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    Muratorian Fragment
  

  Named after the discoverer and first editor, L. A. Muratori (in the "Antiquitates italicae", III, Milan, 1740, 851 sq.), the oldest known canon or list of books of the New Testament. To combat the heresies of the 2nd century, the Church developed this Canon, a list of books in use in the Church in Rome in 200. The manuscript containing the canon originally belonged to Bobbio and is now in the Bibliotheca Ambrosiana at Milan (Cod. J 101 sup.). Written in the eighth century, it plainly shows the uncultured Latin of that time. The fragment is of the highest importance for the history of the Biblical canon. It was written in Rome itself or in its environs about 180 - 200; probably the original was in Greek, from which it was translated into Latin. This Latin text is preserved solely in the manuscript of the Ambrosiana. A few sentences of the Muratorian Canon are preserved in some other manuscripts, especially in codices of St. Paul's Epistles in Monte Cassino. The canon consists of no mere list of the Scriptures, but of a survey, which supplies at the same time historical and other information regarding each book. The beginning is missing; the preserved text begins with the last line concerning the second Gospel and the notices, preserved entire, concerning the third and fourth Gospels. Then there are mentioned: The Acts, St. Paul's Epistles (including those to Philemon, Titus and Timothy; the spurious ones to the Laodiceans and Alexandrians are rejected); furthermore, the Epistle of St. Jude and two Epistles of St. John; among the Scriptures which "in catholica habentur", are cited the "Sapientia ab amicis Salomonis in honorem ipsius scripta", as well as the Apocalypses of St. John and St. Peter, but with the remark that some will not allow the latter to be read in the church. Then mention is made of the Pastor of Hermas, which may be read anywhere but not in the divine service; and, finally, there are rejected false Scriptures, which were used by heretics. In consequence of the barbarous Latin there is no complete understanding of the correct meaning of some of the sentences. As to the author, many conjectures were made (Papias, Hegesippus, Caius of Rome, Hippolytus of Rome, Rhodon, Melito of Sardis were proposed); but no well founded hypothesis has been adduced up to the present.

  
    
      
        	
          
            1.
          

        
        	
          
            . . . nevertheless he was present, and so he placed them in his narrative. The third book of the Gospel is that according to Luke. Luke, the well-known physician, after the ascension of Christ, whom Paul had taken with him as one zealous for the law, composed it in his own name, according to the general belief. Yet he himself had not seen the Lord in the flesh; and therefore, as he was able to ascertain events, so indeed he begins to tell the story from the birth of John.
          

        
      

      
        	
          
            2.
          

        
        	
          The fourth of the Gospels is that of John, one of the disciples. To his fellow disciples and bishops, who had been urging him to write, he said, Fast with me from today to three days, and what will be revealed to each one let us tell it to one another. In the same night it was revealed to Andrew, one of the apostles, that John should write down all things in his own name while all of them should review it.

          And so, though various elements may be taught in the individual books of the Gospels, nevertheless this makes no difference to the faith of believers, since by the one sovereign Spirit all things have been declared in all the Gospels: concerning the nativity, the passion, the resurrection, concerning life with his disciples, and concerning his twofold coming; the first in lowliness when he was despised, which has taken place, the second glorious in royal power, which is still in the future.

          What marvel is it then, if John so consistently mentions these particular points also in his epistles, saying about himself, "What we have seen with our eyes and heard with our ears and our hands have handled, these things we have written to you?" For in this way he professes himself to be not only an eye-witness and hearer, but also a writer of all the marvelous deeds of the Lord, in their order.

        
      

      
        	
          
            3.
          

        
        	
          
            Moreover, the Acts of all the Apostles were written in one book. For "Most excellent Theophilus" Luke compiled the individual events that took place in his presence, as he plainly shows by omitting the martyrdom of Peter as well as the departure of Paul from the city when he journeyed to Spain.
          

        
      

      
        	
          
            4.
          

        
        	
          
            As for the epistles of Paul, they themselves make clear to those desiring to understand, which ones they are, from what place, or for what reason they were sent. First of all, to the Corinthians, prohibiting their heretical schisms; next, to the Galatians, against circumcision; then to the Romans he wrote at length, explaining the plan of the Scriptures, and also that Christ is their principle. It is necessary for us to discuss these one by one, since the blessed apostle Paul himself, following the example of his predecessor John, writes by name to only seven churches in the following sequence: To the Corinthians first, to the Ephesians second, to the Philippians third, to the Colossians fourth, to the Galatians fifth, to the Thessalonians sixth, to the Romans seventh. It is true that he writes once more to the Corinthians and to the Thessalonians for the sake of admonition, yet it is clearly recognizable that there is one Church spread throughout the whole extent of the earth. For John also in the Apocalypse, though he writes to seven churches, nevertheless speaks to all. Paul also wrote out of affection and love one to Philemon, one to Titus, and two to Timothy; and these are held sacred in the esteem of the Church catholic for the regulation of ecclesiastical discipline.
          

        
      

      
        	
          
            5.
          

        
        	
          
            There is current also an epistle to the Laodiceans, and another to the Alexandrians, both forged in Paul's name to further the heresy of Marcion, and several others which cannot be received into the catholic Church. For it is not fitting that gall be mixed with honey.
          

        
      

      
        	
          
            6.
          

        
        	
          
            Moreover, the epistle of Jude and two bearing the name of John are counted in the catholic Church; and the book of Wisdom, written by the friends of Solomon in his honour. We receive only the apocalypses of John and Peter, though some of us are not willing that the latter be read in church. But Hermas wrote "The Shepherd" very recently, in our times, in the city of Rome, while bishop Pius, his brother, was occupying the chair of the church of the city of Rome. And therefore it ought indeed to be read; but it cannot be read publicly to the people in church either among the Prophets, whose number is complete, or among the Apostles, for it is after their time.
          

        
      

      
        	
          
            7.
          

        
        	
          
            But we accept nothing whatever of Arsinous or Valentinus or Miltiades, who also composed a new book of psalms for Marcion, together with Basilides, the Asian founder of the Cataphrygians.
          

        
      

    
  




  St. Cyril of Jerusalem, Catechesis IV, 35-36
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            10

          

        
        	
          35. Of these read the two and twenty books, but have nothing to do with the apocryphal writings. Study earnestly only these [Scriptures] which we read openly in the Church. Far wiser and more pious than thyself were the Apostles, and the bishops of old time, the presidents of the Church who handed down these books. Being therefore a child of the Church, trench thou not upon its statutes.

          And of the Old Testament, as we have said, study the two and twenty books, which, if thou art desirous of learning, strive to remember by name, as I recite them. For of the Law the books of Moses are the first five, Genesis, Exodus, Leviticus, Numbers, Deuteronomy. And next, Joshua the son of Nave, and the book of Judges, including Ruth, counted as seventh. And of the other historical books, the first and second books of the Kings are among the Hebrews one book; also the third and fourth one book. And in like manner, the first and second of Chronicles are with them one book; and the first and second of Esdras are counted one. Esther is the twelfth book; and these are the Historical writings. But those which are written in verses are five, Job, and the book of Psalms, and Proverbs, and Ecclesiastes, and the Song of Songs, which is the seventeenth book. And after these come the five Prophetic books: of the Twelve Prophets one book, of Isaiah one, of Jeremiah one, including Baruch and Lamentations and the Epistle; then Ezekiel, and the Book of Daniel, the twenty-second of the Old Testament.

          36. Then of the New Testament there are the four Gospels only, for the rest have false titles and are mischievous. The Manichaeans also wrote a Gospel according to Thomas, which being tinctured with the fragrance of the evangelic title corrupts the souls of the simple sort. Receive also the Acts of the Twelve Apostles; and in addition to these the seven Catholic Epistles of James, Peter, John, and Jude; and as a seal upon them all, and the last work of the disciples, the fourteen Epistles of Paul. But let all the rest be put aside in a secondary rank. And whatever books are not read in Churches, these read not even by thyself, as thou hast heard me say many times.

        
      

    
  

   


  Council of Laodicea, Canons 59 and 60.

  
    
      
        	11.
        	
          
            59. No psalms composed by private individuals nor any uncanonical books may be read in the church, but only the Canonical Books of the Old and New Testaments.
          

        
      

      
        	12.
        	
          
            60. These are all the books of Old Testament appointed to be read: 1, Genesis of the world; 2, The Exodus from Egypt; 3, Leviticus; 4, Numbers; 5, Deuteronomy; 6, Joshua, the son of Nun; 7, Judges, Ruth; 8, Esther; 9, Of the Kings, First and Second; 10, Of the Kings, Third and Fourth; 11, Chronicles, First and Second; 12, Esdras, First and Second; 13, The Book of the 150 Psalms; 14, The Proverbs of Solomon; 15, Ecclesiastes; 16, The Song of Songs; 17, Job; 18, The Twelve Prophets; 19, Isaiah; 20, Jeremiah, and Baruch, the Lamentations, and the Epistle; 21, Ezekiel; 22, Daniel.
          

        
      

      
        	13.
        	
          And these are the books of the New Testament: Four Gospels, according to Matthew, Mark, Luke and John; The Acts of the Apostles; Seven Catholic Epistles, to wit, one of James, two of Peter, three of John, one of Jude; Fourteen Epistles of Paul, one to the Romans, two to the Corinthians, one to the Galatians, one to the Ephesians, one to the Philippians, one to the Colossians, two to the Thessalonians, one to the Hebrews, two to Timothy, one to Titus, and one to Philemon.

        
      

    
  

   

   


  St. Athanasius, Letter 39
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            15

             

          

        
        	
          4. There are, then, of the Old Testament, twenty-two books in number; for, as I have heard, it is handed down that this is the number of the letters among the Hebrews; their respective order and names being as follows. The first is Genesis, then Exodus, next Leviticus, after that Numbers, and then Deuteronomy. Following these there is Joshua, the son of Nun, then Judges, then Ruth. And again, after these four books of Kings, the first and second being reckoned as one book, and so likewise the third and fourth as one book. And again, the first and second of the Chronicles are reckoned as one book. Again Ezra, the first and second are similarly one book. After these there is the book of Psalms, then the Proverbs, next Ecclesiastes, and the Song of Songs. Job follows, then the Prophets, the twelve being reckoned as one book. Then Isaiah, one book, then Jeremiah with Baruch, Lamentations, and the epistle, one book; afterwards, Ezekiel and Daniel, each one book. Thus far constitutes the Old Testament.

          5. Again it is not tedious to speak of the [books] of the New Testament. These are, the four Gospels, according to Matthew, Mark, Luke, and John. Afterwards, the Acts of the Apostles and Epistles (called Catholic), seven, viz. of James, one; of Peter, two; of John, three; after these, one of Jude. In addition, there are fourteen Epistles of Paul, written in this order. The first, to the Romans; then two to the Corinthians; after these, to the Galatians; next, to the Ephesians; then to the Philippians; then to the Colossians; after these, two to the Thessalonians, and that to the Hebrews; and again, two to Timothy; one to Titus; and lastly, that to Philemon. And besides, the Revelation of John.

          Then he records the other non-canonical books, recommended to be read by the Fathers for those who are coming closer to the faith, namely:

          The Wisdom of Solomon, and the Wisdom of Sirach, and Esther, and Judith, and Tobit, and that which is called the Teaching of the Apostles, and the Shepherd.

        
      

    
  




  Pope St. Damasus I

  

  The Canon of Sacred Scripture *

  [From the same decree and the acts of the Roman Synod of 382. Denzinger #33{new} or #84 {1957 old edition}]


  Likewise it has been said: Now indeed we must treat of the divine Scriptures, what the universal Catholic Church accepts and what she ought to shun.

  The order of the Old Testament begins here: Genesis one book, Exodus one book, Leviticus one book, Numbers one book, Deuteronomy one book, Joshua Nave one book, judges one book, Ruth one book, Kings four books, Paralipomenon two books, Psalms one book, Solomon three books, Proverbs one book, Ecclesiastes one book, Canticle of Canticles one book, likewise Wisdom one book, Ecclesiasticus one book.

  Likewise the order of the Prophets. Isaias one book, Jeremias one book, with Ginoth, that is, with his lamentations, Ezechiel one book, Daniel one book, Osee one book, Micheas one book, Joel one book, Abdias one book, Jonas one book, Nahum one book, Habacuc one book, Sophonias one book, Aggeus one book, Zacharias one book, Malachias one book.

  Likewise the order of the histories. Job one book, Tobias one book, Esdras two books, Esther one book, Judith one book, Machabees two books.

  Likewise the order of the writings of the New and eternal Testament, which the holy and Catholic Church supports. Of the Gospels, according to Matthew one book, according to Mark one book, according to Luke one book, according to John one book.

  The Epistles of Paul [the apostle] in number fourteen. To the Romans one, to the Corinthians two, to the Ephesians one, to the Thessalonians two, to the Galatians one, to the Philippians one, to the Colossians one, to Timothy two, to Titus one, to Philemon one, to the Hebrews one.

  Likewise the Apocalypse of John, one book. And the Acts of the Apostles one book.

  Likewise the canonical epistles in number seven. Of Peter the Apostle two epistles, of James the Apostle one epistle, of John the Apostle one epistle, of another John, the presbyter, two epistles, of Jude the Zealot, the Apostle one epistle, see n. 162 ff.*

  The canon of the New Testament ends here.




  Plenary Council of Hippo, Canon 36.

  
    
      
        	16.
        	
          
            Besides the canonical Scriptures, nothing shall be read, in the church under the title of divine writings.'. The canonical books are: Genesis, Exodus, Leviticus, Numbers, Deuteronomy, Joshua, Judges, Ruth, the four books of Kings, the two books of Paraleipomena(Chronicles), Job, the Psalms of David, the five books of Solomon, the twelve books of the (Minor) Prophets, Isaiah, Jeremiah, Daniel, Ezekiel, Tobias, Judith, Esther, two books of Esdras, two books of the Maccabees.
          

        
      

      
        	17.
        	
          
            The books of the New Testament are: the four Gospels, the Acts of the Apostles, thirteen Epistles of S. Paul, one Epistle of S. Paul to the Hebrews, two Epistles of S. Peter, three Epistles of S. John, the Epistle of S. James, the Epistle of S. Jude, the Revelation of S. John.
          

        
      

      
        	18.
        	
          
            Concerning the confirmation of this canon, the Church overseas (Rome) shall be consulted.
          

        
      

      
        	19.
        	
          
            This same canon is attributed also to the Council of Carthage, called the 3rd, of the year 397 (canon 47) and this was confirmed also from the Council of Carthage in 419 (canon 29), with this difference: Instead of "the 13 letters of the apostle. Paul, always with the same letter to the Hebrews", we read: "the 14 letters of the apostle Paul" In the same council (of 397 and 419), after the words, "the book of Apocalypse of John", at the place of the preceding, we find the following conclusion:
          

        
      

      
        	20.
        	
          
            Make known this canon to Boniface, our brother in wisdom and to the other bishop of those parts, to obtain their confirmation. From our fathers, infact, we have received these texts, because they are read in the church.
          

        
      

    
  


  Pope St. Innocent I, Letter "Consulenti tibi" to Exsuperius.

  
    
      
        	21.
        	
          How many books are received in the canon [of Scripture], in the list is shown the relation. Those which you had expressed was remembered. Five books of Moses, and Joshua the son of Nun, and Judges, and the four books of Kings together with Ruth, sixteen books of the Prophets, five books of Solomon, and the Psalms. Also of the historical books, one book of Job, one of Tobit, one of Esther, one of Judith, two of Maccabees, two of Ezra, two of Chronicles.

          And of the New Testament: of the Gospels four. Epistles of the apostle Paul thirteen. Epistles of John three. Epistles of Peter two. Epistle of Jude. Epistle of James. Acts of the Apostles. John's Apocalypse.

        
      

      
        	22.
        	
          
            There exist also other texts, written under the name of Matthias or of James the Less, or under the name of Peter and John (which were written by a certain Leucius), or under the name of Andrew (which were written by the philosophers Xenocharides and Leonidas), or under the name of Thomas, and whatever others there may be, you should know they are not only to be rejected but also condemned.
          

        
      

    
  

   


  Pope St. Leo I ("the Great), Letter 15 to Turribius on the errors of the Priscillianists

  
    
      
        	23.
        	
          XV. Their falsified copies of the Scriptures, and their apocryphal books prohibited.

          And on this subject your remarks under the fifteenth chapter make a complaint, and express a well-deserved abhorrence of their devilish presumption, for we too have ascertained this from the accounts of trustworthy witnesses, and have found many of their copies most corrupt, though they are entitled canonical. For how could they deceive the simple-minded unless they sweetened their poisoned cups with a little honey, lest what was meant to be deadly should be detected by its over-nastiness? Therefore care must be taken, and the priestly diligence exercised to the uttermost, to prevent falsified copies that are out of harmony with the pure Truth being used in reading.

        
      

      
        	24.
        	
          
            And the apocryphal scriptures, which, under the names of Apostles, form a nursery-ground for many falsehoods, are not only to be proscribed, but also taken away altogether and burnt to ashes in the fire. For although there are certain things in them which seem to have a show of piety, yet they are never free from poison, and through the allurements of their stories they have the secret effect of first beguiling men with miraculous narratives, and then catching them in the noose of some error. Wherefore if any bishop has either not forbidden the possession of apocryphal writings in men's houses, or under the name of being canonical has suffered those copies to be read in church which are vitiated with the spurious alterations of Priscillian, let him know that he is to be accounted heretic, since he who does not reclaim others from error shows that he himself has gone astray.
          

        
      

    
  

  Pope St. Leo I, Letter 82 to Marcian Augustus

  
    
      
        	
          
            25
          

        
        	
          . . . not in a single word dissent from the teaching of the Gospels and Apostles, nor entertain any opinion on the Divine Scriptures different to what the blessed Apostles and our Fathers learnt and taught, now in these latter days unlearned and blasphemous inquiries are set on foot, which of old the Holy Spirit crushed by the disciples of the Truth.

        
      

    
  


  Pope St. Leo I ("the Great), Letter 15 to Turribius on the errors of the Priscillianists

  
    
      
        	23.
        	
          XV. Their falsified copies of the Scriptures, and their apocryphal books prohibited.

          And on this subject your remarks under the fifteenth chapter make a complaint, and express a well-deserved abhorrence of their devilish presumption, for we too have ascertained this from the accounts of trustworthy witnesses, and have found many of their copies most corrupt, though they are entitled canonical. For how could they deceive the simple-minded unless they sweetened their poisoned cups with a little honey, lest what was meant to be deadly should be detected by its over-nastiness? Therefore care must be taken, and the priestly diligence exercised to the uttermost, to prevent falsified copies that are out of harmony with the pure Truth being used in reading.

        
      

      
        	24.
        	
          
            And the apocryphal scriptures, which, under the names of Apostles, form a nursery-ground for many falsehoods, are not only to be proscribed, but also taken away altogether and burnt to ashes in the fire. For although there are certain things in them which seem to have a show of piety, yet they are never free from poison, and through the allurements of their stories they have the secret effect of first beguiling men with miraculous narratives, and then catching them in the noose of some error. Wherefore if any bishop has either not forbidden the possession of apocryphal writings in men's houses, or under the name of being canonical has suffered those copies to be read in church which are vitiated with the spurious alterations of Priscillian, let him know that he is to be accounted heretic, since he who does not reclaim others from error shows that he himself has gone astray.
          

        
      

    
  

  Pope St. Leo I, Letter 82 to Marcian Augustus

  
    
      
        	
          
            25
          

        
        	
          . . . not in a single word dissent from the teaching of the Gospels and Apostles, nor entertain any opinion on the Divine Scriptures different to what the blessed Apostles and our Fathers learnt and taught, now in these latter days unlearned and blasphemous inquiries are set on foot, which of old the Holy Spirit crushed by the disciples of the Truth.

        
      

    
  


  Decree of Gelasius, circa 492 - 496.
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            27

          

        
        	
          Now indeed the issue of the Divine Scriptures must be discussed, which the universal Catholic church receives or which it is required to avoid.

          1. This is the order of the Old Testament: Genesis, one book; Exodus, one book; Leviticus, one book; Numbers, one book; Deuteronomy, one book; Joshua, one book; Judges, one book; Ruth, one book; Kings, four books; Chronicles, two books; 150 Psalms, one book; Three books of Solomon; proverbs, one book; ecclesiastes , one book; song of songs, one book. The same of Wisdom, one book; ecclesiasticus, one book.

          2. Likewise the order of the Prophets: Isaiah, one book; Jeremiah, one book with Cinoth i.e., his lamentations;   Ezechiel, one book; Daniel, one book; Hosea, one book; Amos, one book; Micah, one book; Joel, one book; Obadiah, one book; Jonah, one book; Nahum, one book; Habbakuk, one book; Zephaniah, one book; Haggai, one book; Zechariah, one book; Malachi, one book.

          3. Likewise the order of the Histories: Job, one book; Tobit, one book; Esdras, two books; Esther, one book; Judith, one book; Maccabees, two books.

          4. Likewise the order of the Scriptures of the New Testament, which the holy and catholic Roman church upholds and is venerated: Four books of the Gospels; according to Mathew, one book according to Mark, one book according to Luke and one book according to John. One book of the acts of the apostles.

          There are also the letters of the apostle Paul in number fourteen; to the Romans, one letter to the Corinthians, one letter to the Ephesians, one letter to the Thesalonians, two letters to the Galatians, one letter to the Philippians, one letter to the Colossians, one letter to Timothy, two letters to Titus, one letter to the Philemon, one letter to the Hebrews.

          Further, there is the book of the apocalypse of John.

          There are seven canonical letters: of the apostle Peter two letters, of the apostle James one letter, of the apostle John one letter, of John the elder two letters, of the apostle Judas the Zealot.

        
      

    
  




  Ancient Rule of Faith (Credo of the 1 Council of Toledo, Spain)

  
    
      
        
          	
            28

            29

          
          	
            8. If anyone says and [or] believes, that there is one God of the old Law, another of the Gospels, let him be anathema.

            
              9. If anyone says and [or] believes, that the world was made by another God than [and not] by him, concerning whom it is written: In the beginning God created heaven and earth [cf.  Gen.  I, I], let him be anathema.
            

          
        

      
    

     

    Ancient Statues of the Church (from PL 56, 880A)

    
      
        
          	
            
              30
            

          
          	
            We speak of those who must be ordained bishops:

            You must also be questioned if you know who is the author of the New and Old Testament, namely of the law and prophets and the writings of the Apostles, the one and only God.

          
        

      
    

  


  St. Gregory the Great, Letter to Theodore, doctor of the Emperor. June, 595.

  
    
      
        	31
        	
          
            What is the Sacred Scripture, if not a letter from the all-powerful God to His creatures? Certainly if our excellence lived elsewhere and received a position from an earthly emperor, he could not have peace, could not rest, he could not close his eyes, if he did not have near him knowledge of the contents of the letter. The King of heaven, the Lord of men and angels has written His letters, because you live, and yet, distinguised brother, you disregard to read them with true love. Search therefore, I pray you, to meditate ever day on the word of your Creator. Learn to know the heart of God in the letters of God. In that way you will desire more the heavenly reality with a greater desire and your soul will be taken with more passion from an invisible joy. Now the rest will be much greater, if you do not rest in the love of creatures. That God all-powerful infuse in you the consoling Spirit, to put in practice these things; that the same Spirit refills your soul from His presence and refilled, that you may be rendered free.
          

        
      

    
  


  IV Council of Toledo (Spain), 633.

  
    
      
        	34.
        	Chapter 17. The authority of many councils and the decrees of many sinods of the holy Roman pontiffs, indicate clearly that the book of Apocalypse and the gospel of John must be accounted between the divine books ... and not withold to proclaim them in the church of God. He who does not accept them and does not proclaim them during the Mass, from Easter until Pentecost, will receive the sentence of excommunication.
      

    
  


  The Council of Reisbach in Baveria, 798.

  
    
      
        	35.
        	Canon 4. The bishop makes attention that the same priests are not ignorant of Sacred Scripture, but read it, understand it and know it in degree to teach according to the tradtion of the Roman Church. In this way they must put in practice the same Catholic faith, teaching the people so they may keep it, to celebrate the Mass according to the custom transmitted from the Roman tradition .
      

    
  


  Council of Chalon-sur-Saône, 813

  
    
      
        	36.
        	Canon 1. According to the constitutions of the holy canons and the doctrine of Sacred Scripture, we have decred that bishops must be diligent in the divine epistles and scrutinze the mysteries of the word of God. In this way they shine in the Church for the brightness of the doctrine, not ceasing to satiate the souls of those committed with the fuel of the word of God and every day they repeat, together with Daid: “Open my eyes, and I will consider the wondrous things of your law.” (Ps. 118, 18). In that way, naturally, they have a great familiarity with those Scriptures that are called canonical and of it search the sense, through the writings of the Fathers. They understand the canons and the books of the pastoral Rule of blessed Pope Gregory and conform their lives and their preaching to the guidelines that have been given.
      

    
  


  Council of Meaux (Meldense), June 17, 847.

  
    
      
        	37.
        	
          
            Canon 34. All those taken to observe, without prejudice, those things that are established from the canons, and no one in their acts and judgements can regulate according to his opinion, but must abandon judging from his own authority. Also when they speak or preach the divine Scripture, need to keep to the interpretation of the holy Catholic Fathers, of proven virtue. In their writings, says blessed Jerome, the truth of the faith does not waver. Morever, those who conduct a religious life in their appropriate monasteries, and instead excite with passions to divulge and to make known new and strange theories, must be severly refuted and stopped as presumptuous.
          

        
      

    
  

  Pope St. Leo IX, Letter 101. April 13, 1053

  
    
      
        	38.
        	I believe that the New as the Old Testament, the law, prophets and the writings of the apostles have as their unique author, the Lord all-powerful God.
      

    
  

  Pope Innocent III, Profession of Faith prescribed to Durando de Osca and Companions. December 18, 1208.

  
    
      
        	39.
        	. . . We believe that the unique and same author of the New and the Old Testament is God, who rests in the Trinity, has created from nothing all things; . . .
      

    
  

  Profession of Faith of Michele Paleologo. Year, 1274 [Denzinger, 854)

  
    
      
        	40.
        	We believe that the only author of the New and Old Testament, from the law, of the prophets and the writings of the apostles have is the Lord all-powerful God.
      

    
  


  Council of Vienna, Decree on the Study of the Bible Languages. 1311.

  
    
      
        	
          
            41.
          

        
        	
          
            Between the duties that hang over us, we are preoccupied continually with how to conduct those erring in the way of truth (cf. Wisdom 5, 6) back to God, with the help of His grace. This we search with a lively desire, to which we address assiduously our thinking and on which we overlook with kindly zeal. It is undoubtable that to obtain what we desire nothing is more adapted than the convenient exposition and the faithful preaching of the Sacred Scripture. But we are not ignorant that this truth is preached in vain if he who listens doesn’t understand the language that is spoken. Imitating then, the example of those apostles, sent to evangelize all the world, knew every language (cf. Acts 2:4, 1 Cor. 12:30), we desire ardently that the holy Church abounds of Catholics that know languages, the kind used by the infedels, that is to know and be able to instruct the infedels in the sacred truths to join, through the knowledge of the Christian faith and the administration of Baptism, to the comunity of Christians.
          

        
      

      
        	
          
            42.
          

        
        	
          Because, therefore, a profound knowledge of these languages can be obtained through effective instruction, with the consensus that this holy council has disposed that wheresoever is found the Roman curia, and in the studies of Paris, Oxford, Bologna, Salamanca, go instituted schools for the languages underlined. In all of these places are Catholics that know the Hebrew, Arabic and Chaldean languages, two for each language; they have the compitence to guide such schools in these universities, to translate faithfully from the Latin, to teach to others with hte love of such languages, transforming in them the knowledge with diligent skill. Therefore the students, sufficiently instructed and scholared in these languages, can carry the hoped for fruit, with the help of God, propagating well the faith to the infedel peoples.

        
      

      
        	
          
            43.
          

        
        	
          
            For the wages and expenses of these readers near the Roman Curia servicing the apostolic center; for the Paris studies, the king of France; for those of Oxford, the king of England, Scottland, Ireland and Wales; for those of Bologna, supplying the prelates, the monasteries, convents and colleges - exempt or non exempt - and the rectors of the churches of Italy and for those of Salamanca, those of Spain. In order to make use a contribution in proportion of the possibility is prevailed on everyone, without that they can oppose contrary priviledges and dispensations still we don’t intend to bring to them predgudice in rigard to other things.
          

        
      

    
  


  Ecumenical Council of Florence, from the Bull, "Cantate {Cantata} Domino", February 4, 1442.

  
    
      
        	47.
        	
          
            . . . The church confesses only one identical God as author of the Old and New Testament, namely of the laws and the prophets, not only of the Gospels, because the saints of one or the other Testament have spoken under the inspiration and the same Holy Spirit. Of these are accepted and venerated the books comprised uner the following titles: the five books of Moses, namely: Genesis, Exodus, Leviticus, Numbers and Deuteronomy; the books of Joshua, Judges, Ruth, the four books of Kings, the two of Paralipomenon, Esdras, Nehemias, Tobias, Judith, Ester, Job, the Psalms of David, Proverbs, Ecclesiastes, Canticle of Canticles, Wisdom, Ecclesiasticus, Isaias, Jeremias, Baruch, Ezekiel, Daniel, the 12 minor prophets, namely: Osee, Joel, Amos, Abdias, Jonas, Micheas, Nahum, Habacuc, Sophonias, Aggeus, Zacharias, Malachias; the two books of the Maccabees, the four books of the Gospel of Matthew, Marc, Luke and John; the 14 letters of St. Paul; to the Romans, two to the Corinthians, to the Galatians, the Ephesians, the Philipians, two to the Thessalonians, Colossians, two to Timothy, to Titus, Philomene, to the Hebrews, the two letters of Peter, the 3 of John, one of James and one of Jude, the Acts of the Apostles, and the Apocalypse of John.
          

        
      

      
        	48.
        	The Church condemns with anathema the insanity of those Manichei, that admit of two first principles, one of the things visible and the other of the things invisible, and say that one is the god of the New Testament, and the other is the god of the Old Testament . . .
      

      
        	49.
        	The Church firmly believes, professes and teaches that the legal prescriptions of the Old Testament, namely of the Law of Moses, that divide the ceremonies, holy sacrifices and sacraments, are just because they are instituted to signify some future things, although adapted to the divine cult of that epoc, from the moment that our Lord Jesus Christ is seen, from Him prefigured, the old ceremonies are ceased and thus begin the sacraments of the New Covenant . . .
      

    
  

  Provinciale Council of Florence, 1517.

  
    
      
        	50.
        	Cap. 6. Here is affirmed that the Sacred Scripture must not be interpreted differently from what has been interpreted by the doctors [of the Church], and those who hold new ideas are condemned.
      

      
        	51.
        	
          The sinod has furthermore ordained that, when the Scriptures are written about, preached or expounded upon, we can not detach from the interpretation given from the holy doctors of the Church.

          Indeed it is wanted that all of the exeges, preachers and all those who invent new and contrary opinions to the common doctrine of the saints, they are to be suspected of heresy; and if they don't retract their thesis' and don't receive the approval of the Apostolic Seat, must be punished as heretics. He who infact has the presumption to be in disagreement with the Church and to teach contrary to its teaching, even if he be an angel, he must not be listened to or followed. Just in this way in fact the devil has scattered all the heresies.

        
      

    
  

   


  
    
      Ecumenical Council of Florence, from the Bull, "Cantate {Cantata} Domino", February 4, 1442.

      
        
          
            	47.
            	
              
                . . . The church confesses only one identical God as author of the Old and New Testament, namely of the laws and the prophets, not only of the Gospels, because the saints of one or the other Testament have spoken under the inspiration and the same Holy Spirit. Of these are accepted and venerated the books comprised uner the following titles: the five books of Moses, namely: Genesis, Exodus, Leviticus, Numbers and Deuteronomy; the books of Joshua, Judges, Ruth, the four books of Kings, the two of Paralipomenon, Esdras, Nehemias, Tobias, Judith, Ester, Job, the Psalms of David, Proverbs, Ecclesiastes, Canticle of Canticles, Wisdom, Ecclesiasticus, Isaias, Jeremias, Baruch, Ezekiel, Daniel, the 12 minor prophets, namely: Osee, Joel, Amos, Abdias, Jonas, Micheas, Nahum, Habacuc, Sophonias, Aggeus, Zacharias, Malachias; the two books of the Maccabees, the four books of the Gospel of Matthew, Marc, Luke and John; the 14 letters of St. Paul; to the Romans, two to the Corinthians, to the Galatians, the Ephesians, the Philipians, two to the Thessalonians, Colossians, two to Timothy, to Titus, Philomene, to the Hebrews, the two letters of Peter, the 3 of John, one of James and one of Jude, the Acts of the Apostles, and the Apocalypse of John.
              

            
          

          
            	48.
            	The Church condemns with anathema the insantiy of those Manichei, that admit of two first principles, one of the things visible and the other of the things invisible, and say that one is the god of the New Testament, and the other is the god of the Old Testament . . .
          

          
            	49.
            	The Church firmly believes, professes and teaches that the legal prescriptions of the Old Testament, namely of the Law of Moses, that divide the ceremonies, holy sacrifices and sacraments, are just because they are instituted to signify some future things, although adapted to the divine cult of that epoc, from the moment that our Lord Jesus Christ is seen, from Him prefigured, the old ceremonies are ceased and thus begin the sacraments of the New Covenant . . .
          

        
      

      Provinciale Council of Florence, 1517.
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            	Cap. 6. Here is affirmed that the Sacred Scripture must not be interpreted differently from what has been interpreted by the doctors [of the Church], and those who hold new ideas are condemned.
          

          
            	51.
            	
              The sinod has furthermore ordained that, when the Scriptures are written about, preached or expounded upon, we can not detach from the interpretation given from the holy doctors of the Church.

              Indeed it is wanted that all of the exeges, preachers and all those who invent new and contrary opinions to the common doctrine of the saints, they are to be suspected of heresy; and if they don't retract their thesis' and don't receive the approval of the Apostolic Seat, must be punished as heretics. He who infact has the presumption to be in disagreement with the Church and to teach contrary to its teaching, even if he be an angel, he must not be listened to or followed. Just in this way in fact the devil has scattered all the heresies.

            
          

        
      

       

       

    

  


  Council of Sens (or Paris), October 9, 1528.

  Decree of Fath

  
    
      
        	52.
        	
          Decree IV. It belongs to the Church to legitimately stabilize which books are canonical.

          Certanly the authority of Sacred Scripture is always great and will continue to be so always; in itself there can be nothing false or unnecessary. In fact, because "prophecy came not by the will of man at any time; but the holy men of God spoke, inspired by the Holy Spirit" (2 Peter 1, 21). "All scripture, inspired of God, is profitable to teach, reprove, correct and instruct in justice" (2 Timothy 3, 16). But nonetheless an argumentation taken from Scripture is incomplete and loses all of its value, if the text carried as proof is considered, according of the arbitrary judgement of everyone, sacred or profane, canonical or apocryphical, or if a text, received and admitted into the Canon, becomes then corrupt from ignorant persons shaken by their havoc. Certainly it is not seen outside a heretic so deplored, that he is not forced to defend his error using Scriptures: And there has not been a heresy so absurd and shameful, that it is not in some way supported by the word of God, even if corrupted and distorted from their authentic sense. But certainly, if one, using his sense, procedes only above the superficiality of the letter and doesn't penetrate the more profound meanings of the test with the comments of the ecclesiastical authors, will not succeed to refute the malice of the heretics

        
      

      
        	53.
        	
          
            As a result, one type of controversy in matters of faith, it is useless to consult the Scriptures, if first the argument is not resolved from the secure and infallible authority of the Church, who discerns a canonical book from an apocryphal one, a Catholic interpretation from one heretical, a genuine significance from a false one. Certainly the Holy Spirit, using the church as a messenger, through the Fathers and holy councils, teaches us and prompts us in all things (cf. John 14:26). Without the help of the Holy Spirit, those who boast to possess the sense of Sacred Scripture, "not understanding neither the things they say, nor the things they do with security (1 Tim. 1:7), because "seeing they don't see and hearing they don't hear" (Matt. 13:13).
          

        
      

      
        	54.
        	
          
            As a result, he who doesn't follow the prescription and the authority of the Church in the list of books of the Canonical Scriptures, and refiutes the holy Third Council of Carthage, the decrees of Innocent (Ench. #21) and of Gelasius (Ench. #28) and then refiutes the catalog of books established from the holy fathers, or he when explaining the Scriptures, are not "lambs of his nearby heard tended by the pastors" ( Song of Songs 1:7), but it is discovered "the cracked cisterns that can't contain water" (Jer. 2:13), and scorning the footprints of the Fathers of secure faith, to follow his own private judgement, must be repelled from their great arrogance as schismatics - supporters and instigatores of every heresy.

          

        
      

      
        	55.
        	
          Decree V. There are some truths that must be believed, that are not expressly contained in Scripture.

          Certainly the Scripture is quite vast and is of such profundity that it can't be fully comprehended; but it would be more dangerous still to fall in that erroneous mode of thinking, that states certain things can not be admitted that are found outside of Scripture: There are in fact many things communicated orally, in familiar conversation, from Christ to His followers, through the Apostles; and also includes those things not contained expressly in Scripture, still we need to maintain firmly . . .

        
      

      
        	56.
        	As a result, also if not ever we sieze the motive, we must believe the tradition and the custom of the Fathers, that are extended long a great number of years, and as one time transmitted, those things must be observed and taken care of with veneration. And if someone, in a way arbitrary or obstinate, rifiutes that which is not dictated in the Sacred Scripture, he is considered a schismatic and heretic.
      

    
  

   

   


  The Council of Trent, Decrees on Sacred Scripture

  Session IV (April 8, 1546)

  
    
      
        	57.
        	
          
            The Sacred Books and the Traditions of the Apostles are Accepted *

            783 The sacred and holy ecumenical and general Synod of Trent, lawfully assembled in the Holy Spirit, with the same three Legates of the Apostolic See presiding over it, keeping this constantly in view, that with the abolishing of errors, the purity itself of the Gospel is preserved in the Church, which promised before through the Prophets in the Holy Scriptures our Lord Jesus Christ the Son of God first promulgated with His own mouth, and then commanded "to be preached" by His apostles "to every creature" as the source of every saving truth and of instruction in morals [Matt. 28:19 ff., Mark 16:15], and [the Synod] clearly perceiving that this truth and instruction are contained in the written books and in the unwritten traditions, which have been received by the apostles from the mouth of Christ Himself, or from the apostles themselves, at the dictation of the Holy Spirit, have come down even to us, transmitted as it were from hand to hand, [the Synod] following the examples of the orthodox Fathers, receives and holds in veneration with an equal affection of piety and reverence all the books both of the Old and of the New Testament, since one God is the author or both, and also the traditions themselves, those that appertain both to faith and to morals, as having been dictated either by Christ's own word of mouth, or by the Holy Spirit, and preserved in the Catholic Church by a continuous succession. And so that no doubt may arise in anyone's mind as to which are the books that are accepted by this Synod, it has decreed that a list of the Sacred books be added to this decree.
          

        
      

      
        	58.
        	
          
            They are written here below:

            Books of the Old Testament: The five books of Moses, namely, Genesis, Exodus, Leviticus, Numbers, Deuteronomy; Josue, Judges, Ruth, four books of Kings, two of Paralipomenon, the first book of Esdras, and the second which is called Nehemias, Tobias, Judith, Esther, Job, the Psalter of David consisting of 150 psalms, the Proverbs, Ecclesiastes, the canticle of Canticles, Wisdom, Ecclesiasticus, Isaias, Jeremias with Baruch, Ezechiel, Daniel, the twelve minor Prophets, that is Osee, Joel, Amos, Abdias, Jonas, Michaeas, Nahum, Habacuc, Sophonias, Aggaeus, Zacharias, Malachias; two books of the Machabees, the first and the second.
          

        
      

      
        	59.
        	
          Books of the New Testament: the four Gospels, according to Matthew, Mark, Luke, and John; the Acts of the Apostles, written by Luke the Evangelist, fourteen epistles of Paul the Apostle, to the Romans, to the Corinthians two, to the Galatians, to the Ephesians, to the Philippians, to the Colossians, two to the Thessalonians, two to Timothy, to Titus, to Phi lemon, to the Hebrews; two of Peter the Apostle, three of John the Apostle, one of the Apostle James, one of the Apostle Jude, and the Apocalypse of John the Apostle.

        
      

      
        	60.
        	
          If anyone, however, should not accept the said books as sacred and canonical, entire with all their parts, as they were wont to be read in the Catholic Church, and as they are contained in the old Latin Vulgate edition, and if both knowingly and deliberately he should condemn the aforesaid traditions let him be anathema. Let all, therefore, understand in what order and in what manner the said Synod, after having laid the foundation of the confession of Faith, will proceed, and what testimonies and authorities it will mainly use in confirming dogmas, and in restoring morals in the Church.

        
      

    
  

  Second Decree: The Vulgate Edition of the Bible is Accepted and the Method is Prescribed for the Interpretation

  of (Sacred) Scripture, etc.*

  
    
      
        	61.
        	
          
            
              Tthe same sacred and holy Synod taking into consideration that no small benefit can accrue to the Church of God if it be made known which one of all the Latin editions of the sacred books which are in circulation is to be considered authentic; the Church has decided and declares that the said old Vulgate edition, which has been approved by the Church itself through long usage for so many centuries in public lectures, disputations, sermons, and expositions, be considered authentic, and that no one under any pretext whatsoever dare or presume to reject it.
            

          

        
      

      
        	62.
        	
          
            Furthermore, in order to curb impudent clever persons, the synod decrees that no one who relies on his own judgment in matters of faith and morals, which pertain to the building up of Christian doctrine, and that no one who distorts the Sacred Scripture according to his own opinions, shall dare to interpret the said Sacred Scripture contrary to that sense which is held by holy mother Church, whose duty it is to judge regarding the true sense and interpretation of holy Scriptures, acting against the unanimous consent of the Fathers, although interpretations of this kind were never intended to be brought to light. Let those who shall oppose this be reported by their ordinaries and be punished with the penalties prescribed by law. . . . [Then laws are listed concerning the printing and approbation of books, for which among other matters the decree is:] that henceforth the Sacred Scripture, especially the aforesaid old and Vulgate edition, be printed as correctly as possible, and that no one be allowed either to print or cause to be printed any books whatever concerning sacred matters without the name of the author, nor to sell them in the future or even to keep them, unless they have been first examined and approved by the ordinary. . .
          

        
      

      
        	63.
        	
          
            But wanting, as is just, to put a norm on this point for the editors, in their absence, they retain lecit to print all those that to their peace and arrive to publish, without the permission of their ecclesiastical superiors, the books of Sacred Scripture and the relative notes and comments, whoever is the author, often with a pseudonym, and something more grave, without the name of an author, and they have the courage to sell books of such type printed elsewhere, the council presribes and establishes that, from the hour in which the old edition of the Scripture called the Vulgate is printed according to the version more corrected; furthermore no one will be able to print neither books of sacred arguments without the name of the author, nor in the future sell or have these books, without the examination and preliminary approval of the ordinary, under threat of incurring an anathema and in the strongly established canons from the last Latern council [Lateran V 152-1517]. If it is discussed of religious, furthermore to examine and at the approval predicted, they most ask the permission of their superiors, that examine these books under the light of their order. Those who circulate such books without the preventative examination and the authorization demanded incur in themselves the pain reserved to the printers. Those who possess or read those books that do not have the name of the author, will be considered as the authors. The approval of these books must be given registered and mentioned on the front-piece of the book, hand-written or printed. The approval and exam will be granted, so that the books that deserve it are approved and the books that do not deserve the approval will not merit it.

          

        
      

      
        	64.
        	
          
            Finally, wanting to repress the daring that pushes someto intepret in a profain sense or distort from their true sense the words and expressions of the Sacred Scripture, using for meanings those things, vulgar, invented, vain, flattery, detraction, superstition, impious incantations or diabolic, divination, or defamation, the council, desirous to repress these irreverent and contemptable acts of the sacred texts and to impede those in the future to utilize some mode of wording of the Sacred Scripture that is reprehensible, prescribes and orders that all men of these genere, corruptors and profaners of the word of God are punished by the bishops with the penalties preadvised from the directive or by that juged opportune from the same bishops.
          

        
      

    
  




  Profession of the Tridentine Faith
 November 13, 1564

  
    
      
        
          	
            
              73.
            

          
          	
            
              I accept moreover the Sacred Scripture, according to that interpretation which has always been given by the church, on which waits the judgment on the authentic sense of the Sacred Scriptures and their interpretation. I then intend to receive and to interpret the Scriptures, not apart from the unanimous consent of the fathers.
            

          
        

      
    

  

  Accolgo inoltre la sacra Scrittura, secondo quell’interpretazione che ne ha sempre dato e ne dà la chiesa, a cui spetta il giudizio sul senso autentico delle Scrittura sacre e sulla loro interpretazione. Intendo poi ricevere e interpretare la Scrittura, non discostandomi dalle posizioni suffragate dall’unanime consenso dei padri.




  Pius VI, Papal Brief, On the Prophecy of Emmanual in Isaiah.
 September 20, 1779.

  
    
      
        	74.
        	
          
            . . . Catholics feel gravely offended when confronted with the thesis, publically held, that denies the prophetic oracle on the divine birth of Emmanual from a virgin, or to the true Emmanual, Christ the Lord; whether this is according to the literal or the tipological sense. It is true that Saint Matthew attests that the words of this famous prophecy has found fulfillment in that wonderful mystery of mercy; however the thesis supports that the holy evangelist did not think so much to the fulfillment of the prophecy, but only to a simple note and reference. Hearing this, devout persons are horrified, because of the audacity that threatens to shake the foundations of Scripture and tradition; this tradition that has arrived to us from the unanimous an constant consensus of the Fathers.

            We consequently … in virtue of our apostolic autority, condemn the already cited book, because it contains a doctrine and respective false propositions, reckless, scandalous, dangerous, errante, that favor heretics and heresies and; we want moreover to decree that such book is condemned and rejected forever.
          

        
      

    
  

  The book condemned was Neuer Versuch über die Weissagung vom Emmanuel, by Johann Lorenz Isenbiehl, 1778.




  
    Pope Pius VIII, Encyclical, Traditi Humilitati - on His Program for the Pontificate

    May 24, 1829
  

  To Our Venerable Brothers, Patriarchs, Primates, Archbishops, and Bishops. Venerable Brothers, Greetings and Apostolic Benediction.

  According to the custom of Our ancestors, We are about to assume Our pontificate in the church of the Lateran. This office has been granted to Us, even though We are humble and unworthy. We open Our heart with joy to you, venerable brothers, whom God has given to Us as helpers in the conduct of so great an administration. We are pleased to let you know the intimate sentiments of Our will. We also think it helpful to communicate those things from which the Christian cause may benefit. For the duty of Our office is not only to feed, rule, and direct the lambs, namely the Christian people, but also the sheep, that is the clergy.

  2. We rejoice and praise Christ, who raised up shepherds for the safekeeping of His flock. These shepherds vigilantly lead their flocks so as not to lose even one of those they have received from the Father. For We know well, venerable brothers, your unshakeable faith, your zeal for religion, your sanctity of life, and your singular prudence. Co-workers such as you make Us happy and confident. This pleasant situation encourages Us when We fear because of the great responsibility of Our office, and it refreshes and strengthens Us when We feel overwhelmed by so many serious concerns. We shall not detain you with a long sermon to remind you what things are required to perform sacred duties well, what the canons prescribe lest anyone depart from vigilance over his flock, and what attention ought to be given in preparing and accepting ministers. Rather We call upon God the Savior that He may protect you with His omnipresent divinity and bless your activities and endeavors with happy success.

  3. Although God may console Us with you, We are nonetheless sad. This is due to the numberless errors and the teachings of perverse doctrines which, no longer secretly and clandestinely but openly and vigorously, attack the Catholic faith. You know how evil men have raised the standard of revolt against religion through philosophy (of which they proclaim themselves doctors) and through empty fallacies devised according to natural reason. In the first place, the Roman See is assailed and the bonds of unity are, every day, being severed. The authority of the Church is weakened and the protectors of things sacred are snatched away and held in contempt. The holy precepts are despised, the celebration of divine offices is ridiculed, and the worship of God is cursed by the sinner.[1] All things which concern religion are relegated to the fables of old women and the superstitions of priests. Truly lions have roared in Israel.[2] With tears We say: "Truly they have conspired against the Lord and against His Christ." Truly the impious have said: "Raze it, raze it down to its foundations."[3]

  4. Among these heresies belongs that foul contrivance of the sophists of this age who do not admit any difference among the different professions of faith and who think that the portal of eternal salvation opens for all from any religion. They, therefore, label with the stigma of levity and stupidity those who, having abandoned the religion which they learned, embrace another of any kind, even Catholicism. This is certainly a monstrous impiety which assigns the same praise and the mark of the just and upright man to truth and to error, to virtue and to vice, to goodness and to turpitude. Indeed this deadly idea concerning the lack of difference among religions is refuted even by the light of natural reason. We are assured of this because the various religions do not often agree among themselves. If one is true, the other must be false; there can be no society of darkness with light. Against these experienced sophists the people must be taught that the profession of the Catholic faith is uniquely true, as the apostle proclaims: one Lord, one faith, one baptism.[4] Jerome used to say it this way: he who eats the lamb outside this house will perish as did those during the flood who were not with Noah in the ark.[5] Indeed, no other name than the name of Jesus is given to men, by which they may be saved.[6] He who believes shall be saved; he who does not believe shall be condemned.[7]

  5. We must also be wary of those who publish the Bible with new interpretations contrary to the Church's laws. They skillfully distort the meaning by their own interpretation. They print the Bibles in the vernacular and, absorbing an incredible expense, offer them free even to the uneducated. Furthermore, the Bibles are rarely without perverse little inserts to insure that the reader imbibes their lethal poison instead of the saving water of salvation. Long ago the Apostolic See warned about this serious hazard to the faith and drew up a list of the authors of these pernicious notions. The rules of this Index were published by the Council of Trent;[8] the ordinance required that translations of the Bible into the vernacular not be permitted without the approval of the Apostolic See and further required that they be published with commentaries from the Fathers. The sacred Synod of Trent had decreed[9] in order to restrain impudent characters, that no one, relying on his own prudence in matters of faith and of conduct which concerns Christian doctrine, might twist the sacred Scriptures to his own opinion, or to an opinion contrary to that of the Church or the popes. Though such machinations against the Catholic faith had been assailed long ago by these canonical proscriptions, Our recent predecessors made a special effort to check these spreading evils.[10] With these arms may you too strive to fight the battles of the Lord which endanger the sacred teachings, lest this deadly virus spread in your flock.

  6. When this corruption has been abolished, then eradicate those secret societies of factious men who, completely opposed to God and to princes, are wholly dedicated to bringing about the fall of the Church, the destruction of kingdoms, and disorder in the whole world. Having cast off the restraints of true religion, they prepare the way for shameful crimes. Indeed, because they concealed their societies, they aroused suspicion of their evil intent. Afterwards this evil intention broke forth, about to assail the sacred and the civil orders. Hence the supreme pontiffs, Our predecessors, Clement XII, Benedict XIV, Pius VII, Leo XII,[11] repeatedly condemned with anathema that kind of secret society. Our predecessors condemned them in apostolic letters; We confirm those commands and order that they be observed exactly. In this matter We shall be diligent lest the Church and the state suffer harm from the machinations of such sects. With your help We strenuously take up the mission of destroying the strongholds which the putrid impiety of evil men sets up.

  7. We want you to know of another secret society organized not so long ago for the corruption of young people who are taught in the gymnasia and the lycea. Its cunning purpose is to engage evil teachers to lead the students along the paths of Baal by teaching them un-Christian doctrines. The perpetrators know well that the students' minds and morals are molded by the precepts of the teachers. Its influence is already so persuasive that all fear of religion has been lost, all discipline of morals has been abandoned, the sanctity of pure doctrine has been contested, and the rights of the sacred and of the civil powers have been trampled upon. Nor are they ashamed of any disgraceful crime OT error. We can truly say with Leo the Great that for them "Law is prevarication; religion, the devil; sacrifice, disgrace.'[12] Drive these evils from your dioceses. Strive to assign not only learned, but also good men to train our youth.

  8. Also watch the seminaries more diligently. The fathers of Trent made you responsible for their administration.[13] From them must come forth men well instructed both in Christian and ecclesiastical discipline and in the principles of sound doctrine. Such men may then distinguish themselves for their piety and their teaching. Thus, their ministry will be a witness, even to those outside the Church and they will be able to refute those who have strayed from the path of justice. Be very careful in choosing the seminarians since the salvation of the people principally depends on good pastors. Nothing contributes more to the ruin of souls than impious, weak, or uninformed clerics.

  9. The heretics have disseminated pestilential books everywhere, by which the teachings of the impious spread, much as a cancer.[14] To counteract this most deadly pest, spare no labor. Be admonished by the words of Pius VII: "May they consider only that kind of food to be healthy to which the voice and authority of Peter has sent them. May they choose such food and nourish themselves with it. May they judge that food from which Peter's voice calls them away to be entirely harmful and pestiferous. May they quickly shrink away from it, and never permit themselves to be caught by its appearance and perverted by its allurements. "[15]

  10. We also want you to imbue your flock with reverence for the sanctity of marriage so that they may never do anything to detract from the dignity of this sacrament. They should do nothing that might be unbecoming to this spotless union nor anything that might cause doubt about the perpetuity of the bond of matrimony. This goal will be accomplished if the Christian people are accurately taught that the sacrament of matrimony ought to be governed not so much by human law as by divine law and that it ought to be counted among sacred, not earthly, concerns. Thus, it is wholly subject to the Church. Formerly marriage had no other purpose than that of bringing children into the world. But now it has been raised to the dignity of a sacrament by Christ the Lord and enriched with heavenly gifts. Now its purpose is not so much to generate offspring as to educate children for God and for religion. This increases the number of worshippers of the true divinity. It is agreed that the union of marriage signifies the perpetual and sublime union of Christ with His Church; as a result, the close union of husband and wife is a sacrament, that is, a sacred sign of the immortal love of Christ for His spouse. Therefore, teach the people what is sanctioned and what is condemned by the rules of the Church and the decrees of the Councils.[16] Also explain those things which pertain to the essence of the sacrament. Then they will be able to accomplish those things and will not dare to attempt what the Church detests. We ask this earnestly of you because of your love of religion.

  11. You know now what causes Our present grief. There are also other things, no less serious, which it would take too long to recount here, but which you know well. Shall We hold back Our voice when the Christian cause is in such great need? Shall We be restrained by human arguments? Shall We suffer in silence the rending of the seamless robe of Christ the Savior, which even the soldiers who crucified Him did not dare to rend? Let it never happen that We be found lacking in zealous pastoral care for Our flock, beset as it is by serious dangers. We know you will do even more than We ask, and that you will cherish, augment, and defend the faith by means of teachings, counsel, work, and zeal.

  12. With many ardent prayers We ask that, with God restoring the penitence of Israel, holy religion may flourish everywhere. We also ask that the true happiness of the people may continue undisturbed, and that God may always protect the pastor of His earthly flock and nourish him. May the powerful princes of the nations, with their generous spirits, favor Our cares and endeavors. With God's help, may they continue vigorously to promote the prosperity and safety of the Church, which is afflicted by so many evils.

  13. Let us ask these things humbly of Mary, the holy Mother of God. We confess that she alone has overcome all heresies and We salute her with gratitude on this day, the anniversary of Our predecessor, Pius VII's, restoration to the city of Rome after he had suffered many adversities. Let us ask these things of Peter, the Prince of the Apostles, and of his coapostle Paul. With Christ's consent, may these two apostles grant that We, firmly established on the rock of the Church's confession, suffer no disturbing circumstances. From Christ Himself We humbly ask the gifts of grace, peace, and joy for you and for the flock entrusted to you. As a pledge of Our affection We lovingly impart the apostolic benediction.

  --------------------------------------------------------------------------------

  1. Wis 1.32.

  2. Jer 2.25.

  3. Ps 136.7.

  4. Eph 4.5.

  5. Epistle to Damasus, the 37th pope.

  6. Acts 4.12.

  7. Mk 16.16.

  8. Rule 4 of the Index, and the addition to same from the decree of the Index of 13 June 1737.

  9. Session 4 on the decree concerning holy books.

  10. Read, among other things, the apostolic letters of Pius VII to the archbishops of Gnesen (1 June 1816) and Mohilev (3 September 1816).

  11. Clement XII, constitution In eminenti; Benedict XIV, constitution Providas; Pius VII, Constitution Ecclesiam a Jesu Christo; Leo XII, constitution Quo graviora.

  12. In sermon 5 on fasting of the tenth month, chap. 4.

  13. Session 25, chap. 18, on reform.

  14. 2 Tm 2.17.

  15. In the encyclical letter to all bishops published in Venice.

  16. Read the Roman catechism for parish priests on matrimony.

   




  St. Gregory the Great, Morale Commentary on Job. circa 600
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            XX, 1.In meeting all the sciences and all human knowledge, the Sacred Scripture is much more elevated, that I can’t be silent. It in fact announces the truth, a call to the heavenly father; changes the heart of those who read, and distracts from earthly desires to embrace those that are heavenly; it holds captive the strong with phrases more obscure, while it attracts the small with simple discorses; it is not inaccessible, that it must alarm us, nor does it lose value when it is made manifest. Its familiarity removes annoyance, and it is more devoutly meditated, and loved more devoutly; the letters come to help the soul with simple words, and elevates to the senses more sublime; in a certain sense it grows with him who reads it; also the reader more inexperienced can understand in part, and yet the doctors always find something new. I can’t be silent about the importance of these things. The Scripture in fact is above every science and human doctrine. In fact, through the same discourse, while it unwinds the story, comes manifested the mystery; while the events recited have passed, of them come announced the future, and with the same identical words, in the same order are described the passed and announced the actions accomplished.
          

        
      

      
        	33.
        	
          
            XX, 9, n. 20. [The heretics don’t assimilate the marrow of Sacred Scripture, but only nibble at the bark].

            The bark is that which usually can’t be eaten. The heretics, even if they tire from their force to arrive at the intelligence of Sacred Scripture, don’t ever sicurely come to understand; and not understanding is as if they have not eaten it. And having seen that they have not helped from the grace that comes from on High to assimulate the Scriptures, they are as rats that search to nibble it. Certainly they handle the Scripture from the external, but the never arrive at the internal.
          

        
      

    
  




  
    
      
        Pope Pius IX, "Que pluribus". November 9, 1846

      

      
        
          
            	74m
            	
              
                13. You already know well, venerable brothers, the other portentous errors and deceits by which the sons of this world try most bitterly to attack the Catholic religion and the divine authority of the Church and its laws. They would even trample underfoot the rights both of the sacred and of the civil power. For this is the goal of the lawless activities against this Roman See in which Christ placed the impregnable foundation of His Church. This is the goal of those secret sects who have come forth from the darkness to destroy and desolate both the sacred and the civil commonwealth. These have been condemned with repeated anathema in the Apostolic letters of the Roman Pontiffs who preceded Us. We now confirm these with the fullness of Our Apostolic power and command that they be most carefully observed.
              

            
          

          
            	
               

               

               

               

               

               

               

               

               

              75.

            
            	
              
                14. This is the goal too of the crafty Bible Societies which renew the old skill of the heretics and ceaselessly force on people of all kinds, even the uneducated, gifts of the Bible. They issue these in large numbers and at great cost, in vernacular translations, which infringe the holy rules of the Church. The commentaries which are included often contain perverse explanations; so, having rejected divine tradition, the doctrine of the Fathers and the authority of the Catholic Church, they all interpret the words of the Lord by their own private judgment, thereby perverting their meaning. As a result, they fall into the greatest errors. Gregory XVI of happy memory, Our superior predecessor, followed the lead of his own predecessors in rejecting these societies in his apostolic letters.[16] It is Our will to condemn them likewise.
                15. Also perverse is the shocking theory that it makes no difference to which religion one belongs, a theory which is greatly at variance even with reason. By means of this theory, those crafty men remove all distinction between virtue and vice, truth and error, honorable and vile action. They pretend that men can gain eternal salvation by the practice of any religion, as if there could ever be any sharing between justice and iniquity, any collaboration between light and darkness, or any agreement between Christ and Belial.

                Pope St. Pius X, Syllabus of Modern Errors, December 8, 1864.

                7. The prophecies and miracles described and related in Sacred Scripture are the inventions of poets; and the mysteries of the Christian faith are the culmination of philosophical investigations; and in the books of both Testaments are contained mythical inventions; and Jesus Christ Himself is a mythical fiction.

                (These are condemned as errors.)

                 

              

            
          

        
      

       

    

  


  
    
      Vatican I Council, Dogmatic Constitution on the Catholic Faith

      Session III - April 24, 1870

      
        
          
            	76.
            	
              Everybody knows that those heresies, condemned by the fathers of Trent, which rejected the divine magisterium of the Church and allowed religious questions to be a matter for the judgment of each individual, have gradually collapsed into a multiplicity of sects, either at variance or in agreement with one another; and by this means a good many people have had all faith in Christ destroyed.

              Indeed even the Holy Bible itself, which they at one time claimed to be the sole source and judge of the Christian faith, is no longer held to be divine, but they begin to assimilate it to the inventions of myth.

            
          

          
            	77.
            	
              Now this supernatural revelation, according to the belief of the universal Church, as declared by the sacred Council of Trent, is contained in written books and unwritten traditions, which were received by the apostles from the lips of Christ himself, or came to the apostles by the dictation of the Holy Spirit, and were passed on as it were from hand to hand until they reached us [16].

              The complete books of the old and the new Testament with all their parts, as they are listed in the decree of the said Council and as they are found in the old Latin Vulgate edition, are to be received as sacred and canonical.

              These books the Church holds to be sacred and canonical not because she subsequently approved them by her authority after they had been composed by unaided human skill, nor simply because they contain revelation without error, but because, being written under the inspiration of the Holy Spirit, they have God as their author, and were as such committed to the Church.

            
          

          
            	78.
            	
              Now since the decree on the interpretation of Holy Scripture, profitably made by the Council of Trent, with the intention of constraining rash speculation, has been wrongly interpreted by some, we renew that decree and declare its meaning to be as follows: that in matters of faith and morals, belonging as they do to the establishing of Christian doctrine, that meaning of Holy Scripture must be held to be the true one, which Holy mother Church held and holds, since it is her right to judge of the true meaning and interpretation of Holy Scripture.

              In consequence, it is not permissible for anyone to interpret Holy Scripture in a sense contrary to this, or indeed against the unanimous consent of the fathers.

            
          

          
            	79.
            	
              Canon on Revelation

              Canon 4. If anyone does not receive as sacred and canonical the complete books of Sacred Scripture with all their parts, as the holy Council of Trent listed them, or denies that they were divinely inspired : let him be anathema.

            
          

          
            	80.
            	
              Canon on the Faith

              Canon 4. If anyone says that all miracles are impossible, and that therefore all reports of them, even those contained in Sacred Scripture, are to be set aside as fables or myths; or that miracles can never be known with certainty, nor can the divine origin of the Christian religion be proved from them: let him be anathema.

            
          

        
      

       

    

  




  Pope Leo XIII, "Providentissimus Deus", On the Study of Holy Scripture, November 18, 1893
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          The God of all Providence, Who in the adorable designs of His love at first elevated the human race to the participation of the Divine nature, and afterwards delivered it from universal guilt and ruin, restoring it to its primitive dignity, has in consequence bestowed upon man a splendid gift and safeguard-making known to him, by supernatural means, the hidden mysteries of His Divinity, His wisdom and His mercy. For although in Divine revelation there are contained some things which are not beyond the reach of unassisted reason, and which are made the objects of such revelation in order "that all may come to know them with facility, certainty, and safety from error, yet not on this account can supernatural Revelation be said to be absolutely necessary; it is only necessary because God has ordinated man to a supernatural end."(1) This supernatural revelation, according to the belief of the universal Church, is contained both in unwritten Tradition, and in written Books, which are therefore called sacred and canonical because, "being written under the inspiration of the Holy Ghost, they have God for their author and as such have been delivered to the Church."(2) This belief has been perpetually held and professed by the Church in regard to the Books of both Testaments; and there are well-known documents of the gravest kind, coming down to us from the earliest times, which proclaim that God, Who spoke first by the Prophets, then by His own mouth, and lastly by the Apostles, composed also the Canonical Scriptures,(3) and that these are His own oracles and words(4) - a Letter, written by our heavenly Father, and transmitted by the sacred writers to the human race in its pilgrimage so far from its heavenly country.(5) If, then, such and so great is the excellence and the dignity of the Scriptures, that God Himself has composed them, and that they treat of God's marvellous mysteries, counsels and works, it follows that the branch of sacred Theology which is concerned with the defence and elucidation of these divine Books must be excellent and useful in the highest degree.

          2. Now We, who by the help of God, and not without fruit, have by frequent Letters and exhortation endeavoured to promote other branches of study which seemed capable of advancing the glory of God and contributing to the salvation of souls, have for a long time cherished the desire to give an impulse to the noble science of Holy Scripture, and to impart to Scripture study a direction suitable to the needs of the present day. The solicitude of the Apostolic office naturally urges, and even compels us, not only to desire that this grand source of Catholic revelation should be made safely and abundantly accessible to the flock of Jesus Christ, but also not to suffer any attempt to defile or corrupt it, either on the part of those who impiously and openly assail the Scriptures, or of those who are led astray into fallacious and imprudent novelties. We are not ignorant, indeed, Venerable Brethren, that there are not a few Catholics, men of talent and learning, who do devote themselves with ardour to the defence of the sacred writings and to making them better known and understood. But whilst giving to these the commendation they deserve, We cannot but earnestly exhort others also, from whose skill and piety and learning we have a right to expect good results, to give themselves to the same most praiseworthy work. It is Our wish and fervent desire to see an increase in the number of the approved and persevering labourers in the cause of Holy Scripture; and more especially that those whom Divine Grace has called to Holy Orders, should, day-by-day, as their state demands, display greater diligence and industry in reading, meditating, and explaining it.

          Holy Scripture Most Profitable To Doctrine and Morality

          3. Among the reasons for which the Holy Scripture is so worthy of commendation-in addition to its own excellence and to the homage which we owe to God's Word-the chief of all is, the innumerable benefits of which it is the source; according to the infallible testimony of the Holy Ghost Himself, who says: "All Scripture, inspired of God, is profitable to teach, to reprove, to correct, to instruct in justice, that the man of God may be perfect, furnished to every good work."(6) That such was the purpose of God in giving the Scripture of men is shown by the example of Christ our Lord and of His Apostles. For He Himself Who "obtained authority by miracles, merited belief by authority, and by belief drew to Himself the multitude"(7) was accustomed in the exercise of His Divine Mission, to appeal to the Scriptures. He uses them at times to prove that He is sent by God, and is God Himself. From them He cites instructions for His disciples and confirmation of His doctrine. He vindicates them from the calumnies of objectors; he quotes them against Sadducees and Pharisees, and retorts from them upon Satan himself when he dares to tempt Him. At the close of His life His utterances are from Holy Scripture, and it is the Scripture that He expounds to His disciples after His resurrection, until He ascends to the glory of His Father. Faithful to His precepts, the Apostles, although He Himself granted "signs and wonders to be done by their hands"(8) nevertheless used with the greatest effect the sacred writings, in order to persuade the nations everywhere of the wisdom of Christianity, to conquer the obstinacy of the Jews, and to suppress the outbreak of heresy. This is plainly seen in their discourses, especially in those of St. Peter: these were often little less than a series of citations from the Old Testament supporting in the strongest manner the new dispensation. We find the same thing in the Gospels of St. Matthew and St. John and in the Catholic Epistles; and most remarkably of all in the words of him who "boasts that he learned the law at the feet of Gamaliel, in order that, being armed with spiritual weapons, he might afterwards say with confidence, `The arms of our warfare are not carnal but mighty unto God.' "(9) Let all, therefore, especially the novices of the ecclesiastical army, understand how deeply the sacred Books should be esteemed, and with what eagerness and reverence they should approach this great arsenal of heavenly arms. For those whose duty it is to handle Catholic doctrine before the learned or the unlearned will nowhere find more ample matter or more abundant exhortation, whether on the subject of God, the supreme Good and the all-perfect Being, or of the works which display His Glory and His love. Nowhere is there anything more full or more express on the subject of the Saviour of the world than is to be found in the whole range of the Bible. As St. Jerome says, "To be ignorant of the Scripture is not to know Christ."(10) In its pages His Image stands out, living and breathing; diffusing everywhere around consolation in trouble, encouragement to virtue and attraction to the love of God. And as to the Church, her institutions, her nature, her office, and her gifts, we find in Holy Scripture so many references and so many ready and convincing arguments, that as St. Jerome again most truly says: "A man who is well grounded in the testimonies of the Scripture is the bulwark of the Church."(11)And if we come to morality and discipline, an apostolic man finds in the sacred writings abundant and excellent assistance; most holy precepts, gentle and strong exhortation, splendid examples of every virtue, and finally the promise of eternal reward and the threat of eternal punishment, uttered in terms of solemn import, in God's name and in God's own words.

          4. And it is this peculiar and singular power of Holy Scripture, arising from the inspiration of the Holy Ghost, which gives authority to the sacred orator, fills him with apostolic liberty of speech, and communicates force and power to his eloquence. For those who infuse into their efforts the spirit and strength of the Word of God, speak "not in word only but in power also, and in the Holy Ghost, and in much fulness."(12) Hence those preachers are foolish and improvident who, in speaking of religion and proclaiming the things of God, use no words but those of human science and human prudence, trusting to their own reasonings rather than to those of God. Their discourses may be brilliant and fine, but they must be feeble and they must be cold, for they are without the fire of the utterance of God(13) and they must fall far short of that mighty power which the speech of God possesses: "for the Word of God is living and effectual, and more piercing than any two-edged sword; and reaching unto the division of the soul and the spirit."(14) But, indeed, all those who have a right to speak are agreed that there is in the Holy Scripture an eloquence that is wonderfully varied and rich, and worthy of great themes. This St. Augustine thoroughly understood and has abundantly set forth.(15) This also is confirmed by the best preachers of all ages, who have gratefully acknowledged that they owed their repute chiefly to the assiduous use of the Bible, and to devout meditation on its pages.

          5. The Holy Fathers well knew all this by practical experience, and they never cease to extol the sacred Scripture and its fruits. In innumerable passages of their writings we find them applying to it such phrases as "an inexhaustible treasury of heavenly doctrine,"(16) or "an overflowing fountain of salvation,"(17) or putting it before us as fertile pastures and beautiful gardens in which the flock of the Lord is marvellously refreshed and delighted.(18) Let us listen to the words of St. Jerome, in his Epistle to Nepotian: "Often read the divine Scriptures; yea, let holy reading be always in thy hand; study that which thou thyself must preach. . . Let the speech of the priest be ever seasoned with Scriptural reading."(19) St. Gregory the Great, than whom no one has more admirably described the pastoral office, writes in the same sense: "Those," he says, "who are zealous in the work of preaching must never cease the study of the written word of God."(20) St. Augustine, however, warns us that "vainly does the preacher utter the Word of God exteriorly unless he listens to it interiorly;"(21) and St. Gregory instructs sacred orators "first to find in Holy Scripture the knowledge of themselves, and then to carry it to others, lest in reproving others they forget themselves."(22) Admonitions such as these had, indeed, been uttered long before by the Apostolic voice which had learnt its lesson from Christ Himself, Who "began to do and teach." It was not to Timothy alone, but to the whole order of the clergy, that the command was addressed: "Take heed to thyself and to doctrine; be earnest in them. For in doing this thou shah both save thyself and them that hear thee."(23) For the saving and for the perfection of ourselves and of others there is at hand the very best of help in the Holy Scriptures, as the Book of Psalms, among others, so constantly insists; but those only will find it who bring to this divine reading not only docility and attention, but also piety and an innocent life. For the Sacred Scripture is not like other books. Dictated by the Holy Ghost, it contains things of the deepest importance, which in many instances are most difficult and obscure. To understand and explain such things there is always required the "coming"(24) of the same Holy Spirit; that is to say, His light and His grace; and these, as the Royal Psalmist so frequently insists, are to be sought by humble prayer and guarded by holiness of life.

          What the Bible Owes to the Catholic Church

          6. It is in this that the watchful care of the Church shines forth conspicuously. By admirable laws and regulations, she has always shown herself solicitous that "the celestial treasure of the Sacred Books, so bountifully bestowed upon man by the Holy Spirit, should not lie neglected."(25) She has prescribed that a considerable portion of them shall be read and piously reflected upon by all her ministers in the daily office of the sacred psalmody. She has ordered that in Cathedral Churches, in monasteries, and in other convents in which study can conveniently be pursued, they shall be expounded and interpreted by capable men; and she has strictly commanded that her children shall be fed with the saving words of the Gospel at least on Sundays and solemn feasts.(26) Moreover, it is owing to the wisdom and exertions of the Church that there has always been continued from century to century that cultivation of Holy Scripture which has been so remarkable and has borne such ample fruit.

          7. And here, in order to strengthen Our teaching and Our exhortations, it is well to recall how, from the beginning of Christianity, all who have been renowned for holiness of life and sacred learning have given their deep and constant attention to Holy Scripture. If we consider the immediate disciples of the Apostles, St. Clement of Rome, St. Ignatius of Antioch, St. Polycarp - or the apologists, such as St. Justin and St. Irenaeus, we find that in their letters and their books, whether in defence of the Catholic Faith or in its commendation, they draw faith, strength, and unction from the Word of God. When there arose, in various Sees, Catechetical and Theological schools, of which the most celebrated were those of Alexandria and of Antioch, there was little taught in those schools but what was contained in the reading, the interpretation and the defence of the divine written word. From them came forth numbers of Fathers and writers whose laborious studies and admirable writings have justly merited for the three following centuries the appellation of the golden age of biblical exegesis. In the Eastern Church, the greatest name of all is Origen - a man remarkable alike for penetration of genius and for persevering labour; from whose numerous works and his great Hexapla almost all have drawn that came after him. Others who have widened the field of this science may also be named, as especially eminent; thus, Alexandria could boast of St. Clement and St. Cyril; Palestine, of Eusebius and the other St. Cyril; Cappadocia, of St. $asil the Great and the two St. Gregories. of Nazianzus and Nyssa; Antioch, of St. John Chrysostom, in whom the science of Scripture was rivalled by the splendour of his eloquence. In the Western Church there were many names as great: Tertullian, St. Cyprian, St. Hilary, St. Ambrose, St. Leo the Great, St. Gregory the Great; most famous of all, St. Augustine and St. Jerome, of whom the former was so marvellously acute in penetrating the sense of God's Word and so fertile in the use that he made of it for the promotion of the Catholic truth, and the latter has received from the Church, by reason of his pre-eminent knowledge of Scripture and his labours in promoting its use, the name of the "great Doctor."(27) From this period down to the eleventh century, although Biblical studies did not flourish with the same vigour and the same fruitfulness as before, yet they did flourish, and principally by the instrumentality of the clergy. It was their care and solicitude that selected the best and most useful things that the ancients had left, arranged them in order, and published them with additions of their own - as did S. Isidore of Seville, Venerable Bede, and Alcuin, among the most prominent; it was they who illustrated the sacred pages with "glosses" or short commentaries, as we see in Walafrid Strabo and St. Anselm of Laon, or expended fresh labour in securing their integrity, as did St. Peter Damian and Blessed Lanfranc. In the twelfth century many took up with great success the allegorical exposition of Scripture. In this kind, St. Bernard is pre-eminent; and his writings, it may be said, are Scripture all through. With the age of the scholastics came fresh and welcome progress in the study of the Bible. That the scholastics were solicitous about the genuineness of the Latin version is evident from the Correctoria Biblica, or lists of emendations, which they have left. But they expended their labours and industry chiefly on interpretation and explanation. To them we owe the accurate and clear distinction, such as had not been given before, of the various senses of the sacred words; the assignment of the value of each "sense" in theology; the division of books into parts, and the summaries of the various parts; the investigation of the objects of the writers; the demonstration of the connection of sentence with sentence, and clause with clause; all of which is calculated to throw much light on the more obscure passages of the sacred volume. The valuable work of the scholastics in Holy Scripture is seen in their theological treatises and in their Scripture commentaries; and in this respect the greatest name among them all is St. Thomas of Aquin.

          8. When our predecessor, Clement V., established chairs of Oriental literature in the Roman College and in the principal Universities of Europe, Catholics began to make more accurate investigation on the original text of the Bible, as well as on the Latin version. The revival amongst us of Greek learning, and, much more, the happy invention of the art of printing, gave a strong impetus to Biblical studies. In a brief space of time, innumerable editions, especially of the Vulgate, poured from the press and were diffused throughout the Catholic world; so honoured and loved was Holy Scripture during that very period against which the enemies of the Church direct their calumnies. Nor must we forget how many learned men there were, chiefly among the religious orders, who did excellent work for the Bible between the Council of Vienne and that of Trent; men who, by the employment of modern means and appliances, and by the tribute of their own genius and learning, not only added to the rich stores of ancient times, but prepared the way for the succeeding century, the century which followed the Council of Trent, when it almost seemed that the great age of the Fathers had returned. For it is well known, and We recall it with pleasure, that Our predecessors from Pius IV. to Clement VIII. caused to be prepared the celebrated editions of the Vulgate and the Septuagint, which, having been published by the command and authority of Sixtus V. and of the same Clement, are now in common use. At this time, moreover, were carefully brought out various other ancient versions of the Bible, and the Polyglots of Antwerp and of Paris, most important for the investigation of the true meaning of the text; nor is there any one Book of either Testament which did not find more than one expositor, nor any grave question which did not profitably exercise the ability of many inquirers, among whom there are not a few - more especially of those who made most use of the Fathers - who have acquired great reputation. From that time downwards the labour and solicitude of Catholics has never been wanting; for, as time went on, eminent scholars have carried on Biblical study with success, and have defended Holy Scripture against rationalism with the same weapons of philology and kindred sciences with which it had been attacked. The calm and fair consideration of what has been said will clearly show that the Church has never failed in taking due measures to bring the Scriptures within reach of her children, and that she has ever held fast and exercised profitably that guardianship conferred upon her by Almighty God for the protection and glory of His Holy Word; so that she has never required, nor does she now require, any stimulation from without.

          How to Study Holy Scripture

          9. We must now, Venerable Brethren, as our purpose demands, impart to you such counsels as seem best suited for carrying on successfully the study of Biblical science.

          10. But first it must be clearly understood whom we have to oppose and contend against, and what are their tactics and their arms. In earlier times the contest was chiefly with those who, relying on private judgment and repudiating the divine traditions and teaching office of the Church, held the Scriptures to be the one source of revelation and the final appeal in matters of Faith. Now, we have to meet the Rationalists, true children and inheritors of the older heretics, who, trusting in their turn to their own way of thinking, have rejected even the scraps and remnants of Christian belief which had been handed down to them. They deny that there is any such thing as revelation or inspiration, or Holy Scripture at all; they see, instead, only the forgeries and the falsehoods of men; they set down the Scripture narratives as stupid fables and lying stories: the prophecies and the oracles of God are to them either predictions made up after the event or forecasts formed by the light of nature; the miracles and the wonders of God's power are not what they are said to be, but the startling effects of natural law, or else mere tricks and myths; and the Apostolic Gospels and writings are not the work of the Apostles at all. These detestable errors, whereby they think they destroy the truth of the divine Books, are obtruded on the world as the peremptory pronouncements of a certain newly-invented "free science;" a science, however, which is so far from final that they are perpetually modifying and supplementing it. And there are some of them who, notwithstanding their impious opinions and utterances about God, and Christ, the Gospels and the rest of Holy Scripture, would faro be considered both theologians and Christians and men of the Gospel, and who attempt to disguise by such honourable names their rashness and their pride. To them we must add not a few professors of other sciences who approve their views and give them assistance, and are urged to attack the Bible by a similar intolerance of revelation. And it is deplorable to see these attacks growing every day more numerous and more severe. It is sometimes men of learning and judgment who are assailed; but these have little difficulty in defending themselves from evil consequences. The efforts and the arts of the enemy are chiefly directed against the more ignorant masses of the people. They diffuse their deadly poison by means of books, pamphlets, and newspapers; they spread it by addresses and by conversation; they are found everywhere; and they are in possession of numerous schools, taken by violence from the Church, in which, by ridicule and scurrilous jesting, they pervert the credulous and unformed minds of the young to the contempt of Holy Scripture. Should not these things, Venerable Brethren, stir up and set on fire the heart of every Pastor, so that to this "knowledge, falsely so called,"(28) may be opposed the ancient and true science which the Church, through the Apostles, has received from Christ, and that Holy Scripture may find the champions that are needed in so momentous a battle?

          11. Let our first care, then be to see that in Seminaries and Academical institutions the study of Holy Scripture be placed on such a footing as its own importance and the circumstances of the time demand. With this view, the first thing which requires attention is the wise choice of Professors. Teachers of Sacred Scripture are not to be appointed at hap-hazard out of the crowd; but they must be men whose character and fitness are proved by their love of, and their long familiarity with, the Bible, and by suitable learning and study.

          12. It is a matter of equal importance to provide in time for a continuous succession of such teachers; and it will be well, wherever this can be done, to select young men of good promise who have successfully accomplished their theological course, and to set them apart exclusively for Holy Scripture, affording them facilities for full and complete studies. Professors thus chosen and thus prepared may enter with confidence on the task that is appointed for them; and that they may carry out their work well and profitably, let them take heed to the instructions We now proceed to give.

          13. At the commencement of a course of Holy Scripture let the Professor strive earnestly to form the judgment of the young beginners so as to train them equally to defend the sacred writings and to penetrate their meaning. This is the object of the treatise which is called "Introduction." Here the student is taught how to prove the integrity and authority of the Bible, how to investigate and ascertain its true sense, and how to meet and refute objections. It is needless to insist upon the importance of making these preliminary studies in an orderly and thorough fashion, with the accompaniment and assistance of Theology; for the whole subsequent course must rest on the foundation thus laid and make use of the light thus acquired. Next, the teacher will turn his earnest attention to that more fruitful division of Scripture science which has to do with Interpretation; wherein is imparted the method of using the word of God for the advantage of religion and piety. We recognize without hesitation that neither the extent of the matter nor the time at disposal allows each single Book of the Bible to be separately gone through. But the teaching should result in a definite and ascertained method of interpretation-and therefore the Professor should equally avoid the mistake of giving a mere taste of every Book, and of dwelling at too great length on a part of one Book. If most schools cannot do what is done in the large institutions-that is, take the students through the whole of one or two Books continuously and with a certain development-yet at least those parts which are selected should be treated with suitable fulness; in such a way that the students may learn from the sample that is thus put before them to love and use the remainder of the sacred Book during the whole of their lives. The Professor, following the tradition of antiquity, will make use of the Vulgate as his text; for the Council of Trent decreed that "in public lectures, disputations, preaching, and exposition,"(29) the Vulgate is the "authentic" version; and this is the existing custom of the Church. At the same time, the other versions which Christian antiquity has approved, should not be neglected, more especially the more ancient MSS. For although the meaning of the Hebrew and Greek is substantially rendered by the Vulgate, nevertheless wherever there may be ambiguity or want of clearness, the "examination of older tongues,"(30) to quote St. Augustine, will be useful and advantageous. But in this matter we need hardly say that the greatest prudence is required, for the "office of a commentator," as St. Jerome says, "is to set forth not what he himself would prefer, but what his author says."(31) The question of "readings" having been, when necessary, carefully discussed, the next thing is to investigate and expound the meaning. And the first counsel to be given is this: That the more our adversaries contend to the contrary, so much the more solicitously should we adhere to the received and approved canons of interpretation. Hence, whilst weighing the meanings of words, the connection of ideas, the parallelism of passages, and the like, we should by all means make use of such illustrations as can be drawn from apposite erudition of an external sort; but this should be done with caution, so as not to bestow on questions of this kind more labour and time than are spent on the Sacred Books themselves, and not to overload the minds of the students with a mass of information that will be rather a hindrance than a help.

          Holy Scripture and Theology; Interpretation; the Fathers

          14. The Professor may now safely pass on to the use of Scripture in matters of Theology. On this head it must be observed that in addition to the usual reasons which make ancient writings more or less difficult to understand, there are some which are peculiar to the Bible. For the language of the Bible is employed to express, under the inspiration of the Holy Ghost, many things which are beyond the power and scope of the reason of man-that is to say, divine mysteries and all that is related to them. There is sometimes in such passages a fulness and a hidden depth of meaning which the letter hardly expresses and which the laws of interpretation hardly warrant. Moreover, the literal sense itself frequently admits other senses, adapted to illustrate dogma or to confirm morality. Wherefore it must be recognized that the sacred writings are wrapt in a certain religious obscurity, and that no one can enter into their interior without a guide(32); God so disposing, as the Holy Fathers commonly teach, in order that men may investigate them with greater ardour and earnestness, and that what is attained with difficulty may sink more deeply into the mind and heart; and, most of all, that they may understand that God has delivered the Holy Scriptures to the Church, and that in reading and making use of His Word, they must follow the Church as their guide and their teacher. St. Irenaeus long since laid down, that where the charismata of God were, there the truth was to be learnt, and that Holy Scripture was safely interpreted by those who had the Apostolic succession.(33) His teaching, and that of other Holy Fathers, is taken up by the Council of the Vatican, which, in renewing the decree of Trent declares its "mind" to be this - that "in things of faith and morals, belonging to the building up of Christian doctrine, that is to be considered the true sense of Holy Scripture which has been held and is held by our Holy Mother the Church, whose place it is to judge of the true sense and interpretation of the Scriptures; and therefore that it is permitted to no one to interpret Holy Scripture against such sense or also against the unanimous agreement of the Fathers."(34) By this most wise decree the Church by no means prevents or restrains the pursuit of Biblical science, but rather protects it from error, and largely assists its real progress. A wide field is still left open to the private student, in which his hermeneutical skill may display itself with signal effect and to the advantage of the Church. On the one hand, in those passages of Holy Scripture which have not as yet received a certain and definitive interpretation, such labours may, in the benignant providence of God, prepare for and bring to maturity the judgment of the Church; on the other, in passages already defined, the private student may do work equally valuable, either by setting them forth more clearly to the flock and more skilfully to scholars, or by defending them more powerfully from hostile attack. Wherefore the first and dearest object of the Catholic commentator should be to interpret those passages which have received an authentic interpretation either from the sacred writers themselves, under the inspiration of the Holy Ghost (as in many places of the New Testament), or from the Church, under the assistance of the same Holy Spirit, whether by her solemn judgment or her ordinary and universal magisterium(35) - to interpret these passages in that identical sense, and to prove, by all the resources of science, that sound hermeneutical laws admit of no other interpretation. In the other passages, the analogy of faith should be followed, and Catholic doctrine, as authoritatively proposed by the Church, should be held as the supreme law; for, seeing that the same God is the author both of the Sacred Books and of the doctrine committed to the Church, it is clearly impossible that any teaching can by legitimate means be extracted from the former, which shall in any respect be at variance with the latter. Hence it follows that all interpretation is foolish and false which either makes the sacred writers disagree one with another, or is opposed to the doctrine of the Church. The Professor of Holy Scripture, therefore, amongst other recommendations, must be well acquainted with the whole circle of Theology and deeply read in the commentaries of the Holy Fathers and Doctors, and other interpreters of mark.(36) This is inculcated by St. Jerome, and still more frequently by St. Augustine, who thus justly complains: "If there is no branch of teaching, however humble and easy to learn, which does not require a master, what can be a greater sign of rashness and pride than to refuse to study the Books of the divine mysteries by the help of those who have interpreted them?"(37) The other Fathers have said the same, and have confirmed it by their example, for they "endeavoured to acquire the understanding of the Holy Scriptures not by their own lights and ideas, but from the writings and authority of the ancients, who in their turn, as we know, received the rule of interpretation in direct line from the Apostles."(38) The Holy Fathers "to whom, after the Apostles, the Church owes its growth-who have planted, watered, built, governed, and cherished it,"(39) the Holy Fathers, We say, are of supreme authority, whenever they all interpret in one and the same manner any text of the Bible, as pertaining to the doctrine of faith or morals; for their unanimity clearly evinces that such interpretation has come down from the Apostles as a matter of Catholic faith. The opinion of the Fathers is also of very great weight when they treat of these matters in their capacity of doctors, unofficially; not only because they excel in their knowledge of revealed doctrine and in their acquaintance with many things which are useful in understanding the apostolic Books, but because they are men of eminent sanctity and of ardent zeal for the truth, on whom God has bestowed a more ample measure of His light. Wherefore the expositor should make it his duty to follow their footsteps with all reverence, and to use their labours with intelligent appreciation.

          15. But he must not on that account consider that it is forbidden, when just cause exists, to push inquiry and exposition beyond what the Fathers have done; provided he carefully observes the rule so wisely laid down by St. Augustine-not to depart from the literal and obvious sense, except only where reason makes it untenable or necessity requires;(40) a rule to which it is the more necessary to adhere strictly in these times, when the thirst for novelty and unrestrained freedom of thought make the danger of error most real and proximate. Neither should those passages be neglected which the Fathers have understood in an allegorical or figurative sense, more especially when such interpretation is justified by the literal, and when it rests on the authority of many. For this method of interpretation has been received by the Church from the Apostles, and has been approved by her own practice, as the holy Liturgy attests; although it is true that the holy Fathers did not thereby pretend directly to demonstrate dogmas of faith, but used it as a means of promoting virtue and piety, such as, by their own experience, they knew to be most valuable. The authority of other Catholic interpreters is not so great; but the study of Scripture has always continued to advance in the Church, and, therefore, these commentaries also have their own honourable place, and are serviceable in many ways for the refutation of assailants and the explanation of difficulties. But it is most unbecoming to pass by, in ignorance or contempt, the excellent work which Catholics have left in abundance, and to have recourse to the works of non-Catholics - and to seek in them, to the detriment of sound doctrine and often to the peril of faith, the explanation of passages on which Catholics long ago have successfully employed their talent and their labour. For although the studies of non-Catholics, used with prudence, may sometimes be of use to the Catholic student, he should, nevertheless, bear well in mind-as the Fathers also teach in numerous passages(41) - that the sense of Holy Scripture can nowhere be found incorrupt outside of the Church, and cannot be expected to be found in writers who, being without the true faith, only gnaw the bark of the Sacred Scripture, and never attain its pith.

          16. Most desirable is it, and most essential, that the whole teaching of Theology should be pervaded and animated by the use of the divine Word of God. This is what the Fathers and the greatest theologians of all ages have desired and reduced to practice. It was chiefly out of the Sacred Writings that they endeavoured to proclaim and establish the Articles of Faith and the truths therewith connected, and it was in them, together with divine Tradition, that they found the refutation of heretical error, and the reasonableness, the true meaning, and the mutual relation of the truths of Catholicism. Nor will any one wonder at this who considers that the Sacred Books hold such an eminent position among the sources of revelation that without their assiduous study and use, Theology cannot be placed on its true footing, or treated as its dignity demands. For although it is right and proper that students in academies and schools should be chiefly exercised in acquiring a scientific knowledge of dogma, by means of reasoning from the Articles of Faith to their consequences, according to the ules of approved and sound philosophy - nevertheless the judicious and instructed theologian will by no means pass by that method of doctrinal demonstration which draws its proof from the authority of the Bible; "for (Theology) does not receive her first principles from any other science, but immediately from God by revelation. And, therefore, she does not receive of other sciences as from a superior, but uses them as her inferiors or handmaids."(42) It is this view of doctrinal teaching which is laid down and recommended by the prince of theologians, St. Thomas of Aquin;(43) who, moreover, shows - such being the essential character of Christian Theology - how she can defend her own principles against attack: "If the adversary," he says, "do but grant any portion of the divine revelation, we have an argument against him; thus, against a heretic we can employ Scripture authority, and against those who deny one article, we can use another. But if our opponent reject divine revelation entirely, there is then no way left to prove the Article of Faith by reasoning; we can only solve the difficulties which are raised against them."(44)' Care must be taken, then, that beginners approach the study of the Bible well prepared and furnished; otherwise, just hopes will be frustrated, or, perchance, what is worse, they will unthinkingly risk the danger of error, falling an easy prey to the sophisms and laboured erudition of the Rationalists. The best preparation will be a conscientious application to philosophy and theology under the guidance of St. Thomas of Aquin, and a thorough training therein - as We ourselves have elsewhere pointed out and directed. By this means, both in Biblical studies and in that part of Theology which is called positive, they will pursue the right path and make satisfactory progress.

          The Authority of Holy Scripture; Modern Criticism; Physical Science

          17. To prove, to expound, to illustrate Catholic Doctrine by the legitimate and skilful interpretation of the Bible, is much; but there is a second part of the subject of equal importance and equal difficulty - the maintenance in the strongest possible way of its full authority. This cannot be done completely or satisfactorily except by means of the living and proper magisterium of the Church. The Church, "by reason of her wonderful propagation, her distinguished sanctity and inexhaustible fecundity in good, her Catholic unity, and her unshaken stability, is herself a great and perpetual motive of credibility, and an unassailable testimony to her own Divine mission."(45) But since the divine and infallible magisterium of the Church rests also on the authority of Holy Scripture, the first thing to be done is to vindicate the trustworthiness of the sacred records at least as human documents, from which can be clearly proved, as from primitive and authentic testimony, the Divinity and the mission of Christ our Lord, the institution of a hierarchical Church and the primacy of Peter and his successors. It is most desirable, therefore, that there should be numerous members of the clergy well prepared to enter upon a contest of this nature, and to repulse hostile assaults, chiefly trusting in that armour of God recommended by the Apostle,(46) but also not unaccustomed to modern methods of attack. This is beautifully alluded to by St. John Chrysostom, when describing the duties of priests: "We must use every endeavour that the `Word of God may dwell in us abundantly'(47) and not merely for one kind of fight must we be prepared-for the contest is many-sided and the enemy is of every sort; and they do not all use the same weapons nor make their onset in the same way. Wherefore it is needful that the man who has to contend against all should be acquainted with the engines and the arts of all-that he should be at once archer and slinger, commandant and officer, general and private soldier, foot-soldier and horseman, skilled in sea-fight and in siege; for unless he knows every trick and turn of war, the devil is well able, if only a single door be left open, to get in his fierce bands and carry off the sheep."(48) The sophisms of the enemy and his manifold arts of attack we have already touched upon. Let us now say a word of advice on the means of defence. The first means is the study of the Oriental languages and of the art of criticism. These two acquirements are in these days held in high estimation, and therefore the clergy, by making themselves more or less fully acquainted with them as time and place may demand, will the better be able to discharge their office with becoming credit; for they must make themselves "all to all,"(49) always "ready to satisfy every one that asketh them a reason for the hope that is in them."(50) Hence it is most proper that Professors of Sacred Scripture and theologians should master those tongues in which the sacred Books were originally written; and it would be well that Church students also should cultivate them, more especially those who aspire to academic degrees. And endeavours should be made to establish in all academic institutions - as has already been laudably done in many - chairs of the other ancient languages, especially the Semitic, and of subjects connected therewith, for the benefit principally of those who are intended to profess sacred literature. These latter, with a similar object in view, should make themselves well and thoroughly acquainted with the art of true criticism. There has arisen, to the great detriment of religion, an inept method, dignified by the name of the "higher criticism," which pretends to judge of the origin, integrity and authority of each Book from internal indications alone. It is clear, on the other hand, that in historical questions, such as the origin and the handing down of writings, the witness of history is of primary importance, and that historical investigation should be made with the utmost care; and that in this matter internal evidence is seldom of great value, except as confirmation. To look upon it in any other light will be to open the door to many evil consequences. It will make the enemies of religion much more bold and confident in attacking and mangling the Sacred Books; and this vaunted "higher criticism" will resolve itself into the reflection of the bias and the prejudice of the critics. It will not throw on the Scripture the light which is sought, or prove of any advantage to doctrine; it will only give rise to disagreement and dissension, those sure notes of error, which the critics in question so plentifully exhibit in their own persons; and seeing that most of them are tainted with false philosophy and rationalism, it must lead to the elimination from the sacred writings of all prophecy and miracle, and of everything else that is outside the natural order.

          18. In the second place, we have to contend against those who, making an evil use of physical science, minutely scrutinize the Sacred Book in order to detect the writers in a mistake, and to take occasion to vilify its contents. Attacks of this kind, bearing as they do on matters of sensible experience, are peculiarly dangerous to the masses, and also to the young who are beginning their literary studies; for the young, if they lose their reverence for the Holy Scripture on one or more points, are easily led to give up believing in it altogether. It need not be pointed out how the nature of science, just as it is so admirably adapted to show forth the glory of the Great Creator, provided it be taught as it should be, so if it be perversely imparted to the youthful intelligence, it may prove most fatal in destroying the principles of true philosophy and in the corruption of morality. Hence to the Professor of Sacred Scripture a knowledge of natural science will be of very great assistance in detecting such attacks on the Sacred Books, and in refuting them. There can never, indeed, be any real discrepancy between the theologian and the physicist, as long as each confines himself within his own lines, and both are careful, as St. Augustine warns us, "not to make rash assertions, or to assert what is not known as known."(51) If dissension should arise between them, here is the rule also laid down by St. Augustine, for the theologian: "Whatever they can really demonstrate to be true of physical nature, we must show to be capable of reconciliation with our Scriptures; and whatever they assert in their treatises which is contrary to these Scriptures of ours, that is to Catholic faith, we must either prove it as well as we can to be entirely false, or at all events we must, without the smallest hesitation, believe it to be so."(52) To understand how just is the rule here formulated we must remember, first, that the sacred writers, or to speak more accurately, the Holy Ghost "Who spoke by them, did not intend to teach men these things (that is to say, the essential nature of the things of the visible universe), things in no way profitable unto salvation."(53) Hence they did not seek to penetrate the secrets of nature, but rather described and dealt with things in more or less figurative language, or in terms which were commonly used at the time, and which in many instances are in daily use at this day, even by the most eminent men of science. Ordinary speech primarily and properly describes what comes under the senses; and somewhat in the same way the sacred writers-as the Angelic Doctor also reminds us - `went by what sensibly appeared,"(54) or put down what God, speaking to men, signified, in the way men could understand and were accustomed to.

          19. The unshrinking defence of the Holy Scripture, however, does not require that we should equally uphold all the opinions which each of the Fathers or the more recent interpreters have put forth in explaining it; for it may be that, in commenting on passages where physical matters occur, they have sometimes expressed the ideas of their own times, and thus made statements which in these days have been abandoned as incorrect. Hence, in their interpretations, we must carefully note what they lay down as belonging to faith, or as intimately connected with faith-what they are unanimous in. For "in those things which do not come under the obligation of faith, the Saints were at liberty to hold divergent opinions, just as we ourselves are,"(55) according to the saying of St. Thomas. And in another place he says most admirably: "When philosophers are agreed upon a point, and it is not contrary to our faith, it is safer, in my opinion, neither to lay down such a point as a dogma of faith, even though it is perhaps so presented by the philosophers, nor to reject it as against faith, lest we thus give to the wise of this world an occasion of despising our faith."(56) The Catholic interpreter, although he should show that those facts of natural science which investigators affirm to be now quite certain are not contrary to the Scripture rightly explained, must nevertheless always bear in mind, that much which has been held and proved as certain has afterwards been called in question and rejected. And if writers on physics travel outside the boundaries of their own branch, and carry their erroneous teaching into the domain of philosophy, let them be handed over to philosophers for scrutiny.

          Inspiration Incompatible with Error

          20. The principles here laid down will apply cognate sciences, and especially to History. It is a lamentable fact that there are many who with great labour carry out and publish investigations on the monuments of antiquity, the manners and institutions of nations and other illustrative subjects, and whose chief purpose in all this is too often to find mistakes in the sacred writings and so to shake and weaken their authority. Some of these writers display not only extreme hostility, but the greatest unfairness; in their eyes a profane book or ancient document is accepted without hesitation, whilst the Scripture, if they only find in it a suspicion of error, is set down with the slightest possible discussion as quite untrustworthy. It is true, no doubt, that copyists have made mistakes in the text of the Bible; this question, when it arises, should be carefully considered on its merits, and the fact not too easily admitted, but only in those passages where the proof is clear. It may also happen that the sense of a passage remains ambiguous, and in this case good hermeneutical methods will greatly assist in clearing up the obscurity. But it is absolutely wrong and forbidden, either to narrow inspiration to certain parts only of Holy Scripture, or to admit that the sacred writer has erred. For the system of those who, in order to rid themselves of these difficulties, do not hesitate to concede that divine inspiration regards the things of faith and morals, and nothing beyond, because (as they wrongly think) in a question of the truth or falsehood of a passage, we should consider not so much what God has said as the reason and purpose which He had in mind in saying it-this system cannot be tolerated. For all the books which the Church receives as sacred and canonical, are written wholly and entirely, with all their parts, at the dictation of the Holy Ghost; and so far is it from being possible that any error can co-exist with inspiration, that inspiration not only is essentially incompatible with error, but excludes and rejects it as absolutely and necessarily as it is impossible that God Himself, the supreme Truth, can utter that which is not true. This is the ancient and unchanging faith of the Church, solemnly defined in the Councils of Florence and of Trent, and finally confirmed and more expressly formulated by the Council of the Vatican. These are the words of the last: "The Books of the Old and New Testament, whole and entire, with all their parts, as enumerated in the decree of the same Council (Trent) and in the ancient Latin Vulgate, are to be received as sacred and canonical. And the Church holds them as sacred and canonical, not because, having been composed by human industry, they were afterwards approved by her authority; nor only because they contain revelation without error; but because, having been written under the inspiration of the Holy Ghost, they have God for their author."(57) Hence, because the Holy Ghost employed men as His instruments, we cannot therefore say that it was these inspired instruments who, perchance, have fallen into error, and not the primary author. For, by supernatural power, He so moved and impelled them to write-He was so present to them-that the things which He ordered, and those only, they, first, rightly understood, then willed faithfully to write down, and finally expressed in apt words and with infallible truth. Otherwise, it could not be said that He was the Author of the entire Scripture. Such has always been the persuasion of the Fathers. "Therefore," says St. Augustine, "since they wrote the things which He showed and uttered to them, it cannot be pretended that He is not the writer; for His members executed what their Head dictated."(58) And St. Gregory the Great thus pronounces: "Most superfluous it is to inquire who wrote these things-we loyally believe the Holy Ghost to be the Author of the book. He wrote it Who dictated it for writing; He wrote it Who inspired its execution. "(59)

          21. It follows that those who maintain that an error is possible in any genuine passage of the sacred writings, either pervert the Catholic notion of inspiration, or make God the author of such error. And so emphatically were all the Fathers and Doctors agreed that the divine writings, as left by the hagiographers, are free from all error, that they laboured earnestly, with no less skill than reverence, to reconcile with each other those numerous passages which seem at variance-the very passages which in great measure have been taken up by the "higher criticism;" for they were unanimous in laying it down, that those writings, in their entirety and in all their parts were equally from the afflatus of Almighty God, and that God, speaking by the sacred writers, could not set down anything but what was true. The words of St. Augustine to St. )erome may sum up what they taught: "On my part I confess to your charity that it is only to those Books of Scripture which are now called canonical that I have learned to pay such honour and reverence as to believe most firmly that none of their writers has fallen into any error. And if in these Books I meet anything which seems contrary to truth, I shall not hesitate to conclude either that the text is faulty, or that the translator has not expressed the meaning of the passage, or that I myself do not understand."(60)

          22. But to undertake fully and perfectly, and with all the weapons of the best science, the defence of the Holy Bible is far more than can be looked for from the exertions of commentators and theologians alone. It is an enterprise in which we have a right to expect the co-operation of all those Catholics who have acquired reputation in any branch of learning whatever. As in the past, so at the present time, the Church is never without the graceful support of her accomplished children; may their services to the Faith grow and increase! For there is nothing which We believe to be more needful than that truth should find defenders more powerful and more numerous than the enemies it has to face; nor is there anything which is better calculated to impress the masses with respect for truth than to see it boldly proclaimed by learned and distinguished men. Moreover, the bitter tongues of objectors will be silenced, or at least they will not dare to insist so shamelessly that faith is the enemy of science, when they see that scientific men of eminence in their profession show towards faith the most marked honour and respect. Seeing, then, that those can do so much for the advantage of religion on whom the goodness of Almighty God has bestowed, together with the grace of the faith, great natural talent, let such men, in this bitter conflict of which the Holy Scripture is the object, select each of them the branch of study most suitable to his circumstances, and endeavour to excel therein, and thus be prepared to repulse with credit and distinction the assaults on the Word of God. And it is Our pleasing duty to give deserved praise to a work which certain Catholics have taken up-that is to say, the formation of societies and the contribution of considerable sums of money, for the purpose of supplying studious and learned men with every kind of help and assistance in carrying out complete studies. Truly an excellent fashion of investing money, and well-suited to the times in which we live! The less hope of public patronage there is for Catholic study, the more ready and the more abundant should be the liberality of private persons-those to whom God has given riches thus willingly making use of their means to safeguard the treasure of His revealed doctrine.

          Summary

          23. In order that all these endeavours and exertions may really prove advantageous to the cause of the Bible, let scholars keep steadfastly to the principles which We have in this Letter laid down. Let them loyally hold that God, the Creator and Ruler of all things, is also the Author of the Scriptures - and that therefore nothing can be proved either by physical science or archaeology which can really contradict the Scriptures. If, then, apparent contradiction be met with, every effort should be made to remove it. Judicious theologians and commentators should be consulted as to what is the true or most probable meaning of the passage in discussion, and the hostile arguments should be carefully weighed. Even if the difficulty is after all not cleared up and the discrepancy seems to remain, the contest must not be abandoned; truth cannot contradict truth, and we may be sure that some mistake has been made either in the interpretation of the sacred words, or in the polemical discussion itself; and if no such mistake can be detected, we must then suspend judgment for the time being. There have been objections without number perseveringly directed against the Scripture for many a long year, which have been proved to be futile and are now never heard of; and not unfrequently interpretations have been placed on certain passages of Scripture (not belonging to the rule of faith or morals) which have been rectified by more careful investigations. As time goes on, mistaken views die and disappear; but "truth remaineth and groweth stronger for ever and ever."(61) Wherefore, as no one should be so presumptuous as to think that he understands the whole of the Scripture, in which St. Augustine himself confessed that there was more that he did not know, than that he knew,(62) so, if he should come upon anything that seems incapable of solution, he must take to heart the cautious rule of the same holy Doctor: "It is better even to be oppressed by unknown but useful signs, than to interpret them uselessly and thus to throw off the yoke only to be caught in the trap of error. "(63)

          24. Such, Venerable Brethren, are the admonitions and the instructions which, by the help of God, We have thought it well, at the present moment, to offer to you on the study of Holy Scripture. It will now be your province to see that what we have said be observed and put in practice with all due reverence and exactness; that so, we may prove our gratitude to God for the communication to man of the Words of his Wisdom, and that all the good results so much to be desired may be realized, especially as they affect the training of the students of the Church, which is our own great solicitude and the Church's hope. Exert yourselves with willing alacrity, and use your authority and your persuasion in order that these studies may be held in just regard and may flourish, in Seminaries and in the educational Institutions which are under your jurisdiction. Let them flourish in completeness and in happy success, under the direction of the Church, in accordance with the salutary teaching and example of the Holy Fathers and the laudable traditions of antiquity; and, as time goes on, let them be widened and extended as the interests and glory of truth may require-the interest of that Catholic Truth which comes from above, the never-failing source of man's salvation. Finally, We admonish with paternal love all students and ministers of the Church always to approach the Sacred Writings with reverence and piety; for it is impossible to attain to the profitable understanding thereof unless the arrogance of "earthly" science be laid aside, and there be excited in the heart the holy desire for that wisdom "which is from above." In this way the intelligence which is once admitted to these sacred studies, and thereby illuminated and strengthened, will acquire a marvellous facility in detecting and avoiding the fallacies of human science, and in gathering and using for eternal salvation all that is valuable and precious; whilst at the same time the heart will grow warm, and will strive with ardent longing to advance in virtue and in divine love. "Blessed are they who examine His testimonies; they shall seek Him with their whole heart. "(64)

          25. And now, filled with hope in the divine assistance, and trusting to your pastoral solicitude - as a pledge of heavenly grace and a sign of Out special goodwill - to you all, and to the Clergy and the whole flock entrusted to you, We lovingly impart in Our Lord the Apostolic Benediction.

          -----------------------------------------------------------------
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  During the general congregation of the Holy Roman and universal Inquisition, that is held with the most eminent and reverend cardinals, against the perversity of heretics that propose the question:

  Can the authenticity of the text of St. John, in his first letter, chapter 5, verse 7, that says, “And there are Three who give testimony in heaven, the Father, the Word, and the Holy Ghost. And these three are one,” be securely negated or a least put in doubt?

  After having evaluated with diligence all the aspects of the problem and after the vote of the consultors, the same eminent cardinals have decided that the response must be, “No”.

  Friday, the 15 of the same month and year, during the ordinary audience, his Holiness Pope Leo XIII approved and confirmed the resolution of these eminent fathers, after having listened to the explanation given above.

  Can. I. Mancini, notaio of the Holy Roman and Universal Inquisition.

  This Declaration, from the beginning had been given privately from the Holy Congregation and was later repeated, and now has assumed the same authority as a public decree:

  “This decree is issued to hold back the presumption of individual scholars who claim the decree is to reject of all the Johannine comma or to put the authenticity in doubt. The decree has not had the intention to impede Catholic writers from studying the problem more in depth and, with the moderation required from the difficulty of the material, for the negation of authenticity.

  This, on condition that they declare and submit to the judgement of the Church, to which Jesus Christ has committed the work, not only to interpret the Sacred Scriptures, but also to faithfully keep them.

  Thursday, June 2, 1927.




  
    Pope Leo XIII, Apostolic Constitution, Officiorum ac Munerum -

    On the Prohibition and Censorship of Books

    January 25, 1897

    Chapter II - Of Editions of the Original Text of Holy Scripture and of Versions not in the Vernacular

    5. Editions of the Original Text and of the ancient Catholic versions of Holy Scripture, as well as those of the Eastern Church, if published by non-Catholics, even though apparently edited in a faithful and complete manner, are allowed only to those engaged in Theological and Biblical Studies, provided also that the Dogma of Catholic Faith are not impugned in the Prolegomena or Annotations.

    6. In the same manner, and under the same conditions, other versions of the Holy Bible, whether in Latin or in any other dead language, published by non-Catholics, are permitted.

    Chapter III - Of Vernacular Versions of Holy Scripture

    7. As it has been clearly shown by experience that, if the Holy Bible in the vernacular is generally permitted without any distinction, more harm than utility is thereby caused, owing to human temerity: all versions in the vernacular, even by Catholics, are altogether prohibited, unless approved by the Holy See, or published, under the vigilant care of the Bishops, with Annotations taken from the Fathers of the Church and learned Catholic writers.

    8. All versions of the Holy Bible, in any vernacular language, made by non-Catholics are prohibited; and especially those published by the Bible Societies, which have been more than once condemned by the Roman Pontiffs, because in them the Wise Laws of the Church concerning the publication of the Sacred Books are entirely disregarded.

    Nevertheless, these versions are permitted to students of Theological or Biblical Science, under the conditions laid down above (No. 5).

  




  
    Pope Leo XIII, Apostolic Letter, Vigilantiae -

    On the Institution of a Commission for Biblical Studies

    October 30, 1902

    Faithful to the tradition of watchfulness and zeal by which We, first of all, because of Our office, are bound to preserve the deposit of faith safe and inviolate, We gave to the world in the year 1893 the Encyclical Providentissimus Deus . In it We included, after due examination, a number of questions concerning the study of Holy Scripture. The grandeur and extreme utility of the subject impelled Us, in effect, to determine, as far as in Us lay, the directive principle of those studies so necessary now that the increase of erudition confronts Us every day with the consideration of novel questions which are sometimes in danger of being treated in a manner fraught with rashness.

    Wherefore, We have warned all Catholics, and especially those in Holy Orders, of the work which each one should undertake in this matter in accordance with the abilities with which he is endowed, and We applied Ourselves with the greatest care to show how and in what manner these studies should be developed in conformity with the needs of our epoch. This document has not been without result, and it is with joy that We recall the testimonies of submission which the bishops and a great number of men eminent in science hastened to give Us while proclaiming at the same time the opportuneness and the importance of what We had written; and promising to conform with the greatest diligence to Our instructions. Another remembrance no less agreeable comes to Us in the fact that excellent beginnings were immediately made by some in the direction indicated, and an enthusiasm awakened in various places in the prosecution of such studies. Nevertheless, We remark that the causes which prompted Us to publish the previous letter are still persistent and more serious. It is therefore necessary to insist more emphatically on what has already been enjoined and more than ever to express Our desire that Our Venerable Brethren of the episcopate should watch with the greatest vigilance over these studies.

    To ensure greater facility as well as fruitfulness, We have resolved to add new strength to Our authority in this matter. As the task now before Us of explaining these divine books and maintaining them ifact is too difficult for our Catholic interpreters to acquit themselves well of, if left to their individual efforts, and because the work is nevertheless so necessary on account of the manifold development of science and the appearance of such multitudinous error, it is deemed proper that a federation of energies should be made, and that assistance should be afforded under the auspices and direction of the Apostolic See. This result, it appears to Us, be easily attained if We make use in the present instance of the means which We have already employed for advancing of her studies.

    Wherefore it has seemed good to Us to institute a council or, is it is termed, a Commission of men of learning whose duty shall to effect that in every possible manner the divine text will find here and from every quarter the most thorough interpretation which is demanded by our times, and be shielded not only from every breath of error, but also from every temerarious opinion. It is proper that the principal seat of this Commission should be in Rome, under the very eyes of the Sovereign Pontiff. As it is the seat of the mistress and guardian of Christian knowledge, it should also be the center from which there should flow through the whole body of the Christian commonwealth the pure incorruptible teaching of this science which is now so indispensable. The men of whom this Commission shall be composed, in order to satisfy fully the serious obligation which is laid upon them and which confers on them such distinction, should as peculiarly and especially their own the tasks which are here proposed to their zeal.

    In the first place, having established exactly what is the actual inteIlectual trend of the present day with regard to this science, that they should bear in mind that none of the recent discoveries which the human mind has made are foreign to the purpose of their work. On the contrary, let them make haste in any case where our times have discovered something useful in the matter of biblical exegesis to avail themselves of it forthwith and by their writings to put it at the service of all.

    Wherefore they should devote themselves with the greatest care to the study of philology and kindred sciences and keep themselves abreast of the progress of the day. As it is generally on this point that the attacks on Holy Scripture are made, it is there that we should likewise gather our arms of defense; so that there may be no inequality in the struggle between truth and error. Likewise they shall take measures that the knowledge of the ancient and oriental languages, and above all the art of deciphering the ancient texts, should be assiduously cultivated. In our contest with unbelievers, both of these kinds of studies are, as a matter of fact, a precious help in biblical studies.

    In what concerns the integral safeguarding of the authority of the Scriptures, the members of the Commission will employ an active vigilance and unremitting assiduity. The main point to be attained is that Catholics should not admit the malignant principle of granting more than is due to the opinion of heterodox writers, and of thinking that the true understanding of the Scriptures should be sought first of all in the researches which the erudition of unbelievers has arrived at. Indeed, no Catholic can consider as subject to doubt these truths which We have elsewhere referred to at greater length, and they must know that God has not delivered the Scriptures to the private judgment of the learned, but has confided the interpretation of them to the teaching of the Church.

    In the matter of faith and morals which pertain to the teaching of Christian Doctrine, the sense of Holy Scripture, which must be considered as the true sense, is that which has been adopted and is adopted by our holy mother, the Church, whose office it is to judge of the real meaning and interpretation of Holy Scripture. It is therefore not permitted to anyone to interpret the Holy Scripture in any way contrary to this sense, or even in any way contrary to the universal opinion of the Fathers (Conc. Vat. sess. III, cap. ii).

    As We were saying, the nature of the divine books is such that in order to dissipate the religious obscurity with which they are shrouded we must never count on the laws of hermeneutics, but must address ourselves to the Church, which has been given by God to mankind as a guide and teacher. In brief, the legitimate sense of the divine Scriptures ought not to be found outside the Church nor be pronounced by those who have repudiated its teaching and authority.

    The men who are to compose this Commission should therefore watch with great care to safeguard these principles and to keep them, as time goes on, with still greater strictness. And if certain minds profess an exaggerated admiration for heterodox writers, they must be led by persuasion to follow and to obey faithfully the direction of the Church.

    Doubless there may arise an occasion when the Catholic interpreter may find some assistance in authors outside of the Church, especially in matters of criticism, but here there is need of prudence and discernment. Let our doctors cultivate with care the science of criticism, for it is of great utility in order to grasp in its complete sense the opinion of hagiographers; and in that they will receive Our warmest approbation. Let them draw from this science new resources by availing themselves even of the assistance of non-Catholic scholars. In doing so they need not fear Our disapprobation. They should, however, be careful not to draw from habitual association with such writers independence of judgment, for in point of fact the system which is known in our days as higher criticism frequently leads to such results. Its dangerous rashness We have more than once already condemned.

    In the third place, it is of importance that this Commission should consecrate its most special attention to that part of these studies which properly concerns the explanation of the Scriptures and which opens to the faithful a great source of spiritual profit. In whatever touches the texts whose sense has been fixed in an authentic manner, either by the sacred writers or by the Church, the Commission, it is needless to say, should be convinced that only that interpretation can be adopted. Such is the rule of sound hermeneutics. But there exist numerous passages upon which the Church has not yet given any fixed or precise definition, with regard to which it is permitted to each doctor in his individual capacity to profess and to sustain the opinion which seems to be correct. They must know, however, that on these points they should keep as the rule of interpretation the analogy of faith and of Catholic doctrine. Moreover, we must be on our guard in this matter against transgressing in the excessive ardor of debate, the limits of mutual charity. It is also of importance not to seem to discuss revealed truths and divine traditions. If they make light of intellectual concord, and if these principles are not safeguarded, we cannot have any right to expect that the divergent labors of such a great number of scholars will accomplish any notable progress in this science.

    Hence this Commission will have as its task to regulate in a legitimate and suitable manner the principal questions which are pending between Catholic doctors in order to arrive at a conclusion. To settle them the assembly will lend sometimes the light of its judgment, sometimes the weight of its authority. Their investigations will also have a result of the greatest advantage, namely, that of furnishing to the Holy See an opportune occasion to declare what ought to be inviolably maintained by Catholics, what ought to be reserved for more profound research, and what ought to be left to the free judgment of each.

    Having, therefore, in view to ensure the maintenance of Catholic authority in its integrity, and to promote the studies which relate to Holy Scripture in conformity with the rules which have been herein laid down, We, by these present Letters, establish in this illustrious city a council or a special Commission. We wish it to be composed of some Cardinals of the Holy Roman Church who shall be chosen in virtue of Our authority. It is Our intention to add to them with the functions and titles of consultors, and to take part in the same studies and the sane labors, as it is customary in the sacred Roman commissions, certain eminent men who belong to different nationalities, who are recommended by their knowledge in sacred studies, and above all, in whatever appertains to biblical science.

    The Commission will hold its fixed reunions and publish its writings, which will appear periodically or as need may require. If advice is asked of it, it will reply to those who consult it. In a word, it will labor by all means in its power to maintain and to develop the studies of which we speak. We desire that a report concerning all the questions which may be treated in common should be addressed to the Sovereign Pontiff by the Consultor to whom the Commission will have confided the office of secretary.

    In order to furnish members of the Commission with available help, which will be of service to them in any of these studies, We herewith assign to them for this purpose a certain portion of Our Vatican Library. We shall take care that a numerous collection of manuscripts and volumes of every epoch which treat of biblical questions shall without delay be classified and placed at the disposition of the commissioners. It is very desirable that well-to-do Catholics should come to Our assistance to establish and enlarge this library in sending to Us resources to be employed for this end, or useful books, and in so doing they will render a service in a most fitting manner to Almighty God, who is the Author of the Scriptures and of the Church.

    Moreover, We have confidence that divine Providence will amply bless this undertaking, which has for its direct object the safe-guarding of Christian faith and the eternal salvation of souls, and that Catholics who are devoted to the holy books will respond with an absolute and complete submission to the declarations of the Holy See on this point.

    We wish and We ordain that all and everyone of these prescriptions and decisions which it has seemed good to Us to make and to formulate on this point shall be and shall remain ratified and confirmed in the manner which We have adopted and formulated, anything to the contrary notwithstanding.

  




  
    Pope Pius X, Apostolic Letter, Academic Grades in Sacred Scripture from the P.C.B., "Scripturae sanctae". February 23, 1904

    149. The knowledge of our Apostolic office exhorts us to promote among the clerics always the greater study of Sacred Scripture, especially in these times in which mainly we see the mass in danger of losing, because of the intemperance of human reason, this source of revelation and divine faith. Seeing already all of this, Our predecessor of happy memory, Leo XIII, was not content to publish in 1893 the encyclical letter Providentissimus Deus on Biblical questions; in fact, a few months before his death, with the Apostolic letter Vigilantiae, instituted a particular council composed of some cardinals of the Holy Roman Church and of many other doctors, so that, with the light of doctrine and tradition of the Church, they could give to the legitimate Biblical exegesis the defense of the progresses of scholarship and at the same time, serve Catholics by helping and directing them in their studies in that material and to resolve the controversies that could arise between them.

    150. Therefore, We, as it is just, have put Our care and Our authority in favor of this magnificent monument of pontifical providence that Our predecessor has left us. Even more, since then, confiding in the considerate activity of this council or commission, we are disposed to utilize his works in the function that we consider of great importance to promote the cult of Scripture. It is this, from the moment that we want to establish the sure manner in which is put to prepare abundance of masters, secure in seriousness and sincerity of doctrine, who interpret the divine Books in the Catholic schools. For such things it will be very convenient, as we know to be the desire of Leo, to found in the city of Rome an athenaeum made of the more eminent professors and of every instrument of Biblical erudition in which young persons from everywhere, chosen to specialize in the science of divine Words, can meet. Because to Us in the present is lacking the possibility, like Our predessor, that such project arrives to completion, we have good and certain hope also for the generosity of Catholics, from the moment we had decreed that with the mode of the present letter will be realized and completed all that the present circumstances permit.

    151. So then, it will be good and healthy, to the benefit of the Catholic cause, with Our Apostolic Authority, that we institute the accademic grades of licence and doctor in Sacred Scripture, which must be conferred by the Bibllical Commission according to the following laws:

    152. I. No one will be admitted to the academic degrees in Sacred Scripture that will not be priests of one or other clergy, and will not possess a doctorate degree in Sacred Theology given from some athenaeum or univerisity approved from the Apostolic See.

    153. II. The candidates to the degrees or licence or the doctorate in Sacred Scripture will do oral and written exams; the material on such exams dealt with will be set by the Biblical Commission.

    154. III. It will be the task of the Commission to choose the judges to examine the knowledge of the candidates; these judges must be at least five and must be among the Consultors.

    155. IV. Those who apply for the licence in Sacred Scripture, must be admitted to the exams immediately after having obtained a doctorate in Sacred Theology; he cannot then be admitted for the doctorate if it has not been one year since he received the licence.

    156. V. In regards to the exams of the candidate for the doctorate in Sacred Scripture, it must be taken into account especially that the candidate must complete in writing a thesis of his choice, approved previously by the Biblical Commission, and then explain it in a session in Rome, in which he must defend it from the objections of the examiners.

    All that we want, publish and establish, nothing impeding this to the contrary.

    157. It rests that only the venerable brothers in the episcopate and the other sacred prelates, every one useful in their appropriate diocese can produce from these Our statues those fruits that We hope abundantly. Therefore, we exhort and will help those more inclined and adapted to specialize in Biblical Studies to acquire the grades in this discipline, and, having achieved the grades, those prelates may prefer to assign them to teaching of Scripture in their holy seminary.

    Rome, near St. Peters under the ring of the Fisherman, February 23, feast of St. Peter Damian, of the year 1904, year 1 of Our pontificate.

    A. Card. Macchi

  




  
    Decisions of the Pontifical Biblical Commission, On the Tacit Quotations Contained in Holy Scripture. Feb. 13, 1905.

    In order to establish a guide for students of Holy Scripture the following question has been proposed to the Biblical Commission:

    Whether it is allowable for a Catholic commentator to solve difficulties occurring in certain texts of Holy Scripture, which apparently relate historical facts, by asserting that we have in such texts tacit or implied quotations from documents written by a non-inspired author, and that the inspired author by no means intends to approve of these statements or make them his own, and that these statements cannot, in consequence, be regarded as free from error.

    Answer: To this the Commission judged proper to reply: In the negative; except in the case when, subject to the mind and decision of the Church, it can be proved by solid arguments, first, that the sacred writer really does cite another's sayings or writings; and secondly, that he does not intend, in so doing, to approve them or make them his own, in such a way that he be rightly considered not to speak in his own name.

    Concerning The Narratives in The Historical Books Which Have Only the Appearances of Being Historical. June 23, 1905

    The Biblical Commission answers the following question: Whether we may admit as a principle of sound exegesis the opinion which holds that those hooks of Holy Scripture which are regarded as historical, either wholly or in part, sometimes narrate what is not history properly so-called and objectively true, but only have the appearance of history and are intended to convey a meaning different from the strictly literal or historical sense of the words.

    Answer : In the negative; excepting always the case-not to be easily or rashly admitted, and then only on the supposition that it is not opposed to the teaching of the Church and subject to her decision - that it can be proved by solid arguments that the sacred writer did not intend to give a true and strict history, but proposed rather to set forth, under the guise and form of history, a parable or an allegory or some meaning distinct from the strictly literal or historical signification of the words.

  




  
    
      
        Pontifical Biblical Commission: On the Author and Historical Truth of the Fourth Gospel. May 29, 1907.

        


        
          
            
              
                	187.
                	
                  
                    Doubt 1. The External Evidence - From the constant, universal, and solemn tradition of the Church coming down from the second century, as it is gathered chiefly: a. from the testimonies and allusions of the holy Fathers and ecclesiastical writers, nay even those of heretics, which since they must have been derived from the disciples or first successors of the Apostles, are joined by a necessary connection to the very origin of the book; b. from the fact that the name of the author of the Fourth Gospel was received always and everywhere in the canons and catalogues of the sacred books; c. from the most ancient manuscripts, codices and their versions in various languages of the same books; d. from the public liturgical use obtaining throughout the whole world from the very beginnings of the Church; leaving aside the theological argument, it is proved by such a solid historical argument that the Apostle John and no other must be acknowledged as the author of the Fourth Gospel, that the reasons to the contrary, brought forward by the critics, in no wise weaken this tradition.

                    Answer: Yes.
                  

                
              

              
                	188.
                	
                  Doubt 2. The internal reasons, which are drawn from the text of the Fourth Gospel considered separately, and from the testimony of the writer and the manifest kinship of the Gospel itself with the First Epistle of the Apostle John, must be considered to confirm the tradition which unhesitatingly attributes the Fourth Gospel to the same Apostle. And whether the difficulties which are drawn from the comparison of the same Gospel with the other three, bearing in mind the diversity of time, of scope, and of the hearers for whom or against whom the author wrote, can be reasonably solved, as the holy Fathers and Catholic commentators have done at some times.

                  Answer: 'Yes' to both parts.

                
              

              
                	189.
                	
                  
                    Doubt 3. Notwithstanding the practice which has constantly obtained in the whole Church from the first ages, of arguing from the Fourth Gospel as from a strictly historical document, and considering moreover the peculiar character of the same Gospel and the author's manifest intention of illustrating and vindicating the divinity of Christ from His own deeds and words, it can be said that the facts narrated in the Fourth Gospel are wholly or in part invented to serve as allegories or doctrinal symbols, and that discourses of our Lord are not properly and truly the discourses of our Lord Himself, but the theological compositions of the writer, albeit they are placed in the mouth of our Lord.

                    Answer: No.
                  

                
              

            
          

        

         

      

    

  




  
    Pontifical Biblical Commission: On the Mosaic Authorship of the Pentateuch. June 27, 1906

    The Biblical Commission answers the following questions:

    1. The accumulated arguments by critics to impugn the Mosaic authenticity of the sacred books designated by the name Pentateuch are of sufficient weight, notwithstanding the very many evidences to the contrary contained in both Testaments, taken collectively, the persistent agreement of the Jewish people, the constant tradition of the Church, and internal arguments derived from the text itself, to justify the statement that these books have not Moses for their author hut have been compiled from sources for the most part posterior to the time of Moses.

    Answer: No.

    2. The Mosaic authenticity of the Pentateuch necessarily postulates such a redaction of the whole work as to render it absolutely imperative to maintain that Moses wrote with his own hand or dictated to amanuenses all and everything contained in it; or whether it is possible to admit the hypothesis of those who think that he entrusted the composition of the work itself, conceived by himself under the influence of divine inspiration, to some other person or persons, but in such a manner that they render faithfully his own thoughts, wrote nothing contrary to his will, and omitted nothing; and that the work thus produced, approved by Moses as the principal and inspired author, was made public under his name.

    Answer: ‘No’ to the first part, ‘yes’ to the second part.

    3. Whether it may be granted, without prejudice to the Mosaic authenticity of the Pentateuch, that Moses employed sources in the production of his work, i.e., written documents or oral traditions, from which, to suit his special purpose and under the influence of divine inspiration, he selected some things and inserted them in his work, either literally or in substance, summarized or amplified.

    Answer: Yes.

    4. Whether, granted the substantial Mosaic authenticity and the integrity of the Pentateuch, it may be admitted that in the long course of centuries some modifications have been introduced into the work, such as additions after the death of Moses, either appended by an inspired author or inserted into the text as glosses and explanations; certain words and forms translated from the ancient language to more recent language, and finally, faulty readings to be ascribed to the error of amanuenses, concerning which it is lawful to investigate and judge according to the laws of criticism.

    Answer: Yes, subject to the judgment of the Church.

     

  




  To the Benedictines Assigned to Collect the Variants of the Vulgate, Letter, April 30, 1907. (Rough translation)
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          Revered P. Abate,

          The Pontifical Commission for Biblical Studies, created a few years ago by Pope Leo XIII of venerable memory, has for its' scope not only to furnish wise and certain norms in Cathoic teachings, which, also being a great treasury of the true accomplishments of science, is not removed from the impregnable traditions of the Church; but still to make a new impulse to the biblical studies, more important perhaps, that they never make, in our times, such torment from universal doubt which comes from rationalistic evolution. Among the more frequent arguments proposed to the treatment of the well read is certainly a study, accurate and exaustive, on the variants of the Latin Vulgate. The fathers at the Council of Trent had already recognized the Vulgate editions as authentic for public use of the Church, and they never hid the truth regarding the imperfections, expressing the wish that every effort be made to reduce to form those texts so as to more definitively conform to the original writings. This task we entrusted to the solicitude of the Apostolic See, and the Roman Pontiff, for such conditions of their times permitted, were not slow to extend to the amendment of the Vulgate their wise care, however much not to be given to arrive at the perfect crowning of this difficult enterprise.

          Until that favorable hour arrives for those important revisions that will make possible an ammended edition of the Latin Vulgate, it is a studious labor indispensably preliminary to prepare and collect the variants of the Vulgate that are found in the codices, or may be in the writings of the Fathers; the study of which various documents is already applied with intelligence and zeal, between which a good director occupies a worthy place, the illustrous and infatigueable P. Vercellone, Barnabite.

          Being however, a work very complex, it seemed opportune that it goes officially entrusted to the religious order adept to arrange the means proportionate to the difficult work. It is seeming, therefore, to E. Signori Cardinals of the Pontificial Commission for Biblical Studies, that Pope Pius X has deigned to approve, the illustrious Benedictine Order, whose patience and well-read works in every branch of ecclesiastical scholarship constitutes a true monument of glories justifiably collected during the course of many centuries, are officially invited to take this important and ponderous work upon themselves.

          I turn then to you, R.mo P. Abate Primate, that with much zeal you preside over the Benedictine Order, of which this monastery of St. Anselms is deemed the center, so that with these sentiments of devotion towards the Holy See, you may with pride assume in the name of the same Order the indicated task, and bring cheer to me with it; to you, for the high confidence placed in the family of St. Benedict, I hope that the sons of so great a Father correspond with living joy and happy success to the members of the honorably invited. I am happy to to give also on my part a public testimony of the singular love that I nurture for the Benedictine Order in kind, and especially for St. Anslems and its most worthy leader, with sense of the more distinguished esteem enjoy to confirm to me.

          M. Card. Rampolla

        
      

    
  

   




  
    Pontifical Biblical Commission: On the Author and Historical Truth of the Fourth Gospel. May 29, 1907.

    Doubt 1. The External Evidence - From the constant, universal, and solemn tradition of the Church coming down from the second century, as it is gathered chiefly: a. from the testimonies and allusions of the holy Fathers and ecclesiastical writers, nay even those of heretics, which since they must have been derived from the disciples or first successors of the Apostles, are joined by a necessary connection to the very origin of the book; b. from the fact that the name of the author of the Fourth Gospel was received always and everywhere in the canons and catalogues of the sacred books; c. from the most ancient manuscripts, codices and their versions in various languages of the same books; d. from the public liturgical use obtaining throughout the whole world from the very beginnings of the Church; leaving aside the theological argument, it is proved by such a solid historical argument that the Apostle John and no other must be acknowledged as the author of the Fourth Gospel, that the reasons to the contrary, brought forward by the critics, in no wise weaken this tradition.

    Answer: Yes.

    Doubt 2. The internal reasons, which are drawn from the text of the Fourth Gospel considered separately, and from the testimony of the writer and the manifest kinship of the Gospel itself with the First Epistle of the Apostle John, must be considered to confirm the tradition which unhesitatingly attributes the Fourth Gospel to the same Apostle. And whether the difficulties which are drawn from the comparison of the same Gospel with the other three, bearing in mind the diversity of time, of scope, and of the hearers for whom or against whom the author wrote, can be reasonably solved, as the holy Fathers and Catholic commentators have done at some times.

    Answer: 'Yes' to both parts.

    

    Doubt 3. Notwithstanding the practice which has constantly obtained in the whole Church from the first ages, of arguing from the Fourth Gospel as from a strictly historical document, and considering moreover the peculiar character of the same Gospel and the author's manifest intention of illustrating and vindicating the divinity of Christ from His own deeds and words, it can be said that the facts narrated in the Fourth Gospel are wholly or in part invented to serve as allegories or doctrinal symbols, and that discourses of our Lord are not properly and truly the discourses of our Lord Himself, but the theological compositions of the writer, albeit they are placed in the mouth of our Lord.

    Answer: No.

    


  




  
    
      
        Pope St. Pius X, Decree, Lamentabili Sane - Syllabus Condemning the Errors of the Modernists

        July 3, 1907

        
          With truly lamentable results, our age, casting aside all restraint in its search for the ultimate causes of things, frequently pursues novelties so ardently that it rejects the legacy of the human race. Thus it falls into very serious errors, which are even more serious when they concern sacred authority, the interpretation of Sacred Scripture, and the principal mysteries of Faith. The fact that many Catholic writers also go beyond the limits determined by the Fathers and the Church herself is extremely regrettable. In the name of higher knowledge and historical research (they say), they are looking for that progress of dogmas which is, in reality, nothing but the corruption of dogmas.

          These errors are being daily spread among the faithful. Lest they captivate the faithful's minds and corrupt the purity of their faith, His Holiness, Pius X, by Divine Providence, Pope, has decided that the chief errors should be noted and condemned by the Office of this Holy Roman and Universal Inquisition.

          Therefore, after a very diligent investigation and consultation with the Reverend Consultors, the Most Eminent and Reverend Lord Cardinals, the General Inquisitors in matters of faith and morals have judged the following propositions to be condemned and proscribed. In fact, by this general decree, they are condemned and proscribed.   [These following opinions are to be regarded as false:]
        

        1. The ecclesiastical law which prescribes that books concerning the Divine Scriptures are subject to previous examination does not apply to critical scholars and students of scientific exegesis of the Old and New Testament.

        2. The Church's interpretation of the Sacred Books is by no means to be rejected; nevertheless, it is subject to the more accurate judgment and correction of the exegetes.

        3. From the ecclesiastical judgments and censures passed against free and more scientific exegesis, one can conclude that the Faith the Church proposes contradicts history and that Catholic teaching cannot really be reconciled with the true origins of the Christian religion.

        4. Even by dogmatic definitions the Church's magisterium cannot determine the genuine sense of the Sacred Scriptures.

        5. Since the deposit of Faith contains only revealed truths, the Church has no right to pass judgment on the assertions of the human sciences.

        6. The "Church learning" and the "Church teaching" collaborate in such a way in defining truths that it only remains for the "Church teaching" to sanction the opinions of the "Church learning."

        7. In proscribing errors, the Church cannot demand any internal assent from the faithful by which the judgments she issues are to be embraced.

        8. They are free from all blame who treat lightly the condemnations passed by the Sacred Congregation of the Index or by the Roman Congregations.

        9. They display excessive simplicity or ignorance who believe that God is really the author of the Sacred Scriptures.

        10. The inspiration of the books of the Old Testament consists in this: The Israelite writers handed down religious doctrines under a peculiar aspect which was either little or not at all known to the Gentiles.

        11. Divine inspiration does not extend to all of Sacred Scriptures so that it renders its parts, each and every one, free from every error.

        12. If he wishes to apply himself usefully to Biblical studies, the exegete must first put aside all preconceived opinions about the supernatural origin of Sacred Scripture and interpret it the same as any other merely human document.

        13. The Evangelists themselves, as well as the Christians of the second and third generation, artificially arranged the evangelical parables. In such a way they explained the scanty fruit of the preaching of Christ among the Jews.

        14. In many narrations the Evangelists recorded, not so much things that are true, as things which, even though false, they judged to be more profitable for their readers.

        15. Until the time the canon was defined and constituted, the Gospels were increased by additions and corrections. Therefore there remained in them only a faint and uncertain trace of the doctrine of Christ.

        16. The narrations of John are not properly history, but a mystical contemplation of the Gospel. The discourses contained in his Gospel are theological meditations, lacking historical truth concerning the mystery of salvation.

        17. The fourth Gospel exaggerated miracles not only in order that the extraordinary might stand out but also in order that it might become more suitable for showing forth the work and glory of the Word lncarnate.

        18. John claims for himself the quality of witness concerning Christ. In reality, however, he is only a distinguished witness of the Christian life, or of the life of Christ in the Church at the close of the first century.

        19. Heterodox exegetes have expressed the true sense of the Scriptures more faithfully than Catholic exegetes.

        20. Revelation could be nothing else than the consciousness man acquired of his revelation to God.

        21. Revelation, constituting the object of the Catholic faith, was not completed with the Apostles.

        22. The dogmas the Church holds out as revealed are not truths which have fallen from heaven. They are an interpretation of religious facts which the human mind has acquired by laborious effort.

        23. Opposition may, and actually does, exist between the facts narrated in Sacred Scripture and the Church's dogmas which rest on them. Thus the critic may reject as false facts the Church holds as most certain.

        24. The exegete who constructs premises from which it follows that dogmas are historically false or doubtful is not to be reproved as long as he does not directly deny the dogmas themselves .

        25. The assent of faith ultimately rests on a mass of probabilities .

        26. The dogmas of the Faith are to be held only according to their practical sense; that is to say, as preceptive norms of conduct and not as norms of believing.

        27. The divinity of Jesus Christ is not proved from the Gospels. It is a dogma which the Christian conscience has derived from the notion of the Messias.

        28. While He was exercising His ministry, Jesus did not speak with the object of teaching He was the Messias, nor did His miracles tend to prove it.

        29. It is permissible to grant that the Christ of history is far inferior to the Christ Who is the object of faith.

        30 In all the evangelical texts the name "Son of God'' is equivalent only to that of "Messias." It does not in the least way signify that Christ is the true and natural Son of God.

        31. The doctrine concerning Christ taught by Paul, John, and the Councils of Nicea, Ephesus and Chalcedon is not that which Jesus taught but that which the Christian conscience conceived concerning Jesus.

        32. It is impossible to reconcile the natural sense of the Gospel texts with the sense taught by our theologians concerning the conscience and the infallible knowledge of Jesus Christ.

        33 Everyone who is not led by preconceived opinions can readily see that either Jesus professed an error concerning the immediate Messianic coming or the greater part of His doctrine as contained in the Gospels is destitute of authenticity.

        34. The critics can ascribe to Christ a knowledge without limits only on a hypothesis which cannot be historically conceived and which is repugnant to the moral sense. That hypothesis is that Christ as man possessed the knowledge of God and yet was unwilling to communicate the knowledge of a great many things to His disciples and posterity.

        35. Christ did not always possess the consciousness of His Messianic dignity.

        36. The Resurrection of the Savior is not properly a fact of the historical order. It is a fact of merely the supernatural order (neither demonstrated nor demonstrable) which the Christian conscience gradually derived from other facts.

        37. In the beginning, faith in the Resurrection of Christ was not so much in the fact itself of the Resurrection as in the immortal life of Christ with God.

        38. The doctrine of the expiatory death of Christ is Pauline and not evangelical.

        39. The opinions concerning the origin of the Sacraments which the Fathers of Trent held and which certainly influenced their dogmatic canons are very different from those which now rightly exist among historians who examine Christianity .

        40. The Sacraments have their origin in the fact that the Apostles and their successors, swayed and moved by circumstances and events, interpreted some idea and intention of Christ.

        41. The Sacraments are intended merely to recall to man's mind the ever-beneficent presence of the Creator.

        42. The Christian community imposed the necessity of Baptism, adopted it as a necessary rite, and added to it the obligation of the Christian profession.

        43. The practice of administering Baptism to infants was a disciplinary evolution, which became one of the causes why the Sacrament was divided into two, namely, Baptism and Penance.

        44. There is nothing to prove that the rite of the Sacrament of Confirmation was employed by the Apostles. The formal distinction of the two Sacraments of Baptism and Confirmation does not pertain to the history of primitive Christianity.

        45. Not everything which Paul narrates concerning the institution of the Eucharist (I Cor. 11:23-25) is to be taken historically.

        46. In the primitive Church the concept of the Christian sinner reconciled by the authority of the Church did not exist. Only very slowly did the Church accustom herself to this concept. As a matter of fact, even after Penance was recognized as an institution of the Church, it was not called a Sacrament since it would be held as a disgraceful Sacrament.

        47. The words of the Lord, "Receive the Holy Spirit; whose sins you shall forgive, they are forgiven them; and whose sins you shall retain, they are retained'' (John 20:22-23), in no way refer to the Sacrament of Penance, in spite of what it pleased the Fathers of Trent to say.

        48. In his Epistle (Ch. 5:14-15) James did not intend to promulgate a Sacrament of Christ but only commend a pious custom. If in this custom he happens to distinguish a means of grace, it is not in that rigorous manner in which it was taken by the theologians who laid down the notion and number of the Sacraments.

        49. When the Christian supper gradually assumed the nature of a liturgical action those who customarily presided over the supper acquired the sacerdotal character.

        50. The elders who fulfilled the office of watching over the gatherings of the faithful were instituted by the Apostles as priests or bishops to provide for the necessary ordering of the increasing communities and not properly for the perpetuation of the Apostolic mission and power.

        51. It is impossible that Matrimony could have become a Sacrament of the new law until later in the Church since it was necessary that a full theological explication of the doctrine of grace and the Sacraments should first take place before Matrimony should be held as a Sacrament.

        52. It was far from the mind of Christ to found a Church as a society which would continue on earth for a long course

        of centuries. On the contrary, in the mind of Christ the kingdom of heaven together with the end of the world was about to come immediately.

        53. The organic constitution of the Church is not immutable. Like human society, Christian society is subject to a perpetual evolution.

        54. Dogmas, Sacraments and hierarchy, both their notion and reality, are only interpretations and evolutions of the Christian intelligence which have increased and perfected by an external series of additions the little germ latent in the Gospel.

        55. Simon Peter never even suspected that Christ entrusted the primacy in the Church to him.

        56. The Roman Church became the head of all the churches, not through the ordinance of Divine Providence, but merely through political conditions.

        57. The Church has shown that she is hostile to the progress of the natural and theological sciences.

        58. Truth is no more immutable than man himself, since it evolved with him, in him, and through him.

        59. Christ did not teach a determined body of doctrine applicable to all times and all men, but rather inaugurated a religious movement adapted or to be adapted to different times and places.

        60. Christian Doctrine was originally Judaic. Through successive evolutions it became first Pauline, then Joannine, finally Hellenic and universal.

        61. It may be said without paradox that there is no chapter of Scripture, from the first of Genesis to the last of the Apocalypse, which contains a doctrine absolutely identical with that which the Church teaches on the same matter. For the same reason, therefore, no chapter of Scripture has the same sense for the critic and the theologian.

        62. The chief articles of the Apostles' Creed did not have the same sense for the Christians of the first ages as they have for the Christians of our time.

        63. The Church shows that she is incapable of effectively maintaining evangelical ethics since she obstinately clings to immutable doctrines which cannot be reconciled with modern progress.

        64. Scientific progress demands that the concepts of Christian doctrine concerning God, creation, revelation, the Person of the Incarnate Word, and Redemption be re-adjusted.

        65. Modern Catholicism can be reconciled with true science only if it is transformed into a non-dogmatic Christianity; that is to say, into a broad and liberal Protestantism.

        The following Thursday, the fourth day of the same month and year, all these matters were accurately reported to our Most Holy Lord, Pope Pius X. His Holiness approved and confirmed the decree of the Most Eminent Fathers and ordered that each and every one of the above-listed propositions be held by all as condemned and proscribed.

      

    

  




  
    
      
        
          Pius X, Motu proprio, Praestantia Scripturae

          |

          On the decisions of the Pontifical Commission on the Bible and on the censures and penalties against those who neglect to observe the prescriptions against the errors of the modernists:

          November 18, 1907

          In his encyclical letter "Providentissimus Deus," given on November 18, 1893, our predecessor, Leo XIII, of immortal memory, after describing the dignity of Sacred Scripture and commending the study of it, set forth the laws which govern the proper study of the Holy Bible; and having proclaimed the divinity of these books against the errors and calumnies of the rationalists, he at the same time defended them against the false teachings of what is known as the higher criticism, which, as the Pontiff most wisely wrote, are clearly nothing but the commentaries of rationalism derived from a misuse of philology and kindred studies. Our predecessor, too, seeing that the danger was constantly on the increase and wishing to prevent the propagation of rash and erroneous views, by his apostolic letters "Vigilantes studiique memores," given on October 30, 1902, established a Pontifical Council or Commission on Biblical matters, composed of several Cardinals of the Holy Roman Church distinguished for their learning and wisdom, to which Commission were added as consulters a number of men in sacred orders chosen from among the learned in theology and in the Holy Bible, of various nationalities and differing in their methods and views concerning exegetical studies. In so doing the Pontiff had in mind as an advantage most adapted for the promotion of study and for the time in which we live that in this Commission there should be the fullest freedom for proposing, examining and judging all opinions whatsoever, and that the Cardinals of the Commission were not to reach any definite decision, as described in the said apostolic letters, before they had examined the arguments in favor and against the question to be decided, omitting nothing which might serve to show in the clearest light the true and genuine state of the Biblical questions under discussion. Only after all this had been done were the decisions reached to be submitted for the approval of the Supreme Pontiff and then promulgated.

          After mature examination and the most diligent deliberations the Pontifical Biblical Commission has happily given certain decisions of a very useful kind for the proper promotion and direction on safe lines of Biblical studies. But we observe that some persons, unduly prone to opinions and methods tainted by pernicious novelties and excessively devoted to the principle of false liberty, which is really immoderate license and in sacred studies proves itself to be a most insidious and a fruitful source of the worst evils against the purity of the faith, have not received and do not receive these decisions with the proper obedience.

          Wherefore we find it necessary to declare and to expressly prescribe, and by this our act we do declare and decree that all are bound in conscience to submit to the decisions of the Biblical Commission relating to doctrine, which have been given in the past and which shall be given in the future, in the same way as to the decrees of the Roman congregations approved by the Pontiff; nor can all those escape the note of disobedience or temerity, and consequently of grave sin, who in speech or writing contradict such decisions, and this besides the scandal they give and the other reasons for which they may be responsible before God for other temerities and errors which generally go with such contradictions.

          Moreover, in order to check the daily increasing audacity of many modernists who are endeavoring by all kinds of sophistry and devices to detract from the force and efficacy not only of the decree "Lamentabili sane exitu" (the so-called Syllabus), issued by our order by the Holy Roman and Universal Inquisition on July 3 of the present year, but also of our encyclical letters "Pascendi dominici gregis" given on September 8 of this same year, we do by our apostolic authority repeat and confirm both that decree of the Supreme Sacred Congregation and those encyclical letters of ours, adding the penalty of excommunication against their contradictors, and this we declare and decree that should anybody, which may God forbid, be so rash as to defend any one of the propositions, opinions or teachings condemned in these documents he falls, ipso facto, under the censure contained under the chapter "Docentes" of the constitution "Apostolicae Sedis," which is the first among the excommunications latae sententiae, simply reserved to the Roman Pontiff. This excommunication is to be understood as salvis poenis, which may be incurred by those who have violated in any way the said documents, as propagators and defenders of heresies, when their propositions, opinions and teachings are heretical, as has happened more than once in the case of the adversaries of both these documents, especially when they advocate the errors of the modernists that is, the synthesis of all heresies.

          Wherefore we again and most earnestly exhort the ordinaries of the dioceses and the heads of religious congregations to use the utmost vigilance over teachers, and first of all in the seminaries; and should they find any of them imbued with the errors of the modernists and eager for what is new and noxious, or lacking in docility to the prescriptions of the Apostolic See, in whatsoever way published, let them absolutely forbid the teaching office to such; so, too, let them exclude from sacred orders those young men who give the very faintest reason for doubt that they favor condemned doctrines and pernicious novelties. We exhort them also to take diligent care to put an end to those books and other writings, now growing exceedingly numerous, which contain opinions or tendencies of the kind condemned in the encyclical letters and decree above mentioned; let them see to it that these publications are removed from Catholic publishing houses, and especially from the hands of students and the clergy. By doing this they will at the same time be promoting real and solid education, which should always be a subject of the greatest solicitude for those who exercise sacred authority.

          All these things we will and order to be sanctioned and established by our apostolic authority, aught to the contrary notwithstanding.

          


        

      

    

  




  
    Pope St. Pius X, Motu Proprio, Praestantia Sacrae Scripturae -

    On The Decisions of The Pontifical Biblical Commission

    November 18, 1907

    In his encyclical letter Providentissimus Deus, given on November 18, 1893, Our predecessor, Leo XIII, of immortal memory, after describing the dignity of the Sacred Scripture and commending the study of it, set forth the laws which govern the proper study of the Holy Bible; and having proclaimed the divinity of these books against the errors and calumnies of the rationalists, he at the same time defended them against the false teachings of what is known as the higher criticism, which, as the Pontiff most wisely wrote, are clearly nothing but the inventions of rationalism derived from a misuse of philology and similar disciplines.

    Our predecessor, too, seeing that the danger was constantly on the increase, and desiring to provide against the consequences of the propagation of rash and erroneous views, by his apostolical letter Vigilantiae studiique memores, given on October 30, 1902, established a Pontifical Council, or Commission on biblical matters, composed of several Cardinals of the Holy Roman Church, distinguished for their learning and prudence, adding to these, under the title, Consultors, a considerable body of men in sacred orders, chosen from among the learned in theology and in the Holy Bible, of various nationalities and differing in their methods and views concerning exegetical studies. In this the Pontiff had in mind, as an advantage admirably adapted for the promotion of study and for the time in which we live, that in this Commission there should be the fullest freedom of proposing, examining, and judging all opinions whatsoever; and the letter also ordained that the Cardinals of the Commission were not to come to any definite decision until they had taken cognizance of and examined the arguments on both sides, omitting nothing which might serve to show in the clearest light the true and genuine state of biblical questions proposed for solution; and when all this had been done, that the decisions reached should be submitted for approval to the Supreme Pontiff and then promulgated.

    After mature examination and the most diligent consultations, certain decisions have been happily given by the Pontifical Biblical Commission, and these of a kind very useful for the proper promotion and direction on safe lines of biblical studies. But we observe that some persons, unduly prone to opinions and methods tainted by pernicious novelties, and excessively devoted to that principle of false liberty, which is really immoderate license, and in sacred studies proves itself to be most insidious and a fruitful source of the worst evils against the purity of the faith, have not received and do not receive these decisions with a proper obedience.

    Wherefore We find it necessary to declare and prescribe, as We do now declare and expressly prescribe, that all are bound in conscience to submit to the decisions of the Biblical Commission, which have been given in the past and which shall be given in the future, in the same way as to the Decrees which appertain to doctrine, issued by the Sacred Congregations and approved by the Sovereign Pontiff; nor can they escape the stigma both of disobedience and temerity nor be free from grave guilt as often as they impugn these decisions either in word or writing; and this, over and above the scandal which they give and the sins of which they may be the cause before God by making other statements on these matters which are very frequently both rash and false.

    Moreover, in order to repress the increasing audacity of many modernists who with every sort of sophism and artifice strive not only remove power and effectiveness not only of the decree Lamentabili sane exitu, which came by Our order from the Sacred Congregation of the Holy Office on July 3, 1907, but also of Our enciclical letter Pascendi dominici gregis of September 8 of this same year [1907], we renew and we confirm, in virtue of Our apostolic authority, as well as that decree of the Supreme Sacred Congregation, Our enciclical letter, adding to the pain of excomunication for those who contradict them; and we declare and we deliberate that anyone who has the audacity to support, that which God does not permit, any proposition, opinion or doctrine condemned in one or the other documents cited above, will be subject to the same censorship of which the teaching head of the constitution Apostolicae Sedis, that is the first of automatic excommunication reservered simply to the Roman pontiff. This excommunication then is independent from the pains in which those who maintain in order to some point of documents mentioned can incur, as propagators and defenders of heresies, if their propositions, opinions or doctrines are heretical, that to the adversaries of the two mentioned documents fall more than one time, especially when combatting the errors of the supporters of the modernism, synthesis of all the heresies.

    Taken these provisions, we recommend newly with force to the diocesan ordinaries and to the superiors of the Religious Institutes the desire to supervise with attention the teaching, primarily of the seminarians; in case they are completely found imbued with the errors of the modernists and supporters of dangerous novelities, or too little docile to the prescription of the Apostolic See in any way published, the interdicts from all the instruction. Likewise, they are to exclude from the sacred orders those young men in which there is serious doubt that the condemned doctrines or harmful novelties have been corrected. In the same way we exhort them to carefully examine the books and the other publications, certainly very diffuse, that introduce opinions and tendencies similar to those condemned by means of the enciclical letters cited above; take care to eliminate them from the catholic bookcases and much more from the hands of the young men who study and of the clergy. If they will handle all this with sollicitude, they will promote a true and solid intellectual formation, to which maximizes the sollecitude of the sacred episcopate.

    All these things We will and order to be sanctioned and established by Our apostolic authority, nothing to the contrary notwithstanding.

    


  




  For the New Edition of the Vulgate, Letter, "Delatum" of Pope Pius X. December 3, 1907. (Rough Translation)
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          Beloved son, greetings and Apostolic Blessings.

          Considering such a noble assignment given to the Congregation of the Benedictine Fathers to prepare the search and study on which must be based the new edition of the Latin version of Scriptures known with the name of Volgate, that we not only feel ourselves obbligated to congratulate so many people not only with you, but also with all your brothers, especially with those whom they will have to collaborate in this lofty work. You have undertaken a laborious and arduous work, which men at the time of the Fathers, celebrated for their erudition, also worked accurately, including some Popes, with an effort not always easy. Applying yourselves to such an important work, there is no doubt that you have to reach the aim of the engagement that has been entrusted to you, which consists in the restitution of the primitive text of the St. Jerome Version of the Bible, not little corrupted with errors over the centuries. The recognized knowledge that the Benedictine Fathers have with paleography and historical sciences, such as their well-known constancy in the search, offer to the students security and certainty in the perfection of your investigation of all the antique codices of the Latin versions of the Bible of which to all today are known to be conserved in the libraries of Europe, and, moreover, of your diligence in collecting from every place and carrying to the light the codices that till now were unknown. It is hoped that these searches can be carried out by all of you with as little difficulty as possible; therefore we very much recommend your efforts to the prefects of the archives and the libraries, without having doubts that, given their interest for the doctrine and the sacred Books, they will grant every facilitation to you.

          The special importance of the assignment and the hope that the Church has placed in you, such as the tendency of the present time, to which it needs certainly to give merit to conduct such research in a such a form not to need some correction, all that yields manifest the necessity to arrive at the top of this work completely and perfectly, guided by those norms that offer the greater guarantees in this kind of discipline. We know moreover, a long period of time is necessary in order to arrive with satisfaction at the conclusion of this enterprise, it being a job that is necessary to undertake and to conclude with mind free from worries and haste. Neither is it less obvious that the expense of great sums of money is necessary in order to realize such a wide plan: therefore, we nuture the hope that it will not be lacking those who will want to help this immortal work with their fortunes, being meritorious of sacred Letters and the Christian religion. To them, We, with you from the beginning of this great enterprise, we turn with exortation that they want to help Us in this work, so that those who are devoted to the good studies are aided by generous hands. As a sign of light and celestial grace, and as proof of Our particular spiritual love, we give with much affection this Apostolic Blessing of the heart of the Lord to you, to all and to those that will contribute, with study or the aids to help this most important work.

          Rome, near St. Peters, Fifth year of Our pontificate.

          Pope Pius X


        
      

    
  

   




  
    
      
        
          
            
              The Biblical Commission answers the following questions on the Character of the Book of Isaias and its Author.
            

            June 28, 1908.

            
              
                
                  	276.
                  	
                    
                      Doubt 1 - It may be taught that the prophecies which are read in the book of Isains, and here and there in the Scriptures, are not real prophecies, but either narratives composed subsequent to the event, or, if it must be acknowledged that something was foretold before the event, that the prophet foretold the same, not from a supernatural revelation of God who foreknows the future, but by conjecturing through a happy sagacity and acuteness of natural intelligence from things that had already happened.

                      Answer: No.
                    

                  
                

                
                  	277.
                  	
                    
                      Doubt 2 - The opinion which holds that Isnias and the other prophets uttered prophecies concerning only those things which were to take place immediately or after a short space of time, can be reconciled with the prophecies, particularly the Messianic and eschatological, which were undoubtedly uttered by the same prophets about the remote future, as well as with the common opinion of the Fathers who unanimously assert that the prophets foretold also those things which should be fulfilled after many ages.

                      Answer: No.
                    

                  
                

                
                  	278.
                  	
                    
                      Doubt 3 - It may be admitted that the prophets not only as correctors of human wickedness and heralds of the divine Word for the good of their hearers, but also as foretellers of future events, must always have addressed themselves to a present and contemporary and not to a future audience, so that they could be clearly understood by them; and that therefore, the second part of the book of Isaias (chapter 40-66), in which the prophet addresses and consoles not the Jews contemporary with Isaias, but, as one living among them, those mourning in the exile of Babylon, cannot have for its author Isaias himself then long dead, but must be attributed to some unknown prophet living among the exiles.

                      Answer: No.
                    

                  
                

                
                  	279.
                  	
                    
                      Doubt 4 - The philological argument, one derived from the language and the style, and employed to impugn the identity of the author of the book of Isaias, is to be considered weighty enough to compel a man of judgment, versed in the principles of criticism and well acquainted with Hebrew, to acknowledge in the same book a plurality of authors.

                      Answer: No.
                    

                  
                

                
                  	280.
                  	
                    
                      Doubt 5 - Whether there are solid arguments, even when taken cumulatively, to prove that the book of Isalas is to be attributed not to Isaias alone, but to two or even more authors.

                      Answer: No.
                    

                  
                

              
            

            


          

        

      

    

  




  The Official Publications of the Pontifical Biblical Commission. Declaration of the P.B.C. February 15, 1909 (Rough Translation)
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          Being the expressed will of our holy father Pope Pius X, the Acta Apostolicae Sedis, edited in the Vatican Typographic offices, the unique official commentary for "the legitimate proclamation and publication of the pontificial constitutions, laws, decrees and other documents, such as the Roman pontiffs and that of the congregations and other offices", the eminent cardinals in charge of the Pontifical Biblical Commission, in a reunion that took place Febuary 14th of this year in the Vatican Palaces, have established that the above mentioned Commission does not serve some other organ of publication to render public its acts.

          Fulcrano Vigouroux, P.S.S.

          Lorenzo Janssens, O.S.B.

          secretary consultors

           

        
      

    
  

   




  The Biblical Commission answers the following questions: On the Historical Character of the First Three Chapters Of Genesis

  June 30, 1909.

  
    
      
        	324.
        	
          
            1. The various exegetical systems, which have been elaborated and defended by the aid of a science falsely so-called, for the purpose of excluding the literal historical sense of the first three chapters of Genesis, are based upon solid arguments.

            Answer: No.
          

        
      

      
        	325.
        	
          2. Nevertheless the character and historic form of the book of Genesis, of the close connection of the first three chapters with one another and with those which follow, of the manifold testimony of the Scriptures both of the Old and the New Testament, of the almost unanimous opinion of the Fathers, and of the traditional view which-transmitted also by the Jewish people- has always been held by the Church, teach that the three aforesaid chapters do not contain the narrative of things which actually happened, a narrative which corresponds to objective reality and historic truth; and whether we may teach that these chapters contain fables derived from mythologies and cosmologies belonging to older nations, but purified of all polytheistic error and accommodated to monotheistic teaching by the sacred author or that they contain allegories and symbols destitute of any foundation in objective reality but presented under the garb of history for the purpose of inculcating religious and philosophical truth; or, finally, that they contain legends partly historical and partly fictitious, freely handled for the instruction and edification of souls.

          Answer: No to both parts.

        
      

      
        	326.
        	
          
            3. It can, in particular, be put in doubt the literal and historical meaning where there is question of facts narrated in these chapters which touch the fundamental teachings of the Christian religion, as for example, the creation of all things which was accomplished by God at the beginning of time, the special creation of man, the formation of the first woman from man, the unity of the human race, the original happiness of our first parents in a state of justice, integrity, and immortality, the divine command laid upon man to prove his obedience, the transgression of that divine command at the instigation of the devil under the form of a serpent, the fall of our first parents from their primitive state of innocence, and the promise of a future Redeemer.

            Answer: No.
          

        
      

      
        	327.
        	
          
            4. In interpreting those passages of these chapters which the Fathers and Doctors have interpreted in divers ways without leaving us anything definite or certain, anyone may, subject to the decision of the Church and following the analogy of faith, follow and defend that opinion at which he has prudently arrived.

            Answer: Yes.
          

        
      

      
        	328.
        	
          
            5. All and each of the parts of Genesis, namely, the single words and phrases, in these chapters must always and of necessity be interpreted in a proper literal sense, so that it is never lawful to deviate from it, even when expressions are manifestly used figuratively, that is, metaphorically or anthropomorphically, and when reason forbids us to hold, or necessity impels us to depart from, the proper literal sense.

            Answer: No.
          

        
      

      
        	329.
        	
          6. Granting always the literal and historical sense, the allegorical and prophetical interpretation of certain passages of these chapters-an interpretation justified by the example of the Fathers and the Church- may be prudently and usefully applied.

          Answer: Yes.

        
      

      
        	330.
        	
          
            7. Since it was not the intention of the sacred author, when writing the first chapter of Genesis, to teach us in a scientific manner the innermost nature of visible things, and to present the complete order of creation but rather to furnish his people with a popular account, such as the common parlance of that age allowed, one, namely, adapted to the senses and to man's intelligence, we are strictly and always bound, when interpreting these chapters to seek for scientific exactitude of expression.

            Answer: No.
          

        
      

      
        	331.
        	
          
            8. The Word Yôm (day), which is used in the first chapter of Genesis to describe and distinguish the six days, may be taken either in its strict sense as the natural day, or in a less strict sense as signifying a certain space of time: and whether free discussion of this question is permitted to interpreters.

            Answer: Yes.
          

        
      

    
  




  The Biblical Commission answers the following questions: On the Author, Time of Composition, and Character of the Psalms

  May 1, 1910.

  
    
      
        	332.
        	
          
            1. The terms Psalms of David, Hymns of David, the Book of the Psalms of David, the Davidic Psalter, which in the old collections and even in the Councils are used to designate the Old Testament Book of 150 psalms, as also the opinion of many Fathers and Doctors who held that absolutely all the psalms of the Psalter were to be attributed to David alone, are of such force that we have to consider David as the sole author of the entire Psalter.

            Answer: No.
          

        
      

      
        	333.
        	
          
            2. From the agreement of the Hebrew text with the Alexandrian Greek text and with other old versions, we can rightly conclude that the titles prefixed to the psalms in the Hebrew text are of older date than the aforesaid LXX version, and that consequently they are due, if not directly to the authors of the psalms, at least to very ancient Jewish tradition.

            Answer: Yes.
          

        
      

      
        	334.
        	
          
            3. The aforesaid titles, witnesses to the Jewish tradition, can be prudently called in question except when there is no solid reason against their genuine character.

            Answer: No.
          

        
      

      
        	335.
        	
          
            4. If they consider the not infrequent testimonies in the Bible to David's natural skill, a skill further illumined by the special gift of the Holy Spirit, for the composition of religious odes; whether, considering too, the arrangement drawn up by him for the liturgical chanting of the psalms; the attrihutions also, both in the Old Testament and the New, of psalms to him, as also in the actual inscriptions anciently affixed to the psalms; whether, considering, moreover, the common opinion of the Jews, and of the Fathers and Doctors of the Church, it can be prudently denied that David was the principal author of the odes contained in the Psalter. Whether, on the other hand, it can be maintained that only a few of these odes are to be attributed to the Royal Psalmist.

            Answer: No to both questions.
          

        
      

      
        	336.
        	
          
            5. Can it be denied, the Davidic origin of the psalms which, in both the Old and New Testaments, are expressly cited under David's name, especially such as Ps. 2, Why have the Gentiles raged; Ps.15, Preserve me, 0 Lord; Ps. 17, I will love Thee, 0 Lord, my strength; Ps. 31, Blessed are they whose iniquities are forgiven; Ps. 68, Save me, 0 God; Ps. 109, The Lord said to my Lord.

            Answer: No.
          

        
      

      
        	337.
        	
          
            6. Can we admit the view held by some, namely, that certain psalms, whether by David or by other authors, have, for liturgical or musical reasons, or through the carelessness of copyists, or for other unexplained reasons, been divided or even welded together. Further, whether we can hold that some psalms, e.g., the Miserere, in order to be better adapted to historical circumstances or Jewish festivals, have been slightly remolded or modified, either by the removal or addition of one or two verses, without detriment to the inspiration of the whole sacred text.

            Answer: Yes to both questions.
          

        
      

      
        	338.
        	
          
            7. Can we maintain with any real probability the opinion of those recent writers who, basing their views only upon internal grounds or upon an unsound interpretation of the sacred text, strive to demonstrate that not a few psalms were composed after the date of Esdras and Nehemias, nay, even in the Machabean age.

            Answer: No.
          

        
      

      
        	339.
        	
          
            8. From the repeated testimonies of the Books of the New Testament, the unanimous consent of the Fathers, in agreement, too, with Jewish writers, we must hold that some psalms are to be recognized as prophetic and Messianic, i.e., as foretelling the coming of a future Redeemer, His kingdom, His priesthood, His passion, death, and resurrection. And whether we must in consequence, reject the opinion of those who, perverting the prophetic and Messianic character of the psalms, limit these oracles, concerning Christ, to mere predictions of the future lot of the chosen people.

            Answer: Yes. to both questions.
          

        
      

    
  




  Pledge of the New Doctors in Sacred Scripture, moto proprio, "Illibatae custodiendae" of Pius X. June 29, 1910
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            342

          

        
        	
          With the heart to conserve pure the doctrine of our religion, we have taken care to provide in the years past to provide and ratify many things in virtue of this, which, following the examples of Our predecessors of happy memory, we have reinforced the obedience needed to the responses of the Pontifical Biblical Commision and have erected an Institute appropriate to cultivate this type of study, more than important in this, our time.

          From the moment that our preoccupation was not soley that the alumni who aspire to the education and would teach with all the means at their disposition in a way to dominate perfectly the Biblical science and know how to apply to the defence of the Sacred Books with the progresses of like sciences, but also that, becoming instructors, they transmit faithfully the learned doctrine and would plant the science in the minds of their disciples without something suspect or a deviation, we have then believed it convenient to prescribe a pledge that the candidates to the doctorate will recite before receiving the title of Doctor in Sacred Scripture.

          So therefore, aiming to the good and the security of Sacred Doctrine as well as education, of the alumni and all in the Church, this moto proprio, with certain skill and deliberation, with the fullness of our Apostolic Authority, for the present and perpetual, We decree, want and command that those who become doctors in Sacred Scripture, will make a pledge in the following form:

          "I, N.N., with all due reverence, submission and with sincere heart adhere to all the decisions, declarations and limitations of the Apostolic See and the Roman Pontiffs regarding Sacred Scripture and the right manner to explain them, above all the encyclical letter of Leo XIII, Providentissimus Deus of November 18, 1897; also the moto proprio of Pius X, Praestantia Scripturae sacrae of November 18, 1907 and his Apostolic Letter, Vinea electa of May 7, 1909, documents in which it is affirmed 'that all those who have taken in conscience and obedience the decisions of the Pontifical Biblical Commission regarding doctrine, those that may be until now already issued, or may be issued in the future, in the same way that the decrees of the sacred congregations approved by the popes; and that those who are adverse to such decisions either verbally or in writing can not avoid the note of disobedience, much audacity, neither therefore they have agreed to a grave fault'; for which things promised to observe faithfully, entirely and sincerely and to foster securely 'the principles and decrees that the Apostolic See and the Pontifical Biblical Commission have published or will publish' as 'supreme norms and rules of my studies' and to not challenge them ever, not in teaching, nor in some other way, either spoken or written. As promised, so I pledge, as God and the holy Gopels of God help me."

          So that this Our document, published moto proprio rests established, we order that it is ratified and effected, not withholding anything to the contrary.

          Rome, near St. Peters, June 29, 1910, year seven of Our pontificate.

          Pope Pius X

        
      

    
  

   




  
    Pope St. Pius X, Motu Proprio, Sacrorum Antistitum - The Oath Against the Errors of Modernism

    (1910)


    

    In the first place, I profess that God, the Beginning and the End of all things, can be known with certitude and His existence demonstrated by the natural light of reason from the things that are made, that is, from the visible works of creation, as a cause is known from its effects.

    Secondly, I acknowledge and admit the external arguments for revelation, namely, divine facts, especially miracles and prophecies, as most certain signs of the divine origin of the Christian religion, and I hold these are perfectly suited to the intelligence of every age and of all men, including our own times.

    Thirdly, I also firmly believe that the Church, the guardian and teacher of God's revealed word, was directly and absolutely instituted by Christ Himself, the true Christ of History, while He lived among us; and that the same Church was founded on Peter; the prince of the apostolic hierarchy and on his successors to the end of time.

    

    Fourthly, I sincerely accept the doctrine of faith in the same sense and with always the same meaning as it has been handed down to us from the apostles through the officially approved fathers. And therefore, I wholly reject the heretical notion of the evolution of dogmas, according to which doctrines pass from one sense to another sense alien to that which the Church held from the start. I likewise condemn every erroneous notion to the effect that instead of the divine deposit of faith entrusted by Christ to His spouse, the Church, and to be faithfully guarded by Her, one may substitute a philosophic system or a creation of the human mind gradually refined by man's striving and capable of eventual perfection by indefinite progress.

    Fifthly, I hold as certain and sincerely profess that faith is not a blind religious sense evolving from the hidden recesses of subliminal consciousness, and morally formed by the influence of heart and will, but that it is a real assent of the intellect to objective truth learned by hearing, an assent wherein we believe to be true whatever has been spoken, testified, and revealed by the personal God, our Creator and Lord, on the authority of God, Who is the Perfection of Truth.

    Furthermore, in all due reverence, I submit to and fully uphold all the condemnations, declarations and directions contained in the encyclical letter Pascendi and in the Lamentabili, especially as regards what is called the history of dogmas. I also reject the error of those who allege that the faith proposed by the Church may conflict with history, and that Catholic dogmas, in the sense in which they are now understood, cannot be reconciled with actual origins of Christianity.

    I condemn and reject, moreover, the opinion put forth that a more learned Christian can assume a dual personality, one as believer and another as historian, thus making it permissible for the historian to maintain what his faith as a believer contradicts, or to lay down premises from which there follows the falsity or the uncertainty of dogmas, provided only that these are not directly denied.

    I likewise reject that method of determining and interpreting Sacred Scripture which, setting aside the Church's tradition and the analogy of faith and the norms of the Holy See, adopts the principles of the rationalists, and with equal arbitrariness regards textual criticism as a sole supreme rule.

    Moreover, I reject the opinion of those who hold that a teacher of the science of historical theology or a writer on the subject must first put aside any preconceived notions about the supernatural origin of Catholic tradition or about the divine aid promised for the continual preservation of each revealed truth; or that the writings of individual fathers must be interpreted solely by the data of science without any reference to sacred authority, and with the same freedom of judgment usually accorded to any profane records.

    Finally, I profess that I am far removed in general from the error of the modernists, who hold that there is nothing inherently divine in sacred tradition; or who - which is far worse - admit it in a pantheistic sense. For them, there would remain only a bare simple fact, like the ordinary facts of history, to the effect that the system started by Christ and His Apostles still find men to support it by their energy, shrewdness, and ability.

    Therefore, I most firmly retain and will retain to my last breath the faith of the Fathers of the Church, which has the supernatural guarantee of truth, and which is, has been, and ever will be residing in the bishops who are the successors of the apostles. And this is not to be understood that we may hold what seems better suited to the culture of a particular age, but rather that we may never believe nor understand anything other than the absolute and unchangeable truth preached from the beginning by the Apostles.

    All this I promise to keep faithfully, entirely and sincerely, and to guard inviolably, and never to depart from it in any way, in teaching, word or writing. So I promise, so I swear, so help me God and His Holy Gospels.
  




  The Biblical Commission answers the following questions: On the Author, Date of Composition, and Historical Truth Of the Gospel According to St. Matthew

  June 19, 1911.

  
    
      
        	383.
        	
          
            1. Seeing the universal and constant tradition of the Church dating from the first centuries, which explicit testimonies of the Fathers, the inscriptions of the codices of the Gospels, the oldest version of the sacred books as well as their catalogues transmitted to us by the holy Fathers, ecclesiastical writers, Supreme Pontiff s and the Councils, and finally, the liturgical usages of the Eastern and Western Church clearly record, it may and must be affirmed with certainty that Matthew, an Apostle of Christ, is in truth the author of the Gospel published under his name.

            Answer: Yes.
          

        
      

      
        	384.
        	
          2. We need to admit as sufficiently supported by the testimony of tradition, which holds that Matthew wrote before the other Evangelists and that he wrote the first Gospel in the native dialect then in use by the Jews of Palestine, for whom this work was intended.

          Answer: Yes to both parts.

        
      

      
        	385.
        	
          3. The publication of this original text may be deferred beyond the time of the destruction of Jerusalem, so that the prophecies which are therein recorded concerning that event, were written after the destruction, and whether the frequently quoted testimony of St. Irenaeus,' the interpretation of which is uncertain and controverted, must be considered of such authority as to necessitate the rejection ofthe opinion of those who consider it more in conformity with tradition that the first Gospel was completed even before the arrival of St. Paul at Rome.

          Answer: No to both parts.

        
      

      
        	386.
        	
          
            4. We can sustain or retain as probable according to which Matthew is said to have composed the Gospel not exactly as it has been transmitted to us, but only a collection of the sayings and discourses of Christ, which an anonymous author, whom these moderns call the compiler of the Gospel, has used as sources.

            Answer: No.
          

        
      

      
        	387.
        	
          
            5. From the fact that the Fathers, all ecclesiastical writers, and even the Church herself, from the very beginning, have used only the Greek text of the Gospel known under the name of Matthew as canonical, not even excepting those who have explicitly testified that Matthew, the Apostle, wrote in the native dialect, it can be proved with certainty that the Greek Gospel is identical in substance with the Gospel written in the vernacular by the same Apostle.

            Answer: Yes.
          

        
      

      
        	388.
        	
          
            6. From the fact that the purpose of the author is principally dogmatic and apologetic, demonstrating to the Jews that Jesus is the Messias foretold by the prophets and a descendant of the House of David, and that, moreover, the author does not always follow the chronological order in arranging the deeds and sayings which he narrates and records, it is consequently lawful to conclude that they are not to be considered as true; and whether it may also be affirmed that the narration of the deeds and words of Christ, which is contained in the Gospel, has been subjected to changes and adaptations under the influence of the prophecies of the Old Testament and the more developed status of the Church, and that, consequently, this narration is not in conformity with historical truth.

            Answer: No to both parts.
          

        
      

      
        	389.
        	
          7. In particular, the opinion of those ought to be considered devoid of solid foundation, who call in question the historical authenticity of the first two chapters, in which the genealogy and the infancy of Christ are narrated, as also certain passages of great importance in dogma, such as those referring to the primacy of Peter (16:17-19), the form of Baptism given to the Apostles together with the universal mission of teaching (29:19-20), the Apostles' profession of faith in the divinity of Christ (14:33), and others of this character, which are expressed in a manner peculiar to Matthew.

          Answer: Yes.

        
      

    
  




  The Biblical Commission answers the following questions: On the Author, Time of Composition and Historical Truth Of the Gospels According to St. Mark and St. Luke

  June 26, 1912.

  
    
      
        	390.
        	
          
            1. The clear evidence of tradition, wonderfully harmonious from the earliest ages of the Church and supported by numerous arguments, viz., by the explicit testimonies of the Fathers and ecclesiastical writers, by the citations and allusions occurring in their writings, by the usage of the ancient heretics, by the versions of the books of the New Testament, by the most ancient and almost universal manuscript codices, and also by intrinsic arguments from the text itself of the sacred books, certainly compels us to affirm that Mark, the disciple and interpreter of Peter, and Luke, a physician, the assistant and companion of Paul, are really the authors of the Gospels which are respectively attributed to them.

            Answer: Yes.
          

        
      

      
        	391.
        	
          
            2. The reasons, by which some critics endeavor to prove that the last twelve verses of the Gospel of Mark (16:9-20) were not written by Mark himself but added by another hand, are of a kind to justify the statement that these verses are not to be received as inspired and canonical, or at least prove that Mark is not the author of said verses.

            Answer: No to both parts.
          

        
      

      
        	392.
        	
          3. Likewise, it is lawful to doubt of the inspiration and canonicity of the narrations of Luke on the infancy of Christ (chapter 1-2) or on the apparition of the Angel comforting Jesus and on the bloody sweat (22:43-44); or whether at least it can be shown by solid reasons - as ancient heretics used to think and certain more recent critics hold-that these narrations do not belong to the genuine Gospel of Luke.

          Answer: No to both parts.

        
      

      
        	393.
        	
          
            4. The very rare and altogether singular documents in which the Canticle Magnificat is attributed not to the Blessed Virgin Mary, but to Elizabeth, can and should at all prevail against the harmonious testimony of nearly all the codices both of the original Greek text and of the versions, as well as against the interpretation clearly required no less by the context than by the mind of the Virgin herself and constant tradition of the Church.

            Answer: No.
          

        
      

      
        	394.
        	
          
            5. With regard to the chronological order of the Gospels, it is lawful to abandon the opinion, supported as it is by the most ancient as well as constant testimony of tradition, which testifies that, after Matthew, who first of all wrote his Gospel in his native language, Mark wrote second and Luke third; or is this opinion to be regarded as opposed to that which asserts that the second and third Gospels were composed before the Greek version of the first Gospel.

            Answer: No to both parts.
          

        
      

      
        	395.
        	
          
            6. Is it lawful to set the date of the composition of the Gospels of Mark and Luke as late as the destruction of the city of Jerusalem; or whether, from the fact that in Luke the prophecy of our Lord concerning the overthrow of this city seems to be more definite, it can at least be held that his Gospel was written after the siege had been begun.

            Answer: No to both parts.
          

        
      

      
        	396.
        	
          
            7. Must it be affirmed that the Gospel of Luke preceded the book of the Acts of the Apostles (Acts 1:1-2); and since this book, of which the same Luke is author, was finished at the end of the Roman imprisonment of the Apostle (Acts 28:30-31), his Gospel was composed not after this date.

            Answer: Yes.
          

        
      

      
        	397.
        	
          
            8. Taking present both of the testimony of tradition and of internal arguments, with regard to the sources which both Evangelists used in writing their Gospels, the opinion can prudently be called in question which holds that Mark wrote according to the preaching of Peter and Luke according to the preaching of Paul, and which at the same time asserts that these Evangelists had at their disposal other trustworthy sources, either oral or already written.

            Answer: No.
          

        
      

      
        	398.
        	
          
            9. The sayings and doings which are accurately and almost graphically narrated by Mark, according to the preaching of Peter, and are most faithfully set forth by Luke, having diligently learned all things from the beginning from eminently trustworthy witnesses, viz., "who from the beginning were eyewitnesses and ministers of the word" (Luke 1 :2-3), have a just claim to the full historical credence which the Church has ever given them; or whether, on the contrary, the sayings and doing are to be regarded as devoid of historical truth at least in part, either because the writers were not eye-witnesses, or because in both Evangelists lack of order and discrepancy in the succession of facts are not infrequently found, or because, since they came and wrote later, they must necessarily have related conceptions foreign to the mind of Christ and the Apostles, or facts more or less infected by popular imagination, or, finally because they indulged in preconceived dogmatic ideas, each according to the scope he had in view.

            Answer: Yes to the first part; No to the second.
          

        
      

    
  




  The Biblical Commission answers the following questions: On the Synoptic Question or the Mutual Relations Between The First Three Gospels

  June 26, 1912.

  
    
      
        	399.
        	
          
            1. Observing all things that are to be absolutely observed according to what has been already laid down, especially as regards the authenticity and integrity of the three Gospels of Matthew, Mark, and Luke, the substantial identity of the Greek Gospel of Matthew with its primitive original, and the order of time in which they were written, it is lawful for exegetes, in order to explain the similarities or dissimilarities between them, to dispute freely about all the varying and opposing opinions of authors and to appeal to hypotheses of oral or written tradition or even to the dependence of one on the one or both that precede.

            Answer: Yes.
          

        
      

      
        	400.
        	
          
            2. Whether what has been laid down above is to be considered as observed by those who, unsupported by any testimony of tradition or by any historical argument, lightly embrace the hypothesis commonly known as the ‘two source theory’ which strives to explain the composition of hte Greek Gospel of Matthew andthe Gospel of Luke mainly by their dependence on the Gospel of Mark and on the so-called collection of the “Sayings of the Lord”; and can they, therefore, freely advocate it.

            Answer: No to both parts.
          

        
      

    
  




  The Biblical Commission answers the following questions On the Author, Time of Composition, and Historical Character of Acts

  June 12, 1913.

  
    
      
        	401.
        	
          
            1. Taking account in the first place of the tradition of the universal Church going back to the earliest ecclesiastical writers, considering the internal reasons furnished by the book of the Acts considered in itself and its relation to the third Gospel, and particularly the mutual affinity and connection of the prologues of each (Luke 1:1-4; Acts 1:1-2), it is to be held as certain that the volume entitled The Acts of the Apostles has the Evangelist Luke for its author.

            Answer: Yes.
          

        
      

      
        	402.
        	
          
            2. For critical reasons, based on the language and style, on the method of narration, on the unity of scope and doctrine, that the book of the Acts of the Apostles is to be attributed to one sole author; and that, therefore, the opinion of recent writers that Luke is not the sole author of the book, but that different authors of it must he admitted, is destitute of all foundation.

            Answer: Yes to both parts.
          

        
      

      
        	403.
        	
          
            3. In particular, those well-known passages in the Acts in which the use of the third person is discarded and the first person plural (Wirstücke - ‘we’-sections) introduced, weaken the unity of composition and the authenticity; or whether these passages considered historically and philologically must rather be said to confirm the unity of composition and the authenticity.

            Answer: No to the first part, Yes to the second part.
          

        
      

      
        	404.
        	
          
            4. From the fact that the book itself, after barely mentioning the two years of the first Roman captivity of Paul, abruptly closes, it is lawful to infer that the author either wrote another volume which has been lost, or intended to write one, and that the date of composition of the book can therefore be assigned to a time far later than this captivity; or whether rather it is rightly and properly to be held that Luke finished the book at the end of the first Roman captivity of the Apostle Paul.

            Answer: No to the first part, Yes to the second part.
          

        
      

      
        	405.
        	
          
            5. If we consider at once the frequent and easy relations which Luke undoubtedly had with the first and chief founders of the Church of Palestine as well as with Paul, Apostle of the Gentiles, to whom he was an assistant in his evangelical preaching and companion in his journeys; Luke's customary industry and diligence in examining witnesses and in seeing things for himself; and finally the evident and most remarkable agreement of the Acts of the Apostles with the Epistles of Paul and with the more genuine historical records; it is to be held for certain that Luke had in his hands most trustworthy sources and that he used them accurately, honestly, and faithfully, so that complete historical authority may be claimed for him.

            Answer: Yes
          

        
      

      
        	406.
        	
          
            6. The difficulties commonly alleged from the supernatural facts narrated by Luke; from his account of certain discourses which, being given summarily, are considered as made up and adapted to circumstances; from certain passages which are at least apparently in conflict with profane or biblical history; and, finally, from certain narrations which seem to be in opposition with the author of the Acts himself or with other sacred writers; are of a kind to render doubtful or at least in some way to diminish the historical authority of the Acts.

            Answer: No.
          

        
      

    
  




  The Biblical Commission answers the following questions: On the Author and the Manner and Circumstances of Composition of the Epistle to the Hebrews

  June 24, 1914.

  
    
      
        	411.
        	
          
            1. Whether so much importance should be attached to the doubts concerning the inspiration and Pauline authorship of the Epistle to the Hebrews-which, owing chiefly to its misuse by the heretics, occupied the minds of some in the West in the first centuries-that when we take into account the abiding, unanimous, and constant testimony of the Eastern Fathers, with which since the fourth century the whole Western Church has been in perfect accord; considering also the decrees of the Supreme Pontiffs and of the Sacred Councils, that of Trent especially, and finally the continuous practice of the universal Church, we may hesitate in reckoning the Epistle with certainty not only among the canonical Epistles (for that has been defined to be of faith), but among the genuine Epistles of the Apostle Paul as well.

            Answer: No.
          

        
      

      
        	412.
        	
          2. The arguments generally advanced, drawn from the singular absence of St. Paul's name and the omission of the regular introduction and greeting in the Epistle to the Hebrews; from the faultlessness of its Greek, its accuracy in phraseology and polish of style; from the way in which the Old Testament is quoted and argued from in it; or from some discrepancies which are alleged to exist between its teaching and that of the other Epistles of St. Paul, can in the least impair its Pauline authorship; or whether, on the other hand, the complete harmony of doctrine and principles; the similarity of the cautions and counsels; and the close correspondence in phrases and in the very words, proclaimed by some non-Catholics even, which are all discovered to exist between this and the other works of the Apostle of the Gentiles, do not rather go to prove beyond doubt this Pauline authorship.

          Answer: No to the first part, Yes to the second part.

        
      

      
        	413.
        	
          
            3. Because the Apostle Paul is thought to have been the author of this letter, that it must be asserted that he not only planned and composed it in its entirety under the inspiration of the Holy Ghost, but also that he put it in exactly the form in which it now stands.

            Answer: No, subject to further decision of the Church.
          

        
      

    
  

  





  
    The Biblical Commission answers the followinq questions: On the Parousia or the Second Coming of Our Lord Jesus Christ

    June 18, 1915

    1. To solve the difficulties which occur in the Epistles of St. Paul and of other Apostles, where the Parousia, as it is called, or the second coming of our Lord Jesus Christ is spoken of, it is permitted to the Catholic exegete to assert that the Apostles, although under the inspiration of the Holy Ghost they teach no error, nevertheless express their own human views, into which error or deception can enter.

    Answer: No.

    2. Having present the authentic notion of the Apostolic Office and of St. Paul's undoubted fidelity to the teaching of the Master; likewise, the Catholic dogma regarding the inspiration and inerrancy of the Scriptures, whereby all that the sacred writer asserts, enunciates, suggests, must he held to be asserted, enunciated, suggested by the Holy Ghost; also, weighing the text of the Apostle's Epistles, considered in themselves, which are before all in harmony with the speech of the Lord Himself, it is meet to affirm that the Apostle Paul in his writings certainly said nothing which is not in perfect harmony with that ignorance of the time of the Parousia which Christ Himself proclaimed to be men's portion.

    Answer: Yes.

    3. Having given attention to the Greek phrase, , also the explanation of the Fathers being weighed, especially that of St. John Chrysostom (In 1 Thess., horn. 7, 2, Migne, P.G., LXII, 436), who was highly versed both in his country's language and in the Pauline Epistles, it is lawful to reject as farfetched and destitute of solid foundation, the interpretation traditional in the Catholic schools-also retained by the reformers of the sixteenth century themselves - which explains the words of St. Paul (1 Thess. 4:15-17) without in any wise implying the affirmation of a Parousia so imminent that the Apostle added himself and his readers to those of the faithful who should survive to meet Christ.

    Answer: No.

     

     

  




  
    Pope Pius XII, Encyclical, Humani Generis -

    Concerning Some False Opinions Threatening to Undermine the Foundations of Catholic Doctrine

    August 12, 1950

    Disagreement and error among men on moral and religious matters have always been a cause of profound sorrow to all good men, but above all to the true and loyal sons of the Church, especially today, when we see the principles of Christian culture being attacked on all sides. [...]

    21. It is also true that theologians must always return to the sources of divine revelation: for it belongs to them to point out how the doctrine of the living Teaching Authority is to be found either explicitly or implicitly in the Scriptures and in Tradition.[4] Besides, each source of divinely revealed doctrine contains so many rich treasures of truth, that they can really never be exhausted. Hence it is that theology through the study of its sacred sources remains ever fresh; on the other hand, speculation which neglects a deeper search into the deposit of faith, proves sterile, as we know from experience. But for this reason even positive theology cannot be on a par with merely historical science. For, together with the sources of positive theology God has given to His Church a living Teaching Authority to elucidate and explain what is contained in the deposit of faith only obscurely and implicitly. This deposit of faith our Divine Redeemer has given for authentic interpretation not to each of the faithful, not even to theologians, but only to the Teaching Authority of the Church. But if the Church does exercise this function of teaching, as she often has through the centuries, either in the ordinary or extraordinary way, it is clear how false is a procedure which would attempt to explain what is clear by means of what is obscure. Indeed the very opposite procedure must be used. Hence Our Predecessor of immortal memory, Pius IX, teaching that the most noble office of theology is to show how a doctrine defined by the Church is contained in the sources of revelation, added these words, and with very good reason: "in that sense in which it has been defined by the Church."

    22. To return, however, to the new opinions mentioned above, a number of things are proposed or suggested by some even against the divine authorship of Sacred Scripture. For some go so far as to pervert the sense of the Vatican Council's definition that God is the author of Holy Scripture, and they put forward again the opinion, already often condemned, which asserts that immunity from error extends only to those parts of the Bible that treat of God or of moral and religious matters. They even wrongly speak of a human sense of the Scriptures, beneath which a divine sense, which they say is the only infallible meaning, lies hidden. In interpreting Scripture, they will take no account of the analogy of faith and the Tradition of the Church. Thus they judge the doctrine of the Fathers and of the Teaching Church by the norm of Holy Scripture, interpreted by the purely human reason of exegetes, instead of explaining Holy Scripture according to the mind of the Church which Christ Our Lord has appointed guardian and interpreter of the whole deposit of divinely revealed truth.

    23. Further, according to their fictitious opinions, the literal sense of Holy Scripture and its explanation, carefully worked out under the Church's vigilance by so many great exegetes, should yield now to a new exegesis, which they are pleased to call symbolic or spiritual. By means of this new exegesis the Old Testament, which today in the Church is a sealed book, would finally be thrown open to all the faithful. By this method, they say, all difficulties vanish, difficulties which hinder only those who adhere to the literal meaning of the Scriptures.

    24. Everyone sees how foreign all this is to the principles and norms of interpretation rightly fixed by our predecessors of happy memory, Leo XIII in his Encyclical "Providentissimus," and Benedict XV in the Encyclical Spiritus Paraclitus, as also by Ourselves in the Encyclical Divino Affflante Spiritu.

    25. It is not surprising that novelties of this kind have already borne their deadly fruit in almost all branches of theology. It is now doubted that human reason, without divine revelation and the help of divine grace, can, by arguments drawn from the created universe, prove the existence of a personal God; it is denied that the world had a beginning; it is argued that the creation of the world is necessary, since it proceeds from the necessary liberality of divine love; it is denied that God has eternal and infallible foreknowedge of the free actions of men -- all this in contradiction to the decrees of the Vatican Council [Cfr. Conc. Vat., Const. De Fide cath., cap. 1, De Deo rerum omnium creatore. [...]

    35. It remains for Us now to speak about those questions which, although they pertain to the positive sciences, are nevertheless more or less connected with the truths of the Christian faith. In fact, not a few insistently demand that the Catholic religion takes these sciences into account as much as possible. This certainly would be praiseworthy in the case of clearly proved facts; but caution must be used when there is rather question of hypotheses, having some sort of scientific foundation, in which the doctrine contained in Sacred Scripture or in Tradition is involved. If such conjectural opinions are directly or indirectly opposed to the doctrine revealed by God, then the demand that they be recognized can in no way be admitted.

    36. For these reasons the Teaching Authority of the Church does not forbid that, in conformity with the present state of human sciences and sacred theology, research and discussions, on the part of men experienced in both fields, take place with regard to the doctrine of evolution, in as far as it inquires into the origin of the human body as coming from pre-existent and living matter -- for the Catholic faith obliges us to hold that souls are immediately created by God. However this must be done in such a way that the reasons for both opinions, that is, those favorable and those unfavorable to evolution, be weighed and judged with the necessary seriousness, moderation and measure, and provided that all are prepared to submit to the judgment of the Church, to whom Christ has given the mission of interpreting authentically the Sacred Scriptures and of defending the dogmas of faithful [Cfr. Allocut Pont. to the members of the Academy of Science, November 30, 1941: A.A.S., Vol. XXXIII, p. 506.] Some however rashly transgress this liberty of discussion, when they act as if the origin of the human body from preexisting and living matter were already completely certain and proved by the facts which have been discovered up to now and by reasoning on those facts, and as if there were nothing in the sources of divine revelation which demands the greatest moderation and caution in this question.

    37. When, however, there is question of another conjectural opinion, namely polygenism, the children of the Church by no means enjoy such liberty. For the faithful cannot embrace that opinion which maintains either that after Adam there existed on this earth true men who did not take their origin through natural generation from him as from the first parent of all or that Adam represents a certain number of first parents. Now it is in no way apparent how such an opinion can be reconciled with that which the sources of revealed truth and the documents of the Teaching Authority of the Church propose with regard to original sin, which proceeds from a sin actually committed by an individual Adam and which through generation is passed on to all and is in everyone as his own. [Cfr. Rom., V, 12-19, Conc. Trid., sess, V, can. 1-4.]

    38. Just as in the biological and anthropological sciences, so also in the historical sciences there are those who boldly transgress the limits and safeguards established by the Church. In a particular way must be deplored a certain too free interpretation of the historical books of the Old Testament. Those who favor this system, in order to defend their cause, wrongly refer to the Letter which was sent not long ago to the Archbishop of Paris by the Pontifical Commission on Biblical Studies. [January 16, 1948: A.A.S., vol. XL, pp. 45-48.] This Letter, in fact, clearly points out that the first eleven chapters of Genesis, although properly speaking not conforming to the historical method used by the best Greek and Latin writers or by competent authors of our time, do nevertheless pertain to history in a true sense, which however must be further studied and determined by exegetes; the same chapters, (the Letter points out), in simple and metaphorical language adapted to the mentality of a people but little cultured, both state the principal truths which are fundamental for our salvation, and also give a popular description of the origin of the human race and the chosen people. If, however, the ancient sacred writers have taken anything from popular narrations (and this may be conceded), it must never be forgotten that they did so with the help of divine inspiration, through which they were rendered immune from any error in selecting and evaluating those documents.

    39. Therefore, whatever of the popular narrations have been inserted into the Sacred Scriptures must in no way be considered on a par with myths or other such things, which are more the product of an extravagant imagination than of that striving for truth and simplicity which in the Sacred Books, also of the Old Testament, is so apparent that our ancient sacred writers must be admitted to be clearly superior to the ancient profane writers. [...]

    

    42. Let the teachers in ecclesiastical institutions be aware that they cannot with tranquil conscience exercise the office of teaching entrusted to them, unless in the instruction of their students they religiously accept and exactly observe the norms which We have ordained. That due reverence and submission which in their unceasing labor they must profess towards the Teaching Authority of the Church, let them instill also into the minds and hearts of their students.

    43. Let them strive with every force and effort to further the progress of the sciences which they teach; but let them also be careful not to transgress the limits which We have established for the protection of the truth of Catholic faith and doctrine. With regard to new questions, which modern culture and progress have brought to the foreground, let them engage in most careful research, but with the necessary prudence and caution; finally, let them not think, indulging in a false "irenism," that the dissident and erring can happily be brought back to the bosom of the Church, if the whole truth found in the Church is not sincerely taught to all without corruption or diminution.

    44. Relying on this hope, which will be increased by your pastoral care, as a pledge of celestial gifts and a sign of Our paternal benevolence, We impart with all Our heart to each and all of you, Venerable Brethren, and to your clergy and people the Apostolic Benediction.

  




  Pope Benedict XV, Encyclical, Spiritus Paraclitus - On St. Jerome

  September 15, 1920

  Since the Holy Spirit, the Comforter, had bestowed the Scriptures on the human race for their instruction in Divine things, He also raised up in successive ages saintly and learned men whose task it should be to develop that treasure and so provide for the faithful plenteous "consolation from the Scriptures."[1] Foremost among these teachers stands St. Jerome. Him the Catholic Church acclaims and reveres as her "Greatest Doctor," divinely given her for the understanding of the Bible. And now that the fifteenth centenary of his death is approaching we would not willingly let pass so favorable an opportunity of addressing you on the debt we owe him. For the responsibility of our Apostolic office impels us to set before you his wonderful example and so promote the study of Holy Scripture in accordance with the teaching of our predecessors, Leo XIII and Pius X, which we desire to apply more precisely still to the present needs of the Church. For St. Jerome - "strenuous Catholic, learned in the Scriptures,"[2] "teacher of Catholics,"[3] "model of virtue, world's teacher"[4] - has by his earnest and illuminative defense of Catholic doctrine on Holy Scripture left us most precious instructions. These we propose to set before you and so promote among the children of the Church, and especially among the clergy, assiduous and reverent study of the Bible.

  2. No need to remind you, Venerable Brethren, that Jerome was born in Stridonia, in a town "on the borders of Dalmatia and Pannonia";[5] that from his infancy he was brought up a Catholic;[6] that after his baptism here in Rome[7] he lived to an advanced age and devoted all his powers to studying, expounding, and defending the Bible. At Rome he had learned Latin and Greek, and hardly had he left the school of rhetoric than he ventured on a Commentary on Abdias the Prophet. This "youthful piece of work"[8] kindled in him such love of the Bible that he decided - like the man in the Gospel who found a treasure - to spurn "any emoluments the world could provide,"[9] and devote himself wholly to such studies. Nothing could deter him from this stern resolve. He left home, parents, sister, and relatives; he denied himself the more delicate food he had been accustomed to, and went to the East so that he might gather from studious reading of the Bible the fuller riches of Christ and true knowledge of his Savior.[10] Jerome himself tells us in several places how assiduously he toiled:

  An eager desire to learn obsessed me. But I was not so foolish as to try and teach myself. At Antioch I regularly attended the lectures of Apollinaris of Laodicea; but while I learned much from him about the Bible, I would never accept his doubtful teaching about its interpretation.[11]

  3. From Antioch be betook to the desert of Chalcis, in Syria, to perfect himself in his knowledge of the Bible, and at the same time to curb "youthful desires" by means of hard study. Here he engaged a convert Jew to teach him Hebrew and Chaldaic.

  What a toil it was! How difficult I found it! How often I was on the point of giving it up in despair, and yet in my eagerness to learn took it up again! Myself can bear witness of this, and so, too, can those who had lived with me at the time. Yet I thank God for the fruit I won from that bitter seed.[12]

  4. Lest, however, he should grow idle in this desert where there were no heretics to vex him, Jerome betook himself to Constantinople, where for nearly three years he studied Holy Scripture under St. Gregory the Theologian, then Bishop of that See and in the height of his fame as a teacher. While there he translated into Latin Origen's Homilies on the Prophets and Eusebius' Chronicle; he also wrote on Isaias' vision of the Seraphim. He then returned to Rome on ecclesiastical business, and Pope Damasus admitted him into his court.[13] However, he let nothing distract him from continual occupation with the Bible,[14] and the task of copying various manuscripts,[15] as well as answering the many questions put to him by students of both sexes.[16]

  5. Pope Damasus had entrusted to him a most laborious task, the correction of the Latin text of the Bible. So well did Jerome carry this out that even today men versed in such studies appreciate its value more and more. But he ever yearned for Palestine, and when the Pope died he retired to Bethlehem to a monastery nigh to the cave where Christ was born. Every moment he could spare from prayer he gave to Biblical studies.

  Though my hair was now growing gray and though I looked more like professor than student, yet I went to Alexandria to attend Didymus' lectures. I owe him much. What I did not know I learned. What I knew already I did not lose through his different presentation of it. Men thought I had done with tutors; but when I got back to Jerusalem and Bethlehem how hard I worked and what a price I paid for my night-time teacher Baraninus! Like another Nicodemus he was afraid of the Jews![17]

  6. Nor was Jerome content merely to gather up this or that teacher's words; he gathered from all quarters whatever might prove of use to him in this task. From the outset he had accumulated the best possible copies of the Bible and the best commentators on it, but now he worked on copies from the synagogues and from the library formed at Caesarea by Origen and Eusebius; he hoped by assiduous comparison of texts to arrive at greater certainty touching the actual text and its meaning. With this same purpose he went all through Palestine. For he was thoroughly convinced of the truth of what he once wrote to Domnio and Rogatian:

  A man will understand the Bible better if he has seen Judaea with his own eyes and discovered its ancient cities and sites either under the old names or newer ones. In company with some learned Hebrews I went through the entire land the names of whose sites are on every Christian's lips.[18]

  7. He nourished his soul unceasingly on this most pleasant food: he explained St. Paul's Epistles; he corrected the Latin version of the Old Testament by the Greek; he translated afresh nearly all the books of the Old Testament from Hebrew into Latin; day by day he discussed Biblical questions with the brethren who came to him, and answered letters on Biblical questions which poured in upon him from all sides; besides all this, he was constantly refuting men who assailed Catholic doctrine and unity. Indeed, such was his love for Holy Scripture that he ceased not from writing or dictating till his hand stiffened in death and his voice was silent forever. So it was that, sparing himself neither labor nor watching nor expense, he continued to extreme old age meditating day and night beside the Crib on the Law of the Lord; of greater profit to the Catholic cause by his life and example in his solitude than if he had passed his life at Rome, the capital of the world.

  8. After this preliminary account of St. Jerome's life and labors we may now treat of his teaching on the divine dignity and absolute truth of Scripture.

  You will not find a page in his writings which does not show clearly that he, in common with the whole Catholic Church, firmly and consistently held that the Sacred Books - written as they were under the inspiration of the Holy Spirit - have God for their Author, and as such were delivered to the Church. Thus he asserts that the Books of the Bible were composed at the inspiration, or suggestion, or even at the dictation of the Holy Spirit; even that they were written and edited by Him. Yet he never questions but that the individual authors of these Books worked in full freedom under the Divine afflatus, each of them in accordance with his individual nature and character. Thus he is not merely content to affirm as a general principle - what indeed pertains to all the sacred writers - that they followed the Spirit of God as they wrote, in such sort that God is the principal cause of all that Scripture means and says; but he also accurately describes what pertains to each individual writer. In each case Jerome shows us how, in composition, in language, in style and mode of expression, each of them uses his own gifts and powers; hence he is able to portray and describe for us their individual character, almost their very features; this is especially so in his treatment of the Prophets and of St. Paul. This partnership of God and man in the production of a work in common Jerome illustrates by the case of a workman who uses instruments for the production of his work; for he says that whatsoever the sacred authors say "Is the word of God, and not their own; and what the Lord says by their mouths He says, as it were, by means of an instrument."[19]

  9. If we ask how we are to explain this power and action of God, the principal cause, on the sacred writers we shall find that St. Jerome in no wise differs from the common teaching of the Catholic Church. For he holds that God, through His grace, illumines the writer's mind regarding the particular truth which, "in the person of God," he is to set before men; he holds, moreover, that God moves the writer's will - nay, even impels it - to write; finally, that God abides with him unceasingly, in unique fashion, until his task is accomplished. Whence the Saint infers the supreme excellence and dignity of Scripture, and declares that knowledge of it is to be likened to the "treasure"[20] and the "pearl beyond price,"[21] since in them are to be found the riches of Christ[22] and "silver wherewith to adorn God's house."[23]

  10. Jerome also insists on the supereminent authority of Scripture. When controversy arose he had recourse to the Bible as a storehouse of arguments, and he used its testimony as a weapon for refuting his adversaries' arguments, because he held that the Bible's witness afforded solid and irrefutable arguments. Thus, when Helvidius denied the perpetual virginity of the Mother of God, Jerome was content simply to reply:

  Just as we do not deny these things which are written, so do we repudiate things that are not written. That God was born of a Virgin we believe, because we read it. That Mary was married after His birth we do not believe because we do not read it.[24]

  11. In the same fashion he undertakes to defend against Jovinian, with precisely the same weapons, the Catholic doctrines of the virginal state, of perseverance, of abstinence, and of the merit of good works:

  In refuting his statements I shall rely especially on the testimony of Scripture, lest he should grumble and complain that he has been vanquished rather by my eloquence than by the truth.[25]

  12. So, too, when defending himself against the same Helvidius, he says: "He was, you might say, begged to yield to me, and be led away as a willing and unresisting captive in the bonds of truth."[26] Again, "We must not follow the errors of our parents, nor of those who have gone before us; we have the authority of the Scriptures and God's teaching to command us."[27] Once more, when showing Fabiola how to deal with critics, he says:

  When you are really instructed in the Divine Scriptures, and have realized that its laws and testimonies are the bonds of truth, then you can contend with adversaries; then you will fetter them and lead them bound into captivity; then of the foes you have made captive you will make freemen of God.[28]

  13. Jerome further shows that the immunity of Scripture from error or deception is necessarily bound up with its Divine inspiration and supreme authority. He says he had learnt this in the most celebrated schools, whether of East or West, and that it was taught him as the doctrine of the Fathers, and generally received. Thus when, at the instance of Pope Damasus, he had begun correcting the Latin text of the New Testament, and certain "manikins" had vehemently attacked him for "making corrections in the Gospels in face of the authority of the Fathers and of general opinion," Jerome briefly replied that he was not so utterly stupid nor so grossly uneducated as to imagine that the Lord's words needed any correction or were not divinely inspired.[29] Similarly, when explaining Ezechiel's first vision as portraying the Four Gospels, he remarks:

  That the entire body and the back were full of eyes will be plain to anybody who realizes that there is nought in the Gospels which does not shine and illumine the world by its splendor, so that even things that seem trifling and unimportant shine with the majesty of the Holy Spirit.[30]

  14. What he has said here of the Gospels he applies in his Commentaries to the rest of the Lord's words; he regards it as the very rule and foundation of Catholic interpretation; indeed, for Jerome, a true prophet was to be distinguished from a false by this very note of truth:[31] "The Lord's words are true; for Him to say it, means that it is."[32] Again, "Scripture cannot lie";[33] it is wrong to say Scripture lies, nay, it is impious even to admit the very notion of error where the Bible is concerned.[34] "The Apostles," he says, "are one thing; other writers" - that is, profane writers - "are another;"[35] "the former always tell the truth; the latter - as being mere men - sometimes err,"[36] and though many things are said in the Bible which seem incredible, yet they are true;[37] in this "word of truth" you cannot find things or statements which are contradictory, "there is nothing discordant nor conflicting";[38] consequently, "when Scripture seems to be in conflict with itself both passages are true despite their diversity."[39]

  15. Holding principles like these, Jerome was compelled, when he discovered apparent discrepancies in the Sacred Books, to use every endeavor to unravel the difficulty. If he felt that he had not satisfactorily settled the problem, he would return to it again and again, not always, indeed, with the happiest results. Yet he would never accuse the sacred writers of the slightest mistake - "that we leave to impious folk like Celsus, Porphyry, and Julian."[40] Here he is in full agreement with Augustine, who wrote to Jerome that to the Sacred Books alone had he been wont to accord such honor and reverence as firmly to believe that none of their writers had ever fallen into any error; and that consequently, if in the said books he came across anything which seemed to run counter to the truth, he did not think that that was really the case, but either that his copy was defective or that the translator had made a mistake, or again, that he himself had failed to understand. He continues:

  Nor do I deem that you think otherwise. Indeed, I absolutely decline to think that you would have people read your own books in the same way as they read those of the Prophets and Apostles; the idea that these latter could contain any errors is impious.[41]

  16. St. Jerome's teaching on this point serves to confirm and illustrate what our predecessor of happy memory, Leo XIII, declared to be the ancient and traditional belief of the Church touching the absolute immunity of Scripture from error:

  So far is it from being the case that error can be compatible with inspiration, that, on the contrary, it not only of its very nature precludes the presence of error, but as necessarily excludes it and forbids it as God, the Supreme Truth, necessarily cannot be the Author of error.

  17. Then, after giving the definitions of the Councils of Florence and Trent, confirmed by the Council of the Vatican, Pope Leo continues:

  Consequently it is not to the point to suggest that the Holy Spirit used men as His instruments for writing, and that therefore, while no error is referable to the primary Author, it may well be due to the inspired authors themselves. For by supernatural power the Holy Spirit so stirred them and moved them to write, so assisted them as they wrote, that their minds could rightly conceive only those and all those things which He himself bade them conceive; only such things could they faithfully commit to writing and aptly express with unerring truth; else God would not be the Author of the entirety of Sacred Scripture.[42]

  18. But although these words of our predecessor leave no room for doubt or dispute, it grieves us to find that not only men outside, but even children of the Catholic Church - nay, what is a peculiar sorrow to us, even clerics and professors of sacred learning - who in their own conceit either openly repudiate or at least attack in secret the Church's teaching on this point.

  We warmly commend, of course, those who, with the assistance of critical methods, seek to discover new ways of explaining the difficulties in Holy Scripture, whether for their own guidance or to help others. But we remind them that they will only come to miserable grief if they neglect our predecessor's injunctions and overstep the limits set by the Fathers.

  19. Yet no one can pretend that certain recent writers really adhere to these limitations. For while conceding that inspiration extends to every phrase - and, indeed, to every single word of Scripture - yet, by endeavoring to distinguish between what they style the primary or religious and the secondary or profane element in the Bible, they claim that the effect of inspiration - namely, absolute truth and immunity from error - are to be restricted to that primary or religious element. Their notion is that only what concerns religion is intended and taught by God in Scripture, and that all the rest - things concerning "profane knowledge," the garments in which Divine truth is presented - God merely permits, and even leaves to the individual author's greater or less knowledge. Small wonder, then, that in their view a considerable number of things occur in the Bible touching physical science, history and the like, which cannot be reconciled with modern progress in science!

  20. Some even maintain that these views do not conflict with what our predecessor laid down since - so they claim - he said that the sacred writers spoke in accordance with the external - and thus deceptive - appearance of things in nature. But the Pontiff's own words show that this is a rash and false deduction. For sound philosophy teaches that the senses can never be deceived as regards their own proper and immediate object. Therefore, from the merely external appearance of things - of which, of course, we have always to take account as Leo XIII, following in the footsteps of St. Augustine and St. Thomas, most wisely remarks - we can never conclude that there is any error in Sacred Scripture.

  21. Moreover, our predecessor, sweeping aside all such distinctions between what these critics are pleased to call primary and secondary elements, says in no ambiguous fashion that "those who fancy that when it is a question of the truth of certain expressions we have not got to consider so much what God said as why He said it," are very far indeed from the truth. He also teaches that Divine inspiration extends to every part of the Bible without the slightest exception, and that no error can occur in the inspired text: "It would be wholly impious to limit inspiration to certain portions only of Scripture or to concede that the sacred authors themselves could have erred."[43]

  22. Those, too, who hold that the historical portions of Scripture do not rest on the absolute truth of the facts but merely upon what they are pleased to term their relative truth, namely, what people then commonly thought, are - no less than are the aforementioned critics - out of harmony with the Church's teaching, which is endorsed by the testimony of Jerome and other Fathers. Yet they are not afraid to deduce such views from the words of Leo XIII on the ground that he allowed that the principles he had laid down touching the things of nature could be applied to historical things as well. Hence they maintain that precisely as the sacred writers spoke of physical things according to appearance, so, too, while ignorant of the facts, they narrated them in accordance with general opinion or even on baseless evidence; neither do they tell us the sources whence they derived their knowledge, nor do they make other peoples' narrative their own. Such views are clearly false, and constitute a calumny on our predecessor. After all, what analogy is there between physics and history? For whereas physics is concerned with "sensible appearances" and must consequently square with phenomena, history on the contrary, must square with the facts, since history is the written account of events as they actually occurred. If we were to accept such views, how could we maintain the truth insisted on throughout Leo XIII's Encyclical - viz. that the sacred narrative is absolutely free from error?

  23. And if Leo XIII does say that we can apply to history and cognate subjects the same principles which hold good for science, he yet does not lay this down as a universal law, but simply says that we can apply a like line of argument when refuting the fallacies of adversaries and defending the historical truth of Scripture from their assaults.

  24. Nor do modern innovators stop here: they even try to claim St. Jerome as a patron of their views on the ground that he maintained that historic truth and sequence were not observed in the Bible, "precisely as things actually took place, but in accordance with what men thought at that time," and that he even held that this was the true norm for history.[44] A strange distortion of St. Jerome's words! He does not say that when giving us an account of events the writer was ignorant of the truth and simply adopted the false views then current; he merely says that in giving names to persons or things he followed general custom. Thus the Evangelist calls St. Joseph the father of Jesus, but what he meant by the title "father" here is abundantly clear from the whole context. For St. Jerome "the true norm of history" is this: when it is question of such appellatives (as "father," etc), and when there is no danger or error, then a writer must adopt the ordinary forms of speech simply because such forms of speech are in ordinary use. More than this: Jerome maintains that belief in the Biblical narrative is as necessary to salvation as is belief in the doctrines of the faith; thus in his Commentary on the Epistle to Philemon he says:

  "What I mean is this: Does any man believe in God the Creator? He cannot do so unless he first believe that the things written of God's Saints are true." He then gives examples from the Old Testament, and adds: "Now unless a man believes all these and other things too which are written of the Saints he cannot believe in the God of the Saints."[45]

  25. Thus St. Jerome is in complete agreement with St. Augustine, who sums up the general belief of Christian antiquity when he says:

  Holy Scripture is invested with supreme authority by reason of its sure and momentous teachings regarding the faith. Whatever, then, it tells us of Enoch, Elias and Moses - that we believe. We do not, for instance, believe that God's Son was born of the Virgin Mary simply because He could not otherwise have appeared in the flesh and 'walked amongst men' - as Faustus would have it - but we believe it simply because it is written in Scripture; and unless we believe in Scripture we can neither be Christians nor be saved.[46]

  26. Then there are other assailants of Holy Scripture who misuse principles - which are only sound, if kept within due bounds - in order to overturn the fundamental truth of the Bible and thus destroy Catholic teaching handed down by the Fathers. If Jerome were living now he would sharpen his keenest controversial weapons against people who set aside what is the mind and judgment of the Church, and take too ready a refuge in such notions as "implicit quotations" or "pseudo-historical narratives," or in "kinds of literature" in the Bible such as cannot be reconciled with the entire and perfect truth of God's word, or who suggest such origins of the Bible as must inevitably weaken - if not destroy - its authority.

  27. What can we say of men who in expounding the very Gospels so whittle away the human trust we should repose in it as to overturn Divine faith in it? They refuse to allow that the things which Christ said or did have come down to us unchanged and entire through witnesses who carefully committed to writing what they themselves had seen or heard. They maintain - and particularly in their treatment of the Fourth Gospel - that much is due of course to the Evangelists - who, however, added much from their own imaginations; but much, too, is due to narratives compiled by the faithful at other periods, the result, of course, being that the twin streams now flowing in the same channel cannot be distinguished from one another. Not thus did Jerome and Augustine and the other Doctors of the Church understand the historical trustworthiness of the Gospels; yet of it one wrote: "He who saw it has borne witness, and his witness is true; and he knows that he tells the truth, and you also may believe" (Jn. 19:35). So, too, St. Jerome: after rebuking the heretical framers of the apocryphal Gospels for "attempting rather to fill up the story than to tell it truly,"[47] he says of the Canonical Scriptures: "None can doubt but that what is written took place."[48] Here again he is in fullest harmony with Augustine, who so beautifully says: "These things are true; they are faithfully and truthfully written of Christ; so that whosoever believes His Gospel may be thereby instructed in the truth and misled by no lie."[49]

  28. All this shows us how earnestly we must strive to avoid, as children of the Church, this insane freedom in ventilating opinions which the Fathers were careful to shun. This we shall more readily achieve if you, Venerable Brethren, will make both clergy and laity committed to your care by the Holy Spirit realize that neither Jerome nor the other Fathers of the Church learned their doctrine touching Holy Scripture save in the school of the Divine Master Himself. We know what He felt about Holy Scripture: when He said, "It is written," and "the Scripture must needs be fulfilled," we have therein an argument which admits of no exception and which should put an end to all controversy.

  29. Yet it is worthwhile dwelling on this point a little: when Christ preached to the people, whether on the Mount by the lakeside, or in the synagogue at Nazareth, or in His own city of Capharnaum, He took His points and His arguments from the Bible. From the same source came His weapons when disputing with the Scribes and Pharisees. Whether teaching or disputing He quotes from all parts of Scripture and takes His example from it; He quotes it as an argument which must be accepted. He refers without any discrimination of sources to the stories of Jonas and the Ninivites, of the Queen of Sheba and Solomon, of Elias and Eliseus, of David and of Noe, of Lot and the Sodomites, and even of Lot's wife. (cf. Mt. 12:3, 39-42; Lk. 17:26-29, 32). How solemn His witness to the truth of the sacred books: "One jot, or one tittle shall not pass of the Law till all be fulfilled" (Mt. 5:18); and again: "The Scripture cannot be broken" (Jn. 10:35); and consequently: "He therefore that shall break one of these least commandments, and shall so teach men shall be called the least in the kingdom of heaven" (Mt. 5:19). Before His Ascension, too, when He would steep His Apostles in the same doctrine: "He opened their understanding that they might understand the Scriptures. And He said to them: thus it is written, and thus it behoved Christ to suffer, and to rise again from the dead the third day" (Lk. 24:45).

  30. In a word, then: Jerome's teaching on the superexcellence and truth of Scripture is Christ's teaching. Wherefore we exhort all the Church's children, and especially those whose duty it is to teach in seminaries, to follow closely in St. Jerome's footsteps. If they will but do so they will learn to prize as he prized the treasure of the Scriptures, and will derive from them most abundant and blessed fruit.

  31. Now, if we make use of the "Greatest of Doctors" as our guide and teacher we shall derive from so doing not only the gains signalized above, but others too, which cannot be regarded as trifling or few. What these gains are, Venerable Brethren, we will set out briefly. At the outset, then, we are deeply impressed by the intense love of the Bible which St. Jerome exhibits in his whole life and teaching: both are steeped in the Spirit of God. This intense love of the Bible he was ever striving to kindle in the hearts of the faithful, and his words on this subject to the maiden Demetrias are really addressed to us all: "Love the Bible and wisdom will love you; love it and it will preserve you; honor it and it will embrace you; these are the jewels which you should wear on your breast and in your ears."[50]

  32. His unceasing reading of the Bible and his painstaking study of each book - nay, of every phrase and word - gave him a knowledge of the text such as no other ecclesiastical writer of old possessed. It is due to this familiarity with the text and to his own acute judgment that the Vulgate version Jerome made is, in the judgment of all capable men, preferable to any other ancient version, since it appears to give us the sense of the original more accurately and with greater elegance than they. The said Vulgate, "approved by so many centuries of use in the Church" was pronounced by the Council of Trent "authentic," and the same Council insisted that it was to be used in teaching and in the liturgy.[51] If God in His mercy grants us life, we sincerely hope to see an amended and faithfully restored edition. We have no doubt that when this arduous task - entrusted by our predecessor, Pius X, to the Benedictine Order - has been completed it will prove of great assistance in the study of the Bible.

  33. But to return to St. Jerome's love of the Bible: this is so conspicuous in his letters that they almost seem woven out of Scripture texts; and, as St. Bernard found no taste in things which did not echo the most sweet Name of Jesus, so no literature made any appeal to Jerome unless it derived its light from Holy Scripture. Thus he wrote to Paulinus, formerly senator and even consul, and only recently converted to the faith:

  If only you had this foundation (knowledge of Scripture); nay, more - if you would let Scripture give the finishing touches to your work - I should find nothing more beautiful, more learned, even nothing more Latin than your volumes. . . If you could but add to your wisdom and eloquence study of and real acquaintance with Holy Scripture, we should speedily have to acknowledge you a leader amongst us.[52]

  34. How we are to seek for this great treasure, given as it is by our Father in heaven for our solace during this earthly pilgrimage, St. Jerome's example shows us. First, we must be well prepared and must possess a good will. Thus Jerome himself, immediately on his baptism, determined to remove whatever might prove a hindrance to his ambitions in this respect. Like the men who found a treasure and "for joy thereof went and sold all that he had and bought that field" (Mt. 13:44), so did Jerome say farewell to the idle pleasures of this passing world; he went into the desert, and since he realized what risks he had run in the past through the allurements of vice, he adopted a most severe style of life. With all obstacles thus removed he prepared his soul for "the knowledge of Jesus Christ" and for putting on Him Who was "meek and humble of heart." But he went through what Augustine also experienced when he took up the study of Scripture. For the latter has told us how, steeped as a youth in Cicero and profane authors, the Bible seemed to him unfit to be compared with Cicero.

  My swelling pride shrank from its modest garb, while my gaze could not pierce to what the latter hid. Of a truth Scripture was meant to grow up with the childlike; but then I could not be childlike; turgid eloquence appealed mightily to me.[53]

  So, too, St. Jerome; even though withdrawn into the desert he still found such delight in profane literature that at first he failed to discern the lowly Christ in His lowly Scriptures:

  Wretch that I was! I read Cicero even before I broke my fast! And after the long night-watches, when memory of my past sins wrung tears from my soul, even then I took up my Plautus! Then perhaps I would come to my senses and would start reading the Prophets. But their uncouth language made me shiver, and, since blind eyes do not see the light, I blamed the sun and not my own eyes.[54]

  35. But in a brief space Jerome became so enamored of the "folly of the Cross" that he himself serves as a proof of the extent to which a humble and devout frame of mind is conducive to the understanding of Holy Scripture. He realized that "in expounding Scripture we need God's Holy Spirit";[55] he saw that one cannot otherwise read or understand it "than the Holy Spirit by Whom it was written demands."[56] Consequently, he was ever humbly praying for God's assistance and for the light of the Holy Spirit, and asking his friends to do the same for him. We find him commending to the Divine assistance and to his brethren's prayers his Commentaries on various books as he began them, and then rendering God due thanks when completed.

  36. As he trusted to God's grace, so too did he rely upon the authority of his predecessors: "What I have learned I did not teach myself - a wretchedly presumptous teacher! - but I learned it from illustrious men in the Church."[57] Again: "In studying Scripture I never trusted to myself."[58] To Theophilus, Bishop of Alexandria, he imparted the rule he had laid down for his own student life: "It has always been my custom to fight for the prerogatives of a Christian, not to overpass the limits set by the Fathers, always to bear in mind that Roman faith praised by the Apostle."[59]

  37. He ever paid submissive homage to the Church, our supreme teacher through the Roman Pontiffs. Thus, with a view to putting an end to the controversy raging in the East concerning the mystery of the Holy Trinity, he submitted the question to the Roman See for settlement, and wrote from the Syrian desert to Pope Damasus as follows:

  I decided, therefore, to consult the Chair of Peter and that Roman faith which the Apostle praised; I ask for my soul's food from that city wherein I first put on the garment of Christ. . .I, who follow no other leader save Christ, associate myself with Your Blessedness, in communion, that is, with the Chair of Peter. For I know the Church was built upon that Rock. . . I beg you to settle this dispute. If you desire it I shall not be afraid to say there are Three Hypostases. If it is your wish let them draw up a Symbol of faith subsequent to that of Nicaea, and let us orthodox praise God in the same form of words as the Arians employ.[60]

  38. And in his next letter: "Meanwhile I keep crying out, 'Any man who is joined to Peter's Chair, he is my man'."[61] Since he had learnt this "rule of faith" from his study of the Bible, he was able to refute a false interpretation of a Biblical text with the simple remark: "Yes, but the Church of God does not admit that."[62] When, again, Vigilantius quoted an Apocryphal book, Jerome was content to reply: "A book I have never so much as read! For what is the good of soiling one's hands with a book the Church does not receive?"[63] With his strong insistence on adhering to the integrity of the faith, it is not to be wondered at that he attacked vehemently those who left the Church; he promptly regarded them as his own personal enemies. "To put it briefly," he says, "I have never spared heretics, and have always striven to regard the Church's enemies as my own."[64] To Rufinus he writes: "There is one point in which I cannot agree with you: you ask me to spare heretics - or, in other words - not to prove myself a Catholic."[65] Yet at the same time Jerome deplored the lamentable state of heretics, and adjured them to return to their sorrowing Mother, the one source of salvation;[66] he prayed, too, with all earnestness for the conversion of those "who had quitted the Church and put away the Holy Spirit's teaching to follow their own notions."[67]

  39. Was there ever a time, Venerable Brethren, when there was greater call than now for us all, lay and cleric alike, to imbibe the spirit of this "Greatest of Doctors"? For there are many contumacious folk now who sneer at the authority and government of God, Who has revealed Himself, and of the Church which teaches. You know - for Leo XIII warned us - "how insistently men fight against us; You know the arms and arts they rely upon."[68] It is your duty, then, to train as many really fit defenders of this holiest of causes as you can. They must be ready to combat not only those who deny the existence of the Supernatural Order altogether, and are thus led to deny the existence of any divine revelation or inspiration, but those, too, who - through an itching desire for novelty - venture to interpret the sacred books as though they were of purely human origin; Those, too, who scoff at opinions held of old in the Church, or who, through contempt of its teaching office, either reck little of, or silently disregard, or at least obstinately endeavor to adapt to their own views, the Constitutions of the Apostolic See or the decisions of the Pontifical Biblical Commission.

  Would that all Catholics would cling to St. Jerome's golden rule and obediently listen to their Mother's words, so as modestly to keep within the bounds marked out by the Fathers and ratified by the Church.

  40. To return, however, to the question of the formation of Biblical students. We must lay the foundations in piety and humility of mind; only when we have done that does St. Jerome invite us to study the Bible. In the first place, he insists, in season and out, on daily reading of the text. "Provided," he says, "our bodies are not the slaves of sin, wisdom will come to us; but exercise your mind, feed it daily with Holy Scripture."[69] And again: "We have got, then, to read Holy Scripture assiduously; we have got to meditate on the Law of God day and night so that, as expert money-changers, we may be able to detect false coin from true."[70]

  41. For matrons and maidens alike he lays down the same rule. Thus, writing to the Roman matron Laeta about her daughter's training, he says:

  Every day she should give you a definite account of her Bible-reading . . .For her the Bible must take the place of silks and jewels . . . Let her learn the Psalter first, and find her recreation in its songs; let her learn from Solomon's Proverbs the way of life, from Ecclesiastes how to trample on the world. In Job she will find an example of patient virtue. Thence let her pass to the Gospels; they should always be in her hands. She should steep herself in the Acts and the Epistles. And when she has enriched her soul with these treasures she should commit to memory the Prophets, the Heptateuch, Kings and Chronicles, Esdras and Esther: then she can learn the Canticle of Canticles without any fear."[71]

  42. He says the same to Eustochium: "Read assiduously and learn as much as you can. Let sleep find you holding your Bible, and when your head nods let it be resting on the sacred page."[72]

  When he sent Eustochium the epitaph he had composed for her mother Paula, he especially praised that holy woman for having so wholeheartedly devoted herself and her daughter to Bible study that she knew the Bible through and through, and had committed it to memory. He continues:

  I will tell you another thing about her, though evil-disposed people may cavil at it: she determined to learn Hebrew, a language which I myself, with immense labor and toil from my youth upwards, have only partly learned, and which I even now dare not cease studying lest it should quit me. But Paula learned it, and so well that she could chant the Psalms in Hebrew, and could speak it, too, without any trace of a Latin accent. We can see the same thing even now in her daughter Eustochium.[73]

  43. He tells us much the same of Marcella, who also knew the Bible exceedingly well.[74] And none can fail to see what profit and sweet tranquillity must result in well-disposed souls from such devout reading of the Bible. Whosoever comes to it in piety, faith and humility, and with determination to make progress in it, will assuredly find therein and will eat the "Bread that cometh down from heaven" (Jn. 6:33); he will, in his own person, experience the truth of David's words: "The hidden and uncertain things of Thy Wisdom Thou hast made manifest to me!" (Ps. 50:8), for this table of the "Divine Word" does really "contain holy teaching, teach the true faith, and lead us unfalteringly beyond the veil into the Holy of Holies."[75]

  Hence, as far as in us lies, we, Venerable Brethren, shall, with St. Jerome as our guide, never desist from urging the faithful to read daily the Gospels, the Acts and the Epistles, so as to gather thence food for their souls.

  44. Our thoughts naturally turn just now to the Society of St. Jerome, which we ourselves were instrumental in founding; its success has gladdened us, and we trust that the future will see a great impulse given to it.

  The object of this Society is to put into the hands of as many people as possible the Gospels and Acts, so that every Christian family may have them and become accustomed to reading them. This we have much at heart, for we have seen how useful it is. We earnestly hope, then, that similar Societies will be founded in your dioceses and affiliated to the parent Society here.

  Commendation, too, is due to Catholics in other countries who have published the entire New Testament, as well as selected portions of the Old, in neat and simple form so as to popularize their use. Much again must accrue to the Church of God when numbers of people thus approach this table of heavenly instruction which the Lord provided through the ministry of His Prophets, Apostles and Doctors for the entire Christian world.

  45. If, then, St. Jerome begs for assiduous reading of the Bible by the faithful in general, he insists on it for those who are called to "bear the yoke of Christ" and preach His word. His words to Rusticus the monk apply to all clerics:

  So long as you are in your own country regard you cell as your orchard; there you can gather Scripture's various fruits and enjoy the pleasures it affords you. Always have a book in your hands and read it; learn the Psalter by heart; pray unceasingly; watch over your senses lest idle thoughts creep in.[76] Similarly to Nepotian:

  Constantly read the Bible; in fact, have it always in your hands. Learn what you have got to teach. Get firm hold of that "faithful word that is according to doctrine, that you may be able to exhort in sound doctrine and convince the gainsayers."[77]

  When reminding Paulinus of the lessons St. Paul gave to Timothy and Titus, and which he himself had derived from the Bible, Jerome says:

  A mere holy rusticity only avails the man himself; but however much a life so meritorious may serve to build up the Church of God, it does as much harm to the Church if it fails to "resist the gainsayer." Malachias the Prophet says, or rather the Lord says it by Malachias: "Ask for the Law from the priests." For it is the priest's duty to give an answer when asked about the Law. In Deuteronomy we read: "Ask thy father and he will tell thee; ask the priests and they will tell thee. . ." Daniel, too, at the close of his glorious vision, declares that "the just shall shine like stars and they that are learned as the brightness of the firmament." What a vast difference, then, between a righteous rusticity and a learned righteousness! The former likened to the stars; the latter to the heavens themselves![78]

  He writes ironically to Marcella about the "self-righteous lack of education" noticeable in some clerics, who "think that to be without culture and to be holy are the same thing, and who dub themselves 'disciples of the fisherman'; as though they were holy simply because ignorant!"[79]

  Nor is it only the "uncultured" whom Jerome condemns. Learned clerics sin through ignorance of the Bible; therefore he demands of them an assiduous reading of the text.

  46. Strive, then, Venerable Brethren, to bring home to your clerics and priests these teachings of the Sainted Commentator. You have to remind them constantly of the demands made by their divine vocation if they would be worthy of it: "The lips of the priest shall keep knowledge, and men shall ask the Law at his mouth, for he is the Angel of the Lord of hosts" (Mal. 2:7). They must realize, then, that they cannot neglect study of the Bible, and that this can only be undertaken along the lines laid down by Leo XIII in his Encyclical Providentissimus Deus.[80] They cannot do this better than by frequenting the Biblical Institute established by our predecessor, Pius X, in accordance with the wishes of Leo XIII. As the experience of the past ten years has shown, it has proved a great gain to the Church. Not all, however, can avail themselves of this. It will be well, then, Venerable Brethren, that picked men, both of the secular and regular clergy, should come to Rome for Biblical study. All will not come with the same object. Some, in accordance with the real purpose of the Institute, will so devote themselves to Biblical study that "afterwards, both in private and in public, whether by writing or by teaching, whether as professors in Catholic schools or by writing in defense of Catholic truth, they may be able worthily to uphold the cause of Biblical study.<<<<<<<<<<" Others, however, already priests, will obtain here a wider knowledge of the Bible than they were able to acquire during their theological course; they will gain, too, an acquaintance with the great commentators and with Biblical history and geography. Such knowledge will avail them much in their ministry; they will be "instructed to every good work."[81]

  47. We learn, then, from St. Jerome's example and teaching the qualities required in one who would devote himself to Biblical study. But what, in his view, is the goal of such study? First, that from the Bible's pages we learn spiritual perfection. Meditating as he did day and night on the Law of the Lord and on His Scriptures, Jerome himself found there the "Bread that cometh down from heaven," the manna containing all delights.[82] And we certainly cannot do without that bread. How can a cleric teach others the way of salvation if through neglect of meditation on God's word he fails to teach himself? What confidence can he have that, when ministering to others, he is really "a leader of the blind, a light to them that are in darkness, an instructor of the foolish, having the form of knowledge and of truth in the law," if he is unwilling to study the said Law and thus shuts the door on any divine illumination on it?

  Alas! many of God's ministers, through never looking at their Bible, perish themselves and allow many others to perish also. "The children have asked for bread, and there was none to break it unto them" (Lam. 4:4); and "With desolation is all the land made desolate, for there is none than meditateth in the heart" (Jer. 12:11).

  48. Secondly, it is from the Bible that we gather confirmations and illustrations of any particular doctrine we wish to defend. In this Jerome was marvelously expert. When disputing with the heretics of his day he refuted them by singularly apt and weighty arguments drawn from the Bible. If men of the present age would but imitate him in this we should see realized what our predecessor, Leo XIII, in his Encyclical, Providentissimus Deus, said was so eminently desirable: "The Bible influencing our theological teaching and indeed becoming its very soul."[83]

  49. Lastly, the real value of the Bible is for our preaching - if the latter is to be fruitful. On this point it is a pleasure to illustrate from Jerome what we ourselves said in our Encyclical on "preaching the Word of God," entitled Humani generis. How insistently Jerome urges on priests assiduous reading of the Bible if they would worthily teach and preach! Their words will have neither value nor weight nor any power to touch men's souls save in proportion as they are "informed" by Holy Scripture: "Let a priest's speech be seasoned with the Bible,"[84] for "the Scriptures are a trumpet that stirs us with a mighty voice and penetrates to the soul of them that believe,"[85] and "nothing so strikes home as an example taken from the Bible."[86]

  50. These mainly concern the exegetes, yet preachers, too, must always bear them in mind. Jerome's first rule is careful study of the actual words so that we may be perfectly certain what the writer really does say. He was most careful to consult the original text, to compare various versions, and, if he discovered any mistake in them, to explain it and thus make the text perfectly clear. The precise meaning, too, that attaches to particular words has to be worked out, for "when discussing Holy Scripture it is not words we want so much as the meaning of words."[87] We do not for a moment deny that Jerome, in imitation of Latin and Greek doctors before him, leaned too much, especially at the outset, towards allegorical interpretations. But his love of the Bible, his unceasing toil in reading and re-reading it and weighing its meaning, compelled him to an ever-growing appreciation of its literal sense and to the 88 formulation of sound principles regarding it. These we set down here, for they provide a safe path for us all to follow in getting from the Sacred Books their full meaning.

  In the first place, then, we must study the literal or historical meaning:

  I earnestly warn the prudent reader not to pay attention to superstitious interpretations such as are given cut and dried according to some interpreter's fancy. He should study the beginning, middle, and end, and so form a connected idea of the whole of what he finds written.[88]

  51. Jerome then goes on to say that all interpretation rests on the literal sense,[89] and that we are not to think that there is no literal sense merely because a thing is said metaphorically, for "the history itself is often presented in metaphorical dress and described figuratively."[90] Indeed, he himself affords the best refutation of those who maintain that he says that certain passages have no historical meaning: "We are not rejecting the history, we are merely giving a spiritual interpretation of it.''[91] Once, however, he has firmly established the literal or historical meaning, Jerome goes on to seek our deeper and hidden meanings, as to nourish his mind with more delicate food. Thus he says of the Book of Proverbs - and he makes the same remark about other parts of the Bible - that we must not stop at the simple literal sense: "Just as we have to seek gold in the earth, for the kernel in the shell, for the chestnut's hidden fruit beneath its hairy coverings, so in Holy Scripture we have to dig deep for its divine meaning."[92]

  52. When teaching Paulinus "how to make true progress in the Bible," he says: "Everything we read in the Sacred Books shines and glitters even in its outer shell; but the marrow of it is sweeter. If you want the kernel you must break the shell."[93]

  At the same time, he insists that in searching for this deeper meaning we must proceed in due order, "lest in our search for spiritual riches we seem to despise the history as poverty-stricken."[94] Consequently he repudiates many mystical interpretations alleged by ancient writers; for he feels that they are not sufficiently based on the literal meaning:

  When all these promises of which the Prophets sang are regarded not merely as empty sounds or idle tropological expressions, but as established on earth and having solid historical foundations, then, can we put on them the coping-stone of a spiritual interpretation.[95]

  53. On this point he makes the wise remark that we ought not to desert the path mapped out by Christ and His Apostles, who, while regarding the Old Testament as preparing for and foreshadowing the New Covenant, and whilst consequently explaining various passages in the former as figurative, yet do not give a figurative interpretation of all alike. In confirmation of this he often refers us to St. Paul, who, when "explaining the mystery of Adam and Eve, did not deny that they were formed, but on that historical basis erected a spiritual interpretation, and said: 'Therefore shall a man leave,' etc."[96]

  54. If only Biblical students and preachers would but follow this example of Christ and His Apostles; if they would but obey the directions of Leo XIII, and not neglect "those allegorical or similar explanations which the Fathers have given, especially when these are based on the literal sense, and are supported by weighty authority";[97] if they would pass from the literal to the more profound meaning in temperate fashion, and thus lift themselves to a higher plane, they would, with St. Jerome, realize how true are St. Paul's words: "All Scripture is inspired by God and useful for teaching, for reproving, for correcting, for instructing in justice" (2 Tim. 3: 16).

  They would, too, derive abundant help from the infinite treasury of facts and ideas in the Bible, and would thence be able to mold firmly but gently the lives and characters of the faithful.

  55. As for methods of expounding Holy Scripture - "for amongst the dispensers of the mysteries of God it is required that a man be found faithful" - St. Jerome lays down that we have got to keep to the "true interpretation, and that the real function of a commentator is to set forth not what he himself would like his author to mean, but what he really does mean."[98]

  And he continues: "It is dangerous to speak in the Church, lest through some faulty interpretation we make Christ's Gospel into man's Gospel."[99] And again: "In explaining the Bible we need no florid oratorical composition, but that learned simplicity which is truth."[100]

  This ideal he ever kept before him; he acknowledges that in his Commentaries he "seeks no praise, but so to set out what another has well said that it may be understood in the sense in which it was said."[101] He further demands of an expositor of Scripture a style which, "while leaving no impression of haziness. . .yet explains things, sets out the meaning, clears up obscurities, and is not mere verbiage."[102]

  56. And here we may set down some passages from his writings which will serve to show to what an extent he shrank from that declamatory kind of eloquence which simply aims at winning empty applause by an equally empty and noisy flow of words. He says to Nepotian:

  I do not want you to be a declaimer or a garrulous brawler; rather be skilled in the Mysteries, learned in the Sacraments of God. To make the populace gape by spinning words and speaking like a whirlwind is only worthy of empty-headed men.[103]

  And once more:

  Students ordained at this time seem not to think how they may get at the real marrow of Holy Scripture, but how best they may make peoples' ears tingle by their flowery declamations![104]

  Again:

  I prefer to say nothing of men who, like myself, have passed from profane literature to Biblical study, but who, if they happen once to have caught men's ears by their ornate sermons, straightway begin to fancy that whatsoever they say is God's law. Apparently they do not think it worth while to discover what the Prophets and Apostles really meant; they are content to string together texts made to fit the meaning they want. One would almost fancy that instead of being a degraded species of oratory, it must be a fine thing to pervert the meaning of the text and compel the reluctant Scripture to yield the meaning one wants![105]

  57. "As a matter of fact, mere loquacity would not win any credit unless backed by Scriptural authority, that is, when men see that the speaker is trying to give his false doctrine Biblical support" (Tit. 1:10). Moreover, this garrulous eloquence and wordy rusticity "lacks biting power, has nothing vivid or life-giving in it; it is flaccid, languid and enervated; it is like boiled herbs and grass, which speedily dry up and wither away."[106]

  On the contrary the Gospel teaching is straightforward, it is like that "least of all seeds" - the mustard seed - "no mere vegetable, but something that 'grows into a tree so that the birds of the air come and dwell in its branches'."[107] The consequence is that everybody hears gladly this simple and holy fashion of speech, for it is clear and has real beauty without artificiality:

  There are certain eloquent folk who puff out their cheeks and produce a foaming torrent of words; may they win all the eulogiums they crave for! For myself, I prefer so to speak that I may be intelligible; when I discuss the Bible I prefer the Bible's simplicity[108]. . . A cleric's exposition of the Bible should, of course, have a certain becoming eloquence; but he must keep this in the background, for he must ever have in view the human race and not the leisurely philosophical schools with their choice coterie of disciples.[109]

  If the younger clergy would but strive to reduce principles like these to practice, and if their elders would keep such principles before their eyes, we are well assured that they would prove of very real assistance to those to whom they minister.

  58. It only remains for us, Venerable Brethren, to refer to those "sweet fruits" which Jerome gathered from "the bitter seed" of literature. For we confidently hope that his example will fire both clergy and laity with enthusiasm for the study of the Bible. It will be better, however, for you to gather from the lips of the saintly hermit rather than from our words what real spiritual delight he found in the Bible and its study. Notice, then, in what strain he writes to Paulinus, "my companion, friend, and fellow mystic": "I beseech you to live amidst these things. To meditate on them, to know nought else, to have no other interests, this is really a foretaste of the joys of heaven.'[110]

  59. He says much the same to his pupil Paula:

  Tell me whether you know of anything more sacred than this sacred mystery, anything more delightful than the pleasure found herein? What food, what honey could be sweeter than to learn of God's Providence, to enter into His shrine and look into the mind of the Creator, to listen to the Lord's words at which the wise of this world laugh, but which really are full of spiritual teaching? Others may have their wealth, may drink out of jeweled cups, be clad in silks, enjoy popular applause, find it impossible to exhaust their wealth by dissipating it in pleasures of all kinds; but our delight is to meditate on the Law of the Lord day and night, to knock at His door when shut, to receive our food from the Trinity of Persons, and, under the guidance of the Lord, trample under foot the swelling tumults of this world.[111]

  And in his Commentary on the Epistle to the Ephesians, which he dedicated to Paula and her daughter Eustochium, he says: "If aught could sustain and support a wise man in this life or help him to preserve his equanimity amid the conflicts of the world, it is, I reckon, meditation on and knowledge of the Bible."[112]

  60. And so it was with Jerome himself: afflicted with many mental anxieties and bodily pains, he yet ever enjoyed an interior peace. Nor was this due simply to some idle pleasure he found in such studies: it sprang from love of God and it worked itself out in an earnest love of God's Church - the divinely appointed guardian of God's Word. For in the Books of both Testaments Jerome saw the Church of God foretold. Did not practically every one of the illustrious and sainted women who hold a place of honor in the Old Testament prefigure the Church, God's Spouse? Did not the priesthood, the sacrifices, the solemnities, nay, nearly everything described in the Old Testament shadow forth that same Church? How many Psalms and Prophecies he saw fulfilled in that Church? To him it was clear that the Church's greatest privileges were set forth by Christ and His Apostles. Small wonder, then, that growing familiarity with the Bible meant for Jerome growing love of the Spouse of Christ. We have seen with what reverent yet enthusiastic love he attached himself to the Roman Church and to the See of Peter, how eagerly he attacked those who assailed her. So when applauding Augustine, his junior yet his fellow-soldier, and rejoicing in the fact that they were one in their hatred of heresy, he hails him with the words:

  Well done! You are famous throughout the world. Catholics revere you and point you out as the establisher of the old-time faith; and - an even greater glory - all heretics hate you. And they hate me too; unable to slay us with the sword, they would that wishes could kill.[113]

  Sulpicius Severus quotes Postumianus to the same effect:

  His unceasing conflict with wicked men brings on him their hatred. Heretics hate him, for he never ceases attacking them; clerics hate him, for he assails their criminal lives. But all good men admire him and love him.[114]

  And Jerome had to endure much from heretics and abandoned men, especially when the Pelagians laid waste the monastery at Bethlehem. Yet all this he bore with equanimity, like a man who would not hesitate to die for the faith:

  I rejoice when I hear that my children are fighting for Christ. May He in whom we believe confirm our zeal so that we may gladly shed our blood for His faith. Our very home is - as far as worldly belongings go - completely ruined by the heretics; yet through Christ's mercy it is filled with spiritual riches. It is better to have to be content with dry bread than to lose one's faith.[115]

  61. And while he never suffered errors to creep in unnoticed, he likewise never failed to lash with biting tongue any looseness in morals, for he was always anxious "to present," unto Christ "the Church in all her glory, not having spot or wrinkle or any such things, but that she might be holy and without blemish" (Eph. 5:27). How terribly he upbraids men who have degraded the dignity of the priesthood! With what vigor he inveighs against the pagan morals then infecting Rome! But he rightly felt that nothing could better avail to stem this flood of vice than the spectacle afforded by the real beauty of the Christian life; and that a love of what is really good is the best antidote to evil. Hence he urged that young people must be piously brought up, the married taught a holy integrity of life, pure souls have the beauty of virginity put before them, that the sweet austerity of an interior life should be extolled, and since the primal law of Christian religion was the combination of toil with charity, that if this could only be preserved human society would recover from its disturbed state. Of this charity he says very beautifully: "The believing soul is Christ's true temple. Adorn it, deck it out, offer your gifts to it, in it receive Christ. Of what profit to have your walls glittering with jewels while Christ dies of hunger in poverty?"[116]

  62. As for toil, his whole life and not merely his writings afford the best example. Postumianus, who spent six months with him at Bethlehem, says: "He is wholly occupied in reading and with books; he rests neither day nor night; he is always either reading or writing something."[117] Jerome's love of the Church, too, shines out even in his Commentaries wherein he lets slip no opportunity for praising the Spouse of Christ:

  The choicest things of all the nations have come and the Lord's House is filled with glory: that is, "the Church of the Living God, the pillar and the ground of truth." . . . With jewels like these is the Church richer than ever was the synagogue; with these living stones is the House of God built up and eternal peace bestowed upon her.[118]

  Come, let us go up to the Mount of the Lord: for we must needs go up if we would come to Christ and to the House of the God of Jacob, to the Church which is "the pillar and ground of truth."[119]

  By the Lord's voice is the Church established upon the rock, and her hath the King brought into His chamber, to her by secret condescension hath He put forth His hand through the lattices.[120]

  63. Again and again, as in the passages just given, does Jerome celebrate the intimate union between Christ and His Church. For since the Head can never be separated from the mystical body, so, too, love of Christ is ever associated with zeal of His Church; and this love of Christ must ever be the chiefest and most agreeable result of a knowledge of Holy Scripture. So convinced indeed was Jerome that familiarity with the Bible was the royal road to the knowledge and love of Christ that he did not hesitate to say: "Ignorance of the Bible means ignorance of Christ."[121] And "what other life can there be without knowledge of the Bible wherein Christ, the life of them that believe, is set before us?'[122] Every single page of either Testament seems to center around Christ; hence Jerome, commenting on the words of the Apocalypse about the River and the Tree of Life, says:

  One stream flows out from the throne of God, and that is the Grace of the Holy Spirit, and that grace of the Holy Spirit is in the Holy Scriptures, that is in the stream of the Scriptures. Yet has that stream twin banks, the Old Testament and the New, and the Tree planted on either side is Christ.[123]

  64. Small wonder, then, if in his devout meditations he applied everything in the Bible to Christ:

  When I read the Gospel and find there testimonies from the Law and from the Prophets, I see only Christ; I so see Moses and the Prophets and I understand them of Christ. Then when I come to the splendor of Christ Himself, and when I gaze at that glorious sunlight, I care not to look at the lamplight. For what light can a lamp give when lit in the daytime? If the sun shines out, the lamplight does not show. So, too, when Christ is present the Law and the Prophets do not show. Not that I would detract from the Law and the Prophets; rather do I praise them in that they show forth Christ. But I so read the Law and the Prophets as not to abide in them but from them to pass to Christ.[124]

  65. Hence was Jerome wondrously uplifted to love for and knowledge of Christ through his study of the Bible in which he discovered the precious pearl of the Gospel: "There is one most priceless pearl: the knowledge of the Savior, the mystery of His Passion, the secret of His Resurrection."[125] Burning as he did with the love of Christ we cannot but marvel that he, poor and lowly with Christ, with soul freed from earthly cares, sought Christ alone, by His spirit was he led, with Him he lived in closest intimacy, by imitating Him he would bear about the image of His sufferings in himself. For him nought more glorious than to suffer with and for Christ. Hence it was that when on Damasus' death he, wounded and weary from evil men's assaults, left Rome and wrote just before he embarked:

  Though some fancy me a scoundrel and guilty of every crime - and, indeed, this is a small matter when I think of my sins - yet you do well when from your soul you reckon evil men good. Thank God I am deemed worthy to be hated by the world. . . What real sorrows have I to bear - I who fight for the Cross? Men heap false accusations on me; yet I know that through ill report and good report we win the kingdom of heaven.[126]

  66. In like fashion does he exhort the maiden Eustochium to courageous and lifelong toil for Christ's sake:

  To become what the Martyrs, the Apostles, what even Christ Himself was, means immense labor - but what a reward! . . . What I have been saying to you will sound hard to one who does not love Christ. But those who consider worldly pomp a mere offscouring and all under the sun mere nothingness if only they may win Christ, those who are dead with Christ, have risen with Him and have crucified the flesh with its vices and concupiscences - they will echo the words: "Who shall separate us from the charity of Christ?"[127]

  67. Immense, then, was the profit Jerome derived from reading Scripture; hence came those interior illuminations whereby he was ever more and more drawn to knowledge and love of Christ; hence, too, that love of prayer of which he has written so well; hence his wonderful familiarity with Christ, Whose sweetness drew him so that he ran unfalteringly along the arduous way of the Cross to the palm of victory. Hence, too, his ardent love for the Holy Eucharist: "Who is wealthier than he who carries the Lord's Body in his wicker basket, the Lord's Blood in his crystal vessel?"[128] Hence, too, his love for Christ's Mother, whose perpetual virginity he had so keenly defended, whose title as God's Mother and as the greatest example of all the virtues he constantly set before Christ's spouses for their imitation.[129] No one, then, can wonder that Jerome should have been so powerfully drawn to those spots in Palestine which had been consecrated by the presence of our Redeemer and His Mother. It is easy to recognize the hand of Jerome in the words written from Bethlehem to Marcella by his disciples, Paula and Eustochium:

  What words can serve to describe to you the Savior's cave? As for the manger in which He lay - well, our silence does it more honor than any poor words of ours. . . Will the day ever dawn where we can enter His cave to weep at His tomb with the sister (of Lazarus) and mourn with His Mother; when we can kiss the wood of His Cross and, with the ascending Lord on Olivet, be uplifted in mind and spirit?[130]

  Filled with memories such as these, Jerome could, while far away from Rome and leading a life hard for the body but inexpressibly sweet to the soul, cry out: "Would that Rome had what tiny Bethlehem possesses!"[131]

  68. But we rejoice - and Rome with us - that the Saint's desire has been fulfilled, though far otherwise than he hoped for. For whereas David's royal city once gloried in the possession of the relics of "the Greatest Doctor" reposing in the cave where he dwelt so long, Rome now possesses them, for they lie in St. Mary Major's beside the Lord's Crib. His voice is now still, though at one time the whole Catholic world listened to it when it echoed from the desert; yet Jerome still speaks in his writings, which "shine like lamps throughout the world."[132] Jerome still calls to us. His voice rings out, telling us of the super-excellence of Holy Scripture, of its integral character and historical trustworthiness, telling us, too, of the pleasant fruits resulting from reading and meditating upon it. His voice summons all the Church's children to return to a truly Christian standard of life, to shake themselves free from a pagan type of morality which seems to have sprung to life again in these days. His voice calls upon us, and especially on Italian piety and zeal, to restore to the See of Peter divinely established here that honor and liberty which its Apostolic dignity and duty demand. The voice of Jerome summons those Christian nations which have unhappily fallen away from Mother Church to turn once more to her in whom lies all hope of eternal salvation. Would, too, that the Eastern Churches, so long in opposition to the See of Peter, would listen to Jerome's voice. When he lived in the East and sat at the feet of Gregory and Didymus, he said only what the Christians of the East thought in his time when he declared that "If anyone is outside the Ark of Noe he will perish in the over-whelming flood."[133] Today this flood seems on the verge of sweeping away all human institutions - unless God steps in to prevent it. And surely this calamity must come if men persist in sweeping on one side God the Creator and Conserver of all things! Surely whatever cuts itself off from Christ must perish! Yet He Who at His disciples' prayer calmed the raging sea can restore peace to the tottering fabric of society. May Jerome, who so loved God's Church and so strenuously defended it against its enemies, win for us the removal of every element of discord, in accordance with Christ's prayer, so that there may be "one fold and one shepherd."

  69. Delay not, Venerable Brethren, to impart to your people and clergy what on the fifteenth centenary of the death of "the Greatest Doctor" we have here set before you. Urge upon all not merely to embrace under Jerome's guidance Catholic doctrine touching the inspiration of Scripture, but to hold fast to the principles laid down in the Encyclical Providentissimus Deus, and in this present Encyclical. Our one desire for all the Church's children is that, being saturated with the Bible, they may arrive at the all surpassing knowledge of Jesus Christ. In testimony of which desire and of our fatherly feeling for you we impart to you and all your flocks the Apostolic blessing.
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    The Biblical Commission answers the following questions:

    On the False Interpretation of Two Texts

    July 1, 1933.

    1. Ps. 15:10-11 - Can a Catholic, especially considering the authentic interpretation of Sts. Peter and Paul, Princes of the Apostles (Acts 2:24-33; 13:35-37), a Catholic may interpret the words of Psalm 15:10-11, "Thou wilt not leave my soul in hell; nor wilt thou give thy holy one to see corruption. Thou last made known to me the ways of life," as if the sacred author had not spoken of the resurrection of our Lord Jesus Christ.

    Answer: No.

    2. Matt. 16:26; Lk. 9:25 - Can one assert that the words of Jesus Christ-Matt. 16 :26, "What doth it profit a man if he gain the whole world and suffer the loss of his own soul? Or what exchange shall a man give for his soul ?" and Lk. 9 :25, "What is a man advantaged, if he gain the whole world, and lose himself?"-do not refer, in their literal sense, to the eternal salvation of the soul, but only to the temporal life of man, notwithstanding the meaning of the words themselves and their context, as also the unanimous interpretation of Catholics.

    Answer: No.

  




  Concerning the Work of R. D Frederic Schmidtke entitled Die Einwanderung Israels in Kanaan 

  February 27, 1934

  

  
    
      
        	515.
        	
          As the question has been addressed to this Pontifical Biblical Commission what is to be thought of the work entitled Die Einwassderung Israels in Kanaan, published at Breslau in the year 1933 by R. D. Frederic Schmidtke, it has decided that the following answer should be given:

          R. D. Frederic Schmidtke, Professor Extraordinary of the Old Testament in the Theological Faculty of the University of Breslau in the volume mentioned above:

          in his treatment of the Pentateuch follows the opinions of rationalistic criticism to the complete neglect of the decree of the Pontifical Biblical Commission of June 27, 1906;

        
      

      
        	516.
        	
          Moreover, in the history of the Old Testament, without any attention to the decree of the same Pontifical Biblical Commission of June 23, 1905, he introduces a type of literature consisting of popular traditions mingling falsehood with truth; contrary to the clear evidence of the sacred books he makes, among others, the assertions that the stories about the Patriarchs, at least in large part, give the history, not of individual men, but of tribes; that Jacob was not the son of Isaac, but represents some Aramean tribe; that the whole people of Israel did not enter Egypt but a part only, in particular the tribe of Joseph; also, doing violence to the sacred text, he explains many miracles of the Old Testament as purely natural events.

        
      

      
        	517.
        	
          The author, consequently, at least implicitly, denies the dogma of biblical inspiration and inerrancy; he entirely neglects the norms of Catholic hermeneutics he contradicts the Catholic doctrine most clearly set forth in the Encyclicals Providentissimus Deus of Leo XIII and Spiritus Paraclitus of Benedict XV.

          Hence the aforesaid work deserves reprobation on various grounds and should be kept out of Catholic schools.

        
      

      
        	518.
        	
          
            The Pontifical Commission, moreover, takes this occasion to warn Catholic commentators to obey with due reverence the dogmatic Constitution of the Vatican Council, renewing the Decree of the sacred Council of Trent, by which it was solemnly ordained “that in matters of faith and morals, appertaining to the building up of Christian doctrine, that is to be held as the true sense of sacred Scripture which was, and is, held by our holy mother the Church, to whom it belongs to judge of the true sense and interpretation of the holy Scriptures, and therefore no one may interpret holy Scripture contrary to this sense or also against the unanimous consent of the Fathers”.
          

        
      

      
        	519.
        	
          
            Furthermore, remember that, regarding the authority of the decrees of the Pontifical Biblical Commission, Pius X, of holy memory, in his motu proprio Prestantia Scripturae sacrae of November 18, 1907, declared, "Wherefore We find it necessary to declare and prescribe, as We do now declare and expressly prescribe, that all are bound in conscience to submit to the decisions of the Biblical Commission, which have been given in the past and which shall be given in the future, in the same way as to the Decrees which appertain to doctrine, issued by the Sacred Congregations and approved by the Sovereign Pontiff; nor can they escape the stigma both of disobedience and temerity nor be free from grave guilt as often as they impugn these decisions either in word or writing; and this, over and above the scandal which they give and the sins of which they may be the cause before God by making other statements on these matters which are very frequently both rash and false." (EnchBib #271)
          

        
      

    
  




  Concerning the Use of Translations of Holy Scripture in Churches

  April 30, 1934 

   

  
    
      
        	520.
        	
          The following question was proposed by his Excellency the Bishop of S’Hertogenbosch [otherwise called Bois-le-Duc] in the name also of their Excellencies the other Bishops of the ecclesiastical province of Holland:

          Can it be allowed to read to the people in Church the liturgical passages of the Epistles and Gospels in a translation not from “the ancient Vulgate Latin version”, but from the original texts whether Greek or Hebrew?

          The Pontifical Biblical Commission decided that the following answer should be given: In the negative; a translation should be publicly read to the Faithful made from the text approved by the Church for the sacred liturgy.

        
      

    
  




  
    Pontifical Biblical Commission, Response to the Letter to the Archbishops and Bishops of Italy, August 20, 1941.

    According to the Pontifical Biblical Commission there was sent to the Most Eminent Members of the Sacred College, to the Most Excellent Ordinaries of Italy, and to certain Superiors General of Religious Orders an anonymous brochure entitled: A Most grave danger for the church and for souls. The critical-scientific system of studying and interpreting Holy Scripture, its evil misconceptions and aberrations (48 pages in 80).

    On the first page of this pamphlet is the line: "Manuscript! Very secret matter of conscience!" But, with absurd contradiction, it was sent throughout the whole of Italy in open envelopes.

    Moreover at the bottom of the last page one finds the following sentence: "This is a copy conformable to one presented to the Holy Father Pius XII." Since this is most true, one need only mention the discourtesy - as your Most Reverend Excellency will have immediately noticed-of sending a document, which was written with the intention of presenting it to the examination of the Holy Father, simultaneously to His Holiness and to many other ecclesiastical persons.

    The above two facts suffice to prove how much the author of the brochure, whoever he is, lacks judgment and prudence and reverence. One could dismiss the matter without further ado.However, fearful lest certain of the accusations and insinuations made might trouble one or the other shepherd of souls and perhaps turn him from the duty of procuring for his future priests that sane and just study of Holy Scripture which is so close to the heart of the Holy Father, the Most Eminent Fathers comprising the Pontifical Biblical Commission, gathered together in solemn conference for the examination of this matter, have decided to propose the following considerations to your Most Reverend Excellency.

    The pamphlet pretends to be a defense of a certain type of exegesis called meditative; but it is before everything else a virulent attack against the scientific study of the Holy Scriptures: the philological, historical, archaeological, etc., study of the Bible is nothing but rationalism, naturalism, modernism, scepticism, atheism, etc.; to really comprehend the Bible one must give free rein to the spirit, as though each individual were in personal communion with the Divine Wisdom, and received from the Holy Spirit special individual lights, as the first Protestants supposed. Indeed the anonymous author attacks with extreme violence persons and pontifical scientific institutions; he inveighs against the whole idea of scientific biblical studies, "accursed spirit of pride, presumption, and superficiality, disguised under minute investigations and hypocritical literal exactness" (p. 40) he looks with disdain on erudition, the study of the oriental languages, and other auxiliary studies, and finally ends up in grave errors about the fundamental principles of Catholic hermeneutics which flow from the theological definition of biblical inspiration; misunderstanding the doctrine of the various senses of Holy Writ, he utterly disregards the literal meaning and its exact investigation; finally, ignoring the history of the original texts and of the ancient versions, as well as the nature and importance of textual criticism, he proposes a false theory concerning the authenticity of the Vulgate.

    Since it would be out of place here, and even disrespectful to the pastors and teachers of the Church, to dwell on the real meaning of inspiration and biblical hermeneutics, it will suffice now to counterbalance the pretensions of this anonymous writer with a few of the more recent pronouncements of the Holy See about

    the scientific study of Holy Scripture from Pope Leo XIII onwvard.

  

  1. The Literal Sense. The anonymous author of the pamphlet, although he affirms "pro forma" that the literal sense is the "basis of biblical interpretation" (p. 6), recognizes exclusively an exegesis that is purely subjective and allegorical, flowing from personal inspiration, or rather, from the more or less vivacious and fertile imagination of each individual. Although it is a dogma of faith and a fundamental principle of interpretation, as the practice of our Lord and the Apostles proves, that there is in Holy Scripture, over and above the literal sense, a meaning that is spiritual or typical, nevertheless not every sentence or narrative has a typical meaning. This was the grave exaggeration of the Alexandrian School, that they wished to find a symbolical meaning everywhere, even to the detriment of the literal and historical meaning of the text. The spiritual or typical sense, besides being based on the literal sense, must conform to the practice of our Lord, of the Apostles and of illspired writers, as well as to the traditional usage of the Holy Fathers of the Church, especially as they express themselves in the voice of the Sacred Liturgy, for "As prayer, so faith." A freer application of the sacred text is permissible in sermons and ascetical works for the expression of an edifying idea; but the resulting thought, no matter how beautiful it may be, if it has not been established as above explained, cannot be proposed truly and strictly as the sense of the Bible, nor as inspired by God in

  the sacred text.

  Contrary to all this, this anonymous author, making none of these elementary distinctions between the various senses of Holy Scripture, wishes to impose the outpourings of his own imagination as the sense of the Bible, as "the true spiritual communications of the wisdom of God" (p. 45), and, not understanding the supreme importance of the literal sense, he calumniates Catholic exegetes by saying that they take into consideration "only the literal sense" and that they study even that "in a human way, understanding it only in the material signification and sound of the words" (p. 11), and finally that they are "obsessed hy the literal meaning of Scripture" (p. 46). Thus he rejects the golden rule of the doctors of the Church, clearly expressed by Aquinas: "All the senses are founded on one - the literal - from which alone can any argument be drawn" (1~, q. 1, art. 10, ad 1); that rule which the Supreme Pontiffs have sanctioned and consecrated by prescribing that, before everything else, one must seek out the literal sense. For example, Pope Leo XIII writes in his Encyclical Providentissimus Dens: "Whilst weighing the meanings of words, the connection of ideas, the parallelism of passages, and the like, we should hy all means make use of such illustrations as can be drawn from apposite erudition of an external sort" (su pro, p. 13) ; and also: "provided [the exegete] carefully observes the rule so wisely laid down by St. Augustine - not to depart from the literal and obvious sense, except only where reason makes it untenable or necessity requires" (sopra, p. 16). Pope Benedict XV likewise in his Encyclical Spiritus Paraclitus writes: "Jerome's first rule is careful study of the actual words so that we may be perfectly certain what the writer really does say" (supra, p. 67). In this Encyclical he cites the example and exegetical principles of "that greatest of all the doctors in explaining Holy Scripture," St. Jerome. "Once, however, he has firmly established the literal or historical meaning, Jerome goes on to seek out deeper and hidden meanings, so as to nourish his mind with more delicate food" (supra, pp. 67-68). Finally, both Leo XIII and Benedict XV quote the exact words of St. Jerome insisting on the true obligation of an exegete: "The office of a commentator is to set forth not what he himself would prefer, but what his author says" (swpra, pp. 13 and 69).

  2. The Use of the Vulgate. The error of the anonymous author concerning the meaning and extent of the Tridentine decree about the use of the Latin Vulgate is even more tangible. The Council of Trent, wishing to counteract the confusion arising from the new translations into the Latin and into the vernacular, at that time first appearing, wished to sanction for public use in the Western Church that common Latin version which had already been used by the Church herself for centuries. By so doing the Council did not wish in any way to minimize the authority of any of those ancient versions which had been produced in the Eastern Church, most especially of the Septuagint used by the Apostles themselves, nor still less the authority of the original texts. For this reason it opposed the desire of one group of the Fathers who wished to make the Vulgate the sole authoritative text to the exclusion of all the others.

  The anonymous writer declares that by the decree of Trent the Latin version has been declared a text superior to every other. For this reason he would reprove the exegetes for wishing to interpret the Vulgate with the aid of the original text and of other ancient versions. For him the decree gives "certitude to the Sacred Text," so that there is no longer any need for the Church "to search further for the authentic word of God" p. 7); this holds not only in matters of faith and morals but in every other matter as well, as, for example, in matters literary, geographical, or chronological. With this decree the Church has given us "the authentic and official text, from which it is illicit to deviate" (p. 6). To make any textual criticism is "to mutilate the Sacred Scripture" (p. 8). To do so is "to presumptuously impugn the authority (of the Church) which alone can declare a text authentic, and which in fact has done so in this Decree of the Council of Trent" (p. 28). Every critical study of the Vulgate text is "a free, irrational, and personal examination supplanting the authority of the Church" (p. 9).

  Such a position is not only opposed to common sense, which can never accept a version as being superior to the original text, but it is also contrary to the mind of the Fathers of the Council as is clear from the A eta. The Council was fully aware of the necessity for a revision and correction of the Vulgate text and remitted to the Supreme Pontiffs the responsibility for the accomplishment of the work. A corrected edition of the Septuagint was made (under Sixtus V), according to the mind of the most authoritative collaborators of the Council itself; the same was ordered for the Hebrew of the Old Testament and for the Greek of the New Testament, and committees appointed accordingly.

  Moreover, to say that the Vulgate is the only text to be considered is wholly contrary to the Encyclical Providentissimus Deus: "At the same time, the other versions, which Christian antiquity has approved, should not be neglected, more especially the more ancient MSS" (supra, p. 13).

  In a word, the Council of Trent declared the Vulgate the "authentic" text in the juridical meaning of that word, that is, that it has "probatory force in matters of faith and morals," but by no means excluded the possibility of divergences from the original text and from the ancient versions. Every good book on Biblical Introduction makes this clear. It is implied in the Acts of the Council itself.

  3. Textual Criticism. With the idea, as above expounded, of the almost unique value of the Vulgate and the correspondingly small, almost insignificant, worth of the original texts and of the other ancient versions, one is not surprised that the anonymous author denies hoth the necessity and the utility of any textual criticism; and this he does despite the fact that recent discoveries of some most precious texts have proved the contrary. Since "it is the Church that presents and guarantees the Sacred Text" (p. 10), any attempt at textual criticism "is to treat the Divine Book as though it were produced by man alone" (p. 23). The one and only usefulness of an original text, or of the other ancient versions, is for consultation "in order to clarify some difficulty" (p. 6); the Greek text cannot "stand" against another text nor "against the official text of the Church" (p. 8); "it is never permitted to expunge from the text, not only from the official text of the Church (the Vulgate), but even from the original, an entire narrative or an entire verse” (p. 7), even when these sections are absent from the more ancient texts and are found only in more recent ones; to try to determine the Sacred Text by means of textual criticism is "to massacre" the Bible (p. 9). The few remaining pages of the pamphlet are filled with invectives against "scientific criticism," "naturalism," and "modernism."

  Catholic biblical science, from the time of Origen and St. Jerome down to the "Commission for the revision and correction of the Vulgate," instituted by the Pope of the Encyclical Pascendi, has always labored to establish the purest possible form both of the original text and of the versions, primarily of the Vulgate. Pope Leo XIII strongly recommended that "Catholic exegetes, with our full approval, should cultivate the art of

  textual criticism as being very useful for a thorough understanding of the meaning of the sacred writers; and let them perfect their ability in this art even by the use of the works of heterodox authors, provided we have not forbidden it in certain cases (Apost. Letter Vigilantiae, supra, p. 33). The Pontifical Biblical Commission also has declared that in the Pentateuch (and one can apply the same rule to the other books of the Bible; cf. the decision on the Psalms, supra, pp. 122-124), "it may be admitted that in the long course of centuries some modifications have been introduced into the work, such as additions after the death of Moses, either appended by an inspired author or inserted into the text as glosses and explanations; certain words and forms

  translated from the ancient language to more recent language, and finally, faulty readings to be ascribed to the error of amanuenses, concerning which it is lawful to investigate and judge according to the laws of criticism" (supra, p. 117).

  The Holy Office, likewise, permitted, and still does permit, Catholic exegetes to study the question of the Comma Joanneum and, "after having well considered the arguments for both sides, with the moderation and circumspection which the gravity of the matter requires, even to favor the opinion which stands against the genuineness of the text" (Decree of the Holy Office, June 2, 1927, Erich. BibL, n. 121). The author of the pamphlet in question forgets or conceals all these facts in order to discredit the work of Catholic commentators, who, faithful to Catholic traditions and to the norms taught by the supreme authority of the Church, prove by the very fact of their exacting and difficult labors in textual criticism in what great veneration they hold the Sacred Text.

  4. The Study of Oriental Languages and of Auxiliary Sciences: The levity and incredible arrogance of the anonymous author when speaking of these subjects move one both to pity and to indignation. "The Hebrew, the Syriac, the Aramaic" serve nowadays only as an occasion of pride and a "vain show of learning" (p. 14) for "men of science" (p. 4). "Orientalism has become fetishism"; and "Modern Oriental science is often questionable" (p. 46).

  Such assertions, which tend to turn one away from these difficult studies and to cause levity and cynicism in the treatment of the divine books, lead inevitably to a lessening, not only of that supreme reverence and respect which we owe to the Holy Scriptures, but also of that salutary fear lest we use them in an unbecoming way. Such assertions are in open conflict with the tradition of the Church which, from the times of St. Jerome to our own, has always encouraged the study of the Oriental languages, realizing that "it is most proper that professors of Sacred Scripture.. . should master those tongues in which the sacred books were originally written" (Leo XIII, Ency. Providentissimus Dens, supra, p. 20), and recommending that "en-

  deavors should be made to establish in all academic institutions chairs of the other ancient languages, especially the Semitic, and of subjects connected therewith . . ." (ibid.). The Church demands also that "the knowledge of the ancient Oriental languages should not be less esteemed by Catholics than by non-Catholics" (Leo XIII, Apost. Letter Vigilantiae, supra, p. 32). The anonymous author forgets that the study of biblical languages, of Greek and Hebrew recommended by Pope Leo XIII for theological institutions, was made obligatory by Pope Pius X (supra, p. 39, n. 16), and that this law has been restated in

  the Constitution Dens scientiarum Dominus (art. 33-34; Ordinationes, art. 27, I).

  Naturally the study of Oriental languages and of auxiliary sciences is not for the exegete an end in itself but it is directed towards a clear and precise understanding and insight into the divine words so that they might build up the spiritual life as much as possible. In this sense, and not because of any narrow pedantry or an ill-concealed distrust of the spiritual meaning, does the Church recommend and urge us to search out the literal meaning with the aid of philology and of textual criticism. In the same way she disapproves the excessive or exclusive use of these means, and much more their abuse, as though the book were not divine. But at the same time one cannot permit, because of abuse, that one should throw discredit on or endeavor

  to take away entirely the use of the true principles of exegesis:

  "Misuse does not destroy the use."

  The anonymous author has added four pages to his booklet with the title: "Confirmation drawn from the Encyclical Pascendi," as if to place his ill-advised work under the patronage of the saintly Pope Pius X. This attempt is unsuccessful for, even if the study of Sacred Scripture was given its Magna Charta by Pope Leo XIII in his Encyclical Providentissimus Deus which centered the attention of the entire Church on this most

  important subject, nevertheless it was Pope Pius X who, by his own personal initiative, gave the definitive character and direction to this study, especially in Rome and Italy, since he had observed at first hand, in his experience as Bishop, the lack of biblical instruction and the disastrous effects flowing therefrom.

  Indeed Pope Pius X began, only a few months after his election, February 23, 1904, by instituting the academic degrees of the licentiate and the doctorate in Sacred Scripture, well knowing that the granting of special titles would be an efficacious means of insuring that students devote themselves in a special way to such studies. Being unable for the moment, due to lack of means, to realize his proposed Institute devoted to higher biblical studies he actively encouraged in 1906 the teaching of Holy Scripture in the Pontifical Roman Seminary. In 1908 and 1909 he approved the erection of a higher course of studies in Sacred Scripture in the Gregorianum and in the Angelicum.

  Finally, in that same year of 1909 he established the Pontifical Biblical Institute which has not ceased to develop under the eyes of the Roman Pontiffs with a steady growth so evident that one need only mention it. What the Biblical Institute has done to promote true progress in the study of Sacred Scripture, especially in Italy, is demonstrated by the number of students and auditors who are Italian, as well as by the number of those who attend the Biblical Weeks which are held every year with good attendance and with ever-increasing fruit. It was also Pope Pius X who determined the important place biblical studies should have in the Seminaries when he published the Apostolic Letter Quoniam in re biblica of March 27, 1906 (supra, pp. 36-39), and provided for its immediate application in the Seminaries of Italy by the special program issued by the Sacred Congregation of Bishops and Regulars on May 10, 1907.

  It is unnecessary to insist further. Whoever may be the author of the brochure in question and whatever may be his opinions, the study of Sacred Scripture must continue, also in the Italian Seminaries, according to the directions given by the recent Supreme Pontiffs, for today, no less than yesterday, it is important that priests and ministers of the Word of God should be well prepared and able to give satisfactory answers, not only

  to questions of dogma and Catholic morals, but also to the difficulties alleged against the historical truth and against the religious doctrine of the Bible, especially of the Old Testament. In this connection it is good to end this letter with the very words which Pope Benedict XV of holy memory used in the Encyclical Spiritus Paraclitus: "Strive, then, Venerable Brethren, to bring home to your clerics and priests these teachings of the Saintly Commentator, St. Jerome. You have to remind them constantly of the demands made by their divine vocation if they would be worthy of it: `The lips of the priest shall keep knowledge, and men shall seek the Law at his mouth, for he is the Angel of the Lord of hosts' (Mal. 2:7). They must realize, then, that they cannot neglect the study of the Bible, and that this can only be undertaken along the lines laid down by Leo XIII in his Encyclical Providentissimus Deus" (supra, pp. 64-65).

  The Holy Father, to whom the entire question was proposed in the audience of August 16, 1941, granted to the Most Reverend Secretary of the Pontifical Biblical Commission, has seen fit to approve the decisions of the Most Eminent Cardinals of the Commission and to command the publication of this present letter.

  E. Card. Tisserant, President

  Fr. J. M. Vosté, O.P., Secretary.

  Rome, August 20, 1941




  
    
      Pope Pius XII, Encyclical, Divino Afflante Spiritu

      September 30, 1943
    

    To Our Venerable Brethren, Patriarchs, Archbishops and other Local Ordinaries enjoying Peace and Communion with the Apostolic See.

    Inspired by the Divine Spirit, the Sacred Writers composed those books, which God, in His paternal charity towards the human race, deigned to bestow on them in order "to teach, to reprove, to correct, to instruct in justice: that the man of God may be perfect, furnished to every good work."[1] This heaven-sent treasure Holy Church considers as the most precious source of doctrine on faith and morals. No wonder herefore that, as she received it intact from the hands of the Apostles, so she kept it with all care, defended it from every false and perverse interpretation and used it diligently as an instrument for securing the eternal salvation of souls, as almost countless documents in every age strikingly bear witness. In more recent times, however, since the divine origin and the correct interpretation of the Sacred Writings have been very specially called in question, the Church has with even greater zeal and care undertaken their defense and protection. The sacred Council of Trent ordained by solemn decree that "the entire books with all their parts, as they have been wont to be read in the Catholic Church and are contained in the old vulgate Latin edition, are to be held sacred and canonical."[2] In our own time the Vatican Council, with the object of condemning false doctrines regarding inspiration, declared that these same books were to be regarded by the Church as sacred and canonical "not because, having been composed by human industry, they were afterwards approved by her authority, nor merely because they contain revelation without error, but because, having been written under the inspiration of the Holy Spirit, they have God for their author, and as such were handed down to the Church herself."[3] When, subsequently, some Catholic writers, in spite of this solemn definition of Catholic doctrine, by which such divine authority is claimed for the "entire books with all their parts" as to secure freedom from any error whatsoever, ventured to restrict the truth of Sacred Scripture solely to matters of faith and morals, and to regard other matters, whether in the domain of physical science or history, as "obiter dicta" and -- as they contended -- in no wise connected with faith, Our Predecessor of immortal memory, Leo XIII in the Encyclical Letter Providentissimus Deus, published on November 18 in the year 1893, justly and rightly condemned these errors and safe-guarded the studies of the Divine Books by most wise precepts and rules.

    2. Since then it is fitting that We should commemorate the fiftieth anniversary of the publication of this Encyclical Letter, which is considered the supreme guide in biblical studies, We, moved by that solicitude for sacred studies, which We manifested from the very beginning of Our Pontificate,[4] have considered that this may most opportunely be done by ratifying and inculcating all that was wisely laid down by Our Predecessor and ordained by His Successors for the consolidating and perfecting of the work, and by pointing out what seems necessary in the present day, in order to incite ever more earnestly all those sons of the Church who devote themselves to these studies, to so necessary and so praiseworthy an enterprise.

    3. The first and greatest care of Leo XIII was to set forth the teaching on the truth of the Sacred Books and to defend it from attack. Hence with grave words did he proclaim that there is no error whatsoever if the sacred writer, speaking of things of the physical order "went by what sensibly appeared" as the Angelic Doctor says,[5] speaking either "in figurative language, or in terms which were commonly used at the time, and which in many instances are in daily use at this day, even among the most eminent men of science." For "the sacred writers, or to speak more accurately -- the words are St. Augustine's -- [6] the Holy Spirit, Who spoke by them, did not intend to teach men these things -- that is the essential nature of the things of the universe -- things in no way profitable to salvation"; which principle "will apply to cognate sciences, and especially to history,"[7] that is, by refuting, "in a somewhat similar way the fallacies of the adversaries and defending the historical truth of Sacred Scripture from their attacks."[8] Nor is the sacred writer to be taxed with error, if "copyists have made mistakes in the text of the Bible," or, "if the real meaning of a passage remains ambiguous." Finally it is absolutely wrong and forbidden "either to narrow inspiration to certain passages of Holy Scripture, or to admit that the sacred writer has erred," since divine inspiration "not only is essentially incompatible with error but excludes and rejects it as absolutely and necessarily as it is impossible that God Himself, the supreme Truth, can utter that which is not true. This is the ancient and constant faith of the Church."[9]

    4. This teaching, which Our Predecessor Leo XIII set forth with such solemnity, We also proclaim with Our authority and We urge all to adhere to it religiously. No less earnestly do We inculcate obedience at the present day to the counsels and exhortations which he, in his day, so wisely enjoined. For whereas there arose new and serious difficulties and questions, from the wide-spread prejudices of rationalism and more especially from the discovery and investigation of the antiquities of the East, this same Our Predecessor, moved by zeal of the apostolic office, not only that such an excellent source of Catholic revelation might be more securely and abundantly available to the advantage of the Christian flock, but also that he might not suffer it to be in any way tainted, wished and most earnestly desired "to see an increase in the number of the approved and persevering laborers in the cause of Holy Scripture; and more especially that those whom Divine Grace has called to Holy Orders, should day-by-day, as their state demands, display greater diligence and industry in reading, meditating and explaining it."[10]

    5. Wherefore the same Pontiff, as he had already praised and approved the school for biblical studies, founded at St. Stephen's, Jerusalem, by the Master General of the Sacred Order of Preachers -- from which, to use his own words, "biblical science itself had received no small advantage, while giving promise of more"[11] -- so in the last year of his life he provided yet another way, by which these same studies, so warmly commended in the Encyclical Letter Providentissimus Deus, might daily make greater progress and be pursued with the greatest possible security. By the Apostolic Letter Vigilantiae, published on October 30 in the year 1902, he founded a Council or Commission, as it is called, of eminent men, "whose duty it would be to procure by every means that the sacred texts may receive everywhere among us that more thorough exposition which the times demand, and be kept safe not only from every breath of error, but also from all inconsiderate opinions."[12] Following the example of Our Predecessors, We also have effectively confirmed and amplified this Council using

    its good offices, as often before, to remind commentators of the Sacred Books of those safe rules of Catholic exegesis, which have been handed down by the Holy Fathers and Doctors of the Church, as well as by the Sovereign Pontiffs themselves.[13]

    6. It may not be out of place here to recall gratefully the principal and more useful contributions made successively by Our Predecessors toward this same end, which contributions may be considered as the complement or fruit of the movement so happily initiated by Leo XIII. And first of all Pius X, wishing "to provide a sure way for the preparation of a copious supply of teachers, who, commended by the seriousness and the integrity of their doctrine, might explain the Sacred Books in Catholic schools . . ." instituted "the academic degrees of licentiate and doctorate in Sacred Scripture . . .; to be conferred by the Biblical Commission";[14] he later enacted a law "concerning the method of Scripture studies to be followed in Clerical Seminaries" with this end in view, viz.: that students of the sacred sciences "not only should themselves fully understand the power, purpose and teaching of the Bible, but should also be equipped to engage in the ministry of the Divine Word with elegance and ability and repel attacks against the divinely inspired books";[15] finally "in order that a center of higher biblical studies might be established in Rome, which in the best way possible might promote the study of the Bible and all cognate sciences in accordance with the mind of the Catholic Church" he founded the Pontifical Biblical Institute, entrusted to the care of the illustrious Society of Jesus, which he wished endowed "with a superior professorial staff and every facility for biblical research"; he prescribed its laws and rules, professing to follow in this the "salutary and fruitful project" of Leo XIII.[16]

    7. All this in fine Our immediate Predecessor of happy memory Pius XI brought to perfection, laying down among other things "that no one should be appointed professor of Sacred Scripture in any Seminary, unless, having completed a special course of biblical studies, he had in due form obtained the academic degrees before the Biblical Commission or the Biblical Institute." He wished that these degrees should have the same rights and the same effects as the degrees duly conferred in Sacred Theology or Canon Law; likewise he decreed that no one should receive "a benefice having attached the canonical obligation of expounding the Sacred Scripture to the people, unless, among other things, he had obtained the licentiate or doctorate in biblical science." And having at the same time urged the Superiors General of the Regular Orders and of the religious Congregations, as well as the Bishops of the Catholic world, to send the more suitable of their students to frequent the schools of the Biblical Institute and obtain there the academical degrees, he confirmed these exhortations by his own example, appointing out of his bounty an annual sum for this very purpose.[17]

    8. Seeing that, in the year 1907, with the benign approval of Pius X of happy memory, "to the Benedictine monks had been committed the task of preparing the investigations and studies on which might be based a new edition of the Latin version of the Scripture, commonly called the Vulgate,[18] the same Pontiff, Pius XI, wishing to consolidate more firmly and securely this "laborious and arduous enterprise," which demands considerable time and great expense, founded in Rome and lavishly endowed with a library and other means of research, the monastery of St. Jerome, to be devoted exclusively to this work.[19]

    9. Nor should We fail to mention here how earnestly these same Our Predecessors, when the opportunity occurred, recommended the study or preaching or in fine the pious reading and meditation on the Sacred Scriptures. Pius X most heartily commended the society of St. Jerome, which strives to promote among the faithful -- and to facilitate with all its power -- the truly praiseworthy custom of reading and meditating on the holy Gospels; he exhorted them to persevere in the enterprise they had begun, proclaiming it "a most useful undertaking, as well as most suited to the times," seeing that it helps in no small way "to dissipate the idea that the Church is opposed to or in any way impedes the reading of the Scriptures in the vernacular."[20] And Benedict XV, on the occasion of the fifteenth centenary of the death of St. Jerome, the greatest Doctor of the Sacred Scriptures, after having most solemnly inculcated the precepts and examples of the same Doctor, as well as the principles and rules laid down by Leo XIII and by himself, and having recommended other things highly opportune and never to be forgotten in this connection, exhorted "all the children of the Church, especially clerics, to reverence the Holy Scripture, to read it piously and meditate it constantly"; he reminded them "that in these pages is to be sought that food, by which the spiritual life is nourished unto perfection," and "that the chief use of Scripture pertains to the holy and fruitful exercise of the ministry of preaching"; he likewise once again expressed his warm approval of the work of the society called after St. Jerome himself, by means of which the Gospels and Acts of the Apostles are being so widely diffused, "that there is no Christian family any more without them and that all are accustomed to read and meditate them daily."[21]

    10. But it is right and pleasing to confess openly that it is not only by reason of these initiatives, precepts and exhortations of Our Predecessors that the knowledge and use of the Sacred Scriptures have made great progress among Catholics; for this is also due to the works and labors of all those who diligently cooperated with them, both by meditating, investigating and writing, as well as by teaching and preaching and by translating and propagating the Sacred Books. For from the schools in which are fostered higher studies in theological and biblical science, and especially from Our Pontifical Biblical Institute, there have already come forth, and daily continue to come forth, many students of Holy Scripture who, inspired with an intense love for the Sacred Books, imbue the younger clergy with this same ardent zeal and assiduously impart to them the doctrine they themselves have acquired. Many of them also, by the written word, have promoted and do still promote, far and wide, the study of the Bible; as when they edit the sacred text corrected in accordance with the rules of textual criticism or expound, explain, and translate it into the vernacular; or when they propose it to the faithful for their pious reading and meditation; or finally when they cultivate and seek the aid of profane sciences which are useful for the interpretation of the Scriptures. From these therefore and from other initiatives which daily become more wide-spread and vigorous, as, for example, biblical societies, congresses, libraries, associations for meditation on the Gospels, We firmly hope that in the future reverence for, as well as the use and knowledge of, the Sacred Scriptures will everywhere more and more increase for the good of souls, provided the method of biblical studies laid down by Leo XIII, explained more clearly and perfectly by his Successors, and by Us confirmed and amplified -- which indeed is the only safe way and proved by experience -- be more firmly, eagerly and faithfully accepted by all, regardless of the difficulties which, as in all human affairs, so in this most excellent work will never be wanting.

    11. There is no one who cannot easily perceive that the conditions of biblical studies and their subsidiary sciences have greatly changed within the last fifty years. For, apart from anything else, when Our Predecessor published the Encyclical Letter Providentissimus Deus, hardly a single place in Palestine had begun to be explored by means of relevant excavations. Now, however, this kind of investigation is much more frequent and, since more precise methods and technical skill have been developed in the course of actual experience, it gives us information at once more abundant and more accurate. How much light has been derived from these explorations for the more correct and fuller understanding of the Sacred Books all experts know, as well as all those who devote themselves to these studies. The value of these excavations is enhanced by the discovery from time to time of written documents, which help much towards the knowledge of the languages, letters, events, customs, and forms of worship of most ancient times. And of no less importance is papyri which have contributed so much to the knowledge of the discovery and investigation, so frequent in our times, of letters and institutions, both public and private, especially of the time of Our Savior.

    12. Moreover ancient codices of the Sacred Books have been found and edited with discerning thoroughness; the exegesis of the Fathers of the Church has been more widely and thoroughly examined; in fine the manner of speaking, relating and writing in use among the ancients is made clear by innumerable examples. All these advantages which, not without a special design of Divine Providence, our age has acquired, are as it were an invitation and inducement to interpreters of the Sacred Literature to make diligent use of this light, so abundantly given, to penetrate more deeply, explain more clearly and expound more lucidly the Divine Oracles. If, with the greatest satisfaction of mind, We perceive that these same interpreters have resolutely answered and still continue to answer this call, this is certainly not the last or least of the fruits of the Encyclical Letter Providentissimus Deus, by which Our Predecessor Leo XIII, foreseeing as it were this new development of biblical studies, summoned Catholic exegetes to labor and wisely defined the direction and the method to be followed in that labor.

    13. We also, by this Encyclical Letter, desire to insure that the work may not only proceed without interruption, but may also daily become more perfect and fruitful; and to that end We are specially intent on pointing out to all what yet remains to be done, with what spirit the Catholic exegete should undertake, at the present day, so great and noble a work, and to give new incentive and fresh courage to the laborers who toil so strenuously in the vineyard of the Lord.

    14. The Fathers of the Church in their time, especially Augustine, warmly recommended to the Catholic scholar, who undertook the investigation and explanation of the Sacred Scriptures, the study-of the ancient languages and recourse to the original texts.[22] However, such was the state of letters in those times, that not many -- and these few but imperfectly -- knew the Hebrew language. In the middle ages, when Scholastic Theology was at the height of its vigor, the knowledge of even the Greek language had long since become so rare in the West, that even the greatest Doctors of that time, in their exposition of the Sacred Text, had recourse only to the Latin version, known as the Vulgate.

    15. On the contrary in this our time, not only the Greek language, which since the humanistic renaissance has been, as it were, restored to new life, is familiar to almost all students of antiquity and letters, but the knowledge of Hebrew also and of their oriental languages has spread far and wide among literary men. Moreover there are now such abundant aids to the study of these languages that the biblical scholar, who by neglecting them would deprive himself of access to the original texts, could in no wise escape the stigma of levity and sloth. For it is the duty of the exegete to lay hold, so to speak, with the greatest care and reverence of the very least expressions which, under the inspiration of the Divine Spirit, have flowed from the pen of the sacred writer, so as to arrive at a deeper and fuller knowledge of his meaning.

    16. Wherefore let him diligently apply himself so as to acquire daily a greater facility in biblical as well as in other oriental languages and to support his interpretation by the aids which all branches of philology supply. This indeed St. Jerome strove earnestly to achieve, as far as the science of his time permitted; to this also aspired with untiring zeal and no small fruit not a few of the great exegetes of the sixteenth and seventeenth centuries, although the knowledge of languages then was much less than at the present day. In like manner therefore ought we to explain the original text which, having been written by the inspired author himself, has more authority and greater weight than any even the very best translation, whether ancient or modern; this can be done all the more easily and fruitfully, if to the knowledge of languages be joined a real skill in literary criticism of the same text.

    17. The great importance which should be attached to this kind of criticism was aptly pointed out- by Augustine, when, among the precepts to be recommended to the student of the Sacred Books, he put in the first place the care to possess a corrected text. "The correction of the codices" -- so says this most distinguished Doctor of the Church -- "should first of all engage the attention of those who wish to know the Divine Scripture so that the uncollected may give place to the corrected."[23] In the present day indeed this art, which is called textual criticism and which is used with great and praiseworthy results in the editions of profane writings, is also quite rightly employed in the case of the Sacred Books, because of that very reverence which is due to the Divine Oracles. For its very purpose is to insure that the sacred text be restored, as perfectly as possible, be purified from the corruptions due to the carelessness of the copyists and be freed, as far as may be done, from glosses and omissions, from the interchange and repetition of words and from all other kinds of mistakes, which are wont to make their way gradually into writings handed down through many centuries.

    18. It is scarcely necessary to observe that this criticism, which some fifty years ago not a few made use of quite arbitrarily and often in such wise that one would say they did so to introduce into the sacred text their own preconceived ideas, today has rules so firmly established and secure, that it has become a most valuable aid to the purer and more accurate editing of the sacred text and that any abuse can easily be discovered. Nor is it necessary here to call to mind -- since it is doubtless familiar and evident to all students of Sacred Scripture -- to what extent namely the Church has held in honor these studies in textual criticism from the earliest centuries down even to the present day.

    19. Today therefore, since this branch of science has attained to such high perfection, it is the honorable, though not always easy, task of students of the Bible to procure by every means that as soon as possible may be duly published by Catholics editions of the Sacred Books and of ancient versions, brought out in accordance with these standards, which, that is to say, unite the greatest reverence for the sacred text with an exact observance of all the rules of criticism. And let all know that this prolonged labor is not only necessary for the right understanding of the divinely-given writings, but also is urgently demanded by that piety by which it behooves us to be grateful to the God of all providence, Who from the throne of His majesty has sent these books as so many paternal letters to His own children.

    20. Nor should anyone think that this use of the original texts, in accordance with the methods of criticism, in any way derogates from those decrees so wisely enacted by the Council of Trent concerning the Latin Vulgate.[24] It is historically certain that the Presidents of the Council received a commission, which they duly carried out, to beg, that is, the Sovereign Pontiff in the name of the Council that he should have corrected, as far as possible, first a Latin, and then a Greek, and Hebrew edition, which eventually would be published for the benefit of the Holy Church of God.[25] If this desire could not then be fully realized owing to the difficulties of the times and other obstacles, at present it can, We earnestly hope, be more perfectly and entirely fulfilled by the united efforts of Catholic scholars.

    21. And if the Tridentine Synod wished "that all should use as authentic" the Vulgate Latin version, this, as all know, applies only to the Latin Church and to the public use of the same Scriptures; nor does it, doubtless, in any way diminish the authority and value of the original texts. For there was no question then of these texts, but of the Latin versions, which were in circulation at that time, and of these the same Council rightly declared to be preferable that which "had been approved by its long-continued use for so many centuries in the Church." Hence this special authority or as they say, authenticity of the Vulgate was not affirmed by the Council particularly for critical reasons, but rather because of its legitimate use in the Churches throughout so many centuries; by which use indeed the same is shown, in the sense in which the Church has understood and understands it, to be free from any error whatsoever in matters of faith and morals; so that, as the Church herself testifies and affirms, it may be quoted safely and without fear of error in disputations, in lectures and in preaching; and so its authenticity is not specified primarily as critical, but rather as juridical.

    22. Wherefore this authority of the Vulgate in matters of doctrine by no means prevents -- nay rather today it almost demands -- either the corroboration and confirmation of this same doctrine by the original texts or the having recourse on any and every occasion to the aid of these same texts, by which the correct meaning of the Sacred Letters is everywhere daily made more clear and evident. Nor is it forbidden by the decree of the Council of Trent to make translations into the vulgar tongue, even directly from the original texts themselves, for the use and benefit of the faithful and for the better understanding of the divine word, as We know to have been already done in a laudable manner in many countries with the approval of the Ecclesiastical authority.

    23. Being thoroughly prepared by the knowledge of the ancient languages and by the aids afforded by the art of criticism, let the Catholic exegete undertake the task, of all those imposed on him the greatest, that namely of discovering and expounding the genuine meaning of the Sacred Books. In the performance of this task let the interpreters bear in mind that their foremost and greatest endeavor should be to discern and define clearly that sense of the biblical words which is called literal. Aided by the context and by comparison with similar passages, let them therefore by means of their knowledge of languages search out with all diligence the literal meaning of the words; all these helps indeed are wont to be pressed into service in the explanation also of profane writers, so that the mind of the author may be made abundantly clear.

    24. The commentators of the Sacred Letters, mindful of the fact that here there is question of a divinely inspired text, the care and interpretation of which have been confided to the Church by God Himself, should no less diligently take into account the explanations and declarations of the teaching authority of the Church, as likewise the interpretation given by the Holy Fathers, and even "the analogy of faith" as Leo XIII most wisely observed in the Encyclical Letter Providentissimus Deus.[26] With special zeal should they apply themselves, not only to expounding exclusively these matters which belong to the historical, archaeological, philological and other auxiliary sciences -- as, to Our regret, is done in certain commentaries, -- but, having duly referred to these, in so far as they may aid the exegesis, they should set forth in particular the theological doctrine in faith and morals of the individual books or texts so that their exposition may not only aid the professors of theology in their explanations and proofs of the dogmas of faith, but may also be of assistance to priests in their presentation of Christian doctrine to the people, and in fine may help all the faithful to lead a life that is holy and worthy of a Christian.

    25. By making such an exposition, which is above all, as We have said, theological, they will efficaciously reduce to silence those who, affirming that they scarcely ever find anything in biblical commentaries to raise their hearts to God, to nourish their souls or promote their interior life, repeatedly urge that we should have recourse to a certain spiritual and, as they say, mystical interpretation. With what little reason they thus speak is shown by the experience of many, who, assiduously considering and meditating the word of God, advanced in perfection and were moved to an intense love for God; and this same truth is clearly proved by the constant tradition of the Church and the precepts of the greatest Doctors. Doubtless all spiritual sense is not excluded from the Sacred Scripture.

    26. For what was said and done in the Old Testament was ordained and disposed by God with such consummate wisdom, that things past prefigured in a spiritual way those that were to come under the new dispensation of grace. Wherefore the exegete, just as he must search out and expound the literal meaning of the words, intended and expressed by the sacred writer, so also must he do likewise for the spiritual sense, provided it is clearly intended by God. For God alone could have known this spiritual meaning and have revealed it to us. Now Our Divine Savior Himself points out to us and teaches us this same sense in the Holy Gospel; the Apostles also, following the example of the Master, profess it in their spoken and written words; the unchanging tradition of the Church approves it; and finally the most ancient usage of the liturgy proclaims it, wherever may be rightly applied the well-known principle: "The rule of prayer is the rule of faith."

    27. Let Catholic exegetes then disclose and expound this spiritual significance, intended and ordained by God, with that care which the dignity of the divine word demands; but let them scrupulously refrain from proposing as the genuine meaning of Sacred Scripture other figurative senses. It may indeed be useful, especially in preaching, to illustrate, and present the matters of faith and morals by a broader use of the Sacred Text in the figurative sense, provided this be done with moderation and restraint; it should, however, never be forgotten that this use of the Sacred Scripture is, as it were, extrinsic to it and accidental, and that, especially in these days, it is not free from danger, since the faithful, in particular those who are well-informed in the sciences sacred and profane, wish to know what God has told us in the Sacred Letters rather than what an ingenious orator or writer may suggest by a clever use of the words of Scripture. Nor does "the word of God, living and effectual and more piercing than any two-edged sword and reaching unto the division of the soul and the spirit, of the joints also and the marrow, and a discerner of the thoughts and intents of the heart"[27] need artificial devices and human adaptation to move and impress souls; for the Sacred Pages, written under the inspiration of the Spirit of God, are of themselves rich in original meaning; endowed with a divine power, they have their own value; adorned with heavenly beauty, they radiate of themselves light and splendor, provided they are so fully and accurately explained by the interpreter, that all the treasures of wisdom and prudence, therein contained are brought to light.

    28. In the accomplishment of this task the Catholic exegete will find invaluable help in an assiduous study of those works, in which the Holy Fathers, the Doctors of the Church and the renowned interpreters of past ages have explained the Sacred Books. For, although sometimes less instructed in profane learning and in the knowledge of languages than the scripture scholars of our time, nevertheless by reason of the office assigned to them by God in the Church, they are distinguished by a certain subtle insight into heavenly things and by a marvelous keenness of intellect, which enables them to penetrate to the very innermost meaning of the divine word and bring to light all that can help to elucidate the teaching of Christ and to promote holiness of life.

    29. It is indeed regrettable that such precious treasures of Christian antiquity are almost unknown to many writers of the present day, and that students of the history of exegesis have not yet accomplished all that seems necessary for the due investigation and appreciation of so momentous a subject. Would that many, by seeking out the authors of the Catholic interpretation of Scripture and diligently studying their works and drawing thence the almost inexhaustible riches therein stored up, might contribute largely to this end, so that it might be daily more apparent to what extent those authors understood and made known the divine teaching of the Sacred Books, and that the interpreters of today might thence take example and seek suitable arguments.

    30. For thus at long last will be brought about the happy and fruitful union between the doctrine and spiritual sweetness of expression of the ancient authors and the greater erudition and maturer knowledge of the modern, having as its result new progress in the never fully explored and inexhaustible field of the Divine Letters.

    31. Moreover we may rightly and deservedly hope that our time also can contribute something towards the deeper and more accurate interpretation of Sacred Scripture. For not a few things, especially in matters pertaining to history, were scarcely at all or not fully explained by the commentators of past ages, since they lacked almost all the information which was needed for their clearer exposition. How difficult for the Fathers themselves, and indeed well nigh unintelligible, were certain passages is shown, among other things, by the oft-repeated efforts of many of them to explain the first chapters of Genesis; likewise by the reiterated attempts of St. Jerome so to translate the Psalms that the literal sense, that, namely, which is expressed by the words themselves, might be clearly revealed.

    32. There are, in fine, other books or texts, which contain difficulties brought to light only in quite recent times, since a more profound knowledge of antiquity has given rise to new questions, on the basis of which the point at issue may be more appropriately examined. Quite wrongly therefore do some pretend, not rightly understanding the conditions of biblical study, that nothing remains to be added by the Catholic exegete of our time to what Christian antiquity has produced; since, on the contrary, these our times have brought to light so many things, which call for a fresh investigation, and which stimulate not a little the practical zest of the present-day interpreter.

    33. As in our age, indeed new questions and new difficulties are multiplied, so, by God's favor, new means and aids to exegesis are also provided. Among these it is worthy of special mention that Catholic theologians, following the teaching of the Holy Fathers and especially of the Angelic and Common Doctor, have examined and explained the nature and effects of biblical inspiration more exactly and more fully than was wont to be done in previous ages. For having begun by expounding minutely the principle that the inspired writer, in composing the sacred book, is the living and reasonable instrument of the Holy Spirit, they rightly observe that, impelled by the divine motion, he so uses his faculties and powers, that from the book composed by him all may easily infer "the special character of each one and, as it were, his personal traits."[28] Let the interpreter then, with all care and without neglecting any light derived from recent research, endeavor to determine the peculiar character and circumstances of the sacred writer, the age in which he lived, the sources written or oral to which he had recourse and the forms of expression he employed.

    34. Thus can he the better understand who was the inspired author, and what he wishes to express by his writings. There is no one indeed but knows that the supreme rule of interpretation is to discover and define what the writer intended to express, as St. Athanasius excellently observes: "Here, as indeed is expedient in all other passages of Sacred Scripture, it should be noted, on what occasion the Apostle spoke; we should carefully and faithfully observe to whom and why he wrote, lest, being ignorant of these points, or confounding one with another, we miss the real meaning of the author."[29]

    35. What is the literal sense of a passage is not always as obvious in the speeches and writings of the ancient authors of the East, as it is in the works of our own time. For what they wished to express is not to be determined by the rules of grammar and philology alone, nor solely by the context; the interpreter must, as it were, go back wholly in spirit to those remote centuries of the East and with the aid of history, archaeology, ethnology, and other sciences, accurately determine what modes of writing, so to speak, the authors of that ancient period would be likely to use, and in fact did use.

    36. For the ancient peoples of the East, in order to express their ideas, did not always employ those forms or kinds of speech which we use today; but rather those used by the men of their times and countries. What those exactly were the commentator cannot determine as it were in advance, but only after a careful examination of the ancient literature of the East. The investigation, carried out, on this point, during the past forty or fifty years with greater care and diligence than ever before, has more clearly shown what forms of expression were used in those far off times, whether in poetic description or in the formulation of laws and rules of life or in recording the facts and events of history. The same inquiry has also shown the special preeminence of the people of Israel among all the other ancient nations of the East in their mode of compiling history, both by reason of its antiquity and by reasons of the faithful record of the events; qualities which may well be attributed to the gift of divine inspiration and to the peculiar religious purpose of biblical history.

    37. Nevertheless no one, who has a correct idea of biblical inspiration, will be surprised to find, even in the Sacred Writers, as in other ancient authors, certain fixed ways of expounding and narrating, certain definite idioms, especially of a kind peculiar to the Semitic tongues, so-called approximations, and certain hyperbolical modes of expression, nay, at times, even paradoxical, which even help to impress the ideas more deeply on the mind. For of the modes of expression which, among ancient peoples, and especially those of the East, human language used to express its thought, none is excluded from the Sacred Books, provided the way of speaking adopted in no wise contradicts the holiness and truth of God, as, with his customary wisdom, the Angelic Doctor already observed in these words: "In Scripture divine things are presented to us in the manner which is in common use amongst men."[30] For as the substantial Word of God became like to men in all things, "except sin,"[31] so the words of God, expressed in human language, are made like to human speech in every respect, except error. In this consists that "condescension" of the God of providence, which St. John Chrysostom extolled with the highest praise and repeatedly declared to be found in the Sacred Books.[32]

    38. Hence the Catholic commentator, in order to comply with the present needs of biblical studies, in explaining the Sacred Scripture and in demonstrating and proving its immunity from all error, should also make a prudent use of this means, determine, that is, to what extent the manner of expression or the literary mode adopted by the sacred writer may lead to a correct and genuine interpretation; and let him be convinced that this part of his office cannot be neglected without serious detriment to Catholic exegesis. Not infrequently -- to mention only one instance -- when some persons reproachfully charge the Sacred Writers with some historical error or inaccuracy in the recording of facts, on closer examination it turns out to be nothing else than those customary modes of expression and narration peculiar to the ancients, which used to be employed in the mutual dealings of social life and which in fact were sanctioned by common usage.

    39. When then such modes of expression are met within the sacred text, which, being meant for men, is couched in human language, justice demands that they be no more taxed with error than when they occur in the ordinary intercourse of daily life. By this knowledge and exact appreciation of the modes of speaking and writing in use among the ancients can be solved many difficulties, which are raised against the veracity and historical value of the Divine Scriptures, and no less efficaciously does this study contribute to a fuller and more luminous understanding of the mind of the Sacred Writer.

    40. Let those who cultivate biblical studies turn their attention with all due diligence towards this point and let them neglect none of those discoveries, whether in the domain of archaeology or in ancient history or literature, which serve to make better known the mentality of the ancient writers, as well as their manner and art of reasoning, narrating and writing. In this connection Catholic laymen should consider that they will not only further profane science, but moreover will render a conspicuous service to the Christian cause if they devote themselves with all due diligence and application to the exploration and investigation of the monuments of antiquity and contribute, according to their abilities, to the solution of questions hitherto obscure.

    41. For all human knowledge, even the nonsacred, has indeed its own proper dignity and excellence, being a finite participation of the infinite knowledge of God, but it acquires a new and higher dignity and, as it were, a consecration, when it is employed to cast a brighter light upon the things of God.

    42. The progressive exploration of the antiquities of the East, mentioned above, the more accurate examination of the original text itself, the more extensive and exact knowledge of languages both biblical and oriental, have with the help of God, happily provided the solution of not a few of those questions, which in the time of Our Predecessor Leo XIII of immortal memory, were raised by critics outside or hostile to the Church against the authenticity, antiquity, integrity and historical value of the Sacred Books. For Catholic exegetes, by a right use of those same scientific arms, not infrequently abused by the adversaries, proposed such interpretations, which are in harmony with Catholic doctrine and the genuine current of tradition, and at the same time are seen to have proved equal to the difficulties, either raised by new explorations and discoveries, or bequeathed by antiquity for solution in our time.

    43. Thus has it come about that confidence in the authority and historical value of the Bible, somewhat shaken in the case of some by so many attacks, today among Catholics is completely restored; moreover there are not wanting even non-Catholic writers, who by serious and calm inquiry have been led to abandon modern opinion and to return, at least in some points, to the more ancient ideas. This change is due in great part to the untiring labor by which Catholic commentators of the Sacred Letters, in no way deterred by difficulties and obstacles of all kinds, strove with all their strength to make suitable use of what learned men of the present day, by their investigations in the domain of archaeology or history or philology, have made available for the solution of new questions.

    44. Nevertheless no one will be surprised, if all difficulties are not yet solved and overcome; but that even today serious problems greatly exercise the minds of Catholic exegetes. We should not lose courage on this account; nor should we forget that in the human sciences the same happens as in the natural world; that is to say, new beginnings grow little by little and fruits are gathered only after many labors. Thus it has happened that certain disputed points, which in the past remained unsolved and in suspense, in our days, with the progress of studies, have found a satisfactory solution. Hence there are grounds for hope that those also will by constant effort be at last made clear, which now seem most complicated and difficult.

    45. And if the wished-for solution be slow in coming or does not satisfy us, since perhaps a successful conclusion may be reserved to posterity, let us not wax impatient thereat, seeing that in us also is rightly verified what the Fathers, and especially Augustine,[33] observed in their time viz: God wished difficulties to be scattered through the Sacred Books inspired by Him, in order that we might be urged to read and scrutinize them more intently, and, experiencing in a salutary manner our own limitations, we might be exercised in due submission of mind. No wonder if of one or other question no solution wholly satisfactory will ever be found, since sometimes we have to do with matters obscure in themselves and too remote from our times and our experience; and since exegesis also, like all other most important sciences, has its secrets, which, impenetrable to our minds, by no efforts whatsoever can be unraveled.

    46. But this state of things is no reason why the Catholic commentator, inspired by an active and ardent love of his subject and sincerely devoted to Holy Mother Church, should in any way be deterred from grappling again and again with these difficult problems, hitherto unsolved, not only that he may refute the objections of the adversaries, but also may attempt to find a satisfactory solution, which will be in full accord with the doctrine of the Church, in particular with the traditional teaching regarding the inerrancy of Sacred Scripture, and which will at the same time satisfy the indubitable conclusion of profane sciences.

    47. Let all the other sons of the Church bear in mind that the efforts of these resolute laborers in the vineyard of the Lord should be judged not only with equity and justice, but also with the greatest charity; all moreover should abhor that intemperate zeal which imagines that whatever is new should for that very reason be opposed or suspected. Let them bear in mind above all that in the rules and laws promulgated by the Church there is question of doctrine regarding faith and morals; and that in the immense matter contained in the Sacred Books -- legislative, historical, sapiential and prophetical -- there are but few texts whose sense has been defined by the authority of the Church, nor are those more numerous about which the teaching of the Holy Fathers is unanimous. There remain therefore many things, and of the greatest importance, in the discussion and exposition of which the skill and genius of Catholic commentators may and ought to be freely exercised, so that each may contribute his part to the advantage of all, to the continued progress of the sacred doctrine and to the defense and honor of the Church.

    48. This true liberty of the children of God, which adheres faithfully to the teaching of the Church and accepts and uses gratefully the contributions of profane science, this liberty, upheld and sustained in every way by the confidence of all, is the condition and source of all lasting fruit and of all solid progress in Catholic doctrine, as Our Predecessor of happy memory Leo XIII rightly observes, when he says: "unless harmony of mind be maintained and principle safeguarded, no progress can be expected in this matter from the varied studies of many."[35]

    49. Whosoever considers the immense labors undertaken by Catholic exegetes during well nigh two thousand years, so that the word of God, imparted to men through the Sacred Letters, might daily be more deeply and fully understood and more intensely loved, will easily be convinced that it is the serious duty of the faithful, and especially of priests, to make free and holy use of this treasure, accumulated throughout so many centuries by the greatest intellects. For the Sacred Books were not given by God to men to satisfy their curiosity or to provide them with material for study and research, but, as the Apostle observes, in order that these Divine Oracles might "instruct us to salvation, by the faith which is in Christ Jesus" and "that the man of God may be perfect, furnished to every good work."[36]

    50. Let priests therefore, who are bound by their office to procure the eternal salvation of the faithful, after they have themselves by diligent study perused the sacred pages and made them their own by prayer and meditations, assiduously distribute the heavenly treasures of the divine word by sermons, homilies and exhortations; let them confirm the Christian doctrine by sentences from the Sacred Books and illustrate it by outstanding examples from sacred history and in particular from the Gospel of Christ Our Lord; and -- avoiding with the greatest care those purely arbitrary and far-fetched adaptations, which are not a use, but rather an abuse of the divine word -- let them set forth all this with such eloquence, lucidity and clearness that the faithful may not only be moved and inflamed to reform their lives, but may also conceive in their hearts the greatest veneration for the Sacred Scripture.

    51. The same veneration the Bishops should endeavor daily to increase and perfect among the faithful committed to their care, encouraging all those initiatives by which men, filled with apostolic zeal, laudably strive to excite and foster among Catholics a greater knowledge of and love for the Sacred Books. Let them favor therefore and lend help to those pious associations whose aim it is to spread copies of the Sacred Letters, especially of the Gospels, among the faithful, and to procure by every means that in Christian families the same be read daily with piety and devotion; let them efficaciously recommend by word and example, whenever the liturgical laws permit, the Sacred Scriptures translated, with the approval of the Ecclesiastical authority, into modern languages; let them themselves give public conferences or dissertations on biblical subjects, or see that they are given by other public orators well versed in the matter.

    52. Let the ministers of the Sanctuary support in every way possible and diffuse in fitting manner among all classes of the faithful the periodicals which so laudably and with such heartening results are published from time to time in various parts of the world, whether to treat and expose in a scientific manner biblical questions, or to adapt the fruits of these investigations to the sacred ministry, or to benefit the faithful. Let the ministers of the Sanctuary be convinced that all this, and whatsoever else an apostolical zeal and a sincere love of the divine word may find suitable to this high purpose, will be an efficacious help to the cure of souls.

    53. But it is plain to everyone that priests cannot duly fulfill all this unless in their Seminary days they have imbibed a practical and enduring love for the Sacred Scriptures. Wherefore let the Bishops, on whom devolves the paternal care of their Seminaries, with all diligence see to it that nothing be omitted in this matter which may help towards the desired end. Let the professors of Sacred Scripture in the Seminaries give the whole course of biblical studies in such a way, that they may instruct the young aspirants to the Priesthood and to the ministry of the divine word with that knowledge of the Sacred Letters and imbue them with that love for the same, without which it is vain to hope for copious fruits of the apostolate.

    54. Hence their exegetical explanation should aim especially at the theological doctrine, avoiding useless disputations and omitting all that is calculated rather to gratify curiosity than to promote true learning and solid piety. The literal sense and especially the theological let them propose with such definiteness, explain with such skill and inculcate with such ardor that in their students may be in a sense verified what happened to the disciples on the way to Emmaus, when, having heard the words of the Master, they exclaimed: "Was not our heart burning within us, whilst He opened to us the Scriptures?"[37]

    55. Thus the Divine Letter will become for the future priests of the Church a pure and never failing source for their own spiritual life, as well as food and strength for the sacred office of preaching which they are about to undertake. If the professors of this most important matter in the Seminaries accomplish all this, then let them rest joyfully assured that they have most efficaciously contributed to the salvation of souls, to the progress of the Catholic faith, to the honor and glory of God, and that they have performed a work most closely connected with the apostolic office.

    56. If these things which We have said, Venerable Brethren and beloved sons, are necessary in every age, much more urgently are they needed in our sorrowful times, when almost all peoples and nations are plunged in a sea of calamities, when a cruel war heaps ruins upon ruins and slaughter upon slaughter, when, owing to the most bitter hatred stirred up among the nations, We perceive with greatest sorrow that in not a few has been extinguished the sense not only of Christian moderation and charity, but also of humanity itself. Who can heal these mortal wounds of the human family if not He, to Whom the Prince of the Apostles, full of confidence and love, addresses these words: "Lord, to whom shall we go? Thou hast the words of eternal life. "[37]

    57. To this Our most merciful Redeemer we must therefore bring all back by every means in our power; for He is the divine consoler of the afflicted; He it is Who teaches all, whether they be invested with public authority or are bound in duty to obey and submit, true honesty, absolute justice and generous charity; it is He in fine, and He alone, Who can be the firm foundation and support of peace and tranquillity: "For other foundation no man can lay, but that which is laid: which is Christ Jesus."[38] This author of salvation, Christ, will men more fully know, more ardently love and faithfully imitate in proportion as they are more assiduously urged to know and meditate the Sacred Letters, especially the New Testament, for, as St. Jerome the Doctor of Stridon says: "To ignore the Scripture is to ignore Christ";[39] and again: "If there is anything in this life which sustains a wise man and induces him to maintain his serenity amidst the tribulations and adversities of the world, it is in the first place, I consider, the meditation and knowledge of the Scriptures."[40]

    58. There those who are wearied and oppressed by adversities and afflictions will find true consolation and divine strength to suffer and bear with patience; there -- that is in the Holy Gospels -- Christ, the highest and greatest example of justice, charity and mercy, is present to all; and to the lacerated and trembling human race are laid open the fountains of that divine grace without which both peoples and their rulers can never arrive at, never establish, peace in the state and unity of heart; there in fine will all learn Christ, "Who is the head of all principality and power"[41] and "Who of God is made unto us wisdom and justice and sanctification and redemption."[42]

    59. Having expounded and recommended those things which are required for the adaptation of Scripture studies to the necessities of the day, it remains, Venerable Brethren and beloved sons, that to biblical scholars who are devoted sons of the Church and follow faithfully her teaching and direction, We address with paternal affection, not only Our congratulations that they have been chosen and called to so sublime an office, but also Our encouragement to continue with ever renewed vigor with all zeal and care, the work so happily begun. Sublime office, We say; for what is more sublime than to scrutinize, explain, propose to the faithful and def

     

  




  
    
      Pope Pius XII, Apostolic Letter, In Cotidianis Precibus - On the new Latin Psalter and its use in the Divine Office

      March 24, 1945
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                Following the Example of her divine Redeemer and His apostles the Church has from her earliest beginnings made constant use of those illustrious songs which the holy prophet David and other sacred writers composed under the inspiration of the Divine Spirit. They occupy a place apart in the official prayer that priests recite each day in praise of God's goodness and majesty, for their own needs, and for those of the universal Church and of the entire world.

                It should be remembered, however, that the Latin Church possesses these psalms as a heritage from a Church whose language was Greek. Originally translated almost word for word from Greek into Latin, they were in course of time given a number of careful corrections and revisions, most notably by the "Greatest Doctor" in the Sacred Scriptures, St. Jerome. But these corrections did not remove many of the obvious inaccuracies occurring already in the Greek version, inaccuracies which leave the force and meaning of the original (Hebrew) text quite obscure. As a result the generality of Latin readers still could not grasp with ease the sense of the sacred psalms. -

                And it is a well-known fact that St. Jerome himself was not satisfied with having offered the Roman world that ancient Latin translation, even in his own "most diligently corrected" edition. With even greater diligence therefore he set to work translating the psalms directly from "the Hebrew truth." However this latter translation of St. Jerome never came into general use in the Church. Instead his revised edition of the old Latin version, now known as the Gallican Psalter, gained such widespread popularity that finally Our sainted predecessor, Pius V, decided to include it in the Roman Breviary, thereby prescribing it for practically universal use.
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                Now in preparing this edition of the psalms, St. Jerome had made no effort to eliminate its obscurities and inaccuracies; his sole purpose was to correct the Latin text in accordance with the better Greek manuscripts. In our day, however, these obscurities and inaccuracies are becoming ever more glaring. For recent tines have witnessed remarkable progress in the mastery of oriental languages, particularly Hebrew, and in the art of translation. Scholarly research into the laws of meter and rhythm governing oriental poetry has advanced apace. The rules for what is called textual criticism are now seen in clearer light. In various countries, moreover, many excellent vernacular translations of the psalter were published with the Church's approval, translations based on the original texts. These publications have made increasingly apparent the exquisite clarity, the poetic beauty, the wealth of doctrine those hymns possess in their original tongue.
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                It is not at all surprising, then, that a good many priests began to hope for a new Latin version of the psalms for their daily use. The hope was a very praiseworthy one, springing as it did from their endeavor to recite the canonical Hours not only with sincere devotion but with fuller understanding as well. What they desired was a Latin psalter that would bring out more clearly the meaning the Holy Spirit had inspired, that would give truer expression to the devout sentiments of the Psalmist's soul, that would reflect his style and his very words more exactly. This eager wish was voiced repeatedly both in books written by learned men of high repute and in various periodicals. The matter was furthermore referred to Us by not a few Ecelesiastics and Bishops and likewise by members of the Sacred College of Cardinals.

                Now as We explained not so very long ago in the Encyclical Letter Divino Affiante Spiritu, We are, in keeping with the profound reverence We cherish for the words of divine Writ, determined on this: no pains, no energy is to be spared in making it possible for the faithful to perceive ever more plainly the meaning of the Scriptures as intended by the Holy Spirit who inspired it and as expressed by the sacred writer.
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                We fully appreciated, of course, what a difficult undertaking this would be. We realized, too, how intimately bound up the Latin Vulgate is with the writings and interpretations of the Holy Fathers and Doctors, how by its long centuries of use it has obtained in the Church the very highest authority.

                Nevertheless We decided to comply with these devout wishes and gave orders that a new Latin translation of the psalms be provided. It was to follow the original texts, follow them exactly, faithfully. At the same time it was, as far as possible, to take into account the venerable Vulgate along with other ancient versions, and to apply sound critical norms where their readings differed. Not even the Hebrew text, as We are well aware, has reached us altogether free from error and obscurity. It needs to be compared with other texts that have come down to us from ancient times with a view to discovering which of them renders the sense more true and exact. In fact there are times when, even after every help that text criticism and a knowledge of languages can offer has been exhausted, the meaning of the words is still not perfectly clear and their more definite clarification will have to be left to future study.

                Still we are confident that today, thanks to the painstaking use made of all the latest findings, it has been possible to provide a translation of the psalms such as was desired. It presents their meaning and content clearly enough to enable priests reciting the Divine Office to grasp readily what the Holy Spirit intended to convey by the lips of the Psalmist; clearly enough, too, for them to be stirred up by the divine words and urged on to true and genuine piety.
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                Now that the professors of Our Pontifical Biblical Institute have completed the longed-for new translation with the diligence befitting such a task, We offer it with fatherly affection to all who have the obligation to recite the canonical Hours daily. After due consideration of all the issues involved, We hereby of Our own free choice (motu proprio) and upon mature deliberation permit them to use it, should they wish to do so, in either private or public recitation as soon as it has been adapted to the psalter of the Roman Breviary and published by the Vatican Printing Office.

                We hope that this pastoral solicitude and fatherly affection of ours for the men and women who have dedicated their life to God will prove helpful to them. May it assist them all to draw ever more light and grace and comfort from their Divine Office. May those benefits open their eyes in these days of bitter trial through which the Church is passing, and inspire them to conform their lives more and more to the examples of holiness that shine forth so radiantly in the psalms. Let them nourish and cultivate in their hearts those sentiments of divine love, vigorous courage and sincere repentance to which the Holy Spirit moves us as we read the sacred plalms.

                What We have decided and decreed by this motu proprio (letter) shall have the force of law, anything to the contrary notwithstanding, whatever it may be, even though worthy of very special mention.
              

            
          

        
      


    

  




  
    
      Letter to Cardinal Suhard [on the Mosaic authorship of the Pentateuch, and on the historical character of Gen 1-11]
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                The Holy Father graciously entrusted to the Pontifical Biblical Commission the examination of two questions recently submitted to His Holiness concerning the sources of the Pentateuch and the historicity of the first eleven chapters of Genesis… As the result of their deliberations His Holiness deigned to approve the following reply… on 16 January 1948.
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                The Pontifical Biblical Commission… desires to promote biblical studies by assuring to them the most complete liberty within the limits of the traditional teaching of the Church. This liberty has been proclaimed in explicit terms by the present Pope in his Encyclical Divino afflante Spiritu: “The Catholic exegete… ought not by any manner of means to debar himself from taking in hand, and that repeatedly, the difficult questions which have found no solution up to the present time… in an attempt to find a well-founded explanation in perfect harmony with the doctrine of the Church, in particular with that of biblical inerrancy, and at the same time capable of fully satisfying the certain conclusions of the secular sciences. The labours of these worthy workers in the vineyard of the Lord deserve to be judged not only with equity and justice, but with perfect charity; and this is a point which all others sons of the Church should bear in mind. It is their duty to avoid that most imprudent zeal which considers it an obligation to attack or suspect whatever is new”.
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                If this recommendation of the Pope’s is borne in mind in the interpretation of the three official replies given formerly by the Biblical Commission in connection with the above-mentioned questions, namely June 23, 1905, on narratives in the historical books of Holy Scripture which have only the appearance of history (EB 161), June 27, 1906, on the Mosaic authenticity of the Pentateuch (EB 181-184), and June 30, 1909, on the historical character of the first three chapters of Genesis (EB 324-331), it will be agreed that these replies are in no way a hindrance to further truly scientific examination of these problems in accordance with the results acquired in these last forty years.
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                As regards the composition of the Pentateuch, in the above-mentioned decree of June 27, 1906, the Biblical Commission recognized already that it could be affirmed that Moses “in order to compose his work made use of written documents or of oral traditions” and that post-Mosaic modifications and additions could also be admitted (EB 182-183). No one today doubts the existence of these sources or rejects a gradual increase of Mosaic laws due to the social and religious conditions of later times, a process manifest also in the historical narratives. However, even among non-Catholic exegetes very diverse opinions are held today concerning the character and the number of these documents, their names and dates. There are even authors in different countries, who for purely critical and historical reasons quite unconnected with any religious purpose resolutely reject the theories most in favour up to the present, and seek the explanation of certain editorial peculiarities of the Pentateuch, not so much in the alleged diversity of documents as in the special psychology, the peculiar mental and literary processes of the ancient Orientals which are better known today, or again in the different literary forms which are required by the diversity of subject-matter. Hence we invite Catholic scholars to study these problems with an open mind in the light of sane criticism and of the results of other sciences which have their part in these matters, and such study will without doubt establish the large share and the profound influence of Moses as author and as legislator.
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                The question of the literary forms of the first eleven chapters of Genesis is far more obscure and complex. These literary forms do not correspond to any of our classical categories and cannot be judged in the light of the Greco-Latin or modern literary types. It is therefore impossible to deny or to affirm their historicity as a whole without unduly applying to them norms of a literary type under which they cannot be classed. If it is agreed not to see in these chapters history in the classical and modern sense, it must be admitted also that known scientific facts do not allow a positive solution of all the problems which they present. The first duty in this matter incumbent on scientific exegesis consists in the careful study of all the problems literary, scientific, historical, cultural, and religious connected with these chapters; in the next place is required a close examination of the literary methods of the ancient oriental peoples, their psychology, their manner of expressing themselves and even their notion of historical truth the requisite, in a word, is to assemble without preformed judgements all the material of the palaeontological and historical, epigraphical and literary sciences. It is only in this way that there is hope of attaining a clearer view of the true nature of certain narratives in the first chapters of Genesis. To declare a priori that these narratives do not contain history in the modern sense of the word might easily be understood to mean that they do not contain history in any sense, whereas they relate in simple and figurative language, adapted to the understanding f mankind at a lower stage of development, the fundamental truths underlying the divine scheme of salvation, as well as a popular description of the origins of the human race and of the chosen people. In the meantime it is necessary to practise patience which is part of prudence and the wisdom of life. This also is inculcated by the Holy Father in the Encyclical already quoted: “No one”, he says, “should be surprised that all the difficulties have not yet been clarified or solved… But that is no reason for losing courage or forgetting that in the branches of human study it cannot be otherwise than in nature, where beginnings grow little by little, where the produce of the soil is not gathered except after prolonged labour… There is ground, therefore, for hoping that (these difficulties) which today appear most complicated and arduous, will eventually, thanks to constant effort, admit of complete clarification”.
              

            
          

        
      

    

  


  
    
      
        An Instruction of the Biblical Commission, Rome, May 13, 1950
      

      To the Most Excellent Local Ordinaries, Superiors General of Religious Institutes and the Very Reverend Rectors Of Seminaries and Professors of Sacred Scripture:

      On the Proper Way to Teach Sacred Scripture in The Seminaries of Clerics and the Colleges of Religious.
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                To commemorate in a worthy manner the fiftieth year elapsing after the publication of the Encyclical Providentissimus Deus, our most holy lord, Pope Pius XII, the Supreme Pontiff happily reigning, likewise issued an Encyclical, Divino Afflante Spiritu, September 30, 1943. After a luminous exposition of what his predecessors had zealously achieved in promoting biblical studies during the past ten lustra, the Supreme Pontiff gravely reminded all, both superiors and the faithful, of the high value enjoyed by these studies in the Church and of the procedure to he followed that these very studies may progress favorably and conduce effectively towards spreading the kingdom of God among men. In the same way he wisely determined and enjoined the way and the method by which they are ever more to be cultivated and perfected.
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                In order that the measures recommended and sanctioned by the will of the Supreme Pontiff be executed with the utmost care and fidelity, the Pontifical Biblical Commission deemed it opportune to apply them, in appropriate fashion, to the teaching of biblical subjects in the seminaries of clerics and the colleges of religious, in which they cannot be taught as extensively as they are proposed in theological faculties and special institutes. For in the latter, professors are formed whose function it will be to train future priests in sacred sciences as well as to investigate these subjects more profoundly. This formation is restricted to only a few. But in the seminaries of clerics and in the colleges of religious, men are prepared to be future priests and shepherds of the Lord's flock; it will be their task to impart the truths of faith to the Catholic people and to defend divine revelation against the attacks of unbelievers.
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                Within recent decades the Supreme Pontiffs have not infrequently inculcated in explicit terms the great care with which the Local Ordinaries and Superiors General of religious institutes are obliged to provide, by exhortation no less than by the exercise of authority, that the study of Sacred Scripture in the seminaries of clerics and the colleges of religious "be maintained in due honor and flourish," as Leo XIII' wrote, and that the Divine Literature be taught there "as the gravity of the subject and the requirement of the times suggest."2

                Recently, however, our most holy lord, Pope Pius XII, happily reigning, in summing up the admonitions of his predecessors and confirming by his own authority, gravely warned that the Sacred Books can in no wise be correctly and fruitfully expounded and elucidated by priests deputed to the care of souls "unless they have previously imbibed an active and abiding love of Sacred Scripture during their sojourn in the seminary. Hence religious superiors, upon whom a fatherly care for their seminaries is incumbent, should be vigilant that in this regard also nothing be omitted which may aid the attainment of this purpose."3
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                But at that time, when so many nations were oppressed by the weight of calamities and ruins, the Local Ordinaries also and the Rectors of seminaries, distracted as they were by the worries of daily subsistence and security, may perhaps have been less able to bestow the effective attention upon this obligation which the gravity and importance of the matter demanded. But now when the clash of arms is hushed, it seems that the admonitions and injunctions of the Supreme Pontiffs should be recalled to memory and inculcated anew, in order that the education of future priests in the Sacred books be fervently restored and promoted through the judicious care of superiors and the diligent effort of professors, with the purpose of leading the faithful back to the most salutary sources of Christian life and of again imbuing and permeating the world, so terribly afflicted, with the teaching of Christ, who alone is the fount of liberty, love, and peace.
              

            
          

        
      

      1. The encyclical Providentissimus; Ench. Bibl, n. 133.

      2. Ibidem, n. 103; Pius X, Apostolic Letter, Quoniam in Re Biblica, March 27, 1906; Ench. Bibl., na. 162.

      3. Encyc. Divino Afflante Spiritu.

      I. The Professor of Sacred Scripture
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                For the proper restoration and furtherance of biblical studies in the seminaries of clerics and the colleges of religious, we need primarily professors fitted in all respects for teaching this subject, which surpasses all others in sanctity and sublimity.

                1. It is hardly necessary to note that the professor of Sacred Scripture should be distinguished among the others for a priestly life and virtue; in fact, he should even surpass the others, since he daily enjoys an intimate familiarity with the Word of God.
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                2. Moreover, he should be equipped with a due knowledge of biblical subjects, which he has acquired by serious study and which he conserves and augments by unremitting toil.4
              

            
          

          
            	588.
            	
              
                (a) To be able to ascertain with greater surety the amount and the character of the learning considered rightly acquired, the wise provision of Pius XI, of holy memory, is to be deemed ratified and valid also for the present time: No one is to be a professor of the Sacred Literature in a seminary "unless he has legitimately received academic degrees from the Biblical Commission or from the Biblical Institute after having completed a special course of studies in this subject."5
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                (b) A general conspectus of this subject may indeed be obtained in a few years together with the method of study and teaching and the knowledge of some of the more important problems. But the range of this subject is so wide that the remainder must be left to the ulterior study and industry of the professor. Hence additional assiduous effort on the part of each individual is necessary that the knowledge previously acquired may be increased, perfected, and solidified, that problems newly arising may he competently examined and discussed, that the various branches of the subject which must be given to seminarians may he investigated on a higher level and with greater profundity. To attain these ends he must read attentively the newly published books and periodicals on biblical subjects; he must consult libraries; he must participate in meetings instituted to further biblical sicence; he should, also, if conditions permit, make a journey at a favorable time to the Holy Land to inspect with his own eyes and to traverse the cities and regions connected with sacred history. So vast is the scope of biblical knowledge, so many and so great are the advances made in the explanation of the Sacred Books, so numerous are the sciences whose aid must be invoked that the professor, unless he devotes himself daily to diligent study, soon becomes unequal to his arduous office and is incapable of rendering the service which priests engaged in the ministry of souls and even the faithful rightly demand of him.
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                (c) From this it is evident without difficulty how necessary it is that the professor of Sacred Scripture should be able to dedicate himself entirely to his office "in order that he may continue the work, happily begun, with every endeavor and every care."6 Wherefore, he is not to be compelled to teach any other important branches in the seminary at the same time, in addition to the subjects pertaining to Sacred Scripture. For the Code of Canon Law determines in explicit language that care is to be taken "that there should be distinct professors at least of Sacred Scripture, Dogmatic Theology, Moral Theology, and Ecclesiastical History, equal to these subjects in number."7 Furthermore, he should not be burdened with other onerous offices and ministries evenoutside the seminary, be they ever so holy and praiseworthy, lest he be hampered by the latter in the performance of the former for which he needs time no less than mental vigor and peace of soul.
              

            
          

        
      

      4. Cf. Leo XIII, Encyc., Providentissimus.

      5. Motu Proprio Bibliorum Scientiam, April 27, 1924; Ench. Bibi., n. 509.

      6. Encyc. Divino Afflante Spiritu.

      7. Codex Iuris Canonici, Can. 1366, par. 3.

      8. Cf. Encyc. Divino Afflante Spiritu.

      II. The Method of Teaching Biblical Subjects
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                Now, with regard to the method of teaching Sacred Scripture in the seminaries of clerics and the colleges of religious, the following points seem to be worthy of commemoration.

                1. It is the task of the biblical professor to excite and foster in the students "an active and abiding love of the Sacred Books"8 together with a proper knowledge of them. This mode of instruction is to nourish and daily increase in the future priests such a veneration for the Divine Word that all their lives they may find it to be the chief object cultivated by the mind and the occupation of the soul, the solace and delight of the heart.
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                (a) To achieve this goal in the right way, the daily reading of Sacred Scripture is even today most advantageous. In former ages it was the daily practice of priests, secular as well as religious; it was not less sacred than the daily meditation; in fact, this pious reading was their meditation.9 Let, therefore, the professor urge his students to esteem the daily reading of the Sacred Books highly and to practice it with a humble faith and religious piety.10 Let him recommend that they continue this exercise, which is so useful, unremittingly through the whole time of their studies in such a way that they repeatedly peruse the entire Scriptures in cursory fashion. They may use either the Vulgate or some other more recent vernacular version from the original text properly approved by ecclesiastical superiors, unless they are helped more by the primitive text. This reading of Sacred Scripture will be done with greater fruitfulness if the students are intelligently instructed and directed in reading the Sacred Books from the very beginning of their course of studies. A brief conspectus or analysis of the individual books may even be proposed as is usually done in "Special Introduction."11 If this daily reading is continuous and accomplished in an orderly and planned fashion, the candidates for the priesthood will be excellently prepared to understand rightly and celebrate worthily the sacred liturgy no less than to pursue fruitfully the theological studies themselves. Now this daily reading of Sacred Scripture should not be omitted even in the time of vacation, whether it be performed by all in common or by individuals in their homes. Nay, it should even be practiced with greater intensity during these days of greater leisure. This fidelity in striving to know and relish Sacred Scripture ever more intimately will indicate clearly how sincere their love is for the Word of God and how much they endeavor to satisfy the obligations imposed upon them by their sacerdotal vocation.
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                2. When teaching his classes, the professor of Sacred Scripture will take care to give his students all that they will need in their sacerdotal work for leading a holy life as well as for winning souls to God.

                Wherefore:

                (a) Sacred Scripture in the seminaries of clerics and the colleges of religious should be taught so scientifically, solidly, and completely that they may know it in its entirety and in all its parts, that they may be thoroughly conversant with the more important questions which are agitated these days with regard to individual books, with the objections and difficulties proposed against sacred doctrine and history, and, finally, that they may base their explanations of biblical passages on valid scientific foundations.
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                (b) The time allotted to the teaching of Sacred Scripture is generally too short to be able to cover completely the immense quantity of biblical subjects. Hence the teacher should take care to make a prudent choice of the more important questions in preference to others. In doing so, he ought not to seek the objects of his own personal studies or mental propensities; he ought rather to bear in mind conscientiously the utility required by the students who are to be preachers of the Divine Word. This utility will be satisfied only then when the professor has clearly and perspicuously expounded the teachings proposed by the Holy Spirit in both the Old and New Testaments, the progress in revelation discernible from the first beginnings down to Christ and the Apostles, the relationship and union subsisting between the Old and New Testaments. Let him also, not neglect to point out aptly the great spiritual importance of the Old Testament even for our times. Accordingly, he should endeavor skillfully to make this clear wherever he has an opportunity in General or Special Introduction or in Exegesis. It will be useful, also, to illustrate, by apposite examples from sacred and profane history, the magnitude of the exertions made by God to save all and to bring them to the knowledge of the truth12 and the manner in which His fatherly providence has disposed and directed all things "that they might work together for good to those who are called to be saints."13
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                If these supernatural and religious features are explained and proven as they should be, a kind of deeper love and greater esteem of the Sacred Books will undoubtedly spring up in the minds of the students, rendering the more arid studies, such as Hebrew and Greek, more easy and pleasant. These studies cannot, be altogether eliminated in seminaries and colleges, without the danger that clerics be kept away from the original inspired texts through ignorance of the languages and that they be unable to understand rightly and appraise competently the modern versions.14 Although these studies of the languages and criticism must be reduced to summary proportions in seminaries and colleges, they will when illumined by this supernatural light, become more fecund and agreeable and will, day by day, produce greater fruit in perceiving the meaning of the Sacred books.
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                When teaching General Introduction, without omitting the other questions altogether, the time should be devoted especially to the doctrine of inspiration, the truth of Sacred Scripture, and the laws of interpretation (hermeneutics). In Special Introduction to the Old and especially to the New Testament, let him treat the Sacred Books with care; let him set forth lucidly the theme of each book, its purpose, authorship, and date.'9 In this matter vain erudition on the opinions of critics, which rather disturbs than instructs the minds of the students, should be avoided. Let him rather propose and forcefully bring out the topics which are of greater spiritual utility to men of our age and which afford them suitable help in solving problems and difficulties. To enable him to deal adequately with all the Sacred Books the professor should use the time granted him sedulously, without delaying over useless or inconsequential matters.
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              In exegetical exposition the professor ought never to be oblivious of the fact that Sacred Scripture has been consigned to the Church not only to be guarded but to be interpreted and that it is not to be explained except in the name and according to the mind of the Church, since she is "the pillar and basis of truth."16 Wherefore, "he will consider it sacred never to depart in the least from the common teaching and tradition of the Church; he will, of course, turn to his use whatever modern ingenuity has brought forth, but he will neglect the rash theories of innovators."17

              In choosing the parts to be explained more accurately, mere erudition should not be his consideration, but he should expound those points by which the doctrine of both Testaments is declared and defined, lest, in the words of St. Gregory, he gnaw the bark, without reaching the core.18 Hence let him explain chiefly the doctrine of the Old Testament on the origin of the human race, the messianic prophecies, and the Psalms. In the New Testament let him give an orderly conspectus of the whole life of Christ the Lord; let him explain at least those portions of the Gospels and the Epistles which are read publicly in church on Sundays and feastdays. Moreover, he ought to give a history of the Passion and the Resurrection of our Lord and he ought to expound completely at least one of the principal Epistles of St. Paul, without omitting the passages of the other Epistles which refer to doctrine.
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                The professor is to discharge his office of interpreter in such a way as to explain, first of all, the so-called literal sense, having recourse, also, when the occasion demands, to the primal text itself. In determining the literal sense of texts let him not follow the way pursued nowadays, unfortunately, by not a few exegetes by merely considering the words and their proximate context. Let him rather sedulously have before his eyes those ancient norms inculcated anew by the Supreme Pontiff, Pius XII, gloriously reigning, in his encyclical Divino Afflante Spiritu. Specifically, he ought to search out accurately what Sacred Scripture teaches in other similar passages, what the explanation of the text is in the Holy Fathers and in Catholic tradition, and finally, if the case warrants it, what the teaching authority of the Church has decided about the text in question.19 To be able to carry all this into effect, he should be eminently versed in Sacred Theology; he should be imbued with a great and genuine love of sacred doctrine. Let him never, relying upon critical and literary principles exclusively, sever his exegetical task from the universal theological teaching.
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                He should, also, take care to explain the spiritual sense properly provided that the fact of its being intended by God is sufficiently evident, according to the very wise norms laid down by the Supreme Pontiffs." The professor will understand this spiritual sense-set forth by the Holy Fathers and the great interpreters with so high a degree of zeal and love-the more readily and propound it the more religiously to the students, the greater the purity of heart, the excellence of mind, the humility of spirit, the reverence and love for the revealing God are with which he is adorned.
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                The professor should not attenuate nor conceal the difficulties and obscurities not infrequently encountered by the interpreter of the Books of the Old Testament. He should rather attempt to unravel the problem, as far as his powers permit, with the aid of various sciences, after a fair and honest exposition of the question. Nevertheless, let him not forget "that God, who inspired the Sacred Books deliberately scattered difficulties over them in order that we may be incited to a more intense perusal and scrutiny of them and that we may practice a becoming humility of mind after having had a wholesome experience of our mental limitations."21

                As far as possible, the professor should expound all this by the so-called method of synthesis, treating the more important matters with greater exactness and the others to the extent and in the place proper to them. Let him cultivate this art of exposition intelligently from the very outset and let him strive to perfect himself in it ever more and more, cherishing the conviction that the friut and efficacy of teaching is to a large extent dependent upon it.
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                3. The purpose and character of the lectures on Sacred Scripture by which the students in seminaries and colleges are in structed are defined by the fact that they are not directed to the formation of so-called specialists but to the preparation of future priests and apostles. But though the formation of priests depends upon all the conditions of life and order existing in a seminary and college, it is undoubtedly, aided in a distinct way by biblical study and knowledge. For the primary purpose to be attained by these lectures is that the future priests may understand and convince themselves that the Sacred Books contribute very much towards the fruitful discharge of their sacerdotal duties. Wherefore the professor should not be at all satis fied with merely giving out points of information and usefuland necessary knowledge about biblical matters.

                He ought, also, zealously point out to his pupils, when he has the opportunity, how they may sustain, strengthen, and promote22 the holiness of their own sacerdotal life and how they may fructify the apostolic ministry, especially that of sacred preaching and catechetical instruction, by a solid knowledge and assiduous reading of Sacred Scripture and by pious meditation upon it.23
              

            
          

        
      

      9. Cf. Jos. 1:8; St. Jerome, In Titum 3:9; Epist. 52.

      10 Cf. De Imitatione Christi, I, 5.

      11. Cf. Pius X, Apost. Letter Quoniam in Re Biblica: Ench. Bibl., n. 166.

      12. 1 Tim. 2:4.

      13. Rom. 8:28.

      14 Cf. Pius X, Apost. Letter Quoniam in Re Biblica; Ench. Bibl., n. 172.

      15. Cf. Pius X, Apost. Letter Quoniam in Re Biblica; Ench. Bibl., n. 166.

      16. 1 Tim. 3:15.

      17. Cf. Pius X, Apost. Letter Quoniam in Re Biblica; Ench. Bibl., n. 175.

      18. St. Gregory, Moralia 20, 9.

      19. Pius XII, Encyc., Divino Afflante Spiritu.

      20. Encyc. Providentissimus; Ench. Bibl., n. 112; Encyc. Spiritus Paraclitus; Ench. Bibl., n. 485-486; Encyc. Divino Afflante Spiritu; Ench. Bibl. n. 552-553.

      21. Pius XII, Encyc. Divino Afflante Spiritu. Ench. Bibl. n 563.

      III. Counsels and Norms
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              Consequently, since biblical studies are of such great value for sacerdotal piety and for the fruitfulness of the apostolic ministry, no one can fail to see that they are to be pursued and promoted with the greatest diligence. Therefore, it is very deplorable that they are not always held in due honor and that they are not rarely accorded an unworthy position, inferior to the study of other branches; nay, at times, they are mistakenly neglected. Accordingly, this Pontifical Biblical Commission, perturbed by information and petitions received from various parts of the world, has decided that the following recommendations should be earnestly made to the Most Excellent Local Ordinaries and the Superiors General of religious institutes as well as to the Very Reverend Rectors of seminaries and the professors of biblical subjects.

              1. The biblical library24 of seminaries and colleges ought to contain, besides the Holy Fathers and the commentaries of the more distinguished Catholic interpreters, the better works on biblical theology, archeology, and sacred history as well as encyclopedias or biblical dictionaries and biblical periodicals. These works, for various reasons, cannot be easily acquired by individual professors, certainly to their own immense loss and to that of the students.
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                2. With no less care and diligence, superiors of seminaries and colleges should see to it that clerics may also have at their disposal in their library, besides the volume of the Holy Bible and the Manual of instruction used by all, those works which can aid them better and more effectively in reviewing and aptly complementing the lectures heard in class.
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                3. To discharge his office in a praiseworthy manner, the profession of biblical subjects is to be devoted entirely to his task. No other duties of great moment are to be entrusted to him. He is to be encouraged so much by his superiors - even by financial grants and other suitable means of assistance - that he will persevere with a willing heart in the office of teaching even for his whole life.

                For the first condition for advancing biblical study in seminaries and colleges consists in this that the professor of biblical subjects he supplied with all those aids in books and money which will enable him to make progress himself in science as well as to make the progress of science his own, to participate in meetings instituted for the purpose of study, to visit the Holy Land at a favorable opportunity, and to publish the results of his labors in printed form.

                But it is advisable that two lecturers on biblical subjects be appointed, one for the Old, the other for the New Testament, in places where there is a larger number of students (nay, even elsewhere, to provide in good time for future needs).
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                4. We urgently recommend to the professor of biblical subjects who is solicitous about the progress of the pupils that he give a special free course in the biblical languages and in others necessary or useful for the study of the Sacred Scripture25 or in biblical theology, history, archeology, or any other auxiliary discipline to select students of greater talents. In this course he will also be able to treat special questions concerning individual books which at the present time are more debated and which he may have investigated more thoroughly by personal research or by reading books.
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                5. We likewise counsel the professor of biblical subjects to prepare students of greater promise who display an unusual love of Holy Writ, for special studies.26 This should be done in obedience to the advice of superiors, with prudence and moderation, without, however, neglecting the other branches in any way. He should also afford them an opportunity to learn the modern languages more necessary for these studies and he should teach them to know and read works "on the life of Christ, on the life of the Apostles, on journeys and pilgrimages to Palestine."27 Let him Conscientiously bear in mind the serious injury suffered by these students when they are sent to make special studies without the requisite preparation especially in literature Let him persuade himself that it is one of his chief duties to train, on the basis of his own experience, excellent teachers for his seminary, men through whose endeavors biblical subjects will be cultivated and flourish ever more and more.
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                6. All the requirements for the theological and ascetical education of clerics, for teaching the proper use of the Sacred Books in the liturgy and preaching can scarcely be duly satisfied in the meager time generally assigned to the classes of Sacred Scripture. Hence it is very Praiseworthy and earnestly recommended to give a form of compendious introduction at the very beginning of the course of higher studies - a laudable practice, as we know, in the colleges of some orders - by which the cursory reading of the whole Scriptures to be done by the students during the time of studies is opportunely stimulated and directed. If this has been done properly, the professor will be able to devote more time to the exposition of biblical doctrine during the four years of the theological curriculum.
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                7. Once or twice a year the clerics in theology should be obliged to compose a homily on some biblical passage. This work is to be directed and conscientiously criticized by the professor himself. In this way, through appropriate study and pious meditation, the students learn, from the very inception of their theological education, to prepare and accurately write homilies to be delivered on Sundays and feastdays and to propose and explain from the pulpit to the people the true and genuine sense of the Word of God rightly, appositely, and reverently.
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                8. Finally, to cultivate and perfect, also, the study of Sacred Scripture in due fashion after the completion of the theological course and to continue it faithfully thereafter through life, some more important questions to be prepared from General and Special Introduction and from Exegesis should he inserted each year in the ea~aminations on the various sacred sciences which Canon Law prescribes for secular priests at least for three years and for religious at least for five years after the completion of the course of studies.28 Moreover, in the convocations or conferences to be held by the clergy, secular as well as regular, at stated periods, in conformity with the same Canon Law,29 some biblical passage, either of the Old or the New Testament, should be proposed, as is done in a highly praiseworthy manner in some regions. This should be chosen aptly by the professor of biblical subjects in the seminary. After it has been explained in accordance with the method of biblical science, it should be published by him in the diocesan periodicals, if this is possible, or elsewhere.
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              We urgently request the Most Excellent Ordinaries and the Most Reverend Generals of religious institutes, animated as they are by a conscientious care for the common good, to accept and execute the points of the preceding exposition in such a way that the education of our future priests be daily ever more perfected and that they may be imbued with that solid sacred science which they must already use during the time of their theological studies and later, throughout their whole life, not frivolously and rashly, nor according to their own caprice and sense, but in harmony with the standards of sacred science, in harmony with the laws and precepts of the Church, in harmony with the rules of genuine Catholic tradition. Thus the Sacred Books will be, as it were, their daily bread, their light and strength in nourishing and developing their own spiritual life; but in the apostolic ministry it will be an effective aid assisting them to lead as many as possible to the truth, to the fear and love of God, to virtue and holiness. We are, of course, not ignorant of the many difficulties standing in the way of a speedy and perfect fulfillment of our recommendations. But we rest assured that the Superiors of Churches and the Generals of religious institutes will, with absolutely unfailing courage, not neglect a single detail by which the study and the love of the Divine Literature on the part of all clerics and priests may flourish with new vigor and produce in their souls and in the discharge of their task most abundant fruit of life and grace.

              Our most holy lord, Pope Pius XII, in an audience granted to the undersigned Very Reverend Consultor-Secretary, May 13, 1950, approved this instruction and ordered it to be made public.

              Athanasius Miller, O.S.B.,

              Consultor-Secretary

            
          

        
      

      22. Cf. St. Jerome, Epist. 130 towards the end.

      23. Cf. Leo XIII, Providentissimus; Ench. Bibl., n. 87; Benedict XV, Encyc. Spiritus Paraclitus; ibid., n. 482-483; Pius XII, Encyc. Divino Afflante Spiritu; Ench. Bibl. n. 566.

      24. Cf. Pius X, Apost. Letter Quoniam in re Biblica; Ench. BibI. n. 180.

      25. Thus also Pius X, Apost. Letter Quoniam in Re Biblica; Ench. Bibl., n. 172.

      26. Cf. Pius X, Apost. Letter Quoniam in re Biblica; Ench. Bibl., n. 172, 173; Pius XI, Motu Proprio Bibliorum Scientiam; Ench. Bibl., n. 505-506.

      27. Cf. Pius X, Apost. Letter Quoniam in re Biblica; Ench. BibI., n. 179.

      


       

    

  




  Pope Pius XII, Encyclical, Humani Generis - Concerning Some False Opinions Threatening to Undermine the Foundations of Catholic Doctrine

  August 12, 1950
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            Disagreement and error among men on moral and religious matters have always been a cause of profound sorrow to all good men, but above all to the true and loyal sons of the Church, especially today, when we see the principles of Christian culture being attacked on all sides. [...]

            21. It is also true that theologians must always return to the sources of divine revelation: for it belongs to them to point out how the doctrine of the living Teaching Authority is to be found either explicitly or implicitly in the Scriptures and in Tradition.[4] Besides, each source of divinely revealed doctrine contains so many rich treasures of truth, that they can really never be exhausted. Hence it is that theology through the study of its sacred sources remains ever fresh; on the other hand, speculation which neglects a deeper search into the deposit of faith, proves sterile, as we know from experience. But for this reason even positive theology cannot be on a par with merely historical science. For, together with the sources of positive theology God has given to His Church a living Teaching Authority to elucidate and explain what is contained in the deposit of faith only obscurely and implicitly. This deposit of faith our Divine Redeemer has given for authentic interpretation not to each of the faithful, not even to theologians, but only to the Teaching Authority of the Church. But if the Church does exercise this function of teaching, as she often has through the centuries, either in the ordinary or extraordinary way, it is clear how false is a procedure which would attempt to explain what is clear by means of what is obscure. Indeed the very opposite procedure must be used. Hence Our Predecessor of immortal memory, Pius IX, teaching that the most noble office of theology is to show how a doctrine defined by the Church is contained in the sources of revelation, added these words, and with very good reason: "in that sense in which it has been defined by the Church."
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            22. To return, however, to the new opinions mentioned above, a number of things are proposed or suggested by some even against the divine authorship of Sacred Scripture. For some go so far as to pervert the sense of the Vatican Council's definition that God is the author of Holy Scripture, and they put forward again the opinion, already often condemned, which asserts that immunity from error extends only to those parts of the Bible that treat of God or of moral and religious matters. They even wrongly speak of a human sense of the Scriptures, beneath which a divine sense, which they say is the only infallible meaning, lies hidden. In interpreting Scripture, they will take no account of the analogy of faith and the Tradition of the Church. Thus they judge the doctrine of the Fathers and of the Teaching Church by the norm of Holy Scripture, interpreted by the purely human reason of exegetes, instead of explaining Holy Scripture according to the mind of the Church which Christ Our Lord has appointed guardian and interpreter of the whole deposit of divinely revealed truth.
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            23. Further, according to their fictitious opinions, the literal sense of Holy Scripture and its explanation, carefully worked out under the Church's vigilance by so many great exegetes, should yield now to a new exegesis, which they are pleased to call symbolic or spiritual. By means of this new exegesis the Old Testament, which today in the Church is a sealed book, would finally be thrown open to all the faithful. By this method, they say, all difficulties vanish, difficulties which hinder only those who adhere to the literal meaning of the Scriptures.

            24. Everyone sees how foreign all this is to the principles and norms of interpretation rightly fixed by our predecessors of happy memory, Leo XIII in his Encyclical "Providentissimus," and Benedict XV in the Encyclical Spiritus Paraclitus, as also by Ourselves in the Encyclical Divino Affflante Spiritu.
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            25. It is not surprising that novelties of this kind have already borne their deadly fruit in almost all branches of theology. It is now doubted that human reason, without divine revelation and the help of divine grace, can, by arguments drawn from the created universe, prove the existence of a personal God; it is denied that the world had a beginning; it is argued that the creation of the world is necessary, since it proceeds from the necessary liberality of divine love; it is denied that God has eternal and infallible foreknowedge of the free actions of men -- all this in contradiction to the decrees of the Vatican Council [Cfr. Conc. Vat., Const. De Fide cath., cap. 1, De Deo rerum omnium creatore. [...]
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            35. It remains for Us now to speak about those questions which, although they pertain to the positive sciences, are nevertheless more or less connected with the truths of the Christian faith. In fact, not a few insistently demand that the Catholic religion takes these sciences into account as much as possible. This certainly would be praiseworthy in the case of clearly proved facts; but caution must be used when there is rather question of hypotheses, having some sort of scientific foundation, in which the doctrine contained in Sacred Scripture or in Tradition is involved. If such conjectural opinions are directly or indirectly opposed to the doctrine revealed by God, then the demand that they be recognized can in no way be admitted.
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            36. For these reasons the Teaching Authority of the Church does not forbid that, in conformity with the present state of human sciences and sacred theology, research and discussions, on the part of men experienced in both fields, take place with regard to the doctrine of evolution, in as far as it inquires into the origin of the human body as coming from pre-existent and living matter -- for the Catholic faith obliges us to hold that souls are immediately created by God. However this must be done in such a way that the reasons for both opinions, that is, those favorable and those unfavorable to evolution, be weighed and judged with the necessary seriousness, moderation and measure, and provided that all are prepared to submit to the judgment of the Church, to whom Christ has given the mission of interpreting authentically the Sacred Scriptures and of defending the dogmas of faithful [Cfr. Allocut Pont. to the members of the Academy of Science, November 30, 1941: A.A.S., Vol. XXXIII, p. 506.] Some however rashly transgress this liberty of discussion, when they act as if the origin of the human body from preexisting and living matter were already completely certain and proved by the facts which have been discovered up to now and by reasoning on those facts, and as if there were nothing in the sources of divine revelation which demands the greatest moderation and caution in this question.
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            37. When, however, there is question of another conjectural opinion, namely polygenism, the children of the Church by no means enjoy such liberty. For the faithful cannot embrace that opinion which maintains either that after Adam there existed on this earth true men who did not take their origin through natural generation from him as from the first parent of all or that Adam represents a certain number of first parents. Now it is in no way apparent how such an opinion can be reconciled with that which the sources of revealed truth and the documents of the Teaching Authority of the Church propose with regard to original sin, which proceeds from a sin actually committed by an individual Adam and which through generation is passed on to all and is in everyone as his own. [Cfr. Rom., V, 12-19, Conc. Trid., sess, V, can. 1-4.]
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            38. Just as in the biological and anthropological sciences, so also in the historical sciences there are those who boldly transgress the limits and safeguards established by the Church. In a particular way must be deplored a certain too free interpretation of the historical books of the Old Testament. Those who favor this system, in order to defend their cause, wrongly refer to the Letter which was sent not long ago to the Archbishop of Paris by the Pontifical Commission on Biblical Studies. [January 16, 1948: A.A.S., vol. XL, pp. 45-48.] This Letter, in fact, clearly points out that the first eleven chapters of Genesis, although properly speaking not conforming to the historical method used by the best Greek and Latin writers or by competent authors of our time, do nevertheless pertain to history in a true sense, which however must be further studied and determined by exegetes; the same chapters, (the Letter points out), in simple and metaphorical language adapted to the mentality of a people but little cultured, both state the principal truths which are fundamental for our salvation, and also give a popular description of the origin of the human race and the chosen people. If, however, the ancient sacred writers have taken anything from popular narrations (and this may be conceded), it must never be forgotten that they did so with the help of divine inspiration, through which they were rendered immune from any error in selecting and evaluating those documents.

            39. Therefore, whatever of the popular narrations have been inserted into the Sacred Scriptures must in no way be considered on a par with myths or other such things, which are more the product of an extravagant imagination than of that striving for truth and simplicity which in the Sacred Books, also of the Old Testament, is so apparent that our ancient sacred writers must be admitted to be clearly superior to the ancient profane writers. [...]
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            42. Let the teachers in ecclesiastical institutions be aware that they cannot with tranquil conscience exercise the office of teaching entrusted to them, unless in the instruction of their students they religiously accept and exactly observe the norms which We have ordained. That due reverence and submission which in their unceasing labor they must profess towards the Teaching Authority of the Church, let them instill also into the minds and hearts of their students.
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            43. Let them strive with every force and effort to further the progress of the sciences which they teach; but let them also be careful not to transgress the limits which We have established for the protection of the truth of Catholic faith and doctrine. With regard to new questions, which modern culture and progress have brought to the foreground, let them engage in most careful research, but with the necessary prudence and caution; finally, let them not think, indulging in a false "irenism," that the dissident and erring can happily be brought back to the bosom of the Church, if the whole truth found in the Church is not sincerely taught to all without corruption or diminution.

            44. Relying on this hope, which will be increased by your pastoral care, as a pledge of celestial gifts and a sign of Our paternal benevolence, We impart with all Our heart to each and all of you, Venerable Brethren, and to your clergy and people the Apostolic Benediction.
          

        
      

    
  




  An Instruction of the Biblical Commission, December 15, 1955.

  To Their Excellencies, the Local Ordinaries:

  On Biblical Associations, and on Biblical Conventions and Meetings
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            His Holiness, Pope Pius XII, happily reigning, in his encyclical letter Divino Afflante Spiritu of September 30, 1943, urged, among several other things aimed at the right promotion of biblical studies, that prelates seek to increase and perfect constantly amolig the faithful committed to their care a veneration for Holy Scripture, and that they try effectively to enkindle and fan a knowledge of it and a love for it. It is for this reason that they should earnestly help those pious associations founded to spread copies of the Sacred Books; that they should by word and deed commend the daily reading and meditation of Holy Scripture, especially of the Gospels; that they should either themselves give public lectures or conferences on biblical matters or have them given by other duly skilled lecturers; that they should, according to their means, lend support to published commentaries which consider and expoulId biblical matters in scientific fashion, and should spread them among the various groups of people making up their flocks.
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            This Pontifical Biblical Commission, to which the duty of directing and encouraging biblical studies is specially entrusted, has with great joy learned from various sources with what speed their Excellencies have obeyed the exhortations of the Sovereign Pontiff, and what good results the faithful in not a few regions have gained from this renewed study of the Sacred Books. In many places the ordinaries have, in their concern for things biblical, wisely helped those biblical associations, formed in quite iecent times, which xvork to promote a knowledge of the Sacred Books aIld a love for them through published books and commentaries and through public meetings and lectures. With excellent results, too, are "scripture days" held, especially for the faithful at large, or meetings lasting for several days, "scripture weeks," arranged, in which subjects having to do with Holy Scripture are discussed more fully and deeply, for the benefit of definite classes of people.
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            There is no doubt that through all these things - provided that they he well done - the knowledge and love of Holy Scripture is effectively promoted and grows richer day by day. Yet, that this goal be reached as it ought, everything should be planned and directed with great care and prudence.

            To begin with, those subjects to be handled in meetings should be selected which are appropriate; especially should they he selected on the basis of their ability to make the theology of the Sacred Books more deeply known and to arouse an ever greater reverence and veneration for Holy Writ among the faithful. But matters historical, critical, or literary which are of greater moment or are more keenly controverted in a given area should not be overlooked, either. Then, the speakers in such meetings should be well versed in the matters of which they treat, should sincerely obey the norms laid down by the Holy See, should be prudent and sensible in saying what they have to say, and should take thorough account of the intellectual and spiritual level of their hearers. What a harvest is reaped from these meetings when all these points are observed is plain to see from the numerous reports which have been brought to the attention of this Pontifical Commission.
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            But it is to be regretted that these activities are not carried out in every area in full accord with the norms just laid down, and that there is the danger at times that such meetings, whether they be arranged by biblical associations or by other people, not only fail to be of sufficient value for all those who take part, but even reach the point of belag for some people more in the line of "destruction" than of "edification" (cf. 2 Cor. 10:8). The speakers, we are told, are not always those men who are well versed in the matters of which they treat; some of them are entirely too ready to follow less reliahle authors, or rashly and boldly to accept and spread doubtful or false opinions, to recommend books or periodicals of doubtful value or reading matter either lacking ecclesiastical approval or laboring under positive disapproval - and all this at times in the hearing of people not at all prepared to weigh such things and pass judgment on them.

            We have even heard it to have happened that speakers paid little heed to those norms on which the Sovereign Pontiff now happily reigning again gravely insisted in his encyclical letter Humani generis, that they boldly set forth theories condemned by the magisterium of the Church, or even went so far as to propose in place of the literal sense duly brought out under the Church's watchful eye, some new sense which they called "symbolic" and "spiritual," by which difficulties inherent in the literal sense were supposed to vanish. There is no one who cannot realize how incalculably dangerous all these things are when proposed to hearers not thoroughly skilled in biblical matters.
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            Having weighed well all these considerations, this Pontifical Biblical Commission, in conformity with the duties entrusted to it, has decided it opportune to remind the faithful that these biblical associations and all biblical conventions and meetings, as well as books and all articles on Scripture to be published in magazines and newspapers, are subject to the authority and jurisdiction of the ordinaries, since they have to do with religious matters and with the religious instruction of the faithful. And that this may in the future be more effectively observed, the Commission has seen fit to enact and prescribe the following:
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            1. All biblical associations, with their activities and undertakings, are subject to the authority and jurisdiction of the competent ordinary. The competent ordinary in the case of any diocesan association or meeting is the local ordinary. In the case of interdiocesan associations and meetings the competent ordinary is the ordinary in whose diocese the head of the association resides, or in which the convention or meeting is to be held.
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            2. No new biblical association or biblical meeting whatever may be organized or arranged without the approval of the competent ordinary, whose duty it is, also to examine and approve the statutes of such groups.
          

        
      

      
        	629.
        	
          
            3. The president of an association, or the moderator of any meeting, shall each year send a report on its situation, its members, its activities, to the competent ordinary.
          

        
      

      
        	630.
        	
          
            4. No meeting planned to deal with biblical matters for the benefit of an audience made up of people not given ex professo to the study of Holy Scripture, whether it is to last a week or a day, may be held without the consent and approval of the competent ordinary. To this same ordinary word should he sent in plenty of time telling what topics are to be considered and what speakers are to consider them. When the meeting is over, the moderator should send the ordinary a brief report on the matters considered, the discussions held, and conclusions drawn. He should send the same report to the Secretary of the Pontifical Biblical Commission, adding thereto a program of the meeting and a list of the speakers.
          

        
      

      
        	631.
        	
          
            5. Those congresses and meetings held for scientific consideration and discussion among professors of 1-loly Scripture and other people who specialize in biblical matters are not included in the norms given in No. 4. But even in those meetings care should be taken to see that everything is done in line with sensible and proven principles of Catholic doctrine and the norms laid down by the Holy See. Moreover, admission to such meetings should not be open to outsiders who cannot be reckoned among the ranks of the professors and the specialists.
          

        
      

      
        	632.
        	
          
            6. Those in charge of making preparations for meetings such as those mentioned in No. 4 and of directing them should carefully arrange to have topics treated that, rather than cater to curiosity and love of novelty, give promise of promoting the audience's solid instruction in faith and morality and asceticism and to enkindle in them a sincere love for the Sacred Books and to fan that love. Those in charge should choose as speakers men who are most likely to achieve these goals, who know and understand the state of the audience's learning and piety. They should see to it that in the topics to be considered stress is placed more on a positive presentation of matter that is clear and well investigated than on difficulties and doubtful questions. Yet, if in the presence of this audience it seems a good thing to consider even difficulties and objections, then the problem should be fairly and honestly proposed, and a good answer, backed by scientific reasoning, be given.
          

        
      

      
        	633.
        	
          Their excellencies the ordinaries ought out of their love for Christ's flock to give serious attention to this matter, and if they cannot do so themselves they should officially appoint some priest of their own diocese, a man endowed with competency in things biblical, with a knowledge of solid theology, and with suitable prudence, who will take charge of these associations and meetings and report to the ordinary at definite times, to be determined by the same ordinary. This priest shall also examine diligently writings on biblical topics which have been published, or are to be published, in books and periodicals, and if he judges something worthy of notice he shall report it to the ordinary.

          If all these things are assiduously and accurately done, we can hope that these praiseworthy biblical associations, meetings, and conventions will contribute much toward an ever increasing knowledge of the Word of God and love for it, toward a more effective promotion of biblical studies, and toward a more abundant harvest of souls.

          His Holiness Pope Pius XII has graciously deigned to approve this instruction and has ordered it to be made public.

          Athanasius Miller, O.S.B.

          Consultor ab actis
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  December 4, 1963

  Introduction

  1. This sacred Council has several aims in view: it desires to impart an ever increasing vigor to the Christian life of the faithful; to adapt more suitably to the needs of our own times those institutions which are subject to change; to foster whatever can promote union among all who believe in Christ; to strengthen whatever can help to call the whole of mankind into the household of the Church. The Council therefore sees particularly cogent reasons for undertaking the reform and promotion of the liturgy.

  2. For the liturgy, “through which the work of our redemption is accomplished,” (1) most of all in the divine sacrifice of the eucharist, is the outstanding means whereby the faithful may express in their lives, and manifest to others, the mystery of Christ and the real nature of the true Church. It is of the essence of the Church that she be both human and divine, visible and yet invisibly equipped, eager to act and yet intent on contemplation, present in this world and yet not at home in it; and she is all these things in such wise that in her the human is directed and subordinated to the divine, the visible likewise to the invisible, action to contemplation, and this present world to that city yet to come, which we seek (2). While the liturgy daily builds up those who are within into a holy temple of the Lord, into a dwelling place for God in the Spirit (3), to the mature measure of the fullness of Christ (4), at the same time it marvelously strengthens their power to preach Christ, and thus shows forth the Church to those who are outside as a sign lifted up among the nations (5) under which the scattered children of God may be gathered together (6), until there is one sheepfold and one shepherd (7).

  3. Wherefore the sacred Council judges that the following principles concerning the promotion and reform of the liturgy should be called to mind, and that practical norms should be established.

  Among these principles and norms there are some which can and should be applied both to the Roman rite and also to all the other rites. The practical norms which follow, however, should be taken as applying only to the Roman rite, except for those which, in the very nature of things, affect other rites as well.

  4. Lastly, in faithful obedience to tradition, the sacred Council declares that holy Mother Church holds all lawfully acknowledged rites to be of equal right and dignity; that she wishes to preserve them in the future and to foster them in every way. The Council also desires that, where necessary, the rites be revised carefully in the light of sound tradition, and that they be given new vigor to meet the circumstances and needs of modern times.

  Chapter I

  General Principles for The Restoration and Promotion of the Sacred Liturgy

  1. The Nature of the Sacred Liturgy and Its Importance in the Church's Life

  5. God who “wills that all men be saved and come to the knowledge of the truth” (1 Tim. 2:4), “who in many and various ways spoke in times past to the fathers by the prophets” (Heb. 1:1), when the fullness of time had come sent His Son, the Word made flesh, anointed by the Holy Spirit, to preach the the gospel to the poor, to heal the contrite of heart (8), to be a “bodily and spiritual medicine” (9), the Mediator between God and man (10). For His humanity, united with the person of the Word, was the instrument of our salvation. Therefore in Christ “the perfect achievement of our reconciliation came forth, and the fullness of divine worship was given to us” (11).

  The wonderful works of God among the people of the Old Testament were but a prelude to the work of Christ the Lord in redeeming mankind and giving perfect glory to God. He achieved His task principally by the paschal mystery of His blessed passions resurrection from the dead, and the glorious ascension, whereby “dying, he destroyed our death and, rising, he restored our life” (12). For it was from the side of Christ as He slept the sleep of death upon the cross that there came forth “the wondrous sacrament of the whole Church” (13).

  6. Just as Christ was sent by the Father, so also He sent the apostles, filled with the Holy Spirit. This He did that, by preaching the gospel to every creature (14), they might proclaim that the Son of God, by His death and resurrection, had freed us from the power of Satan (15) and from death, and brought us into the kingdom of His Father. His purpose also was that they might accomplish the work of salvation which they had proclaimed, by means of sacrifice and sacraments, around which the entire liturgical life revolves. Thus by baptism men are plunged into the paschal mystery of Christ: they die with Him, are buried with Him, and rise with Him (16); they receive the spirit of adoption as sons “in which we cry: Abba, Father” ( Rom. 8 :15), and thus become true adorers whom the Father seeks (17). In like manner, as often as they eat the supper of the Lord they proclaim the death of the Lord until He comes (18). For that reason, on the very day of Pentecost, when the Church appeared before the world, “those who received the word” of Peter “were baptized.” And “they continued steadfastly in the teaching of the apostles and in the communion of the breaking of bread and in prayers . . . praising God and being in favor with all the people” (Acts 2:41-47). From that time onwards the Church has never failed to come together to celebrate the paschal mystery: reading those things “which were in all the scriptures concerning him” (Luke 24:27), celebrating the eucharist in which “the victory and triumph of his death are again made present” (19), and at the same time giving thanks “to God for his unspeakable gift” (2 Cor. 9:15) in Christ Jesus, “in praise of his glory” (Eph. 1:12), through the power of the Holy Spirit.

  7. To accomplish so great a work, Christ is always present in His Church, especially in her liturgical celebrations. He is present in the sacrifice of the Mass, not only in the person of His minister, “the same now offering, through the ministry of priests, who formerly offered himself on the cross” (20), but especially under the eucharistic species. By His power He is present in the sacraments, so that when a man baptizes it is really Christ Himself who baptizes (21). He is present in His word, since it is He Himself who speaks when the holy scriptures are read in the Church. He is present, lastly, when the Church prays and sings, for He promised: “Where two or three are gathered together in my name, there am I in the midst of them” (Matt. 18:20) .

  Christ indeed always associates the Church with Himself in this great work wherein God is perfectly glorified and men are sanctified. The Church is His beloved Bride who calls to her Lord, and through Him offers worship to the Eternal Father.

  Rightly, then, the liturgy is considered as an exercise of the priestly office of Jesus Christ. In the liturgy the sanctification of the man is signified by signs perceptible to the senses, and is effected in a way which corresponds with each of these signs; in the liturgy the whole public worship is performed by the Mystical Body of Jesus Christ, that is, by the Head and His members.

  From this it follows that every liturgical celebration, because it is an action of Christ the priest and of His Body which .s the Church, is a sacred action surpassing all others; no other action of the Church can equal its efficacy by the same title and to the same degree.

  8. In the earthly liturgy we take part in a foretaste of that heavenly liturgy which is celebrated in the holy city of Jerusalem toward which we journey as pilgrims, where Christ is sitting at the right hand of God, a minister of the holies and of the true tabernacle (22); we sing a hymn to the Lord's glory with all the warriors of the heavenly army; venerating the memory of the saints, we hope for some part and fellowship with them; we eagerly await the Saviour, Our Lord Jesus Christ, until He, our life, shall appear and we too will appear with Him in glory (23).

  9. The sacred liturgy does not exhaust the entire activity of the Church. Before men can come to the liturgy they must be called to faith and to conversion: “How then are they to call upon him in whom they have not yet believed? But how are they to believe him whom they have not heard? And how are they to hear if no one preaches? And how are men to preach unless they be sent?” (Rom. 10:14-15).

  Therefore the Church announces the good tidings of salvation to those who do not believe, so that all men may know the true God and Jesus Christ whom He has sent, and may be converted from their ways, doing penance (24). To believers also the Church must ever preach faith and penance, she must prepare them for the sacraments, teach them to observe all that Christ has commanded (25), and invite them to all the works of charity, piety, and the apostolate. For all these works make it clear that Christ's faithful, though not of this world, are to be the light of the world and to glorify the Father before men.

  10. Nevertheless the liturgy is the summit toward which the activity of the Church is directed; at the same time it is the font from which all her power flows. For the aim and object of apostolic works is that all who are made sons of God by faith and baptism should come together to praise God in the midst of His Church, to take part in the sacrifice, and to eat the Lord's supper.

  The liturgy in its turn moves the faithful, filled with “the paschal sacraments,” to be “one in holiness” (26); it prays that “they may hold fast in their lives to what they have grasped by their faith” (27); the renewal in the eucharist of the covenant between the Lord and man draws the faithful into the compelling love of Christ and sets them on fire. From the liturgy, therefore, and especially from the eucharist, as from a font, grace is poured forth upon us; and the sanctification of men in Christ and the glorification of God, to which all other activities of the Church are directed as toward their end, is achieved in the most efficacious possible way.

  11. But in order that the liturgy may be able to produce its full effects, it is necessary that the faithful come to it with proper dispositions, that their minds should be attuned to their voices, and that they should cooperate with divine grace lest they receive it in vain (28) . Pastors of souls must therefore realize that, when the liturgy is celebrated, something more is required than the mere observation of the laws governing valid and licit celebration; it is their duty also to ensure that the faithful take part fully aware of what they are doing, actively engaged in the rite, and enriched by its effects.

  12. The spiritual life, however, is not limited solely to participation in the liturgy. The Christian is indeed called to pray with his brethren, but he must also enter into his chamber to pray to the Father, in secret (29); yet more, according to the teaching of the Apostle, he should pray without ceasing (30). We learn from the same Apostle that we must always bear about in our body the dying of Jesus, so that the life also of Jesus may be made manifest in our bodily frame (31). This is why we ask the Lord in the sacrifice of the Mass that, “receiving the offering of the spiritual victim,” he may fashion us for himself “as an eternal gift” (32).

  13. Popular devotions of the Christian people are to be highly commended, provided they accord with the laws and norms of the Church, above all when they are ordered by the Apostolic See.

  Devotions proper to individual Churches also have a special dignity if they are undertaken by mandate of the bishops according to customs or books lawfully approved.

  But these devotions should be so drawn up that they harmonize with the liturgical seasons, accord with the sacred liturgy, are in some fashion derived from it, and lead the people to it, since, in fact, the liturgy by its very nature far surpasses any of them.

  II. The Promotion of Liturgical Instruction and Active Participation

  14. Mother Church earnestly desires that all the faithful should be led to that fully conscious, and active participation in liturgical celebrations which is demanded by the very nature of the liturgy. Such participation by the Christian people as “a chosen race, a royal priesthood, a holy nation, a redeemed people (1 Pet. 2:9; cf. 2:4-5), is their right and duty by reason of their baptism.

  In the restoration and promotion of the sacred liturgy, this full and active participation by all the people is the aim to be considered before all else; for it is the primary and indispensable source from which the faithful are to derive the true Christian spirit; and therefore pastors of souls must zealously strive to achieve it, by means of the necessary instruction, in all their pastoral work.

  Yet it would be futile to entertain any hopes of realizing this unless the pastors themselves, in the first place, become thoroughly imbued with the spirit and power of the liturgy, and undertake to give instruction about it. A prime need, therefore, is that attention be directed, first of all, to the liturgical instruction of the clergy. Wherefore the sacred Council has decided to enact as follows:

  15. Professors who are appointed to teach liturgy in seminaries, religious houses of study, and theological faculties must be properly trained for their work in institutes which specialize in this subject.

  16. The study of sacred liturgy is to be ranked among the compulsory and major courses in seminaries and religions houses of studies; in theological faculties it is to rank among the principal courses. It is to be taught under its theological, historical, spiritual, pastoral, and juridical aspects. Moreover, other professors, while striving to expound the mystery of Christ and the history of salvation from the angle proper to each of their own subjects, must nevertheless do so in a way which will clearly bring out the connection between their subjects and the liturgy, as also the unity which underlies all priestly training. This consideration is especially important for professors of dogmatic, spiritual, and pastoral theology and for those of holy scripture.

  17. In seminaries and houses of religious, clerics shall be given a liturgical formation in their spiritual life. For this they will need proper direction, so that they may be able to understand the sacred rites and take part in them wholeheartedly; and they will also need personally to celebrate the sacred mysteries, as well as popular devotions which are imbued with the spirit of the liturgy. In addition they must learn how to observe the liturgical laws, so that life in seminaries and houses of religious may be thoroughly influenced by the spirit of the liturgy.

  18. Priests, both secular and religious, who are already working in the Lord's vineyard are to be helped by every suitable means to understand ever more fully what it is that they are doing when they perform sacred rites; they are to be aided to live the liturgical life and to share it with the faithful entrusted to their care.

  19. With zeal and patience, pastors of souls must promote the liturgical instruction of the faithful, and also their active participation in the liturgy both internally and externally, taking into account their age and condition, their way of life, and standard of religious culture. By so doing, pastors will be fulfilling one of the chief duties of a faithful dispenser of the mysteries of God; and in this matter they must lead their flock not only in word but also by example.

  20. Transmissions of the sacred rites by radio and television shall be done with discretion and dignity, under the leadership and direction of a suitable person appointed for this office by the bishops. This is especially important when the service to be broadcast is the Mass.

  III. The Reform of the Sacred Liturgy

  21. In order that the Christian people may more certainly derive an abundance of graces from the sacred liturgy, holy Mother Church desires to undertake with great care a general restoration of the liturgy itself. For the liturgy is made up of immutable elements divinely instituted, and of elements subject to change. These not only may but ought to be changed with the passage of time if they have suffered from the intrusion of anything out of harmony with the inner nature of the liturgy or have become unsuited to it.

  In this restoration, both texts and rites should be drawn up so that they express more clearly the holy things which they signify; the Christian people, so far as possible, should be enabled to understand them with ease and to take part in them fully, actively, and as befits a community.

  Wherefore the sacred Council establishes the following general norms:

  A) General norms

  22. 1. Regulation of the sacred liturgy depends solely on the authority of the Church, that is, on the Apostolic See and, as laws may determine, on the bishop.

  2. In virtue of power conceded by the law, the regulation of the liturgy within certain defined limits belongs also to various kinds of competent territorial bodies of bishops legitimately established.

  3. Therefore no other person, even if he be a priest, may add, remove, or change anything in the liturgy on his own authority.

  23. That sound tradition may be retained, and yet the way remain open to legitimate progress Careful investigation is always to be made into each part of the liturgy which is to be revised. This investigation should be theological, historical, and pastoral. Also the general laws governing the structure and meaning of the liturgy must be studied in conjunction with the experience derived from recent liturgical reforms and from the indults conceded to various places. Finally, there must be no innovations unless the good of the Church genuinely and certainly requires them; and care must be taken that any new forms adopted should in some way grow organically from forms already existing.

  As far as possible, notable differences between the rites used in adjacent regions must be carefully avoided.

  24. Sacred scripture is of the greatest importance in the celebration of the liturgy. For it is from scripture that lessons are read and explained in the homily, and psalms are sung; the prayers, collects, and liturgical songs are scriptural in their inspiration and their force, and it is from the scriptures that actions and signs derive their meaning. Thus to achieve the restoration, progress, and adaptation of the sacred liturgy, it is essential to promote that warm and living love for scripture to which the venerable tradition of both eastern and western rites gives testimony.

  25. The liturgical books are to be revised as soon as possible; experts are to be employed on the task, and bishops are to be consulted, from various parts of the world.

  B) Norms drawn from the hierarchic and communal nature of the Liturgy

  26. Liturgical services are not private functions, but are celebrations of the Church, which is the “sacrament of unity,” namely, the holy people united and ordered under their bishops (33)

  Therefore liturgical services pertain to the whole body of the Church; they manifest it and have effects upon it; but they concern the individual members of the Church in different ways, according to their differing rank, office, and actual participation.

  27. It is to be stressed that whenever rites, according to their specific nature, make provision for communal celebration involving the presence and active participation of the faithful, this way of celebrating them is to be preferred, so far as possible, to a celebration that is individual and quasi-private.

  This applies with especial force to the celebration of Mass and the administration of the sacraments, even though every Mass has of itself a public and social nature.

  28. In liturgical celebrations each person, minister or layman, who has an office to perform, should do all of, but only, those parts which pertain to his office by the nature of the rite and the principles of liturgy.

  29. Servers, lectors commentators, and members of the choir also exercise a genuine liturgical function. They ought, therefore, to discharge their office with the sincere piety and decorum demanded by so exalted a ministry and rightly expected of them by God's people.

  Consequently they must all be deeply imbued with the spirit of the liturgy, each in his own measure, and they must be trained to perform their functions in a correct and orderly manner.

  30. To promote active participation, the people should be encouraged to take part by means of acclamations, responses, psalmody, antiphons, and songs, as well as by actions, gestures, and bodily attitudes. And at the proper times all should observe a reverent silence.

  31. The revision of the liturgical books must carefully attend to the provision of rubrics also for the people's parts.

  32. The liturgy makes distinctions between persons according to their liturgical function and sacred Orders, and there are liturgical laws providing for due honors to be given to civil authorities. Apart from these instances, no special honors are to be paid in the liturgy to any private persons or classes of persons, whether in the ceremonies or by external display.

  C) Norms based upon the didactic and pastoral nature of the Liturgy

  33. Although the sacred liturgy is above all things the worship of the divine Majesty, it likewise contains much instruction for the faithful (34). For in the liturgy God speaks to His people and Christ is still proclaiming His gospel. And the people reply to God both by song and prayer.

  Moreover, the prayers addressed to God by the priest who presides over the assembly in the person of Christ are said in the name of the entire holy people and of all present. And the visible signs used by the liturgy to signify invisible divine things have been chosen by Christ or the Church. Thus not only when things are read “which were written for our instruction” (Rom. 15:4), but also when the Church prays or sings or acts, the faith of those taking part is nourished and their minds are raised to God, so that they may offer Him their rational service and more abundantly receive His grace.

  Wherefore, in the revision of the liturgy, the following general norms should be observed:

  34. The rites should be distinguished by a noble simplicity; they should be short, clear, and unencumbered by useless repetitions; they should be within the people's powers of comprehension, and normally should not require much explanation.

  35. That the intimate connection between words and rites may be apparent in the liturgy:

  1) In sacred celebrations there is to be more reading from holy scripture, and it is to be more varied and suitable.

  2) Because the sermon is part of the liturgical service, the best place for it is to be indicated even in the rubrics, as far as the nature of the rite will allow; the ministry of preaching is to be fulfilled with exactitude and fidelity. The sermon, moreover, should draw its content mainly from scriptural and liturgical sources, and its character should be that of a proclamation of God's wonderful works in the history of salvation, the mystery of Christ, ever made present and active within us, especially in the celebration of the liturgy.

  3) Instruction which is more explicitly liturgical should also be given in a variety of ways; if necessary, short directives to be spoken by the priest or proper minister should be provided within the rites themselves. But they should occur only at the more suitable moments, and be in prescribed or similar words.

  4) Bible services should be encouraged, especially on the vigils of the more solemn feasts, on some weekdays in Advent and Lent, and on Sundays and feast days. They are particularly to be commended in places where no priest is available; when this is so, a deacon or some other person authorized by the bishop should preside over the celebration.

  36. 1. Particular law remaining in force, the use of the Latin language is to be preserved in the Latin rites.

  2. But since the use of the mother tongue, whether in the Mass, the administration of the sacraments, or other parts of the liturgy, frequently may be of great advantage to the people, the limits of its employment may be extended. This will apply in the first place to the readings and directives, and to some of the prayers and chants, according to the regulations on this matter to be laid down separately in subsequent chapters.

  3. These norms being observed, it is for the competent territorial ecclesiastical authority mentioned in Art. 22, 2, to decide whether, and to what extent, the vernacular language is to be used; their decrees are to be approved, that is, confirmed, by the Apostolic See. And, whenever it seems to be called for, this authority is to consult with bishops of neighboring regions which have the same language.

  4. Translations from the Latin text into the mother tongue intended for use in the liturgy must be approved by the competent territorial ecclesiastical authority mentioned above.

  D) Norms for adapting the Liturgy to the culture and traditions of peoples

  37. Even in the liturgy, the Church has no wish to impose a rigid uniformity in matters which do not implicate the faith or the good of the whole community; rather does she respect and foster the genius and talents of the various races and peoples. Anything in these peoples' way of life which is not indissolubly bound up with superstition and error she studies with sympathy and, if possible, preserves intact. Sometimes in fact she admits such things into the liturgy itself, so long as they harmonize with its true and authentic spirit.

  38. Provisions shall also be made, when revising the liturgical books, for legitimate variations and adaptations to different groups, regions, and peoples, especially in mission lands, provided that the substantial unity of the Roman rite is preserved; and this should be borne in mind when drawing up the rites and devising rubrics.

  39. Within the limits set by the typical editions of the liturgical books, it shall be for the competent territorial ecclesiastical authority mentioned in Art. 22, 2, to specify adaptations, especially in the case of the administration of the sacraments, the sacramentals, processions, liturgical language, sacred music, and the arts, but according to the fundamental norms laid down in this Constitution.

  40. In some places and circumstances, however, an even more radical adaptation of the liturgy is needed, and this entails greater difficulties.

  Wherefore:

  1) The competent territorial ecclesiastical authority mentioned in Art. 22, 2, must, in this matter, carefully and prudently consider which elements from the traditions and culture of individual peoples might appropriately be admitted into divine worship. Adaptations which are judged to be useful or necessary should when be submitted to the Apostolic See, by whose consent they may be introduced.

  2) To ensure that adaptations may be made with all the circumspection which they demand, the Apostolic See will grant power to this same territorial ecclesiastical authority to permit and to direct, as the case requires, the necessary preliminary experiments over a determined period of time among certain groups suited for the purpose.

  3) Because liturgical laws often involve special difficulties with respect to adaptation, particularly in mission lands, men who are experts in these matters must be employed to formulate them.

  E) Promotion of Liturgical Life in Diocese and Parish

  41. The bishop is to be considered as the high priest of his flock, from whom the life in Christ of his faithful is in some way derived and dependent.

  Therefore all should hold in great esteem the liturgical life of the diocese centered around the bishop, especially in his cathedral church; they must be convinced that the pre-eminent manifestation of the Church consists in the full active participation of all God's holy people in these liturgical celebrations, especially in the same eucharist, in a single prayer, at one altar, at which there presides the bishop surrounded by his college of priests and by his ministers (35).

  42. But because it is impossible for the bishop always and everywhere to preside over the whole flock in his Church, he cannot do other than establish lesser groupings of the faithful. Among these the parishes, set up locally under a pastor who takes the place of the bishop, are the most important: for in some manner they represent the visible Church constituted throughout the world.

  And therefore the liturgical life of the parish and its relationship to the bishop must be fostered theoretically and practically among the faithful and clergy; efforts also must be made to encourage a sense of community within the parish, above all in the common celebration of the Sunday Mass.

  F) The Promotion of Pastoral-Liturgical Action

  43. Zeal for the promotion and restoration of the liturgy is rightly held to be a sign of the providential dispositions of God in our time, as a movement of the Holy Spirit in His Church. It is today a distinguishing mark of the Church's life, indeed of the whole tenor of contemporary religious thought and action.

  So that this pastoral-liturgical action may become even more vigorous in the Church, the sacred Council decrees:

  44. It is desirable that the competent territorial ecclesiastical authority mentioned in Art. 22, 2, set up a liturgical commission, to be assisted by experts in liturgical science, sacred music, art and pastoral practice. So far as possible the commission should be aided by some kind of Institute for Pastoral Liturgy, consisting of persons who are eminent in these matters, and including laymen as circumstances suggest. Under the direction of the above-mentioned territorial ecclesiastical authority the commission is to regulate pastoral-liturgical action throughout the territory, and to promote studies and necessary experiments whenever there is question of adaptations to be proposed to the Apostolic See.

  45. For the same reason every diocese is to have a commission on the sacred liturgy under the direction of the bishop, for promoting the liturgical apostolate.

  Sometimes it may be expedient that several dioceses should form between them one single commission which will be able to promote the liturgy by common consultation.

  46. Besides the commission on the sacred liturgy, every diocese, as far as possible, should have commissions for sacred music and sacred art.

  These three commissions must work in closest collaboration; indeed it will often be best to fuse the three of them into one single commission.

  Chapter II

  The Most Sacred Mystery of the Eucharist

  47. At the Last Supper, on the night when He was betrayed, our Saviour instituted the eucharistic sacrifice of His Body and Blood. He did this in order to perpetuate the sacrifice of the Cross throughout the centuries until He should come again, and so to entrust to His beloved spouse, the Church, a memorial of His death and resurrection: a sacrament of love, a sign of unity, a bond of charity (36), a paschal banquet in which Christ is eaten, the mind is filled with grace, and a pledge of future glory is given to us (37).

  48. The Church, therefore, earnestly desires that Christ's faithful, when present at this mystery of faith, should not be there as strangers or silent spectators; on the contrary, through a good understanding of the rites and prayers they should take part in the sacred action conscious of what they are doing, with devotion and full collaboration. They should be instructed by God's word and be nourished at the table of the Lord's body; they should give thanks to God; by offering the Immaculate Victim, not only through the hands of the priest, but also with him, they should learn also to offer themselves; through Christ the Mediator (38), they should be drawn day by day into ever more perfect union with God and with each other, so that finally God may be all in all.

  49. For this reason the sacred Council, having in mind those Masses which are celebrated with the assistance of the faithful, especially on Sundays and feasts of obligation, has made the following decrees in order that the sacrifice of the Mass, even in the ritual forms of its celebration, may become pastorally efficacious to the fullest degree.

  50. The rite of the Mass is to be revised in such a way that the intrinsic nature and purpose of its several parts, as also the connection between them, may be more clearly manifested, and that devout and active participation by the faithful may be more easily achieved.

  For this purpose the rites are to be simplified, due care being taken to preserve their substance; elements which, with the passage of time, came to be duplicated, or were added with but little advantage, are now to be discarded; other elements which have suffered injury through accidents of history are now to be restored to the vigor which they had in the days of the holy Fathers, as may seem useful or necessary.

  51. The treasures of the bible are to be opened up more lavishly, so that richer fare may be provided for the faithful at the table of God's word. In this way a more representative portion of the holy scriptures will be read to the people in the course of a prescribed number of years.

  52. By means of the homily the mysteries of the faith and the guiding principles of the Christian life are expounded from the sacred text, during the course of the liturgical year; the homily, therefore, is to be highly esteemed as part of the liturgy itself; in fact, at those Masses which are celebrated with the assistance of the people on Sundays and feasts of obligation, it should not be omitted except for a serious reason.

  53. Especially on Sundays and feasts of obligation there is to be restored, after the Gospel and the homily, “the common prayer” or “the prayer of the faithful.” By this prayer, in which the people are to take part, intercession will be made for holy Church, for the civil authorities, for those oppressed by various needs, for all mankind, and for the salvation of the entire world (39).

  54. In Masses which are celebrated with the people, a suitable place may be allotted to their mother tongue. This is to apply in the first place to the readings and “the common prayer,” but also, as local conditions may warrant, to those parts which pertain to the people, according to tho norm laid down in Art. 36 of this Constitution.

  Nevertheless steps should be taken so that the faithful may also be able to say or to sing together in Latin those parts of the Ordinary of the Mass which pertain to them.

  And wherever a more extended use of the mother tongue within the Mass appears desirable, the regulation laid down in Art. 40 of this Constitution is to be observed.

  55. That more perfect form of participation in the Mass whereby the faithful, after the priest's communion, receive the Lord's body from the same sacrifice, is strongly commended.

  The dogmatic principles which were laid down by the Council of Trent remaining intact (40), communion under both kinds may be granted when the bishops think fit, not only to clerics and religious, but also to the laity, in cases to be determined by the Apostolic See, as, for instance, to the newly ordained in the Mass of their sacred ordination, to the newly professed in the Mass of their religious profession, and to the newly baptized in the Mass which follows their baptism.

  56. The two parts which, in a certain sense, go to make up the Mass, namely, the liturgy of the word and the eucharistic liturgy, are so closely connected with each other that they form but one single act of worship. Accordingly this sacred Synod strongly urges pastors of souls that, when instructing the faithful, they insistently teach them to take their part in the entire Mass, especially on Sundays and feasts of obligation.

  57. 1. Concelebration, whereby the unity of the priesthood is appropriately manifested, has remained in use to this day in the Church both in the east and in the west. For this reason it has seemed good to the Council to extend permission for concelebration to the following cases:

  1. a) on the Thursday of the Lord's Supper, not only at the Mass of the Chrism, but also at the evening Mass.

  b) at Masses during councils, bishops' conferences, and synods;

  c) at the Mass for the blessing of an abbot.

  2. Also, with permission of the ordinary, to whom it belongs to decide whether concelebration is opportune:

  a) at conventual Mass, and at the principle Mass in churches when the needs of the faithful do not require that all priests available should celebrate individually;

  b) at Masses celebrated at any kind of priests' meetings, whether the priests be secular clergy or religious.

  2.

  1. The regulation, however, of the discipline of con-celebration in the diocese pertains to the bishop.

  2. Nevertheless, each priest shall always retain his right to celebrate Mass individually, though not at the same time in the same church as a concelebrated Mass, nor on Thursday of the Lord's Supper.

  58. A new rite for concelebration is to be drawn up and inserted into the Pontifical and into the Roman Missal.

  Chapter III

  The Other Sacraments and the Sacramentals

  59. The purpose of the sacraments is to sanctify men, to build up the body of Christ, and, finally, to give worship to God; because they are signs they also instruct. They not only presuppose faith, but by words and objects they also nourish, strengthen, and express it; that is why they are called “sacraments of faith.” They do indeed impart grace, but, in addition, the very act of celebrating them most effectively disposes the faithful to receive this grace in a fruitful manner, to worship God duly, and to practice charity.

  It is therefore of the highest importance that the faithful should easily understand the sacramental signs, and should frequent with great eagerness those sacraments which were instituted to nourish the Christian life.

  60. Holy Mother Church has, moreover, instituted sacramentals. These are sacred signs which bear a resemblance to the sacraments: they signify effects, particularly of a spiritual kind, which are obtained through the Church's intercession. By them men are disposed to receive the chief effect of the sacraments, and various occasions in life are rendered holy.

  61. Thus, for well-disposed members of the faithful, the liturgy of the sacraments and sacramentals sanctifies almost every event in their lives; they are given access to the stream of divine grace which flows from the paschal mystery of the passion, death, the resurrection of Christ, the font from which all sacraments and sacramentals draw their power. There is hardly any proper use of material things which cannot thus be directed toward the sanctification of men and the praise of God.

  62. With the passage of time, however, there have crept into the rites of the sacraments and sacramentals certain features which have rendered their nature and purpose far from clear to the people of today; hence some changes have become necessary to adapt them to the needs of our own times. For this reason the sacred Council decrees as follows concerning their revision.

  63. Because of the use of the mother tongue in the administration of the sacraments and sacramentals can often be of considerable help to the people, this use is to be extended according to the following norms:

  a) The vernacular language may be used in administering the sacraments and sacramentals, according to the norm of Art. 36.

  b) In harmony with the new edition of the Roman Ritual, particular rituals shall be prepared without delay by the competent territorial ecclesiastical authority mentioned in Art. 22, 2, of this Constitution. These rituals, which are to be adapted, also as regards the language employed, to the needs of the different regions, are to be reviewed by the Apostolic See and then introduced into the regions for which they have been prepared. But in drawing up these rituals or particular collections of rites, the instructions prefixed to the individual rites the Roman Ritual, whether they be pastoral and rubrical or whether they have special social import, shall not be omitted.

  64. The catechumenate for adults, comprising several distinct steps, is to be restored and to be taken into use at the discretion of the local ordinary. By this, means the time of the catechumenate, which is intended as a period of suitable instruction, may be sanctified by sacred rites to be celebrated at successive intervals of time.

  65. In mission lands it is found that some of the peoples already make use of initiation rites. Elements from these, when capable of being adapted to Christian ritual, may be admitted along with those already found in Christian tradition, according to the norm laid down in Art. 37-40, of this Constitution.

  66. Both the rites for the baptism of adults are to be revised: not only the simpler rite, but also the more solemn one, which must take into account the restored catechumenate. A special Mass “for the conferring of baptism” is to be inserted into the Roman Missal.

  67. The rite for the baptism of infants is to be revised, and it should be adapted to the circumstance that those to be baptized are, in fact, infants. The roles of parents and godparents, and also their duties, should be brought out more clearly in the rite itself.

  68. The baptismal rite should contain variants, to be used at the discretion of the local ordinary, for occasions when a very large number are to be baptized together. Moreover, a shorter rite is to be drawn up, especially for mission lands, to be used by catechists, but also by the faithful in general when there is danger of death, and neither priest nor deacon is available.

  69. In place of the rite called the “Order of supplying what was omitted in the baptism of an infant,” a new rite is to be drawn up. This should manifest more fittingly and clearly that the infant, baptized by the short rite, has already been received into the Church.

  And a new rite is to be drawn up for converts who have already been validly baptized; it should indicate that they are now admitted to communion with the Church.

  70. Except during Eastertide, baptismal water may be blessed within the rite of baptism itself by an approved shorter formula.

  71. The rite of confirmation is to be revised and the intimate connection which this sacrament has with the whole of Christian initiation is to be more clearly set forth; for this reason it is fitting for candidates to renew their baptismal promises just before they are confirmed.

  Confirmation may be given within the Mass when convenient; when it is given outside the Mass, the rite that is used should be introduced by a formula to be drawn up for this purpose.

  72. The rite and formulas for the sacrament of penance are to be revised so that they more clearly express both the nature and effect of the sacrament.

  73. “Extreme unction,” which may also and more fittingly be called “anointing of the sick,” is not a sacrament for those only who are at the point of death. Hence, as soon as any one of the faithful begins to be in danger of death from sickness or old age, the fitting time for him to receive this sacrament has certainly already arrived.

  74. In addition to the separate rites for anointing of the sick and for viaticum, a continuous rite shall be prepared according to which the sick man is anointed after he has made his confession and before he receives viaticum.

  75. The number of the anointings is to be adapted to the occasion, and the prayers which belong to the rite of anointing are to be revised so as to correspond with the varying conditions of the sick who receive the sacrament.

  76. Both the ceremonies and texts of the ordination rites are to be revised. The address given by the bishop at the beginning of each ordination or consecration may be in the mother tongue.

  When a bishop is consecrated, the laying of hands may be done by all the bishops present.

  77. The marriage rite now found in the Roman Ritual is to be revised and enriched in such a way that the grace of the sacrament is more clearly signified and the duties of the spouses are taught.

  “If any regions are wont to use other praiseworthy customs and ceremonies when celebrating the sacrament of matrimony, the sacred Synod earnestly desires that these by all means be retained” (41).

  Moreover the competent territorial ecclesiastical authority mentioned in Art. 22, 52, of this Constitution is free to draw up its own rite suited to the usages of place and people, according to the provision of Art. 63. But the rite must always conform to the law that the priest assisting at the marriage must ask for and obtain the consent of the contracting parties.

  78. Matrimony is normally to be celebrated within the Mass, after the reading of the gospel and the homily, and before “the prayer of the faithful.” The prayer for the bride, duly amended to remind both spouses of their equal obligation to remain faithful to each other, may be said in the mother tongue.

  But if the sacrament of matrimony is celebrated apart from Mass, the epistle and gospel from the nuptial Mass are to be read at the beginning of the rite, and the blessing should always be given to the spouses.

  79. The sacramentals are to undergo a revision which takes into account the primary principle of enabling the faithful to participate intelligently, actively, and easily; the circumstances of our own days must also be considered. When rituals are revised, as laid down in Art. 63, new sacramentals may also be added as the need for these becomes apparent.

  Reserved blessings shall be very few; reservations shall be in favor of bishops or ordinaries.

  Let provision be made that some sacramentals, at least in special circumstances and at the discretion of the ordinary, may be administered by qualified lay persons.

  80. The rite for the consecration of virgins at present found in the Roman Pontifical is to be revised.

  Moreover, a rite of religious profession and renewal of vows shall be drawn up in order to achieve greater unity, sobriety, and dignity. Apart from exceptions in particular law, this rite should be adopted by those who make their profession or renewal of vows within the Mass.

  Religious profession should preferably be made within the Mass.

  81. The rite for the burial of the dead should express more clearly the paschal character of Christian death, and should correspond more closely to the circumstances and traditions found in various regions. This holds good also for the liturgical color to be used.

  82. The rite for the burial of infants is to be revised, and a special Mass for the occasion should be provided.


  Chapter IV

  The Divine Office

  83. Christ Jesus, high priest of the new and eternal covenant, taking human nature, introduced into this earthly exile that hymn which is sung throughout all ages in the halls of heaven. He joins the entire community of mankind to Himself, associating it with His own singing of this canticle of divine praise.

  For he continues His priestly work through the agency of His Church, which is ceaselessly engaged in praising the Lord and interceding for the salvation of the whole world. She does this, not only by celebrating the eucharist, but also in other ways, especially by praying the divine office.

  84. By tradition going back to early Christian times, the divine office is devised so that the whole course of the day and night is made holy by the praises of God. Therefore, when this wonderful song of praise is rightly performed by priests and others who are deputed for this purpose by the Church's ordinance, or by the faithful praying together with the priest in the approved form, then it is truly the voice of the bride addressed to her bridegroom; lt is the very prayer which Christ Himself, together with His body, addresses to the Father.

  85. Hence all who render this service are not only fulfilling a duty of the Church, but also are sharing in the greatest honor of Christ's spouse, for by offering these praises to God they are standing before God's throne in the name of the Church their Mother.

  86. Priests who are engaged in the sacred pastoral ministry will offer the praises of the hours with greater fervor the more vividly they realize that they must heed St. Paul's exhortation: “Pray without ceasing” (1 Thess. 5:11). For the work in which they labor will effect nothing and bring forth no fruit except by the power of the Lord who said: “Without me you can do nothing” (John 15: 5). That is why the apostles, instituting deacons, said: “We will devote ourselves to prayer and to the ministry of the word” (Acts 6:4).

  81. In order that the divine office may be better and more perfectly prayed in existing circumstances, whether by priests or by other members of the Church, the sacred Council, carrying further the restoration already so happily begun by the Apostolic See, has seen fit to decree as follows concerning the office of the Roman rite.

  88. Because the purpose of the office is to sanctify the day, the traditional sequence of the hours is to be restored so that once again they may be genuinely related to the time of the day when they are prayed, as far as this may be possible. Moreover, it will be necessary to take into account the modern conditions in which daily life has to be lived, especially by those who are called to labor in apostolic works.

  89. Therefore, when the office is revised, these norms are to be observed:

  a) By the venerable tradition of the universal Church, Lauds as morning prayer and Vespers as evening prayer are the two hinges on which the daily office turns; hence they are to be considered as the chief hours and are to be celebrated as such.

  b) Compline is to be drawn up so that it will be a suitable prayer for the end of the day.

  c) The hour known as Matins, although it should retain the character of nocturnal praise when celebrated in choir, shall be adapted so that it may be recited at any hour of the day; it shall be made up of fewer psalms and longer readings.

  d) The hour of Prime is to be suppressed.

  e) In choir the hours of Terce, Sext, and None are to be observed. But outside choir it will be lawful to select any one of these three, according to the respective time of the day.

  90. The divine office, because it is the public prayer of the Church, is a source of piety, and nourishment for personal prayer. And therefore priests and all others who take part in the divine office are earnestly exhorted in the Lord to attune their minds to their voices when praying it. The better to achieve this, let them take steps to improve their understanding of the liturgy and of the bible, especially of the psalms.

  In revising the Roman office, its ancient and venerable treasures are to be so adapted that all those to whom they are handed on may more extensively and easily draw profit from them.

  91. So that it may really be possible in practice to observe the course of the hours proposed in Art. 89, the psalms are no longer to be distributed throughout one week, but through some longer period of time.

  The work of revising the psalter, already happily begun, is to be finished as soon as possible, and is to take into account the style of Christian Latin, the liturgical use of psalms, also when sung, and the entire tradition of the Latin Church.

  92. As regards the readings, the following shall be observed: a) Readings from sacred scripture shall be arranged so that the riches of God's word may be easily accessible in more abundant measure.

  b) Readings excerpted from the works of the fathers, doctors, and ecclesiastical writers shall be better selected.

  c) The accounts of martyrdom or the lives of the saints are to accord with the facts of history.

  93. To whatever extent may seem desirable, the hymns are to be restored to their original form, and whatever smacks of mythology or ill accords with Christian piety is to be removed or changed. Also, as occasion may arise, let other selections from the treasury of hymns be incorporated.

  94. That the day may be truly sanctified, and that the hours themselves may be recited with spiritual advantage, it is best that each of them be prayed at a time which most closely corresponds with its true canonical time.

  95. Communities obliged to choral office are bound to celebrate the office in choir every day in addition to the conventual Mass. In particular:

  a) Orders of canons, of monks and of nuns, and of other regulars bound by law or constitutions to choral office must celebrate the entire office.

  b) Cathedral or collegiate chapters are bound to recite those parts of the office imposed on them by general or particular law.

  c) All members of the above communities who are in major orders or who are solemnly professed, except for lay brothers, are bound to recite individually those canonical hours which they do not pray in choir.

  96. Clerics not bound to office in choir, if they are in major orders, are bound to pray the entire office every day, either in common or individually, as laid down in Art. 89.

  97. Appropriate instances are to be defined by the rubrics in which a liturgical service may be substituted for the divine office.

  In particular cases, and for a just reason, ordinaries can dispense their subjects wholly or in part from the obligation of reciting the divine office, or may commute the obligation.

  98. Members of any institute dedicated to acquiring perfection who, according to their constitutions, are to recite any parts of the divine office are thereby performing the public prayer of the Church.

  They too perform the public prayer of the Church who, in virtue of their constitutions, recite any short office, provided this is drawn up after the pattern of the divine office and is duly approved.

  99. Since the divine office is the voice of the Church, that is of the whole mystical body publicly praising God, those clerics who are not obliged to office in choir, especially priests who live together or who assemble for any purpose, are urged to pray at least some part of the divine office in common.

  All who pray the divine office, whether in choir or in common, should fulfill the task entrusted to them as perfectly as possible: this refers not only to the internal devotion of their minds but also to their external manner of celebration.

  It is, moreover, fitting that the office, both in choir and in common, be sung when possible.

  100. Pastors of souls should see to it that the chief hours, especially Vespers, are celebrated in common in church on Sundays and the more solemn feasts. And the laity, too, are encouraged to recite the divine office, either with the priests, or among themselves, or even individually.

  101. 1. In accordance with the centuries-old tradition of the Latin rite, the Latin language is to be retained by clerics in the divine office. But in individual cases the ordinary has the power of granting the use of a vernacular translation to those clerics for whom the use of Latin constitutes a grave obstacle to their praying the office properly. The vernacular version, however, must be one that is drawn up according to the provision of Art. 36.

  2. The competent superior has the power to grant the use of the vernacular in the celebration of the divine office, even in choir, to nuns and to members of institutes dedicated to acquiring perfection, both men who are not clerics and women. The version, however, must be one that is approved.

  3. Any cleric bound to the divine office fulfills his obligation if he prays the office in the vernacular together with a group of the faithful or with those mentioned in 52 above provided that the text of the translation is approved.

  Chapter V

  The Liturgical Year

  102. Holy Mother Church is conscious that she must celebrate the saving work of her divine Spouse by devoutly recalling it on certain days throughout the course of the year. Every week, on the day which she has called the Lord's day, she keeps the memory of the Lord's resurrection, which she also celebrates once in the year, together with His blessed passion, in the most solemn festival of Easter.

  Within the cycle of a year, moreover, she unfolds the whole mystery of Christ, from the incarnation and birth until the ascension, the day of Pentecost, and the expectation of blessed hope and of the coming of the Lord.

  Recalling thus the mysteries of redemption, the Church opens to the faithful the riches of her Lord's powers and merits, so that these are in some way made present for all time, and the faithful are enabled to lay hold upon them and become filled with saving grace.

  103. In celebrating this annual cycle of Christ's mysteries, holy Church honors with especial love the Blessed Mary, Mother of God, who is joined by an inseparable bond to the saving work of her Son. In her the Church holds up and admires the most excellent fruit of the redemption, and joyfully contemplates, as in a faultless image, that which she herself desires and hopes wholly to be.

  104. The Church has also included in the annual cycle days devoted to the memory of the martyrs and the other saints. Raised up to perfection by the manifold grace of God, and already in possession of eternal salvation, they sing God's perfect praise in heaven and offer prayers for us. By celebrating the passage of these saints from earth to heaven the Church proclaims the paschal mystery achieved in the saints who have suffered and been glorified with Christ; she proposes them to the faithful as examples drawing all to the Father through Christ, and through their merits she pleads for God's favors.

  105. Finally, in the various seasons of the year and according to her traditional discipline, the Church completes the formation of the faithful by means of pious practices for soul and body, by instruction, prayer, and works of penance and of mercy.

  Accordingly the sacred Council has seen fit to decree as follows.

  106. By a tradition handed down from the apostles which took its origin from the very day of Christ's resurrection, the Church celebrates the paschal mystery every eighth day; with good reason this, then, bears the name of the Lord's day or Sunday. For on this day Christ's faithful are bound to come together into one place so that; by hearing the word of God and taking part in the eucharist, they may call to mind the passion, the resurrection and the glorification of the Lord Jesus, and may thank God who “has begotten them again, through the resurrection of Jesus Christ from the dead, unto a living hope” (1 Pet. 1:3). Hence the Lord's day is the original feast day, and it should be proposed to the piety of the faithful and taught to them so that it may become in fact a day of joy and of freedom from work. Other celebrations, unless they be truly of greatest importance, shall not have precedence over the Sunday which is the foundation and kernel of the whole liturgical year.

  107. The liturgical year is to be revised so that the traditional customs and discipline of the sacred seasons shall be preserved or restored to suit the conditions of modern times; their specific character is to be retained, so that they duly nourish the piety of the faithful who celebrate the mysteries of Christian redemption, and above all the paschal mystery. If certain adaptations are considered necessary on account of local conditions, they are to be made in accordance with the provisions of Art. 39 and 40.

  108. The minds of the faithful must be directed primarily toward the feasts of the Lord whereby the mysteries of salvation are celebrated in the course of the year. Therefore, the proper of the time shall be given the preference which is its due over the feasts of the saints, so that the entire cycle of the mysteries of salvation may be suitably recalled.

  109. The season of Lent has a twofold character: primarily by recalling or preparing for baptism and by penance, it disposes the faithful, who more diligently hear the word of God and devote themselves to prayer, to celebrate the paschal mystery. This twofold character is to be brought into greater prominence both in the liturgy and by liturgical catechesis. Hence:

  a) More use is to be made of the baptismal features proper to the Lenten liturgy; some of them, which used to flourish in bygone days, are to be restored as may seem good.

  b) The same is to apply to the penitential elements. As regards instruction it is important to impress on the minds of the faithful not only a social consequences of sin but also that essence of the virtue of penance which leads to the detestation of sin as an offence against God; the role of the Church in penitential practices is not to be passed over, and the people must be exhorted to pray for sinners.

  110. During Lent penance should not be only internal and individual, but also external and social. The practice of penance should be fostered in ways that are possible in our own times and in different regions, and according to the circumstances of the faithful; it should be encouraged by the authorities mentioned in Art. 22.

  Nevertheless, let the paschal fast be kept sacred. Let it be celebrated everywhere on Good Friday and, where possible, prolonged throughout Holy Saturday, so that the joys of the Sunday of the resurrection may be attained with uplifted and clear mind.

  111. The saints have been traditionally honored in the Church and their authentic relics and images held in veneration. For the feasts of the saints proclaim the wonderful works of Christ in His servants, and display to the faithful fitting examples for their imitation.

  Lest the feasts of the saints should take precedence over the feasts which commemorate the very mysteries of salvation, many of them should be left to be celebrated by a particular Church or nation or family of religious; only those should be extended to the universal Church which commemorate saints who are truly of universal importance.

  Chapter VI

  Sacred Music

  112. The musical tradition of the universal Church is a treasure of inestimable value, greater even than that of any other art. The main reason for this pre-eminence is that, as sacred song united to the words, it forms a necessary or integral part of the solemn liturgy.

  Holy Scripture, indeed, has bestowed praise upon sacred song (42), and the same may be said of the fathers of the Church and of the Roman pontiffs who in recent times, led by St. Pius X, have explained more precisely the ministerial function supplied by sacred music in the service of the Lord.

  Therefore sacred music is to be considered the more holy in proportion as it is more closely connected with the liturgical action, whether it adds delight to prayer, fosters unity of minds, or confers greater solemnity upon the sacred rites. But the Church approves of all forms of true art having the needed qualities, and admits them into divine worship.

  Accordingly, the sacred Council, keeping to the norms and precepts of ecclesiastical tradition and discipline, and having regard to the purpose of sacred music, which is the glory of God and the sanctification of the faithful, decrees as follows.

  113. Liturgical worship is given a more noble form when the divine offices are celebrated solemnly in song, with the assistance of sacred ministers and the active participation of the people.

  As regards the language to be used, the provisions of Art. 36 are to be observed; for the Mass, Art. 54; for the sacraments, Art. 63; for the divine office. Art. 101.

  114. The treasure of sacred music is to be preserved and fostered with great care. Choirs must be diligently promoted, especially in cathedral churches; but bishops and other pastors of souls must be at pains to ensure that, whenever the sacred action is to be celebrated with song, the whole body of the faithful may be able to contribute that active participation which is rightly theirs, as laid down in Art. 28 and 30.

  115. Great importance is to be attached to the teaching and practice of music in seminaries, in the novitiates and houses of study of religious of both sexes, and also in other Catholic institutions and schools. To impart this instruction, teachers are to be carefully trained and put in charge of the teaching of sacred music.

  It is desirable also to found higher institutes of sacred music whenever this can be done.

  Composers and singers, especially boys, must also be given a genuine liturgical training.

  116. The Church acknowledges Gregorian chant as specially suited to the Roman liturgy: therefore, other things being equal, it should be given pride of place in liturgical services.

  But other kinds of sacred music, especially polyphony, are by no means excluded from liturgical celebrations, so long as they accord with the spirit of the liturgical action, as laid down in Art. 30.

  117. The typical edition of the books of Gregorian chant is to be completed; and a more critical edition is to be prepared of those books already published since the restoration by St. Pius X.

  It is desirable also that an edition be prepared containing simpler melodies, for use in small churches.

  118. Religious singing by the people is to be intelligently fostered so that in devotions and sacred exercises, as also during liturgical services, the voices of the faithful may ring out according to the norms and requirements of the rubrics.

  119. In certain parts of the world, especially mission lands, there are peoples who have their own musical traditions, and these play a great part in their religious and social life. For this reason due importance is to be attached to their music, and a suitable place is to be given to it, not only in forming their attitude toward religion, but also in adapting worship to their native genius, as indicated in Art. 39 and 40.

  Therefore, when missionaries are being given training in music, every effort should be made to see that they become competent in promoting the traditional music of these peoples, both in schools and in sacred services, as far as may be practicable.

  120. In the Latin Church the pipe organ is to be held in high esteem, for it is the traditional musical instrument which adds a wonderful splendor to the Church's ceremonies and powerfully lifts up man's mind to God and to higher things.

  But other instruments also may be admitted for use in divine worship, with the knowledge and consent of the competent territorial authority, as laid down in Art. 22, 52, 37, and 40. This may be done, however, only on condition that the instruments are suitable, or can be made suitable, for sacred use, accord with the dignity of the temple, and truly contribute to the edification of the faithful.

  121. Composers, filled with the Christian spirit, should feel that their vocation is to cultivate sacred music and increase its store of treasures.

  Let them produce compositions which have the qualities proper to genuine sacred music, not confining themselves to works which can be sung only by large choirs, but providing also for the needs of small choirs and for the active participation of the entire assembly of the faithful.

  The texts intended to be sung must always be in conformity with Catholic doctrine; indeed they should be drawn chiefly from holy scripture and from liturgical sources.


  Chapter VII

  Sacred Art and Sacred Furnishings

  122. Very rightly the fine arts are considered to rank among the noblest activities of man's genius, and this applies especially to religious art and to its highest achievement, which is sacred art. These arts, by their very nature, are oriented toward the infinite beauty of God which they attempt in some way to portray by the work of human hands; they achieve their purpose of redounding to God's praise and glory in proportion as they are directed the more exclusively to the single aim of turning men's minds devoutly toward God.

  Holy Mother Church has therefore always been the friend of the fine arts and has ever sought their noble help, with the special aim that all things set apart for use in divine worship should be truly worthy, becoming, and beautiful, signs and symbols of the supernatural world, and for this purpose she has trained artists. In fact, the Church has, with good reason, always reserved to herself the right to pass judgment upon the arts, deciding which of the works of artists are in accordance with faith, piety, and cherished traditional laws, and thereby fitted for sacred use.

  The Church has been particularly careful to see that sacred furnishings should worthily and beautifully serve the dignity of worship, and has admitted changes in materials, style, or ornamentation prompted by the progress of the technical arts with he passage of time.

  Wherefore it has pleased the Fathers to issue the following decrees on these matters.

  123. The Church has not adopted any particular style of art as her very own; she has admitted styles from every period according to the natural talents and circumstances of peoples, and the needs of the various rites. Thus, in the course of the centuries, she has brought into being a treasury of art which must be very carefully preserved. The art of our own days, coming from every race and region, shall also be given free scope in the Church, provided that it adorns the sacred buildings and holy rites with due reverence and honor; thereby it is enabled to contribute its own voice to that wonderful chorus of praise in honor of the Catholic faith sung by great men in times gone by.

  124. Ordinaries, by the encouragement and favor they show to art which is truly sacred, should strive after noble beauty rather than mere sumptuous display. This principle is to apply also in the matter of sacred vestments and ornaments.

  Let bishops carefully remove from the house of God and from other sacred places those works of artists which are repugnant to faith, morals, and Christian piety, and which offend true religious sense either by depraved forms or by lack of artistic worth, mediocrity and pretense.

  And when churches are to be built, let great care be taken that they be suitable for the celebration of liturgical services and for the active participation of the faithful.

  125. The practice of placing sacred images in churches so that they may be venerated by the faithful is to be maintained. Nevertheless their number should be moderate and their relative positions should reflect right order. For otherwise they may create confusion among the Christian people and foster devotion of doubtful orthodoxy.

  126. When passing judgment on works of art, local ordinaries shall give a hearing to the diocesan commission on sacred art and, if needed, also to others who are especially expert, and to the commissions referred to in Art. 44, 45, and 46.

  Ordinaries must be very careful to see that sacred furnishings and works of value are not disposed of or dispersed; for they are the ornaments of the house of God.

  127. Bishops should have a special concern for artists, so as to imbue them with the spirit of sacred art and of the sacred liturgy. This they may do in person or through suitable priests who are gifted with a knowledge and love of art.

  It is also desirable that schools or academies of sacred art should be founded in those parts of the world where they would be useful, so that artists may be trained.

  All artists who, prompted by their talents, desire to serve God's glory in holy Church, should ever bear in mind that they are engaged in a kind of sacred imitation of God the Creator, and are concerned with works destined to be used in Catholic worship, to edify the faithful, and to foster their piety and their religious formation.

  128. Along with the revision of the liturgical books, as laid down in Art. 25, there is to be an early revision of the canons and ecclesiastical statutes which govern the provision of material things involved in sacred worship. These laws refer especially to the worthy and well planned construction of sacred buildings, the shape and construction of altars, the nobility, placing, and safety of the eucharistic tabernacle, the dignity and suitability of the baptistery, the proper ordering of sacred images, embellishments, and vestments. Laws which seem less suited to the reformed liturgy are to be brought into harmony with it, or else abolished; and any which are helpful are to be retained if already in use, or introduced where they are lacking.

  According to the norm of Art. 22 of this Constitution, the territorial bodies of bishops are empowered to adapt such things to the needs and customs of their different regions; this applies especially to the materials and form of sacred furnishings and vestments.

  129. During their philosophical and theological studies, clerics are to be taught about the history and development of sacred art, and about the sound principles governing the production of its works. In consequence they will be able to appreciate and preserve the Church's venerable monuments, and be in a position to aid, by good advice, artists who are engaged in producing works of art.

  130. It is fitting that the use of pontificals be reserved to those ecclesiastical persons who have episcopal rank or some particular jurisdiction.

  --------------------------------------------------------------------------------

  Appendix

  A Declaration of the Second Ecumenical Council of the Vatican

  on Revision of the Calendar

  The Second Ecumenical Sacred Council of the Vatican, recognizing the importance of the wishes expressed by many concerning the assignment of the feast of Easter to a fixed Sunday and concerning an unchanging calendar, having carefully considered the effects which could result from the introduction of a new calendar, declares as follows:

  The Sacred Council would not object if the feast of Easter were assigned to a particular Sunday of the Gregorian Calendar, provided that those whom it may concern, especially the brethren who are not in communion with the Apostolic See, give their assent.

  The sacred Council likewise declares that it does not oppose efforts designed to introduce a perpetual calendar into civil society.

  But among the various systems which are being suggested to stabilize a perpetual calendar and to introduce it into civil life, the Church has no objection only in the case of those systems which retain and safeguard a seven-day week with Sunday, without the introduction of any days outside the week, so that the succession of weeks may be left intact, unless there is question of the most serious reasons. Concerning these the Apostolic See shall judge.


  --------------------------------------------------------------------------------
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            21. A love and reverence of Sacred Scripture which might be described as devotion, leads our brethren to a constant meditative study of the sacred text. For the Gospel "is the power of God for salvation to every one who has faith, to the Jew first and then to the Greek" (Romans 1:16).

            While invoking the Holy Spirit, they seek in these very Scriptures God as it were speaking to them in Christ, Whom the prophets foretold, Who is the Word of God made flesh for us. They contemplate in the Scriptures the life of Christ and what the Divine Master taught and did for our salvation, especially the mysteries of His death and resurrection.

            But while the Christians who are separated from us hold the divine authority of the Sacred Books, they differ from ours-some in one way, some in another-regarding the relationship between Scripture and the Church. For, according to Catholic belief, the authentic teaching authority of the Church has a special place in the interpretation and preaching of the written word of God.

            But Sacred Scriptures provide for the work of dialogue an instrument of the highest value in the mighty hand of God for the attainment of that unity which the Saviour holds out to all.

          
        

      
    

     

    


     

  




  
    
      Pope Paul VI, Decree, Optatam Totius - on Priestly Training

      On October 28, 1965
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                16. The theological disciplines, in the light of faith and under the guidance of the magisterium of the Church, should be so taught that the students will correctly draw out Catholic doctrine from divine revelation, profoundly penetrate it, make it the food of their own spiritual lives, and be enabled to proclaim, explain, and protect it in their priestly ministry.

                The students are to be formed with particular care in the study of the Bible, which ought to be, as it were, the soul of all theology. After a suitable introduction they are to be initiated carefully into the method of exegesis; and they are to see the great themes of divine revelation and to receive from their daily reading of and meditating on the sacred books inspiration and nourishment.

                Dogmatic theology should be so arranged that these biblical themes are proposed first of all. Next there should be opened up to the students what the Fathers of the Eastern and Western Church have contributed to the faithful transmission and development of the individual truths of revelation. The further history of dogma should also be presented, account being taken of its relation to the general history of the Church. Next, in order that they may illumine the mysteries of salvation as completely as possible, the students should learn to penetrate them more deeply with the help of speculation, under the guidance of St. Thomas, and to perceive their interconnections. They should be taught to recognize these same mysteries as present and working in liturgical actions and in the entire life of the Church. They should learn to seek the solutions to human problems under the light of revelation, to apply the eternal truths of revelation to the changeable conditions of human affairs and to communicate them in a way suited to men of our day.

                Likewise let the other theological disciplines be renewed through a more living contact with the mystery of Christ and the history of salvation. Special care must be given to the perfecting of moral theology. Its scientific exposition, nourished more on the teaching of the Bible, should shed light on the loftiness of the calling of the faithful in Christ and the obligation that is theirs of bearing fruit in charity for the life of the world. Similarly the teaching of canon law and of Church history should take into account the mystery of the Church, according to the dogmatic constitution "De Ecclesia" promulgated by this sacred synod. Sacred liturgy, which is to be considered as the primary and indispensable source of the truly Christian spirit, should be taught according to the mind of articles 15 and 16 of the Constitution on the Sacred Liturgy.

                The circumstances of various regions being duly considered, students are to be brought to a fuller understanding of the churches and ecclesial communities separated from the Apostolic Roman See, so that they may be able to contribute to the work of re- establishing unity among all Christians according to the prescriptions of this holy synod.

                Let them also be introduced to a knowledge of other religions which are more widespread in individual regions, so that they may acknowledge more correctly what truth and goodness these religions, in God's providence, possess, and so that they may learn to refute their errors and be able to communicate the full light of truth to those who do not have it.
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    On October 28, 1965
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            4. As the sacred synod searches into the mystery of the Church, it remembers the bond that spiritually ties the people of the New Covenant to Abraham's stock.

            Thus the Church of Christ acknowledges that, according to God's saving design, the beginnings of her faith and her election are found already among the Patriarchs, Moses and the prophets. She professes that all who believe in Christ-Abraham's sons according to faith -are included in the same Patriarch's call, and likewise that the salvation of the Church is mysteriously foreshadowed by the chosen people's exodus from the land of bondage. The Church, therefore, cannot forget that she received the revelation of the Old Testament through the people with whom God in His inexpressible mercy concluded the Ancient Covenant. Nor can she forget that she draws sustenance from the root of that well-cultivated olive tree onto which have been grafted the wild shoots, the Gentiles. Indeed, the Church believes that by His cross Christ, Our Peace, reconciled Jews and Gentiles. making both one in Himself.
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              The Church keeps ever in mind the words of the Apostle about his kinsmen: "theirs is the sonship and the glory and the covenants and the law and the worship and the promises; theirs are the fathers and from them is the Christ according to the flesh" (Rom. 9:4-5), the Son of the Virgin Mary. She also recalls that the Apostles, the Church's main-stay and pillars, as well as most of the early disciples who proclaimed Christ's Gospel to the world, sprang from the Jewish people.
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              As Holy Scripture testifies, Jerusalem did not recognize the time of her visitation, nor did the Jews in large number, accept the Gospel (cf Luka 19:44); indeed not a few opposed its spreading (cf. Rom. 11:28). Nevertheless, God holds the Jews most dear for the sake of their Fathers; He does not repent of the gifts He makes or of the calls He issues - such is the witness of the Apostle (cf Rom. 11:28-29; LG 16). In company with the Prophets and the same Apostle, the Church awaits that day, known to God alone, on which all peoples will address the Lord in a single voice and "serve him shoulder to shoulder" (Soph. 3:9; cf. Is 66:23; Psalms 65:4; Rom. 11:11-32)).
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              Since the spiritual patrimony common to Christians and Jews is thus so great, this sacred synod wants to foster and recommend that mutual understanding and respect which is the fruit, above all, of biblical and theological studies as well as of fraternal dialogues.
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              True, the Jewish authorities and those who followed their lead pressed for the death of Christ; still, what happened in His passion cannot be charged against all the Jews, without distinction, then alive, nor against the Jews of today. Although the Church is the new people of God, the Jews should not be presented as rejected or accursed by God, as if this followed from the Holy Scriptures. All should see to it, then, that in catechetical work or in the preaching of the word of God they do not teach anything that does not conform to the truth of the Gospel and the spirit of Christ.
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              Furthermore, in her rejection of every persecution against any man, the Church, mindful of the patrimony she shares with the Jews and moved not by political reasons but by the Gospel's spiritual love, decries hatred, persecutions, displays of anti-Semitism, directed against Jews at any time and by anyone.
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              Besides, as the Church has always held and holds now, Christ underwent His passion and death freely, because of the sins of men and out of infinite love, in order that all may reach salvation. It is, therefore, the burden of the Church's preaching to proclaim the cross of Christ as the sign of God's all-embracing love and as the fountain from which every grace flows.
            

          
        

      
    

     

  




  
    
      Pope Paul VI, Dogmatic Constitution, Dei Verbum - On Divine Revelation

      November 18, 1965
    

    Preface

    1. Hearing the word of God with reverence and proclaiming it with faith, the sacred synod takes its direction from these words of St. John: "We announce to you the eternal life which dwelt with the Father and was made visible to us. What we have seen and heard we announce to you, so that you may have fellowship with us and our common fellowship be with the Father and His Son Jesus Christ" (1 John 1:2-3). Therefore, following in the footsteps of the Council of Trent and of the First Vatican Council, this present council wishes to set forth authentic doctrine on divine revelation and how it is handed on, so that by hearing the message of salvation the whole world may believe, by believing it may hope, and by hoping it may love. (1)

    Chapter I

    Revelation Itself

    2. In His goodness and wisdom God chose to reveal Himself and to make known to us the hidden purpose of His will (see Eph. 1:9) by which through Christ, the Word made flesh, man might in the Holy Spirit have access to the Father and come to share in the divine nature (see Eph. 2:18; 2 Peter 1:4). Through this revelation, therefore, the invisible God (see Col. 1;15, 1 Tim. 1:17) out of the abundance of His love speaks to men as friends (see Ex. 33:11; John 15:14-15) and lives among them (see Bar. 3:38), so that He may invite and take them into fellowship with Himself. This plan of revelation is realized by deeds and words having in inner unity: the deeds wrought by God in the history of salvation manifest and confirm the teaching and realities signified by the words, while the words proclaim the deeds and clarify the mystery contained in them. By this revelation then, the deepest truth about God and the salvation of man shines out for our sake in Christ, who is both the mediator and the fullness of all revelation. (2)

    3. God, who through the Word creates all things (see John 1:3) and keeps them in existence, gives men an enduring witness to Himself in created realities (see Rom. 1:19-20). Planning to make known the way of heavenly salvation, He went further and from the start manifested Himself to our first parents. Then after their fall His promise of redemption aroused in them the hope of being saved (see Gen. 3:15) and from that time on He ceaselessly kept the human race in His care, to give eternal life to those who perseveringly do good in search of salvation (see Rom. 2:6-7). Then, at the time He had appointed He called Abraham in order to make of him a great nation (see Gen. 12:2). Through the patriarchs, and after them through Moses and the prophets, He taught this people to acknowledge Himself the one living and true God, provident father and just judge, and to wait for the Savior promised by Him, and in this manner prepared the way for the Gospel down through the centuries.

    4. Then, after speaking in many and varied ways through the prophets, "now at last in these days God has spoken to us in His Son" (Heb. 1:1-2). For He sent His Son, the eternal Word, who enlightens all men, so that He might dwell among men and tell them of the innermost being of God (see John 1:1-18). Jesus Christ, therefore, the Word made flesh, was sent as "a man to men." (3) He "speaks the words of God" (John 3;34), and completes the work of salvation which His Father gave Him to do (see John 5:36; Divine Revelation 17:4). To see Jesus is to see His Father (John 14:9). For this reason Jesus perfected revelation by fulfilling it through his whole work of making Himself present and manifesting Himself: through His words and deeds, His signs and wonders, but especially through His death and glorious resurrection from the dead and final sending of the Spirit of truth. Moreover He confirmed with divine testimony what revelation proclaimed, that God is with us to free us from the darkness of sin and death, and to raise us up to life eternal.

    The Christian dispensation, therefore, as the new and definitive covenant, will never pass away and we now await no further new public revelation before the glorious manifestation of our Lord Jesus Christ (see 1 Tim. 6:14 and Tit. 2:13).

    5. "The obedience of faith" (Rom. 13:26; see 1:5; 2 Cor 10:5-6) "is to be given to God who reveals, an obedience by which man commits his whole self freely to God, offering the full submission of intellect and will to God who reveals," (4) and freely assenting to the truth revealed by Him. To make this act of faith, the grace of God and the interior help of the Holy Spirit must precede and assist, moving the heart and turning it to God, opening the eyes of the mind and giving "joy and ease to everyone in assenting to the truth and believing it." (5) To bring about an ever deeper understanding of revelation the same Holy Spirit constantly brings faith to completion by His gifts.

    6. Through divine revelation, God chose to show forth and communicate Himself and the eternal decisions of His will regarding the salvation of men. That is to say, He chose to share with them those divine treasures which totally transcend the understanding of the human mind. (6)

    As a sacred synod has affirmed, God, the beginning and end of all things, can be known with certainty from created reality by the light of human reason (see Rom. 1:20); but teaches that it is through His revelation that those religious truths which are by their nature accessible to human reason can be known by all men with ease, with solid certitude and with no trace of error, even in this present state of the human race. (7)

    Chapter II

    Handing on Divine Revelation

    7. In His gracious goodness, God has seen to it that what He had revealed for the salvation of all nations would abide perpetually in its full integrity and be handed on to all generations. Therefore Christ the Lord in whom the full revelation of the supreme God is brought to completion (see Cor. 1:20; 3:13; 4:6), commissioned the Apostles to preach to all men that Gospel which is the source of all saving truth and moral teaching, (1) and to impart to them heavenly gifts. This Gospel had been promised in former times through the prophets, and Christ Himself had fulfilled it and promulgated it with His lips. This commission was faithfully fulfilled by the Apostles who, by their oral preaching, by example, and by observances handed on what they had received from the lips of Christ, from living with Him, and from what He did, or what they had learned through the prompting of the Holy Spirit. The commission was fulfilled, too, by those Apostles and apostolic men who under the inspiration of the same Holy Spirit committed the message of salvation to writing. (2)

    But in order to keep the Gospel forever whole and alive within the Church, the Apostles left bishops as their successors, "handing over" to them "the authority to teach in their own place."(3) This sacred tradition, therefore, and Sacred Scripture of both the Old and New Testaments are like a mirror in which the pilgrim Church on earth looks at God, from whom she has received everything, until she is brought finally to see Him as He is, face to face (see 1 John 3:2).

    8. And so the apostolic preaching, which is expressed in a special way in the inspired books, was to be preserved by an unending succession of preachers until the end of time. Therefore the Apostles, handing on what they themselves had received, warn the faithful to hold fast to the traditions which they have learned either by word of mouth or by letter (see 2 Thess. 2:15), and to fight in defense of the faith handed on once and for all (see Jude 1:3). (4) Now what was handed on by the Apostles includes everything which contributes toward the holiness of life and increase in faith of the peoples of God; and so the Church, in her teaching, life and worship, perpetuates and hands on to all generations all that she herself is, all that she believes.

    This tradition which comes from the Apostles develop in the Church with the help of the Holy Spirit. (5) For there is a growth in the understanding of the realities and the words which have been handed down. This happens through the contemplation and study made by believers, who treasure these things in their hearts (see Luke, 2:19, 51) through a penetrating understanding of the spiritual realities which they experience, and through the preaching of those who have received through episcopal succession the sure gift of truth. For as the centuries succeed one another, the Church constantly moves forward toward the fullness of divine truth until the words of God reach their complete fulfillment in her.

    The words of the holy fathers witness to the presence of this living tradition, whose wealth is poured into the practice and life of the believing and praying Church. Through the same tradition the Church's full canon of the sacred books is known, and the sacred writings themselves are more profoundly understood and unceasingly made active in her; and thus God, who spoke of old, uninterruptedly converses with the bride of His beloved Son; and the Holy Spirit, through whom the living voice of the Gospel resounds in the Church, and through her, in the world, leads unto all truth those who believe and makes the word of Christ dwell abundantly in them (see Col. 3:16).

    9. Hence there exists a close connection and communication between sacred tradition and Sacred Scripture. For both of them, flowing from the same divine wellspring, in a certain way merge into a unity and tend toward the same end. For Sacred Scripture is the word of God inasmuch as it is consigned to writing under the inspiration of the divine Spirit, while sacred tradition takes the word of God entrusted by Christ the Lord and the Holy Spirit to the Apostles, and hands it on to their successors in its full purity, so that led by the light of the Spirit of truth, they may in proclaiming it preserve this word of God faithfully, explain it, and make it more widely known. Consequently it is not from Sacred Scripture alone that the Church draws her certainty about everything which has been revealed. Therefore both sacred tradition and Sacred Scripture are to be accepted and venerated with the same sense of loyalty and reverence.(6)

    10. Sacred tradition and Sacred Scripture form one sacred deposit of the word of God, committed to the Church. Holding fast to this deposit the entire holy people united with their shepherds remain always steadfast in the teaching of the Apostles, in the common life, in the breaking of the bread and in prayers (see Acts 2, 42, Greek text), so that holding to, practicing and professing the heritage of the faith, it becomes on the part of the bishops and faithful a single common effort. (7)

    But the task of authentically interpreting the word of God, whether written or handed on, (8) has been entrusted exclusively to the living teaching office of the Church, (9) whose authority is exercised in the name of Jesus Christ. This teaching office is not above the word of God, but serves it, teaching only what has been handed on, listening to it devoutly, guarding it scrupulously and explaining it faithfully in accord with a divine commission and with the help of the Holy Spirit, it draws from this one deposit of faith everything which it presents for belief as divinely revealed.

    It is clear, therefore, that sacred tradition, Sacred Scripture and the teaching authority of the Church, in accord with God's most wise design, are so linked and joined together that one cannot stand without the others, and that all together and each in its own way under the action of the one Holy Spirit contribute effectively to the salvation of souls.

    Chapter III

    Sacred Scripture, its Inspiration and Divine Interpretation

    11. Those divinely revealed realities which are contained and presented in Sacred Scripture have been committed to writing under the inspiration of the Holy Spirit. For holy mother Church, relying on the belief of the Apostles (see John 20:31; 2 Tim. 3:16; 2 Peter 1:19-20, 3:15-16), holds that the books of both the Old and New Testaments in their entirety, with all their parts, are sacred and canonical because written under the inspiration of the Holy Spirit, they have God as their author and have been handed on as such to the Church herself.(1) In composing the sacred books, God chose men and while employed by Him (2) they made use of their powers and abilities, so that with Him acting in them and through them, (3) they, as true authors, consigned to writing everything and only those things which He wanted. (4)

    Therefore, since everything asserted by the inspired authors or sacred writers must be held to be asserted by the Holy Spirit, it follows that the books of Scripture must be acknowledged as teaching solidly, faithfully and without error that truth which God wanted put into sacred writings (5) for the sake of salvation. Therefore "all Scripture is divinely inspired and has its use for teaching the truth and refuting error, for reformation of manners and discipline in right living, so that the man who belongs to God may be efficient and equipped for good work of every kind" (2 Tim. 3:16-17, Greek text).

    12. However, since God speaks in Sacred Scripture through men in human fashion, (6) the interpreter of Sacred Scripture, in order to see clearly what God wanted to communicate to us, should carefully investigate what meaning the sacred writers really intended, and what God wanted to manifest by means of their words.

    To search out the intention of the sacred writers, attention should be given, among other things, to "literary forms." For truth is set forth and expressed differently in texts which are variously historical, prophetic, poetic, or of other forms of discourse. The interpreter must investigate what meaning the sacred writer intended to express and actually expressed in particular circumstances by using contemporary literary forms in accordance with the situation of his own time and culture. (7) For the correct understanding of what the sacred author wanted to assert, due attention must be paid to the customary and characteristic styles of feeling, speaking and narrating which prevailed at the time of the sacred writer, and to the patterns men normally employed at that period in their everyday dealings with one another. (8)

    But, since Holy Scripture must be read and interpreted in the sacred spirit in which it was written, (9) no less serious attention must be given to the content and unity of the whole of Scripture if the meaning of the sacred texts is to be correctly worked out. The living tradition of the whole Church must be taken into account along with the harmony which exists between elements of the faith. It is the task of exegetes to work according to these rules toward a better understanding and explanation of the meaning of Sacred Scripture, so that through preparatory study the judgment of the Church may mature. For all of what has been said about the way of interpreting Scripture is subject finally to the judgment of the Church, which carries out the divine commission and ministry of guarding and interpreting the word of God. (10)

    13. In Sacred Scripture, therefore, while the truth and holiness of God always remains intact, the marvelous "condescension" of eternal wisdom is clearly shown, "that we may learn the gentle kindness of God, which words cannot express, and how far He has gone in adapting His language with thoughtful concern for our weak human nature." (11) For the words of God, expressed in human language, have been made like human discourse, just as the word of the eternal Father, when He took to Himself the flesh of human weakness, was in every way made like men.

    Chapter IV

    The Old Testament

    14. In carefully planning and preparing the salvation of the whole human race the God of infinite love, by a special dispensation, chose for Himself a people to whom He would entrust His promises. First He entered into a covenant with Abraham (see Gen. 15:18) and, through Moses, with the people of Israel (see Ex. 24:8). To this people which He had acquired for Himself, He so manifested Himself through words and deeds as the one true and living God that Israel came to know by experience the ways of God with men. Then too, when God Himself spoke to them through the mouth of the prophets, Israel daily gained a deeper and clearer understanding of His ways and made them more widely known among the nations (see Ps. 21:29; 95:1-3; Is. 2:1-5; Jer. 3:17). The plan of salvation foretold by the sacred authors, recounted and explained by them, is found as the true word of God in the books of the Old Testament: these books, therefore, written under divine inspiration, remain permanently valuable. "For all that was written for our instruction, so that by steadfastness and the encouragement of the Scriptures we might have hope" (Rom. 15:4).

    15. The principal purpose to which the plan of the old covenant was directed was to prepare for the coming of Christ, the redeemer of all and of the messianic kingdom, to announce this coming by prophecy (see Luke 24:44; John 5:39; 1 Peter 1:10), and to indicate its meaning through various types (see 1 Cor. 10:12). Now the books of the Old Testament, in accordance with the state of mankind before the time of salvation established by Christ, reveal to all men the knowledge of God and of man and the ways in which God, just and merciful, deals with men. These books, though they also contain some things which are incomplete and temporary, nevertheless show us true divine pedagogy. (1) These same books, then, give expression to a lively sense of God, contain a store of sublime teachings about God, sound wisdom about human life, and a wonderful treasury of prayers, and in them the mystery of our salvation is present in a hidden way. Christians should receive them with reverence.

    16. God, the inspirer and author of both Testaments, wisely arranged that the New Testament be hidden in the Old and the Old be made manifest in the New. (2) For, though Christ established the new covenant in His blood (see Luke 22:20; 1 Cor. 11:25), still the books of the Old Testament with all their parts, caught up into the proclamation of the Gospel, (3) acquire and show forth their full meaning in the New Testament (see Matt. 5:17; Luke 24:27; Rom. 16:25-26; 2 Cor. 14:16) and in turn shed light on it and explain it.

    Chapter V

    The New Testament

    17. The word God, which is the power of God for the salvation of all who believe (see Rom. 1:16), is set forth and shows its power in a most excellent way in the writings of the New Testament. For when the fullness of time arrived (see Gal. 4:4), the Word was made flesh and dwelt among us in His fullness of graces and truth (see John 1:14). Christ established the kingdom of God on earth, manifested His Father and Himself by deeds and words, and completed His work by His death, resurrection and glorious Ascension and by the sending of the Holy Spirit. Having been lifted up from the earth, He draws all men to Himself (see John 12:32, Greek text), He who alone has the words of eternal life (see John 6:68). This mystery had not been manifested to other generations as it was now revealed to His holy Apostles and prophets in the Holy Spirit (see Eph. 3:4-6, Greek text), so that they might preach the Gospel, stir up faith in Jesus, Christ and Lord, and gather together the Church. Now the writings of the New Testament stand as a perpetual and divine witness to these realities.

    18. It is common knowledge that among all the Scriptures, even those of the New Testament, the Gospels have a special preeminence, and rightly so, for they are the principal witness for the life and teaching of the incarnate Word, our savior.

    The Church has always and everywhere held and continues to hold that the four Gospels are of apostolic origin. For what the Apostles preached in fulfillment of the commission of Christ, afterwards they themselves and apostolic men, under the inspiration of the divine Spirit, handed on to us in writing: the foundation of faith, namely, the fourfold Gospel, according to Matthew, Mark, Luke and John.(1)

    19. Holy Mother Church has firmly and with absolute constancy held, and continues to hold, that the four Gospels just named, whose historical character the Church unhesitatingly asserts, faithfully hand on what Jesus Christ, while living among men, really did and taught for their eternal salvation until the day He was taken up into heaven (see Acts 1:1). Indeed, after the Ascension of the Lord the Apostles handed on to their hearers what He had said and done. This they did with that clearer understanding which they enjoyed (3) after they had been instructed by the glorious events of Christ's life and taught by the light of the Spirit of truth. (2) The sacred authors wrote the four Gospels, selecting some things from the many which had been handed on by word of mouth or in writing, reducing some of them to a synthesis, explaining some things in view of the situation of their churches and preserving the form of proclamation but always in such fashion that they told us the honest truth about Jesus.(4) For their intention in writing was that either from their own memory and recollections, or from the witness of those who "themselves from the beginning were eyewitnesses and ministers of the Word" we might know "the truth" concerning those matters about which we have been instructed (see Luke 1:2-4).

    20. Besides the four Gospels, the canon of the New Testament also contains the epistles of St. Paul and other apostolic writings, composed under the inspiration of the Holy Spirit, by which, according to the wise plan of God, those matters which concern Christ the Lord are confirmed, His true teaching is more and more fully stated, the saving power of the divine work of Christ is preached, the story is told of the beginnings of the Church and its marvelous growth, and its glorious fulfillment is foretold.

    For the Lord Jesus was with His apostles as He had promised (see Matt. 28:20) and sent them the advocate Spirit who would lead them into the fullness of truth (see John 16:13).

    Chapter VI

    Sacred Scripture in the Life of the Church

    21. The Church has always venerated the divine Scriptures just as she venerates the body of the Lord, since, especially in the sacred liturgy, she unceasingly receives and offers to the faithful the bread of life from the table both of God's word and of Christ's body. She has always maintained them, and continues to do so, together with sacred tradition, as the supreme rule of faith, since, as inspired by God and committed once and for all to writing, they impart the word of God Himself without change, and make the voice of the Holy Spirit resound in the words of the prophets and Apostles. Therefore, like the Christian religion itself, all the preaching of the Church must be nourished and regulated by Sacred Scripture. For in the sacred books, the Father who is in heaven meets His children with great love and speaks with them; and the force and power in the word of God is so great that it stands as the support and energy of the Church, the strength of faith for her sons, the food of the soul, the pure and everlasting source of spiritual life. Consequently these words are perfectly applicable to Sacred Scripture: "For the word of God is living and active" (Heb. 4:12) and "it has power to build you up and give you your heritage among all those who are sanctified" (Acts 20:32; see 1 Thess. 2:13).

    22. Easy access to Sacred Scripture should be provided for all the Christian faithful. That is why the Church from the very beginning accepted as her own that very ancient Greek translation; of the Old Testament which is called the septuagint; and she has always given a place of honor to other Eastern translations and Latin ones especially the Latin translation known as the vulgate. But since the word of God should be accessible at all times, the Church by her authority and with maternal concern sees to it that suitable and correct translations are made into different languages, especially from the original texts of the sacred books. And should the opportunity arise and the Church authorities approve, if these translations are produced in cooperation with the separated brethren as well, all Christians will be able to use them.

    23. The bride of the incarnate Word, the Church taught by the Holy Spirit, is concerned to move ahead toward a deeper understanding of the Sacred Scriptures so that she may increasingly feed her sons with the divine words. Therefore, she also encourages the study of the holy Fathers of both East and West and of sacred liturgies. Catholic exegetes then and other students of sacred theology, working diligently together and using appropriate means, should devote their energies, under the watchful care of the sacred teaching office of the Church, to an exploration and exposition of the divine writings. This should be so done that as many ministers of the divine word as possible will be able effectively to provide the nourishment of the Scriptures for the people of God, to enlighten their minds, strengthen their wills, and set men's hearts on fire with the love of God. (1) The sacred synod encourages the sons of the Church and Biblical scholars to continue energetically, following the mind of the Church, with the work they have so well begun, with a constant renewal of vigor. (2)

    24. Sacred theology rests on the written word of God, together with sacred tradition, as its primary and perpetual foundation. By scrutinizing in the light of faith all truth stored up in the mystery of Christ, theology is most powerfully strengthened and constantly rejuvenated by that word. For the Sacred Scriptures contain the word of God and since they are inspired really are the word of God; and so the study of the sacred page is, as it were, the soul of sacred theology. (3) By the same word of Scripture the ministry of the word also, that is, pastoral preaching, catechetics and all Christian instruction, in which the liturgical homily must hold the foremost place, is nourished in a healthy way and flourishes in a holy way.

    25. Therefore, all the clergy must hold fast to the Sacred Scriptures through diligent sacred reading and careful study, especially the priests of Christ and others, such as deacons and catechists who are legitimately active in the ministry of the word. This is to be done so that none of them will become "an empty preacher of the word of God outwardly, who is not a listener to it inwardly" (4) since they must share the abundant wealth of the divine word with the faithful committed to them, especially in the sacred liturgy. The sacred synod also earnestly and especially urges all the Christian faithful, especially Religious, to learn by frequent reading of the divine Scriptures the "excellent knowledge of Jesus Christ" (Phil. 3:8). "For ignorance of the Scriptures is ignorance of Christ."(5) Therefore, they should gladly put themselves in touch with the sacred text itself, whether it be through the liturgy, rich in the divine word, or through devotional reading, or through instructions suitable for the purpose and other aids which, in our time, with approval and active support of the shepherds of the Church, are commendably spread everywhere. And let them remember that prayer should accompany the reading of Sacred Scripture, so that God and man may talk together; for "we speak to Him when we pray; we hear Him when we read the divine saying." (6)

    It devolves on sacred bishops "who have the apostolic teaching"(7) to give the faithful entrusted to them suitable instruction in the right use of the divine books, especially the New Testament and above all the Gospels. This can be done through translations of the sacred texts, which are to be provided with the necessary and really adequate explanations so that the children of the Church may safely and profitably become conversant with the Sacred Scriptures and be penetrated with their spirit.

    Furthermore, editions of the Sacred Scriptures, provided with suitable footnotes, should be prepared also for the use of non-Christians and adapted to their situation. Both pastors of souls and Christians generally should see to the wise distribution of these in one way or another.

    26. In this way, therefore, through the reading and study of the sacred books "the word of God may spread rapidly and be glorified" (2 Thess. 3:1) and the treasure of revelation, entrusted to the Church, may more and more fill the hearts of men. Just as the life of the Church is strengthened through more frequent celebration of the Eucharistic mystery, similar we may hope for a new stimulus for the life of the Spirit from a growing reverence for the word of God, which "lasts forever" (Is. 40:8; see 1 Peter 1:23-25).

    --------------------------------------------------------------------------------
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    Pope Paul VI, Marialis Cultus - Apostolic Exhortation for the Right Ordering and Development of Devotion to the Blessed Virgin Mary of His Holiness, February 2, 1974.
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              29. Following the path traced by conciliar teaching,[91] we wish to add some further guidelines from Scripture, liturgy, ecumenism and anthropology. These are to be borne in mind in any revision of exercises of piety or in the creation of new ones, in order to emphasize and accentuate the bond which unites us to her who is the Mother of Christ and our Mother in the communion of saints.
            

          
        

        
          	741.
          	
            30. Today it is recognized as a general need of Christian piety that every form of worship should have a biblical imprint. The progress made in biblical studies, the increasing dissemination of the Sacred Scriptures, and above all the example of Tradition and the interior action of the Holy Spirit are tending to cause the modern Christian to use the Bible ever increasingly as the basic prayerbook, and to draw from it genuine inspiration and unsurpassable examples. Devotion to the Blessed Virgin cannot be exempt from this general orientation of Christian piety[92]; indeed it should draw inspiration in a special way from this orientation in order to gain new vigor and sure help. In its wonderful presentation of God's plan for man's salvation, the Bible is replete with the mystery of the Savior, and from Genesis to the Book of Revelation, also contains clear references to her who was the Mother and associate of the Savior. We would not, however, wish this biblical imprint to be merely a diligent use of texts and symbols skillfully selected from the Sacred Scriptures. More than this is necessary. What is needed is that texts of prayers and chants should draw their inspiration and their wording from the Bible, and above all that devotion to the Virgin should be imbued with the great themes of the Christian message. This will ensure that, as they venerate the Seat of Wisdom, the faithful in their turn will be enlightened by the divine word, and be inspired to live their lives in accordance with the precepts of Incarnate Wisdom.

          
        

      
    

    91) Cf. II Vatican Council, Dogmatic Constitution on the Church, Lumen Gentium, 66-69: AAS 57 (1965), pp. 65-67.

    92) Cf. II Vatican Council, Dogmatic Constitution on Divine Revelation, Dei Verbum, 25: AAS 58 (1966), pp. 829-830.

     

  




  
    Pope John Paul II, Apostolic Constitution Scripturarum Thesaurus

    April 25, 1979


    The Treasure of the Scriptures, in which is contained the message of salvation given by God to the human race for Saint Augustine rightly says: "from that country, whence we are sojourning, letters have come to us: they themselves are the ones... which exhort to live well" (Enarr. in Ps. 90, s. 2, 1; PL 37, 1159) — has always been deservedly held by the Church in the highest honor and has been guarded with special care. Indeed from her very beginnings she never ceased to make sure that the Christian people might enjoy the fullest possible opportunity of receiving the word of God, especially in the sacred Liturgy, in the celebration of which "the importance of Sacred Scripture is very great" (Conc. Vat. II, Const. Sacrosanctum Concilium, n. 24).

    Therefore in the regions of the West the Church has preferred to the others that edition which is usually called the Vulgate and which, composed for the most part by the excellent teacher Saint Jerome, has been "confirmed in the Church herself by the usage of so many centuries" (Conc. Trid., sess. IV; Enchir. Bibl., n. 21). As a proof of such a great esteem there is also her concern for preparing a text according to critical methodology, and precisely by means of the edition which is still being arranged along scientific guidelines by the monks of the Abbey of Saint Jerome in Rome founded for that purpose by our predecessor of happy memory Pius XI (Const. Apost. Inter Praecipuas, 15 June 1933; AAS vol. XXVI, 1943, pp. 85 ff.).

    However in our own time the Second Vatican Council, while confirming the respect given to that edition which people call the Vulgate (Conc. Vat. II, Const. Dei Verbum, n. 22) and while striving zealously so that the understanding of the Psalter in the Liturgy of the Hours might be made easier, decreed that the successfully initiated work of revising it "should be terminated as soon as possible. It shall take into account the style of Christian Latinity as well as the entire tradition of the Latin Church" (Const. Sacrosanctum Concilium, n. 91).

    Our predecessor of recent memory, Paul VI, was moved by all these considerations to set up even before the end of the same Council, that is on 29 November 1965, a special Pontifical Commission whose task it would be to carry out the command of the same General Council and to revise all the books of Sacred Scripture so that the Church might be enriched with a Latin edition which advancing biblical studies demanded and which might serve especially in the Liturgy.

    In realizing this revision, "the old text of the Vulgate edition was taken into consideration word for word, namely, whenever the original texts are accurately rendered, such as they are found in modern critical editions; however the text was prudently improved, whenever it departs from them or interprets them less correctly. For this reason Christian biblical Latinity was used so that a just evaluation of tradition might be properly combined with the legitimate demands of critical science prevailing in these times." (cf. Allocution of Paul VI, 23 December 1966; AAS vol. LIX, 1967, pp. 53 ff.)

    The text born out of this revision—which, indeed, was quite demanding in certain books of the Old Testament which Saint Jerome did not touch—was published in separate volumes from 1969 to 1977, but now it is being offered in a "typical" edition contained in one volume. This New Vulgate edition will also be of such a nature that vernacular translations, which are destined for liturgical and pastoral use, may be referred to it; and, to use the words of our predecessor Paul VI, "it is permissible to think that it is a certain sort of foundation on which biblical studies... may rest, especially where libraries open to special studies can be consulted only with greater difficulty, and where the diffusion of suitable research materials is more hindered" (cf. Allocution, December 22, 1977; cf. L'Osservatore Romano, 23 December 1977, p. 1).

    In past times the Church considered that the old Vulgate edition was sufficient and was abundantly effective for sharing the word of God with the Christian people: something indeed which this New Vulgate edition will be able to accomplish all the more fully.

    Consequently we are now happy to entrust to the Church the printed work which Paul VI greatly desired but was unable to see completely finished, which was followed up with enthusiastic support by John Paul I who had decided to send the books of the Pentateuch, revised by the aforementioned Pontifical Commission, as a gift to the Bishops about to meet in the city of Puebla, and which work we ourself together with many people from the Catholic world have ardently awaited.

    These things being so, by virtue of this Letter we declare the New Vulgate edition of the Holy Bible as "typical" and we promulgate it to be used especially in the sacred Liturgy but also as suitable for other things, as we have said.

    Finally we decree that this Constitution of ours be firm and forever efficacious and be scrupulously observed by all concerned, notwithstanding any obstacles whatsoever.

     

  




  
    
      Pontifical Biblical Commission, "Instruction on Scripture and Christology", 1984.
    

    Many people today, especially in the West, readily admit that they are agnostics or nonbelievers. Does this mean that they show no interest in Jesus Christ or his role in the world? It is clear from studies and writings that are being published that this is scarcely so, even if the way of treating this question has changed. Yet there are (also) Christians who are deeply disturbed either by the variety of ways of handling the problem or by solutions proposed for it. The Pontifical Biblical Commission is anxious to offer some aid in this matter to pastors and the faithful in the following ways: (1) by presenting a brief survey of such studies to point out their import and the risks they run; and (2) by setting forth summarily the testimony of Scripture itself about the expectation of salvation and of the Messiah, so that the gospel may be rightly seen against its antecedent background, and then by showing how the fulfillment of such expectation and promises in Jesus Christ is to be understood.

    PART I

    A SURVEY OF METHODOLOGIES USED TODAY IN CHRISTOLOGY

    Chap. 1--A Brief Overview of the Approaches

    There is no question of setting forth here a complete account of the studies of Jesus Christ. Attention is rather being directed to various approaches used in such studies. These approaches are summarily described in categories that make no pretense at a logical or chronological order, and the names of certain authors, who are the principal exponents of them, are mentioned.

    1.1.1. THE "CLASSICAL" OR TRADITIONAL THEOLOGICAL APPROACH

    1.1.1.1. This approach is used in speculative dogmatic tracts that present a doctrine systematically worked out, beginning with conciliar definitions and the writings of Church Fathers--the tract De Verbo incarnato (cf. the Councils of Nicaea, A.D. 325; Ephesus, A.D. 431; Chalcedon, A.D. 451; Constantinople II and III, A.D. 553 and 681) and the tract De redemptione (cf. the Councils of Orange, A.D. 529; Trent, sessions 5 and 6, A.D. 1546, 1547).

    1.1.1.2. The tracts so worked out are enriched today with many elements introduced by the progress of modem research:

    (a) Normally they make use of biblical criticism so that the data of individual books or of groups of books are better distinguished. As a result, their theological exegesis rests on a more solid basis (e.g. J. GaIot etc.).

    (b) Under indirect influence of a theology centered on salvation history (Heilsgeschichte, see 1.1.6 below), the person of Jesus Christ is more firmly anchored in the disposition of means of salvation called by the Fathers the oikonomia (or dispensation) of salvation.

    (c) Given the different aspects from which theological questions are viewed today, some questions already well developed in the Middle Ages have been recently examined anew, e.g. the "knowledge" of Christ and the development of his personality (e.g. J. Maritain etc.).

    1.1.2. SPECULATIVE APPROACHES OF A CRITICAL TYPE

    1.1.2.1. Some speculative theologians think that the critical reading, which has brought so many advantages [F = positive results] to the field of biblical studies, must also be applied not only to the works of the Fathers and medieval theologians, but even to the definitions of the councils. These very definitions have to be interpreted in the light of the historical and cultural context from which they have come.

    1.1.2.2. From the historical investigation of the councils it is clear that their definitions are to be regarded as attempts to overcome scholastic controversies or differences of opinion or ways of speaking that divided theologians among themselves, even when all of them were desirous of reaffirming the faith that stems from the New Testament. Yet those attempts did not always fully overcome the conflicting views. When the cultural context and the language of acknowledged formulas are subjected to critical scrutiny, e.g. those of the Council of Chalcedon (A.D. 451), the object of the definitions can be better distinguished from the formulas used to express it correctly. But once the cultural context changes, the formulas can easily lose their force [F omits vim suam] and their effectiveness in another linguistic context, in which the same words do not always keep the same meaning [F = the same words would no longer be used in the same sense].

    1.1.2.3. Formulas of this sort, then, have to be compared anew with the basic sources of revelation, with special attention being given to the New Testament. [F = in returning with more sustained attention to the NT itself]. Hence, some investigations about "the historical Jesus Christ [F = the historical Jesus] have led certain theologians (e.g. P. Schoonenberg) to speak of his "human person." But would it not be better to speak of his "human personality," in the sense in which the scholastics used to speak of his "individual" and "singular human nature"?

    1.1.3. CHRISTOLOGY AND HISTORICAL RESEARCH

    Still other approaches proceed with the methodology of scientific history. Since this methodology had already proved its worth in the study of ancient texts, it was suitably applied also to the texts of the New Testament.

    1.1.3.1. From the beginning of the nineteenth century, studies have, in fact, concentrated on the historical reconstruction of the life of Jesus--what sort of person he seemed to be to the people with whom he lived--and on the consciousness that he might have had of himself. Disregard of Christological dogmas was readily adopted by rationalistic writers (e.g. Reimarus, Paulus, Strauss, Renan, etc.). The same disregard was picked up by so-called "liberal" Protestants who wanted to substitute a critically established "biblical" theology for a "dogmatic" theology, which seemed to them to exclude all positive investigation (cf. A. Hamack, Das Wesen des Christentums). However, this inquiry into "the historical Jesus" led to such conflicting results that the "Life of Jesus research" (Leben-Jesu-Forschung) finally came to be regarded as an unsuccessful undertaking (A. Schweitzer, 2nd ed., 1913). On the Catholic side, even though M.-J. Lagrange firmly established "the historical method" [F = firmly posited the principle of the historical method] in the study of the Gospels (La méthode historique, 3rd ed., 1907), the same difficulties were actually avoided only by postulating the integral "historical" truth of everything, even the most minute details found in the Gospel texts (thus: Didon, Le Camus; with some slight nuancing: Lebreton, Lagrange himself, Fernandez, Prat, Ricciotti, etc.). The approach of R. Bultmann (see 1.1.8 below) found its starting point in the impasse which the "Life of Jesus research" seemed to have reached.

    1.1.3.2. Since that time the "historical method" has been enhanced with new and important features. Historians themselves have been calling in question the "positivistic" conception of objectivity in historical study.

    (a) This sort of objectivity is not the same as that in the natural sciences, since it has to do with human experiences (social, psychological, cultural, etc.), which occurred once in the past and so cannot be fully reconstructed. If, then, one would lay bare the troth about them, it could only be done by recourse to vestiges and testimonies related to them (monuments and documents). Yet one gets to the truth about them only to the extent that those same experiences are somehow understood "from within."

    (b) The attempt to do this necessarily brings a certain amount of human subjectivity [both L and F use the plural, subiectivitates humanas; subjectivités humaines] into the investigation carried on. This element is sensed by the historian to be present in every text that recounts events or depicts the authors of events [F = en évoquent les personnages] without prejudice to the value of the testimonies so preserved.

    (c) The subjectivity of the historian himself is mingled with his work at every step, as he inquires into the "truth" of history (cf. H. G. Gadamer). For he treats the matter under investigation according to the aspects which most attract his own attention and interest. There is a certain "preconceived view" of them (Vorverständnis) that he has to adjust little by little to the testimony of the texts he is studying. Even though he scrutinizes and judges himself [F has only one verb, il se critique lui-même] in the course of such a contact, it rarely happens that he sets forth the conclusions of his study without them being conditioned by his own view of the meaning of human existence (cf. X. Léon-Dufour).

    1.1.3.3. The historical study of Jesus is the most obvious example of this situation in which historians find themselves. It is never neutral. Indeed, the person of Jesus has an impact on all human beings, even on the historian--because of the meaning of his life and his death, the import of his message for human existence, and the interpretation of his person attested in different New Testament writings. The circumstances in which every study of this question is carried on explain the great diversity of results arrived at by either historians or theologians. No one can study and present in a completely "objective" way the humanity of Jesus, the drama of his life crowned in death, or the message he left to humanity in his sayings, deeds, or very existence. Nevertheless, this sort of historical investigation is quite necessary that two dangers may be avoided, viz. that Jesus not be regarded as a mere mythological hero, or that the recognition of him as Messiah and Son of God not be reduced to some irrational fideism.

    1.1.4. CHRISTOLOGY AND THE HISTORY OF RELIGIONS

    1.1.4.1. Another element has emerged that extends the basis of historical investigation, viz. "the history of religions" [L: scientia religionum; F: la science des religions]. It studies the contacts at work among religions. Must not one adopt this mode (of investigation) to understand, e.g., how the transition was made from the gospel of God's kingdom, such as Jesus preached according to the Gospel texts, to the gospel of Jesus the Messiah and Son of God, found in texts setting forth in diverse form the faith of the primitive Church?

    1.1.4.2. Beginning with the nineteenth century, the comparative study of religions underwent a great development, and old approaches in this area of study were given new impetus. The two causes for this development were: first, the recovery of the literature of the ancient Near East, as a result of the decipherment of Egyptian and cuneiform inscriptions (Champollion, Grotefend, etc.), second, the ethnological investigations of so-called "primitive" peoples. From this it became clear that the phenomenon of religion could not be simply reduced to other human phenomena (cf. R. Otto, Das Heilige, 1916) and that it was made up of very diverse elements, in both beliefs and rites.

    1.1.4.3. At the beginning of the twentieth century, the History of Religions School (Religionsgeschichtliche Schule) tried to explain [F adds: in a genetic and evolutionary fashion] not only the origin and growth of the religion of ancient Israel, but also the rise of the Christian religion. The latter began with Jesus, a Jew living in the Hellenistic world fully imbued with syncretism and gnosticism. R. Bultmann unhesitatingly adopted this syncretistic premise in his attempt to explain the origin [F = the formation] of Christological language in the New Testament (see 1.1.8 below). The same premise is commonly admitted by those who do not espouse Christian faith. But when that premise is admitted, Christology is deprived of all substance. Yet the latter can be preserved without the denial of the value of the History of Religions.

    1.1.5. THE APPROACH TO JESUS FROM JUDAISM

    1.1.5.1. The Jewish religion is obviously the first to be studied so that the personality of Jesus may be understood. The Gospels depict him as one deeply rooted in his own land and in the tradition of his people. From the beginning of this century Christian scholars have cited many parallels between the New Testament and the writings of Jewish authors (cf. Strack-Billerbeck, J. Bonsirven, etc.). More recently, the literature from Qumran and the recovery of the ancient Palestinian targum of the Pentateuch have reopened questions and spurred on the study of these areas. Earlier, it was often the concern of this sort of study to shed light on the historical value of the Gospel texts. Today, however, the effort is rather to recognize better the Jewish roots of Christianity, that its individual character [F = the originality of this one] be more accurately described, without any neglect of the trunk from which it has sprung [F = on which it has been grafted].

    1.1.5.2. After the First World War some Jewish historians, abandoning a centuries-old animosity---of which Christian preachers were themselves not innocent--devoted studies directly to the person of Jesus and to Christian origins (J. Klausner, M. Buber, J. G. Montefiore, etc.). They sought to bring out the Jewishness of Jesus (e.g. P. Lapide), the relation between his teaching and rabbinical traditions, and the unusual character, prophetic or sapientiai, of his message that was so closely tied up with the religious life of the synagogue and the temple. Certain borrowings were investigated either in Qumran literature--by Jewish historians (Y. Yadin etc.) or by persons quite alien to Christian faith (Allegro)---or in the liturgical paraphrases of Scripture (targums)--by Jewish authors (e.g.E.I. Kutscher etc.) or Christians (R. Le D6aut, M. McNamara, etc.).

    1.1.5.3. Some Jewish historians, turning their interest and attention to "brother Jesus" (S. ben Chorin), have set in relief certain lines of his personality; they have found in him a teacher like the Pharisees of old (D. Flusser) or a wonder-worker similar to those whose memory Jewish tradition has preserved (G. Vermes). Some have not hesitated to compare the passion of Jesus with the Suffering Servant, mentioned in the Book of Isaiah (M. Buber). All these attempts (at interpretation) are to be accorded serious attention by Christian theologians engaged in the study of Christology.

    1.1.5.4. However, some Jewish writers (e.g.S. Sandmel etc.) are inclined to attribute to Saul of Tarsus aspects of Christology that transcend the human image of Jesus, especially his divine Sonship. Such an explanation is close to that of scholars of the History of Religions School (Religionsgeschichtliche Schule), even though it does not neglect the profoundly Jewish character of Paul himself. In any case, such studies of Judaism with all its variety in the time of Jesus are clearly a preliminary and necessary condition [F = a necessary preamble] for the full understanding of his personality and for the comprehension of his role in the "oikonomia of salvation" that early Christians have attributed to him. Moreover, this is the basis on which a fruitful dialogue between Jews and Christians can be initiated, apart from all apologetic concern.

    1.1.6. CHRISTOLOGY AND SALVATION HISTORY

    1.1.6.1. In the nineteenth century some German Protestant theologians (e.g. J.T. Beck, J. C. K. von Hofmann), in order to offset either liberal "historicism" (see 1.1.3.1 above) or the idealistic monism derived from Hegel, which then enjoyed no little vogue, adopted the idea of "salvation history" (Heilsgeschichte). This idea was somewhat similar to what the Church Fathers and medieval theologians called the "oikonomia of salvation": when the gospel is heard with faith, meaningful events are found in human affairs, in which God has put, so to speak, traces of his intervention--events by which He has been directing history to its fulfilment. These events even make up the very texture of Scripture itself [L = tramam; F = la trame même de la Bible] and the "consummation" of history understood in this way takes on the name of "eschatology."

    1.1.6.2. Under the heading of "salvation history," Christology manifests diverse forms according to the idea on which the whole treatment is based [F = according to the point of departure chosen to construct it].

    (a) As in (other) works devoted to the New Testament titles of Christ (cf. F. Hahn, V. Taylor, L. Sabourin, etc.) or to Christ as "the Wisdom of God" (A. Feuillet etc.), O. Cullmann has worked out on the basis of such titles an essentially "functional" Christology that prescinds entirely from "ontological" considerations of a metaphysical sort. The titles in question are either those used by Jesus of himself, intimately connected with his deeds and his conduct, or those that preachers of the gospel attributed to him in the New Testament. Such titles denote either the task carried out by him in his earthly life, or the task being accomplished by him at present in the Church, or the last, eschatological task toward which the final hope of the Church is oriented. Such titles also have to do with his pre-existence (P. Benoit). Thus soteriology (or the theology of redemption) becomes part of Christology itself, in a way that differs from the classical theological tracts that separated them, one from the other.

    (b) W. Pannenberg starts out from the fact of Jesus' resurrection and considers it as the anticipation (or "prolepsis") of the end of all history. Since he holds that the truth of this fact can be proved by historical investigation (Historie), he thinks that the divinity of Jesus is demonstrated in this way [F = at the same time he thinks that the divinity of Jesus is firmly established]. His treatment of the life and ministry of Jesus takes its starting point in this conviction: Jesus' preaching inaugurated God's kingdom among human beings; his death brought them salvation; and by his resurrection God has confirmed his mission.

    (c) J. Moltmann adopts from the outset an eschatological perspective: all human history appears to be turned toward a certain promise [F = all human history in its entirety seems to be polarized by a promise]. Those who accept this promise in faith find in it the source of a hope that is oriented toward the gaining of "God's salvation." This salvation, however, ought to have an impact on the whole of human existence in all its aspects. Indeed, this impact was already found in the prophetic promises of the Prior Testament. These promises the gospel now fulfils as it announces the death and resurrection of Jesus. For by means of the cross the Son of God took (upon himself) human punishment and death [F = at the cross, God took on in His Son human suffering and death] so that in an unexpected way he might make of them the instrument of salvation. Moved indeed by love, Jesus became one who shared humanity burdened with sin and sufferings that he might free human beings in every way, whether in their relation to God, or in their psychological life (anthropology), or in their social life (sociology and politics). In this way the theology of redemption necessarily leads to a program of action. A similar concern is also found in "social exegesis" (cf. G. Theissen, E. A. Judge, A. J. Malherbe, etc.).

    1.1.7. CHRISTOLOGY AND ANTHROPOLOGY

    Under this heading are grouped various methodologies that have as a common characteristic a starting point in diverse aspects of human experience or of anthropology [F = different social aspects of human experience and of anthropology]. In their own way these methodologies reopen questions debated in the nineteenth century and the first part of the twentieth about the "signs of credibility" that lead to faith. Such studies began with the examination of external signs (classical apologetics), or with religious experience generically considered (the "Modernist'' endeavor), or with the intrinsic exigencies of human "action" as such (M. Blondel). In the meantime these problems have undergone various changes; and the changes have influenced the study of Christology.

    1.1.7.1. P. Teilhard de Chardin presented humanity as "the final branch" [L = "fruticem finalem"; F = le "bourgeon terminal"] of evolution in the whole universe. Jesus Christ, as the incarnate Son of God, is thus considered as the unifying principle of all human history and of the whole universe from its very beginning. So, by his birth and resurrection the meaning of the entire "human phenomenon'' is fully disclosed to those who believe.

    1.1.7.2. According to K. Rahner, the starting point of Christological reflection is to be sought in human existence, in what he calls its "transcendental" aspect: this consists basically in knowledge, love, and freedom. These aspects of existence, however, find their full perfection in the person of Jesus, in the course of his earthly life. By his resurrection, by his life in the Church, and by the gift of faith granted by the Holy Spirit to those who believe, Christ makes it possible that the perfect image and goal of humanity are realized, which without him could never be brought to realization [F = il rend possible à tous la réalisation du projet hurnain qui, sans lui, aboutirait à un échec].

    1.1.7.3. H. Kiing, concerned about the present-day conflict between the Christian religion and other world religions and various forms of humanism, concentrates his study on the historical existence of the Jew that was Jesus. He examines the way in which Jesus took upon himself the cause of God and that of humanity; then the sad events that brought him to his death; and finally the mode of life of which he was the promotor and initiator and which does not cease to flow in the Church, thanks to the Holy Spirit. Hence, Christian conduct is seen as a "radical humanism" that gives human beings real freedom.

    1.1.7.4. E. Schillebeeckx so studies Jesus' personal experience that he sets up a connection and a link [F has only one noun, à jeter un pont entre ....] between Jesus' experience and the common human experience, and first of all with that of the people who were his companions in his lifetime. The death that Jesus underwent as an "eschatological prophet" did in no way put an end to their faith in him. The announcement of his resurrection, understood as a divine ratification of his life, shows that the same people recognized in Christ a sign of God's victory over death and a pledge of the salvation promised for all those who would follow him in his Church.

    1.1.8. THE "EXISTENTIALIST" INTERPRETATION OF JESUS CHRIST

    A similarly anthropological approach to Jesus is found in the "existential'' (or "existentialist") interpretation proposed by R. Bultmann, exegete and theologian.

    1.1.8.1. As an exegete, Bultmann picks up on the negative results to which the "liberal" Protestant studies of the life of Jesus had come; such studies, he maintains, can in no way constitute the basis of theology. Together with those who adhere to the History of Religions School, he agrees that the faith of primitive Christianity originated in a syncretism: Jewish elements, especially those which grew strong in apocalyptic milieu, were mingled with pagan elements coming from Hellenistic religions. As a result, the "Jesus of history" is separated as far as possible from the "Christ of faith" (according to the principle proposed by M. Kähler at the end of the nineteenth century).

    1.1.8.2. Nevertheless, Bultmann wants to remain a faithful Christian and sets himself a truly theological task. In order to protect, however, the authority of the gospel "kerygma," which has been preceded by the way in which Jesus conducted himself before God, Bultmann proceeds to reduce this message to the proclamation of forgiveness extended by God to sinners. This message is signified by the cross of Jesus, the genuine "word" of God inscribed in a historical fact. In this the message of Easter is contained; to it, indeed, one must respond with "a decision of faith" (cf. S. Kierkegaard). Such a decision alone offers a human being the possibility of entering with security [F omits the adverb secure] into a new and fully "authentic" existence. Yet this faith as such has no doctrinal content; it belongs to the "existential" order in that it consists in a pledge of "freedom" by which a human being commits himself entirely to God.

    1.1.8.3. According to Bultmann, the "mythological" language of the period has been used to express the Christological and soteriological formulations found in the New Testament. This language, he says, has to be "demythologized," i.e. interpreted, with due respect for the laws of mythological expression, so that an existential interpretation may emerge. The purpose of such an interpretation is that not only the practical consequences of the gospel message may come to light, but also the "categories" on which the structure of a "saved" human existence depends. In this regard Bultmann's reasoning depends heavily on the philosophical principles set forth by M. Heidegger in Sein und Zeit.

    1.1.8.4. In his exegetical work Bultmann, no differently from his contemporaries M. Dibelius and K. L. Schmidt, goes beyond classical literary criticism and tums to the critique of the literary "forms" that have contributed to the "formation" of the texts (Formgeschichte). The aim of such (critical) study is not so much to derive from the Gospel texts the historical truths themselves about Jesus as to establish the connection between those texts and the concrete life of the "primitive community," by determining their setting and function (Sitz im Leben), in order to uncover in a vivid way the diverse aspects of faith in the same community. However, students of Bultmann himself, though they have not rejected the principal studies of their master, have nonetheless sensed the need of situating Jesus himself at the outset and origin of Christology (E. Käsemann etc.).

    1.1.9. CHRISTOLOGY AND SOCIAL CONCERNS

    1.1.9.1. Since human existence depends on life in society, a number of "readers," theologians and others, preoccupied with practical problems of social life, have turned their attention in particular to Jesus. While observing, or even experiencing themselves, the evils of human societies, they have recourse to the "praxis" that Jesus followed to find there an example that can be applied to our age. In the nineteenth century some Socialists, called "Utopians" (cf. Proudhon), had already devoted studies to the social principles of the gospel. Even K. Marx, though he completely rejected religion, was nevertheless indirectly influenced by biblical messianism. F. Engels, in accord with his theory of "class straggle,'' proposed an interpretation of the hope of primitive Christianity such as is found, for instance, in the Book of Revelation.

    1.1.9.2. In our times exponents of various forms of liberation theology, which have been worked out especially in Latin America, are trying to find in "Christ the liberator," whom some historians have depicted as a political opponent of the Roman empire (cf. S. G. F. Brandon), the foundation of a certain hope and "praxis." To bring a social and political freedom to human beings [L is garbled: Ut liberationem socialem et politicam hominibus afferatur (with main verb in a past tense)], as they say, did not Jesus espouse the cause of the poor and rise up against the abuses of authorities who were oppressing the people in economic, political, ideological, and even religious matters? Theologies of this sort, however, take different shapes. For some of them, the necessary liberation has to embrace all human affairs [F = to stress the global character of the liberation needed], among which is included the basic relationship of humans to God (e.g. G. Gutiérrez, L. Boff, etc.). Others concentrate mainly on the social relations of human beings among themselves (e.g. J. Sobrino).

    1.1.9.3. Furthermore, some Marxists, even though atheists, seek for a "principle of hope" (E. Bloch) and consider the "praxis" of Jesus, based on brotherly love, as a way open to the eventual emergence in history of a new human society, in which integral "communism" will find its perfect form (e.g. M. Machove¹ ) [F: to cause to emerge in history].

    1.1.9.4. There are also readers of the Gospels who admit in principle the interpretation of social phenomena and human affairs proposed by contemporary Marxists, who subject the writings of the New Testament to the analytical methods of this school, and who set forth a materialistic reading of them. In this way they deduce from such writings principles of a certain liberating "praxis" that is, according to them, so uninvolved in any "ecclesiastical ideology" that they may base on it their own social activity (F. Belo). Certain groups of scholars, some of them sincere Christians, have recourse to this method to join theory and action, without, however, necessarily pursuing the theoretic goals of "dialectical materialism."

    1.1.9.5. Such modes of "reading" (the Gospels) center all their attention on the "historical" Jesus. According to these views, Jesus as a human being supplied, indeed, the starting point for a certain new, liberative "praxis"; and this mode of action must be reintegrated into the world of today, with the aid of new methods and means. In a way these attempts at interpretation take the place of what in classical theology were regarded as the doctrine of the redemption and social ethics.

    1.1.9.6. From a notably different point of view some studies have emerged today that are aimed at a practical theology. They are concerned with social and political questions and seek to offer human beings, especially the poor and oppressed classes, a hope that is real and that can be realized: through the cross of Christ, God has made Himself an intimate member (sodalem) of suffering humanity to bring about its liberation (cf. J. B. Metz). In this way a transition is made to the ethical domain.

    1.1.10. SYSTEMATIC STUDIES OF A NEW SORT

    1.1.10.1. Under this heading are grouped two syntheses, in which Christology is understood as a theological revelation of God Himself. One comes from K. Barth, the other from H. U. yon Balthasar. In each synthesis the more recent results of biblical criticism are not neglected; each one makes use of the entire Bible to present a systematic synthesis. Jesus of Nazareth and the Christ of faith are merely two aspects intimately joined to make up the self-revelation of God in human history. This revelation is clearly disclosed and made evident only through faith (K. Barth) [F = This revelation makes itself clearly known only in faith]. According to H. U. von Balthasar, the "kenosis" of Christ, manifested in his absolute obedience to the Father, even unto death on the cross, reveals an essential characteristic of the life of the Trinity itself; at the same time it brings about the salvation of sinful humanity, as he undergoes the experience of death for it.

    1.1.10.2. According to K. Barth, Christ's entire existence takes on meaning only from the fact that he is the supreme Word of the Father. In communicating this Word through His Spirit in His Church, God opened the way to an ethic that demands of those who believe an involvement in the affairs of this world, even in those of a political nature. But according to H. U. yon Balthasar, who advocates a contemplation of God by a mode that he calls "esthetic," rational reflection, historical investigation, and the involvement of human liberty governed by love coalesce in the very mystery of Easter itself. In this way a theology of history is sketched out that avoids the too restricted conclusions of Idealists and Materialists.

    1.1.11. CHRISTOLOGIES "FROM ABOVE" AND CHRISTOLOGIES "FROM BELOW"

    1.1.11.1. Among the above-mentioned Christologies, those that begin with "the historical Jesus" seem somewhat like Christologies that proceed "from below." On the contrary, those that concentrate on Jesus' relation to God the Father can rightly be called "Christologies from above." A number of contemporary writers try to combine both aspects. Beginning with a critical study of the (New Testament) texts, they show that the Christology implicit in the words of Jesus and in his human experience forms a certain continuum and is profoundly united with the different Christologies that are explicitly found in the New Testament. Yet this bond of union is discovered in very different ways (e.g. L. Bouyer, R. Fuller, C. F. D. Moule, I. H. Marshall, B. Rey, Chr. Duquoc, W. Kasper, M. Hengel, J. D. G. Dunn, etc.).

    1.1.11.2. Although the approaches and the conclusions of these authors are far from being in agreement, the two following principal points are common to them:

    (a) One must distinguish, on the one hand, the way Jesus presented himself to his contemporaries and was able to be understood by them (his family, opponents, disciples); on the other, the way those who came to believe in Jesus understood his life and his person after the manifestations of him as one raised from the dead. Between these two periods there is, indeed, no interruption [L = interruptio; F = coupure]; nevertheless, an advance [L = progressio; F = transformation] of no little importance is noted, consistent with the early views, and it is to be regarded as a constitutive element of Christology itself [L has cum prirnigenis sententiis congruens, which is missing in F]. This Christology, if it has to take into account the limits of the humanity [L has humanitatis, which is missing in F] of "Jesus of Nazareth," has to acknowledge in him at the same time "the Christ of faith," fully revealed by his resurrection in the light of the Holy Spirit.

    (b) Also to be noted are the different ways of understanding the mystery of Christ that already appear in the New Testament books themselves. This is seen, however, when an Old Testament mode of speaking is employed, and when Scripture is said to be fulfilled in Jesus, the savior of the world. For the fulfillment of Scripture presupposes a certain amplification of meaning, whether it is a question of a meaning that the biblical texts originally bore, or of a meaning that Jews, rereading these texts, were attributing to them in the time of Jesus. Indeed, such an amplification of meaning should scarcely be attributed to secondary [L = secundariae; F = simple] theological speculation; it has its origin in the person of Jesus himself, whose own characteristics it sets in a better light.

    1.1.11.3. With such considerations (these) exegetes and theologians approach the question of the individual personality of Jesus.

    (a) This individual personality was cultivated and formed [F has only one verb, a été faconnée] by a Jewish education, the positive values of which Jesus took fully to himself. But it was also endowed with a quite singular consciousness of himself [L = conscientia sui ipsius plane singulari; F = conscience de soi originale] as far as his relation to God was concerned as well as the mission he was to carry out for human beings. Some Gospel texts (e.g. Luke 2:40, 52) lead us to recognize a certain growth [L = progressum; F = développement] in this consciousness.

    (b) Nevertheless, (these) exegetes and theologians refuse to get involved in a "psychology" of Jesus, both because of critical problems in the texts and because of the danger of speculating (in some wrong way, either by excess or by defect) [F = en raison du danger des spéculations abusives, qu' elles soient majorantes ou minimisantes]. They prefer a reverent circumspection before the mystery of his personality. Jesus took no pains to define it precisely, even though through his sayings or his deeds he did allow one to catch a mere glimpse of the secrets of his intimate life (H. Schürmann). Various Christologies in the New Testament, as well as the definitions of councils--in which are repeated, in an "auxiliary language," things already contained in Scripture have indicated the route along which theological [L has theologica, which F omits] speculation can proceed, without exactly demasking the mystery itself.

    1.1.11.4. In their studies of Jesus Christ, (these) exegetes and theologians also agree that Christology should in no way be separated from soteriology. The Word of God was made flesh (Jn 1:14) to play the role of mediator between God and human beings. If he could be a human being "fully free" and "a man for others," that was so because this freedom and this gift of himself flowed forth from a source none other than the intimate union of himself with God, since he was able to turn to God as Father in a special and quite unique sense. Questions, then, about the knowledge and pre-existence of Christ can in no way be avoided; but each of them pertains to a later stage of Christology.

    Chap. 2--The Risks and Limits of These Different Methodologies

    Each of the approaches mentioned above has its strong points, is based on biblical texts, and also possesses advantages and stimulative qualities. But a number of the approaches, if used alone, run the risk of not explaining fully the biblical message or even of proposing a watered-down picture of Jesus Christ. [F adds a sentence: It is necessary then to judge precisely the limitations of several of them.]

    1.2.1. The approach of Classical Theology encounters two hazards:

    1.2.1.1. The formulation of doctrine about Christ depends more on the language of theologians of the patristic period and the Middle Ages than on the language of the New Testament itself, as if this ultimate source of the revelation (about him) were less accurate and less suited to setting forth a doctrine in well-defined terms [F = as if this ultimate source of the revelation, in itself, were too imprecise to furnish the doctrine with a well-defined formulation].

    1.2.1.2. Recourse to the New Testament, if it is had with the sole concern of defending or establishing the so-called "traditional" doctrine in its "classical" formulation, runs the risk of not being open, as it ought to be, to certain critical questions that cannot be avoided in the exegetical area. For instance, it can happen that the historical character [L has indoles textuum plane historica, where the adverb plane is scarcely intelligible; F has rather: the historicity of all the details in certain Gospel episodes] of the texts is too easily admitted when in certain Gospel episodes it is a question of all the minute details. These might rather have had a theological purpose according to a literary convention of that time. Or the word-for-word authenticity of certain sayings attributed to Jesus in the Gospels (is again too easily admitted), even though they are recounted in diverse ways in different books [F = in these Gospels]. Hence, a number of questions may be disregarded which are rightly discussed in our day. So it can happen that doctrinal propositions are made to rest on critical conclusions that are too "conservative," when in reality they are controversial [L = in conclusionibus criticis nimis "conservativis," quae reapse in controversia versantur; but F = critical solutions of a "conservative" type, which are disputed].

    1.2.2. The attempt at theological speculation that proceeds from a critique of the language employed by theologians and councils is basically correct. But lest the testimony of Sacred Scripture be distorted, this critique must be tempered by two conditions [F = two conditions are essential].

    1.2.2.1. The "auxiliary" languages employed in the Church in the course of centuries do not enjoy the same authority, as far as faith is concerned, as the "referential language" of the inspired authors, especially (that) of the New Testament with its mode of expression rooted in the Prior (Testament). That "the absolute value of the revelation" [L =absolutum pondus revelationis; F = l'Absolu de la r¾ v¾ lation] may be grasped through the medium of some relative language, even given the continuity between the basic experience of the apostolic Church and the subsequent experience of the Church, distinctions and analyses necessary for research [L = ad investigandum, which is missing in F; the latter reads: the necessary distinctions and analyses cannot sacrifice the formal affirmations of Scripture] cannot be made if the express affirmations of Scripture are done away with.

    1.2.2.2. In this matter the risk is that an absolute value be ascribed to modes of thinking and speaking that are proper to our age, with the result that the understanding of Christ which flows from the Gospels can be called in question. This would certainly be the case if New Testament texts were to be subjected to a selective process or an interpretation that various philosophical systems would call for. But a Christology cannot be solidly worked out unless the equilibrium be preserved that flows from Sacred Scripture taken as a whole and from the various modes of speaking which it employs [L is garbled here: quod effiuit e Sacra Scriptura in toto apprehensa variis e que loquendi modis quibus utitur. F = qui r¾ sulte de l'ensemble de l'Ecriture et en assumant la vari¾ t¾ des langages qu' elle utilise].

    1.2.3. Historical investigations are of great importance for the understanding of people and events of bygone days, as is clear to everyone, and they are certainly also to be used with regard to Jesus of Nazareth. Obviously, one cannot disregard what historical investigation has uncovered about the circumstances of times and places in which the testimonies (about him) have been received and passed on (cf. 1.1.3 above).

    1.2.3.1. Nevertheless, the simple analysis of texts does not suffice. For those texts were composed and received in a community of human beings that lived not on abstract ideas but on faith. This faith has its origin and progressive growth in Jesus' resurrection; it was an event of salvation introduced among people who already shared the religious experience of diverse Jewish communities [F = which did not live on abstract ideas, but on a nascent faith that gradually deepened in the resurrection of Jesus, an event of salvation inserted into the experience of diverse Jewish communities].

    1.2.3.2. Since a great difference is noted between the faith of Jewish communities and the faith of the Christian Church, one could easily become oblivious of the historical continuity between the primitive faith of the apostles based on "the law of Moses, the Prophets, and the Psalms" (Lk 24:44) and the faith which they themselves acquired from their relations with the risen Christ. Yet this continuity is equally a historical fact. There was continuity in their religious recognition of the God of Abraham and of Moses both before and after the Easter event. They lived with "the historical Jesus" before they lived with "the Christ of faith." Hence, no matter what may be the subjective inclinations of today's experts, it is incumbent on ail to investigate that profound unity that the Christology of the New Testament manifests as intimately bound up in its own development.

    1.2.4. Though the aid that comes from the comparative study of religion is needed in any inquiry into the origins of the Christian religion, the use of it runs two risks.

    1.2.4.1. It can be vitiated by a preconceived view: that the religion of Christ has to be explained, as in analogous cases, by a fusion or syncretism of elements pre-existent in the social milieu in which this religion arose, viz. some from Judaism, some from contemporary ethnic religions [F = des paganismes contemporains]: the religion of Christ would have sprung from the joining of a certain group of believers of Jewish background with a Hellenistic social milieu, from which it had to pick up a number of elements. But as early as the third century B.C. Judaism had already confronted the problems of Hellenization, either by rejecting elements contrary to its own tradition or by assimilating good elements with which it could be enriched. When, however, it passed on to subsequent ages the Sacred Scriptures translated into Greek, it already manifested the success of its own "inculturation." Early Christianity, which inherited these translated Scriptures, followed along the same path.

    1.2.4.2. There is also the risk of ascribing to primitive Christian communities a creative force deprived of all internal check, as if individual churches were without roots [L = radicibus; F = encadrement] or a solid tradition. Some historians have gone so far as to regard Christ as nothing more than "a myth" devoid of all historicity. Such a view, paradoxical as it is, is usually avoided; but not a few historians who are nonbelievers maintain that Christian communities emerging from Hellenism transformed the "savior'' of the Jewish tradition into the chief "hero" of a "religion of salvation,'' scarcely different from the cults of the mystery religions. The comparative study of religions, however, does not require such an ev-olutionistic principle that would be the foundation for such an interpretation. It tries to uncover "the constant laws" [F = the constants] in the history of religions, but it does not level out religious beliefs so as to deform them. As in the study of other religions, so too in the study of the Christian religion, the task of such investigation is to discover the specific character of the religion of Christ, linked to the newness of the gospel. Thus, by the skew of phenomenology, it too can open a way to Christology itself.

    1.2.5. The diligent study of Judaism is of utmost importance for the correct understanding of the person of Jesus, as well as of the early Church and its specific [L = peculiaris; F = originale] faith.

    1.2.5.1. If to understand Jesus studies are conducted only along these lines, there is always the danger of mutilating his personality, precisely at the moment when stress is being put by such studies on his Jewish background and character. Would he be only one of many teachers, even if the most faithful of all to the tradition of the Law and the Prophets? Or a prophet, a victim of a disastrous mistake? Or a wonder-worker like others whose memory has been preserved in monuments of Jewish literature? Or even a political instigator finally put to death by Roman authorities in collusion with the chief priests, who did not understand him?

    1.2.5.2. It is true that the disputes in which Jesus was involved with groups of Pharisees espousing stricter discipline [F = It is correct that the tensions that set Jesus is opposition to the pietist current of Pharisees resemble the controversies ....] do not seem to differ from controversies among brothers who share the same heritage. But the vitality later on [F adds: after his rejection by the religious leaders of his nation] of the movement that started with him clearly shows that the chief cause of that disagreement was much more profound, even though we admit that the Gospel accounts could have described more harshly than was right the original state of affairs [F = even if one admits that in this regard the Gospel accounts could have hardened the original situation]. For this disagreement had as its object a new way of understanding one's relation to God and" the fulfilment of Scripture," which Jesus had brought to the people of his time through the gospel of the kingdom [F adds: of God]. An accurate study of Jesus' Jewish character cannot pass over this aspect of him.

    1.2.6. As for the approach to Jesus Christ from the idea of so-called salvation history, one has to agree that it has introduced important advantages into the study, even if the expression Heilsgeschichte be too vague. The questions raised by this approach vary with the different proponents who espouse it.

    1.2.6.1. In modem languages derived from Latin as well as in English, the word "history" does not have the same meaning when it is a question of Jesus as a "historical" person and of "salvation history." German makes a distinction between Historie and Geschichte; but the terminology to be used really poses a difficult question. For the historical understanding of Jesus is based on empirical facts or on experience, access to which is gained by the study of documents [F = The history of Jesus belongs, in fact, to the empirical domain accessible through the study of documents]. But so-called "salvation history" is not so based. It embraces a common experience, but it presupposes a certain understanding to which one has access only by the intelligence that comes with faith. This distinction must always be kept in mind so that Christology may be put in a true and proper perspective. This suggests that in both the historian and the theologian there must be an open-mindedness toward a lively faith [F = to the life of faith.] and toward the "decision of faith," by which access to it is gained.

    1.2.6.2. This consideration must be applied in a special way to the resurrection of Christ, which by its very nature cannot be proved in an empirical way. For by it Jesus is introduced into "the world to come." This can, indeed, be deduced as a reality from the appearances of Christ in glory to certain preordained witnesses [F = to privileged witnesses], and it is corroborated by the fact that Jesus' tomb was found open and empty. But one may not simplify this question excessively, as if any historian, making use only of scientific investigation, could prove it with certainty as a fact accessible to any observer whatsoever. In this matter there is also needed "the decision of faith," or better "an open heart," so that the mind may be moved to assent [F = here once again, the "decision of faith," or better, the "openness of heart," controls the position taken].

    1.2.6.3. As for the titles of Christ, it is not sufficient to distinguish between those titles that Jesus used of himself during his earthly life and those that were given to him by theologians of the apostolic age. It is more important to make the distinction between functional titles, by which the roles of Christ are defined in his salvific activity on behalf of humanity, and relational titles, which pertain to his relation to God, of whom he is both the Word and the Son. In the treatment of this question, Jesus' habits, deeds, and conduct are to be examined no less than the titles, since they reveal what is most profound about a person.

    1.2.6.4. That salvation history is tending toward eschatology and that a hope springs from this (tendency) brings with it consequences important for Christian "praxis" in human societies. But the word "eschatology" is in itself ambiguous. Are "the last times" to be regarded as beyond historical experience? Did Jesus announce the end of "this world" before the generation of his own time would pass away? Or did he thus introduce a new way of considering the conditions in which the course of human history would mn? Was it not rather a question of the last stage of the oikonomia of salvation, inaugurated by the message of the gospel of the kingdom, but not yet consummated, which extends through the entire span of church history? A Christology tree to its colors ought to explain all questions of this sort.

    1.2.7. The risk run by the anthropological approaches to Christology, which embrace a whole gamut of different modes of reflection, is noted in their tendency to play down certain components that make up a human person in his existence and history. Hence a Christology that is defective can emerge in this way.

    1.2.7.1. With regard to the human phenomenon, has its religious aspect been sufficiently studied in its historical development so that the person of Jesus and the founding of the Church are precisely situated in their Jewish milieu within the course of universal evolution? Does the optimistic interpretation of this evolution, aimed at the "Omega point," allow sufficiently for questions about evil and for the redemptive activity of the death of Jesus, even if account is otherwise taken of the crises that human evolution is to overcome? Studies about the person of Jesus and about the Christologies of the New Testament will supply the complements needed in this matter.

    1.2.7.2. Speculative attempts dealing with the philosophical analysis of human existence run the risk of being rejected by those who do not grant the philosophical premises involved. Certainly, the biblical data (regarding Jesus Christ) are not disregarded (in this approach); but they ought often to be scrutinized anew in order that the demands of biblical criticism [F omits "biblical"] and the multiplicity of the New Testament Christologies be better met. Only in this way can a philosophical anthropology be rightly applied, on the one hand, to the personal existence of Jesus in this world, and, on the other, to the role that the glorified Christ plays in Christian existence.

    1.2.7.3. It is legitimate, indeed, to begin a historical investigation about Jesus considering him as a true human being, but that involves many things [the last clause is missing in F]: his life as a Jew; his way of acting and his preaching; the awareness that he had of himself and the way he proposed his mission; the preview he had of his death and the meaning that he could have given to it; the origin of faith in his resurrection and the ways of interpreting his death in the early Church; the progressive working out of a Christology and a soteriology in the New Testament. But the risk is that doctrinal elements amassed in this way depend too much on the critical hypotheses employed at the outset to achieve this end. If as a result of this methodology only those hypotheses are admitted that are as restrictive as possible, then a Christology emerges that is lacunary. That is especially noticed when texts regarded as "older" are taken as the only trustworthy ones, whereas the more recent texts are written off as speculations born of a later period [F = secondary speculations] that have completely [F = substantially] changed the "original" data coming from the "the historical Jesus." Were not these (later) texts [F adds: ́ leur ¾poque] rather aimed at making more explicit, thanks to new meditation on the Prior Testament and a deeper reflection upon Jesus' words and deeds, a faith-understanding of Christ--such as was present from the beginning, as it were, in a kernel and implicitly? The risk is that the role played by the Prior Testament, the authority of which neither Jesus nor his disciples ever called in question, is too much disregarded in this matter. The result is that the very interpretation of the New Testament may turn out to be erroneous.

    1.2.7.4. Legitimate, indeed, is the attempt to establish continuity between Jesus' experience and that of Christians. But then it must also be established, without reliance on hypotheses that are too minimal, how and in what sense Jesus, "the eschatological prophet," came to be acknowledged in faith as the Son of God; how the inchoative faith and hope of his disciples could come to be transformed into a firm certitude about his triumph over death; how among the conflicts that affected the churches of the apostolic period, one was able finally to come to recognize the true "praxis" that Christ desired--that which was the basis of the authentic "sequel of Jesus"; how, finally, the different interpretations of his person and mission as mediator of God and human beings, which are found in the New Testament, could at length be considered as presenting the true picture of Jesus, as he really was, and of the revelation that took place in him and through him. Only on such conditions will ambiguity be avoided in proposing a Christology.

    1.2.8. The approach (to Christology) based on an existential analysis. In constantly demanding of believers that they bear themselves before God according to the example of obedience given by Jesus himself, (this approach) brings to light the close connection joining exegesis, theological study, and living faith. By an accurate critical analysis of the texts, this method often discovers the function played by the texts in the Christian communities for which they were composed--and consequently their function too in the Church of today. Nevertheless, many exegetes and theologians, of differing confessional backgrounds, have pointed out the limits and the deficiencies of this approach.

    1.2.8.1. Those who espouse a radical critique have limited the scope of their Gospel studies to a very tiny nucleus, the more so because they consider the knowledge of Jesus as a historical personage to be of minimal importance for faith. And so Jesus would no longer really be at the origin ofChristology. Christology would have rather taken its start from the Easter kerygma, not from the existence of Jesus, a Jew who in himself fulfilled the law ( = Torah) under which he lived. But if this law has as its only function to show by its own collapse that human beings cannot save themselves, does not the entire theology of the Prior Testament also disappear into thin air?

    1.2.8.2. The symbolic language used in the New Testament to pass on the Easter kerygma, in order to declare who Christ is and in what his role consists, is restricted to the limits of "mythological" language. As a result, the relation between the two Testaments is reduced to the extreme. Finally, does not the "existential" (or "existentialist") interpretation proposed for the understanding of "mythological" language run the risk of reducing Christology to an anthropology? [F =does it not risk ending logically in an anthropological reduction of Christology?]

    1.2.8.3. If Christ's resurrection and exaltation are to be considered only as mythological transformations of the Easter message, it is not understandable how Christian faith could have been born of the cross. Again, if Jesus is not the Son of God in a unique sense, it is scarcely evident why God has addressed His "last word" to us in him through the medium of the cross. Finally, if, to get around the rationalistic conception of "proofs" that establish the faith, the "signs" on which it is based are also suppressed, is not this, in effect, an invitation to fideism?

    1.2.8.4. To the extent that this approach to Jesus would consist exclusively in a decision of faith, would not the social aspects of human existence be excluded? Again, in this way a certain "morality of love," vaguely defined, would be radically opposed to a "morality of law" that should include the positive demands of justice. For all these reasons the disciples of R. Bultmann have undertaken to restore Jesus to the origins of Christology, without rejecting the global aim of his interpretation based on an "existential" analysis.

    1.2.9. Proponents of liberation theology rightly recall that the salvation brought by Christ is not solely" spiritual," i.e. wholly dissociated from affairs of this world [For the last phrase F merely has: disembodied (d¾ sincarn¾ )]. It is intended to free human beings, by God's grace indeed, from every tyranny oppressing them in their present situation. However, from such a general principle risky consequences can be drawn, especially if the doctrine of the redemption is not clearly joined to a system of ethics that is fully consonant with the precepts of the New Testament.

    1.2.9.1. Though some Marxists indirectly refer to Jesus' gospel to find in it the ideal form of social life based on brotherly relations, they do not abandon their method of analysis of social facts [F = But that leaves intact their method of analysis] from an economic and political point of view. This method is tied to a philosophical anthropology, the theoretic basis of which includes atheism. This method of investigation and the "praxis" associated with it, when adopted uncritically, so that the God of the Bible becomes the artisan of the "liberation" so conceived, runs the risk of falsifying the very nature of God, the correct interpretation of Christ, and in the long run even the understanding and comprehension of humanity itself.

    1.2.9.2. Some "liberation theologians" firmly maintain that "the Christ of faith" has to be retained as the ultimate principle of hope. Yet, in reality, only the "praxis" of the "Jesus of history" is actually considered, portrayed even more or less arbitrarily with a "mode of reading'' of the text that partly falsifies it. Hence, "the Christ of faith" is considered as a mere "ideological" interpretation, or even a "mythologization" of his historical personage. Moreover, since the idea of "power" in the Christian communities, subjected as they were at that time to the Roman empire and its local governors, is given no accurate analysis, that idea itself runs the serious risk of being interpreted with Marxist nuances.

    1.2.9.3. Consequently, the activity of Christ the liberator at work through the Holy Spirit in the Church is no longer considered. Jesus is no more than a "model" of the past. His "praxis" is to be promoted by other means better suited to our times and capable of greater results. In this way Christology runs the risk of being completely reduced to anthropology.

    1.2.10. Studies in speculative theology about Christ take as a principle, and not without reason, the refusal to depend on critical hypotheses that are always subject to revision. There is, however, in this approach the danger that, because of an excessive concern to make a synthesis, the variety of New Testament Christologies be obscured, when in reality that variety is to be greatly esteemed. Or even that the elements in the Prior Testament that are preparatory be dismissed or so belittled that the New Testament would be deprived of its roots. It is desirable that exegetical studies find a more precise and well-defined place in the study of revelation, which from the beginning and through the whole course of its development has been tending toward its ultimate goal in the totality of the mystery of Christ. Herein lies a certain divine "pedagogy,'' in a sense different from that of Paul (Gal 3:24), that is leading humanity to Christ.

    1.2.11. All attempts to unite a Christology "from below" with a Christology "from above" are on the right track. However, they leave in suspense certain questions that call for an answer.

    1.2.11.1. In the area of exegetical studies many problems remain to be resolved, in particular critical questions about the Gospels: the way the sayings of Jesus have come to be formulated in them; the more or less "historical" character (in the strict sense) of the narratives that concern Jesus [L = indoles plus minusque "historica" stricto sensu narrationum quae ad Eum attinent; F = l'historicit¾ plus ou moins dense des r¾ cits qui le concernent]; the date and authorship of individual books; the modes and stages of their composition; and the development of Christological doctrine. This area of studies lies open to investigation; it is not only legitimate but even necessary and capable of bearing fruit for systematic Christology itself.

    1.2.11.2. In order to comprehend the great and unique importance that Christ has in the course of world history, one cannot dispense with a study of the place of the Bible in the development of various cultures. Because these sacred books enter the history of these cultures at a relatively [L = sero; F = ́ une date relativement tardive] late date, one must not disregard the way certain elements of these cultures were taken up into the books, to be used in the service of revelation. The Jewish character of Jesus, inserted into various cultures, is somehow the bearer of his total humanity. This approach to Jesus, spurred on especially by archeological and ethnological discoveries of the last two centuries, has scarcely been tapped. But in order to understand how Jesus is the savior of all human beings of all ages, one has to consider his pre-existence, recognizing him as the Wisdom of God and the Word of God (cf. the Johannine Prologue), as well as the author and exemplar of creation and the powerful governor of the whole course of human history.

    1.2.11.3. Moreover, to understand how the glorified Christ continues to act effectively in this world [L = quomodo Christus glorificatus efficaciter operans maneat in hoc mundo; F = comment le Christ glorifi¾ continue d'agir efficacement dans ce monde-ci], more accurate studies of Scripture have to be undertaken concerning the relations between the Church, which is his body guided by the Holy Spirit, and the societies in which it develops. Given such a consideration, ecclesiology becomes an essential aspect of Christology, and precisely at the moment when it is confronted by the studies of sociologists.

    Chap. 3--How Are Such Risks, Limitations, or Ambiguities To Be Avoided?

    The approaches mentioned above show that it would not be sufficient, in order that remedies be found for all such risks, to set forth a few trenchant formulas proposing the definitive "troth" or even to work out systematic treatises that would handle all these problems and solve them right off.

    1.3.1. Solidarity in faith with the whole ecclesiastical tradition bids biblical scholars [F = tells the theologian] to have constant recourse to the basic tradition of apostolic times (understood broadly to embrace the whole New Testament). This solidarity, however, in no way excuses one from engaging in studies of the Bible as a whole: of the place that it had in Israel, and of the new branch grafted into it through Jesus Christ with the writings of the New Testament up to the closing off of the"canon," i.e. the norm for Christian faith and life [F = up to the closing of the "canonical" list, i.e. normative for faith and practical life] With regard to this last point, though a funadmental disagreement exists between Jews and Christians, nevertheless the principle of canonicity is firmly established for both of them.

    1.3.2. The literary development of the Bible itself is in a way a reflection of that gift of God that has brought his revelation and salvation to human beings. For Christians the apex of this gift is the Son of God, true man "born of the Virgin Mary." The unity in the Scriptures is thus seen in the promises received by the patriarchs, expanded through the prophets, then through the expectation of God's kingdom and of a Messiah; but these promises and this expectation have found fulfillment in Jesus, the Messiah and Son of God. The use of Scripture in Christology is governed, then, by the principle of totality, which the Fathers and the medieval theologians well recalled [F = which neither the Fathers nor the medieval theologians ever neglected], even though they were reading and interpreting the biblical texts according to methods suited to the culture of their own times. Other, indeed, are the methods that the culture of our age furnishes; but the way to make use of them and their goal remain the same [F = but the orientation according to which one must use them remains the same].

    1.3.3. That readers who are believers may discover this integral Christology in the Scriptures, it is a desideratum that biblical studies be conducted with the aid of the exegetical methods of our age and that they become more advanced in research and investigation than they are at present. Indeed, many problems still remain obscure about the composition process of the sacred writings that finally emerged from their inspired authors. As a result, those who would dispense with the study of problems of this sort would be approaching Scripture only in a superficial way; wrongly judging that their way of reading Scripture is "theological,'' they would be setting off on a deceptive route. Solutions that are too easy [F = oversimplified (simplistes)] can in no way provide the solid basis needed for studies in biblical theology, even when engaged in with full faith. But the Pontifical Biblical Commission judges that, if one prescinds from details of minor importance, such studies have made sufficient progress that any believer can find in their results a solid basis for his/her study about Jesus Christ.

    The following treatment, divided into two chapters, takes up these questions: 1. Promises and expectation of salvation and of a savior in the Prior Testament; 2. Fulfillment of these promises and expectation in the person of Jesus of Nazareth.

    PART II

    THE GLOBAL TESTIMONY OF SACRED SCRIPTURE ABOUT CHRIST

    Chap. 1---God's Salvific Deeds and the Messianic Hope in Israel

    Jesus and the primitive Christian community clearly acknowledged the divine authority of the Scriptures that we call the Prior or the Old Testament. Indeed, as its sacred writers have borne witness, Israel came to believe that its God had willed its salvation and that He was also aware of its paths. This primary experience of the relations between God and His people stands, then, on a solid basis, and its importance rightly demands that it be properly assessed.

    In these writings, then, three items are to be considered that Christians will find to have been completely fulfilled in Christ Jesus: (a) the knowledge of the true God, who is distinct from all other gods and the basis of Israel's hope; (b) the experience of God's salvific will [F uses this phrase in the plural, des volont¾ s de salut] that Israel enjoyed in the course of its history amid other peoples; (c) the different forms of mediation by which the observance of the covenant and the communing of God and humanity were continually promoted. It is not a question here of sketching various stages of the divine revelation made to Israel, but rather of recalling the principal witnesses in this "Prior Testament," to which the Christian community listened and which it understood in the light of Christ who had already come.

    2.1.1. GOD AND THE REVELATION OF HIM IN THE PRIOR TESTAMENT

    2.1.1.1. All peoples of the ancient Near East seeking for God were, "as it were, groping for him" (Acts 17:27). According to the Book of Wisdom, they went astray in their quest because, captivated by the beauty of things, they considered the powers of this world to be gods and paid no attention to how much more beautiful was the One who had fashioned them (13:3). Yet God manifested Himself to Israel as One seeking out human beings: He calls Abraham (Gen 12:1-3) and grants him descendants that will become His own people among all the peoples of the earth (Exod 19:5-6; Deut 7:6), and indeed out of sheer favor (Deut 7:8). In Abraham and his posterity the nations of the earth will receive their blessing (Gen 12:3; 22:18; 26:4). In this God alone they will find salvation (Isa 45:22-25), and on Him alone they are to base their hope (Isa 51:4-5).

    2.1.1.2. God, the creator of the universe (Gen 1:1-2:4), manifests himself to Israel especially as the Lord and Moderator [F = Lord and Master] of history (Amos 1:3-2:16; Isa 10:5 ff.). He is "the First and the Last," and besides Him there is no other god who can act as He does (Isa 44:6; 45:5-6). There is no God but in Israel (Isa 45:14), and He is the only one (Isa 45:5). In a special sense He manifests Himself to human beings as king. Though He has already revealed this kingly authority by His power in creation (Ps 93:1-2; 95:3-5), He displays it still more in caring for the fortunes of Israel (Exod 15:18; Isa 52:7) and for His kingdom yet to come (Psalm 98). This kingly authority finds its central focus in the worship that is paid to God in the city of Jerusalem (Isa 6:1-5; Psalm 122). After Israel on its own chose masters for itself (1 Sam 8:1-9) and finally experienced the heavy yoke of such kings (1 Sam 8:10-20), it then found in its God the good shepherd (Psalm 23; Ezekiel 34), for he is ever "faithful... just and upright" (Deut 32:4), "merciful and clement... patient and rich in kindness and fidelity" (Exod 34:6).

    God, then, as one close to human beings, constitutes, as it were, the very substance [F = constitutes the very heart of Israel's faith] of Israel's faith. His name, expressed by the tetra-gram YHWH, is an acknowledgment of this faith (cf. Exod 3:12-15), and it at once defines the form of the relation into which He wants to enter with His people, as He summons them to fidelity.

    2.1.2. GOD AND HUMANITY: PROMISES AND COVENANT

    2.1.2.1. By His own unswerving will (Jer 31:35-37), made manifest in an oath sworn "by Himself" (Gen 22:16-18), this God has entered into a pact with human beings fashioned into a people [F = human beings fashioned as one people]. He set over this people leaders whom He bade carry out His designs: Abraham (Gen 18:19), Moses (Exod 3:7-15), the "judges" (Judg 2:16-18), and kings (2 Sam 7:8-16). Through their activity God was going to free His people from every bondage or foreign domination (Exod 3:8; Josh 24:10; 2 Sam 7:9-11), give them the promised land (Gen 15:18; 22:17; Josh 24:8-13; 2 Sam 7:10), and finally bring about deliverance (Exod 15:2; Judg 2:16-18). Through their activity God was likewise going to pass on to this people His commandments and laws (Gen 18:19; Exod 15:25; 21:1; Deut 5:1; 12:1; Josh 24:25-27; 1 Kgs 2:3). The observance of these commandments and laws was to be the special way in which Israel would acknowledge its faith in God, thus expressing respect for the person and property of its neighbors (Exod 20:3-17; Deut 5:6-21; Exod 21:2 ff.; Lev 19). The connection between this gift of the land and obedience to the law is expressed in Scripture under the juridical notion of "covenant" (bÆ rÐ t). By it new bonds are set that God decides to establish between Himself and human beings.

    Clearly this people and its leaders freely submit themselves to this covenant (Exod 24:3-8; Deut 29:9-14; Josh 24:14-24). They were, however, always being seduced by temptation to worship gods other than YHWH (Exod 32:1-6; Num 25:1-18; Judg 2:11-13 ), to oppress their neighbors with every form of injustice (Amos 2:6-8; Hos 4:1-2; Isa 1:22-23; Jer 5:1 ff.), and so to break that "covenant" made with God (Deut 31:16, 20; Jer 11:10; 32:32; Ezek 44:7). Some of their kings were especially notorious in the practice of such injustice (Jer 22:13-17) and in breaking the covenant (Ezek 17:11-21). Nevertheless, God's fidelity would at length overcome the infidelity of human beings (Hos 2:20-22), by concluding a new covenant with them (Jer 31:31-34), a covenant that would be everlasting and unbreakable (Jer 32:40; Ezek 37:26-27). This covenant, indeed, would be extended not only to Abraham's posterity marked by the sign of circumcision (Gert 17:9-13), but to all human beings by the sign of the rainbow in the sky (Gen 9:12-17; cf. Isa 25:6; 66:18).

    2.1.2.2. The prophets denounced the scandal caused by the manifold violation [F = If the prophets have been scandalized witnesses of this breach of the covenant in all its forms] of this covenant, which they witnessed: that was the reason why the people chosen by God were condemned (2 Kgs 17:7-23). Nevertheless, the prophets too became the main witnesses of God's fidelity, which was to surpass all human infidelities. For this same God would radically transform the human heart, granting it the ability to satisfy its obligations through obedience to the law (Jet 31:33-34; Ezek 36:26-28). Though the covenant was being broken so often by Israel [F = Despite, then, the repeated breaches of the covenant on Israel's part], the prophets never lost hope that God would one day bring deliverance to (His) people because of His boundless love and leniency (Amos 7:1-6; Hos 11:1-9; Jer 31:l-9)---and this even when (their) history was at its saddest (Ezek 37:1-4).

    For in David God had fulfilled His earlier promises to make out of many tribes Israel, a free people in its own land (2 Sam 7:9-11). Though David's successors scarcely followed in his footsteps, the prophets looked forward to that king who, as David had done (2 Sam 8:15), would administer equity and justice, especially to the poorest and the lowliest in the realm (Isa 9:5-6; Jer 23:5-6; 33:15-16). Such a king would manifest God's "zeal" toward His people (Isa 9:6) and would assure the peace promised from the beginning (Amos 9:11-12; Ezek 34:23-31; 37:24-27).

    The prophets also announced in advance that the city of Jerusalem, (once) purified, would also be restored, (as the place) where God would dwell in His temple. To it would be given certain symbolic names, e.g. "City of Righteousness" (Isa 1:26), "The Lord Is Our Righteousness" (Jer 33:16), "The Lord Is There" (Ezek 48:35); and its walls would be called "Salvation," its gates "Praise" (Isa 60:18). All nations, already related to the everlasting covenant of David (Isa 55:3-5), would be called to share in the salvation of the God of Israel in the holy restored city (Isa 62:10-12), because from Zion would go forth law and righteousness, to be extended to the ends of the earth (Isa 2:1-5; Mic 4:1-4); in YHWH alone would they find salvation (Isa 51:4-8).

    2.1.3. VARIOUS WAYS OF MEDIATING SALVATION

    2.1.3.1. It is indeed God Himself who saves His people and the whole human race; but to do this He makes use of different forms of mediation.

    (a) The king occupies a special place in this coming of salvation. In adopting the king as a son (2 Sam 7:14; Ps 2:7; 110:3 LXX; 89:27-28), God confers on him the power to conquer his people's enemies (2 Sam 7:9-11; Ps 2:8-9; 110:1 ff.; 89:23-24). With this power the judges had earlier been graced as saviors (Judg 2:16). Endowed with divine wisdom (1 Kgs 3:4-15, 28), the king was to be faithful to the God of the covenant (1 Kgs 11:11; 2 Kgs 22:2) and see to it that equity and justice would be preserved throughout his realm, especially toward the poor, the widows, and the orphans (Isa 11:3-5; Jer 22:15-16; Ps 72:1-4, 12-14). Rightly, the Book of Deuteronomy insists on the king's obligation to carry out all his covenantal duties (Deut 17:16-20). Moreover, only if the king is faithful in preserving justice will he insure the peace and freedom of his people (Ps 72:7-11; Jer 23:6; Isa 11:5-9). If, however, as (often) happened, the king is found faithless in covenantal obligations, he will drag the people with him into disaster [L = securn trahet ruinam populi sui](Jer 21:12; 22:13-19). The nations themselves are everywhere invited to share in the blessings of this gift given to humanity by God (Ps 72:17).

    (b) Though kings performed priestly functions (2 Sam 6:13, 17-18; 1 Kgs 8:63 ff.; etc.), such functions were properly carried out by the levitical priest (Deut 18:1-8). Yet that priesfly function is strikingly defined by its relation to the law (Jer 18:18): the priest is the guardian of the law (Hos 4:6; Deut 31:9); he teaches (Mai 2:6-7) the various commandments that make it up (Deut 33:10). In his cultic function he sanctities himself as well as the whole Israelite community so that the offering of a sacrifice acceptable to God may be possible (Deut 33:10). But since divine [F omits the adjective "divine"]worship used to celebrate past events of salvation (Ps 132; 136...) and recall Israel's obligations toward God (Isa 1:10-20; Hos 8:11-13; Amos 5:21-25; Mic 6:6-8), priestly worship, according to the unambiguous testimony of the prophets, only achieves its end to the degree that each priest performs his role as a minister of the law (Hos 4:6-10).

    (c) The prophet performed a function of great importance in Israel in its experience of salvation throughout its history [F = The prophet played an important role in the experience that Israel had of salvation]. Haunted by "the word of God" (Jer 18:18), a prophet is always present at the most serious crises of (this) history (Jer 1:10). The primary task imposed on him is to denounce the infidelities either of the people or (their) leaders, in political as well as in religious matters (1 Kgs 18). For the honor of his God, the prophet demands that respect be shown to human beings both in their persons and in their property, according to the commands of the Sinaitic covenant (1 Kgs 21; Amos 2:6-8; 5:7-13; Hos 4:1-2; Mic 3:1-4; Jet 7:9). Every transgression of the law [F = The scorning of the law] calls forth God's judgment on the sinful people, which the intercession even of the prophet himself cannot avert (Amos 7:7-9; 8:1-3). Only the sincere conversion of the unfaithful will bring it about that God will again manifest His salvation (Amos 5:4-6; Jer 4:1-2; Ezek 18:21-23; Joel 2:12-17). Yet since this sort of conversion is seen to be ephemeral and fragile (Hos 6:4), if not entirely impossible (Jer 13:23), only God can bring it about (Jer 31:18; Ezek 36:22). That is why the prophet can announce better times for the future, even when disasters are the most serious (Hos 2:20-23; Isa 46:8-13; Jer 31:31-34; Ezekiel 37). This sort of paedagogy prepares for the victory of divine love over the sinful condition in which humanity is mired (Hos 11:1-9; Isa 54:4--10).

    It is the lot of the sage, the teacher of wisdom, to perceive the sense of this universe, which the Creator has entrusted to human beings (Sir 16:24-17:14), as at once the gift of God and the manifestation of His goodness (Gen 1:1-2:4; Psalm 8). The sage must also gather and rightly assess, in the light of revelation, the varied experiences of human beings, of persons who live in society and are obligated to pass on such experiences to coming generations, either as a goal to be aimed at and attained (Proverbs 1-7), or as a mystery to be respected (Prov 30:18-19). But it can happen that the sage may overrate his own counsels (Isa 5:21; 29:13-14) and, led on by them, may even do violence to the law of the Lord (Jer 8:8-9). Hence it is of great importance that the sage come to realize the limits of such wisdom so as to acquire for humanity happiness and prosperity (Qoh 1:12-2:26).

    2.1.3.2. History itself has shown [L = res ipsae testatae sunt; F = l'histoire a montr¾ ] that these different forms of mediation proved inadequate to establish for human beings an abiding mode of communing with God. After continued recurrence of setbacks, God stirred up in the conscience [F adds the adjective "religious"] of His people the hope of new mediators, through whose activity His kingdom would at length be permanently inaugurated.

    (a) In comparison with bygone Davidic monarchs, the King-Messiah would be lowly; he would put an end to war and bring peace to all nations (Zech 9:9-10; cf. Ps 2:10-12). Though the definitive inauguration of this messianic kingdom would be the work of God Himself (Dan 2:4445), it would be achieved through the activity [L = opera; F = la m¾ diation] of His holy people (Dan 7:27), when "everlasting justice" and "the anointing of the Holy of Holies" (Dan 9:24) would take place.

    (b) A Servant of the Lord, still enshrouded in deep mystery, would seal a universal covenant, manifest to the whole world the unique and true Savior-God, and inaugurate an order decreed by God (Isa 42:1-4; 49:1-6). Sharing in the sufferings of his straying people, he would bear the weight of all (their) sins in order to bring the many to righteousness (Isa 52:13-53:12).

    (c) Finally, when the times would be fulfilled, there would appear the Son of Man (then interpreted as the people, "the saints of the Most High," Dan 7:18), "coming before God with the clouds of heaven" (Dan 7:13-14), to receive eternal power over all peoples of the earth who would obey him (Dan 7:27).

    2.1.3.3. To depict their faith in this activity of God in the world and human history, the people of Israel employed certain figurative powers [L = quarundam potestatum figuris; F = figures de certaines puissances] (which in pagan religions were even considered at times as deities, but which were subordinated to the God of Abraham), to express His creative and salvific presence.

    (a) The Spirit as a force of God presided over the creation of all things and does not cease to renew them (Ps 104:29-30). It is especially at work in the course of history. As God's power, it makes human beings capable of accomplishing certain tasks. It is the Spirit that takes possession of the judges to set Israel free (Judg 3:10; 6:34; 11:29); that comes down upon king David (1 Sam 16:13) that he may bear the perfect image of a king (Isa 11:2) [F = upon the ideal king (Isa 11:2)] and upon the Servant of the Lord (Isa 42:1-4)--to make all of them true mediators of God's kingdom in the world. It is the Spirit that gives prophets an understanding of their times (Ezek 2:1-7; Mic 3:8) and a hope of approaching salvation (Isa 61:1-3). In the end-time the same Spirit will create a new people that will rise from the dead (Ezek 37:1-14) to keep God's commands (Ezek 36:26-28). Finally, every human being will be inhabited by this Spirit that will open to him the gate of salvation (Joel 3:1-5).

    (b) The Word of God has not only been given to human beings as a message (cf. Deut 4:13 and 10:4: the "ten words"), but it is also and in a special sense an active force that reveals everything. For God Himself by His word "spoke, and it was made" (Ps 33:6-9; cf. Gen 1:3 ff.). Creation was the work of His Word as well as of (His) Spirit (Ps 33:6). God's words, put into the mouths of prophets (Jer 1:9), become for them at times a joy (Jer 15:16) and at times a fire (burning) in their bones (Jer 20:9, cf. 23:29). Finally, the Word, as also the Spirit, gradually assumes personal traits: it settles in the mouth and in the heart of Israel (Deut 30:14); "it stands firm forever in heaven" (Ps 119:89); it is sent forth to fulfil tasks entrusted to it (Wis 18:15-16) and never returns ineffective (Isa 55:11). The rabbinic tradition will insist greatly on this figure: then the word of God (Memra) will make manifest the activity of God Himself in His relations with the world.

    (c) Wisdom, in the Book of Proverbs, is no longer only an attribute proper to kings or an art whereby one succeeds in life; it also appears as divine creative Wisdom (Prov 3:19-20; cf. 8:22 ff.). By it kings are enabled to govern (8:15-16); it invites humans to follow its ways that they may find life (8:32-35). Created before all else, it even presides at the creation of all [L = universae creationi praesidet; F = elle pr¾ side d l'apparition de l'univers] and takes its delight in being among the sons of men (8:22-31). Later on it says that it has "come forth from the mouth of the Most High" (Sir 24:3) in such wise that it can declare that it is the same as the Book of the Covenant and the law of Moses (Sir 24:23 [24:22E]; Bar 4:1). In Solomon's Book of Wisdom possession of the Spirit that penetrates everything is attributed to it (Wis 7:22); it is nothing other than "the refulgence of eternal life, the spotless mirror of God's majesty, and the image of His goodness" (7:26).

    2.1.4. AN EVALUATION OF THAT PRIVILEGED RELIGIOUS EXPERIENCE

    2.1.4.1. The books of the Prior Testament have been read over and over again and interpreted without cease. They remain the privileged testimonies of those experiences (of Israel) and of that hope briefly set forth above. In the time of Jesus the hope of the Jews took on diverse shapes, according to views prevalent among different groups of political factions. Though the final fulfilment of that hope was regarded as certain, vague indeed remained the modalities of that fulfilment. For instance, Pharisees believed that a Messiah king would come forth from David's line [F = Whereas the Pharisees believed in the coming of a Davidic Messiah]; but in addition to such an anointed king, whose power would be political, Essenes were also awaiting a priestly Messiah (cf. Zech 4:14; cf. Lev 4:3), who would take precedence over the former, and even a Prophet, who was to precede both of them (cf. Deut 18:18; 1 Macc 4:46; 14:41).

    2.1.4.2. The expectation of God's kingdom, which was to bring salvation to all human beings and radically change the human situation, existed above all as the chief point of the faith and hope of the people of Israel. But its coming, the content of the good news (or gospel) [L = Adventus autem eius, in quo Boni Nuntii (seu 'Evangelii') materia continebitur; F = Son avÀ nement, objet d'une Bonne Nouvelle ....] would make Jerusalem arise and enlighten the whole world (Isa 52:7-10). That kingdom, based on equity and justice, would manifest to all human beings the real aspects of the holiness of God, who wants all to be saved (Psalms 93, 96-99). The powers of this world, however, that have usurped the kingly authority of God, would be stripped of their vain titles (Dan 2:31--45). Among the grand manifestations of God's kingship would be especially His victory over human death, to be achieved in resurrection (Isa 26:19; Dan 12:2-3; 2 Macc 7:9, 14; 12:43--45).

    It would be the role of John the Baptist to announce the imminent coming of this definitive kingdom, to be inaugurated by one "who is stronger than" he (Mt 3:11-12 and par.). The times would now be fulfilled [L = tempora iarn impleta erunt; F = Les temps sont maintenant accomplis]; everyone who does penance for his sins [F = who repents of his sins] would be able to experience true salvation (Mk 1:1-8; Mt 3:1-12; Lk 3:1-18).

    Chap. 2--The Fulfillment of the Promises of Salvation in Christ Jesus

    2.2.1. THE PERSON AND MISSION OF JESUS CHRIST

    2.2.1.1. The Gospel Testimony

    "When the fullness of time had come" (Gal 4:4), Jesus of Nazareth, "born of a woman, born under the law," arrived on the scene to bring the hope of Israel to fulfillment. According to his own words, by his preaching of the gospel "the time has been fulfilled, and the kingdom of God is at hand" (Mk 1:15). In his person this kingdom is now present and is at work (cf. Lk 17:21 and the kingdom parables). Miracles and mighty deeds performed by him through God's Spirit show that God's kingdom has arrived (Mt 12:28). Jesus has come "not to abolish the law and the prophets, but to fulfil them" (Mt 5:17).

    Yet this fulfillment cannot be conceived of as similar to that which the people of his time had derived from the(ir) reading of Scripture. To appreciate the difference between the two interpretations, one must accurately weigh the testimony of the Gospels. These writings stem from disciples, who were witnesses [F = who lived (through) the experience of his words and his deeds] of his words and deeds (Acts 1:1) and have handed them on to us under the inspiration of the Holy Spirit [F = with the authority of the Holy Spirit] (2 Tim 3:16; cf. Jn 16:13). The Spirit's activity not only saw to it that this handing on would be done quite faithfully; rather, with the passage of time and through the Spirit-inspired reflection of the sacred writers, it caused the tradition about Jesus' deeds and acts to be expressed in an ever richer and more developed way. Thus are to be explained the variety and diversity in the manner of writing, the ideas, and the vocabulary detected, for instance, between the Synoptic Gospels and the Fourth Gospel. [F = The Spirit's activity did not consist, indeed, merely in insuring a materially faithful transmission; rather it made fertile a reflection that produced in time an ever richer and more developed expression of the story of the deeds of Jesus. Whence (come) the differences of tone, conception, and vocabulary that are detected, for instance, between the Synoptics and the Fourth Gospel.] Since, however, this recollection and this understanding of Jesus' words have come to maturity in the primitive apostolic community under the guidance of the Holy Spirit, Christians may rightly accept with firm faith these variant representations of Jesus and his message in their differing degrees of development as the authentic word of God, guaranteed by the authority of the Church.

    2.2.1.2. How Jesus Had Recourse to the Tradition of the Prior Testament

    The way Jesus regards not only the law but also the titles ascribed by Scripture to various mediators of salvation depends essentially on the relationship that he enjoys with God, viz. that of a son toward his father (see 2.2.1.3 below).

    (a) It is not surprising that he accepted the titles "Master" (Mk 9:5 etc.) and "Prophet" (Mt 16:14; Mk 6:15; Jn 4:19). Indeed, he attributed the latter to himself (Mt 13:57; Lk 13:33). Though he denied that he was a "king" and a "messiah" in a mere earthly sense (cf. Lk 4:5-7; Jn 6:15), he did not refuse the name "Son of David" (e.g. Mk 10:47 etc.). Indeed, he presented himself as a Davidic king the day he entered Jerusalem with the acclamation of the crowds, in order to fulfil Scripture (Mt 21:1-11; cf. Zech 9:9-10). He conducted himself in the temple as "one having authority," even though he refused to tell the priests with what authority he was acting (Mk 11:15-16, 28). In this case his role actually appeared to be more that of a prophet than of a king (cf. Mk 11:17, where Isa 56:7 and Jer 7:11 are quoted).

    (b) Jesus permitted Peter to acknowledge him, in the name of the twelve disciples, as the Christ (i.e. the Messiah). Yet he immediately forbade (them) to say anything about this to anyone (Mk 8:30 ff.), because such a profession of faith was still very imperfect, and Jesus was already thinking about his own final outcome and death (Mk 8:31 etc.). The way in which he conceived of the Messiah, son of David, differed from the interpretation proposed by the Scribes. This, indeed, becomes evident when he shows them that according to Ps 110:1 that person is actually David's Lord (Mt 22:41-46 and par.). In the Synoptic Gospels, when the high priest inquires of Jesus whether he is the Christ (Messiah), the Son of God (or, of the Blessed One; cf. 2 Sam 7:14; Ps 2:7), Jesus gives an answer in terms that differ according to the individual evangelists (Mk 14:62; Mt 26:64; Lk 22:67-70, where the question itself is even divided into two parts). Yet in the three cases he openly declares that the Son of Man (cf. Dan 7:13-14) will soon sit at the right hand of God (or of the Power), as a king in divine glory. In John's Gospel, when Pontius Pilate, the procurator [F = the prefect], interrogates Jesus, whether he is the "King of the Jews," he states that his "kingdom is not of (ek) this world," and that he himself has come "to bear witness to the truth" (Jn 18:36-37) [F = he exercises it (his kingship) by "beating witness to the truth" (Jn 18:36-37)]. In fact, Jesus never presents himself as a lord, but only as a servant, even as one bound in slavery (Mk 10:45; Lk 22:27; Jn 13:13-16).

    (c) The title Son of Man, which Jesus alone uses of himself in the Gospel texts, is of great importance. It designates him as the mediator of salvation according to the Book of Daniel (cf. 7:13). Yet up to his passion [F adds: or at least up to his reply to Caiaphas] this title remains somewhat ambiguous, because it could sometimes designate the person himself who is speaking, according to a rather frequent expression in Aramaic. Jesus thus conducts himself and speaks in this way as if he is apparently reluctant to reveal explicitly the secret---or rather the mystery--of his person, for people would not yet be able to understand it. According to the Fourth Gospel, Jesus utters only those things that his disciples "can bear" (Jn 16:12).

    (d) At the same time, however, Jesus insinuates many things that will only later become clear with the help of the Holy Spirit (Jn 16:13). Thus, at the Last Supper when he utters the words over the cup (Mk 14:24 and par.), he seems to allude to the mission of the Suffering Servant, who lays down his life for many (Isa 53:12), as he himself seals a new covenant with his blood (cf. Isa 42:6; Jer 31:31). We may, indeed, think that he already has this in mind when he states that the Son of Man has come "not to be served but to serve and to give his life as a ransom for many" (Mk 10:45).

    (e) Still other things, however, are to be considered. For God not only announced His coming through certain human beings, but also by means of divine attributes, viz. through His Word, His Spirit, and His Wisdom (cf. 2.1.3.3. above). In fact, Jesus presented himself speaking in the name and with the authority of the Father, both in the Fourth Gospel (Jn 3:34; 7:16; 8:26; 12:49; 14:24; cf. its Prologue, where he is called the Logos, "Word") and in the Synoptics: "You have heard that it was said .... but I say to you..." (Mt 5:21 ff.; cf. 7:24, 29). Elsewhere he declares that he is speaking and acting with the Spirit of God (Mt 12:28), that he possesses this divine power, and that he will send it upon his disciples (Lk 24:49; Acts 1:8; Jn 16:7). Finally, he insinuates that God's Wisdom is present and active in himself (Mt 11:19; cf. Lk 11:31).

    Thus the two ways, one "from above" and the other "from below," which God in the Prior Testament had prepared for His coming among human beings, are seen to meet in Christ Jesus (see 1.1.11.1): "from above," in that humans are summoned more and more proximately by God's Word, Spirit, and Wisdom [F adds: which descend into our world], but "from below," in that better and better drawn pictures of a Messiah as a king of justice and peace, of a lowly Suffering Servant, and of a mysterious Son of Man emerge and bring it about that humanity rises, along with them, closer to God Himself. Thus two routes of Christology are opened up: in the one, God reveals Himself in Jesus Christ as one coming among human beings to save them by communicating to them His own life; in the other, the human race finds in Christ, the new Adam, the primordial call to be adoptive children of God.

    2.2.1.3. Jesus' Relationship to God

    (a) The ultimate explanation, or rather the mystery, of Jesus lies essentially in his filial relation to God. For in his prayer he addresses God as "Abba"; in Aramaic this word denotes "Father" with a nuance of familiarity (cf. Mk 14:36 etc.). He also gives himself the name "Son" in the very verse in which he affirms that only the Father knows the day of final judgment--not even the angels, nor indeed the Son (Mk 13:32). This mode of presenting himself as "Son" in the presence of "the Father'' is found a number of times, either in the Fourth Gospel (e.g. Jn 17:1: "Father, the hour has come; glorify your Son that the Son may glorify you"; cf. also Jn 3:35-36, 5:19-23) or in the so-called lohannine "logion" of the Matthean and Lucan Gospels (Mt 11:25-27 = Lk 10:21-22). This familiar [F omits the adjective "familiar"] relationship of Jesus with God appears so intimate that he can assert: "All things have been entrusted to me by my Father. No one knows the Son except the Father; nor does anyone know the Father except the Son, and the one to whom the Son chooses to reveal Him" (Mt 11:27; cf. Lk 10:22).

    (b) This is the intimate secret from which originate, as though from a spring, all the deeds of Jesus and his mode of conduct--or, to put it another way, this is his true sonship (or filial condition) [L adds the parenthetical phrase; F has merely sa v¾ ritable "filialit¾ "]. Of this relationship he is conscious even at a young age (Lk 2:49); and he manifests it by his perfect obedience to the Father's will (Mk 14:36 and par.). This filial condition does not prevent him from being perfectly human; he is one who "advances in wisdom, age, and grace before God and human beings" (Lk 2:52). Thus he grows more and more in the awareness of the mission entrusted to him by the Father, from his childhood up to his death on the cross. Finally, he experiences death in as cruel a fashion as any other human would (cf. Mt 26:39; 27:46 and par.); or, as the Epistle to the Hebrews puts it, "Son though he was, he learned obedience from what he suffered" (5:8).

    2.2.1.4. The Person of Jesus as the Origin of Christology

    Thus we see that all the titles, all the roles and mediatory modes related to salvation in Scripture have been assumed and united in the person of Jesus. Those who believed in him, however, had to interpret ail these things in an entirely new way. Paradoxically, it turned out that the kingdom of the Messiah (i.e. of the Christ) came into being through the scandal of the cross, once Jesus had undergone death as God's Suffering Servant (1 Pet 2:21-25, echoing Isaiah 53) and had entered by his resurrection into the glory of the Son of Man (Acts 7:56; Rev 1:13; cf. Dan 7:13-14). Thus he came to be acknowledged in faith as "the Christ, the Son of David," and also as "the Son of God in power" (Rom 1:3-4), as "Lord" (Acts 2:36; Phil 2:11, etc.); as "the Wisdom of God" (1 Cot 1:24; cf. Col 1:15-16; Heb 1:3), "the Word" of God" [L = "Sermo (vel "Verbum") Dei"; F = "comme Parole (ou Verbe) de Dieu"] (Rev 19:13; 1 Jn 1:1; Jn 1:1-14); "the Lamb of God," slain yet glorified (Rev 5:6 ff.; Jn 1:29; 1 Pet 1:19), the faithful "Witness" (Rev 1:5), the true "Shepherd'' (Jn 10:1 ff.; cf. Ezekiel 34), "the Mediator" of the new covenant, functioning in a royal "priesthood" (Heb 8:1-10:18); and finally as "the First and the Last" (Rev 1:17), a title given to God alone in the Prior Testament (Isa 44:6; 48:12). Thus the Scriptures have come to fulfilment in Jesus in another and a better way than Israel had ever expected. Yet this can be apprehended only in an act of faith, by which we acknowledge that he is the Messiah, the Lord, and Son of God (Rom 8:29; Jn 20:31).

    2.2.2. THE ORIGINS OF FAITH IN JESUS CHRIST

    2.2.2.1. The Light of Easter

    (a) The faith of Jesus' disciples, even though they had "believed in him" (cf. Jn 2:11) for a long time, remained very imperfect as long as he was alive. Indeed, it was completely shattered at his death, as all the Gospels testify. Yet it emerged more fully and clearly once God raised him (from the dead) and granted him to be seen by his disciples (Acts 10:40f; cf. 1.3; Jn 20:19-29). The appearances, in which Jesus "presented himself alive with many proofs after his passion" [F omits the last prepositional phrase] (Acts 1:3), were in no way expected by the disciples, with the result that "they accepted the truth of his resurrection only with hesitation" (Leo the Great, Serm. 61.4; cf. Mt 28:17; Lk 24:11).

    (b) As the light of Easter began to shine, a number of sayings of Jesus that had at first seemed rather obscure became clear (cf. Jn 2:22), as did a number of his deeds (Jn 12:16). But especially the meaning of his passion and death was laid bare, once he himself "opened (their) minds to the understanding of the Scriptures" (Lk 24:32, 35). In this way, then, they were made witnesses (Lk 24:48; Acts 1:8; cf. 1 Cot 15:4-8); their words became the foundation on which the faith of the primitive community was based. Through their testimony all that was written about Jesus "in the law of Moses, the Prophets, and the Psalms" (Lk 24:44) was to be believed. At the same time one could discern how God's promises had come to fulfillment in him.

    (c) At the same time such appearances (Acts 10:4041; Mk 16:12-14) also spelled out the meaning of those events that were seen as the sequel of his resurrection [F adds: from the dead]: the gift of the Holy Spirit, given on the evening of Easter itself according to the Fourth Gospel (Jn 20:22), the coming of the same Spirit upon the disciples on the day of Pentecost (Acts 2:16-21, 33), and miracles of healing performed "in the name of Jesus" (Acts 3:6 etc.). From that time on the core of apostolic faith was not only God's kingdom, the coming of which Jesus had announced (Mk 1:15), but even Jesus himself, in whom that kingdom had found its beginning (cf. Acts 8:12; 19:8, etc.)--that Jesus whom the apostles had known before his death and who by his resurrection from the dead had entered into his glory (Lk 24:26; Acts 2:36).

    2.2.2.2. The Development of Christology

    (a) According to Jesus' own promise (Lk 24:49; Acts 1:8), his disciples "were endowed with power, as the Holy Spirit came down upon them," once "the day of Pentecost had come" (Acts 2:1-4; cf. 10:44). This was, in fact, the special gift of the New Covenant. Through the former covenant the law had been given to the people of God; by the new one the Spirit of God was poured out upon all flesh according to a prophetic promise (Acts 2:16-21; cf. Joel 3:1-5 LXX). Through his baptism "in the Holy Spirit" (Acts 11:16; cf. Mt 3:11 and par.) the apostles received the morale and the courage to bear witness to Christ (Acts 2:23-26; 10:39, etc.), to proclaim God's word with boldness (parrhgsia, Acts 4:29, 31), and to perform miracles in the name of the Lord Jesus (Acts 3:6 etc.). So there came into being the community of believers in Jesus Christ. Later, the Church, built up "in the Holy Spirit" (Acts 9:31; Rom 15:16-19; Eph 2:20-22), so grew among Jews and in the midst of the nations that testimony was borne to Christ and God's kingdom and spread even "to the end of the earth" (Acts 1:8).

    (b) The gospel traditions were gathered and gradually committed to writing in this light of Easter, until at length they took a fixed form in four booklets. These booklets do not simply contain things "that Jesus began to do and to teach" (Acts 1:1) [F = are not simple collections of "what Jesus did and taught"]; they also present theological interpretations of such things (cf. the Instruction of the Pontifical Biblical Commission of May 14, 1964; AAS 56 [1964] 712-18). In these booklets, then, one must learn to look for the Christology~ofeach evangelist. This is especially true of John, who in the patristic period would receive the title "Theologian." Similarly, other authors whose writings are preserved in the New Testament have interpreted the deeds and sayings of Jesus in diverse ways, and even more so his death and resurrection. Hence one may speak of the Christology of the Apostle Paul, which develops and takes on new forms from his first letters up to the tradition that issues from him. Still other Christologies are found in the Epistle to the Hebrews, in 1 Peter, in the Book of Revelation, in the Letters of James and Jude, and in 2 Peter, although they do not have the same amount of development in such writings.

    These Christologies do not vary among themselves only because of the differing light by which they illumine the person of Christ as he fulfils the Prior Testament. But one or other brings forth new elements, especially the "infancy narratives" of Matthew and Luke, which teach the virginal conception of Jesus, whereas the mystery of his pre-existence is brought out in the writings of Paul and John. Yet a complete treatise on "Christ the Lord, Mediator, and Redeemer" is nowhere to be found. The New Testament authors, precisely as pastors and teachers, bear witness indeed to the same Christ, but with voices that differ as in the harmony of one piece of music.

    (c) But all these testimonies must be accepted in their totality in order that Christology, as a form of knowledge about Christ rooted and based in faith, may thrive as true and authentic among believing Christians. An individual may legitimately be inclined to accept this or that testimony because it seems more apt to express the meaning of Christ in a given mentality or culture. But all these testimonies constitute for the faithful the unique gospel proclaimed by Christ and about him. No one of them can be rejected on the grounds that, being the product of a secondary development, it would not express the true image of Christ, or on the grounds that, bearing the traces of a bygone cultural context [L = vel quasi in se vestigia impressum ab antiquis culturis imbuta(?); F = ou comme si, marqu¾ e par un contexte culturel ancien], it would be of no importance today. The interpretation of the texts, which remains quite necessary, should by no means end up by throwing out any of their content.

    (d) The modes of expression used by these (New TestamenO authors in presenting their Christology deserve serious attention. As has already been noted (2.2.1.4), these expressions are very often derived from Scripture itself. Nevertheless, once the gospel message came into contact with various Hellenistic teachings and religions [F = Hellenistic philosophies and religions], pastors and teachers of the apostolic period gradually began to adopt prudently terms and figures from the contemporary way of speaking among Gentiles, giving them interpretations consonant with the demands of the faith. Examples of this sort, however, are not numerous (e.g. the word plgr6ma in Col 1:19), but they are not to be ascribed to some false syncretism. For the inspired authors [This subject is not explicitly expressed in F] seek in this way to describe the same Christ that others depict with expressions drawn more directly from the Scriptures themselves. But they have thus opened up a way for theologians of all ages who have felt the need, and still feel it, of finding "auxiliary" languages to clarify for the people of their day the special and basic language of Scripture so that the correct and integral proclamation of the gospel might be brought to human beings of all ages [F = in order to proclaim the gospel in its fullness correctly to all].

    2.2.3. CHRIST AS THE MEDIATOR OF SALVATION

    2.2.3.1. Christ Present in His Church

    (a) Christ remains with his own until the close of the age (Mt 28:20). The Church, whose entire life is derived from Christ the Lord, has to carry out this mandate: to plumb the depths of the mystery of Christ and to make it known to humanity. Yet this can only be done in faith and under the influence of the Holy Spirit (1 Cor 2:10-11). This Spirit, indeed, apportions His gifts to each one as He wills (cf. 1 Cor 12:11), "for the building up of the body of Christ, until all of us attain to the unity of faith and the knowledge of God's Son, to mature manhood, and to the measure of the stature of the fulness of Christ" (Eph 4:12-13). Thus the Church, inserted into the world, experiences through its faith Christ present in the midst of it (cf. Mt 18:20). For this reason it strains with a firm hope toward the glorious coming of the Lord. This is the desire it expresses in prayer, especially when it celebrates the memorial of his passion and resurrection, vigorously calling for his return, "Come, Lord Jesus" (Rev 22:20; cf. 1 Cor 16:22).

    (b) It is the proper function of the Church to recognize authentically the presence and activity of Christ in the diverse situations of human history. Hence the Church must be concerned to scrutinize "the signs of the times" and to interpret them in the light of the gospel (cf. Gaudium et spes §4). To do this, the ministers of the gospel and the faithful, each according to one's proper function, are to preserve the doctrine of God, our Savior (Titus 2:10), and "guard the deposit" (1 Tim 6:20), lest they "be carried about with every wind of teaching" (Eph 4:14). Therefore true faith in Christ, authentic activity of the Holy Spirit, and correct "praxis" of faithful Christians must always undergo "discernment" (1 Cor 12:10) and "testing" (1 Jn 4:1).

    True faith is faith in Jesus Christ, the Son of God, who has come "in the flesh" (1 Jn 4:2), who has revealed to human beings the name of the Father (Jn 17:6), who "has given himself as a ransom for all" (1Tim 2:6; cf. Mk 10:45 and par.), who rose [F =qui est resuscit¾ ; 1Cor 15:4 reads egÂ gertai (RSV: "was raised")] on the third day (1 Cor 15:4), who has been taken up into glory (1 Tim 3:16), who sits at God's right hand (1 Pet 3:22), and whose glorious coming is awaited at the end of time (Titus 2:13). A Christology that would not profess all these things would be departing from the testimony of apostolic tradition, the ultimate rule of faith according to St. Irenaeus (Dem. apost. §3): "the rule of truth," preserved in all the churches by the succession of the apostles (Adv. haer. 3.1,2) and received by every Christian in baptism (ibid. 1.9,4).

    (c) Similarly, the activity of the Holy Spirit is to be discerned with the help of sure signs. The Church is led by God's Spirit along its paths. But just like anyone of the faithful (Rom 8:14), it cannot "put credence in every spirit" (1 Jn 4:1). For the Spirit of God is none other than "the Spirit of Jesus" (Acts 16:7), that (Spirit) without whom no one can say "Jesus is Lord" (1 Cor 12:3). This same Spirit brings to disciples' minds [F = recalls]all that Jesus has said (Jn 14:26) and guides them into all the truth (Jn 16:13), until the "words of God" (Dei verbum §8) are brought to fulfillment in the Church.

    Through this Spirit the Father has raised Jesus from the dead (Rom 8:11) that He might create in him a new being "in true righteousness and holiness" (Eph 4:24 [RSV]). Through the same (Spirit) God will raise up all those who have believed in Christ (Rom 8:11; 1 Cor 6:14). Through faith and baptism (1 Cor 6:15) Christians become members of Christ and are united with him even in their bodies, which share in his life and become the temple of the Holy Spirit (1 Cor 6:19). Thus all make up only one body, which is the crucified and risen body of Christ himself. This body, animated by one Spirit (1 Cor 12:12 ff.; Eph 4:4), assumes all the baptized as its members: so the Church is constituted (Col 1:24; Eph 1:22). Christ is the head of this body, which he vivifies and to which he gives growth (Col 2:19) by the "power" of his Spirit (Eph 4:16). This is "the new creature" (2 Cor 5:17; Gal 6:15)[F = the new creation] in which Christ reconciles all that sin had divided. He reconciles human beings with one another (Eph 2:11-18), sinners with God, enemies of whom they had become through disobedience (2 Cor 5:18-20; Rom 5:10; Col 1:21), and even the whole universe, in which Christ has vanquished the powers of evil oppressing humanity (Col 1:20; 2:15; Eph 1:10, 20-22).

    2.2.3.2. The Total Christ As the Goal of All Things

    (a) The salvation brought by Christ must, therefore, be termed "total,'' for it touches human beings even in their bodies (Rom 6:3-4; Col 2:11-12) through the grace of Baptism, of the Eucharist (cf. 1 Cor 10:16-17), and of the other sacraments. The holiness of Christ, communicated to the Church, thus flows into the very life of Christians that through them it may reach the world in which they dwell. In imitation of their "first-born" brother (Rom 8:29), they participate in the building up of God's kingdom, which Christ came to establish among human beings, proposing his program of love, justice, and peace (Gal 5:22-23; Phil 4:8; Col 3:12-15). Following the example given by the Master, they too are "to lay down their lives for the brethren" (1 Jn 3:16).

    Since Jesus has been sent to preach the gospel to the poor, to release captives, and to set at liberty those oppressed (Lk 4:18-21), his disciples must be concerned to continue this task of liberation. Thus his Church prepares for the coming of Christ's definitive kingdom, in which he will have subjected all things to himself and then subject himself to his Father, "that God may be ail to ail" (1 Cor 15:28). That this goal may be attained, the Church as of now inserts itself into this world through its members. Far from ordering them to leave this world, it works through them so that the spirit of the gospel may be able to penetrate into all its structures, familial, social, and political. Thus Christ, present in the affairs of this world, pours forth his salvific grace upon them. He "who has descended into the lower parts of the earth" and "has been raised above all the heavens" now "fills all things" (Eph 4:9-10).

    (b) None of this can happen without toil and suffering (Mt 5:11; Jn 15:20; 16:33; Col 1:24). Sin that has already entered this world from the beginning (Rom 5:12) continues to wreak its havoc in it. God's kingdom, though already inaugurated, has not yet been fully manifested. Little by little it advances with the pangs, as it were, of a woman in travail (Mt 24:8; Jn 16:21-22). What has been created [L = creatura ipsa; F = La cr¾ ation elle-mÃ me] has been subjected to futility and awaits freedom from the bondage to corruption (Rom 8:19-21). But Christ by his death and resurrection has triumphed over sin; he has overcome "the prince of this world" (Jn 12:31; 16:11, 33). Therefore Christians, taking their cue from him and sustained by his grace, have to do battle and suffer even unto martyrdom and death, if this be called for (Mt 24:9-13 and par.; Jn 16:2; Rev 6:9-11), that good may triumph over evil, until there arrive "the new heavens and the new earth, wherein righteousness dwells" (2 Pet 3:13).

    Then He who loved us first (1 Jn 4:19) will be acknowledged, loved, and worshiped; he will be served by all human beings, who will become His adoptive children (Eph 1:5). So will his salvific activity come to its term in blessed eternity. For God Himself with mercy, fidelity, and indefatigable patience (Rom 2:4-5; 3:25-26; 9:22) is pursuing it, ever since His first summons, from which humanity chose to withdraw, even to the day when all will enjoy unending happiness and will acclaim Him: "To Him who sits on the throne and to the Lamb be blessing, honor, glory, and power for ever and ever" (Rev 5:13).
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    Guidelines For Interconfessional Cooperation In Translating the Bible

    1. Technical Features

    1.1. Textual

    1.1.1. Common Texts

    1.1.1.1. New Testament: For joint translation programs, teams should base their work on the critical edition of the Greek New Testament published by the United Bible Societies, which is itself a joint effort of scholars representing Roman Catholic and other Christian constituencies. Translators should normally follow this text for readings rated as A or B in The Greek New Testament but may choose other well attested readings when the text has a C rating.(1)

    Though a critical text must form the basis of any adequate translation, it is recognized that in some situations certain constituencies may require that some passages of the New Testament found in the Byzantine tradition (as largely represented by the Textus Receptus) should be noted in the translation. When this is the case, such material may appear in footnotes with an appropriate marker in the text. The extent of textual adjustment will depend, of course, upon the local situation, and will need to be covered carefully by clear and detailed principles (see section 2).

    1.1.1.2. Old Testament: The Biblia Hebraica Stuttgartensia, published by the German Bible Society, is recommended for use by joint translation committees.

    In general the Masoretic text is to be retained as the basis for translation. Where, however, there are special difficulties in the traditional form of the text, scholars should make use of the evidence provided by recent textual discoveries and by ancient versions for other forms of the Hebrew text. New insights provided by related Semitic languages should be given due consideration though they may conflict with traditional renderings. In dealing with textual problems, the volumes of the Hebrew Old Testament Text Project, prepared under the auspices of the United Bible Societies, should be considered.

    1.1.2. Canon

    In many situations where there is a direct request from the churches, Bible Societies publish editions of the Bible which contain what some call the deuterocanonical books and others call the Apocrypha. It is the aim of the Bible Societies to provide the Scriptures in the canon desired by the churches.(2)

    It is recognized that on the one hand an edition of the complete Bible bearing the imprimatur of Roman Catholic authorities must contain the deuterocanonical texts and that, on the other hand, while many groups within Protestantism have employed the Apocrypha, a great majority find it impossible to accept an arrangement of the Old Testament which does not clearly distinguish between these texts and the traditional Hebrew canon. It is suggested that these two positions are in practice generally reconcilable if in editions of the Bible published by the Bible Societies and bearing the imprimatur of Roman Catholic authorities the deuterocanonical texts are included normally as a separate section before the New Testament. In the case of the book of Esther the translation of the complete Greek text will be printed in the deuterocanonical section while the translation of the Hebrew text will be printed among the books of the Hebrew canon. The deuterocanonical parts of the book of Daniel will be presented as items in the separate section.

    For Ben Sirach, it would be advisable to print the shorter text, as found in the main Greek manuscripts, while taking into account the Hebrew and Syriac texts. The longer texts, from other Greek and Latin manuscripts and eventually other Hebrew readings, could be printed, if necessary, in the notes.

    1.2. Exegetical

    1.2.1. Exegesis

    In view of the growing agreement between scholars of different Christian constituencies a common exegetical base should be established by the adoption of mutually acceptable commentaries and scholarly works.

    1.2.2. Helps for readers

    Both the needs of the reader and the traditional requirements of the churches can be satisfied with the following types of helps:

    1.2.2.1. Alternative readings: those texts which represent a significant possibility of being original or which reflect a long tradition in existing translation.

    1.2.2.2. Alternative renderings: different interpretations based either on ambiguities in the original languages or alternative means of expression in the receptor language.

    1.2.2.3. Explanation of proper names: literal renderings of proper names when the meaning of the text depends on an identification of the so-called popular etymologies, e.g., Isaac, Israel, Jesus (at certain crucial points in the text).

    1.2.2.4. Plays on words: the identification of related meanings of forms of words in the original language, e.g., pneuma meaning both “spirit” and “wind” (John 3).

    1.2.2.5. Historical backgrounds: brief identification of historical individuals, places, and events which are related to so-called “secular history”. Much of this information may be given in the form of maps (with ancient and modern nomenclature) and short explanations provided in a glossary and an index.

    1.2.2.6. Cultural differences: explanations of social, religious, or cultural terms, e.g., (i) individuals or groups, e.g., Pharisees, Sadducees, Herodians, etc.; (ii) objects of radically different form and function, e.g., weights and measures (weights, measures and coins must be explained if a text is to be meaningful, and if this is not done in the text of the translation itself, the information must be supplied in footnotes or glossary); (iii) biblical customs, e.g., “being seated on the right hand” must be explained as implying distinction and honor when in certain societies the “left hand” is the preferred location.

    Notes (of type 1.2.2.1. through 1.2.2.6.) created during the translation process to aid the correct understanding of the published text are to be reproduced in all editions of the text.

    1.2.2.7. Introductions: short objective guides for the reader’s help in grasping the significance of the Bible, testaments, grouping of books, individual books, and sections. Outlines, aids for understanding the discourse structure, and brief presentations of major themes may be included.

    1.2.2.8. Cross references: the listing of other passages involving parallel content, similar historical events, quotations, clear cases of allusion, and parallel treatment of subject matter.

    1.2.2.9. Section headings: the placing of identificational phrases as titles for significant sections. Readers are increasingly requesting the use of section headings in the text to facilitate location of passages, to indicate where a particular narrative or discourse begins, and to break up the otherwise heavy page of type. Such headings must be set off from the text by location and contrastive type face, should, in so far as possible, consist of words or phrases from the text, and should be identificational rather than interpretative.

    Some committees have considered the possibility of explaining different sets of beliefs by noting that certain interpretations are held by Roman Catholics and others by other Christian constituencies. Such a procedure does not seem wise, for it tends to accentuate differences; nor is it necessary, since most diversities of interpretation can be covered more objectively by marginal helps on alternative renderings if the issue in question is important. Furthermore, most of the real differences of interpretation are rarely to be understood from a simplistic view of their being distinctively of one tradition or another since the differences in exegetical approach vary as much within one particular constituency as across confessional lines. Accordingly, it seems far wiser to identify various positions within the history of interpretation without labeling them as belonging to one or another Christian constituency. Where the differences are not of great consequence, it is better to simply omit reference in the interest of joint undertakings.

    Most helps for readers considered above are located on the specific page in the text where the difficulty arises, but if such a note would occur frequently, it is often more satisfactory to summarize the data in tables of weights and measures or glossaries of difficult terms.

    Restrictions on the types of annotations in no way preclude different constituencies from employing the text in publishing commentaries as separate volumes to help the reader to understand and appreciate more fully the nature and significance of the Holy Scriptures in the light of their own traditions. The publisher or publishers must do everything possible to insure that annotations are not offensive to any of the constituencies for which the text has been prepared.

    1.2.3. Supplementary features

    The addition of certain other features, such as glossaries, indexes, concordances, maps, illustrations, etc., should be considered for certain types of publications. It is particularly important that complete Bibles have adequate helps of this kind if the reader is to understand the text.

    Illustrations pose more complex problems than any other supplementary feature, for there are many different concepts of what is artistic, and there are diverse views as to what is appropriate for the Bible. Furthermore, what is aesthetically pleasing and historically meaningful in one culture may be grossly misunderstood in another. Rather than employ merely “decorative pictures” (often of dubious artistic merit and of only passing relevance) publishers should provide background information or promote a measure of psychological identification and involvement by means of the symbolic and dramatic character of the illustrations.

    When illustrations are to be included, it is extremely important that translators and translation consultant personnel have the opportunity of reviewing the illustrations, in order to insure that they do correctly relate to the text.

    To serve the purpose of joint editions, a preface, if desirable, should be restricted to a commendation of the Holy Scriptures to the reader.

    It is not the practice of the United Bible Societies to associate the names of translators or revisers with translations of the Scriptures.

    1.3. Linguistic

    1.3.1. Orthography

    Where different constituencies employ different systems of spelling, these differences should be resolved by the employment of carefully developed scientific principles before any significant steps toward a common translation of the Scriptures can be realized. It is important to recognize, however, that orthographic changes can be made at any time prior to publication, and it is possible for the translation program to move forward rapidly even when orthographic decisions are still pending.

    Orthographic differences in newly literate areas are relatively widespread. They have often resulted form different language backgrounds and linguistic orientations of early missionaries. Changes in such systems cannot be easily made, but given a significant measure of good will and a concern for Christian cooperation and educational efficiency, it is usually possible to work out practical solutions. At the same time, it is recognized that the problems of orthography are not merely linguistic but are largely sociolinguistic. Cultural factors, such as conformity to a prestige language, and the psychological elements of efficiency and rapid reading are often more important than purely linguistic considerations.

    1.3.2 Proper Names

    Agreement must be reached on the forms of proper names before any joint text can be adopted or any joint translation presented for publication. Factors which complicate such agreement are:

    a) the traditional use by Roman Catholics of Latin forms as a basis for transliteration, even including certain inflected forms of Latin words;

    b) Protestant use of European languages as a basis for transliteration, most commonly English;

    c) the dominance of local, national, or trade languages, e.g., French, Portuguese, Spanish, and Swahili, in contrast to systems employed by Roman Catholic and Protestant missionaries;

    d) the attachment to particular forms of proper names as symbols of religious difference.

    In the case of major languages with relatively long traditions, differences of usage can usually be resolved by following more closely the Greek and Hebrew forms with two major exceptions:

    (a) Old Testament persons referred to in the New Testament should have the Old Testament forms of names, and (b) certain widely known forms of names may be so deeply embedded in popular or local usage that they cannot be readily changed.

    1.3.3. Borrowings

    Borrowing is of two major types: (a) terms borrowed in the past by normal linguistic processes and often completely absorbed into the local language, in which case they are really a part of the vocabulary of that language, and (b) terms expressly introduced for the first time in Bible translations.

    Roman Catholics and Protestants have exhibited two rather distinct tendencies in borrowing. For the most part, Roman Catholics have borrowed largely from Latin, while Protestants have borrowed from Greek, Hebrew, or modern European languages, with theological terms coming from Greek and Hebrew and cultural terms from European languages.

    Borrowing of terms (other than proper names), e.g., words for “grace”, should be kept at a minimum, since words not already used in the receptor language are empty terms. But if borrowing is regarded as necessary, it should generally be from living languages rather than from ancient ones. All languages have a sufficiently large vocabulary or sets of phrasal equivalents to make borrowing relatively unnecessary. For minor languages borrowing should be made from those major living languages from which the languages in question normally appropriate such terms as may be required by expanding technology, commerce, and social contact.

    

    1.3.4. Style of Language

    Any joint translation should aim at a style of language which would be both meaningful and readable in public. It must make sense to those both within and outside the church and be in a language which is appropriate for the importance of the message and which reflects current usage.

    In language situations which have a lengthy history of Bible translation, the problem of “traditional” language has to be faced realistically, for such language is often of real value in pastoral care in view of its profound spiritual and theological connotations. Accordingly, insofar as is practicable, attempts should be made to incorporate such terminology, particularly in liturgical contexts, provided the resulting expressions are functional equivalents of the source-language text.

    It is wrong to assume that only one legitimate type of translation in major world languages is required. Although it is increasingly less necessary to prepare different translations for diverse geographical dialects, many languages include significant sociolinguistic dialects. Such diversity of language and corresponding differences of purpose in translation suggest that more than one style of language may not only be desirable but necessary in many situations.

    2. Procedures

    Procedures will differ radically, depending upon the nature of the project (a new translation or revision), upon the level of training and education of the constituency, upon whether the psychological climate is conducive to cooperation, and upon the adherence of one or another constituency to its distinctive traditions. In all tasks at least certain of the following procedural factors figure significantly in the development of a translation program.

    2.1. Climate for Cooperation

    Whether a revision or new translation can be undertaken jointly in a particular area depends largely upon the attitudes with regard to translation held by the respective constituencies.

    These attitudes significantly affect the policy and procedures of the Bible Societies, which generally hold the publishing rights for the Scriptures on behalf of the churches. Therefore, any cooperative undertaking requires as wide an agreement as possible.

    2.2. Revision Versus Translation

    In general, it is preferable to undertake a new translation rather than attempt a revision of an existing text. This makes possible the avoidance of undue traditional attachments, provides freedom to adopt new forms of language and a more relevant style, demonstrates a real interconfessional undertaking, and provides both psychological and scholarly bases for creative decisions.

    2.3. Organizational Structure

    For the most adequate development of a translation program, there is need for three groups: 1. a translation team, 2. a review panel, and 3. a consultative group.

    2.3.1. Translation team

    Consisting of not more than six persons of high competence from the Roman Catholic and other Christian constituencies and possessing four essential characteristics:

    a) comparable qualifications,

    b) complementary abilities,

    c) mutual respect, and

    d) capacity to work together.

    Moreover, it is essential that these persons have the opportunity to give sufficient time to the work, for their goodwill must be matched by the opportunity afforded to carry out the program. Members of translation teams have sometimes been assigned tasks without adequate provision being made for their being able to carry through such projects.

    2.3.2. Review panel

    Consisting of not more than ten persons specially qualified to make a scholarly study of the text, exegesis and style. Roman Catholic and other Christian constituencies should be adequately represented on such a panel, keeping in mind that technical ability is one of the most important considerations for choosing members of the panel. The members should make their suggestions largely by correspondence, though for certain key issues they may be invited to sit with the translation team.

    2.3.3. Consultative group

    Consisting of up to fifty persons, depending upon the language and circumstances, selected for their position as church leaders and for being representative of different constituencies, ecclesiastical, political, and geographical. The members provide their assistance entirely through correspondence.

    Often a project coordinator is needed to receive and circulate drafts, arrange for the meetings of the translation team and the review panel, and to coordinate the work in general. In most circumstances a secretary is essential if the work is to be properly presented and decisions adequately recorded.

    2.4. Training and Appointment of Personnel

    Members of the translation team and review panel should be selected very carefully after full consultation with all leaders involved, while the members of the consultative group may be named by their respective constituencies.

    To find the most qualified persons to constitute the translation team and the review panel, it is necessary to use informal decision-making procedures. That is to say, an extensive investigation is made by translation consultants so as to assess the technical capacities of such persons and the probability of such persons being able to work together effectively. After determining the availability of such individuals in consultation with church leaders, they may be formally nominated by their respective churches and appointed by the Bible Societies. It has often proved extremely valuable to arrange for an initial training program for prospective translators and members of the review panel as part of the extensive investigation leading to appointment. Such a training program should be conducted by translation consultants, who are then able to observe the work of each person while actively engaged in translation. The consultants’ recommendations regarding members of the translation team review panel can then be made more objectively.

    Translators are normally employed by their churches and not directly by the Bible Societies. This is necessary because after the completion of the translation project the translators will generally return to the work they had done previously. All conditions of service should, however, be established in consultation with the national Bible Society and the translation consultant involved, as the supervision of the overall program requires that a balance be maintained between members of the translation team, who come from different churches. In most cases also the translation consultant will be the person most directly involved in training translators and proposing the approval of the final text of the translation for publication.

    2.5. Formulation of Principles

    To provide proper guidance to a translation program, to ensure consistency of the results, and to make possible creative collective efforts, detailed principles, must be worked out covering the entire range of technical features, e.g., text to be used, exegetical base, system of transliteration, level of style, etc.

    An adequate formulation of principles provides the best guarantee of success of a translation or revision project. In the first place, adhering to such principles provides a high measure of assurance that the work of the translators will be accepted by the constituencies whose leaders have agreed on and accepted these principles. In the second place, formulation of such principles makes possible a more rapid solution of translation problems, since the persons concerned may argue for or against the principles rather than for or against each other. Furthermore, principles are a significant aid in the production of greater consistency in the translation, for even in instances where some principle needs to be changed as a result of later experience in the work, all previous materials can be adjusted in keeping with such an alteration of principles, so that the resulting work may be basically uniform. The translation consultant should assist the translation team in designing a set of principles that are applicable to the particular translation being considered.

    2.6. Editorial Supervision

    The translation consultant should take the responsibility for editorial supervision. Such supervision, however, does not necessarily entail constant “watching” over the work, but rather provides a means by which the translators may have guidance as to ways of solving those problems which arise during the course of the work.

    2.7. Copyright: Integrity and Use of the Text

    If joint translation programs are to lead to meaningful cooperation in the preparation of editions of the Holy Scriptures, it is important to avoid the production of different texts by different publishing houses.

    If the result of joint effort is merely to produce different texts to be put out by different publishers, it is almost inevitable that within five to ten years the texts will be further changed and ultimately there will be different Bibles rather than a joint production. Even when the same text is put out by different publishers, it can become the object of very considerable pressure for a series of minor modifications which within a short time can add up to major changes. This does not mean, of course, that there should be only one edition of the Scriptures containing precisely the same supplementary or marginal helps, for a variety of formats and types of supplementary material can be useful in reaching diverse parts of a constituency. Nevertheless, once an agreement has been made as to a united approach to a translation or revision, it is wise to foresee the need of implementing this unity by continued procedures in publication.

    The copyright of the translation and the published text is normally held by a national Bible Society or the United Bible Societies, but in the case of joint publication the text will be jointly copyrighted. If any constituency which has participated directly in the translation of a text has a concern as to the future integrity or use of the text, the publisher or publishers may deal with this concern by a contractual arrangement.

    2.8. Imprint and Imprimatur

    An interconfessional edition of the Scriptures normally bears the imprint of the Bible Society and the imprimatur of the appropriate Roman Catholic ecclesiastical authority. The most appropriate form for such an edition published by the Bible Societies would be for the Bible Society imprint to occur on the title page and the imprimatur of the appropriate Roman Catholic authority to occur on the back of the title page, this being the normal procedure for books properly authorized by the Roman Catholic Church. In some circumstances it may be wise to consider a preface including a joint recommendation by ecclesiastical authorities instead of a formal nihil obstat and imprimatur.

    --------------------------------------------------------------------------------

    NOTE

    (1) The Greek New Testament text employs the rating A for those texts in which the reading printed in the Greek text is quite secure. B indicates there is some minor doubt and C indicates that there is considerable doubt. For further explanation of this rating see the Introduction to The Greek New Testament.

    (2) It should be noted that Roman Catholics generally refer to certain books of the Greek canon not found in the Hebrew canon of the Old Testament as the “deuterocanonical books”, while Protestants generally refer to these (and certain other additional books) as the “Apocrypha”. This leads to confusion since in Roman Catholic circles the terms “Apocrypha” or “Apocryphal books” refer to those books which were never received into the canon. Protestants refer to these books as the “Pseudepigrapha” or “pseudepigraphical books”. A common terminology is clearly desirable, but the terminological traditions are deeply rooted and will probably need to be respected for some time to come.

  




  II. Christian Prayer in the Light of Revelation

  4. The Bible itself teaches how the man who welcomes biblical revelation should pray. In the Old Testament there is a marvelous collection of prayers which have continued to live through the centuries, even within the Church of Jesus Christ, where they have become the basis of its official prayer: The Book of Praises or of Psalms.2 Prayers similar to the Psalms may also be found in earlier Old Testament texts or re-echoed in later ones.3 The prayers of the book of Psalms tell in the first place of God's great works on behalf of the Chosen People. Israel meditates, contemplates and makes the marvels of God present again, recalling them in prayer.

  In biblical revelation Israel came to acknowledge and praise God present in all creation and in the destiny of every man. Thus he is invoked, for example, as rescuer in time of danger, in sickness, in persecution, in tribulation. Finally, and always in the light of his salvific works, he is exalted in his divine power and goodness, in his justice and mercy, in his royal grandeur.

  5. Thanks to the words, deeds, passion and resurrection of Jesus Christ, in the "New Testament" the faith acknowledges in him the definitive self-revelation of God, the Incarnate Word who reveals the most intimate depth of his love. It is the Holy Spirit, he who was sent into the hearts of the faithful, he who "searches everything, even the depths of God" (I Cor 2:10), who makes it possible to enter into these divine depths. According to the promise Jesus made to the disciples, the Spirit will explain all that he had not yet been able to tell them. However, this Spirit "will not speak on his own authority," but "he will glorify me, for he will take what is mine and declare it to you" (Jn 16:13f.). What Jesus calls "his" is, as he explains immediately, also God the Father's because "all that the Father has is mine; therefore I said that he will take what is mine and declare it to you" (Jn 16:15).

  The authors of the New Testament, with full cognizance, always spoke of the revelation of God in Christ within the context of a vision illuminated by the Holy Spirit. The Synoptic Gospels narrate Jesus' deeds and words on the basis of a deeper understanding, acquired after Easter, of what the disciples had seen and heard. The entire Gospel of St. John is taken up with the contemplation of him who from the beginning is the Word of God made flesh. Paul, to whom Jesus appeared in his divine majesty on the road to Damascus, instructs the faithful so that they "may have power to comprehend with all the saints what is the breadth and length and height and depth [of the mystery of Christ], and to know the love of Christ which surpasses all knowledge, that you may be filled with all the fullness of God" (Eph 3:18 ff.). For Paul the mystery of God is Christ, "in whom are hidden all the treasures of wisdom and knowledge" (Col 2:3) and, the Apostle clarifies, "I say this in order that no one may delude you with beguiling speech" (v. 4).

  6. There exists, then, a strict relationship between revelation and prayer. The Dogmatic Constitution "Dei Verbum" teaches that by means of his revelation the invisible God, "from the fullness of his love, addresses men as his friends (cf. Ex 33:11; Jn 15:14-15), and moves among them (cf. Bar 3:38), in order to invite and receive them into his own company."4

  This revelation takes place through words and actions which have a constant mutual reference, one to the other; from the beginning everything proceeds to converge on Christ, the fullness of revelation and of grace, and on the gift of the Holy Spirit. These make man capable of welcoming and contemplating the words and works of God and of thanking him and adoring him, both in the assembly of the faithful and in the intimacy of his own heart illuminated by grace.

  This is why the Church recommends the reading of the Word of God as a source of Christian prayer, and at the same time exhorts all to discover the deep meaning of Sacred Scripture through prayer "so that a dialogue takes place between God and man. For, 'we speak to him when we pray; we listen to him when we read the divine oracles.'"5

  7. Some consequences derive immediately from what has been called to mind. If the prayer of a Christian has to be inserted in the Trinitarian movement of God, then its essential content must also necessarily be determined by the twofold direction of such movement. It is in the Holy Spirit that the Son comes into the world to reconcile it to the Father through his works and sufferings. On the other hand, in this same movement and in the very same Spirit, the Son Incarnate returns to the Father, fulfilling his will through his passion and resurrection. The "Our Father," Jesus' own prayer, clearly indicates the unity of this movement: the will of the Father must be done on earth as it is in heaven (the petitions for bread, forgiveness and protection make explicit the fundamental dimensions of God's will for us), so that there may be a new earth in the heavenly Jerusalem.

  The prayer of Jesus (6) has been entrusted to the Church ("Pray then like this"--Lk 11:2). This is why when a Christian prays, even if he is alone, his prayer is in fact always within the framework of the "communion of saints" in which and with which he prays, whether in a public and liturgical way or in a private manner. Consequently, it must always be offered within the authentic spirit of the Church at prayer, and therefore under its guidance, which can sometimes take a concrete form in terms of a proven spiritual direction. The Christian, even when he is alone and prays in secret, is conscious that he always prays for the good of the Church in union with Christ, in the Holy Spirit and together with all the saints.7

  Notes:

  1. The expression "eastern methods" is used to refer to methods which are inspired by Hinduism and Buddhism, such as "Zen," "Transcendental Meditation" or "Yoga." Thus it indicates methods of meditation of the non-Christian Far East which today are not infrequently adopted by some Christians also in their meditation. The orientation of the principles and methods contained in this present document is intended to serve as a reference point not just for this problem, but also, in a more general way. for the different forms of prayer practiced nowadays in ecclesial organizations, particularly in associations, movements and groups.

  2. Regarding the Book of Psalms in the prayer of the Church, cf. "Institutio generalis de Liturgia Horarum," nn. 100-109.

  3. Cf. for example, Ex 15, Deut 32, I Sam 2, 2 Sam 22 and some prophetic texts, I Chron 16.

  4. Dogmatic Constitution "Dei Verbum," n. 2. This document offers other substantial indications for a theological and spiritual understanding of Christian prayer; see also, for example, nn. 3, 5, 8, 21 (Ench. Bibl. n. 671, 674, 679-681, 701).

  5. Dogmatic Constitution "Dei Verbum," n. 25.

  6. Regarding the prayer of Jesus, see "Institutio generalis de Liturgia Horarum," nn. 3-4.

  7. Cf. "Institutio generalis de Liturgia Horarum," n. 9.




  
    
      
        Commemorating the centenary of the encyclical of Leo XIII, "Providentissimus Deus" and the fiftieth anniversary of the encyclical of Pius XII, "Divino Afflante Spiritu"
 Address Given By His Holiness John Paul II

        April 23, 1993
      

      This address was given Friday, April 23, 1993, during the course of an audience commemorating the centenary of the encyclical of Leo XIII, "Providentissimus Deus" and the fiftieth anniversary of the encyclical of Pius XII, "Divino Afflante Spiritu, " both dedicated to Biblical studies.

      The audience was held in the Sala Clementina of the Vatican Palace, in the presence of cardinals, and the Diplomatic Corps accredited to the Holy See, the Pontifical Biblical Commission and professors of the Pontifical Biblical Institute.

      During the course of the audience, Cardinal Joseph Ratzinger presented the Pope with the document of the Biblical Commission: The Interpretation of the Bible in the Church.

      Your Eminences, Your Excellencies, the Heads of Diplomatic Missions, Members of the Pontifical Biblical Commission, Professors of the Pontifical Biblical Institute:

      1. I wholeheartedly thank Cardinal Ratzinger for the sentiments he expressed a few moments ago in presenting the document prepared by the Pontifical Biblical Commission on the Interpretation of the Bible in the Church. I joyfully accept this document, the fruit of a collegial work undertaken on Your Eminence's initiative, and perseveringly continued over several years. It responds to a heartfelt concern of mine, for the interpretation of Sacred Scripture is of capital importance for the Christian faith and the Church's life. As the Council well reminded us: "In the sacred books the Father who is in heaven comes lovingly to meet his children, and talks with them. And such is the force and power of the word of God that it can serve the Church as her support and vigor, and the children of the Church as strength for their faith, food for the soul, and a pure and lasting source of spiritual life" (Dei Verbum, n. 21). For men and women today the manner in which biblical texts are interpreted has immediate consequences for their personal and community relationship with God, and it is also closely connected with the Church's mission. A vital problem is at issue and deserves all your attention.

      2. Your work is finishing at a very opportune moment, for it provides me with the opportunity to celebrate with you two richly significant anniversaries: the centenary of the Encyclical Providentissimus Deus, and the 50th anniversary of the Encyclical Divino Afflante Spiritu, both concerned with biblical questions. On November 18, 1893 Pope Leo XIII, very attentive to intellectual problems, published his encyclical on scriptural studies with the goal, he wrote, "of encouraging and recommending them" as well as "orienting them in a way that better corresponds to the needs of the time" (Enchiridion Biblicum, n. 82). Fifty years later, Pope Pius XII gave Catholic exegetes further encouragement and new directives in his encyclical Divino Afflante Spiritu. Meanwhile, the papal Magisterium showed its constant concern for scriptural problems through numerous interventions. In 1902 Leo XIII established the Biblical Commission; in 1909 Pius X founded the Biblical Institute. In 1920 Benedict XV celebrated the 1500th anniversary of St. Jerome's death with an encyclical on the interpretation of the Bible. The strong impetus thus given to biblical studies was fully confirmed at the Second Vatican Council so that the whole Church benefited from it. The Dogmatic Constitution Dei Verbum explains the work of Catholic exegetes and invites pastors and the faithful to take greater nourishment from the word of God contained in the Scriptures.

      Today I want to highlight some aspects of the teaching of these two encyclicals and the permanent validity of their orientation through changing circumstances, in order to profit more from their contribution.

      I. From "Providentissimus Deus" to "Divino Afflante Spiritu"

      3. First, one notes an important differences in these two documents, namely, the polemical, or to be more exact, the apologetic part of the two encyclicals. In fact, both appear concerned to answer attacks on the Catholic interpretation of the Bible, but these attacks did not follow the same direction. On the one hand, Providentissimus Deus wanted especially to protect Catholic interpretation of the Bible from the attacks of rationalistic science; on the other hand, Divino Afflante Spirit was primarily concerned with defending Catholic interpretation from attacks that opposed the use of science by exegetes and that wanted to impose a non-scientific, so-called "spiritual" interpretation of Sacred Scripture.

      This radical change of perspective was obviously due to the circumstances. Providentissimus Deus appeared in a period marked by vicious polemics against the Church's faith. Liberal exegesis gave important support to these polemics, for it made use of all the scientific resources, from textual criticism to geology, including philology, literary criticism, history of religions, archaeology and other disciplines besides. On the other hand, Divino Afflante Spiritu was published shortly after an entirely different polemic arose, particularly in Italy, against the scientific study of the Bible. An anonymous pamphlet was widely circulated to warn against what it described as "a very serious danger for the Church and souls: the critico-scientific system in the study and interpretation of Sacred Scripture, its disastrous deviations and aberrations."

      4. In both cases the reaction of the Magisterium was significant, for instead of giving a purely defensive response, it went to the heart of the problem and thus showed (let us note this at once) the Church's faith in the mystery of the Incarnation.

      Against the offensive of liberal exegesis, which presented its allegations as conclusions based on the achievements of science, one could have reacted by anathematizing the use of science in biblical interpretation and ordering Catholic exegetes to hold to a "spiritual" explanation of the texts.

      Providentissimus Deus did not take this route. On the contrary, the encyclical earnestly invites Catholic exegetes to acquire genuine scientific expertise so that they may surpass their adversaries in their own field. "The first means of defense," it said, "is found in studying the ancient languages of the East as well as the practice of scientific criticism" (EB, n. 118). The Church is not afraid of scientific criticism. She distrusts only preconceived opinions that claim to be based on science, but which in reality surreptitiously cause science to depart from its domain.

      Fifty years later in Divino Afflante Spiritu, Pope Pius XII could note the fruitfulness of the directives given by Providentissimus Deus: "Due to a better knowledge of the biblical languages and of everything regarding the East,...a good number of the questions raised at the time of Leo XIII against the authenticity, antiquity, integrity and historical value of the Sacred Books...have now been sorted out and resolved" (EB, n. 546). The work of Catholic exegetes "who correctly use the intellectual weapons employed by their adversaries" (n. 562) has borne its fruit. It is for this very reason that Divino Afflante Spiritu seems less concerned than Providentissimus Deus to fight against the positions of rationalistic exegesis.

      5. However, it became necessary to respond to attacks coming from the supporters of a so-called "mystical" exegesis (EB, n. 552), who sought to have the Magisterium condemn the efforts of scientific exegesis. How did the encyclical respond? It could have limited itself to stressing the usefulness and even the necessity of these efforts for defending the faith, which would have favored a kind of dichotomy between scientific exegesis, intended for external use, and spiritual interpretation, reserved for internal use. In Divino Afflante Spiritu, Pius XII deliberately avoided this approach. On the contrary, he vindicated the close unity of the two approaches, on the one hand emphasizing the "theological" significance of the literal sense, methodically defined (EB, n. 551), and on the other, asserting that, to be recognized as the sense of a biblical text, the spiritual sense must offer proof of its authenticity. A merely subjective inspiration is insufficient. One must be able to show that it is a sense "willed by God himself," a spiritual meaning "given by God" to the inspired text (EB, nn. 552- 553). Determining the spiritual sense then, belongs itself to the realm of exegetical science.

      Thus we note that, despite the great difference in the difficulties they had to face, the two encyclicals are in complete agreement at the deepest level. Both of them reject a split between the human and the divine, between scientific research and respect for the faith, between the literal sense and the spiritual sense. They thus appear to be in perfect harmony with the mystery of the Incarnation.

      II. The Harmony between Catholic Exegesis and the Mystery of the Incarnation

      6. The strict relationship uniting the inspired biblical texts with the mystery of the incarnation was expressed by the Encyclical Divino Afflante Spiritu in the following terms: Just as the substantial Word of God became like men in every respect except sin, so too the words of God, expressed in human languages, became like human language in every respect except error" (EB, n. 559). Repeated almost literally by the conciliar Constitution Dei Verbum (n. 13), this statement sheds light on a parallelism rich in meaning.

      It is true that putting God's words into writing, through the charism of scriptural inspiration, was the first step toward the incarnation of the Word of God. These written words, in fact, were an abiding means of communication and communion between the chosen people and their one Lord. On the other hand, it is because of the prophetic aspect of these words that it was possible to recognize the fulfillment of God's plan when "the Word became flesh and made his dwelling among us" (Jn 1:14). After the heavenly glorification of the humanity of the Word made flesh, it is again due to written words that his stay among us is attested to in an abiding way. Joined to the inspired writings of the first covenant, the inspired writings of the new covenant are a verifiable means of communication and communion between the believing people and God, the Father, Son and Holy Spirit. This means certainly can never be separated from the stream of spiritual life that flows from the heart of Jesus crucified and which spreads through the Church's sacraments. It has nevertheless its own consistency precisely as a written text which verifies it.

      7. Consequently, the two encyclicals require that Catholic exegetes remain in full harmony with the mystery of the Incarnation, a mystery of the union of the divine and the human in a determinate historical life. The earthly life of Jesus is not defined only by the places and dates at the beginning of the 1st century in Judea and Galilee, but also by his deep roots in the long history of a small nation of the ancient Near East, with its weaknesses and its greatness, with its men of God and its sinners, with its slow cultural evolution and its political misadventures, with its defeats and its victories, with its longing for peace and the kingdom of God. The Church of Christ takes the realism of the incarnation seriously, and this is why she attaches great importance to the "Historico-critical" study of the Bible. Far from condemning it, as those who support "mystical" exegesis would want, my predecessors vigorously approved. "Artis criticae disciplinam," Leo XIII wrote, "quippe percipiendae penitus hagiographorum sententiae perutilem, Nobis vehementer probantibus, nostri (exegetae, scilicet, catholici) excolant" (Apostolic Letter Vigilantiae, establishing the Biblical Commission, October 30, 1902: EB, n. 142). The same "vehemence" in the approval and the same adverb ("vehementer") are found in Divino Afflante Spiritu regarding research in textual criticism (cf EB, n. 548).

      8. Divino Afflante Spiritu, we know, particularly recommended that exegetes study the literary genres used in the Sacred Books, going so far as to say that Catholic exegesis must "be convinced that this part of its task cannot be neglected without serious harm to Catholic exegesis" (EB, n. 560). This recommendation starts from the concern to understand the meaning of the texts with all the accuracy and precision possible and, thus, in their historical, cultural context. A false idea of God and the incarnation presses a certain number of Christians to take the opposite approach. They tend to believe that, since God is the absolute Being, each of his words has an absolute value, independent of all the conditions of human language. Thus, according to them, there is no room for studying these conditions in order to make distinctions that would relativize the significance of the words. However, that is where the illusion occurs and the mysteries of scriptural inspiration and the incarnation are really rejected, by clinging to a false notion of the Absolute. The God of the Bible is not an absolute Being who, crushing everything he touches, would suppress all differences and all nuances. On the contrary, he is God the Creator, who created the astonishing variety of beings "each according to its kind," as the Genesis account says repeatedly (Gn 1). Far from destroying differences, God respects them and makes use of them (cf 1 Cor 12:18, 24, 28). Although he expresses himself in human language, he does not give each expression a uniform value, but uses its possible nuances with extreme flexibility and likewise accepts its limitations. That is what makes the task of exegetes so complex, so necessary and so fascinating! None of the human aspects of language can be neglected. The recent progress in linguistic, literary and hermeneutical research have led biblical exegesis to add many other points of view (rhetorical, narrative, structuralist) to the study of literary genres; other human sciences, such as psychology and sociology, have likewise been employed. To all this one can apply the charge which Leo XIII gave the members of the Biblical Commission: "Let them consider nothing that the diligent research of modern scholars will have newly found as foreign to their realm; quite the contrary, let them be alert to adopt without delay anything useful that each period brings to biblical exegesis" (Vigilantiae: EB n. 140). Studying the human circumstances of the word of God should be pursued with ever renewed interest.

      9. Nevertheless, this study is not enough. In order to respect the coherence of the Church's faith and of scriptural inspiration, Catholic exegesis must be careful not to limit itself to the human aspects of the biblical texts. First and foremost, it must help the Christian people more dearly perceive the word of God in these texts so that they can better accept them in order to live in full communion with God. To this end it is obviously necessary that the exegete himself perceive the divine word in the texts. He can do this only if his intellectual work is sustained by a vigorous spiritual life.

      Without this support, exegetical research remains incomplete; it loses sight of its main purpose and is confined to secondary tasks. It can even become a sort of escape. Scientific study of the merely human aspects of the texts can make the exegete forget that the word of God invites each person to come out of himself to live in faith and love.

      On this point the Encyclical Providentissimus Deus recalls the special nature of the Sacred Books and their consequent need for interpretation: "The Sacred Books," he said, "cannot be likened to ordinary writings, but, since they have been dictated by the Holy Spirit himself and have extremely serious contents, mysterious and difficult in many respects, we always need, in order to understand and explain them, the coming of the same Holy Spirit, that is, his light and grace, which must certainly be sought in humble prayer and preserved by a life of holiness" (EB, n. 89). In a shorter formula, borrowed from St. Augustine, Divino Afflante Spiritu expressed the same requirement: "Orent ut intelligant!" (EB, n. 569).

      Indeed, to arrive at a completely valid interpretation of words inspired by the Holy Spirit, one must first be guided by the Holy Spirit and it is necessary to pray for that, to pray much, to ask in prayer for the interior light of the Spirit and docilely accept that light, to ask for the love that alone enables one to understand the language of God, who "is love" (1 Jn 4:8, 16). While engaged in the very work of interpretation, one must remain in the presence of God as much as possible.

      10. Docility to the Holy Spirit produces and reinforces another attitude needed or the correct orientation of exegesis: fidelity to the Church. The Catholic exegete does not entertain the individualist illusion leading to the belief that one can better understand the biblical texts outside the community of believers. The contrary is true, for these texts have not been given to individual researchers "to satisfy their curiosity or provide them with subjects for study and research" (Divino Afflante Spiritu: EB, n. 566); they have been entrusted to the community of believers, to the Church of Christ, in order to nourish faith and guide the life of charity. Respect for this purpose conditions the validity of the interpretation. Providentissimus Deus recalled this basic truth and observed that, far from hampering biblical research, respect for this fact fosters its authentic progress (cf EB, nn. 108-109). It is comforting to note that recent studies in hermeneutical philosophy have confirmed this point of view and that exegetes of various confessions have worked from similar perspectives by stressing, for example, the need to interpret each biblical text a part of the scriptural canon recognized by the Church, or by being more attentive to the contributions of patristic exegesis. Being faithful to the Church, in fact, means resolutely finding one's place in the mainstream of the great Tradition that, under the guidance of the Magisterium, assured of the Holy Spirit's special assistance, has recognized the canonical writings as the word addressed by God to his people and has never ceased meditating on them and discovering their inexhaustible riches. The Second Vatican Council asserted this again: "All that has been said about the manner of interpreting Scripture is ultimately subject to the judgment of the Church, which exercises the divinely conferred commission and ministry of watching over and interpreting the word of God" (Dei Verbum, n. 12).

      It is nevertheless true-the Council also states this, repeating an assertion of Providentissimus Deus-that it "is the task of exegetes to work, according to these rules, toward a better understanding and explanation of the meaning of Sacred Scripture in order that their research may help the Church to form a firmer judgment" (Dei Verbum, n. 12; cf Providentissimus Deus: EB, n. 109: "ut, quasi praeparato studio, iudicium Ecclesiae maturetur").

      11. In order to carry out this very important ecclesial task better, exegetes will be keen to remain close to the preaching of God's word, both by devoting part of their time to this ministry and by maintaining relations with those who exercise it and helping them with publications of pastoral exegesis (cf Divino Afflante Spiritu: EB, n. 551). Thus they will avoid becoming lost in the complexities of abstract scientific research which distances them from the true meaning of the Scriptures. Indeed, this meaning is inseparable from their goal, which is to put believers into a personal relationship with God.

      III. The New Document of the Biblical Commission

      12. In these perspectives, Providentissimus Deus stated, "a vast field of research is open to the personal work of each exegete" (EB, n. 109). Fifty years later, Divino Afflante Spiritu again made the same encouraging observation: "There are still many points, some very important, in the discussion and explanation of which the intellectual penetration and talent of Catholic exegetes can and should be freely exercised" (EB, n. 565).

      What was true in 1943 remains so even in our day, for advances in research have produced solutions to certain problems and, at the same time, new questions to be studied. In exegesis as in other sciences, the more one pushes back the limits of the unknown, the more one enlarges the area to be explored. Less than five years after the publication of Divino Afflante Spiritu, the discovery of the Qumran scrolls shed the light of a new day on a great number of biblical problems and opened up other fields of research. Since then, many discoveries have been made and new methods of investigation and analysis have been perfected.

      13. It is this changed situation that has made a new examination of the problems necessary. The Pontifical Biblical Commission has worked on this task and today presents the fruit of its work, entitled L'interpretation de la Bible dans l'Eglise.

      What is striking on first reading this document is the spirit of openness in which it was conceived. The methods, approaches and interpretations practiced today in exegesis have been examined and, despite occasionally serious reservations which must be stated, one acknowledges in almost every case, the presence of valid elements for an integral interpretation of the biblical text.

      For Catholic exegesis does not have its own exclusive method of interpretation, but starting with the historico-critical basis freed from its philosophical presuppositions or those contrary to the truth of our faith, it makes the most of all the current methods by seeking in each of them the "seeds of the Word."

      14. Another characteristic feature of this synthesis is its balance and moderation. In its interpretation of the Bible, it knows how to harmonize the diachronic and the synchronic by recognizing than the two are mutually complementary and indispensable for bringing out all the truth of the text and for satisfying the legitimate demands of the modern reader.

      Even more importantly, Catholic exegesis does not focus its attention on only the human aspects of biblical Revelation, which is sometimes the mistake of the historico-critical method, or on only the divine aspects, as fundamentalism would have it; it strives to highlight both of them as they are united in the divine "condescension" (Dei Verbum, n. 13), which is the basis of all Scripture.

      15. Lastly, one will perceive the document's stress on the fact that the biblical Word is at work speaking universally, in time and space, to all humanity. If "the words of God...are like human language" (Dei Verbum, n. 13), it is so that they may be understood by all. They must not remain distant, "too mysterious and remote for you.... For the word is very near to you, already in your mouths and in your hearts; you have only to carry it out" (Dt 30:11, 14).

      This is the aim of biblical interpretation. If the first task of exegesis is to arrive at the authentic sense of the sacred text or even at its different senses, it must then communicate this meaning to the recipient of Sacred Scripture, who is every human person, if possible.

      The Bible exercises its influence down the centuries. A constant process of actualization adapts the interpretation to the contemporary mentality and language. The concrete, immediate nature of biblical language greatly facilitates this adaptation, but its origin in an ancient culture causes not a few difficulties. Therefore, biblical thought must always be translated anew into contemporary language so that it may be expressed in ways suited to its listeners. This translation, however, should be faithful to the original and cannot force the texts in order to accommodate an interpretation or an approach fashionable at a given time. The word of God must appear in all its splendor, even if it is "expressed in human words" (Dei Verbum, n. 13).

      Today the Bible has spread to every continent and every nation. However, in order for it to have a profound effect, there must be inculturation according to the genius proper to each people. Perhaps nations less marked by the deviances of modern Western civilization will understand the biblical message more easily than those who are already insensitive as it were to the action of God's word because of secularization and the excesses of de-mythologization.

      In our day, a great effort is necessary, not only on the part of scholars and preachers, but also those who popularize biblical thought: they should use every means possible-and there are many today-so that the universal significance of the biblical message may be widely acknowledged and its saving efficacy may be seen everywhere.

      Thanks to this document, the interpretation of the Bible in the Church will be able to obtain new vigor for the good of the whole world, so that the truth may shine forth and stir up charity on the threshold of the third millennium.

      Conclusion

      16. Finally, I have the joy as my predecessors, Leo XIII and Pius XII had, of being able to offer to Catholic exegetes, and in particular, to you, the members of the Pontifical Biblical Commission, both my thanks and encouragement.

      I cordially thank you for the excellent work you have accomplished in service to the word of God and the People of God: a work of research, teaching and publication; an aid to theology, to the liturgy of the word and to the ministry of preaching; initiatives fostering ecumenism and good relations between Christians and Jews; involvement in the Church's efforts to respond to the aspirations and difficulties of the modern world.

      To this I add my warm encouragement for the next step to be taken. The increasing complexity of the task requires everyone's effort and a broad interdisciplinary cooperation. In a world where scientific research is taking on greater importance in many domains, it is indispensable for exegetical science to find its place at a comparable level. It is one of the aspects of inculturating the faith which is part of the Church's mission in connection with accepting the mystery of the Incarnation.

      May you be guided in your research by Jesus Christ, the incarnate Word of God, who opened the minds of his disciples to the understanding of the Scriptures (Lk 24:45). May the Virgin Mary serve as a model for you not only by her generous docility to the word of God, but also and especially by her way of accepting what was said to her! St. Luke tells us that Mary reflected in her heart on the divine words and the events that took place, "symballousa en te kardia autes" (Lk 2:19). By welcoming the Word she is the model and mother of disciples (cf. Jn 19:27). Therefore, may she teach you fully to accept the word of God, not only in intellectual research but also with your whole life!

      In order that your work and your activity may make the light of the Scriptures shine ever more brightly, I wholeheartedly give you my Apostolic Blessing.

      Translated from the French by John Kilgallen and Brendan Byrne

    

  




  
    The Pontifical Biblical Commission, The Jewish People and Their Sacred Scriptures In the Christian Bible


    PREFACE

    The internal unity of the Church's Bible, which comprises the Old and New Testaments, was a central theme in the theology of the Church Fathers. That it was far from being a theoretical problem only is evident from dipping, so to speak, into the spiritual journey of one of the greatest teachers of Christendom, Saint Augustine of Hippo. In 373, the 19 year old Augustine already had his first decisive experience of conversion. His reading of one of t he works of Cicero Hortensius, since lost brought about a profound transformation which he himself described later on as follows: “Towards you, O Lord, it directed my prayers... I began to pick myself up to return to you... How ardent I was, O my God, to let go of the earthly and take wing back to you” (Conf. III, 4, 81). For the young African who, as a child, had received the salt that made him a catechumen, it was clear that conversion to God entailed attachment to Christ; apart from Christ, he could not truly find God. So he went from Cicero to the Bible and experienced a terrible disappointment: in the exacting legal prescriptions of the Old Testament, in its complex and, at times, brutal narratives, he failed to find that Wisdom towards which he wanted to travel. In the course of his search, he encountered certain people who proclaimed a new spiritual Christianity, one which understood the Old Testament as spiritually deficient and repugnant; a Christianity in which Christ had no need of the witness of the Hebrew prophets. Those people promised him a Christianity of pure and simple reason, a Christianity in which Christ was the great illuminator, leading human beings to true self-knowledge. These were the Manicheans.1

    The great promise of the Manicheans proved illusory, but the problem remained unresolved for all that. Augustine was unable to convert to the Christianity of the Catholic Church until he had learned, through Ambrose, an interpretation of the Old Testament that made transparent the relationship of Israel's Bible to Christ and thus revealed that Wisdom for which he searched. What was overcome was not only the exterior obstacle of an unsatisfactory literary form of the Old Latin Bible, but above all the interior obstacle of a book that was no longer just a document of the religious history of a particular people, with all its strayings and mistakes. It revealed instead a Wisdom addressed to all and came from God. Through the transparency of Israel's long, slow historical journey, that reading of Israel's Bible identified Christ, the Word, eternal Wisdom. It was, therefore, of fundamental importance not only for Augustine's decision of faith; it was and is the basis for the faith decision of the Church as a whole.

    But is all this true? Is it also demonstrable and tenable still today? From the viewpoint of historical-critical exegesis, it seems at first glance, in any case that exactly the opposite is true. It was in 1920 that the well-known liberal theologian Adolf Harnack formulated the following thesis: “The rejection of the Old Testament in the second century [an allusion to Marcion] was an error which the great Church was right in resisting; holding on to it in the 16th century was a disaster from which the Reformation has not yet been able to extricate itself; but to maintain it since the 19th century in Protestantism as a canonical document equal in value to the New Testament, that is the result of religious and ecclesial paralysis”.2

    Is Harnack right? At first glance several things seem to point in that direction. The exegetical method of Ambrose did indeed open the way to the Church for Augustine, and in its basic orientation allowing, of course, for a considerable measure of variance in the details became the foundation of Augustine's faith in the biblical word of God, consisting of two parts, and nevertheless composing a unity. But it is still possible to make the following objection: Ambrose had learned this exegesis from the school of Origen, who had been the first to develop its methodology. But Origen, it may be said, only applied to the Bible the allegorical method of interpretation which was practised in the Greek world, to explain the religious texts of antiquity in particular, Homer and not only produced a hellenization intrinsically foreign to the biblical word, but used a method that was unreliable, because, in the last analysis, it tried to preserve as something sacred what was, in fact, only a witness to a moribund culture. Yet, it is not that simple. Much more than the Greek exegesis of Homer, Origen could build on the Old Testament interpretation which was born in a Jewish milieu, especially in Alexandria, beginning with Philo who sought in a totally appropriate way to introduce the Bible to Greeks who were long in search of the one biblical God beyond polytheism. And Origen had studied at the feet of the rabbis. He eventually developed specifically Christian principles: the internal unity of the Bible as a rule of interpretation, Christ as the meeting point of all the Old Testament pathways.3

    In whatever way one judges the detailed exegesis of Origen and Ambrose, its deepest basis was neither Hellenistic allegory, nor Philo nor rabbinic methods. Strictly speaking, leaving aside the details of interpretation its basis was the New Testament itself. Jesus of Nazareth claimed to be the true heir to the Old Testament “the Scriptures” and to offer a true interpretation, which, admittedly, was not that of the schools, but came from the authority of the Author himself: “He taught them as one having authority, and not as the scribes” (Mk 1:22). The Emmaus narrative also expresses this claim: “Beginning with Moses and all the prophets, he interpreted to them the things about himself in all the Scriptures” (Lk 24:27). The New Testament authors sought to ground this claim into details, in particular Matthew, but Paul as well, by using rabbinic methods of interpretation to show that the scribal interpretation led to Christ as the key to the “Scriptures”. For the authors and founders of the New Testament, the Old Testament was simply “the Scriptures”: it was only later that the developing Church gradually formed a New Testament canon which was also Sacred Scripture, but in the sense that it still presupposed Israel's Bible to be such, the Bible read by the apostles and their disciples, and now called the Old Testament, which provided the interpretative key.

    From this viewpoint, the Fathers of the Church created nothing new when they gave a Christological interpretation to the Old Testament; they only developed and systematised what they themselves had already discovered in the New Testament. This fundamental synthesis for the Christian faith would become problematic when historical consciousness developed rules of interpretation that made Patristic exegesis appear non-historical and so objectively indefensible. In the context of humanism, with its new-found historical awareness, but especially in the context of his doctrine of justification, Luther invented a new formula relating the two parts of the Christian Bible, one no longer based on the internal harmony of the Old and New Testaments, but on their essential dialectic linkage within an existential history of salvation, the antithesis between Law and Gospel. Bultmann modernised this approach when he said that the Old Testament is fulfilled in Christ by foundering. More radical is the proposition of Harnack mentioned above; as far as I can see, it was not generally accepted, but it was completely logical for an exegesis for which texts from the past could have no meaning other than that intended by the authors in their historical context. That the biblical authors in the centuries before Christ, writing in the Old Testament, intended to refer in advance to Christ and New Testament faith, looks to the modern historical consciousness as highly unlikely.

    As a result, the triumph of historical-critical exegesis seemed to sound the death-knell for the Christian interpretation of the Old Testament initiated by the New Testament itself. It is not a question here of historical details, as we have seen, it is the very foundations of Christianity that are being questioned. It is understandable then that nobody has since embraced Harnack's position and made the definitive break with the Old Testament that Marcion prematurely wished to accomplish. What would have remained, our New Testament, would itself be devoid of meaning. The Document of the Pontifical Biblical Commission introduced by this Preface declares: “Without the Old Testament, the New Testament would be an unintelligible book, a plant deprived of its roots and destined to dry up and wither” (no. 84).

    From this perspective, one can appreciate the enormous task the Pontifical Biblical Commission set for itself in deciding to tackle the theme of the relationship between the Old and New Testaments. If the impasse presented by Harnack is to be overcome, the very concept of an interpretation of historical texts must be broadened and deepened enough to be tenable in today's liberal climate, and capable of application, especially to Biblical texts received in faith as the Word of God. Important contributions have been made in this direction over recent decades. The Pontifical Biblical Commission made its own contribution in the Document published in 1993 on “The Interpretation of the Bible in the Church”. The recognition of the multidimensional nature of human language, not staying fixed to a particular moment in history, but having a hold on the future, is an aid that permits a greater understanding of how the Word of God can avail of the human word to confer on a history in progress a meaning that surpasses the present moment and yet brings out, precisely in this way, the unity of the whole. Beginning from that Document, and mindful of methodology, the Biblical Commission examined the relationship between the many great thematic threads of both Testaments, and was able to conclude that the Christian hermeneutic of the Old Testament, admittedly very different from that of Judaism, “corresponds nevertheless to a potentiality of meaning effectively present in the texts” (no. 64). This is a conclusion, which seems to me to be of great importance for the pursuit of dialogue, but above all, for grounding the Christian faith.

    In its work, the Biblical Commission could not ignore the contemporary context, where the shock of the Shoah has put the whole question under a new light. Two main problems are posed: Can Christians, after all that has happened, still claim in good conscience to be the legitimate heirs of Israel's Bible? Have they the right to propose a Christian interpretation of this Bible, or should they not instead, respectfully and humbly, renounce any claim that, in the light of what has happened, must look like a usurpation? The second question follows from the first: In its presentation of the Jews and the Jewish people, has not the New Testament itself contributed to creating a hostility towards the Jewish people that provided a support for the ideology of those who wished to destroy Israel? The Commission set about addressing those two questions. It is clear that a Christian rejection of the Old Testament would not only put an end to Christianity itself as indicated above, but, in addition, would prevent the fostering of positive relations between Christians and Jews, precisely because they would lack common ground. In the light of what has happened, what ought to emerge now is a new respect for the Jewish interpretation of the Old Testament. On this subject, the Document says two things. First it declares that “the Jewish reading of the Bible is a possible one, in continuity with the Jewish Scriptures of the Second Temple period, a reading analogous to the Christian reading, which developed in parallel fashion” (no. 22). It adds that Christians can learn a great deal from a Jewish exegesis practised for more than 2000 years; in return, Christians may hope that Jews can profit from Christian exegetical research (ibid.). I think this analysis will prove useful for the pursuit of Judeo-Christian dialogue, as well as for the interior formation of Christian consciousness.

    The question of how Jews are presented in the New Testament is dealt with in the second part of the Document; the “anti-Jewish” texts there are methodically analysed for an understanding of them. Here, I want only to underline an aspect which seems to me to be particularly important. The Document shows that the reproofs addressed to Jews in the New Testament are neither more frequent nor more virulent than the accusations against Israel in the Law and the Prophets, at the heart of the Old Testament itself (no. 87). They belong to the prophetic language of the Old Testament and are, therefore, to be interpreted in the same way as the prophetic messages: they warn against contemporary aberrations, but they are essentially of a temporary nature and always open to new possibilities of salvation.

    To the members of the Biblical Commission, I wish to express gratitude and appreciation for their work. From their discussions, patiently pursued over several years, this Document has emerged which, I am convinced, can offer a precious aid to the study of one of the central questions of the Christian faith, as well as to the search so important for a new understanding between Christians and Jews.

    Rome, the feast of the Ascension 2001

    JosephCardinal Ratzinger

    INTRODUCTION4

    1. Modern times have made Christians more aware of the close fraternal bonds that unite them to the Jewish people. During the second world war (1939-1945), tragic events, or more precisely, abominable crimes subjected the Jewish people to a terrible ordeal that threatened their very existence throughout most of Europe. In those circumstances, some Christians failed to exhibit the spiritual resistance to be expected from disciples of Christ, and did not take the appropriate initiatives to counter them. Other Christians, though, did generously aid Jews in danger, often at the risk of their own lives. In the wake of such an enormous tragedy, Christians are faced with the need to reassess their relations with the Jewish people. Already considerable research and reflection has been done in this direction. The Pontifical Biblical Commission, insofar as it is competent, wishes to participate in this endeavour. Since this obviously does not include addressing all the historical and contemporary aspects of the problem, the Commission confines itself to the current state of research in the field of biblical exegesis.

    The question which is asked is the following: What relations does the Christian Bible establish between Christians and the Jewish people? The general answer is clear: between Christians and Jews, the Christian Bible establishes many close relations. Firstly, because the Christian Bible is composed, for the greater part, of the “Holy Scriptures” (Rm 1:2) of the Jewish people, which Christians call the “Old Testament”; secondly, because the Christian Bible is also comprised of a collection of writings which, while expressing faith in Christ Jesus, puts them in close relationship with the Jewish Sacred Scriptures. This second collection, as we know, is called the “New Testament”, an expression correlative to “Old Testament”.

    That an intimate relationship exists between them is undeniable. A closer examination, however, reveals that this is not a straightforward relationship, but a very complex one that ranges from perfect accord on some points to one of great tension on others. A careful study is therefore necessary. The Biblical Commission has devoted the past few years to this study. The results, which make no claim of being exhaustive, are presented here in three chapters. The first chapter lays the foundations by demonstrating that the New Testament recognises the authority of the Old Testament as divine revelation and that the New Testament cannot be properly understood apart from the Old Testament and the Jewish tradition which transmits it. The second chapter then examines analytically how the writings of the New Testament appropriate the rich content of the Old Testament by developing its basic themes in the light of Jesus Christ. Finally, the third chapter reviews the various attitudes which the New Testament writings express regarding the Jews, following, in this respect, the example of the Old Testament itself.

    In this way the Biblical Commission hopes to advance the dialogue between Christians and Jews with clarity and in a spirit of mutual esteem and affection.

    I. The Sacred Scriptures Of The Jewish People Are a Fundamental

    Part of The Christian Bible

    2. It is above all by virtue of its historical origin that the Christian community discovers its links with the Jewish people. Indeed, the person in whom it puts its faith, Jesus of Nazareth, is himself a son of this people. So too are the Twelve whom he chose “to be with him and to be sent out to proclaim the message” (Mk 3:14). In the beginning, the apostolic preaching was addressed only to the Jews and proselytes, pagans associated with the Jewish community (cf. Ac 2:11). Christianity, then, came to birth in the bosom of first century Judaism. Although it gradually detached itself from Judaism, the Church could never forget its Jewish roots, something clearly attested in the New Testament; it even recognised a certain priority for Jews, for the Gospel is the “power of God for salvation to everyone who has faith, to the Jew first and also to the Greek” (Rm 1:16).

    A perennial manifestation of this link to their beginnings is the acceptance by Christians of the Sacred Scriptures of the Jewish people as the Word of God addressed to themselves as well. Indeed, the Church has accepted as inspired by God all the writings contained in the Hebrew Bible as well as those in the Greek Bible. The title “Old Testament” given to this collection of writings is an expression coined by the apostle Paul to designate the writings attributed to Moses (cf. 2 Co 3:14-15). Its scope has been extended, since the end of the second century, to include other Jewish writings in Hebrew, Aramaic and Greek. The title “New Testament” takes its origin from a message in the Book of Jeremiah which announced a “new covenant” (Jr 31:31), the expression is translated in the Greek of the Septuagint as “new dispensation”, “new testament” (kain diathk). The message announced that God intended to establish a new covenant. The Christian faith sees this promise fulfilled in the mystery of Christ Jesus with the institution of the Eucharist (cf. 1 Co 11:25; Heb 9:15). Con-sequently, that collection of writings which expresses the Church's faith in all its novelty is called the “New Testament”. The title itself points towards a relationship with the “Old Testament”.

    A. The New Testament recognizes the authority of the Sacred Scriptures of the Jewish people

    3. The New Testament writings were never presented as something entirely new. On the contrary, they attest their rootedness in the long religious experience of the people of Israel, an experience recorded in diverse forms in the sacred books which comprise the Jewish Scriptures. The New Testament recognises their divine authority. This recognition manifests itself in different ways, with different degrees of explicitness.

    1. Implicit recognition of authority

    Beginning from the less explicit, which nevertheless is revealing, we notice that the same language is used. The Greek of the New Testament is closely dependent on the Greek of the Septuagint, in grammatical turns of phrase which were influenced by the Hebrew, or in the vocabulary, of a religious nature in particular. Without a knowledge of Septuagint Greek, it is impossible to ascertain the exact meaning of many important New Testament terms.5

    This linguistic relationship extends to numerous expressions borrowed by the New Testament from the Jewish Scriptures, giving rise to frequent reminiscences and implicit quotations, that is, entire phrases found in the New Testament without any indication of origin. These reminiscences are numerous, but their identification often gives rise to discussion. To take an obvious example: although the Book of Revelation contains no explicit quotations from the Jewish Bible, it is a whole tissue of reminiscences and allusions. The text is so steeped in the Old Testament that it is difficult to distinguish what is an allusion to it and what is not.

    What is true of the Book of Revelation is true also although to a lesser degree of the Gospels, the Acts of the Apostles and the Letters.6 The difference is that in these writings we find, in addition, many explicit quotations, that is, introduced as such.7 In this way they clearly indicate the more important borrowings, recognising thereby the authority of the Jewish Bible as divine revelation.

    2. Explicit recourse to the authority of the Jewish Scriptures

    4. This recognition of authority takes different forms depending on the case. Frequently, in a revelatory context the simple verb legei, “it says”, is found, without any expressed subject,8 as in later rabbinic writings, but the context shows that a subject conferring great authority on the text is to be understood: Scripture, the Lord or Christ.9 At other times the subject is expressed: it is “Scripture”, “the Law”, or “Moses” or “David”, with the added note that he was inspired, “the Holy Spirit” or “the prophet”, frequently “Isaiah”, sometimes “Jeremiah”, but it is also “the Holy Spirit” or “the Lord” as the prophets used to say.10 Twice, Matthew has a complex formula indicating both the divine speaker and the human spokesperson: “what had been spoken by the Lord through the prophet...” (Mt 1:22; 2:15). At other times the mention of the Lord remains implicit, suggested only by the preposition dia “through”, referring to the human spokesperson. In these texts of Matthew, the verb “to say” in the present tense results in presenting the quotations from the Jewish Bible as living words possessing perennial authority.

    Instead of the verb “to say”, the term frequently used to introduce quotations is the verb “to write” in the Greek perfect tense, expressing the permanent effect of a past action: gegraptai, “it has been written” or simply “it is written”. This gegraptai carries considerable weight. Jesus successfully counters the tempter in the first temptation by simply saying: “It is written: Man does not live by bread alone...” (Mt 4:4; Lk 4:4), adding palin “on the contrary”, the second time (Mt 4:7) and gar, “for”, the third time (Mt 4:10). This “for” makes explicit the weight of argument attributed to the Old Testament text, something already implicit in the first two. It can also happen that a biblical text is not definitive and must give way to a new dispensation; in that case, the New Testament uses the Greek aorist tense, placing it in the past. Such is the case with the Law of Moses regarding divorce: “Because of your hardness of heart [Moses] wrote (egrapsen) this commandment for you” (Mk 10:5; cf. also Lk 20:28).

    5. Frequently, the New Testament uses texts of the Jewish Bible for the sake of argument, both with the verb “to say” and the verb “to write”. Sometimes we find the expression: “For it says...”,11 more often: “For it is written...12 The formulae “for it is written”, “because it is written”, “according to what is written” are very frequent in the New Testament; in the Letter to the Romans alone there are 17 instances.

    In his doctrinal arguments, the apostle Paul constantly relies on his people's Scriptures. He makes a clear distinction between scriptural argumentation and “human” reasoning. To the arguments from Scripture he attributes an incontestable value.13 For him the Jewish Scriptures have an equally enduring value for guiding the spiritual lives of Christians: “For whatever was written in former days was written for our instruction, so that by steadfastness and by the encouragement of the Scriptures we might have hope”.14

    The New Testament recognises the definitive value of arguments based on the Jewish Scriptures. In the Fourth Gospel, Jesus declares that “Scripture cannot be annulled” (Jn 10:35). Its value derives from the fact that it is the “word of God” (ibid.). This conviction is frequently evident. Two texts are particularly significant for this subject, since they speak of divine inspiration. In the Second Letter to Timothy, after mentioning the “Sacred Scriptures” (2 Tm 3:15), we find this affirmation: “All Scripture is inspired by God and is useful for teaching, for reproof, for correction, and for training in righteousness, so that the man of God may be proficient, equipped for every good work” (2 Tm 3:16-17). Specifically referring to the prophetic oracles contained in the Old Testament, the Second Letter of Peter declares: “First of all you must understand this, that no prophecy of Scripture is a matter of one's own interpretation, because no prophecy ever came by human will, but men moved by the Holy Spirit spoke from God” (2 Pt 1:20-21). These two texts not only affirm the authority of the Jewish Scriptures; they reveal the basis for this authority as divine inspiration.

    B. The New Testament attests conformity to the Jewish Scriptures

    6. A twofold conviction is apparent in other texts: on the one hand, what is written in the Jewish Scriptures must of necessity be fulfilled because it reveals the plan of God which cannot fail to be accomplished; on the other hand, the life, death and resurrection of Christ are fully in accord with the Scriptures.

    1. Necessity of fulfilling the Scriptures

    The clearest expression of this is found in the words addressed by the risen Christ to his disciples, in the Gospel of Luke: “These are my words that I spoke to you while I was still with you that everything written about me in the Law of Moses, the Prophets, and the Psalms must (dei) be fulfilled” (Lk 24:44). This assertion shows the basis of the necessity (dei, “must”) for the paschal mystery of Jesus, affirmed in numerous passages in the Gospels: “The Son of Man must undergo great suffering...and after three days rise again”;15 “But how then would the Scriptures be fulfilled which say it must happen this way?” (Mt 26:54); “This Scripture must be fulfilled in me” (Lk 22:37).

    Because what is written in the Old Testament “must” be fulfilled, the events take place “so that” it is fulfilled. This is what Matthew often expresses in the infancy narrative, later on in Jesus' public life16 and for the whole passion (Mt 26:56). Mark has a parallel to the last mentioned passage in a powerfully elliptic phrase: “But let the Scriptures be fulfilled” (Mk 14:49). Luke does not use this expression but John has recourse to it almost as often as Matthew does.17 The Gospels' insistence on the purpose of these events “so that the Scriptures be fulfilled”18 attributes the utmost importance to the Jewish Scriptures. It is clearly understood that these events would be meaningless if they did not correspond to what the Scriptures say. It would not be a question there of the realisation of God's plan.

    2. Conformity to the Scriptures

    7. Other texts affirm that the whole mystery of Christ is in conformity with the Jewish Scriptures. The early Christian preaching is summarised in the kerygmatic formula recounted by Paul: “For I handed on to you as of first importance what I in turn had received: that Christ died for our sins in accordance with the Scriptures, and that he was buried, and that he was raised on the third day in accordance with the Scriptures, and that he appeared...” (1 Co 15:3-5). He adds: “Whether, then, it was I or they, this is what we preach and this is what you believed” (1 Co 15:11). The Christian faith, then, is not based solely on events, but on the conformity of these events to the revelation contained in the Jewish Scriptures. On his journey towards the passion, Jesus says: “The Son of Man goes as it is written of him” (Mt 26:24; Mk 14:21). After his resurrection, Jesus himself “interpreted to them the things about himself in all the Scriptures”.19 In his discourse to the Jews of Antioch in Pisidia, Paul recalls these events by saying that “the residents of Jerusalem and their leaders did not recognise him [Jesus] or understand the words of the prophets that are read every sabbath, they fulfilled these words by condemning him” (Ac 13:27). The New Testament shows by these declarations that it is indissolubly linked to the Jewish Scriptures.

    Some disputed points that need to be kept in mind may be mentioned here. In the Gospel of Matthew, a saying of Jesus claims perfect continuity between the faith of Christians and the Tôôr~h: “Do not think that I have come to abolish the Law or the Prophets; I have come not to abolish but to fulfil” (Mt 5:17). This theological affirmation is characteristic of Matthew and his community. It is in tension with other sayings of the Lord which relativises the Sabbath obvervance (Mt 12:8,12) and ritual purity (Mt 15:11).

    In the Gospel of Luke, Jesus appropriates a saying of Isaiah (Lk 4:17-21; Is 61:1-2) to define his mission as he begins his ministry. The ending of the Gospel expands this perspective when it speaks of fulfilling “all that is written” about Jesus (Lk 24:44).

    On that point, it is essential, according to Jesus, to “hear Moses and the prophets”, the ending of the parable of the Rich Man and Lazarus (Lk 16:29-31) drives home the point: without a docile listening, even the greatest prodigies are of no avail.

    The Fourth Gospel expresses a similar perspective: Jesus attributes to the writings of Moses an authority comparable to his own words, when he says to opponents: “If you do not believe what he wrote, how will you believe what I say?” (Jn 5:47). In a Gospel where Jesus affirms that his words “are spirit and life” (Jn 6:63), such an assertion gives primary importance to the Tôôr~h.

    In the Acts of the Apostles, the kerygmatic discourses of the Church leaders Peter, Paul and Barnabas, James place the events of the Passion, Resurrection, Pentecost and the missionary outreach of the Church in perfect continuity with the Jewish Scriptures.20

    3. Conformity and Difference

    8. Although it never explicitly affirms the authority of the Jewish Scriptures, the Letter to the Hebrews clearly shows that it recognises this authority by repeatedly quoting texts to ground its teaching and exhortations. It contains numerous affirmations of conformity to prophetic revelation, but also affirmations of conformity that include aspects of non-conformity as well. This was already the case in the Pauline Letters. In the Letters to Galatians and Romans, the apostle argues from the Law to prove that faith in Christ has put an end to the Law's regime. He shows that the Law as revelation predicted its own end as an institution necessary for salvation.21 The most important text on this subject is Rm 3:21 where the apostle affirms that the manifestation of the justice of God in the justification offered by faith in Christ is brought about “apart from the Law”, but is nevertheless “attested by the Law and the Prophets”. In a similar way, the Letter to the Hebrews shows that the mystery of Christ fulfils the prophecies and what was prefigured in the Jewish Scriptures, but, at the same time, affirms non-conformity to the ancient institutions: the glorified Christ is at one and the same time in conformity with the words of Ps 109 (110):1, 4, and in non-conformity with the levitical priesthood (cf. Heb 7:11,28).

    The basic affirmation remains the same. The writings of the New Testament acknowledge that the Jewish Scriptures have a permanent value as divine revelation. They have a positive outlook towards them and regard them as the foundation on which they themselves rest. Consequently, the Church has always held that the Jewish Scriptures form an integral part of the Christian Bible.

    C. Scripture and Oral Tradition in Judaism and Christianity

    9. In many religions there exists a tension between Scripture and Tradition. This is true of Oriental Religions (Hinduism, Buddhism, etc.) and Islam. The written texts can never express the Tradition in an exhaustive manner. They have to be completed by additions and interpretations which are eventually written down but are subject to certain limitations. This phenomenon can be seen in Christianity as well as in Judaism, with developments that are partly similar and partly different. A common trait is that both share a significant part of the same canon of Scripture.

    1. Scripture and Tradition in the Old Testament and Judaism

    Tradition gives birth to Scripture. The origin of Old Testament texts and the history of the formation of the canon have been the subject of important works in the last few years. A certain consensus has been reached according to which by the end of the first century of our era, the long process of the formation of the Hebrew Bible was practically completed. This canon comprised the Tôôr~h, the Prophets and the greater part of the “Writings”. To determine the origin of the individual books is often a difficult task. In many cases, one must settle for hypotheses. These are, for the most part, based on results furnished by Form, Tradition and Redaction Criticism. It can be deduced from them that ancient precepts were assembled in collections which were gradually inserted in the books of the Pentateuch. The older narratives were likewise committed to writing and arranged together. Collections of narrative texts and rules of conduct were combined. Prophetic messages were collected and compiled in books bearing the prophets' names. The sapiential texts, Psalms and didactic narratives were likewise collected much later.

    Over time Tradition produced a “second Scripture” (Mishna). No written text can adequately express all the riches of a tradition.22 The biblical sacred texts left open many questions concerning the proper understanding of Israelite faith and conduct. That gave rise, in Pharisaic and Rabbinic Judaism, to a long process of written texts, from the “Mishna” (“Second Text”), edited at the beginning of the third century by Jehuda ha-Nasi, to the “Tosepta” (“Supplement”) and Talmud in its twofold form (Babylonian and Jerusalem). Notwithstanding its authority, this interpretation by itself was not deemed adequate in later times, with the result that later rabbinic explanations were added. These additions were never granted the same authority as the Talmud, they served only as an aid to interpretation. Unresolved questions were submitted to the decisions of the Grand Rabbinate.

    In this manner, written texts gave rise to further developments. Between written texts and oral tradition a certain sustained tension is evident.

    The Limits of Tradition. When it was put into writing to be joined to Scripture, a normative Tradition, for all that, never enjoyed the same authority as Scripture. It did not become part of the “Writings which soil the hands”, that is, “which are sacred” and was not accepted as such in the liturgy. The Mishna, the Tosepta and the Talmud have their place in the synagogue as texts to be studied, but they are not read in the liturgy. Generally, a tradition is evaluated by its conformity to the Tôôr~h. The reading of the Tôôr~h occupies a privileged place in the liturgy of the Synagogue. To it are added pericopes chosen from the Prophets. According to ancient Jewish belief, the Tôôr~h was conceived before the creation of the world. The Samaritans accept only the Tôôr~h as Sacred Scripture, while the Sadduccees reject every normative Tradition outside the Law and the Prophets. Conversely, Pharisaic and Rabbinic Judaism accept, alongside the written Law, an oral Law given simultaneously to Moses and enjoying the same authority. A tract in the Mishna states: “At Sinai, Moses received the oral Law and handed it on to Joshua, and Joshua to the ancestors, and the ancestors to the prophets, and the prophets handed it on to members of the Great Synagogue” (Aboth 1:1). Clearly, a striking diversity is apparent from the manner of conceiving the role of Tradition.

    2. Scripture and Tradition in Early Christianity

    10. Tradition gives birth to Scripture. In early Christianity, an evolution similar to that of Judaism can be observed with, however, an initial difference: early Christians had the Scriptures from the very beginning, since as Jews, they accepted Israel's Bible as Scripture. But for them an oral tradition was added on, “the teaching of the Apostles” (Ac 2:42), which handed on the words of Jesus and the narrative of events concerning him. The Gospel catechesis took shape only gradually. To better ensure their faithful transmission, the words of Jesus and the narratives were put in writing. Thus, the way was prepared for the redaction of the Gospels which took place some decades after the death and resurrection of Jesus. In addition, professions of faith were also composed, together with the liturgical hymns which are found in the New Testament Letters. The Letters of Paul and the other apostles or leaders were first read in the church for which they were written (cf. 1 Th 5:27), were passed on to other churches (cf. Col 4:16), preserved to be read on other occasions and eventually accepted as Scripture (cf. 2 P 3:15-16) and attached to the Gospels. In this way, the canon of the New Testament was gradually formed within the apostolic Tradition.

    Tradition completes Scripture. Christianity has in common with Judaism the conviction that God's revelation cannot be expressed in its entirety in written texts. This is clear from the ending of the Fourth Gospel where it is stated that the whole world would be unable to contain the books that could be written recounting the actions of Jesus (Jn 21:25). On the other hand, a vibrant tradition is indispensable to make Scripture come alive and maintain its relevance.

    It is worth recalling here the teaching of the Farewell Discourse on the role of “the Spirit of truth” after Jesus' departure. He will remind the disciples of all that Jesus said (Jn 14:26), bear witness on Jesus' behalf (15:26), and lead the disciples “into all the truth” (16:13), giving them a deeper understanding of the person of Christ, his message and work. As a result of the Spirit's action, the tradition remains alive and dynamic.

    Having affirmed that the apostolic preaching is found “expressed in a special way” (“speciali modo exprimitur”) in the inspired Books, the Second Vatican Council observes that it is Tradition “that renders a more profound understanding in the Church of Sacred Scripture and makes it always effective” (Dei Verbum 8). Scripture is defined as the “Word of God committed to writing under the inspiration of the Holy Spirit”; but it is Tradition that “transmits to the successors of the apostles the Word of God entrusted by Christ the Lord and by the Holy Spirit to the apostles, so that, illumined by the Spirit of truth, they will protect it faithfully, explain it and make it known by their preaching” (DV 9). The Council concludes: “Consequently, it is not from Sacred Scripture alone that the Church draws its certainty about everything which has been revealed” and adds: “That is why both Scripture and Tradition must be accepted and venerated with the same sense of devotion and reverence” (DV 9).

    The Limits of the additional contribution of Tradition. To what extent can there be in the Christian Church a tradition that is a material addition to the word of Scripture? This question has long been debated in the history of theology. The Second Vatican Council appears to have left the matter open, but at least declined to speak of “two sources of revelation”, which would be Scripture and Tradition; it affirmed instead that “Sacred Tradition and Sacred Scripture constitute a unique sacred deposit of the Word of God which is entrusted to the Church” (Dei Verbum 10). It likewise rejected the idea of a tradition completely independent of Scripture. On one point at least, the Council mentions an additional contribution made by Tradition, one of great importance: Tradition “enabled the Church to recognise the full canon of the Sacred Books” (DV 8). Here, the extent to which Scripture and Tradition are inseparable can be seen.

    3. Relationship between the two perspectives

    11. As we have shown, there is a corresponding relationship between Scripture and Tradition in Judaism and Christianity. On one point, there is a greater correspondence, since both religions share a common heritage in the “Sacred Scripture of Israel”.23

    From a hermeneutical viewpoint, however, perspectives differ. For all the currents within Judaism during the period corresponding to the formation of the canon, the Law was at the centre. Indeed, in it were to be found the essential institutions revealed by God himself governing the religious, moral, juridical and political life of the Jewish nation after the Exile. The prophetic corpus contains divinely inspired words, transmitted by the prophets and accepted as authentic, but it contained no laws capable of providing an institutional base. From this point of view, the prophetic writings are of second rank. The “Writings” contain neither laws nor prophetic words and consequently occupy third place.

    This hermeneutical perspective was not taken over by the Christian communities, with the exception, perhaps, of those in Judeo-Christian milieux linked to Pharisaic Judaism by their veneration of the Law. In the New Testament, the general tendency is to give more importance to the prophetic texts, understood as foretelling the mystery of Christ. The apostle Paul and the Letter to the Hebrews do not hesitate to enter into polemics against the Law. Besides, early Christianity shared apocalyptic currents with the Zealots and with the Essenes apocalyptic messianic expectation; from Hellenistic Judaism it adopted a more extended, sapientially oriented body of Scripture capable of fostering intercultural relations.

    What distinguishes early Christianity from all these other currents is the conviction that the eschatological prophetic promises are no longer considered simply as an object of future hope, since their fulfilment had already begun in Jesus of Nazareth, the Christ. It is about him that the Jewish Scriptures speak, in their whole extension, and it is in light of him that they are to be fully comprehended.

    D. Jewish Exegetical Methods employed in the New Testament

    1. Jewish Methods of Exegesis

    12. Judaism derived from the Scriptures its understanding of God and of the world, as well as of God's plans. The clearest expression of how Jesus' contemporaries interpreted the Scriptures are given in the Dead Sea Scrolls, manuscripts copied between the second century B.C. and 60 A.D., and so are therefore close to Jesus' ministry and the formation of the Gospels. However, these documents express only one aspect of the Jewish tradition; they come from within a particular current and do not represent the whole tradition.

    The earliest rabbinic attestation of exegetical method based on Old Testament texts, is a series of seven “rules” traditionally attributed to Rabbi Hillel (d. 10 A.D.). Irrespective of whether this attribution is well founded or not, these seven middoth certainly represent a codification of contemporary methods of argument from Scripture, in particular for deducing rules of conduct.

    Another method of using Scripture can be seen in first century historical writings, particularly Josephus, but it had already been employed in the Old Testament itself. It consists of using biblical terms to describe events in order to illuminate their meaning. Thus, the return from the Babylonian Exile is described in terms that evoke the liberation from Egyptian oppression at the time of the Exodus (Is 43:16-21). The final restoration of Zion is represented as a new Eden.24 At Qumran, a similar technique was widely used.

    2. Exegesis at Qumran and in the New Testament

    13. With regard to form and method, the New Testament, especially the Gospels, presents striking resemblances to Qumran in its use of Scripture. The formulae for introducing quotations are often the same, for example: “thus it is written”, “as it is written”, “in conformity with what was said”. The similarity in scriptural usage derives from an outlook common to both the Qumran community and that of the New Testament. Both were eschatological communities that saw biblical prophecies being fulfilled in their own time, in a manner surpassing the expectation and understanding of the Prophets who had originally spoken them. Both were convinced that the full understanding of the prophecies had been revealed to their founder and transmitted by him, “the Teacher of Righteousness” at Qumran, Jesus for Christians.

    Exactly as in the Dead Sea Scrolls, certain biblical texts are used in the New Testament in their literal and historical sense, while others are applied in a more or less forced manner, to the contemporary situation. Scripture was understood as containing the very words of God. Some interpretations, in both texts, take a word and separate it from its context and original meaning to give it a significance that does not correspond to the principles of modern exegesis. An important difference, however, should be noted. In the Qumran texts, the point of departure is Scripture. Certain texts for example the pesher of Habakkuk are an extended commentary on a biblical text, which is then applied, verse by verse, to a contemporary situation; others are collections of texts dealing with the same theme, for example, 11 Q Melchisedeq on the messianic era. In the New Testament, in contrast, the point of departure is the Christ event. It does not apply Scripture to the present, but explains and comments on the Christ event in the light of Scripture. The only points in common are the techniques employed, often with a striking similarity, as in Rm 10:5-13 and in the Letter to the Hebrews.25

    3. Rabbinic Methods in the New Testament

    14. Traditional Jewish methods of scriptural argumentation for the purpose of establishing rules of conduct methods later codified by the rabbis are frequently used in the words of Jesus transmitted in the Gospels and in the Epistles. Those occurring most often are the first two middoth (“rules”) of Hillel, qal wa-homer and gezerah shawah.26 These correspond more or less to arguments a fortiori and by analogy respectively.

    A particular trait is that the argument often revolves around the meaning of a single word. This meaning is established by its occurence in a certain context and is then applied, often in a very artificial manner, to another context. This technique has a strong resemblance to rabbinic midrash, with one characteristic difference: in the rabbinic midrash, there is a citation of differing opinions from various authorities in such a way that it becomes a technique of argumentation, while in the New Testament the authority of Jesus is decisive.

    Paul in particular frequently uses these techniques especially in discussions with well-informed Jewish adversaries, whether Christian or not. Oftentimes he uses them to counter traditional positions in Judaism or to support important points in his own teaching.27

    Rabbinic argumentation is also found in the Letters to the Ephesians and Hebrews.28 The Epistle of Jude, for its part, is almost entirely made up of exegetical explications resembling the pesharim (“interpretations”) found in the Qumran Scrolls and in some apocalyptic writings. It uses figures and examples in a verbal chain structure in conformity with Jewish scriptural exegesis.

    An particular form of Jewish exegesis found in the New Testament is the homily delivered in the synagogue. According to Jn 6:59, the Bread of Life discourse was delivered by Jesus in the synagogue at Capernaum. Its form closely corresponds to synagogal homilies of the first century: an explanation of a Pentateuchal text supported by a prophetic text; each part of the text is explained; slight adjustments to the form of words are made to give a new interpretation. Traces of this model can perhaps also be found in the missionary discourses in the Acts of the Apostles, especially in Paul's homily in the synagogue of Pisidian Antioch (Ac 13:17-41).

    4. Important Allusions to the Old Testament

    15. The New Testament frequently uses allusions to biblical events as a means of bringing out the meaning of the events of Jesus' life. The narratives of Jesus' infancy in the Gospel of Matthew do not disclose their full meaning unless read against the background of biblical and post-biblical narratives concerning Moses. The infancy gospel of Luke is more in the style of biblical allusions found in the first century Psalms of Solomon or in the Qumran Hymns; the Canticles of Mary, Zechariah and Simeon can be compared to Qumran hymns.29 Events in the life of Jesus, like the theophany on the occasion of his baptism, the transfiguration, the multiplication of the loaves and the walking on the water, are similarly narrated with deliberate allusions to Old Testaments events and narratives. The reaction of listeners to Jesus' parables (for example, the parable of the murderous tenants, Mt 21:33-43 and par.) shows that they were accustomed to using biblical imagery as a technique to express a message or give a lesson.

    Among the Gospels, Matthew shows greatest familiarity with the Jewish techniques in utilising Scripture. After the manner of the Qumran pesharim, he often quotes Scripture; he makes wide use of juridical and symbolic argumentation similar to those which were common in later rabbinic writings. More than the other Gospels, he uses midrashic stories in his narratives (the infancy gospel, the episode of Judas' death, the intervention of Pilate's wife). The rabbinic style of argumentation frequently used, especially in the Pauline Letters and in the Letter to the Hebrews, undoubtedly attests that the New Testament emerged from the matrix of Judaism and that it is infused with the mentality of Jewish biblical commentators.

    E. The Extension of the Canon of Scripture

    16. The title “canon” (Greek kan(o-)n, “rule”) means the list of books which are accepted as inspired by God and having a regulatory function for faith and morals. We are only concerned here with the formation of the canon of the Old Testament.

    1. In Judaism

    There are differences between the Jewish canon of Scripture30 “Law”, Nebi'im, “Prophets”, and Ketubim, other “Writings”. The number 24 was often reduced to 22, the number of letters in the Hebrew alphabet. In the Christian canon, to these 2422 books correspond 39 books, called “protocanonical”. The numerical difference is explained by the fact that the Jews regarded as one book several writings that are distinct in the Christian canon, the writings of the Twelve Prophets, for example.] and the Christian canon of the Old Testament.31 To explain these differences, it was generally thought that at the beginning of the Christian era, there existed two canons within Judaism: a Hebrew or Palestinian canon, and an extended Alexandrian canon in Greek called the Septuagint which was adopted by Christians.

    Recent research and discoveries, however, have cast doubt on this opinion. It now seems more probable that at the time of Christianity's birth, closed collections of the Law and the Prophets existed in a textual form substantially identical with the Old Testament. The collection of “Writings”, on the other hand, was not as well defined either in Palestine or in the Jewish diaspora, with regard to the number of books and their textual form. Towards the end of the first century A.D., it seems that 2422 books were generally accepted by Jews as sacred,32 but it is only much later that the list became exclusive.33 When the limits of the Hebrew canon were fixed, the deuterocanonical books were not included.

    Many of the books belonging to the third group of religious texts, not yet fixed, were regularly read in Jewish communities during the first century A.D. They were translated into Greek and circulated among Hellenistic Jews, both in Palestine and in the diaspora.

    2. In the Early Church

    17. Since the first Christians were for the most part Palestinian Jews, either “Hebrew” or “Hellenistic” (cf. Ac 6:1), their views on Scripture would have reflected those of their environment, but we are poorly informed on the subject. Nevertheless, the writings of the New Testament suggest that a sacred literature wider than the Hebrew canon circulated in Christian communities. Generally, the authors of the New Testament manifest a knowledge of the deuterocanonical books and other non-canonical ones since the number of books cited in the New Testament exceeds not only the Hebrew canon, but also the so-called Alexandrian canon.34 When Christianity spread into the Greek world, it continued to use sacred books received from Hellenistic Judaism.35 Although Hellenistic Christians received their Scriptures from the Jews in the form of the Septuagint, we do not know the precise form, because the Septuagint has come down to us only in Christian writings. What the Church seems to have received was a body of Sacred Scripture which, within Judaism, was in the process of becoming canonical. When Judaism came to close its own canon, the Christian Church was sufficiently independent from Judaism not to be immediately affected. It was only at a later period that a closed Hebrew canon began to exert influence on how Christians viewed it.

    3. Formation of the Christian Canon

    18. The Old Testament of the early Church took different shapes in different regions as the diverse lists from Patristic times show. The majority of Christian writings from the second century, as well as manuscripts of the Bible from the fourth century onwards, made use of or contain a great number of Jewish sacred books, including those which were not admitted into the Hebrew canon. It was only after the Jews had defined their canon that the Church thought of closing its own Old Testament canon. But we are lacking information on the procedure adopted and the reasons given for the inclusion of this or that book in the canon. It is possible, nevertheless, to trace in a general way the evolution of the canon in the Church, both in the East and in the West.

    In the East from Origen's time (c. 185-253) there was an attempt to conform Christian usage to the Hebrew canon of 2422 books using various combinations and stratagems. Origen himself knew of the existence of numerous textual differences, which were often considerable, between the Hebrew and the Greek Bible. To this was added the problem of different listings of books. The attempt to conform to the Hebrew text of the Hebrew canon did not prevent Christian authors in the East from utilising in their writings books that were never admitted into the Hebrew canon, or from following the Septuagint text. The notion that the Hebrew canon should be preferred by Christians does not seem to have produced in the Eastern Church either a profound or long-lasting impression.

    In the West, the use of a larger collection of sacred books was common and was defended by Augustine. When it came to selecting books to be included in the canon, Augustine (354-430) based his judgement on the constant practice of the Church. At the beginning of the fifth century, councils adopted his position in drawing up the Old Testament canon. Although these councils were regional, the unanimity expressed in their lists represents Church usage in the West.

    As regards the textual differences between the Greek and the Hebrew Bible, Jerome based his translation on the Hebrew text. For the deuterocanonical books, he was generally content to correct the Old Latin (translation). From this time on, the Church in the West recognised a twofold biblical tradition: that of the Hebrew text for books of the Hebrew canon, and that of the Greek Bible for the other books, all in a Latin translation.

    Based on a time-honoured tradition, the Councils of Florence in 1442 and Trent in 1564 resolved for Catholics any doubts and uncertainties. Their list comprises 73 books, which were accepted as sacred and canonical because they were inspired by the Holy Spirit, 46 for the Old Testament, 27 for the New.36 In this way the Catholic Church received its definitive canon. To determine this canon, it based itself on the Church's constant usage. In adopting this canon, which is larger than the Hebrew, it has preserved an authentic memory of Christian origins, since, as we have seen, the more restricted Hebrew canon is later than the formation of the New Testament.

    II. Fundamental Themes in the Jewish Scriptures and Their Reception into Faith in Christ

    19. To the Jewish Scriptures which it received as the authentic Word of God, the Christian Church added other Scriptures expressing its faith in Jesus, the Christ. It follows then that the Christian Bible is not composed of one “Testament”, but two “Testaments”, the Old and the New, which have complex, dialectical relationships between them. A study of these relationships is indispensable for anyone who wishes to have a proper appreciation of the links between the Christian Church and the Jewish people. The understanding of these relationships has changed over time. The present chapter offers firstly an overview of these changes, followed by a more detailed study of the basic themes common to both Testaments.

    A. Christian Understanding of the relationships between the Old and New Testaments

    1. Affirmation of a reciprocal relationship

    By “Old Testament” the Christian Church has no wish to suggest that the Jewish Scriptures are outdated or surpassed.37 On the contrary, it has always affirmed that the Old Testament and the New Testament are inseparable. Their first relationship is precisely that. At the beginning of the second century, when Marcion wished to discard the Old Testament, he met with vehement resistance from the post-apostolic Church. Moreover, his rejection of the Old Testament led him to disregard a major portion of the New he retained only the Gospel of Luke and some Pauline Letters which clearly showed that his position was indefensible. It is in the light of the Old Testament that the New understands the life, death and glorification of Jesus (cf. 1 Co 15:3-4).

    This relationship is also reciprocal: on the one hand, the New Testament demands to be read in the light of the Old, but it also invites a “re-reading” of the Old in the light of Jesus Christ (cf. Lk 24:45). How is this “re-reading” to be done? It extends to “all the Scriptures” (Lk 24:27) to “everything written in the Law of Moses, the Prophets and the Psalms” (24:44), but the New Testament only offers a limited number of examples, not a methodology.

    2. Re-reading the Old Testament in the light of Christ

    The examples given show that different methods were used, taken from their cultural surroundings, as we have seen above.38 The texts speak of typology39 and of reading in the light of the Spirit (2 Co 3:14-17). These suggest a twofold manner of reading, in its original meaning at the time of writing, and a subsequent interpretation in the light of Christ.

    In Judaism, re-readings were commonplace. The Old Testament itself points the way. For example, in the episode of the manna, while not denying the original gift, the meaning is deepened to become a symbol of the Word through which God continually nourishes his people (cf. Dt 8:2-3). The Books of Chronicles are a re-reading of the Book of Genesis and the Books of Samuel and Kings. What is specific to the Christian re-reading is that it is done, as we have said, in the light of Christ.

    This new interpretation does not negate the original meaning. Paul clearly states that “the very words of God were entrusted” to the Israelites (Rm 3:2) and he takes it for granted that these words of God could be read and understood before the coming of Christ. Although he speaks of a blindness of the Jews with regard to “the reading of the Old Testament” (2 Co 3:14), he does not mean a total incapacity to read, only an inability to read it in the light of Christ.

    3. Allegorical Re-reading

    20. The Hellenistic world had different methods of which Christian exegesis made use as well. The Greeks often interpreted their classical texts by allegorising them. Commenting on ancient poetry like the works of Homer, where the gods seem to act like capricious and vindictive humans, scholars explained this in a more religious and morally acceptable way by emphasising that the poet was expressing himself in an allegorical manner when he wished to describe only human psychological conflicts, the passions of the soul, using the fiction of war between the gods. In this case, a new and more spiritual meaning replaced the original one.

    Jews in the diaspora sometimes utilised this method, in particular to justify certain prescriptions of the Law which, taken literally, would appear nonsensical to the Hellenistic world. Philo of Alexandria, who had been nurtured in Hellenistic culture, tended in this direction. He developed, often with a touch of genius, the original meaning, but at other times he adopted an allegorical reading that completely overshadowed it. As a result, his exegesis was not accepted in Judaism.

    In the New Testament, there is a single mention of “things spoken allegorically” (allgoroumena: Ga 4:24), but here it is a question of typology, that is, the persons mentioned in the ancient text, are presented as evoking things to come, without the slightest doubt being cast on their historicity. Another Pauline text uses allegory to interpret a detail of the Law (1 Co 9:9), but he never adopted this method as a general rule.

    The Fathers of the Church and the medieval authors, in contrast, make systematic use of it for the entire Bible, even to the least detail both for the New Testament as well as for the Old to give a contemporary interpretation capable of application to the Christian life. For example, Origen sees the wood used by Moses to sweeten the bitter waters (Ex 15:22-25) as an allusion to the wood of the cross; he sees the scarlet thread used by Rahab as a means of recognising her house (Jos 2:18), as an allusion to the blood of the Saviour. Any detail capable of establishing contact between an Old Testament episode and Christian realities was exploited. In every page of the Old Testament, in addition, many direct and specific allusions to Christ and the Christian life were found, but there was a danger of detaching each detail from its context and severing the relationship between the biblical text and the concrete reality of salvation history. Interpretation then became arbitrary.

    Certainly, the proposed teaching had a certain value because it was animated by faith and guided by a comprehensive understanding of Scripture read in the Tradition. But such teaching was not based on the commentated text. It was superimposed on it. It was inevitable, therefore, that at the moment of its greatest success, it went into irreversible decline.

    4. Return to the Literal Sense

    Thomas Aquinas saw clearly what underpinned allegorical exegesis: the commentator can only discover in a text what he already knows, and in order to know it, he had to find it in the literal sense of another text. From this Thomas Aquinas drew the conclusion: a valid argument cannot be constructed from the allegorical sense, it can only be done from the literal sense.40

    Starting from the Middle Ages, the literal sense has been restored to a place of honour and has not ceased to prove its value. The critical study of the Old Testament has progressed steadily in that direction culminating in the supremacy of the historical-critical method.

    And so an inverse process was set in motion: the relation between the Old Testament and Christian realities was now restricted to a limited number of Old Testament texts. Today, there is the danger of going to the opposite extreme of denying outright, together with the excesses of the allegorical method, all Patristic exegesis and the very idea of a Christian and Christological reading of Old Testament texts. This gave rise in contemporary theology, without as yet any consensus, to different ways of re-establishing a Christian interpretation of the Old Testament that would avoid arbitrariness and respect the original meaning.

    5. The Unity of God's Plan and the Idea of Fulfilment

    21. The basic theological presupposition is that God's salvific plan which culminates in Christ (cf. Ep 1:3-14) is a unity, but that it is realised progressively over the course of time. Both the unity and the gradual realisation are important; likewise, continuity in certain points and discontinuity in others. From the outset, the action of God regarding human beings has tended towards final fulfilment and, consequently, certain aspects that remain constant began to appear: God reveals himself, calls, confers a mission, promises, liberates, makes a covenant. The first realisations, though provisional and imperfect, already give a glimpse of the final plenitude. This is particularly evident in certain important themes which are developed throughout the entire Bible, from Genesis to Revelation: the way, the banquet, God's dwelling among men. Beginning from a continuous re-reading of events and texts, the Old Testament itself progressively opens up a perspective of fulfilment that is final and definitive. The Exodus, the primordial experience of Israel's faith (cf. Dt 6:20-25; 26:5-9) becomes the symbol of final salvation. Liberation from the Babylonian Exile and the prospect of an eschatological salvation are described as a new Exodus.41 Christian interpretation is situated along these lines with this difference, that the fulfilment is already substantially realised in the mystery of Christ.

    The notion of fulfilment is an extremely complex one,42 one that could easily be distorted if there is a unilateral insistence either on continuity or discontinuity. Christian faith recognises the fulfilment, in Christ, of the Scriptures and the hopes of Israel, but it does not understand this fulfilment as a literal one. Such a conception would be reductionist. In reality, in the mystery of Christ crucified and risen, fulfilment is brought about in a manner unforeseen. It includes transcendence.43 Jesus is not confined to playing an already fixed role that of Messiah but he confers, on the notions of Messiah and salvation, a fullness which could not have been imagined in advance; he fills them with a new reality; one can even speak in this connection of a “new creation”.44 It would be wrong to consider the prophecies of the Old Testament as some kind of photographic anticipations of future events. All the texts, including those which later were read as messianic prophecies, already had an immediate import and meaning for their contemporaries before attaining a fuller meaning for future hearers. The messiahship of Jesus has a meaning that is new and original.

    The original task of the prophet was to help his contemporaries understand the events and the times they lived in from God's viewpoint. Accordingly, excessive insistence, characteristic of a certain apologetic, on the probative value attributable to the fulfilment of prophecy must be discarded. This insistence has contributed to harsh judgements by Christians of Jews and their reading of the Old Testament: the more reference to Christ is found in Old Testament texts, the more the incredulity of the Jews is considered inexcusable and obstinate.

    Insistence on discontinuity between both Testaments and going beyond former perspectives should not, however, lead to a one-sided spiritualisation. What has already been accomplished in Christ must yet be accomplished in us and in the world. The definitive fulfilment will be at the end with the resurrection of the dead, a new heaven and a new earth. Jewish messianic expectation is not in vain. It can become for us Christians a powerful stimulant to keep alive the eschatological dimension of our faith. Like them, we too live in expectation. The difference is that for us the One who is to come will have the traits of the Jesus who has already come and is already present and active among us.

    6. Current Perspectives

    The Old Testament in itself has great value as the Word of God. To read the Old Testament as Christians then does not mean wishing to find everywhere direct reference to Jesus and to Christian realities. True, for Christians, all the Old Testament economy is in movement towards Christ; if then the Old Testament is read in the light of Christ, one can, retrospectively, perceive something of this movement. But since it is a movement, a slow and difficult progression throughout the course of history, each event and each text is situated at a particular point along the way, at a greater or lesser distance from the end. Retrospective re-readings through Christian eyes mean perceiving both the movement towards Christ and the distance from Christ, prefiguration and dissimilarity. Conversely, the New Testament cannot be fully understood except in the light of the Old Testament.

    The Christian interpretation of the Old Testament is then a differentiated one, depending on the different genres of texts. It does not blur the difference between Law and Gospel, but distinguishes carefully the successive phases of revelation and salvation history. It is a theological interpretation, but at the same time historically grounded. Far from excluding historical-critical exegesis, it demands it.

    Although the Christian reader is aware that the internal dynamism of the Old Testament finds its goal in Jesus, this is a retrospective perception whose point of departure is not in the text as such, but in the events of the New Testament proclaimed by the apostolic preaching. It cannot be said, therefore, that Jews do not see what has been proclaimed in the text, but that the Christian, in the light of Christ and in the Spirit, discovers in the text an additional meaning that was hidden there.

    7. Contribution of Jewish reading of the Bible

    22. The horror in the wake of the extermination of the Jews (the Shoah) during the Second World War has led all the Churches to rethink their relationship with Judaism and, as a result, to reconsider their interpretation of the Jewish Bible, the Old Testament. It may be asked whether Christians should be blamed for having monopolised the Jewish Bible and reading there what no Jew has found. Should not Christians henceforth read the Bible as Jews do, in order to show proper respect for its Jewish origins?

    In answer to the last question, a negative response must be given for hermeneutical reasons. For to read the Bible as Judaism does necessarily involves an implicit acceptance of all its presuppositions, that is, the full acceptance of what Judaism is, in particular, the authority of its writings and rabbinic traditions, which exclude faith in Jesus as Messiah and Son of God.

    As regards the first question, the situation is different, for Christians can and ought to admit that the Jewish reading of the Bible is a possible one, in continuity with the Jewish Sacred Scriptures from the Second Temple period, a reading analogous to the Christian reading which developed in parallel fashion. Both readings are bound up with the vision of their respective faiths, of which the readings are the result and expression. Consequently, both are irreducible.

    On the practical level of exegesis, Christians can, nonetheless, learn much from Jewish exegesis practised for more than two thousand years, and, in fact, they have learned much in the course of history.45 For their part, it is to be hoped that Jews themselves can derive profit from Christian exegetical research.

    B. Shared Fundamental Themes

    1. Revelation of God

    23. A God who speaks to humans. The God of the Bible is one who enters into communication with human beings and speaks to them. In different ways, the Bible describes the initiative taken by God to communicate with humanity in choosing the people of Israel. God makes his word heard either directly or though a spokesperson.

    In the Old Testament, God manifests himself to Israel as the One who speaks. The divine word takes the form of a promise made to Moses to bring the people of Israel out of Egypt (Ex 3:7-17), following the promises made to the patriarchs, Abraham, Isaac and Jacob, for their descendants.46 There is also the promise David receives in 2 S 7:1-17 concerning an offspring who will succeed him on the throne.

    After the departure from Egypt, God commits himself to his people by a covenant in which he twice takes the initiative (Ex 19-24; 32-34). In this setting, Moses receives the Law from God, often called “words of God”47 which he must transmit to the people.

    As bearer of the word of God, Moses is considered a prophet,48 and even more than a prophet (Nb 12:6-8). Throughout the course of the people's history, prophets were conscious of transmitting the word of God. The narratives of the prophetic call show how the word of God comes, forcefully imposes itself, and invites a response. Prophets like Isaiah, Jeremiah and Ezechiel perceive God's word as an event which changed their lives.49 Their message is God's; to accept it is to accept the word of God. Even though it meets with resistance because of human freedom, the word of God is efficacious:50 it is a force working at the heart of history. In the narrative of the creation of the world by God (Gn 1), we discover that, for God, to say is to do.

    The New Testament prolongs this perspective and deepens it. For Jesus becomes the preacher of the word of God (Lk 5:1) and appeals to Scripture: he is recognised as a prophet,51 but he is more than a prophet. In the Fourth Gospel, the role of Jesus is distinguished from that of John the Baptist by opposing the earthly origin of the latter to the heavenly origin of the former: “The one who comes from above...testifies to what he has seen and heard... he whom God has sent speaks the words of God” (Jn 3:31,32,34). Jesus is not simply a messenger; he makes plain his intimacy with God. To understand Jesus' mission, is to know his divine status: “I have not spoken on my own”, Jesus says; “what I speak, I speak just as the Father has told me” (Jn 12:49,50). Beginning from this bond which unites Jesus to the Father, the Fourth Gospel confesses Jesus as the Logos “the Word” which “became flesh” (Jn 1:14).

    The opening of the Letter to the Hebrews perfectly summarises the way that has been traversed: God who “spoke long ago to our ancestors by the prophets”, “has spoken to us by a Son” (Hb 1:1-2), this Jesus of whom the Gospels and the apostolic preaching speak.

    24. God is One. The strongest affirmation of the Jewish faith is that of Dt 6:4: “Hear, O Israel, the lordour God is one lord”,which may not be separated from its consequences for the faithful: “you shall love the lordyour God with all your heart, with all your soul and all your might” (Dt 6:5).52 The one God of Israel, the lordwill be acknowledged as the one God of all humanity at the end of time (Zc 14:9). God is ONE: this proclamation points to the language of love (cf. Sg 6:9). The God who loves Israel is confessed as unique and calls each one to respond to that love by a love ever total.

    Israel is called to acknowledge that the God who brought it out of Egypt is the only one who liberated it from slavery. This God alone has rescued Israel and Israel must express its faith in him by keeping the Law and through the cult.

    The affirmation “The lordis one”was not originally an expression of radical monotheism, for the existence of other gods was not denied as, for example, the Decalogue shows (Ex 20:3). From the time of the Exile, the faith affirmation tended to become one of radical monotheism formulated through expressions like “the gods are nothing” (Is 45:14) or “there is no other”.53 In later Judaism the profession of Dt 6:4 becomes one of monotheistic faith; it is at the heart of Jewish prayer.

    In the New Testament the profession of Jewish faith is repeated by Jesus himself in Mk 12:29, quoting Dt 6:4-5, and by his Jewish questioner who quotes Dt 4:35. The Christian faith also affirms the oneness of God for “there is no God but one”.54 This oneness of God is firmly held, even when Jesus is recognised as Son (Rm 1:3-4), united with the Father (Jn 10:30; 17:11). For the glory that comes from the one God is received by Jesus from the Father as the “only Son full of grace and truth” (Jn 1:14). To express the Christian faith, Paul does not hesitate to divide into two the profession of Dt 6:4 to say: “For us there is one God, the Father...and one Lord, Jesus Christ” (1 Co 8:6).'

    25. God the Creator and providence. The Bible opens with the words: “In the beginning God created the heavens and the earth” (Gn 1:1); this heading dominates the text of Gn 1:1-2:4(a) as well as the whole of Scripture which recounts the divine acts of power. In this opening text, the affirmation of the goodness of creation is repeated seven times, becoming one of the refrains (Gn 1:4-31).

    In different formulations, in different contexts, the affirmation of God as Creator is constantly repeated. Thus in the narrative of the Exodus from Egypt, God exercises power over the wind and the sea (Ex 14:21). In Israel's prayer, God is confessed as the one “who made heaven and earth”.55 The creative action of God is the foundation and assurance of the salvation to come, likewise in prayer (Ps 121:2), as well as in the pronouncements of the prophets, for example in Jr 5:22 and 14:22. In Is 40-55, this creative action is the basis of hope for a salvation to come.56 The sapiential books give the creative work of God a central place.57

    The God who creates the world by his Word (Gn 1) and gives human beings the breath of life (Gn 2:7), is also the one who shows solicitude towards every human being from the moment of conception.58

    Outside the Hebrew Bible, the text of 2 M 7:28 should be mentioned where the mother of the seven martyred brothers exhorts the last one in the following way: “I beg you, my child, to look at the heaven and the earth, and see everything that is in them and recognise that God did not make them out of things that existed”. The Latin translation has creation ex nihilo “from nothing”. An interesting aspect of this text is that the creative action of God serves here to ground faith in the resurrection of the just. The same is true of Rm 4:17.

    Faith in God the Creator, vanquisher of the cosmic forces and of evil, becomes inseparable from trust in him as Saviour of the Israelite people as well as of individuals.59

    26. In the New Testament, the conviction that all existing things are the work of God comes straight from the Old Testament. It seems so obvious that no proof is needed and creation vocabulary is not prominent in the Gospels. Nevertheless, there is in Mt 19:4 a reference to Gn 1:27 which speaks of the creation of man and woman. More generally, Mk 13:19 recalls “the beginning of the creation that God created”. Lastly, Mt 13:35(b) referring to parables speaks of “what has been hidden from the foundation of the world”.

    In his preaching, Jesus frequently insists on the trust human beings should have in God on whom everything depends: “Do not worry about your life what you will eat or about your body with what you will wear... Look at the birds of the air; they neither sow nor reap... and yet your heavenly Father feeds them”.60 The care of God the Creator extends to both good and bad, on whom “he makes his sun to rise” and to whom he sends rain to fructify the earth (Mt 5:45). The providence of God embraces all; for Jesus' disciples, this conviction ought to lead them to seek “first the kingdom of God and his righteousness” (Mt 6:33). In the Gospel of Matthew, Jesus speaks of “the kingdom prepared for you from the foundation of the world” (Mt 25:34). The world created by God is where the salvation of human beings takes place; it awaits a complete “regeneration” (Mt 19:28).

    Beginning from the Jewish Bible which affirms that God created all things by his word,61 the prologue of the Fourth Gospel proclaims that “in the beginning was the Word”, that “the Word was God” and that “all things came into being through him” and “without him not one thing came into being” (Jn 1:1-3). The Word came into the world, yet the world did not know him (Jn 1:10). In spite of human obstacles, God's plan is clearly defined in Jn 3:16: “God so loved the world that he gave his only Son, so that everyone who believes in him may not perish, but may have eternal life”. Jesus witnesses to this love of God to the very end (Jn 13:1). After the resurrection Jesus “breathes” on the disciples, repeating God's action in the creation of human beings (Gn 2:7), and suggesting that a new creation will be the work of the Holy Spirit (Jn 20:22).

    Using a different vocabulary, the Book of Revelation offers a similar perspective. The creator God (Rv 4:11) is the originator of a plan of salvation that could not be realised except by the Lamb, “as if sacrificed” (Rv 5:6), accomplished in the paschal mystery by him who is “the origin of God's creation” (Rv 3:14). In history, the victory over the forces of evil will go hand in hand with a new creation that will have God himself as light,62 and a temple will no longer be needed, for the Almighty God and the Lamb will be the Temple of the heavenly city, the new Jerusalem (Rv 21:2,22).

    In the Pauline Letters, creation has an equally important place. The argument of Paul in Rm 1:20-21 concerning the pagans is well known. The apostle affirms that “since the creation of the world, his eternal power and divine nature, invisible though they are, have been understood and seen through the things he has made”, and so the pagans are “without excuse” in not giving glory to God and having “served the creature rather than the Creator” (Rm 1:25; cf. Ws 13:1-9). Creation will be freed “from its bondage to decay” (Rm 8:20-21). So creation then may not be rejected as evil. In 1 Tm 4:4, it is affirmed that “everything created by God is good, and nothing is to be rejected provided it is received with thanksgiving”.

    In the act of creation, the role attributed to Wisdom in the Old Testament is attributed in the New Testament to the person of Christ, the Son of God. Like the “Word” in John's prologue (1:3), it is a universal mediation, expressed in Greek by the preposition dia, which is also found in Heb 1:2. Associated with “the Father from whom are all things”, it is Jesus Christ “through whom are all things” (1 Co 8:6). Developing this theme, the hymn of Col 1:15-20 affirms that “in him all things were created” and that “all things have been created through him and for him; he is before all things, in him all things hold together” (Col 1:16-17).

    On the other hand, the resurrection of Christ is understood as the inauguration of a new creation, of a kind that “if anyone is in Christ, he is a ''new creation'”.63 Faced with the proliferation of human sin, the plan of God in Christ was to bring about a new creation. We will take up this theme later after treating of the human condition.

    2. The Human Person: Greatness and Wretchedness

    a) In the Old Testament

    27. It is common place to speak in one phrase of the “greatness and wretchedness” of the human person. These terms are not found in the Old Testament to characterise the human condition, but equivalent expressions are encountered: in the first three chapters of Genesis, man and woman are, on the one hand, “created in the image of God” (Gn 1:27), but are also “sent forth from the garden of Eden” (Gn 3:24) because they disobeyed the command of God. These chapters set the tone for reading the entire Bible. Everyone is invited to recognise therein the essential traits of the human situation and the basis for the whole of salvation history.

    Created in the image of God: affirmed before the call of Abraham and the election of Israel, this characteristic applies to all men and women of all times and places (Gn 1:26-27)64 and confers on them their highest dignity. The expression may have originated in the royal ideology of the nations surrounding Israel, especially in Egypt, where the Pharaoh was regarded as the living image of god, entrusted with the maintenance and renewal of the cosmos. But the Bible has made this metaphor into a fundamental category for defining every human person. God's words: “Let us make man in our image, according to our likeness, and let them have dominion over...” (Gn 1:26) show that human beings are creatures of God whose task it is to govern the earth that was created and populated by God. Insofar as they are images of God and the Creator's stewards, human beings become recipients of his word and are called to be obedient to him (Gn 2:15-17).

    Human beings exist as man and woman whose task is at the service of life. In the affirmation: “God created man in his image, in the image of God he created him, male and female he created them” (Gn 1:27), the differentiation of the sexes is paralleled with the relationship to God.

    Furthermore, human procreation is closely associated with the task of governing the earth, as the divine blessing of the first human couple shows: “Be fruitful and multiply, and fill the earth and subdue it, and have dominion over...” (1:28). In this way, the likeness to God, the relationship of man and woman, and ruling over the world are intimately connected.

    The close relationship between being created in God's image and having authority over the earth has many consequences. First of all, the universality of these characteristics excludes all superiority of one group or individual over another. All human beings are in the image of God and all are charged with furthering the Creator's work of ordering. Secondly, arrangements are made with a view to the harmonious co-existence of all living things in their search for the necessary means of subsistence: God provides for both humans and beasts (Gn 1:29-30).65 Thirdly, human existence is endowed with a certain rhythm. As well as the rhythm of day and night, lunar months and solar years (Gn 1:14-18), God establishes a weekly rhythm with rest on the seventh day, the basis of the sabbath (Gn 2:1-3). When they keep the sabbath observance (Ex 20:8-11), the masters of the earth render homage to their Creator.

    28. Human wretchedness finds its exemplary biblical expression in the story of the first sin and punishment in the garden of Eden. The narrative of Gn 2:4(b)-3:24 complements that of Gn 1:1-2:4(a) by explaining how, in a creation that was “good”66 and with the creation of humans even “very good” (Gn 1:31), wretchedness is nevertheless introduced.

    The narrative defines the task given to the man, “to till and keep” the garden of Eden (Gn 2:15), adding the prohibition not “to eat of the tree of the knowledge of good and evil” (2:16-17). This prohibition implies that serving God and keeping his commandments are correlatives of the power to subdue the earth (Gn 1:26,28).

    The man fulfils God's intentions first of all by naming the animals (2:18-20) and then in accepting the woman as God's gift (2:23). In the temptation scene, in contrast, the human couple ceases to act in accordance with God's demands. By eating the fruit of the tree, the woman and the man succumb to the temptation to be like God and to acquiring a “knowledge” that belongs to God alone (3:5-6). The result is that they try to avoid a confrontation with God. But their attempt to hide themselves shows the folly of sin, because it leaves them in the very place where the voice of God can be heard (3:8). God's question which indicts the man: “Where are you?” suggests that he is not where he ought to be: at the service of God and working at his task (3:9). The man and the woman perceive that they are naked (3:7-10), which means that they have forfeited trust in each other and in the harmony of creation.

    By his sentence, God redefines the conditions of human living but not the relationship between him and the couple (3:17-19). On the other hand, the man is relieved of his particular task in the garden, but not of work (3:17-19,23). He is now oriented towards the “soil” (3:23; cf. 2:5). In other words, God continues to give human beings a task. In order to “subdue the earth and have dominion over it” (1:28), man must now work (3:23).

    Henceforth, “pain” is the constant companion of the woman (3:16) and the man (3:17); death is their destiny (3:19). The relationship between man and wife deteriorates. The word “pain” is associated with pregnancy and birth (3:16), and with physical and mental fatigue resulting from work as well (3:17).67 Paradoxically, into what should be in themselves a source of profound joy, childbirth and productivity, pain is introduced. The verdict assigns “pain” to their existence on the “soil”, which has been cursed because of their sin (3:17-18). Likewise for death: the end of human life is called a return “to the soil” from which the man was taken to fulfil his task.68 In Gn 2-3, immortality seems to be dependent on existence in the garden of Eden and conditioned by respect for the prohibition of eating from the tree of “knowledge”. When this prohibition is violated, access to the tree of life (2:9) is henceforth blocked (3:22). In Wi 2:23-24, immortality is associated with likeness to God: “death entered the world through the devil's envy”, and so a connection is established between Gn 1 and Gn 2-3.

    Created in God's image and charged with cultivating the soil, the human couple have the great honour of being called to complete the creative action of God in taking care of his creatures (Wi 9:2-3). By refusing to heed the voice of God and preferring that of creatures human freedom is brought into play; to suffer pain and death is the consequence of a choice made by the persons themselves. “Wretchedness” becomes a universal aspect of the human condition, but this aspect is secondary and does not abolish the “greatness” willed in God's plan for his creatures.

    The chapters following in Genesis show to what level the human race can sink in sin and wretchedness: “The earth was corrupt in God's sight and was filled with violence... All flesh had corrupted its ways upon the earth” (Gn 6:11-12), to the extent that God decided on the deluge. But at least one man, Noah, together with his family “walked with God” (6:9), and God chose him to be the beginning of a new departure for humanity. From his posterity, God chose Abraham, commanding him to leave his country and promising “to make [his] name great” (Gn 12:2). The plan of God is now revealed as a universal one, for in Abraham “all the families of the earth shall be blessed” (12:3). The Old Testament reveals how this plan was realised through the ages, with alternating moments of wretchedness and greatness. Yet God was never resigned to leaving his people in wretchedness. He always reinstates them in the path of true greatness, for the benefit of the whole of humanity.

    To these fundamental traits, it may be added that the Old Testament is not unaware of either the deceptive aspects of human existence (cf. Qo), the problem of innocent suffering (cf. especially Job), or the scandal of the persecution suffered by the innocent (cf. the stories of Elijah, Jeremiah, and the Jews persecuted by Antiochus). But in every case, especially the last, far from being an obstacle to human greatness, the experience of wretchedness, paradoxically, served to enhance greatness.

    b) In the New Testament

    29. The anthropology of the New Testament is based on that of the Old. It bears witness to the grandeur of the human person created in God's image (Gn 1:26-27) and to his wretchedness, brought on by the undeniable reality of sin, which makes him into a caricature of his true self.

    Greatness of the human person. In the Gospels the greatness of the human being stands out in the solicitude shown to him by God, more than that of the birds of heaven or the flowers of the fields (Mt 6:30); it is also highlighted by the ideal proposed to him: to become merciful as God is merciful (Lk 6:36), perfect as God is perfect (Mt 5:45,48). For the human being is a spiritual being who “does not live by bread alone, but by every word that comes from the mouth of God” (Mt 4:4; Lk 4:4). It is hunger for the word of God that draws the crowds first to John the Baptist (Mt 3:5-6 and par.) and then to Jesus.69 A glimpse of the divine draws them. As the image of God, the human person is attracted towards God. Even the pagans are capable of great faith.70

    It was the apostle Paul who deepened anthropological reflection. As “apostle of the nations” (Rm 11:13), he understood that all people are called by God to a very great glory (1 Th 2:12), that of becoming children of God,71 loved by him (Rm 5:8), members of the body of Christ (1 Co 12:27), filled with the Holy Spirit (1 Co 6:19). One can scarcely imagine a greater dignity.

    The theme of the creation of the human person in God's image is treated by Paul in a multifaceted way. In 1 Co 11:7, the apostle applies it to man “who is the image and glory of God”. Elsewhere, he applies it to Christ “who is the image of God”72 The vocation of the human person called by God is to become “conformed to the image of his Son, in order that he may be a firstborn among many brothers” (Rm 8:29). It is by contemplating the glory of the Lord that this resemblance is bestowed (2 Co 3:18; 4:6). Begun in this life, transformation is achieved in the next when “we will bear the image of the heavenly man” (1 Co 15:49). The greatness of the human person will then reach its culmination.

    30. The wretchedness of the human being. The wretched state of humanity appears in various ways in the New Testament. It is clear that earth is no paradise! The Gospels repeatedly give a long list of maladies and infirmities that beset people.73 In the Gospels demonic possession shows the abject slavery into which the whole person can fall (Mt 8:28-34 and par.). Death strikes and gives rise to sorrow.74

    But it is especially moral misery that is the focus of attention. Humanity finds itself in a situation of sin that puts it in extreme danger.75 Because of this, the invitation to conversion makes its presence felt. The preaching of John the Baptist reverberates with force in the desert.76 Then Jesus takes up the cry; “he proclaimed the good news of God and said... repent and believe in the good news” (Mk 1:14-15); “he went about all the cities and villages” (Mt 9:35). He denounced the evil “that comes out of a person” and “defiles” him (Mk 7:20). “For it is from within, from the human heart that evil intentions come: fornication, theft, murder, adultery, avarice, wickedness, deceit, licentiousness, envy, slander, pride, folly. All these evil things come from within and they defile a person”.77 In the parable of the prodigal son, Jesus described the miserable state to which the human person is reduced when he is far from his Father's house (Lk 15:13-16).

    Jesus also spoke of persecutions suffered by people who dedicate themselves to the cause of “righteousness” (Mt 5:10) and predicted that his disciples would be persecuted.78 He himself was (Jn 5:16); people sought to have him killed.79 This murderous intention ended by bringing it about. The passion of Jesus was then an extreme manifestation of the moral wretchedness of humanity. Nothing was missing: betrayal, denial, abandonment, unjust trial and condemnation, insults and ill-treatment, cruel sufferings accompanied by mockery. Human wickedness was released against “the Holy and Just One” (Ac 3:14) and put him in a state of terrible wretchedness.

    It is in Paul's Letter to the Romans that we find the most sombre description of the moral decay of humanity (Rm 1:18-3:20), and the most penetrating analysis of the condition of the sinner (Rm 7:14-25). The picture which the apostle paints of “all ungodliness and wickedness of those who by their wickedness suppress the truth” is truly overwhelming. Their refusal to give glory to God and to thank him leads to complete blindness and to the worst perversions (1:21-32). Paul wants to show that moral decay is universal and that the Jew is not exempt, in spite of the privilege of knowing the Law (2:17-24). He supports his thesis by a long series of texts from the Old Testament which declares that all people are sinners (3:10-18): “There is no one who is righteous, not even one”.80 This all-embracing negation is assuredly not the fruit of experience. It is more in the nature of a theological intuition of what humans become without the grace of God: evil is in the heart of each one (cf. Ps 51:7). This intuition of Paul is reinforced by the conviction that Christ “died for all”.81 Therefore, all have need of redemption. If sin were not universal, there would be some who would have had no need of redemption.

    The Law did not bring with it a remedy for sin, for even if he recognises that the Law is good and wishes to keep it, the sinner is forced to declare: “For I do not do the good I want, but the evil I do not want is what I do” (Rm 7:19). The power of sin avails of the Law itself to manifest its destructiveness all the more, by inciting transgression (7:13). And sin produces death82 that provokes the sinner's cry of distress: “Wretched man that I am! Who will rescue me from this body of death?” (Rm 7:24). Thus is manifested the urgent need of redemption.

    On a different note, but still quite forcefully, the Book of Revelation itself witnesses to the ravages of evil produced in the human world. It describes “Babylon”, “the great prostitute”, who has captivated “the kings of the earth” and “the inhabitants of the earth” in their abominations and who is “drunk with the blood of the saints and of the witnesses to Jesus” (Rv 17:1-6). “Their sins are heaped high as heaven” (18:5). Evil releases terrible calamities. But it will not have the last word. Babylon falls (18:2). From heaven descends “the holy city, the new Jerusalem”, “the abode of God among men” (21:2-3). The salvation that comes from God is opposed to the proliferation of evil.

    3. God, Liberator and Saviour

    a) In the Old Testament

    31. From the beginning of its history, with the Exodus from Egypt, Israel had experienced the lordas Liberator and Saviour: to this the Bible witnesses, describing how Israel was rescued from Egyptian power at the time of the crossing of the sea (Ex 14:21-31). The miraculous crossing of the sea becomes one of the principal themes for praising God.83 Together with Israel's entrance to the Promised Land (Ex 15:17), the Exodus from Egypt becomes the principal affirmation of their profession of faith.84

    One must be aware of the theological significance contained in the Old Testament formulations that express the Lord's intervention in this salvific event which was foundational for Israel: the lord”led out” Israel from Egypt, “the house of slavery” (Ex 20:2; Dt 5:6), he “brought them up” to “a good and broad land, a land flowing with milk and honey” (Ex 3:8,17), he “rescued” them from their oppressors (Ex 6:6; 12:27), he “ransomed” them as slaves are ransomed (p~d~h: Dt 7:8), or by exercising a right of kin (g~'al: Ex 6:6; 15:13).

    In the land of Canaan, continuing the experience of liberation from Egypt, Israel was once again the recipient of the liberating and salvific intervention of God. Oppressed by enemy peoples because of its infidelity towards God, Israel called to him for help. The Lord raised up a “judge” as “saviour”.85

    In the anguished situation of the Exile after the loss of the Land Second Isaiah, a prophet whose name is unknown, announced to the exiles an unheard-of message: the Lord was about to repeat his original liberating intervention that of the Exodus from Egypt and even to surpass it. To the descendants of his chosen ones, Abraham and Jacob (Is 41:8), he would manifest himself as “Redeemer” (g(o-)'l) in rescuing them from their foreign masters, the Babylonians.86 “I, I am the Lord, and besides me there is no Saviour; I declared and saved” (Is 43:11-12). As “Saviour” and “Redeemer” of Israel, the lordwill be known to all men (Is 49:26).

    After the return of the exiles, seen as imminent by Second Isaiah and soon to become a reality but not in a very spectacular manner the hope of eschatological liberation began to dawn: the spiritual successors of the exilic prophet announced the fulfilment, yet to come, of the redemption of Israel as a divine intervention at the end of time.87 It is as Saviour of Israel that the messianic prince is presented at the end of time (Mi 4:14-5:5).

    In many of the Psalms, salvation takes on an individual aspect. Caught in the grip of sickness or hostile intrigues, an Israelite can invoke the Lord to be preserved from death or oppression.88 He can also implore help from God for the king (Ps 20:10). He has confidence in the saving intervention of God (Ps 55:17-19). In return, the faithful and especially the king (Ps 18 = 2 S 22), give thanks to the Lord for the help obtained and for the end of oppression.89

    Furthermore, Israel hopes that the Lord will “redeem it from all its faults” (Ps 130:8).

    In some texts, salvation after death makes its appearance. What, for Job, was only a glimmer of hope (“My redeemer lives” Jb 19:25) becomes a sure hope in the Psalm: “But God will ransom my soul from the power of Sheol, for he will receive me” (Ps 49:15). Likewise, in Ps 73:24 the Psalmist says: “Afterwards you will receive me in glory”. God then can not only subdue the power of death to prevent the faithful from being separated from him, he can lead them beyond death to a participation in his glory.

    The Book of Daniel and the Deuterocanonical Writings take up the theme of salvation and develop it further. According to apocalyptic expectation, the glorification of “the wise ones” (Dn 12:3) no doubt, the people who are faithful to the Law in spite of persecution will take their place in the resurrection of the dead (12:2). The sure hope of the martyrs' rising “for eternal life” (2 M 7:9) is forcefully expressed in the Second Book of Maccabees.90 According to the Book of Wisdom “people were taught... and were saved by wisdom” (Ws 9:19). The just man is a “son of God”, so God “will help him and deliver him from the hand of his adversaries” (2:18), preserve him from death or save him beyond death, for “the hope” of the just is “full of immortality” (3:4).

    b) In the New Testament

    32. The New Testament follows the Old in presenting God as Saviour. From the beginning of the Gospel of Luke, Mary praises God her “Saviour” (Lk 1:47) and Zechariah blesses “the Lord, the God of Israel, because he has...redeemed his people” (Lk 1:68); the theme of salvation resounds four times in the “Benedictus”91 with ever greater precision: from the desire to be delivered from their enemies (1:71,74) to being delivered from sin (1:77). Paul proclaims that the Gospel is “the power of God for salvation to everyone who has faith” (Rm 1:16).

    In the Old Testament, to bring about liberation and salvation, God makes use of human instruments, who, as we have seen, were sometimes called saviours, as God himself more often was. In the New Testament, the title “redeemer” (lytr(o-)ts) appears only once and is given to Moses who is sent as such by God (Ac 7:35).92 The title “Saviour” is given to God and to Jesus. The very name of Jesus evokes the salvation given by God. The first Gospel draws attention to it early on and makes it clear that it has to do with spiritual salvation: the infant conceived by the virgin Mary will receive “the name Jesus, for he will save his people from their sins” (Mt 1:21). In the Gospel of Luke, the angels announce to the shepherds: “To you is born this day a Saviour” (Lk 2:11). The Fourth Gospel opens up a wider perspective when the Samaritans proclaim that Jesus “is truly the Saviour of the world” (Jn 4:42).

    It can be said that in the Gospels, the Acts of the Apostles and in the uncontested Pauline Letters, the New Testament is very sparing in its use of the title Saviour.93 This reticence is explained by the fact that the title was widely used in the Hellenistic world; it was conferred on gods such as Asclepius, a healer god, and on divinized kings who were hailed as saviours of the people. The title, then, could become ambiguous. Furthermore, the notion of salvation, in the Greek world, had a strong individual and physical connotation, while the New Testament, in continuity with the Old, had a collective amplitude and was open to the spiritual. With the passage of time, the danger of ambiguity lessened. The Pastoral Letters and Second Peter use the title Saviour often and apply it both to God and to Christ.94

    In Jesus' public life, his power to save was manifested not only in the spiritual plane, as in Lk 19:9-10, but also and frequently in the bodily realm as well. Jesus cures sick people and heals them;95 he observes: “It is your faith that has saved you”.96 The disciples implore him to rescue them from danger and he accedes to their request.97 He liberates even from death.98 On the cross his enemies mockingly recall that “he saved others” and they defy him to “save himself and come down from the cross”.99 But Jesus rejects a salvation of this kind for himself, because he has come to “give his life as a ransom (lytron: means of liberation) for the many”. 100 People wanted to make him a national liberator, 101 but he declined. He has brought salvation of a different kind.

    The relationship between salvation and the Jewish people becomes an explicit object of theological reflection in John: “Salvation comes from the Jews” (Jn 4:22). This saying of Jesus is found in a context of opposition between Jewish and Samaritan cults, that will become obsolete with the introduction of adoration “in spirit and truth” (4:23). At the end of the episode, the Samaritans acknowledge Jesus as “the Saviour of the world” (Jn 4:42).

    The title Saviour is above all attributed to the risen Jesus, for, by his resurrection, “God exalted him at his right hand as Leader and Saviour that he might give repentance and forgiveness of sins” (Ac 5:31). “There is salvation in no other” (4:12). The perspective is eschatological. “Save yourselves” Peter said, “from this corrupt generation” (Ac 2:40) and Paul presents the risen Jesus to Gentile converts as the one “who rescues us from the wrath that is coming” (1 Th 1:10). “Now that we have been justified by his blood, much more surely will we be saved through him from the wrath” (Rm 5:9).

    This salvation was promised to the Israelite people, but the “nations” can also participate since the Gospel is “the power of God for salvation to everyone who has faith, to the Jew first, and also the Greek”. 102 The hope of salvation, expressed so often and so forcefully in the Old Testament, finds its fulfilment in the New.

    4. The Election of Israel

    a) In the Old Testament

    33. God is the Liberator and Saviour, above all, of an insignificant people situated along with others between two great empires because he has chosen this people for himself, setting them apart for a special relationship with him and for a mission in the world. The idea of election is fundamental for an understanding of the Old Testament and indeed for the whole Bible.

    The affirmation that the lordhas “chosen” (b~char) Israel is one of the more important teachings of Deuteronomy. The choice which the Lord made of Israel is manifest in the divine intervention to free it from Egypt and in the gift of the land. Deuteronomy explicitly denies that the divine choice was motivated by Israel's greatness or its moral perfection: “Know that the lord your God is not giving you this good land to occupy because of your righteousness; for you are a stubborn people” (9:6). The only basis for God's choice was his love and faithfulness: “It is because he loved you and kept the oath that he swore to your ancestors” (7:8).

    Chosen by God, Israel is called a “holy people” (Dt 7:6; 14:2). The word “holy” (q~dôô ) expresses, negatively, a separation from what is profane and, positively, a consecration to God's service. By using the expression “holy people”, Deuteronomy emphasises Israel's unique situation, a nation introduced into the domain of the sacred, having become the special possession of God and the object of his special protection. At the same time, the importance of Israel's response to the divine initiative is underlined as well as the necessity of appropriate conduct. In this way, the theology of election throws light both on the distinctive status and on the special responsibility of a people who, in the midst of other peoples, has been chosen as the special possession of God, 103 to be holy as God is holy.104

    In Deuteronomy, the theme of election not only concerns people. One of the more fundamental requirements of the book is that the cult of the Lord be celebrated in the place which the Lord has chosen. The election of the people appears in the hortatory introduction to the laws, but in the laws themselves, divine election is concentrated on one sanctuary. 105 Other books focus on the place where this sanctuary is located and narrow the divine choice to the election of one tribe and one person. The chosen tribe is Judah in preference to Ephraim, 106 the chosen person is David. 107 He takes possession of Jerusalem and the fortress of Zion becomes the “City of David” (2 S 5:6-7), to it the ark of the covenant is transferred (2 S 6:12). Thus the Lord has chosen Jerusalem (2 Ch 6:5) or more precisely, Zion (Ps 132:13), for his dwelling place.

    For the Israelites in troubled and difficult times, when the future seemed closed, the conviction of being God's chosen people sustained their hope in the mercy of God and in fidelity to his promises. During the Exile, Second Isaiah takes up the theme of election 108 to console the exiles who thought they were abandoned by God (Is 49:14). The execution of God's justice had not brought an end to Israel's election, this remained solid, because it was founded on the election of the patriarchs. 109 To the idea of election, Second Isaiah attached the idea of service in presenting Israel as “the servant of the lord” 110 destined to be “the light of the nations” (49:6). These texts clearly show that election, the basis of hope, brings with it a responsibility: Israel is to be, before the nations, the “witness” to the one God. 111 In bearing this witness, the Servant will come to know the lordas he is (43:10).

    The election of Israel does not imply the rejection of the other nations. On the contrary, the presupposition is that the other nations also belong to God, for “the earth belongs to the Lord with all that is in it” (Dt 10:14) and God “apportioned the nations their patrimony” (32:8). When Israel is called by God “my first-born son” (Ex 4:22; Jr 31:9) and “the first-fruits of the harvest” (Jr 2:3), these metaphors imply that other nations are equally part of God's family and harvest. This understanding of election is typical of the Bible as a whole.

    34. In its teaching on Israel's election, Deuteronomy, as we have said, puts the accent on the divine initiative, but also on the demands of the relationship between God and his people. Faith in the election could, nevertheless, harden into a proud superiority. The prophets battled against this deviation. A message of Amos relativises the election and attributes to the nations the privilege of an exodus comparable to Israel's (Am 9:7). Another message says that election brings with it, on God's part, a greater severity: “You only have I known of all the families of the earth; therefore I will punish you for all your iniquities” (Am 3:2). Amos believes that the Lord had chosen Israel in a unique and special manner. In the context, the verb “to know” has a more profound and intimate meaning than consciousness of existence. It expresses a personal relationship more intimate than simply intellectual knowledge. But this relationship brings with it specific moral demands. Because it is God's people, Israel must live as God's people. If it fails in this duty, it will receive a “visit” of divine justice harsher than that of the other nations.

    For Amos, it is clear that election means responsibility more than privilege. Obviously, the choice comes first followed by the demand. It is nonetheless true that God's election of Israel implies a high level of responsibility. By recalling this, the prophet disposes of the illusion that being God's chosen people means having a claim on God.

    The peoples' and their kings' obstinate disobedience provoked the catastrophe of the Exile as foretold by the prophets. “The lordsaid: I will also remove Judah out of my sight as I have removed Israel; I will reject this city that I have chosen, Jerusalem, and the house of which I said, ''My name shall be there'” (2 K 23:27). This decree of God produced its effect (2 K 25:1-21). But at the very moment when it was said: “The two families that the lordchose have been rejected by him” (Jr 33:24), the Lord formally contradicts it: “I will restore their fortunes and will have mercy on them” (Jr 33:26). The prophet Hosea had already announced that at a time when Israel had become for God “Not-my-people” (Ho 1:8), God will say: “You are my people” (Ho 2:25). Jerusalem must be rebuilt; the prophet Haggai predicts for the rebuilt Temple a glory greater than that of Solomon's Temple (Hg 2:9). In this way, the election was solemnly reconfirmed.

    b) In the New Testament

    35. The expression “chosen people” is not found in the Gospels, but the conviction that Israel is God's chosen people is taken for granted although expressed in other terms. Matthew applies to Jesus the words of Micah where God speaks of Israel as my people; God says of the child born in Bethlehem: “He will shepherd my people Israel” (Mt 2:6: Mi 5:3). The choice of God and his fidelity to his chosen people is reflected later in the mission entrusted by God to Jesus: he has only been sent “to the lost sheep of the house of Israel” (Mt 15:24). Jesus himself uses the same words to limit the first mission of the “twelve apostles” (Mt 10:2, 5-6).

    But the opposition Jesus encounters from the leaders brings about a change of perspective. At the conclusion of the parable of the murderous vineyard tenants, addressed to the “chief priests” and “elders of the people” (Mt 21:23), Jesus says to them: “The kingdom of God will be taken away from you and given to a nation that will produce its fruits” (21:43). This word does not mean, however, the substitution of a pagan nation for the people of Israel. The new “nation” will be, on the contrary, in continuity with the chosen people, for it will have as a “cornerstone” the “stone rejected by the builders” (21:42), who is Jesus, a son of Israel, and it will be composed of Israelites with whom will be associated in “great numbers” (Mt 8:11) people coming from “all the nations” (Mt 28:19). The promise of God's presence with his people which guaranteed Israel's election, is fulfilled by the presence of the risen Lord with his community.112

    In the Gospel of Luke, the canticle of Zechariah proclaims that “the God of Israel has visited his people” (Lk 1:68), and that the mission of Zechariah's son will be a “going ahead of the Lord” so as to “give his people knowledge of salvation through the forgiveness of their sins” (1:76-77). During the presentation of the child Jesus in the Temple, Simeon qualifies the salvation brought by God as “glory for your people Israel” (2:32). Later on, a great miracle performed by Jesus gives rise to the crowd's exclamation: “God has visited his people” (7:16).

    Nevertheless, for Luke a certain tension remains because of the opposition encountered by Jesus. This opposition, however, comes from the people's leaders, not from the people themselves who are favourably disposed towards Jesus. 113 In the Acts of the Apostles, Luke emphasises that a great number of Peter's Jewish listeners, on the day of Pentecost and following, accepted his appeal to repent. 114 On the other hand, the narrative of Acts underlines that, on three occasions, in Asia Minor, Greece and Rome, the opposition initiated by the Jews forced Paul to relocate his mission among the Gentiles. 115 In Rome, Paul recalls, for the Jewish leaders, Isaiah's oracle predicting the hardening of “this people”. 116 Thus the New Testament, like the Old, has two different perspectives on God's chosen people.

    At the same time, there is an awareness that Israel's election is not an exclusive privilege. Already the Old Testament announced the attachment of “all the nations” to the God of Israel. 117 Along the same lines, Jesus announces that “many will come from the east and west and take their place in the banquet with Abraham, Isaac and Jacob”. 118 The risen Jesus extends the apostles' mission and the offer of salvation to the “whole world”. 119

    Because of this, the First Letter of Peter, addressed mostly to believers converted from paganism, confers on them the titles “chosen people” 120 and “holy nation” 121 in the same manner as those converted from Judaism. Formerly, they were not a people, henceforth they are the “people of God”. 122 The Second Letter of John calls the Christian community whom he addresses as “the chosen lady” (v.1), and “your chosen sister” (v.13) the community from which it was sent. To newly converted pagans Paul does not hesitate to declare: “We know, brothers, beloved by God, that he has chosen you... (1 Th 1:4). Thus, the conviction of partaking in the divine election was communicated to all Christians.

    36. In the Letter to the Romans, Paul makes clear that for Christians who have come from paganism, what is involved is a participation in Israel's election, God's special people. The Gentiles are “the wild olive shoot”, “grafted to the real olive” to “share the riches of the root” (Rm 11:17,24). They have no need to boast to the prejudice of the branches. “It is not you that support the root, but the root that supports you” (11:18).

    To the question of whether the election of Israel remains valid, Paul gives two different answers: the first says that the branches have been cut off because of their refusal to believe (11:17,20), but “a remnant remains, chosen by grace” (11:5). It cannot, therefore, be said that God has rejected his people (11:1-2). “Israel failed to attain what it was seeking. The elect [that is, the chosen remnant] attained it, but the rest were hardened” (11:7). The second response says that the Jews who became “enemies as regards the Gospel” remain “beloved as regards election, for the sake of the ancestors” (11:28) and Paul foresees that they will obtain mercy (11:27,31). The Jews do not cease to be called to live by faith in the intimacy of God “for the gifts and calling of God are irrevocable” (11:29).

    The New Testament never says that Israel has been rejected. From the earliest times, the Church considered the Jews to be important witnesses to the divine economy of salvation. She understands her own existence as a participation in the election of Israel and in a vocation that belongs, in the first place, to Israel, despite the fact that only a small number of Israelites accepted it.

    While Paul compares the providence of God to the work of a potter who prepares for honour “vessels of mercy” (Rm 9:23), he declines to say that these vessels are exclusively or principally the Gentiles, rather they represent both Gentiles and Jews with a certain priority for Jews: “He called us not from the Jews only, but also from the Gentiles” (9:24).

    Paul recalls that Christ “born under the Law” (Ga 4:4) has become “a servant to the circumcised on behalf of the truth of God, in order that he might confirm the promises given to the patriarchs” (Rm 15:8), meaning that Christ not only was circumcised, but is at the service of the circumcised because God has made promises to the patriarchs which were binding. “As regards the Gentiles”, the apostle says “they glorify God for his mercy” (15:9), and not for his fidelity, for their entry into the people of God is not the result of divine promises, it is something over and above what is owed to them. Therefore, it is the Jews who will first praise God among the nations; they will then invite the nations to rejoice with the people of God (15:9(b)-10).

    Paul himself recalls with pride his Jewish origins. 123 In Rm 11:1, he mentions his status as “an Israelite, a descendent of Abraham, a member of the tribe of Benjamin” as proof that God has not rejected his people. In 2 Co 11:22, he sees it as a title of honour parallel to his title as minister of Christ (11:23). It is true that in Ph 3:7, these advantages which were for him gains, he now “regards as loss, because of Christ”. But the point he is making here is that these advantages, instead of leading to Christ, kept him at a distance from him.

    In Rm 3:1-2, Paul affirms unhesitatingly “the superiority of the Jews and the value of circumcision”. Because first and most important, “the oracles of God were entrusted to them”. Other reasons are given later on in Rm 9:4-5, forming an impressive list of God's gifts and not only of promises: to Israelites belong “the adoption, the glory, the covenants, the Law, the worship, the promises and the Patriarchs, and from them according to the flesh came the Messiah” (Rm 9:4-5).

    Nevertheless, Paul immediately adds that it is not enough to belong physically to Israel in order to rank among the “children of God”. Before all else it is necessary to be “children of the promise” (Rm 9:6-8), which, according to the apostle's thinking, implies belonging to Christ Jesus in whom “every one of God's promises is a Yes” (2 Co 1:20). According to the Letter to the Galatians, the “offspring of Abraham” can only be one which is identified with Christ and those who belong to him (Ga 3:16,29). But the apostle emphasises that “God has not cast off his people” (Rm 11:2). Since “the root is holy” (11:16), Paul is convinced that at the end, God, in his inscrutable wisdom, will graft all Israel back onto their own olive tree (11:24); “all Israel will be saved” (11:26).

    It is because of our common roots and from this eschatological perspective that the Church acknowledges a special status of “elder brother” for the Jewish people, thereby giving them a unique place among all other religions. 124

    5. The Covenant

    a) In the Old Testament

    37. As we have seen, the election of Israel presents a double aspect: it is a gift of love with a corresponding demand. The Sinai covenant clearly shows this double aspect.

    As with the theology of election, that of the covenant is from beginning to end a theology of the people of the lord. Adopted by the lord as his son (cf. Ex 3:10, 4:22-23), Israel was to live totally and exclusively for him. The notion of covenant then, by its very definition, is opposed to an election of Israel that would automatically guarantee its existence and happiness. Election is to be understood as a calling that Israel as a people is to live out. The establishment of a covenant demanded on Israel's part a choice and a decision every bit as much as it had for God. 125

    As well as being employed in the Sinai narrative 126 (Ex 24:3-8), the word berîît, generally translated as “covenant”, appears in different biblical traditions, in particular those of Noah, Abraham, David, Levi and levitical priesthood; it is regularly used in Deuteronomy and in the Deuteronomic History. In each context, the word has different nuances of meaning. The usual translation of berîît as “covenant” is often inappropriate. For the word can also mean more generally “promise”, which is also a parallel with “oath” to express a solemn pledge.

    Promise to Noah(Gn 9:8-17). After the deluge, God tells Noah and his sons that he is going to establish a bond (berîît) between them and all living creatures. No obligation is imposed on Noah or on his descendants. God commits himself without reserve. This unconditional commitment on God's part towards creation is the basis of all life. Its unilateral character, that is, without imposing obligations on another, is evident by the fact that this promise explicitly includes the animals (“as many as came out of the ark”: 9:10). The rainbow is to be a sign of God's promise. As long as it continues to appear in the clouds, God will recall his “everlasting promise” to “all flesh that is on the earth” (9:16).

    Promise to Abraham(Gn 15:1-21; 17:1-26). According to Gn 15, the lordmakes a promise to Abraham expressed in these terms: “To your descendants I give this land” (15:18). The narrative makes no mention of a reciprocal obligation. The unilateral character of the promise is confirmed by the solemn rite which precedes the divine declaration. It is a rite of self-imprecation: passing between the two halves of the slaughtered animals, the person making the promise calls down on himself a similar fate, should he fail in his obligations (cf. Jr 34:18-20). If Gn 15 were a covenant with reciprocal obligations, both parties would have to participate in the rite. But this is not the case: the lordalone, represented by “a flaming torch” passes between the portions of animal flesh.

    The notion of promise in Gn 15 is also found in Gn 17 joined to a commandment. God imposes a general obligation of moral perfection on Abraham (17:1) and one particular positive prescription, circumcision (17:10-14). The words: “Walk before me and be blameless” (17:1) connote a total and unconditional dependence on God. The promise of a berîît follows (17:2) and includes promises of extraordinary fecundity (17:4-6) and the gift of the land (17:8). These promises are unconditional and differ from those of the Sinai covenant (Ex 19:5-6). The word berîît appears 17 times in this chapter, with a basic meaning of solemn promise, but envisaging something more than a promise: here an everlasting bond is created between God and Abraham together with his posterity: “I will be your God” (Gn 17:8).

    Just as the rainbow is the sign of the covenant with Noah, circumcision is the “sign” of the promise for Abraham, except that circumcision depends on a human decision. It is a mark that identifies those who will benefit from God's promise. Those who do not bear that mark will be cut off from the people, because they have broken the bond (Gn 17:14).

    38. The Covenant at Sinai. The text of Ex 19:4-8 shows the fundamental importance of the covenant of God with Israel. The poetic symbolism used “carry on eagles' wings” shows clearly how the covenant is intimately connected with the great liberation begun at the crossing of the Red Sea. The whole idea of covenant depends on this divine initiative. The redemption accomplished by the lordat the time of the Exodus from Egypt constitutes forever the foundation for fidelity and docility towards him.

    The one acceptable response to this act of redemption is one of continual gratitude, which expresses itself in sincere submission. “Now, if you obey my voice and keep my covenant...” (19:5a): these stipulations should not be regarded as a basis for the covenant, but rather as a condition to be fulfilled in order to continue to enjoy the blessings promised by the Lord to his people. The acceptance of the proffered covenant includes, on the one hand, obligations and guarantees, on the other, a special status: “You shall be my treasured possession (segullah)”. In other words: “You shall be for me a priestly kingdom and a holy nation” (19:5b, 6).

    Ex 24:3-8 brings to fulfilment the establishment of the covenant announced in 19:3-8. The separation of the blood into two equal parts prepares for the celebration of the rite. Half of the blood is poured on the altar, consecrated to God, while the other half is sprinkled on the assembled Israelites who are now consecrated as a holy people of the lordand preordained to his service. The beginning (19:8) and the end (24:3,7) of this great event, the founding of the covenant, are marked by a repetition of the same formula of response on the part of the people: “Everything that the lordhas spoken, we will do.”

    This relationship did not last. Israel adored the golden calf (Ex 32:1-6). The narrative recounting this infidelity and its consequences constitutes a reflection on the breaking of the covenant and its re-establishment. The people have experienced the anger of God he speaks of destroying them (32:10). But the repeated intercession of Moses, 127 the intervention of the Levites against the idolators (32:26-29), and the people's repentance (33:4-6) secure a promise from God not to carry out his threats (32:14) and to agree instead to walk once more with his people (33:14-17). God takes the initiative in re-establishing the covenant (34:1-10). These chapters reflect the conviction that, from the beginning, Israel tended to be unfaithful to the covenant, but that God, on his part, always restored relations.

    The covenant of course is only a human way of conceiving the relationship of God with his people. As with all human concepts of this kind, it is an imperfect expression of the relationship between the divine and the human. The objective of the covenant is defined simply: “I will be your God and you will be my people” (Lv 26:12; cf. Ex 6:7). The covenant must not be understood simply as a bilateral contract, for God cannot be obligated in the same way as human beings. Nevertheless, the covenant allows the Israelites to appeal to God's fidelity. Israel has not been the only one to make a commitment. The lordcommits himself to the gift of the land as well as his own beneficent presence in the midst of his people.

    Covenant in Deuteronomy. Deuteronomy and the redaction of the historical books which depend on it (Jos-Kings), distinguishes between “the promise to the ancestors” concerning the gift of the land (Dt 7:12; 8:18) and the covenant with the generation of Horeb (5:2-3). This latter covenant is a promise of allegiance to the Lord (2 K 23:1-3). Destined by God to be permanent (Dt 7:9,12), it demands the people's fidelity. The word berîît often occurs with specific reference to the Decalogue rather than to the relationship between the Lord and Israel of which the Decalogue is a part: The Lord “declared to you his berîît, that is, the ten commandments, which he charged you to observe”. 128

    The declaration of Dt 5:3 merits particular attention, for it affirms the validity of the covenant for the present generation (cf. also 29:14). This verse gives a kind of key to interpreting the whole book. The temporal distance between the generations is abolished. The covenant at Sinai is made contemporaneous; it has been made “with us who are all alive here today”.

    Promise to David. This berîît is along the same lines as those made with Noah, and Abraham: a promise of God without a corresponding obligation for the king. David and his house from now on enjoy the favour of God who commits himself by oath to an “eternal covenant”. 129 The nature of this covenant is defined by the words of God: “I will be a father to him and he shall be a son to me”. 130

    Being an unconditional promise, the covenant with the house of David cannot be broken (Ps 89:29-38). If David's successor sins, God will punish him like a father punishes his sons, but he will not withdraw his favour (2 S 7:14-15). The perspective is very different from that of the Sinai covenant, where the divine favour is conditional: it requires obedience to the covenant on Israel's part (Ex 19:5-6).

    39. A new covenant in Jr 31:31-34. In Jeremiah's time, Israel's inability to keep the Sinai covenant was manifested in a tragic manner, resulting in the capture of Jerusalem and the destruction of the Temple. But God's fidelity towards his people is now manifested in the promise of a “new covenant”, which the Lord says “will not be like the covenant that I made with their ancestors, when I took them by the hand to bring them out of Egypt; a covenant that they broke” (Jr 31:32). Coming after the breaking of the Sinai covenant, the new covenant makes possible a new beginning for the people of God. The prophetic message does not announce a change of law, but a new relationship with the Law of God, an interiorization. Instead of being written on “tablets of stone”, 131 the Law will be written by God on their “hearts” (Jr 31:33), which will guarantee a perfect obedience, willingly embraced, instead of the continual disobedience of the past. 132 The result will be a true reciprocal belonging, a personal relationship of each one with the Lord, which will make exhortation superfluous, something that had been so necessary in the past and yet so ineffectual as the prophets had learned from bitter experience. This stupendous innovation will be based on the Lord's gratuitous initiative: a pardon granted to the people's faults.

    The expression “new covenant” is not encountered elsewhere in the Old Testament, but a prophetic message in the Book of Ezechiel develops Jr 31:31-34, by announcing to the house of Israel the gift of a “new heart” and a “new spirit”, which will be the Spirit of God and will ensure submission to the Law of God. 133

    In Second Temple Judaism, certain Israelites saw the “new covenant” 134 realised in their own community, as a result of a more exact observance of the Law of Moses, according to the instructions of a “Teacher of Righteousness”. This shows that the oracle of the Book of Jeremiah commanded attention at the time of Jesus and Paul. It will not be surprising then to see the expression “new covenant” repeated many times in the New Testament.

    b) In the New Testament

    40. The theme of God's covenant with his people in the writings of the New Testament is placed in a context of fulfilment, that is, in a fundamental progressive continuity, which necessarily involves breaks at certain points.

    Continuity concerns above all the covenant relationship, while the breaks concern the Old Testament institutions that were supposed to establish and maintain that relationship. In the New Testament, the covenant is established on a new foundation, the person and work of Christ Jesus; the covenant relationship is deepened and broadened, opened to all through Christian faith.

    The Synoptic Gospels and the Acts of the Apostles make little mention of the covenant. In the infancy gospels, the canticle of Zechariah (Lk 1:72) proclaims the fulfilment of the covenant-promise given by God to Abraham for his descendants. The promise envisages the establishment of a reciprocal relationship (Lk 1:73-74) between God and those descendents.

    At the Last Supper, Jesus intervened decisively in making his blood “the blood of the covenant” (Mt 26:28; Mk 14:24), the foundation of the “new covenant” (Lk 22:20; 1 Co 11:25). The expression “blood of the covenant” recalls the ratification of the Sinai covenant by Moses (Ex 24:8), suggesting continuity with that covenant. But the words of Jesus also reveal a radical newness, for, whereas the Sinai covenant included a ritual of sprinkling with the blood of sacrificed animals, Christ's covenant is founded on the blood of a human being who transforms his death as a condemned man into a generous gift, and thereby makes this rupture into a covenant event.

    By “new covenant”, Paul and Luke make this newness explicit. Yet, it is in continuity with another Old Testament text, the prophetic message of Jr 31:31-34, which announced that God would establish a “new covenant”. The words of Jesus over the cup proclaim that the prophecy in the Book of Jeremiah is fulfilled in his Passion. The disciples participate in this fulfilment by their partaking of the “supper of the Lord” (1 Co 11:20).

    In the Acts of the Apostles (3:25), it is to the covenant promise that Peter draws attention. Peter addresses the Jews (3:12), but the text he quotes also concerns “all the nations of the earth” (Gn 22:18). The universal scope of the covenant is thereby expressed.

    The Book of Revelation presents a characteristic development: in the eschatological vision of the “new Jerusalem” the covenant formula is employed and extended: “they will be his people and God himself will be with them” (21:3).

    41. The Letters of Paul discuss the issue of the covenant more than once. The “new covenant” founded on the blood of Christ (1 Co 11:25) has a vertical dimension of union with the Lord through the “communion with the blood of Christ” (1 Co 10:6) and a horizontal dimension of the union of all Christians in “one body” (1 Co 10:17).

    The apostolic ministry is at the service of the “new covenant” (2 Co 3:6), which is not “of the letter”, like that of Sinai, but “of the Spirit”, in accordance with the prophecies which promised that God would write his Law “on their hearts” (Jr 31:33) and give “a new spirit” that would be his Spirit. 135 Paul mentions more than once the covenant-law of Sinai, 136 he contrasts it with the covenant-promise of Abraham. The covenant-law is later and provisional (Ga 3:19-25). The covenant-promise is prior and definitive (Ga 3:16-18). From the beginning it has a universal openness. 137 It finds its fulfilment in Christ. 138

    Paul opposes the covenant-law of Sinai, on the one hand, to the extent that it competes with faith in Christ (“a person is justified not by works of the Law, but through faith in Jesus Christ”: Ga 2:16; Rm 3:28), and, on the other, insofar as it is a legal system of a particular people, which should not be imposed on believers coming from the “nations”. But Paul affirms the value of revelation of “the old diathk”, that is to say, the writings of the “Old Testament”, which are to be read in the light of Christ (2 Co 3:14-16).

    For Paul, Jesus' establishment of “the new covenant in [his] blood” (1 Co 11:25), does not imply any rupture of God's covenant with his people, but constitutes its fulfilment. He includes “the covenants” among the privileges enjoyed by Israel, even if they do not believe in Christ (Rm 9:4). Israel continues to be in a covenant relationship and remains the people to whom the fulfilment of the covenant was promised, because their lack of faith cannot annul God's fidelity (Rm 11:29). Even if some Israelites have observed the Law as a means of establishing their own justice, the covenant-promise of God, who is rich in mercy (Rm 11:26-27), cannot be abrogated. Continuity is underlined by affirming that Christ is the end and the fulfilment to which the Law was leading the people of God (Ga 3:24). For many Jews, the veil with which Moses covered his face remains over the Old Testament (2 Co 3:13,15), thus preventing them from recognising Christ's revelation there. This becomes part of the mysterious plan of God's salvation, the final outcome of which is the salvation of “all Israel” (Rm 11:26).

    The “covenants of promise” are explicitly mentioned in Ep 2:12 to announce that access to them is now open to the “nations”, Christ having broken down “the wall of separation”, that is to say, the Law which blocked access to them for non-Jews (cf. Ep 2:14-15).

    The Pauline Letters, then, manifest a twofold conviction: the insufficiency of the legal covenant of Sinai, on the one hand, and on the other, the validity of the covenant-promise. This latter finds its fulfilment in justification by faith in Christ, offered “to the Jew first, but also to the Greek” (Rm 1:16). Their refusal of faith in Christ places the Jewish people in a situation of disobedience, but they are still “loved” and promised God's mercy (cf. Rm 11:26-32).

    42. The Letter to the Hebrews quotes in extenso the prophetic message of the “new covenant” 139 and proclaims its fulfilment in Christ “mediator of the new covenant”. 140 It demonstrates the insufficiency of the cultic institutions of the “first covenant”; priesthood and sacrifices were incapable of overcoming the obstacle set by sins, and incapable of establishing an authentic mediation between God and his people. 141 Those institutions are now abrogated to make way for the sacrifice and priesthood of Christ (Heb 7:18-19; 10:9). For Christ has overcome all obstacles by his redemptive obedience (Heb 5:8-9; 10:9-10), and has opened access to God for all believers (Heb 4:14-16; 10:19-22). In this way, the covenant announced and prefigured in the Old Testament is fulfilled. It is not simply a renewal of the Sinai covenant, but the establishment of a covenant that is truly new, founded on a new base, Christ's personal sacrificial offering (cf. 9: 14-15).

    God's “covenant” with David is not mentioned explicitly in the New Testament, but Peter's discourse in Acts links the resurrection of Jesus to the “oath” sworn by God to David (Ac 2:20), an oath called a covenant with David in Ps 89:4 and 132:11. The Pauline discourse in Ac 13:34 makes a similar connection by employing the expression of Is 55:3 (“the holy things guaranteed to David”), which, in the Isaian text, defines an “eternal covenant”. The resurrection of Jesus, “son of David”, 142 is thus presented as the fulfilment of the covenant-promise given by God to David.

    The conclusion which flows from all these texts is that the early Christians were conscious of being in profound continuity with the covenant plan manifested and realised by the God of Israel in the Old Testament. Israel continues to be in a covenant relationship with God, because the covenant-promise is definitive and cannot be abolished. But the early Christians were also conscious of living in a new phase of that plan, announced by the prophets and inaugurated by the blood of Jesus, “blood of the covenant”, because it was shed out of love (cf. Rv 1:5(b)-6).

    6. The Law

    43. The Hebrew word tôôr~h, translated “law”, more precisely means “instruction”, that is, both teaching and directives. The Tôôr~h is the highest source of wisdom. 143 The Law occupies a central place in the Jewish Scriptures and in their religious practice from biblical times to our own day. This is why, from apostolic times, the Church had to define itself in relation to the Law, following the example of Jesus himself, who gave it its proper significance by virtue of his authority as Son of God. 144

    





a) Law in the Old Testament

    Israel's Law and cult are developed throughout the Old Testament. The different collections of laws 145 can also serve as guides for the chronology of the Pentateuch.

    The gift of the Law. The Law is, first of all, God's gift to his people. The gift of the Law is the subject of a main narrative of composite origin, 146 and of complementary narratives 147 among which, 2 K 22-23, has a special place because of its importance for the Deuteronomist. Ex 19-24 integrates the Law with the “covenant” (berîît) which the Lord concludes with Israel, on the mountain of God, during a theophany before the whole of Israel (Ex 19-20), and then to Moses himself 148 and to the seventy representatives of Israel (Ex 24:9-11). These theophanies, together with the covenant, signify a special grace for the people, present and future, 149 and the laws revealed at that moment in time are their lasting pledge.

    But the narrative traditions also link the gift of the Law with the breaking of the covenant, that result from violation of the monotheism prescribed in the Decalogue. 150

    “The spirit of the Laws” according to the Tôôr~h. The laws contain moral precepts (ethical), juridical (legal), ritual and cultural (a rich assemblage of religious and profane customs). They are of a concrete nature, expressed sometimes as absolutes (e.g., the Decalogue), at other times as particular cases that concretise general principles. They then have the status of precedent and serve as analogies for comparable situations, giving rise to the later development of jurisprudence, called halakah, the oral law, later called the Mishna. Many laws have a symbolic meaning, in the sense that they illustrate concretely invisible values such as equity, social harmony, humanitarianism, etc. Not all laws are to be applied, some are school texts for the formation of future priests, judges and other functionaries; others reflect ideas inspired by the prophetic movement. 151 They were applied in the towns and villages of the country (Covenant Code), then throughout the kingdoms of Judah and Israel, and later in the Jewish community dispersed throughout the world.

    From a historical point of view, biblical laws are the result of a long history of religious, moral and juridical traditions. They contain many elements in common with the Ancient Near Eastern civilisation. Seen from a literary and theological aspect, they have their source in the God of Israel who has revealed them either directly (the Decalogue according to Dt 5:22), or through Moses as intermediary charged with promulgating them. The Decalogue is really a collection separate from the other laws. Its first appearance 152 describes it as the totality of the conditions necessary to ensure freedom for Israelite families and to protect them from all kinds of oppression, idolatry, immorality and injustice. The exploitation experienced by Israel in Egypt must never be reproduced in Israel itself, in the exploitation of the weak by the strong.

    On the other hand, the provisions of the Covenant Code and of Ex 34:14-26 embody a range of human and religious values, and also sketch a communitarian ideal of permanent value.

    Since the Law is Israelite and Jewish, it is therefore a specific and determinate one, adopted to a particular historical people. But it has also an exemplary value for the whole of humanity (Dt 4:6). For this reason, it is an eschatological good promised to all the nations because it will serve as an instrument of peace (Is 2:1-4; Mi 4:1-3). It embodies a religious anthropology and an ensemble of values that transcend both the people and the historical conditions of which the biblical laws are in part the product.

    Tôôr~h spirituality. As a manifestation of the all-wise divine will, the commandments become more and more important in the social and individual life of Israel. The Law becomes omnipresent there, especially from the time of the Exile (6th c.). Thus a form of spirituality arose that was marked by a profound veneration for the Tôôr~h. Its observance was regarded as a necessary expression of the “fear of the Lord” and the perfect form of service of God. The Psalms, Sirach and Baruch are witnesses within the Scriptures themselves. Ps 1, 19, 119 as Tôôr~h Psalms, enjoy a structural role in the organisation of the Psalter. The Tôôr~h revealed to mankind is also the organising principle of the created universe. In observing that Law, believing Jews found therein their joy and their blessings, and participated in the universal creative wisdom of God. This wisdom revealed to the Jewish people is superior to the wisdom of the nations (Dt 4:6,8), in particular to that of the Greeks (Ba 4:1-4).

    b) Law in the New Testament

    44. Matthew, Paul, the Letter to the Hebrews and James devote an explicit theological reflection to the significance of the Law after the coming of Jesus Christ.

    The Gospel of Matthew reflects the situation of the Matthean ecclesial community after the destruction of Jerusalem (70 A.D.). Jesus affirms the permanent validity of the Law (Mt 5:18-19), but in a new interpretation, given with full authority (Mt 5:21-48). Jesus “fulfils” the Law (Mt 5:17) by radicalising it: at times by abolishing the letter of the Law (divorce, law of the talion), at other times, by giving a more demanding interpretation (murder, adultery, oaths), or a more flexible one (sabbath). Jesus insists on the double commandment of love of God (Dt 6:5) and of neighbour (Lv 19:18), on which “depends all the Law and the Prophets” (Mt 22:34-40). Along with the Law, Jesus, the new Moses, imparts knowledge of God's will to mankind, to the Jews first of all, then to the nations as well (Mt 28:19-20).

    The Pauline theology of the Law is rich, but imperfectly unified. This is due to the nature of the writings and to a process of thinking still being worked out in a theological terrain not yet explored in depth. Paul's reflection on the Law was sparked by his own personal spiritual experience and by his apostolic ministry. By his spiritual experience: after his encounter with Christ (1 Co 15:8), Paul realised that his zeal for the Law had led him astray to the point of leading him to “persecute the Church of God” (15:9; Ph 3:6), and that by adhering to Christ, he was renouncing that zeal (Ph 3:7-9). Through his apostolic experience: since his ministry concerned non-Jews (Ga 2:7; Rm 1:5), it posed a question: does the Christian faith demand of non-Jews submission to the Jewish Law and, in particular, to the legal observances that are the marks of Jewish identity (circumcision, dietary regulations, calendar)? A positive response would have been disastrous for Paul's apostolate. Wrestling with this problem, he was not content with pastoral considerations: he undertook a deeper doctrinal exploration.

    Paul becomes acutely aware that the coming of Christ demands that he redefine the function of the Law. For Christ is the “end of the Law” (Rm 10:4), at once the goal towards which it progressed and the terminal moment where its rule ends, because from now on, it is no longer the Law that will give life it could not do so effectively anyway 153 it is faith in Christ that justifies and gives life. 154 The Christ risen from the dead transmits his new life to believers (Rm 6:9-11) and assures them of their salvation (Rm 10:9-10).

    Henceforth, what is to be the role of the Law? Paul struggled to give an answer. He is aware of the positive function of the Law: It is one of Israel's privileges (Rm 9:4), “the Law of God” (Rm 7:22); it is summed up in the love of neighbour; 155 it is “holy” and “spiritual” (Rm 7:12,14). According to Ph 3:6, the Law defines a certain “justice”. On the other hand, the Law automatically opens up the possibility of a contrary choice: “If it had not been for the Law, I would not have known sin. I would not have known what it is to covet if the Law had not said ''you shall not covet'” (Rm 7:7). Paul frequently speaks of this option inescapably inherent in the gift of the Law, for example, when he says that in the concrete human condition (“the flesh”) “sin” prevents mankind from adhering to the Law (Rm 7:23-25), or that “the letter” of the Law, deprived of the Spirit that enables one to fulfil the Law, ends up by bringing death (2 Co 3:6-7).

    Contrasting “the letter” and “the spirit”, the apostle sets up a dichotomy as he did in the case of Adam and Christ; he places what Adam (that is, the human being deprived of grace) is capable of doing against what Christ (that is, grace) brings about. Indeed, for pious Jews, the Law was part of God's plan where both the promises and faith also had their place, but Paul wants to speak about what the Law can do by itself, as “letter”, that is, by abstracting from providence which always accompanies the human being, unless he wishes to establish his own justice. 156

    If, according to 1 Co 15:56, “the sting of death is sin and the power of sin is the Law”, it follows that the Law, insofar as it is letter, kills, albeit indirectly. Consequently, the ministry of Moses could be called a ministry of death (2 Co 3:7), of condemnation (3:9). Nevertheless, this ministry was surrounded by a glory (splendour coming from God) so that Israelites could not even look on the face of Moses (3:7). This glory loses its lustre by the very fact that a superior glory (3:10) now exists, that of the “ministry of the Spirit” (3:8).

    45. The Letter to the Galatians declares that “all who rely on the works of the Law are under a curse”, for the Law curses “everyone who does not observe and obey all the things written in the book of the Law”. 157 The Law is opposed here to the way of faith, proposed elsewhere by the Scriptures; 158 it indicates the way of works, leaving us to our own resources (3:12). Not that the apostle is opposed to “works”. He is only against the human pretension of saving oneself through the “works of the Law”. He is not against works of faith which, elsewhere, often coincide with the Law's content works made possible by a life-giving union with Christ. On the contrary, he declares that “what matters” is “faith that works through love”. 159

    Paul is aware that the coming of Christ has led to a change of regime. Christians no longer live under the Law, but by faith in Christ (Ga 3:24-26; 4:3-7), which is the regime of grace (Rm 6:14-15).

    As regards the central contents of the Law (the Decalogue and that which is in accordance with its spirit), Ga 5:18-23 affirms first of all: “If you are led by the Spirit, you are not subject to the Law” (5:18). Having no need of the Law, a person will spontaneously abstain from “works of the flesh” (5:19-21) and will produce “the fruit of the Spirit” (5:22). Paul adds that the Law is not contrary to this (5:23), because believers will fulfil all that the Law demands, and will also avoid what the Law prohibits. According to Rm 8:1-4, “the law of the Spirit of life in Christ Jesus” has freed believers from the powerlessness of the Mosaic Law in such a way that “the just precepts of the Law may be fulfilled”. One of the reasons for redemption was precisely to obtain this fulfilment of the Law!

    In the Letter to the Hebrews, the Law appears as an institution that was useful in its time and place. 160 But true mediation between the sinful people and God is not in its power (7:19; 10:1). Only the mediation of Christ is efficacious (9:11-14). Christ is a High Priest of a new kind (7:11,15). Because of the connection between Law and priesthood, “the change of priesthood involves a change of law” (7:12). In saying this, the author echoes Paul's teaching according to which Christians are no longer under the Law's regime, but under that of faith in Christ and of grace. For a relationship with God, the author insists, is not through the observance of the Law, but through “faith”, “hope” and “love” (10:22,23,24).

    For James, as for the Christian community at large, the moral demands of the Law continue to serve as a guide (2:11), but as interpreted by the Lord. The “royal law” (2:8), that of the “kingdom” (2:5), is the precept of love of neighbour. 161 This is “the perfect law of liberty” (1:25; 2:12-13), which is concerned with working through a faith that is active (2:14-26).

    This last example shows the variety of positions in relation to the Law expressed in the New Testament, and their fundamental agreement. James does not announce, like Paul and the Letter to the Hebrews, the end of the Law's reign, but he agrees with Matthew, Mark, Luke and Paul in underlining the priority not only of the Decalogue but also the precept of love of neighbour (Lv 19:18) which leads to the perfect observance of the Decalogue and to do still better. The New Testament then depends on the Old. It is read in the light of Christ, who has confirmed the precept of love and has given it a new dimension: “Love one another as I have loved you” (Jn 13:34; 15:12), that is, to the sacrifice of one's life. The Law is thereby more than fulfilled.

    7. Prayer and Cult, Jerusalem and Temple

    a) In the Old Testament

    46. In the Old Testament, prayer and cult occupy an important place because these activities are privileged moments of the personal and communal relationship of the Israelites with God who has chosen and called them to live within his Covenant.

    Prayer and cult in the Pentateuch. The narratives show typical situations of prayer, especially in Gn 12-50. Cries of distress (32:10-13), requests for favour (24:12-14), acts of thanksgiving (24:48), as well as vows (28:20-22) and consultations of the Lord about the future (25:22-23) are to be found. During the Exodus, Moses intercedes 162 and the people are saved from extermination (32:10,14).

    As a primary source for the knowledge of the institutions, the Pentateuch assembles aetiologies that explain the origin of places, times and sacred institutions. Places like Shechem, Bethel, Mamre, Beersheeba. 163 Sacred times like the sabbath, sabbatical year, jubilee year, feast days are fixed, including the Day of Atonement. 164

    The cult is a gift from the Lord. Many texts in the Old Testament insist on this perspective. The revelation of God's name is purely gratuitous (Ex 3:14-15). It is the Lord who makes possible the celebration of sacrifices, because it is he who makes available the blood of animals for this purpose (Lv 17:11). Before becoming the people's offering to God, the first-fruits and the tithes are God's gift to the people (Dt 26:9-10). It is God who institutes priests and Levites and designs the sacred utensils (Ex 25-30).

    The collections of the Law (cf. above II. B. 6, no. 43) contain numerous liturgical directives and diverse explanations of the purpose of the cultic order. The fundamental distinctions between pure and impure, on the one hand, and holy and profane, on the other, serve to organise space and time, even to the details of daily life, and consequently social and individual living is regulated. Impurity places the affected persons and things outside the socio-cultic space, while what is pure is completely integrated with it. Ritual activity includes multiple purifications to re-integrate the impure into the community. 165 Inside the circle of purity, another limit separates the profane (which is pure) from the holy (which is pure and also reserved to God). The holy (or the sacred) is the domain of God. The liturgy of the “Priestly”(P) source also distinguishes “holy” from “Holy of Holies”. Holy places are accessible to priests and Levites, but not to the people (“laity”). Sacred space is always set apart. 166

    Sacred time restricts profane employment (prohibition of work, the sabbath day, sowing and reaping during the sabbatical year). It corresponds to the return of the created order to its original state before it was delivered to mankind. 167

    Space, persons and sacred things must be made holy (consecrated). Consecration removes what is incompatible with God, impurity and sin, which are opposed to the Lord. The cult includes multiple rites of pardon (expiations) to restore holiness, 168 which implies that God is near. 169 The people are consecrated and must be holy (Lv 11:44-45). The purpose of the cult is that the people be made holy through expiation, purification and consecration and be at the service of God.

    The cult is a vast symbolism of grace, an expression of God's “condescension” (in the patristic sense of beneficent adaptation) towards human beings, since he established it for pardon, purification, sanctification and preparation for direct contact with his presence (kabôôd, glory).

    47. Prayer and cult in the Prophets. The book of Jeremiah contributes a lot to the appreciation of prayer. It contains “confessions”, dialogues with God, in which the prophet, both as an individual and as a representative of his people, expresses a deep, interior crisis about election and the realisation of God's plan. 170 Many prophetic books include psalms and canticles 171 as well as fragments of doxologies. 172

    Among the pre-exilic prophets, we notice one prominent feature repeated condemnation of liturgical sacrifices 173 and even of prayer itself. 174 The rejection seems radical, but these invectives are not to be interpreted as an abrogation of the cult, or a denial of their divine origin. Their aim is to denounce the contradiction between the conduct of the participants and the holiness of God which they claim to be celebrating.

    Prayer and cult in the other Writings. Three poetical books are of immense importance for the spirituality of prayer. First Job: with a sincerity equal to the art, the protagonist expresses all the states of his soul directly to God.175 Then there is Lamentations, where prayer and complaint are mingled. 176 And, of course, the Psalms, that constitute the very heart of the Old Testament. In fact, the impression given is if the Hebrew Bible has retained so few developments on prayer, it is to concentrate all the beams of light on one particular collection. The Psalter is the one irreplaceable key to reading not only the whole life of the Israelite people, but the whole of the Hebrew Bible itself. Elsewhere, the Writings contain little more than vague general principles 177 and some samples of more or less elaborated hymns and prayers. 178

    An attempt can be made to classify the Psalms around four central axes that retain a universal value in all times and cultures.

    Most of the Psalms revolve around the axis of liberation. The dramatic sequence appears to be stereotyped, whether rooted in personal or collective experiences. The experience of the need for salvation reflected in biblical prayer covers a wide range of situations. Other prayers revolve around the axis of wonder. They foster a sense of wonder, contemplation and praise. The axis of instruction gathers up three types of meditative prayer: syntheses of sacred history, instruction for personal and communal moral choices (frequently including prophetic words and messages), description of the conditions necessary for participation in the cult. Finally, some prayers revolve around the axis of popular feasts. There are four in particular: harvests, marriages, pilgrimages, and political events.

    48. Privileged places of prayer include sacred spaces, sanctuaries, especially the Jerusalem Temple. But prayer is always possible in the privacy of one's home. Sacred times, fixed by the calendar, mark the times for prayer, even personal prayer, as well as the ritual hours of sacrifice, especially morning and evening. We notice different postures for prayer, standing, with raised hands, kneeling, fully prostrate, sitting or lying down.

    If one can distinguish between the permanent and the dispensable elements in thought and language, the treasury of Israel's prayer can serve to express, at a profound level, the prayer of human beings in all times and places. That is to say the permanent value of those texts. Certain Psalms, however, express a type of prayer that will gradually become obsolete, in particular, the curses and imprecations hurled at enemies.

    In appropriating the prayers of the Old Testament just as they are, Christians re-read them in the light of the paschal mystery, which at the same time gives them an extra dimension.

    The Jerusalem Temple. Built by Solomon (c. 950 B.C.), this edifice of stone, dominating the hill of Zion, has enjoyed a central place in Israelite religion. Aided by the religious reform of Josiah (640-609), 179 the deuteronomic law prescribed one sanctuary in the land for all the people (Dt 12:2-7). The Jerusalem sanctuary was designated as “the place chosen by the lordyour God as a dwelling for his name” (12:11,21, etc.). Several etiological narratives explain this choice. 180 The priestly theology (P), for its part, designated this presence by the word “glory” (kabôôd), evoking the manifestation of God, at one and the same time both fascinating and awesome, especially in the Holy of Holies, above the ark of the covenant covered by the propitiatory: 181 the nearest contact with God is based on pardon and grace. That is why the destruction of the Temple (587) was the equivalent of total desolation, 182 and took on the proportions of a national catastrophe. The eagerness to rebuild it at the end of the Exile (Hg 1-2) and to celebrate there a worthy cult (Ml 1-3), became the criterion of the fear of God. The Temple radiated blessing to the ends of the earth (Ps 65). Hence the importance of pilgrimage, as a symbol of unity (Ps 122). In the work of the Chronicler, the Temple is clearly at the centre of all religious and national life.

    The Temple is both functional and symbolic space. It serves as the place of the cult, especially sacrifice, prayer, teaching, healing and royal enthronement. As in all religions, the material edifice here below evokes the mystery of the divine dwelling in heaven above (1 K 8:30). Because of the special presence of the living God, the Temple becomes the origin par excellence of life (communal birth, rebirth after sin), and of knowledge (word of God, revelation, wisdom). It plays the role of axis and centre of the world. Nevertheless, a critical relativisation of the symbolism of the holy place can be observed. It can never guarantee and “contain” the divine presence. 183 Parallel to the criticism of a hypocritical and formalist cult, the prophets exposed the conceit of placing unconditional confidence in the holy place (Jr 7:1-15). A symbolic vision solemnly presents “the glory of the Lord” departing from the holy place. 184 But this glory will return to the Temple (Ezk 43:1-9), to an ideal, restored one (40-42), a source of fecundity, healing and salvation (47:1-12). Before this return, God promises the exiles that he himself will be “a sanctuary” (11:16) for them.

    Jerusalem. From a theological perspective, the history of the city has its origin in a divine choice (1 K 8:16). David conquered Jerusalem, an ancient Canaanite city (2 S 5:6-12). He transferred the ark of the covenant there (2 S 6-7). Solomon built the Temple there (1 K 6). Thus the city ranked among the older sacred places in Judah and Israel where people went on pilgrimage. In the war of Sennacherib against Hezechiah in 701 (2 K 18:13), Jerusalem alone among the towns of Judah is spared, although the kingdom of Israel was completely conquered by the Assyrians in 722. The deliverance of Jerusalem had been prophetically announced as an act of divine favour (2 K 19:20-34).

    Jerusalem is usually designated as “the city chosen by the Lord”, 185 “established” by him (Is 14:32), “city of God” (Ps 87:3), “holy city” (Is 48:2), because the Lord is “in its midst” (Zp 3:17). She is promised a glorious future: assurance of divine presence “for ever” and “from age to age” (Jl 4:16-21), guaranteed protection (Is 31:4-5) as well as happiness and prosperity. Certain texts even attribute an ideal perfection to this city of cities. Above and beyond its geographical location, she becomes the pole of attraction and the axis of the world. 186

    Nevertheless, the greatness of Jerusalem will not prevent evil descending on the city. Numerous prophetic messages (2 K 23:27), symbolic actions (Ezk 4-5) and visions (8-11) announce the rejection and the destruction of the city chosen by God.

    Later on, a restored Jerusalem becomes one of the great symbols of eschatological salvation: a city illumined by the Lord, 187 given a “new name” and which becomes again the “espoused” of God. 188 Jerusalem will become paradise regained with the coming of the “new heavens” and the “new earth”, 189 essentially a cultic place (Ezk 40-48), the centre of the recreated world (Zc 14:16-17). “All the nations” will assemble there to seek arbitration from the Lord and the divine teaching which will put an end to war. 190

    b) In the New Testament, prayer and cult, Temple and Jerusalem

    49. Prayer and cult. In contrast to the Old Testament, the New Testament contains no detailed legislation concerning the establishment of cultic institutions and rituals it briefly prescribes baptism and the celebration of the Eucharist 191 but it puts a strong emphasis on prayer.

    The Gospels frequently show Jesus at prayer. His filial love for God, his Father, urged him to give a lot of time to this activity. He rises early to pray, even after a late night due to the influx of the sick people with their maladies (Mk 1:32,35). Sometimes he spends the whole night in prayer (Lk 6:12). He isolates himself “in desert places” to pray better (Lk 5:16), or ascends “the mountain” (Mt 14:23). Luke shows how intense prayer prepares for or accompanies the more decisive moments of Jesus' ministry: his baptism (Lk 3:21), the choice of the Twelve (6:12), the question of his identity posed to the Twelve (9:18), his transfiguration (9:28), his passion (22:41-45).

    The Gospels only rarely report the content of Jesus' prayer. The little they do say shows that his prayer expressed the intimacy with his Father, whom he calls “Abba” (Mk 14:36), a term of familiarity not found in the Judaism of the time, to invoke God. Jesus' prayer is often one of thanksgiving, following the Jewish ber~k~h. 192 During the Last Supper, he “chants the Psalms” prescribed by the ritual of the great feast. 193 According to the four Gospels, he quotes eleven distinct Psalms.

    The Son gratefully recognises that everything comes from his Father's love (Jn 3:35). At the end of the Last Supper Discourse, John puts on the lips of Jesus a long prayer of petition for himself, and for his disciples, present and future, thereby revealing how his passion is to be understood (Jn 17). The Synoptics record the suppliant prayer of Jesus at the moment of mortal sadness in Gethsemane (Mt 26:36-44 and par.), a prayer accompanied by a gracious compliance with the Father's will (26:39,42). On the cross, he makes his own the doleful cry of Ps 22:2, 194 or following Luke, the prayer of abandonment of Ps 31:6 (Lk 23:46).

    Alongside the prayer of Jesus, the Gospels report many demands and supplications made to Jesus, to which he generously responds, underlining at the same time the efficacy of faith. 195 Jesus gave instructions on prayer 196 and through parables encouraged perseverance in prayer. 197 He insisted on the necessity of prayer in times of trial “so as not to come into temptation” (Mt 26:41 and par.).

    The example of Jesus gave rise to the disciples' wish to imitate him: “Lord, teach us to pray” (Lk 11,1). He responds by teaching them the Our Father. The formulas of the Our Father 198 resemble Jewish prayer (“The Eighteen Benedictions”), but with an unparalleled sobriety. In a few words, the Our Father offers a complete programme of filial prayer: adoration (first petition), yearning for eschatological salvation (second petition), compliance with the divine will (third petition), prayer for daily necessities in confident abandon, day after day, to God's providence (fourth petition), request for pardon, conditioned by a willingness to pardon (fifth petition), prayer for deliverance from temptation and mastery of Evil (sixth and seventh petitions).

    Paul, for his part, gives examples of thanksgiving prayer, expressed in various forms, at the beginning of his letters. He invites Christians to “give thanks in all circumstances” and to “pray without ceasing” (1 Th 5:17).

    50. The Acts frequently show Christians at prayer, either individually (Ac 9:40; 10:9, etc.) or together (4:24-30; 12:12, etc.), in the Temple (2:46; 3:1), in houses (2:46), and even in prison (16:25). Sometimes prayer is accompanied by fasting (13:3; 14:23). In the New Testament, prayer formulas are usually hymnic: the Magnificat (Lk 1:46-55), the Benedictus (1:68-79), the Nunc dimittis (2:29-32) and numerous passages in the Book of Revelation. They are moulded in biblical language. In the Pauline corpus, hymns are Christological, 199 reflecting the Church's liturgy. Like the prayer of Jesus, Christian prayer utilises the Jewish ber~k~h (“Blessed be God...”). 200 In a Hellenistic milieu it was more charismatic (1 Co 14:2,16-18). Prayer is the work of the Spirit of God. 201 Certain things are possible only through prayer (Mk 9:29).

    The New Testament reveals traits of the early Church's liturgical prayer. The “Lord's Supper” (1 Co 11:20) occupies a prominent place in the traditions. 202 Its form resembles the liturgy of Jewish festal meals: ber~k~h over the bread at the beginning, over the wine at the end. From the tradition underlying 1 Co 11:23-25 and the Synoptic narratives, the two blessings were brought closer in such a way that the meal was placed, not in between, but either before or after. This rite is a memorial of Christ's passion (1 Co 11:24-25); it creates fellowship (koin(o-)nia: 1 Co 10:16) between the risen Christ and his disciples. Baptism, a profession of faith, 203 offers pardon for sin, unites with Christ's paschal mystery (Rm 6:3-5) and gives entry into the community of believers (1 Co 12:13).

    The liturgical calendar remained that of the Jews (except for the Pauline Christian communities that came from paganism: Ga 4:10; Col 2:16), but the sabbath began to be replaced by the first day of the week (Ac 20:7; 1 Co 16:2) called the “day of the Lord” or the “Lord's day” (Rv 1:10), that is, the day of the risen Lord. Christians continued, at first, to frequent the Temple functions (Ac 3:1), which provided the point of departure for the Christian liturgy of the hours.

    The Letter to the Hebrews recognised a certain ritual validity for the ancient sacrificial cult (Heb 9:13), as a prefiguration of Christ's offering (9:18-23). But taking up the criticism expressed in the Prophets and Psalms, 204 it denies all efficacy to animal sacrifices for the purification of conscience and for the establishment of a deep relationship with God. 205 The only fully efficacious sacrifice is the personal and existential offering of Christ making him the perfect High Priest, “mediator of the new covenant”. 206 In virtue of this offering, Christians can approach God (Heb 10:19-22) through grace and by living a life of self-giving (13:15-16). The apostle Paul already spoke in this manner (Rm 12:1-2).

    51. The Jerusalem Temple. During the lifetimes of Jesus and Paul the Temple still existed as a material and liturgical reality. Like all Jews, Jesus went there on pilgrimage; he taught there. 207 He performed a prophetic act there by expelling the merchants (Mt 21:12-13 and par.)

    The edifice retained its symbolic role as the privileged divine abode, which represented on earth the dwelling place of God in heaven. In Mt 21:3 Jesus quotes a prophetic word where God himself calls it “my house” (Is 56:7); in Jn 2:16 Jesus calls it “my Father's house”. But some texts relativise this symbolism and pave the way for transcending it. 208 As Jeremiah had done, Jesus predicted the destruction of the Temple (Mt 24:2 and par.) and announced, instead, its replacement by a new sanctuary, to be built in three days. 209 After his resurrection, Jesus' disciples will understand that the new Temple was his risen body (Jn 2:22). Paul tells believers that they are members of this body (1 Co 12:27) and the “temple of God” (3:16-17) or “of the Spirit” (6:19). The First Letter of Peter tells them that united with Christ, the “living stone”, they form together a “spiritual house” (1 P 2:4-5).

    The Book of Revelation frequently speaks of a sanctuary. 210 With the exception of Rv 11:1-2, it is always in reference to “God's heavenly sanctuary” (11:19), from which divine intervention on earth emanates. In the final vision it is said of “the holy city, Jerusalem, which descends from heaven” (21:10), that it has no sanctuary, “for its Temple is the Lord God Almighty and the Lamb” (21:22). This is the final fulfilment of the Temple theme.

    Jerusalem. The New Testament fully recognises the importance of Jerusalem in God's plan. Jesus forbids swearing by Jerusalem “because it is the city of the Great King” (Mt 5:35). He resolutely goes up there; it is there that he must fulfil his mission. 211 But he says that the city “did not know the time of its visitation” and he tearfully foresees that this blindness will bring about its ruin, 212 as had already happened in Jeremiah's time.

    In the meantime, Jerusalem continues to play an important role. In the Lukan theology, it is at the centre of salvation history; it is there that Christ dies and is raised. Everything converges on this centre: the Gospel begins (Lk 1:5-25) and ends (24:52-52) there. Then everything begins from there: it is from there that, after the coming of the Holy Spirit, the good news of salvation is spread to the four corners of the inhabited world (Ac 8-28). As regards Paul, although his apostolate did not begin from Jerusalem (Ga 1:17), he considers communion with the Jerusalem Church to be indispensable (2:1-2). Elsewhere, he declares that the mother of Christians is “the Jerusalem above” (4:26). The city becomes the symbol of eschatological fulfilment both in future (Rv 21:2-3, 9-11) and in present dimension (Heb 12:22).

    Thus, aided by a symbolic intensification already well attested in the Old Testament itself, the Church will always recognise the bonds that intimately unite it to the history of Jerusalem and its Temple, as well as to the prayer and cult of the Jewish people.

    8. Divine Reproaches and Condemnations

    a) In the Old Testament

    52. The election of Israel and the covenant, as we have seen, resulted in demands for faithfulness and holiness. How did the chosen people respond to these demands? To this, the Old Testament frequently gives an answer that expresses the disappointment of Israel's God, a response full of reproaches and even condemnations.

    The narrative writings give a long list of infidelities and resistance to the voice of God, a list beginning with the departure from Egypt. In times of real crisis, which ought to have been occasions for proving their trust in God, the Israelites “murmur”, 213 adopting an attitude of challenge to God's plan and of opposition to Moses, to the point of wanting to “stone” him (Ex 17:4). No sooner was the Sinai covenant concluded (Ex 24) than the people let themselves lapse into the gravest infidelity, idolatry (Ex 32:4-6). 214 Faced with this disloyalty, the Lord declares: “I have seen this people, how stiff-necked they are” (Ex 32:9). This pejorative description of them is frequently repeated later on 215 and becomes a sort of natural epithet to describe the character of Israel. Another episode is no less important: having arrived at the borders of Canaan and been invited to enter the land which the Lord is giving them, the people refuse to enter, on the grounds that it was too dangerous. 216 The Lord then reproaches his people for their lack of faith (Nu 14:11) and condemns them to wander for forty years in the desert, where all the adults will die (14:29,34), with the exception of those who unreservedly followed the Lord.

    The Old Testament frequently mentions that Israel's disobedience began “from the day their ancestors came out of Egypt”, and adds that it has continued “even to this day”. 217

    The Deuteronomic History which comprises the books of Joshua, Judges, 1-2 Samuel, 1-2 Kings, gives an unqualified negative judgement on the history of Israel and Judah between the time of Joshua and the Babylonian Exile. The people and their kings, with few exceptions, have generally succumbed to the temptation of foreign gods in the religious sphere and to social injustice and every kind of disorder forbidden in the Decalogue. That is why this history ended finally on a negative note, the visible consequences of which were the loss of the promised land with the destruction of the two kingdoms and Jerusalem, including the Temple, in 587.

    The prophetic writings contain reproaches that are particularly vehement. One of the principal tasks of the prophets was precisely to “cry out with full voice without holding back” to “announce to my people their rebellion”. 218 Among the eighth century prophets, Amos denounces the sins of Israel, with primary emphasis on the lack of social justice. 219 For Hosea, idolatry is the basic sin, but reproaches extend to many others: “swearing, lying, and murder, and stealing, and adultery break out, bloodshed follows bloodshed” (Ho 4:2). For Isaiah, God has done all he could for his vineyard, but it has not produced fruit (Is 5:1-7). Like Amos before him (4:4), Isaiah rejects the cult of those who show no concern for justice (Is 1:11-17). Micah declares that he is “full of strength to declare to Jacob his crimes” (Mi 3:8).

    These crimes led to the greatest threats the prophets could hurl against Israel and Judah: the Lord will reject his people. 220 This will lead to the destruction of Jerusalem and its Temple, where his beneficent and protecting presence dwells. 221

    The last decades of Judah and the beginning of the Exile were accompanied by the preaching of many prophets. Like Hosea, Jeremiah enumerates sins 222 and shows that abandoning the lordis the root of all evil (2:13); he brands idolatry as adultery and prostitution. 223 Ezechiel does the same in lengthy chapters (Ezk 16; 23) and calls the Israelites a “brood of rebels” (2:5,6,7,8), “stubborn and hard-hearted” (2:4;3:7). The force of the prophetic accusations is astonishing. What is surprising is that Israel gave them such a large place in its Scriptures, which shows a sincerity and humility that is exemplary.

    During the Exile and after, the Judean and Jewish community acknowledged their sins through liturgies and prayers in a national confession. 224

    When they contemplated their past, the people of the Sinai covenant could only pass a severe judgement on themselves: their history had been a long succession of infidelities. The punishments were deserved. The covenant had been broken. But the Lord had never resigned himself to accepting this rupture. 225 He had always offered the grace of conversion and resumption of relations, in a more intimate and stable form. 226

    b) In the New Testament

    53. John the Baptist follows the ancient prophets in his call for repentance to the “brood of vipers” (Mt 3:7; Lk 3:7) that flocked to his preaching. This preaching was based on the conviction that a divine intervention was about to take place. The judgement was imminent: “Already the axe is at the root of the tree” (Mt 3:10; Lk 3:9). Conversion was then a matter of urgency.

    Like that of John, the preaching of Jesus is a call to conversion, made urgent by the proximity of the reign of God (Mt 4:17); it is at the same time the announcement of “the good news”, of a favourable intervention of God (Mk 1:14-15). Shocked at their refusal to believe, Jesus had recourse to invective, like the prophets of old. He castigates this “evil and adulterous generation” (Mt 12:39), “unbelieving and perverted generation” (17:17), and announces a judgement more severe than that which befell Sodom (11:24; cf. Is 1:10).

    The rejection of Jesus by the leaders of his people, who carried with them the population of Jerusalem, increased their guilt to its extreme degree. The divine sanction will be the same as in Jeremiah's time: the capture of Jerusalem and the destruction of the Temple. 227 But as in Jeremiah's time God is not satisfied merely to punish, he also offers pardon. To the Jews of Jerusalem who have “killed the Prince of Life” (Ac 3:15), Peter preaches repentance and promises forgiveness of sins (3:19). Less severe than the ancient prophets, he regards their sin as one committed “in ignorance”. 228 Thousands respond to his appeal. 229

    In the Apostolic Letters, although exhortations and warnings are very frequent, and accompanied at times by threats of condemnation for sin, 230 reproaches and condemnations as such are relatively rare, though not lacking in severity. 231

    In the Letter to the Romans, Paul draws up a forceful indictment against “those who by their wickedness suppress the truth” (Rm 1:18). The basic fault of the pagans is their failure to recognise God (1:21); their punishment consists of being handed over by God into the grip of immorality. 232 The Jews are reproached for their inconsistency: their conduct contrasts with their knowledge of the Law (Rm 2:17-24).

    Christians themselves are not shielded from reproaches. The Letter to the Galatians contains some very serious ones. The Galatians are accused of turning away from God to follow “another gospel”, which is a false one (Ga 1:6); they have “cut themselves off from Christ”, they have “fallen away from grace” (5:4). But Paul hopes for their return (5:10). The Corinthians are reproached for the discord stirred up in the community by the cult of certain personalities, 233 as well as for a serious lapse in charity when they celebrate the “Supper of the Lord” (1 Co 11:17-22). “For this reason”, Paul says, “many of you are weak and ill, and some of you have died” (11:30). In addition, the community is severely reprimanded because it has tolerated a case of scandalous misconduct. The offender must be excommunicated, “handed over to Satan”. 234 Paul quotes the precept of Dt 17:7: “Drive out the wicked person from among you” (1 Co 5:13). The Pastoral Letters take issue with “self-styled teachers of the Law” who have strayed from true charity and sincere faith (1 Tm 1:5-7); their names are given as well as the sanctions imposed on them. 235

    The letters sent “to the seven churches” (Rv 1:11) by the author of the Book of Revelation clearly show the diversity of situations in which the Christian communities lived at the time. Almost all of the letters five out of seven begin with praise; two contain praise only, but the other five have reproaches, some of them serious, accompanied by threats of punishment. These reproaches are of a general nature (“you have abandoned your first fervour”: 2:4; “you have a name of being alive, but you are dead”: 3:1); sometimes they are more precise, as when they are criticised for tolerating “the teaching of the Nicolaitans” (2:15) or for their compromise with idolatry (2:14,21). All the letters express “what the Spirit is saying to the churches”. 236 They show that, in most cases, the Christian communities deserve reproaches and that the Spirit is calling them to conversion. 237

    9. The Promises

    54. Many of the promises made by God in the Old Testament are re-read in the light of Jesus Christ in the New Testament. This poses real and delicate questions which touch upon the dialogue between Jews and Christians; they concern the legitimacy of an interpretation of the promises over and above their original, obvious meaning. Who exactly are the descendants of Abraham? Is the Promised Land first and foremost a geographical location? What future horizon does the God of Revelation reserve for Israel, the people originally chosen? What becomes of the wait for the kingdom of God? And for the Messiah?

    a) Descent from Abraham. In the Old Testament, God promised to Abraham innumerable descendants 238 through the single son, the privileged inheritor, born of Sarah. 239 These descendants will become, like Abraham himself, a source of blessing for all the nations (12:3; 22:18). The promise is renewed to Isaac (24:4,24) and Jacob (28:14; 32:13).

    The experience of oppression in Egypt does not prevent the realisation of the promise. On the contrary, the beginning of the Book of Exodus attests many times to the numerical growth of the Hebrews (Ex 1:7,12,20). When the people are freed from oppression, the promise is already fulfilled: the Israelites are “numerous as the stars of heaven”, but God increases their number even more, as he promised (Dt 1:10-11). The people lapse into idolatry and are threatened with extermination; Moses then intercedes before God on their behalf; he recalls God's oath made to Abraham, Isaac and Jacob to multiply their descendants (Ex 32:13). A grave act of disobedience on the part of the people in the desert (Nu 14:2-4), as at the foot of Sinai (Ex 32), gives rise, as in Ex 32, to Moses' intercession, which is answered, and saves the people from the consequences of their sin. Nevertheless, the present generation will be excluded from the promised land, with the exception of Caleb's clan which remained faithful (Nu 14:20-24). Subsequent generations of Israelites will enjoy all the promises made to their ancestors on the condition however of resolutely choosing “life and blessing” and not “death and curse” (Dt 30:19), which unfortunately the northern Israelites did choose later on, with the result that “the Lord rejected” them (2 K 17:20), as he did also the southern kingdom that he subjected to the purifying trial of the Babylonian Exile (Jr 25:11).

    The ancient promises were quickly revived for those who returned. 240 After the Exile, to preserve purity of descent, beliefs and observances, “those of Israelite descent separated themselves from all foreigners”. 241 Later on, the little Book of Jonah perhaps also, according to some, Ruth denounces such closed particularism. This poorly reflects the prophetic message in the Book of Isaiah where God bestows on “all the peoples” the hospitality of his house (Is 56:3-7).

    In the New Testament

    55. In the New Testament, the validity of the promise made to Abraham is never called into question. The Magnificat and the Benedictus refer explicitly to it. 242 Jesus is presented as “son of Abraham” (Mt 1:1). To be a son or daughter of Abraham (Lk 13:16; 19:19) is a great honour. Nevertheless, the understanding of the promise differs from the one given in Judaism. The preaching of John the Baptist already relativises the importance of belonging to the family of Abraham. Descent from him according to the flesh is not enough, nor is it even necessary (Mt 3:9; Lk 3:8). Jesus declares that the pagans “will take their place at the banquet with Abraham”, “while the heirs of the kingdom will be cast out” (Mt 8:11-12; Lk 13:28-29).

    But it is Paul in particular who develops this theme. To the Galatians, preoccupied with entering, through circumcision, the family of the patriarch, in order to have a right to the promised heritage, Paul shows that circumcision is no longer necessary, for what is important is faith in Christ. By faith, one becomes a son of Abraham (Ga 3:17), for Christ is the privileged descendant (3:16) and, through faith, people are incorporated into Christ and so become “descendants of Abraham, heirs to the promise” (3:29). It is in this way and not through circumcision that the pagans will receive the blessing transmitted by Abraham (3:8,14). In Ga 4: 22-31, a daring typological interpretation arrives at the same conclusions.

    In the Letter to the Romans (4:1-25), Paul returns to the subject in less polemical terms. He highlights the faith of Abraham, for him the source of justification and the basis of Abraham's paternity which extends to all who believe whether Jew or pagan. For God had promised Abraham: “You shall be the father of a multitude of nations” (Gn 17:4); Paul sees the promise realised in the many believers of pagan origin who belong to Christ (Rm 4:11,17-18). He makes a distinction between “children of the flesh” and “children of the promise” (Rm 9:8). The Jews who belong to Christ are both. Believers of pagan origin are “children of the promise”, that is the more important of the two.

    In this way, Paul confirms and accentuates the universal import of Abraham's blessing and situates the true posterity of the patriarch in the spiritual order.

    b) The Promised Land

    56. Every human group wishes to inhabit territory in a permanent manner. Otherwise, reduced to the status of stranger or refugee, it finds itself, at best, tolerated, or at worst, exploited and continually oppressed. Israel was freed from slavery in Egypt and received from God the promise of land. Its realisation required time and gave rise to many problems throughout the course of its history. For the people of the Bible, even after the return from the Babylonian Exile, the land remained an object of hope: “Those blessed by the lord”will possess the land (Ps 37:22).

    In the Old Testament

    The term “promised land” is not found in the Hebrew Bible, which has no word for “promise”. The idea is expressed by the future tense of the verb “to give”, or by using the verb “to swear”: “the land which he swore to give to you” (Ex 13:5; 33:1, etc.).

    In the Abraham traditions, the promise of land will be fulfilled through descendants. 243 It concerns the “land of Canaan” (Gn 17:8). God raises up a leader, Moses, to liberate Israel and lead it into the promised land. 244 But the people as a whole lose faith: of those faithful from the beginning, only a few survive the long journey through the desert; it is the younger generation that will enter the land (Nu 14:26-38). Moses himself dies without being able to enter (Dt 34:1-5). Under the leadership of Joshua, the tribes of Israel are settled in the promised territory.

    For the Priestly tradition, the land must as far as possible be without blemish, for God himself dwells there (Nu 35:34). The gift is therefore conditioned by moral purity 245 and by service to the Lord alone, to the exclusion of foreign gods (Jos 24:14-24). On the other hand, God himself is the owner of the land. If the Israelites dwell there, it is as “strangers and sojourners”, 246 like the patriarchs in former times (Gn 23:4; Ex 6:4).

    After the reign of Solomon, the heritage land was split into two rival kingdoms. The prophets condemn idolatry and social injustice; they threaten punishment: the loss of the land, conquered by foreigners, and the exile of its population. But they always leave open a way to return to a new occupation of the promised land, 247 while emphasising also the central role of Jerusalem and its Temple. 248 Later the perspective opens out to an eschatological future. Although occupying a limited geographical space, the promised land will become the focus of attraction for the nations. 249

    The theme of the land should not be allowed to overshadow the manner in which the Book of Joshua recounts the entry to the promised land. Many texts 250 speak of consecrating to God the fruits of victory, called the ban (chéérèèm). To prevent all foreign religious contamination, the ban imposed the obligation of destroying all places and objects of pagan cults (Dt 7:5), as well as all living beings (20:15-18). The same applies when an Israelite town succumbs to idolatry, Dt 13:16-18 prescribes that all its inhabitants be put to death and that the town itself be burned down.

    At the time when Deuteronomy was written as well as the Book of Joshua the ban was a theoretical postulate, since non-Israelite populations no longer existed in Judah. The ban then could be the result of a projection into the past of later preoccupations. Indeed, Deuteronomy is anxious to reinforce the religious identity of a people exposed to the danger of foreign cults and mixed marriages. 251

    Therefore, to appreciate the ban, three factors must be taken into account in interpretation; theological, moral, and one mainly sociological: the recognition of the land as the inalienable domain of the lord;the necessity of guarding the people from all temptation which would compromise their fidelity to God; finally, the all too human temptation of mingling with religion the worst forms of resorting to violence.

    In the New Testament

    57. The New Testament does not develop much further the theme of the promised land. The flight of Jesus and his parents to Egypt and their return to the “land of promise” (Mt 2:20-21) clearly retraces the journey of the ancestors; a theological typology undergirds this narrative. In Stephen's discourse which recalls their history, the word “promise” or “promised” is found side by side with “land” and “heritage” (Ac 7:2-7). Although not found in the Old Testament, the expression “land of promise” is found in the New (Heb 11:9), in a passage which, undoubtedly, recalls the historical experience of Abraham to better underline its provisional and incomplete character, and its orientation towards the absolute future of the world and history. For the author, the “land” of Israel is only a symbolic pointer towards a very different land, a “heavenly homeland”. 252 One of the beatitudes transforms the geographical and historical meaning 253 into a more open-ended one, “the meek shall possess the land” (Mt 5:5); “the land” is equivalent here to “the kingdom of heaven” (5:3,10) in an eschatological horizon that is both present and future.

    The authors of the New Testament are only deepening a symbolic process already at work in the Old Testament and in intertestamental Judaism. It should not be forgotten, however, that a specific land was promised by God to Israel and received as a heritage; this gift of the land was on condition of fidelity to the covenant (Lv 26; Dt 28).

    c) The eternal and the final salvation of Israel

    In the Old Testament

    58. What kind of future awaits the people of the covenant? Down through history the people itself has constantly asked this question in direct connection with the themes of divine judgement and salvation.

    From before the Exile, the prophets questioned the naive hope in a “Day of the lord”which would automatically bring salvation and victory over the enemy. Quite to the contrary, to announce the unhappy lot of a people seriously deficient in social consciousness and faith, they reversed the image of the Day of the lordinto one of “darkness and not light”, 254 not, however, without leaving some little light of hope to glimmer intermittently. 255

    The experience of the Exile as the result of the breaking of the covenant, posed the same question with maximum urgency: Can Israel, far from its land, still hope for salvation from God? Has it any future? First Ezechiel, followed by Second Isaiah, announces, in God's name, a new Exodus, that is, Israel's return to its own country, 256 an experience of salvation that implies several elements: the gathering together of a dispossessed people (Ezk 36:24) brought about by the Lord himself, 257 a profound interior transformation, 258 national 259 and cultic 260 renewal, as well as the revival of past divine choices, especially the choice of the ancestors Abraham and Jacob 261 and that of king David (Ezk 34:23-24).

    More recent prophetic developments continue along the same lines. Prophetic messages solemnly proclaim that the race of Israel will endure forever, 262 and will never cease to be a nation before the Lord and will never be rejected by him, despite all that it has done (Jr 31:35-37). The Lord promises to restore his people. 263 The ancient promises made in Israel's favour are confirmed. The post-exilic prophets expand their range within a universal horizon. 264

    Regarding the future, the importance of one particular theme must be emphasised as the counterpart: that of “remnant”. Theologically, the future of Israel is guaranteed, but it is a circumscribed group, instead of the whole people, that will be the carrier of national hopes and God's salvation. 265 The post-exilic community considered itself to be this “remnant of survivors”, awaiting the salvation of God. 266

    In the New Testament

    59. In the light of the resurrection of Jesus, what becomes of Israel, the chosen people? God's pardon is offered to it from the start (Ac 2:38), as well as salvation by faith in the risen Christ (13:38-39); many Jews accepted, 267 including “a multitude of priests” (6:7), but the leaders were opposed to the nascent Church, and in the end, the majority of the people did not attach themselves to Christ. This situation has always aroused serious questions with regard to the fulfilment of the salvific plan of God. The New Testament searched for an explanation in the ancient prophecies and maintained that the situation was foretold there, especially in Is 6:9-10, which is frequently quoted in this regard. 268 Paul, in particular, experienced great sorrow (Rm 9:1-3) and confronted the problem in depth (Rm 9-11). His “brothers according to the flesh” (Rm 9:3) “have stumbled over the stumbling stone” put there by God; rather than relying on faith, they relied on works (9:32). They have stumbled, but not “so as to fall” (11:11). For “God has not rejected his people” (11:2); witness to that is the existence of a “Remnant”, who believe in Christ; Paul himself is part of that Remnant (11:1,4-6). For him, the existence of this Remnant guarantees the hope of Israel's full restoration (11:12,15). The failure of the chosen people is part of God's paradoxical plan: it brings about the “salvation of the pagans” (11:11). “A hardening has come upon a part of Israel, until the full number of the Gentiles has come in, then all Israel will be saved”, through the mercy of God, who has promised it (11:25-26). Meanwhile, Paul puts Christian converts from paganism on their guard against the pride and self-reliance which lie in wait for them, if they forget that they are only wild branches grafted on to the good olive tree, Israel (11:17-24). The Israelites remain “loved” by God and are promised a bright future “for the gifts and the call of God are irrevocable” (11:29). This is a very positive doctrine which Christians should never forget.

    d) The reign of God

    60. Many passages in the Bible express the expectation of a completely renewed world through the inauguration of an ideal reign in which God takes and keeps all the initiative. Nevertheless, the two Testaments differ considerably, not only in the importance which each one accords this theme, but especially by the different accents they place on it.

    In the Old Testament

    The concept of divine kingship has deep roots in the cultures of the ancient Near East. The reign of God over his people Israel appears in the Pentateuch, 269 especially in the Book of Judges (Jg 8:22-23) and in the First Book of Samuel (1 S 8:7; 12:12). God is also acclaimed as King of the whole universe, particularly in the royal Psalms (Ps 93-99). The lord reveals himself to the prophet Isaiah c.740 B.C. (Is 6:3-5). One prophet unveils him as the universal King, surrounded by a celestial court (1 K 22:19-22).

    During the Exile, the prophets conceive the reign of God as operative in the very heart of the eventful history of the chosen people. 270 So too in more recent prophetic texts. 271 Nevertheless, the theme already begins to take on a more emphatic eschatological colouration 272 which manifests itself in the sovereign arbitration that the Lord will exercise over the nations of the world from his dwelling place on Mount Zion (Is 2:1-4 = Mi 4:1-4). The greatest degree of eschatological concentration is reached in the apocalyptic literature with the emergence of a mysterious figure presented as “one like a son of man”, “coming on the clouds of heaven”, to whom “was given dominion and glory and kingship” over “all the peoples” (Dn 7:13-14). Here, one is approaching the idea of a transcendent, heavenly, eternal reign, that the people of the saints of the Most High are invited to accept (7:18,22,27).

    It is in the Psalter that the theme of God's reign reaches its height. There are six Psalms in particular. 273 Five have the same key phrase in common: “The lordreigns”, which is placed either at the beginning or in the middle. 274 There is great emphasis on the cosmic, ethical and cultic dimensions of this reign. In Ps 47 and 96 universalism is emphasised: “God reigns over the nations”. 275 Ps 99 makes way for human mediation that is royal, priestly and prophetic (99:6-8). Ps 96 and 98 open out to an eschatological and universal reign of God. On the other hand, Ps 114, a Passover psalm, celebrates the lordboth as King of Israel and King of the universe. The reign of God is suggested in many other Psalms as well.

    In the New Testament

    61. The reign of God, a theme well attested in the Old Testament, especially in the Psalter, becomes a major theme in the Synoptic Gospels, because it serves as the basis of Jesus' prophetic preaching, his messianic mission, his death and resurrection. The ancient promise is now fulfilled, in a fruitful tension between the already and the not-yet. Certainly at the time of Jesus, the Old Testament concept of a “reign of God” that was imminent, terrestrial, political, and centred on “Israel” and in “Jerusalem”, was still strongly entrenched (Lk 19:11), even among the disciples (Mt 20:21; Ac 1:6). But the New Testament as a whole brings about a radical change, which was already evident in intertestamental Judaism where the idea of a heavenly, eternal kingdom makes its appearance (Jubilees XV:32; XVI:18).

    Matthew most frequently speaks of “the kingdom of the heavens” (33 times), a semitism which avoids pronouncing the name of God. It devolves on Jesus to “preach the good news of the kingdom” through teaching, healing of illnesses 276 and the expulsion of demons (12:28). The teaching of Jesus on the “righteousness” necessary for entry into the kingdom (5:20) proposes a very high religious and moral ideal (5:21-7:27). Jesus announces that the reign of God is near at hand (4:17), which inserts an eschatological tension into the present time. From now on the reign belongs to those who are “poor in spirit” (5:3) and to those who are “persecuted for the sake of righteousness” (5:10). Several parables present the reign of God as present and operative in the world, as a seed that grows (13:31-32), as a leaven active in the dough (13:33). For his role in the Church, Peter will receive “the keys of the kingdom of heaven” (16:19). Other parables concentrate on eschatological judgement. 277 The kingdom of God becomes a reality now through the reign of the Son of Man. 278 A comparison between Mt 18:9 and Mk 9:47 shows that the kingdom of God points to the access to the true “life”, in other words, the access to the communion that God accomplishes for his people, in justice and holiness through Jesus Christ.

    Mark and Luke have the same teaching as Matthew, each with his own nuances. Elsewhere in the New Testament the theme is less prominent, though frequent enough. 279 Without using the expression “kingdom of God”, 280 the Book of Revelation describes the great battle against the forces of evil that produces the establishment of this reign. The “kingship of the world” belongs from now on “to our Lord and his Christ”, “he will reign for ever and ever” (Rv 11:15).

    e) The son and successor of David

    In the Old Testament

    62. In some biblical texts, the hope of a better world is mediated through a human agent. An ideal king is awaited, who will liberate from oppression and establish perfect justice (Ps 72). This waiting takes shape, beginning with the message of the prophet Nathan who promised king David that one of his sons would succeed him and that his kingdom would last forever (2 S 7:11-16). The obvious sense of this oracle is not messianic; it did not promise David a privileged successor who would inaugurate the definitive reign of God in a renewed world, but simply an immediate successor who, in turn, would be succeeded by others. Each of David's successors was an “anointed” of the Lord, in Hebrew (m~ iach), for kings were consecrated by the pouring of oil, but none of them was the Messiah. Other prophecies, following Nathan's, in the crises of the succeeding centuries, promised that the dynasty would certainly endure as part of God's fidelity to his people (Is 7:14), but they tended more and more to paint a portrait of an ideal king who would inaugurate the reign of God. 281 Even the failure of the political expectations to materialise only served to deepen that hope. The ancient prophetic messages and the royal Psalms (Ps 2; 45; 72; 110) were reread with this hope in mind.

    The final results of this revolution appear in the writings from the Second Temple period, and in the writings of Qumran. They express messianic expectation in different forms: royal messianic, priestly, and heavenly. 282 Other Jewish writings combine the expectation of earthly salvation for Jerusalem with an eternal salvation beyond this world, by proposing an earthly and intermediate messianic kingdom that would precede the coming of the definitive reign of God in a new creation. 283 Although messianic hope continued to be part of the traditions of Judaism, it did not appear in all currents as a central and integral theme, even as a special indicator.

    In the New Testament

    63. For the Christian communities of the first century, however, the promise of an anointed son of David becomes an essential and basic interpretative key. Although the Old Testament and the intertestamental literature can still speak of an eschatology without a Messiah in the context of the vast movement of eschatological expectation, the New Testament itself clearly recognises in Jesus of Nazareth the promised Messiah, awaited by Israel (and by the whole of humanity): it is he, therefore, who fulfils the promise. Hence, the concern for emphasising his Davidic descent, 284 and even his superiority to his royal ancestor, who calls him “Lord” (Mk 12:35-37 and par.).

    In the New Testament, the Hebrew term m~ iach transliterated in Greek as messias is only found twice, and is followed by its Greek translation christos, which means “anointed”. 285 In Jn 1:41 the context points to royal messianism (cf. 1:49: “King of Israel”), in 4:25 to a prophetic Messiah, in accordance with Samaritan beliefs: “He will tell you everything”. Jesus here explicitly acknowledges this title (4:26). Elsewhere, the New Testament expresses the idea of Messiah by the word christos, but at times also by the expression “he who is to come”. 286 The title christos is reserved to Jesus except in texts that denounce false messiahs. 287 Together with Kyrios, “Lord”, it is the most frequently used title to identify who Jesus is. It sums up his mystery. He is the object of many confessions of faith in the New Testament. 288

    In the Synoptics, the recognition of Jesus as Messiah plays a prominent role, especially in Peter's confession (Mk 8:27-29 and par.). The explicit prohibition against revealing the title, far from being a denial, confirms rather a radically new understanding of it in contrast to a too earthly political expectation on the part of the disciples and the crowds (8:30). The necessary passage through suffering and death is affirmed. 289 Confronted by the High Priest during his trial, Jesus clearly identifies himself with the Messiah according to Mk 14:61-62: the drama of the passion lifts the veil on the specific uniqueness of Jesus' Messiahship, in line with the Suffering Servant who is described by Isaiah. The paschal events open the way to the parousia, in other words, to the coming of “the Son of Man in the clouds of heaven” (Mk 13:26 and par.), a hope already expressed opaquely in the apocalypse of Daniel (Dn 7:13-14).

    In the Fourth Gospel, the messianic identity of Jesus is the object of remarkable confessions of faith, 290 but also the ocasion for several controversies with the Jews. 291 Numerous “signs” tend to confirm it. It is plainly a transcendent royalty that is described (18:36-37), incomparably different from the nationalistic and political aspirations current at the time (6:15).

    According to Nathan's prophetic message, the son and successor of David will be recognised as son of God. 292 The New Testament proclaims that Jesus is in reality “the Christ, the Son of God”, 293 and gives that sonship a transcendent definition: Jesus is one with the Father. 294

    A privileged witness to the Church's post-paschal faith, Luke's second volume makes the royal consecration (messianic) of Jesus coincide with the moment of his resurrection (Ac 2:36). The demonstration of the title's credibility becomes an essential element of the apostolic preaching. 295 In the Pauline corpus, the word “Christ” abounds, frequently as a proper name, deeply rooted in the theology of the cross (1 Co 1:13; 2:2) and glorification (2 Co 4:4-5). Based on Ps 109 (110), verses 1 and 4, the Letter to the Hebrews demonstrates that Christ is the priest-Messiah (5:5-6:10) as well as royal Messiah (1:8; 8:1). This expresses the priestly dimension of Christ's sufferings and his glorification. In the Book of Revelation, Jesus' Messiahship is set in the Davidic line: Jesus possesses “the key of David” (Rv 3:7), he fulfils the Davidic messianism of Ps 2; 296 he declares: “I am the shoot and the descendent of David” (Rv 22:16).

    For the New Testament then, it is Jesus who fulfils in his person, above all in his paschal mystery, all the promises of salvation associated with the coming of the Messiah. He is Son of David of course, but also Suffering Servant, Son of Man and eternal Son of God. In him, salvation takes on a new dimension. The emphasis changes from a predominantly earthly salvation to a transcendent one that surpasses the conditions of temporal existence. It is addressed to every single human being, to the entire human race. 297

    C. Conclusion

    64. Christian readers were convinced that their Old Testament hermeneutic, although significantly different from that of Judaism, corresponds nevertheless to a potentiality of meaning that is really present in the texts. Like a “revelation” during the process of photographic development, the person of Jesus and the events concerning him now appear in the Scriptures with a fullness of meaning that could not be hitherto perceived. Such a fullness of meaning establishes a threefold connection between the New Testament and the Old: continuity, discontinuity, and progression.


    1. Continuity

    In addition to recognising the authority of the Jewish Scriptures and despite the constant seeking to demonstrate that the “new” events were in conformity with what was predicted (see ch. 1), the New Testament fully appropriates the great themes of the theology of Israel in a threefold reference to past, present and future.

    A universal perspective is always present: God is one; it is he who, by his word and spirit, created and sustains the whole universe, including human beings, who are “great” and “noble” despite their “wretchedness”.

    Other themes are developed in the context of a particular history: God has spoken, he has chosen a people, has freed and saved them innumerable times, has established a covenant relationship with them by the giving of himself (grace) and by offering a way of faithfulness (Law). The person and work of Christ together with the existence of the Church prolong this history.

    This opens up for the chosen people wonderful future horizons: posterity (promised to Abraham), living space (a territory), survival beyond crises and testings (due to God's fidelity), and the establishment of an ideal political order (the reign of God, messianism). From the beginning, a reign universal in its scope is envisaged for the blessing given to Abraham. The salvation bestowed by God will spread to the ends of the earth. Indeed, it is Jesus Christ who offers salvation to the entire world.

    2. Discontinuity

    Nevertheless, it cannot be denied that the passage from one Testament to the other also involves ruptures. These do not submerge continuity. They presuppose it in essentials. Yet these ruptures impinge upon whole tracts of the Law: for example, institutions like the levitical priesthood of the Jerusalem Temple; cultic forms like animal sacrifice; religious and ritual practices like circumcision, rules concerning purity and impurity, dietary prescriptions; imperfect laws such as divorce; restrictive legal interpretations concerning the sabbath. It is clear that from the viewpoint of Judaism these are matters of great importance for it. But it is also clear that the radical replacement in the New Testament was already adumbrated in the Old Testament and so constitute a potentially legitimate reading.

    3. Progression

    65. Discontinuity on certain points is only the negative side of what is positively called progression. The New Testament attests that Jesus, far from being in opposition to the Israelite Scriptures, revoking them as provisional, brings them instead to fulfilment in his person, in his mission, and especially in his paschal mystery. In fact, none of the great Old Testament themes escapes the new radiation of Christological light.

    a) God. The New Testament firmly holds on to the monotheistic faith of Israel: God remains the One; 298 nevertheless, the Son participates in this mystery that from now on will be expressed in a ternary symbolism, already opaquely foreshadowed in the Old Testament. 299 God creates by his word (Gn 1), but this Word pre-exists “with God” and “is God” (Jn 1:1-5), and after entering history through a line of authentic spokespersons (Moses and the prophets), is now incarnate in Jesus of Nazareth. 300 God also creates “by the breath of his mouth” (Ps 33:6). This breath is “the Holy Spirit” sent from the Father by the risen Christ (Ac 2:33).

    b) Human Beings. The human being is created noble, “in the image of God” (Gn 1:26). But the most perfect “image of the invisible God” is Christ (Col 1:15). And we ourselves are invited to become images of Christ, 301 that is, “a new creation”. 302 From our poverty and wretchedness God saves and liberates us through the unique mediation of Jesus Christ, who died for our sins and is risen for our life. 303

    c) The People. The New Testament takes for granted that the election of Israel, the people of the covenant, is irrevocable: it preserves intact its prerogatives (Rm 9:4) and its priority status in history, in the offer of salvation (Ac 13:23) and in the Word of God (13:46). But God has also offered to Israel a “new covenant” (Jr 31:31); this is now established through the blood of Jesus. 304 The Church is composed of Israelites who have accepted the new covenant, and of other believers who have joined them. As a people of the new covenant, the Church is conscious of existing only in virtue of belonging to Christ Jesus, the Messiah of Israel, and because of its link with the apostles, who were all Israelites. Far from being a substitution for Israel, 305 the Church is in solidarity with it. To the Christians who have come from the nations, the apostle Paul declares that they are grafted to the good olive tree which is Israel (Rm 11:16,17). That is to say, the Church is conscious of being given a universal horizon by Christ, in conformity with Abraham's vocation, whose descendants from now on are multiplied in a filiation founded on faith in Christ (Rm 4:11-12). The reign of God is no longer confined to Israel alone, but is open to all, including the pagans, with a place of honour for the poor and oppressed. 306 The hope placed in the royal house of David, although defunct for six centuries, becomes the essential key for the reading of history: it is concentrated from now on in Jesus Christ, a humble and distant descendant. Finally, as regards the land of Israel (including the Temple and the holy city), the New Testament extends the process of symbolisation already begun in the Old Testament and in intertestamental Judaism.

    Accordingly, for Christians, the God of revelation has pronounced his final word with the advent of Jesus Christ and the Church. “Long ago God spoke to our ancestors in many and various ways through the prophets, but in these last days he has spoken to us through his Son” (Heb 1:1-2).

    III. The Jews in the New Testament

    66. Having examined the relationship between the New Testament writings and the Jewish Scriptures, we will now consider the various attitudes to the Jews expressed in the New Testament. We will begin by noting the diversity evident then within Judaism itself.

    A. Different Viewpoints within post-exilic Judaism

    1. The last centuries before Jesus Christ

    “Judaism” is a term designating the period of Israelite history which began in 538 B.C. with the permission from the Persian authorities to reconstruct the Jerusalem Temple. The religion of Judaism, in many respects, inherited the pre-exilic religion of the kingdom of Judah. The Temple was rebuilt: sacrifices were offered; hymns and Psalms were chanted, pilgrimage feasts were again celebrated. Judaism took on a particular religious hue after the proclamation of the Law by Ezra (Ne 8:1-12) in the Persian era. Gradually, the synagogue became an important factor in Jewish life. Diverse attitudes to the Temple were a source of division for Jews until 70 A.D., as is clear in the Samaritan schism and in the Qumran manuscripts. Divisions based on different interpretations of the Law existed after the year 70 just as they did before.

    The Samaritan community was a dissident group, shunned by others (Si 50:25-26). It was based on a particular form of the Pentateuch after rejection of the Jerusalem Temple and its priesthood. The Samaritan Temple was built on Mt Gerizim (Jn 4:9,20). They had their own priesthood.

    The description of three “parties” or schools of thought given by Josephus, Pharisees, Sadduccees, and Essenes (Ant.13:5,9; (*)171), is a simplification that must be interpreted with circumspection. One can be sure that many Jews did not belong to any of the three groups. Furthermore, the differences between them extended beyond the religious.

    The origin of the Sadduccees is probably to be found in the Zadokite priesthood of the Temple. They apparently became a distinct group in Maccabean times because of the closed attitude of one section of the priesthood towards the Hasmonean rulers. The difficulty of precisely identifying them is evident from a study of the period from the Maccabean revolt against the Seleucids, from 167, to the Roman intervention in 63. The Sadduccees became more and more identified with the Hellenised aristocracy who held power; one can surmise that they had little in common with the ordinary people.

    The origin of the Essenes, according to some authors, dates from around 200 B.C. in an atmosphere of Jewish apocalyptic expectations, but most see it as a reaction to the changing attitude to the Temple beginning from 152, when Jonathan, brother of Judas Maccabeus, was anointed High Priest. They are the Hasidim or “pious” who took part in the Maccabean revolt (1 M 2:42), but later felt betrayed by Jonathan and Simon, brothers of Judas Maccabeus, who accepted appointment as High Priests by the Seleucid kings. What we know of the Essenes has been considerably augmented by the discoveries, beginning in 1947, of about 800 scrolls and fragments at Qumran, near the Dead Sea. A majority of scholars are of the opinion that these documents come from a group of Essenes who established themselves on this site. In The Jewish War, 307 Josephus gives a lengthy laudatory description of Essene piety and its way of life that, in many ways, resembled a monastic settlement. Disdaining the Temple ruled by priests whom they judged to be unworthy, the Qumran group formed the community of the new covenant. They sought perfection through strict observance of the Law, interpreted by the Teacher of Righteousness. They awaited an imminent messianic appearance, an intervention by God that would destroy all iniquity and punish their enemies.

    The Pharisees were not a priestly movement. Apparently, the seizure of the High Priesthood by the Maccabees did not proccupy them. Nevertheless, their very name, which implies separation, is probably the result of strong criticism of the Hasmonean descendants of the Maccabees, from whose growing secularised rule they dissociated themselves. To the written Law, the Pharisees added a second Law of Moses, the oral Law. Their interpretation was less strict than the Essenes and more innovative than the conservative Sadducees who accepted only the written Law. They also differed from the Sadduccees by professing belief in the resurrection of the dead and in angels (Ac 23:8), beliefs that made their appearance during the post-exilic period.

    The relations between the different groups were at times severely strained, even to the point of hostility. It is worth keeping in mind that this hostility can put in context, from a religious viewpoint, the enmity that is found in the New Testament. High Priests were responsible for much of the violence. There is the case of a High Priest, whose name is unknown, who tried to put to death, probably towards the end of the second century B.C., the Teacher of Righteousness in Qumran during the Yom Kippur celebrations. The Qumran writings are full of polemics against the Jerusalem Sadduccean hierarchy, wicked priests accused of violating the commandments, and they likewise denigrate the Pharisees. While exalting the Teacher of Righteousness, they accuse another person (an Essene?) of scoffing and lying and persecuting with the sword “all who walk in perfection” (Damascus Document, ms. A,I,20). These incidents happened before the time of Herod the Great and the Roman rule in Judea, and so before the time of Jesus.

    2. The first third of the first century A.D. in Palestine

    67. This is the period corresponding to the life of Jesus which had already begun a little earlier, when Jesus was born before the death of Herod the Great in 4 B.C. After his death, the emperor Augustus divided the kingdom between the three sons of Herod: Archelaus (Mt 2:22), Herod Antipas (14:1, etc.), and Philip (16:13; Lk 3:1). The reign of Archelaus stirred up hostility among his subjects, and Augustus before long put his territory, Judea, under Roman administration.

    What was Jesus' attitude towards the three religious “parties” mentioned above? Three questions in particular merit consideration.

    Which was the most important religious group during Jesus' public life? Josephus says that the Pharisees were the main party, extremely influential in the towns. 308 It was perhaps for this reason that Jesus is presented more often in conflict with them than with any other group, an indirect acknowledgement of their importance. Furthermore, this party within Judaism survived better than the others and nascent Christianity had to confront it.

    What beliefs did the Pharisees hold? The Gospels frequently present the Pharisees as hypocritical and heartless legalists. There was an attempt to refute this by referring to certain rabbinical attitudes attested in the Mishna, which shows that they were neither hypocritical nor strictly legalist. But this argument is not convincing, for a legalist tendency is also present in the Mishna. Furthermore, it is unknown whether these attitudes codified by the Mishna c. 200, actually correspond to those of the Pharisees of Jesus' time. However, it must be admitted, that in all probability, the presentation of the Pharisees in the Gospels was influenced in part by subsequent polemics between Christians and Jews. At the time of Jesus, there were no doubt Pharisees who taught an ethic worthy of approval. But the first-hand direct testimony of Paul, a Pharisee “zealous for the traditions of the ancestors”, shows the excess to which this zeal of the Pharisees could lead: “I persecuted the Church of God”. 309

    Did Jesus belong to any of the three groups? There is no reason to think that Jesus was a Sadduccee. He was not a priest. His belief in angels and the resurrection of the body, as well as the eschatological expectation attributed to him in the Gospels, is much closer to the theology of the Essenes and the Pharisees. But the New Testament never mentions the Essenes, and there is no recollection that Jesus belonged to such a specific community. As regards the Pharisees, who are frequently mentioned in the Gospels, their relationship with Jesus is usually one of opposition, because of his position of non-conformance to their observances. 310

    It is much more likely that Jesus did not belong to any of the sects existing within Judaism at the time. He was simply one of the common people. Recent research has attempted to situate him in various contemporary contexts: a charismatic rabbi from Galilee, an itinerant Cynic preacher, and even a revolutionary zealot. He does not fit into any of these categories.

    On Jesus' relationship with the Gentiles and their ways of thinking, there has been much speculation, but there is too little information to go on. During this period in Palestine, even in regions where the greater part of the population was Jewish, Hellenistic influence was strong, but not equally felt everywhere. The influence on Jesus of the culture of the Hellenistic towns like Tiberias on the shore of lake Galilee and Sepphoris (6-7 kilometres from Nazareth) is still uncertain, since the Gospels give no indication that Jesus had any contact with these towns. Neither do we have any evidence that Jesus or his closest disciples spoke Greek in any significant measure. In the Synoptic Gospels, Jesus has little contact with Gentiles, he orders his disciples not to preach to them (Mt 10:5); he forbids imitation of their lifestyle (6:7,32). Some of his sayings reflect a Jewish attitude of superiority towards the Gentiles, 311 but he knows how to distance himself from such attitudes and affirms instead the superiority of many of the Gentiles (Mt 8:10-12).

    What was the attitude of Jesus' early disciples to the Jewish religious environment? The Twelve and others would have shared Jesus' Galilean mentality, although the environs of the lake of Galilee where they lived were more cosmopolitan than Nazareth. The Fourth Gospel reports that Jesus drew disciples from John the Baptist (Jn 1:35-41), that he had Judean disciples (19:38) and that he converted one entire Samaritan village (4:39-42). The group of disciples, then, could very well reflect the pluralism that existed in Palestine at that time.

     

    3. The second third of the first century

    68. The first period of direct Roman rule in Judea came to an end in 3940. Herod Agrippa I, friend of the emperor Caligula (37-41) and of the new emperor Claudius (41-54), became king of all Palestine (41-44). He gained the support of the Jewish religious leaders and gave the appearance of being religious. In Ac 12, Luke attributes a persecution to him, and also the death of James, the brother of John and son of Zebedee. After the death of Agrippa, which Ac 12:20-23 dramatically recounts, a second period of Roman rule began.

    It was during this second third of the first century that the disciples of the risen Christ greatly increased in numbers and were organised into “churches” (“assemblies”). It is likely that the structures of certain Jewish groups influenced primitive Church structures. It may be asked whether the Christian “presbyters” or “elders” were modelled on the “elders” of the synagogues, and whether the Christian bishops (“overseers”) were modelled on the Qumran “overseers”. Does not the designation of the Christian community as “the way” (hodos) reflect the spirituality of the Qumran groups, gone into the desert to prepare the way of the Lord? From a theological viewpoint, some have thought that traces of Qumran influence are to be found in the dualism of the Fourth Gospel, expressed in terms of light and darkness, truth and falsehood, in the battle between Jesus, the light of the world, and the powers of darkness (Lk 22:53), and in the battle between the Spirit of Truth and the prince of this world (Jn 16:11). Nevertheless, the presence of common themes does not necessarily imply dependence.

    The Roman procurators for the years 44-66 were men devoid of vision, corrupt and dishonest. Their mis-government gave rise to the “sicarii” (terrorists armed with knives) and “zealots” (zealous for the Law, devoid of pity), and finally provoked a great Jewish revolt against the Romans. The great Roman armies and their best generals fought to quell this revolt. For Christians, a noteworthy event was the death of James, “the brother of the Lord”, in the year 62, following a decision of the Sanhedrin convened by the High Priest Ananus (Anne) II. This High Priest was dismissed by the procurator Albinus for acting illegally. Only two years later, after a great fire ravaged Rome in July 64, the emperor Nero (54-68) persecuted the Christians in the capital city. According to a very ancient tradition, the apostles Peter and Paul were martyred at that time. Generally speaking, the last third of the first century may be called the post-apostolic era.

    4. The final third of the first century

    69. The Jewish revolt of 66-70 and the destruction of the Jerusalem Temple precipitated a change in the dynamics of the religious groupings. The revolutionaries (sicarii, zealots and others) were exterminated. The Qumran foundation was destroyed in 68. The cessation of Temple sacrifices weakened the power base of the Sadduccean leaders who belonged to the priestly families. We do not know to what extent rabbinic Judaism is the successor of the Pharisees. What we do know is that after 70, the rabbinic masters, “the sages of Israel”, gradually came to be recognised as leaders of the people. Those who reassembled at Jamnia (Yavneh), on the coast of Palestine, were considered by the Roman authorities to be spokespersons for the Jews. From c.90-110, Gamaliel II, son and grandson of distinguished interpreters of the Law, presided over “the assembly” in Jamnia. When they speak of Judaism, Christian writings from this period were more and more influenced by this rabbinic Judaism then in the process of formation. In certain areas, conflicts between the synagogue leaders and Jesus' disciples were sharp. This is evident from the expulsion from the synagogue imposed on “whoever confesses Jesus as the Christ” (Jn 9:22) and, on the other hand, in the strong anti-Pharisee polemic of Mt 23, as well as in the reference made from the outside to “their synagogues” as places where Jesus' disciples were flogged (Mt 10:17). The Birkat ha-minim, a synagogal “blessing” (actually, a curse) against non-conformists is often cited. Its dating to 85 is uncertain, and the idea that it was a universal Jewish decree against Christians is almost certainly wrong. But one cannot seriously doubt that at certain times in different places, local synagogues no longer tolerated the presence of Christians, and subjected them to harassment that could even go as far as putting them to death (Jn16:2). 312

    Gradually, probably from the beginning of the second century, a formula of “blessing” denouncing heretics or deviants of different sorts was composed to include Christians, and much later, they were the ones specifically targeted. Everywhere, by the end of the second century, the lines of demarcation and division were sharply drawn between Christians and Jews who did not believe in Jesus. But texts like 1 Th 2:14 and Rm 9-11 demonstrate that the lines of division were already clearly visible before that time.

    B. Jews in the Gospels and Acts of the Apostles

    70. The Gospels and Acts have a basic outlook on Jews that is extremely positive because they recognise that the Jews are a people chosen by God for the fulfilment of his plan of salvation. This divine choice finds its highest confirmation in the person of Jesus, son of a Jewish mother, born to be the Saviour of his people, one who fulfils his mission by announcing the Good News to his people, and by performing works of healing and liberation that culminate in his passion and resurrection. The attachment to Jesus of a great number of Jews, during his public life and after his resurrection, confirms this perspective, as does Jesus' choice of twelve Jews to share in his mission and continue his work.

    The Good News, accepted wholeheartedly in the beginning by many Jews, met with opposition from the leaders, who were eventually followed by the greater part of the people. The result was that between Jewish and Christian communities a conflict situation arose that clearly left its mark on the redaction of the Gospels and Acts.

    1. The Gospel according to Matthew

    The relationship between the First Gospel and the Jewish world is extremely close. Many details in it show a great familiarity with the Scriptures, the traditions and the mentality of the Jewish milieu. More than Mark and Luke, Matthew stresses the Jewish origin of Jesus: the genealogy presents him as “son of David, son of Abraham” (Mt 1:1) and goes no further back. The etymology of Jesus' name is underlined: the child of Mary will bear this name “because it is he who will save his people from their sins” (1:21). Jesus' mission during his public life is limited “to the lost sheep of the house of Israel” (15:24), and he assigns the same limits to the mission of the Twelve (10:5-6). More than the other evangelists, Matthew often takes care to note that events in Jesus' life happened “so that what had been spoken through the prophets might be fulfilled” (2:23). Jesus himself makes it clear that he has come not to abolish the Law, but to fulfil it (5:17).

    Nevertheless, it is clear that the Christian communities kept their distance from the Jewish communities that did not believe in Jesus Christ. A significant detail: Matthew does not say that Jesus taught “in the synagogues”, but “in their synagogues” (4:23; 9:35: 13:54), in this way noting the separation. Matthew introduces two of the three Jewish parties described by the historian Josephus, the Pharisees and the Sadduccees, but always in a context of opposition to Jesus. This is also true for the scribes, 313 who are frequently associated with the Pharisees. Another significant fact: it is in the first prediction of the passion (16:21) that the three divisions of the Sanhedrin, “the elders, chief priests and scribes”, make their first appearance together in the Gospel. They are also set in a situation of radical opposition to Jesus.

    Jesus many times confronts the opposition of the scribes and Pharisees, and finally responds by a vigorous counter-offensive (23:2-7,13-36) where the phrase “Scribes and Pharisees, hypocrites!” occurs six times. This invective certainly reflects, in part at least, the situation of Matthew's community. The redactional context is that of two groups living in close contact with one another: Jewish Christians, convinced that they belong to authentic Judaism, and those Jews who do not believe in Christ Jesus, considered by Christians to be unfaithful to their Jewish vocation in their docility to blind and hypocritical guides.

    It should be noted that Matthew's polemic does not include Jews in general. These are not named apart from the expression “the King of the Jews”, applied to Jesus (2:2; 27:11,29,37) and in the final chapter (28:15), a phrase of minor importance. The polemic is for the most part internal, between two groups both belonging to Judaism. On the other hand, only the leaders are in view. Although in Isaiah's message the whole vine is reprimanded (Is 5:1-7), in Matthew's parable it is only the tenants who are accused (Mt 21:33-41). The invective and the accusations hurled at the scribes and Pharisees are similar to those found in the prophets, and correspond to a contemporary literary genre which was common in Judaism (for example, Qumran) and also in Hellenism. Moreover, they put Christians themselves on guard against attitudes incompatible with the Gospel (23:8-12).

    Furthermore, the anti-Pharisee virulence of Mt 23 must be seen in the context of the apocalyptic discourse of Mt 24-25. Apocalyptic language is employed in times of persecution to strengthen the capacity for resistance on the part of the persecuted minority, and to reinforce their hopes of a liberating divine intervention. Seen in this perspective, the vigour of the polemic is less astonishing.

    Nevertheless, it must be recognised that Matthew does not always confine his polemics to the leading class. The diatribe of Mt 23 against the scribes and Pharisees is followed by an apostrophe addressed to Jerusalem. It is the whole city that is accused of “killing the prophets” and of “stoning those sent to it” (23:37), and it is for the whole city that punishment is predicted (23:38). Of its magnificent Temple “there will not remain a stone upon a stone” (24:2). Here is a situation parallel to Jeremiah's time (Jr 7:26). The prophet announced the destruction of the Temple and the ruin of the city (26:6,11). Jerusalem is about to become “a curse for all the nations of the earth” (26:6), exactly the opposite of the blessing promised to Abraham and his descendants (Gn 12:3; 22:18).

    71. At the time of the Gospel's redaction, the greater part of the Jewish population had followed their leaders in their refusal to believe in Christ Jesus. Jewish Christians were only a minority. The evangelist, therefore, foresees that Jesus' threats were about to be fulfilled. These threats were not directed at Jews as Jews, but only insofar as they were in solidarity with their leaders in their lack of docility to God. Matthew expresses this solidarity in the passion narrative when he reports that at the instigation of the chief priests and elders “the crowd” demands of Pilate that Jesus be crucified (Mt 27:20-23). In response to the Roman governor's denial of responsibility, “all the people” present themselves took responsibility for putting Jesus to death (27:24-25). On the people's side, adopting this position certainly showed their conviction that Jesus merited death, but to the evangelist, such conviction was unjustifiable: the blood of Jesus was “innocent blood” (27:4), as even Judas recognised. Jesus would have made his own the words of Jeremiah: “Know for certain that if you put me to death, you will be bringing innocent blood upon yourselves and upon this city and its inhabitants” (Jr 26:15). From an Old Testament perspective, the sins of the leaders inevitably bring disastrous consequences for the whole community. If the Gospel was redacted after 70 A.D., the evangelist knew that, like Jeremiah's prediction, Jesus' prediction had also been fulfilled. But he did not see this fulfilment as final, for all the Scriptures attest that after the divine sanction God always opens up a positive perspective. 314 The discourse of Mt 23 does end on a positive note. A day will come when Jerusalem will say: “Blessed is he who comes in the name of the Lord” (23:39). Jesus' passion itself opens up the most positive perspective of all, for, from his “innocent blood” criminally shed, Jesus has constituted a “blood of the covenant”, “poured out for the remission of sins” (26:38).

    Like the people's cry in the passion narrative (27:25), the ending of the parable of the tenants seems to indicate that, at the time of the Gospel's composition, the majority of the Jews had followed their leaders in their refusal to believe in Jesus. Indeed, having predicted that “the kingdom of God will be taken away from you”, Jesus did not add that the kingdom would be given “to other leaders”, but would be given “to a nation producing its fruits” (21:43). The expression “a nation” is implicitly opposed to the “people of Israel”; this assuredly suggests that a great number of the subjects will not be of Jewish origin. The presence of Jews is in no way excluded, for the Gospel community is aware that this “nation” will be set up under the authority of the Twelve, in particular of Peter, and the Twelve are Jews. With these and other Jews “many will come from east and west and will eat with Abraham and Isaac and Jacob in the kingdom of heaven, while the heirs of the kingdom will be thrown into outer darkness” (8:11-12). This universal outlook is definitively confirmed at the end of the Gospel, for the risen Jesus commands the “eleven disciples” to go and teach “all the nations” (28:19). This ending, at the same time, confirms the vocation of Israel, for Jesus is a son of Israel and in him the prophecy of Daniel concerning Israel's role in history is fulfilled. The words of the risen One: “All authority in heaven and on earth has been given to me” 315 make explicit in what sense the universal vision of Daniel and the other prophets are henceforth to be understood.

    Conclusion.

    More than the other Synoptic Gospels, Matthew is the Gospel of fulfilment Jesus has not come to abolish, but to fulfil for it insists more on the continuity with the Old Testament, basic for the idea of fulfilment. It is this aspect that makes possible the establishment of fraternal bonds between Christians and Jews. But on the other hand, the Gospel of Matthew reflects a situation of tension and even opposition between the two communities. In it Jesus foresees that his disciples will be flogged in the synagogues and pursued from town to town (23:34). Matthew therefore is concerned to provide for the Christians' defence. Since that situation has radically changed, Matthew's polemic need no longer interfere with relations between Christians and Jews, and the aspect of continuity can and ought to prevail. It is equally necessary to say this in relation to the destruction of the city and the Temple. This downfall is an event of the past which henceforth ought to evoke only deep compassion. Christians must be absolutely on their guard against extending responsibility for it to subsequent generations of Jews, and they must remind themselves that after a divine sanction, God never fails to open up positive new perspectives.

    2. The Gospel according to Mark

    72. Mark's Gospel is a message of salvation that does not inform us as to who the recipients are. The ending which has been added addresses it boldly “to the whole of creation”, “into the whole world” (16:15), an address which corresponds to its universalist openness. As regards the Jewish people, Mark, himself a Jew, does not pass any judgement on them. The negative judgement of Isaiah (29:13) is applied in Mark only to the Pharisees and scribes (Mk 7:5-7). Apart from the title “King of the Jews” which is applied to Jesus five times in the passion narrative, 316 the title “Jew” appears only once in the Gospel, in the course of explaining Jewish customs (7:3), addressed obviously to non-Jews. This explanation comes in an episode in which Jesus criticises the Pharisees' extreme attachment to “the tradition of the elders”, causing them to neglect “the commandments of God” (7:8). Mark mentions “Israel” only twice, 317 and twice also “the people”. 318 In contrast, he frequently mentions “the crowd”, for the most part certainly composed of Jews, and favourably disposed towards Jesus, 319 except in one passion episode, where the chief priests pressure them to choose Barabbas (15:11).

    It is towards the religious and political authorities that Mark takes a critical stance. His criticism is essentially of their lack of openness to the salvific mission of Jesus: the scribes accuse Jesus of blasphemy, because he uses his power to forgive sins (2:7-10); they do not accept that Jesus “eats with publicans and sinners” (2:15-16); they say he is possessed by a devil (3:22). Jesus has continually to face opposition from them and from the Pharisees. 320

    The political authorities are less frequently called in question: Herod for the death of John the Baptist (6:17-28) and for his “leaven”, juxtaposed with that of the Pharisees (8:15), the Jewish Sanhedrin, a political-religious authority (14:55; 15:1), and Pilate (15:15) for their role in the Passion.

    In the passion narrative, the second Gospel attempts to reply to two questions: By whom is Jesus condemned and why is he put to death? It begins by giving a general answer that puts events in a divine light: all this happened “so that the Scriptures might be fulfilled” (14:49). It then reveals the role of the Jewish authorities and that of the Roman governor.

    Jesus was arrested on the orders of the three components of the Sanhedrin, “chief priests, scribes and elders” (14:43). The arrest was the end result of a long process, set in motion in Mk 3:6, where, however, the protagonists are different: there they are the Pharisees who have joined the Herodians to plot against Jesus. A significant fact: it is in the first prediction of the passion that “the elders, chief priests and scribes” appear together for the first time (8:31). In 11:18 “the chief priests and the scribes” search for a way to eliminate Jesus. The three categories meet in 11:27, to put Jesus through an interrogation. Jesus recounts for them the parable of the murderous tenants; their reaction is “to look for a way to arrest him” (12:12). In 14:1, their intention is to apprehend him and “to put him to death”. The betrayal of Jesus offers them a suitable opportunity (14:10-11). The arrest, followed by condemnation and death, is therefore the work of the nation's ruling class at that time. Mark regularly opposes the attitude of the leaders to that of “the crowd” or “the people”, who are favourably disposed to Jesus. Three times the evangelist notes that in their attempts 321 to have Jesus killed, the authorities were inhibited by fear of the people's reaction. Nevertheless, at the end of the trial before Pilate, the chief priests succeeded in sufficiently inciting the attendant crowd to make them choose Barabbas (15:11) in preference to Jesus (15:13). The final decision of Pilate, powerless to calm the crowd, is to “satisfy” them, which, for Jesus, means crucifixion (15:15). This merely incidental crowd certainly cannot be confused with the Jewish people of that time, and even less with the Jews of every age. It should be said that they represent rather the sinful world (Mk 14:41) of which we are all a part.

    It is the Sanhedrin that Mark holds guilty of having “condemned” Jesus (10:33; 14:64). About Pilate, Mark declines to say he condemned Jesus, but that, having no reason to accuse him (15:14), he handed him over to be put to death (15:15), something that makes Pilate even more culpable. The reason for the Sanhedrin's condemnation is that Jesus had uttered a “blasphemy” in his affirmative and circumstantial response to the High Priest's question whether he was “the Christ, the Son of the Blessed One” (14:61-64). In this way Mark reveals the most dramatic point of rupture between the Jewish authorities and the person of Christ, a matter that continues to be the most serious point of division between Judaism and Christianity. For Christians, Jesus' response is not blasphemy, but the very truth manifested as such by his resurrection. To the Jewish community, Christians are wrong to affirm the divine sonship of Christ in a way that gives grave offence to God. However painful it be, this fundamental disagreement must not degenerate into mutual hostility, or allow the existence of a rich common patrimony to be forgotten, a heritage which includes faith in the one God.

    Conclusion. Any interpretation of Mark's Gospel that attempts to pin responsibility for Jesus' death on the Jewish people, is erroneous. Such an interpretation, which has had disastrous consequences throughout history, does not correspond at all to the evangelist's perspective, which, as we have said, repeatedly opposes the attitude of the people or the crowd to that of the authorities hostile to Jesus. Furthermore, it is forgotten that the disciples were also part of the Jewish people. It is a question then of an improper transfer of responsibility, of the sort that is often encountered in human history. 322

    Rather, it is well to recall that the passion of Jesus is part of God's mysterious plan, a plan of salvation, for Jesus came “to serve and to give his life as a ransom for many” (10:45), and has made of the blood that he shed a “blood of the covenant” (14:24).

    3. The Gospel according to Luke and the Acts of the Apostles

    73. Addressed to the “most excellent Theophilus” to complete his Christian instruction (Lk 1:3-4; Ac 1:1), the Gospel of Luke and the book of Acts are writings very open to universalism and, at the same time, very well disposed towards Israel.

    The names “Israel”, “the Jews”, “the people”

    The positive attitude to “Israel” is seen immediately in the infancy narratives, where the name appears seven times. It is found only five times in the rest of the Gospel, in much less positive contexts. The name of the Jews appears only five times, three of which occur in the title “King of the Jews” given to Jesus in the passion narrative. More significant is the use of the word “people” which occurs thirty six times in the Gospel (as against twice in Mark's Gospel), usually in a favourable light, even at the end of the Passion narrative. 323

    In Acts, there is a positive outlook from the beginning, because the apostles announce the resurrection of Christ and the forgiveness of sins for “the whole house of Israel” (2:36), and they attract numerous followers (2:41; 4:4). The name Israel occurs fourteen times in the first part of Acts (Ac 1:6-13:24), and a fifteenth time at the end (28:20). With forty eight occurances the word “people” is much more frequent; “the people” are well disposed at first to the Christian community (2:47; 5:26), in the end they follow is the example of their leaders and turn hostile towards it (12:4,11), to the extent of seeking the death of Paul, in particular (21:30-31). Paul insists on saying that he “has done nothing against the people” (28:17). The same evolution is reflected in the use of the word “Jews” (79 times).On the day of Pentecost (2:5), the Jews whom Peter addresses and respectfully calls by that name (2:14), are summoned to faith in the risen Christ and adhere to him in great numbers. At the start, the Word is addressed exclusively to them (11:19). But very quickly, especially after Stephen's martyrdom, they become persecutors. The putting to death of James by Herod Antipas was an event that pleased them (12:2-3), and their “anticipation” was that the same fate could be waiting for Peter (12:11). Before his conversion, Paul was a relentless persecutor (8:3; cf. Ga 1:13); but after conversion, from persecutor he became the persecuted: already at Damascus “the Jews plotted to kill him” (9:23). Nevertheless, Paul continues to preach Christ “in the synagogues of the Jews” (13:5; 14:1) and brings to the faith “a great multitude of Jews and Greeks” (14:1), but this success provokes the hostile reaction of the “unbelieving Jews” (14:2). The same treatment is frequently repeated, in various ways, right up to Paul's arrest in Jerusalem, incited by “the Jews of the province of Asia” (21:27). But Paul continues to proclaim with pride: “I am a Jew” (22:3). He suffers the hostility of the Jews, but does not reciprocate.

    The Gospel narrative

    74. The infancy narrative creates an atmosphere very favourably disposed to the Jewish people. The announcements of extraordinary births reveal “Israel” (1:68) and “Jerusalem” (2:38) as beneficiaries of salvation in fulfilment of an economy rooted in the people's history. The result is “a great joy for all the people” (2:10), “redemption” (1:68-69), “salvation” (2:30-31), “glory for your people” (2:32). This good news is well received. But a future negative reaction to God's gift is glimpsed, for Simeon predicts to Mary that her Son will become a “sign of contradiction” and foretells that “a fall” will precede “the rising up” (or: the resurrection) “of many in Israel” (2:34). Thus he opens up a deep perspective in which the Saviour is at grips with hostile forces. A touch of universalism, inspired by Second Isaiah (42:6; 49:6), joins the “light of revelation to the nations” to the “glory of your people Israel” (2:32), a conjoining which clearly shows that universalism does not mean being anti-Jewish.

    In the rest of the Gospel, Luke inserts further touches of universalism: first in relation to the preaching of John the Baptist (3:6; cf. Is 40:5), and then by tracing the genealogy of Jesus back to Adam (3:38). However, the first episode of Jesus' ministry at Nazareth at once shows that universalism will create problems. Jesus appeals to his fellow townspeople to renounce a possessive attitude to his miracles and accept that these gifts are also for the benefit of foreigners (4:23-27). Their resentful reaction is violent; rejection and attempted murder (4:28-29). Thus Luke clarifies in advance what the repeated reaction of Jews will be to Paul's success among the Gentiles. The Jews violently oppose a preaching that sweeps away their privileges as the chosen people. 324 Instead of opening out to the universalism of Second Isaiah, they follow Baruch's counsel not to share their privileges with strangers (Ba 4:3). Other Jews resist that temptation and generously give themselves to the service of evangelisation (Ac 18:24-26).

    Luke reports gospel traditions depicting Jesus in conflict with the scribes and Pharisees (Lk 5:17-6:11). In 6:11, however, he plays down the hostility of those adversaries by not attributing to them a murderous intention from the beginning, unlike Mk 3:6. Luke's polemical discourse against the Pharisees (11:42-44), later extended to include the “lawyers” (11:46-52) is considerably shorter than Mt 23:2-39. The parable of the Good Samaritan is an instruction on the universality of love in reply to a lawyer's question (Lk 10:29,36-37). This puts the Jewish priest and Levite in a bad light, while proposing a Samaritan as a model (cf. also 17:12-19). The parables of mercy (15:4-32), addressed to the Pharisees and scribes, also urge an openness of heart. The parable of the merciful father (15:11-32) who invites the elder son to open his heart to the prodigal, does not directly apply to relations between Jews and Gentiles, although this application is often made (the elder son represents observant Jews who are less open to accepting pagans whom they consider to be sinners). Luke's larger context, nevertheless, makes this application possible because of his insistence on universalism.

    The parable of the coins (19:11-27) has some very significant special features. There is the pretender to royalty who suffers hostility from his fellow citizens. He must go to a foreign country to be invested with royal power. On his return, he has his opponents executed. This parable, together with that of the murderous vineyard tenants (20:9-19), is a warning by Jesus of the consequences of rejecting him. Other passages in Luke's Gospel expressing Jesus' pain at the prospect of these tragic consequences, complete the picture: he weeps over Jerusalem (19:41-44) and he disregards his own sufferings to concentrate on the misfortune of the women and children of that city (23:28-31).

    Luke's passion narrative is not particularly severe on the Jewish authorities. During Jesus' appearance before “the assembly of the elders of the people, chief priests and scribes” (22:66-71), Luke spares Jesus from confrontation with the High Priest, the accusation of blasphemy and condemnation, all of which serve to play down the culpability of Jesus' enemies. They bring accusations of a political order before Pilate (23:2). Pilate declares three times that Jesus is innocent (23:4,14,22), but intends to “give him a lesson” (23:16,22) by having him flogged, and finally succumbs to the growing pressure of the mob (23:23-25) that includes “chief priests, leaders of the people” (23:13). In the events that follow, the “leaders” remain hostile (23:35), while the people are more favourably disposed towards Jesus (23:27,45,48), just as they were during his public life, as we have already noted. Jesus prays for his executioners whom he generously excuses, “for they do not know what they are doing” (23:34).

    In the name of the risen Jesus “repentance and forgiveness of sins” is to be “proclaimed to all the nations” (24:47). This universalism has no polemical connotation, for the phrase emphasises that this preaching must “begin from Jerusalem”. The perspective corresponds to Simeon's vision of messianic salvation, prepared by God as “a light of revelation to the Gentiles and for glory to your people Israel” (2:30-32).

    Therefore, what the Third Gospel transmits to Acts is then substantially favourable to the Jewish people. The forces of evil have had their “hour”. “Chief priests, captains of the Temple guard and elders” have been their instruments (22:52-53). But they have not prevailed. God's plan is fulfilled in accordance with the Scriptures (24:25-27,44-47), and it is a merciful plan for the salvation of all.

    The Acts of the Apostles

    75. The beginning of Acts depicts Christ's apostles passing from a narrow perspective, the establishment of the kingdom for Israel (Ac 1:6), to a universal one of witness “to the ends of the earth” (1:8). The Pentecost episode, curiously enough, sympathetically places Jews in this universal perspective: “There were devout Jews from every nation under heaven living in Jerusalem” (2:5). These Jews are the first recipients of the apostolic preaching, symbolising at the same time the universal destination of the Gospel. Luke suggests as well, more than once, that far from being mutually exclusive, Judaism and universalism go together.

    The kerygmatic or missionary discourses preach the mystery of Jesus by emphasising the strong contrast between the human cruelty which put Jesus to death and the liberating intervention of God who raised him up. “Israel's” sin was to have “put to death the Prince of Life” (3:15). This sin, which is principally that of the “leaders of the people” (4:8-10) or the “Sanhedrin” (5:27:30), is recalled only as a basis for an appeal to conversion and faith. Besides, Peter attenuates the culpability, not only of the “Israelites” but even of their “leaders” by saying that they acted “out of ignorance” (3:17). Such forbearance is impressive. It corresponds to the teaching and attitude of Jesus (Lk 6:36-37; 23:34).

    Nevertheless, the Christian preaching quickly stirs up opposition on the part of the Jewish authorities. The Sadduccees oppose the apostles' “proclaiming that in Jesus there is the resurrection of the dead” (Ac 4:2) in which they do not believe (Lk 20:27). But a very influential Pharisee, Gamaliel, takes the side of the apostles in thinking that their enterprise possibly “comes from God” (Ac 5:39). Then opposition decreases for a while. It flares up again in Hellenistic synagogues when Stephen, himself a Hellenistic Jew, works “great wonders and signs among the people” (6:8-15). At the end of his discourse before members of the Sanhedrin, Stephen has recourse to the invective of the prophets (7:51). He is stoned. Following Jesus' example, he prays to the Lord that “this sin be not held against them” (7:60; cf. Lk 23:34). “That day a severe persecution began against the Church in Jerusalem” (Ac 8:1). “Saul” zealously took part in it (8:3; 9:13).

    After his conversion and during all his missionary journeys, he himself as we have already noted experiences the opposition of his fellow countrymen, sparked by the success of his universalist preaching. This is particularly evident immediately after his arrest in Jerusalem. When he spoke “in the Hebrew language”, “the assembly of people” (21:36) first heard him calmly (22:2), but from the moment he mentions his being sent “to the nations”, they get terribly agitated and demand his death (22:21-22).

    Acts ends on a surprising, but all the more significant, note. Shortly after his arrival in Rome, Paul “called together the local leaders of the Jews” (28:17), a unique gesture. He wants “to convince them about Jesus both from the Law of Moses and the prophets” (28:23). What he wished to obtain was not individual adherents, but a collective decision involving the whole Jewish community. After his unsuccessful attempt, he repeats the very harsh words of Isaiah concerning the hardness of “this people” (28:25-27; Is 6:9-10), and announces instead the docile acceptance that the nations will give to the salvation offered by God (28:28). In this ending, which gives rise to interminable discussion, Luke apparently wishes to accept the undeniable fact that, in the end, the Jewish people collectively did not accept the Gospel of Christ. At the same time, Luke wishes to reply to an objection that could be made against the Christian faith, by showing that this situation had already been foreseen in the Scriptures.

    Conclusion

    In Luke's oeuvre, there is no doubt that there is a profound respect for the Jewish reality insofar as it has a primary role in the divine plan of salvation. Nevertheless, in the course of the narrative, tensions become obvious. Luke tones down the polemics encountered in the other Synoptics. But he is unable, it seems, and does not wish to hide the fact that Jesus suffered fierce opposition from the leaders of his people and that, as a result, the apostolic preaching finds itself in an analogous situation. If a sober recounting of this undeniable Jewish opposition amounts to anti-Judaism, then Luke could be accused of it. But it is obvious that this way of looking at it is to be rejected. Anti-Judaism consists rather of cursing and hating the persecutors, and their people as a whole. The Gospel message, on the contrary, invites Christians to bless those who curse them, to do good to those who hate them, and to pray for those who persecute them (Lk 6:27-28), following the example of Jesus (23:34) and of the first Christian martyr (Ac 7:60). This is one of the basic lessons of Luke's work. It is regrettable that in the course of the centuries following it has not been more faithfully followed.

    4. The Gospel according to John

    76. About the Jews, the Fourth Gospel has a very positive statement, made by Jesus himself in the dialogue with the Samaritan woman: “Salvation comes from the Jews” (Jn 4:22). 325 Elsewhere, to the statement of the High Priest Caiaphas who said that it was “advantageous” “to have one man die for the people”, the evangelist sees a meaning in the word inspired by God and emphasises that “Jesus was about to die for the nation”, adding “not for the nation only, but to gather into one the dispersed children of God” (Jn 11:49-52). The evangelist betrays a vast knowledge of Judaism, its feasts, its Scriptures. The value of the Jewish patrimony is clearly acknowledged: Abraham saw Jesus' day and was glad (8:56); the Law is a gift given through Moses as intermediary (1:17); “the Scripture cannot be annulled” (10:35); Jesus is the one “about whom Moses in the Law and also the prophets wrote” (1:45); he is “a Jew” (4:9) and “King of Israel” (1:49) or “King of the Jews” (19:19-22). There is no serious reason to doubt that the evangelist was Jewish and that the basic context for the composition of the Gospel was relations with the Jews.

    The word “Jews” is found 71 times in the Fourth Gospel, usually in the plural, three times in the singular (3:25; 4:9; 18:35). It is applied especially to “Jesus” (4:9). The name “Israelite” only appears once; it is a title of honour (1:47). A certain number of Jews are well disposed to Jesus. One such is Nicodemus, a “leader of the Jews” (3:1) who saw Jesus as a teacher come from God (3:2), defends him before his Pharisee colleagues (7:50-51) and, after his death on the cross, takes charge of his burial (19:39). At the end, “many of the leaders” believed in Jesus, but lacked courage to declare themselves as his disciples (12:42). The evangelist frequently reports that “many” people came to believe in Jesus. 326 The context shows that it is the Jews, except in 4:39,41; the evangelist is sometimes precise, though rarely sufficiently so (8:31; 11:45; 12:11).

    Nonetheless, “the Jews” are often hostile to Jesus. Their opposition begins with the curing of the paralytic on the sabbath day (5:16). It intensifies when Jesus makes himself “equal to God”; they try from then on to have him put to death (5:18). Later, like the High Priest during the trial of Jesus in Mt 26:65 and Mk 14:64, they accuse him of “blasphemy” and try to punish him accordingly by stoning (10:31-33). It has been noted with good reason that much of the Fourth Gospel anticipates the trial of Jesus and gives him the opportunity to defend himself and accuse his accusers. These are often called “the Jews” without further precision, with the result that an unfavourable judgement is associated with that name. But there is no question here of anti-Jewish sentiment, since as we have already noted the Gospel recognises that “salvation comes from the Jews” (4:22). This manner of speaking only reflects the clear separation that existed between the Christian and Jewish communities.

    A more serious accusation made by Jesus against “the Jews” is that of having the devil for a father (8:44); it should be noted that this accusation is not made against the Jews insofar as they are Jews, but, on the contrary, insofar as they are not true Jews, since they entertain murderous intentions (8:37), inspired by the devil, who is “a murderer from the beginning” (8:44). The only concern here is a small number of Jesus' contemporaries, paradoxically, of “Jews who had believed in him” (8:31). By accusing them openly, the Fourth Gospel puts other Jews on guard against the temptation to similar murderous thoughts.

    77. By translating “the Jews” as “the Judeans”, an attempt has been made to eliminate the tensions that the Fourth Gospel can provoke between Christians and Jews. The contrast then would not be between the Jews and Jesus' disciples, but between the inhabitants of Judea, presented as hostile to Jesus, and those of Galilee, presented as flocking to their prophet. Contempt by Judeans for Galileans is certainly expressed in the Gospel (7:52), but the evangelist did not draw the lines of demarcation between faith and refusal to believe along geographical lines, he distinguishes Galilean Jews who reject Jesus' teaching as hoi Ioudaioi (6:41,52).

    Another interpretation of “the Jews” identifies them with “the world” based on affirmations which express a comparison (8:23) or parallelism between them. 327 But the world of sinners, by all accounts, extends beyond Jews who are hostile to Jesus.

    It has also been noted that in many Gospel passages “the Jews” referred to are the Jewish authorities (chief priests, members of the Sanhedrin) or sometimes the Pharisees. A comparison between 18:3 and 18:12 points in this direction. In the passion narrative, John frequently mentions “the Jews” where the Synoptics speak of Jewish authorities. But this observation holds good only for a certain restricted number of passages and such precision cannot be introduced into a translation of the Gospel without being unfaithful to the text. These are echoes of opposition to Christian communities, not only on the part of the Jewish authorities, but from the vast majority of Jews, in solidarity with their leaders (cf. Ac 28:22). Historically, it can be said that only a minority of Jews contemporaneous with Jesus were hostile to him, that a smaller number were responsible for handing him over to the Roman authorities; and that fewer still wanted him killed, undoubtedly for religious reasons that seemed important to them. 328 But these succeeded in provoking a general demonstration in favour of Barabbas and against Jesus, 329 which permitted the evangelist to use a general expression, anticipating a later evolution.

    At times in the Gospel the separation of Jesus' disciples from “the Jews” is evident in the expulsion from the synagogue imposed on Jews who believed in Jesus. 330 It is possible that the Jews in the Johannine communities experienced this treatment, since they would be considered unfaithful to Jewish monotheistic faith (which, in fact, was not at all the case, since Jesus said: “I and the Father are one”: 10:30). The result was that it became almost standard to use “the Jews” to designate those who kept this name for themselves alone, in their opposition to the Christian faith.

    78. Conclusion. The ministry of Jesus stirred up the mounting opposition on the part of the Jewish authorities, who, finally, decided to hand Jesus over to the Roman authorities to have him put to death. But he arose alive to give true life to all who believe in him. The Fourth Gospel recalls these events, and re-evaluates them in the light of the experience of the Johannine communities that had encountered opposition from the Jewish communities.

    The actions and words of Jesus show that he had a very close filial relationship with God that was unique of its kind. The apostolic catechesis progressively deepened its understanding of this relationship. In the Johannine communities, there was an insistence on the close relationship between Son and Father and on the divinity of Jesus, who is “the Christ, the Son of God” (20:31) in a transcendent sense. This teaching provoked opposition from the synagogue leaders, followed by the whole Jewish community. Christians were expelled from the synagogues (16:2) and were exposed, at the same time, to harassment by the Roman authorities, since they no longer enjoyed the franchise granted to Jews.

    The polemic escalated on both sides. The Jews accused Jesus of being a sinner (9:24), a blasphemer (10:33) and of having a devil. 331 Those who believed in him were considered ignorant or accursed (7:49). On the Christian side, Jews were accused of disobedience to God's word (5:38), resisting his love (5:42) and pursuing vainglory (5:44).

    Christians, no longer able to participate in Jewish cultic life, became more aware of the plenitude they had received from the Word made flesh (1:16). The risen Christ is the source of living water (7:37-38), light of the world (8:12), bread of life (6:35), and new Temple (2:19-22). Having loved his own to the end (13:1), he gave them his new commandment of love (13:34). Everything must be done to stir up faith in him, and, through faith, life (20:31). In the Gospel, polemics are secondary. What is of the greatest importance is the revelation of the “gift of God” (4:10; 3:16), which is offered to all in Jesus Christ, especially to those “who have pierced him” (19:37).

    5. Conclusion

    The Gospels reveal that the fulfilment of God's plan necessarily brought with it a confrontation with evil, which must be eradicated from the human heart. This confrontation puts Jesus at odds with the leaders of his people, just like the ancient prophets. Already in the Old Testament, the people of God were seen under two antithetical aspects: on the one hand, as a people called to be perfectly united to God; and on the other, as a sinful people. These two aspects could not fail to manifest themselves during Jesus' ministry. During the Passion, the negative aspect seemed to prevail, even among the Twelve. But the resurrection showed that, in reality, the love of God was victorious and obtained for all the pardon of sin and a new life.

    C. The Jews in the Pauline Letters and other New Testament Writings

    79. The Pauline Letters will be considered in accordance with the most commonly accepted groupings: first, seven Letters generally recognised as authentic (Rm, 1-2 Co, Ga, Ph, I Th, Phm), then Ephesians and Colossians, the Pastorals (1-2 Tm, Tt). Finally, the Letter to the Hebrews, the Letters of Peter, James and Jude, and the Book of Revelation will be looked at.

    1. Jews in the undisputed Pauline Letters

    Personally, Paul continued to be proud of his Jewish origin (Rm 11:1). Referring to the time preceding his conversion, he says: “I advanced in Judaism beyond many among my people of the same age, for I was far more zealous for the traditions of my ancestors” (Ga 1:14). Having become an apostle of Christ, he says of his adversaries: “Are they Hebrews? So am I. Are they Israelites? So am I. Are they descendants of Abraham? So am I” (2 Co 11:22). Still, he can relativise all these advantages by saying: “These I have come to regard as loss because of Christ” (Ph 3:7).

    Nonetheless, he continues to think and reason like a Jew. His thought is visibly permeated by Jewish ideas. In his writings, as was mentioned above, we find not only continual references to the Old Testament, but many traces of Jewish traditions as well. Furthermore, Paul often uses rabbinic techniques of exegesis and argumentation (cf. I. D. 3, no. 14).

    Paul's ties to Judaism are also seen in his moral teaching. In spite of his opposition to the pretentions of those who kept the Law, he himself includes a precept of the Law, Lv 19:18 (“You shall love your neighbour as yourself”) to sum up the whole of the moral life. 332 Summing up the Law in one precept is typically Jewish, as the well-known anecdote about Rabbi Hillel and Rabbi Shammai, Jesus' contemporaries, demonstrates.333

    What attitude did the apostle adopt towards the Jews? In principle, a positive one. He calls them: “My brothers, my kindred according to the flesh” (Rm 9:3). Convinced that the Gospel of Christ is “the power of God for the salvation of everyone who has faith, to the Jews first” (Rm 1:16), he desired to transmit the faith to them and spared no effort to that end. He could say: “To the Jews I became a Jew, in order to win Jews” (1 Co 9:20) and even: “To those under the Law I became as one under the Law though I myself am not under the Law so that I might win those under the Law” (1 Co 9:20). Likewise in his apostolate to the Gentiles, he endeavoured to be indirectly useful to his fellow Jews, “in the hope of saving some of them” (Rm 11:14). For this, he relied on emulation (11:11,14): that the sight of the marvellous spiritual enrichment that faith in Christ Jesus gave to pagan converts, would stir up the desire among the Jews not to be outdone, and would lead them also to be receptive to the faith.

    The resistance mounted by the majority of Jews to the Christian preaching produced in Paul's heart “great sorrow and unceasing anguish” (Rm 9:2), clear evidence of his great affection for them. He said that he himself was willing to accept on their behalf the greatest and most inconceivable sacrifice, to be branded “accursed”, separated from Christ (9:3). His afflictions and suffering forced him to search for a solution: in three lengthy chapters (Rm 9-11), he goes to the heart of the problem, or rather the mystery, of Israel's place in God's plan, in the light of Christ and of the Scriptures, without giving up until he is able to conclude: “and so all Israel will be saved” (Rm 11:26). These three chapters in the Letter to the Romans constitute the most profound reflection in the whole of the New Testament on Jews who do not believe in Jesus. Paul expressed there his most mature reflections.

    The solution he proposed is based on the Scriptures which, in certain places, promised salvation only to a “remnant” of Israel. 334 In this phase of salvation history then, there is only a “remnant” of Israelites who believe in Christ Jesus, but this situation is not definitive. Paul observes that, from now on, the presence of the “remnant” proves that God has not “rejected his people” (11:1). This people continues to be “holy”, that is, in close relationship with God. It is holy because it comes from a holy root, the ancestors, and because their “first fruits” have been blessed (11:16). Paul does not make it clear whether by “first fruits” he means Israel's ancestors, or the “remnant” sanctified by faith and baptism. He exploits the agricultural metaphor of the tree when he speaks of branches being cut off and grafted (11:17-24). It is understood that the cut off branches are Israelites who have refused to believe in Christ Jesus and that those grafted on are Gentile Christians. To these as we have already noted Paul preaches humility: “It is not you that support the root, but the root that supports you” (11:18). To the branches that have been cut off, Paul opens up a positive perspective: “God has the power to graft them on again” (11:23); this would be easier than in the case of the Gentiles, since it is “their own olive tree” (11:24). In the final analysis, God's plan for Israel is entirely positive: “their stumbling means riches for the world”, “how much more will their full inclusion mean?” (11:12). They are assured of a covenant of mercy by God (11:27,31).

    80. In the years preceding the writing of the Letter to the Romans, because he experienced fierce opposition from many of his “relatives according to the flesh”, Paul occasionally expressed strong defensive reactions. On the opposition of the Jews, Paul wrote: “From the Jews I received forty lashes minus one” (cf. Dt 25:3). A little later he notes what he must do in the face of danger from brothers of his race as well as from Gentiles (2 Co 11:24,26). The recalling of these sad experiences elicits no comment from Paul. He is ready to “participate in the sufferings of Christ” (Ph 3:10). But what provokes an animated reaction are the obstacles placed by Jews in the way of his apostolate to the Gentiles. This is evident in a passage in the First Letter to the Thessalonians (2:14-16). These verses are so much at variance with Paul's habitual attitude towards the Jews that attempts have been made to demonstrate that they are not from Paul, or to play down their vehemence. But the unanimous testimony of manuscripts renders their exclusion impossible, and the tenor of the whole does not permit restriction to the inhabitants of Judea, as has been suggested. The final verse is pungent: “God's wrath has overtaken them at last” (1 Th 2:16). One is reminded of Jeremiah's predictions 335 and of a phrase in 2 Ch 36:16: “The wrath of the Lord against his people became so great that there was no remedy”. These predicted the national catastrophe of 587 B.C.: the siege and capture of Jerusalem, the burning of the Temple, the deportation. Paul apparently foresees a catastrophe of similar proportions. It is worth noting, though, that the events of 587 were not the end. The Lord then had pity on his people. It follows that the terrible prediction of Paul one which unfortunately came to pass did not exclude a subsequent reconciliation.

    In 1 Th 2:14-16, in the context of sufferings inflicted on the Thessalonian Christians by their compatriots, Paul recalls that the churches in Judea had suffered the same fate at the hands of the Jews, and accuses them of a series of crimes: they “killed the Lord Jesus and the prophets and also drove us out”; then in the present tense: “they displease God and are hostile to all men in their effort to keep us from speaking to the Gentiles so that they may be saved”. It is clear that the last is more important to Paul than the two preceding negative appraisals. Because the Jews are an obstacle to the Christian preaching addressed to the Gentiles, they “oppose all men” 336 and “they displease God”. In opposing the Christian preaching, the Jews of Paul's time show themselves in solidarity with the ancestors who killed the prophets, and with their own brothers who demanded that Jesus be condemned to death. The formulae used by Paul seem to suggest that the death of Jesus is to be attributed to all Jews indiscriminately without distinction: anti-Jewish interpreters understand them in this sense. Put in context, however, they refer only to Jews who were opposed to preaching to the pagans and therefore opposed their salvation. When the opposition ceases, the accusation does as well.

    Another polemical passage is found in Ph 3:2-3: “Beware of the dogs, beware of the evil workers, beware of those who mutilate the flesh (katatom)! For it is we who are the circumcision (peritom)”. Whom has the apostle in mind here? Since the reference is not explicit enough, it does not allow us any certainty, but the interpretation that Jews are envisaged, can at least be excluded. According to a current opinion, Paul would have in mind judaising Christians, who wished to impose circumcision on Christians from the “nations”. Paul aggressively applies to them a term of contempt, “dogs”, a metaphor for the ritual impurity that the Jews sometimes attributed to the Gentiles (Mt 15:26). He downgrades circumcision of the flesh by ironically calling it “mutilation” (cf. Ga 5:12), and opposes to it a spiritual circumcision, similar to Deuteronomy's circumcision of the heart. 337 The context, in this case, would have been the controversy about Jewish observances within the Christian churches, as in the Letter to the Galatians. It would probably be better to see a reference, as in Rv 22:15, to the pagan context in which the Philippians lived, and to assume that Paul is referring here to pagan customs: sexual perversions, immoral acts, cultic mutilations associated with orgiastic cults. 338

    81. On the matter of Abraham's descendants, Paul makes a distinction as we have already indicated between the “children of the promise like Isaac”, who are also children “according to the Spirit”, and children “according to the flesh”. 339 It is not enough to be “children of the flesh” in order to be “children of God” (Rm 9:8), for the essential condition is commitment to him whom “God has sent... so that we might receive the adoption of sons” (Ga 4:4-5).

    In another context, the apostle omits this distinction, and speaks of the Jews in general. He declares that they have the privilege of being the depositories of divine revelation (Rm 3:1-2). Nevertheless, this privilege has not exempted them from sin's dominion over them (3:9-19), hence it is still necessary to gain justification by faith in Christ rather than by the observance of the Law (3:20-22).

    When he considers the situation of Jews who have not followed Christ, Paul insists on affirming his profound esteem for them by enumerating the marvellous gifts which they have received from God: “They are Israelites, and to them belong the adoption, the glory, the covenants, the giving of the Law, the worship and the promises; to them belong the Patriarchs, and from them, according to the flesh, comes the Messiah, who is over all, God blessed forever. Amen” (Rm 9:4-5). 340 Despite the absence of verbs, it can scarcely be doubted that Paul wishes to speak of these gifts as still actually possessed (cf. 11:29), even if, from his viewpoint, possession of them is not sufficient, for they refuse God's most important gift, his Son, although physically he is one with them. Paul attests that “they are zealous for God”, adding: “but it is not enlightened. For being ignorant of the righteousness that comes from God, and seeking to establish their own, they have not submitted to God's righteousness” (10:2-3). Nevertheless, God does not abandon them. His plan is to show them mercy. “The hardening” which affects “a part of” Israel is only provisional and has its usefulness for the time being (11:25); it will be followed by salvation (11:26). Paul sums up the situation in an antithetical phrase, followed by a positive affirmation:

    “As regards the Gospel they are enemies of God for your sake;

    as regards election they are beloved, for the sake of their ancestors;

    for the gifts and the calling of God are irrevocable” (11:28-29).

    Paul views the situation realistically. Between Christ's disciples and the Jews who do not believe in him, the relation is one of opposition. These Jews call the Christian faith into question; they do not accept that Jesus is their Messiah (Christ) and the Son of God. Christians cannot but contest the position of these Jews. But at a level deeper than opposition there exists from now on a loving relationship that is definitive; the other is only temporary.

    2. Jews in the other Letters

    82. The Letter to the Colossians contains the word “Jew” only once, in a sentence that says, in the new man “there is no longer Greek and Jew”, adding as well a parallel expression: “circumcised and uncircumcised”; there is only Christ “who is all and in all” (Col 3:11). This phrase, which recalls the teaching of Ga 3:28 and Rm 10:12, denies any importance to being a Jew from the point of view of a relationship with Christ. It passes no judgement on Jews, any more than it does on Greeks.

    The value of cirumcision before the coming of Christ is indirectly affirmed, when the author recalls for the Colossians that formerly they were “dead in trespasses and the uncircumcision of [their] flesh” (2:13). But the value of Jewish circumcision is eclipsed by “circumcision in Christ”, “a circumcision not made with hands, by putting off the body of the flesh” (2:11); there is here an allusion to Christians' participation in Christ's death through baptism (cf. Rm 6:3-6). The result is that Jews who do not believe in Christ are in an unsatisfactory situation from a religious point of view; but this is not expressed.

    The Letter to the Ephesians does not use the word “Jew” even once. It mentions only once “uncircumcision” and “circumcision”, in a phrase alluding to the contempt that Jews have for pagans. The latter were “called ''the uncircumcision' by those who are called ''the circumcision'” (2:11). Elsewhere, in conformity with the teaching of the Letters to the Galatians and Romans, the author, speaking in the name of Jewish-Christians, describes in negative terms the situation of Jews before their conversion: they were among the “sons of disobedience” together with the pagans (2:2-3), and their conduct served “the passions of [their] flesh”; they were then “by nature children of wrath, like everyone else” (2:3). However, another passage in the Letter indirectly gives a different image of the situation of the Jews, this time a positive image, by describing the sad lot of non-Jews who were “without Christ, excluded from citizenship in Israel and foreigners to the covenants of the promise, without hope and without God in the world” (2:12). The privileges of the Jews are here recalled and greatly appreciated.

    The principal theme of the Letter is precisely an enthusiastic affirmation that those privileges, brought to their culmination by Christ's coming, are henceforth accessible to the Gentiles, who “have become fellow heirs, members of the same body, and sharers in the promise in Christ Jesus” (3:6). The crucifixion of Christ is understood as an event that has destroyed the wall of separation erected by the Law between Jews and Gentiles, and so has demolished the hatred between them (2;14). The perspective is one of perfectly harmonious relations. Christ is the peace between both, in such a way as to create from the two a unique new man, and to reconcile both with God in one body (2:15-16). The refusal of the Christian faith given by the majority of Jews is not mentioned. The atmosphere remains eirenic.

    Concerned with the internal organisation of the Christian communities, the Pastoral Letters never speak of the Jews. There is a single allusion to “those of the circumcison” (Ti 1:10), but this refers to Jewish-Christians belonging to the community. They are criticised for being, more so than other members of the community, “rebellious people, idle talkers and deceivers”. Besides, the putting on guard against “endless genealogies” found in 1 Ti 1:10 and Ti 3:9, probably refers to Jewish speculations about Old Testament personages, “Jewish myths” (Ti 1;4).

    Neither does the Letter to the Hebrews mention “the Jews” or even “the Hebrews”! It does mention once “the sons of Israel”, in reference to the Exodus (Heb 11:22), and twice “the people of God”. 341 It speaks of Jewish priests when it recalls “those who officiate in the tent” (13:10), pointing out the distance that separates them from the Christian cult. On the positive side, it recalls Jesus' connection with “the descendants of Abraham” (2:16) and the tribe of Judah (7:14). The author points out the deficiencies of Old Testament institutions, especially the sacrificial cult, but always basing himself on the Old Testament itself, whose value as divine revelation he always fully recognises. With regard to the Israelites of the past, the author's appreciation is not one-sided, but corresponds faithfully to that of the Old Testament itself: that is, on the one hand, by quoting and commenting on Ps 95:7-11, he recalls the lack of faith of the generation of the Exodus, 342 but on the other hand, he paints a magnificent fresco of examples of faith given throughout the ages by Abraham and his descendants (11:8-38). Speaking of Christ's Passion, the Letter to the Hebrews makes no mention of the responsibility of the Jewish authorities, but simply says that Jesus endured strong opposition “on the part of sinners”. 343

    The same holds for the First Letter of Peter, which evokes Christ's Passion by saying that “the Lord” was “rejected by men” (1 Pt 2:4) without further precision. The Letter confers on Christians the glorious titles of the Israelite people, 344 but without any polemical intent. It never mentions the Jews. The same is true for the Letter of James, the Second Letter of Peter and the Letter of Jude. These Letters are steeped in Jewish teaching, but do not touch on the relationship between the Christian Church and contemporary Jews.

    3. Jews in the Book of Revelation

    83. A very favourable attitude towards the Jews is evident throughout the book, but especially in the mention of 144,000 “servants of our God” marked “on their foreheads” with the “sign of the living God” (Rv 7:2-4) coming from all the tribes of Israel which are enumerated one by one (a unique case in the New Testament: Rv 7:5-8). Revelation reaches its high point in its description of “the new Jerusalem” (Rv 21:2) with its “twelve gates” on which the names are inscribed “which are those of the twelve tribes of Israel” (21:12), in parallel to “the names of the twelve apostles of the Lamb”, inscribed on the twelve foundations of the city (21:14).

    Regarding the “so-called Jews” mentioned in two parallel passages (2:9 and 3:9), the author rejects their pretensions and calls them a “synagogue of Satan”. In 2:9, these “so-called Jews” are accused of defaming the Christian community of Smyrna. In 3:9, Christ announces that they will be compelled to pay homage to the Christians of Philadelphia. These passages suggest that Christians are denying the title of Jew to the Israelites who defame them, and range themselves on the side of Satan, “the accuser of our brothers” (Rv 12:10). There is a then positive appreciation of “Jew” as a title of honour, an honour that is denied to a synagogue which is actively hostile to Christians.

    IV. Conclusions

    A. General Conclusion

    84. At the end of this exposition, necessarily all too brief, the main conclusion to be drawn is that the Jewish people and their Sacred Scriptures occupy a very important place in the Christian Bible. Indeed, the Jewish Sacred Scriptures constitute an essential part of the Christian Bible and are present, in a variety of ways, in the other part of the Christian Bible as well. Without the Old Testament, the New Testament would be an incomprehensible book, a plant deprived of its roots and destined to dry up and wither.

    The New Testament recognises the divine authority of the Jewish Scriptures and supports itself on this authority. When the New Testament speaks of the “Scriptures” and refers to “that which is written”, it is to the Jewish Scriptures that it refers. It affirms that these Scriptures must of necessity be fulfilled, since they define God's plan which cannot fail to be realised, notwithstanding the obstacles encountered and the human resistance opposing it. To that the New Testament adds that these Scriptures are indeed fulfilled in the life of Jesus, his Passion and resurrection, as well as in the foundation of the Church that is open to all the nations. All of these bind Christians and Jews closely together, for the foremost aspect of scriptural fulfilment is that of accord and continuity. This is fundamental. Inevitably, fulfilment brings discontinuity on certain points, because without it there can be no progress. This discontinuity is a source of disagreements between Christians and Jews, no purpose is served by hiding the fact. But it was wrong, in times past, to unilaterally insist on it to the extent of taking no account of the fundamental continuity.

    This continuity has deep roots and manifests itself at many levels. That is why in Christianity the link between Scripture and Tradition is similar to that in Judaism. Jewish methods of exegesis are frequently employed in the New Testament. The Christian canon of the Old Testament owes its formation to the first century Jewish Scriptures. To properly interpret the New Testament, knowledge of the Judaism of this period is often necessary.

    85. But it is especially in studying the great themes of the Old Testament and their continuation in the New which accounts for the impressive symbiosis that unites the two parts of the Christian Bible and, at the same time, the vigorous spiritual ties that unite the Church of Christ to the Jewish people. In both Testaments, it is the same God who enters into relationship with human beings and invites them to live in communion with him; the one God and the source of unity; God the Creator who continues to provide for the needs of his creatures, in particular those who are intelligent and free, and who are called to recognise the truth and to love; God especially is the Liberator and Saviour of human beings, because, although created in his image, they have fallen through sin into a pitiful slavery.

    Since it is a project for inter-personal relationships, God's plan is realised in history. It is impossible to discover what that plan is by philosophical speculation on the human being in general. God reveals this plan by unforeseeable initiatives, in particular, by the call addressed to an individual chosen from all the rest of humanity, Abraham (Gn 12:1-3), and by guiding the destiny of this person and his posterity, the people of Israel (Ex 3:10). A central Old Testament theme (Dt 7:6-8), Israel's election continues to be of fundamental importance in the New Testament. Far from calling it into question, the birth of Jesus confirms it in the most spectacular manner. Jesus is “son of David, son of Abraham” (Mt 1:1). He comes “to save his people from their sins” (1:21). He is the Messiah promised to Israel (Jn 1:41,45); he is “the Word” (Logos) come “to his own” (Jn 1:11-14). The salvation he brings through his paschal mystery is offered first of all to the Israelites. 345 As foreseen by the Old Testament, this salvation has universal repercussions as well. 346 It is also offered to the Gentiles. Moreover, it is accepted by many of them, to the extent that they have become the great majority of Christ's disciples. But Christians from the nations profit from salvation only by being introduced, by their faith in Israel's Messiah, into the posterity of Abraham (Ga 3:7,29). Many Christians from the “nations” are not aware that they are by nature “wild olives” and that their faith in Christ has grafted them onto the olive tree chosen by God (Rm 11:17-18).

    Israel's election is made concrete and specific in the Sinai covenant and by the institutions based on it, especially the Law and the Temple. The New Testament is in continuity with this covenant and its institutions. The new covenant foretold by Jeremiah and established in the blood of Jesus has come through the covenant between God and Israel, surpassing the Sinai covenant by a new gift of the Lord that completes and carries forward the original gift. Likewise, “the law of the Spirit of life in Christ Jesus” (Rm 8:2), which gives an interior dynamism, remedies the weakness (8:3) of the Sinai Law and renders believers capable of living a disinterested love that is the “fulfilment of the Law” (Rm 13:10). As regards the earthly Temple, the New Testament, borrowing terms prepared by the Old Testament, relativises the adequacy of a material edifice as a dwelling place of God (Ac 7:48), and points to a relationship with God where the emphasis is on interiority. In this point, as in many others, it is obvious that the continuity is based on the prophetic movement of the Old Testament.

    In the past, the break between the Jewish people and the Church of Christ Jesus could sometimes, in certain times and places, give the impression of being complete. In the light of the Scriptures, this should never have occurred. For a complete break between Church and Synagogue contradicts Sacred Scripture.

    B. Pastoral Orientations

    86. The Second Vatican Council, in its recommendation that there be “understanding and mutual esteem” between Christians and Jews, declared that these will be “born especially from biblical and theological study, as well as from fraternal dialogue”. 347 The present Document has been composed in this spirit; it hopes to make a positive contribution to it, and encourages in the Church of Christ the love towards Jews that Pope Paul VI emphasised on the day of the promulgation of the conciliar document Nostra Aetate. 348

    With this text, Vatican Two laid the foundations for a new understanding of our relations with Jews when it said that “according to the apostle (Paul), the Jews, because of their ancestors, still remain very dear to God, whose gifts and calling are irrevocable (Rm 11:29)”. 349

    Through his teaching, John Paul II has, on many occasions, taken the initiative in developing this Declaration. During a visit to the synagogue of Mainz (1980) he said: “The encounter between the people of God of the Old Covenant, which has never been abrogated by God (cf. Rm 11:29), and that of the New Covenant is also an internal dialogue in our Church, similar to that between the first and second part of its Bible”. 350 Later, addressing the Jewish communities of Italy during a visit to the synagogue of Rome (1986), he declared: “The Church of Christ discovers its ''links' with Judaism ''by pondering its own mystery' (cf. Nostra Aetate). The Jewish religion is not ''extrinsic' to us, but in a certain manner, it is ''intrinsic' to our religion. We have therefore a relationship with it which we do not have with any other religion. You are our favoured brothers and, in a certain sense, one can say our elder brothers”. 351 Finally, in the course of a meeting on the roots of anti-Jewish feeling among Christians (1997) he said: “This people has been called and led by God, Creator of heaven and earth. Their existence then is not a mere natural or cultural happening,... It is a supernatural one. This people continues in spite of everything to be the people of the covenant and, despite human infidelity, the Lord is faithful to his covenant”. 352 This teaching was given the stamp of approval by John Paul II's visit to Israel, in the course of which he addressed Israel's Chief Rabbis in these terms: “We (Jews and Christians) must work together to build a future in which there will be no more anti-Jewish feeling among Christians, or any anti-Christian feeling among Jews. We have many things in common. We can do much for the sake of peace, for a more human and more fraternal world”. 353

    On the part of Christians, the main condition for progress along these lines lies in avoiding a one-sided reading of biblical texts, both from the Old Testament and the New Testament, and making instead a better effort to appreciate the whole dynamism that animates them, which is precisely a dynamism of love. In the Old Testament, the plan of God is a union of love with his people, a paternal love, a spousal love and, notwithstanding Israel's infidelities, God will never renounce it, but affirms it in perpetuity (Is 54:8; Jr 31:3). In the New Testament, God's love overcomes the worst obstacles; even if they do not believe in his Son whom he sent as their Messiah Saviour, Israelites are still “loved” (Rm 11:29). Whoever wishes to be united to God, must also love them.

    87. The partial reading of texts frequently gives rise to difficulties affecting relations with the Jews. The Old Testament, as we have seen, is not sparing in its reproaches against Israelites, or even in its condemnations. It is very demanding towards them. Rather than casting stones at the Jews, it is better to see them as illustrating the saying of the Lord Jesus: “To whom much is given, from him much is expected” (Lk 12:48), and this saying applies to us Christians as well. Certain biblical narratives present aspects of disloyalty or cruelty which today would be morally inadmissable, but they must be understood in their historical and literary contexts. The slow historical progress of revelation must be recognised: the divine pedagogy has taken a group of people where it found them and led them patiently in the direction of an ideal union with God and towards a moral integrity which our modern society is still far from attaining. This education must avoid two opposite dangers, on the one hand, of attributing to ancient prescriptions an ongoing validity for Christians (for example, refusing blood transfusions on biblical grounds) and, on the other hand, of rejecting the whole Bible on the pretext of its cruelties. As regards ritual precepts, such as the rules for pure and impure, one has to be conscious of their symbolic and anthropological import, and be aware of their sociological and religious functions.

    In the New Testament, the reproaches addressed to Jews are not as frequent or as virulent as the accusations against Jews in the Law and the Prophets. Therefore, they no longer serve as a basis for anti-Jewish sentiment. To use them for this purpose is contrary to the whole tenor of the New Testament. Real anti-Jewish feeling, that is, an attitude of contempt, hostility and persecution of the Jews as Jews, is not found in any New Testament text and is incompatible with its teaching. What is found are reproaches addressed to certain categories of Jews for religious reasons, as well as polemical texts to defend the Christian apostolate against Jews who oppose it.

    But it must be admitted that many of these passages are capable of providing a pretext for anti-Jewish sentiment and have in fact been used in this way. To avoid mistakes of this kind, it must be kept in mind that the New Testament polemical texts, even those expressed in general terms, have to do with concrete historical contexts and are never meant to be applied to Jews of all times and places merely because they are Jews. The tendency to speak in general terms, to accentuate the adversaries' negative side, and to pass over the positive in silence, failure to consider their motivations and their ultimate good faith, these are characteristics of all polemical language throughout antiquity, and are no less evident in Judaism and primitive Christianity against all kinds of dissidents.

    The fact that the New Testament is essentially a proclamation of the fulfilment of God's plan in Jesus Christ, puts it in serious disagreement with the vast majority of the Jewish people who do not accept this fulfilment. The New Testament then expresses at one and the same time its attachment to Old Testament revelation and its disagreement with the Synagogue. This discord is not to be taken as “anti-Jewish sentiment”, for it is disagreement at the level of faith, the source of religious controversy between two human groups that take their point of departure from the same Old Testament faith basis, but are in disagreement on how to conceive the final development of that faith. Although profound, such disagreement in no way implies reciprocal hostility. The example of Paul in Rm 9-11 shows that, on the contrary, an attitude of respect, esteem and love for the Jewish people is the only truly Christian attitude in a situation which is mysteriously part of the beneficent and positive plan of God. Dialogue is possible, since Jews and Christians share a rich common patrimony that unites them. It is greatly to be desired that prejudice and misunderstanding be gradually eliminated on both sides, in favour of a better understanding of the patrimony they share and to strengthen the links that bind them.

     

    NOTES

    (1) See the presentation of this phase of Augustine's spiritual journey in the work of Peter Brown, Augustine of Hippo, A Biography, London, 1967, 40-45.

    (2) A von Harnack, Marcion, 1920. Reissued Darmstadt 1985, XII and 217.

    (3) The decisive breakthrough for an appreciation of Origen's exegesis was made by H. de Lubacin his work Histoire et Esprit. L'intelligence de l'ÉÉcriture d'aprèès Origèène, Paris 1950. Since then, the works of H. Crouzelespecially merit attention (for example, Origene, 1985). A good overview of the state of research is given by H.-J. Siebenin his Einleitung zu Origenes. In Lucam homiliae, Fribourg, 1991, pp. 7-53. A synthesis of the various works of H. de Lubac on the question of the interpretation of Scripture is given in the work edited by J. Voderholzer, H. de Lubac, Typologie, Allegorese, Geistiger Sinn. Studien zur Geschichte der christlichen Schriftauslegung, Johannes Verlag, Fribourg 1999.

    (4) 5 Translated from the French by Maurice Hogan.

    (5) For example, angelos, “messenger” or “angel”, gin(o-)skein, “to know” or “to have relations with”, diathk, “testament” or “pact”, “covenant”, nomos, “law” or “revelation”, ethn, “nations” or “pagans”.
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    (72) 2 Co 4:4; cf. Col 1:15.

    (73) Mt 4:24 and par.; 8:16 and par.; 14:35 and par.; Jn 5:3.

    (74) Mk 5:38; Lk 7:12-13; Jn 11:33-35.
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                  Preface

                

                  The study of the Bible is, as it were, the soul of theology, as the Second Vatican Council says, borrowing a phrase from Pope Leo XIII (Dei Verbum, 24). This study is never finished; each age must in its own way newly seek to understand the sacred books.
In the history of interpretation the rise of the historical-critical method opened a new era. With it, new possibilities for understanding the biblical word in its originality opened up. Just as with all human endeavor, though, so also this method contained hidden dangers along with its positive possibilities. The search for the original can lead to putting the word back into the past completely so that it is no longer taken in its actuality. It can result that only the human dimension of the word appears as real, while the genuine author, God, is removed from the reach of a method which was established for understanding human reality.
The application of a "profane" method to the Bible necessarily led to discussion. Everything that helps us better to understand the truth and to appropriate its representations is helpful and worthwhile for theology. It is in this sense that we must seek how to use this method in theological research. Everything that shrinks our horizon and hinders us from seeing and hearing beyond that which is merely human must be opened up. Thus the emergence of the historical-critical method set in motion at the same time a struggle over its scope and its proper configuration which is by no means finished as yet.
In this struggle the teaching office of the Catholic Church has taken up positions several times. First, Pope Leo XIII, in his encyclical "Providen-tissimus Deus" of Nov. 18, 1893, plotted out some markers on the exegetical map. At a time when liberalism was extremely sure of itself and much too intrusively dogmatic, Leo XIII was forced to express himself in a rather critical way, even though he did not exclude that which was positive from the new possibilities. Fifty years later, however, because of the fertile work of great Catholic exegetes, Pope Pius XII, in his encyclical "Divino Afflante Spiritu" of Sept. 30, 1943, was able to provide largely positive encourage-ment toward making the modern methods of understanding the Bible fruitful. The Constitution on Divine Revelation of the Second Vatican Council, "Dei Verbum," of Nov. 18, 1965, adopted all of this. It provided us with a synthesis, which substantially remains, between the lasting insights of patristic theology and the new methodological understanding of the moderns.
In the meantime, this methodological spectrum of exegetical work has broadened in a way which could not have been envisioned 30 years ago. New methods and new approaches have appeared, from structuralism to materialistic, psychoanalytic and liberation exegesis. On the other hand, there are also new attempts to recover patristic exegesis and to include renewed forms of a spiritual interpretation of Scripture. Thus the Pontifical Biblical Commission took as its task an attempt to take the bearings of Catholic exegesis in the present situation 100 years after "Providentissimus Deus" and 50 years after "Divino Afflante Spiritu."
The Pontifical Biblical Commission, in its new form after the Second Vatican Council, is not an organ of the teaching office, but rather a commission of scholars who, in their scientific and ecclesial responsibility as believing exegetes, take positions on important problems of Scriptural interpretation and know that for this task they enjoy the confidence of the teaching office. Thus the present document was established. It contains a well-grounded overview of the panorama of present-day methods and in this way offers to the inquirer an orientation to the possibilities and limits of these approaches.
Accordingly, the text of the document inquires into how the meaning of Scripture might become known-this meaning in which the human word and God's word work together in the singularity of historical events and the eternity of the everlasting Word, which is contemporary in every age. The biblical word comes from a real past. It comes not only from the past, however, but at the same time from the eternity of God and it leads us into God's eternity, but again along the way through time, to which the past, the present and the future belong.
I believe that this document is very helpful for the important questions about the right way of understanding Holy Scripture and that it also helps us to go further. It takes up the paths of the encyclicals of 1893 and 1943 and advances them in a fruitful way. I would like to thank the members of the biblical commission for the patient and frequently laborious struggle in which this text grew little by little. I hope that the document will have a wide circulation so that it becomes a genuine contribution to the search for a deeper assimilation of the word of God in holy Scripture.

Rome, on the feast of St. Matthew the evangelist 1993, Cardinal Joseph Ratzinger
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Introduction
The interpretation of biblical texts continues in our own day to be a matter of lively interest and significant debate. In recent years the discussions involved have taken on some new dimensions. Granted the fundamental importance of the Bible for Christian faith, for the life of the church and for relations between Christians and the faithful of other religions, the Pontifical Biblical Commission has been asked to make a statement on this subject.

A. The State of the Question Today
The problem of the interpretation of the Bible is hardly a modern phenomenon, even if at times that is what some would have us believe. The Bible itself bears witness that its interpretation can be a difficult matter. Alongside texts that are perfectly clear, it contains passages of some obscurity. When reading certain prophecies of Jeremiah, Daniel pondered at length over their meaning (Dn. 9:2). According to the Acts of the Apostles, an Ethiopian of the first century found himself in the same situation with respect to a passage from the Book of Isaiah (Is. 53:7-8) and recognized that he had need of an interpreter (Acts 8:30-35). The Second Letter of Peter insists that "no prophecy of Scripture is a matter of private interpretation" (2 Pt. 1:20), and it also observes that the letters of the apostle Paul contain "some difficult passages, the meaning of which the ignorant and untrained distort, as they do also in the case of the other Scriptures, to their own ruin" (2 Pt. 3: 16).
The problem is therefore quite old. But it has been accentuated with the passage of time. Readers today, in order to appropriate the words and deeds of which the Bible speaks, have to project themselves back almost 20 or 30 centuries-a process which always creates difficulty. Furthermore, because of the progress made in the human sciences, questions of interpretation have become more complex in modern times. Scientific methods have been adopted for the study of the texts of the ancient world. To what extent can these methods be considered appropriate for the interpretation of holy Scripture? For a long period the church in her pastoral prudence showed herself very reticent in responding to this question, for often the methods, despite their positive elements, have shown themselves to be wedded to positions hostile to the Christian faith. But a more positive attitude has also evolved, signaled by a whole series of pontifical documents, ranging from the encyclical "Providentissimus Deus" of Leo XIII (Nov. 18, 1893) to the encyclical "Divino Afflante Spiritu" of Pius XII (Sept. 30, 1943), and this has been confirmed by the declaration "Sancta Mater Ecclesia" of the Pontifical Biblical Commission (April 21, 1964) and above all by the dogmatic constitution "Dei Verbum" of the Second Vatican Council (Nov. 18, 1965).
That this more constructive attitude has borne fruit cannot be denied. Biblical studies have made great progress in the Catholic Church, and the academic value of these studies has been acknowledged more and more in the scholarly world and among the faithful. This has greatly smoothed the path of ecumenical dialogue. The deepening of the Bible's influence upon theology has contributed to theological renewal. Interest in the Bible has grown among Catholics, with resultant progress in the Christian life. All those who have acquired a solid formation in this area consider it quite impossible to return to a pre-critical level of interpretation, a level which they now rightly judge to be quite inadequate.
But the fact is that at the very time when the most prevalent scientific method-the "historical-critical method"-is freely practiced in exegesis, including Catholic exegesis, it is itself brought into question. To some extent, this has come about in the scholarly world itself through the rise of alternative methods and approaches. But it has also arisen through the criticisms of many members of the faithful, who judge the method deficient from the point of view of faith. The historical-critical method, as its name suggests, is particularly attentive to the historical development of texts or traditions across the passage of time-that is, to all that is summed up in the term 

                   But at the present time in certain quarters it finds itself in competition with methods which insist upon a  understanding of texts-that is, one which has to do with their language, composition, narrative structure and capacity for persuasion. Moreover, for many interpreters the diachronic concern to reconstruct the past has given way to a tendency to ask questions of texts by viewing them within a number of contemporary perspectives-philosophical, psychoanalytic, sociological, political, etc. Some value this plurality of methods and approaches as an indication of richness, but to others it gives the impression of much confusion.
Whether real or apparent, this confusion has brought fresh fuel to the arguments of those opposed to scientific exegesis. The diversity of interpretations only serves to show, they say, that nothing is gained by submitting biblical texts to the demands of scientific method; on the contrary, they allege, much is lost thereby. They insist that the result of scientific exegesis is only to provoke perplexity and doubt upon numerous points which hitherto had been accepted without difficulty. They add that it impels some exegetes to adopt positions contrary to the faith of the church on matters of great importance such as the virginal conception of Jesus and his miracles, and even his resurrection and divinity.
Even when it does not end up in such negative positions, scientific exegesis, they claim, is notable for its sterility in what concerns progress in the Christian life. Instead of making for easier and more secure access to the living sources of God's word, it makes of the Bible a closed book. Interpretation may always have been something of a problem, but now it requires such technical refinements as to render it a domain reserved for a few specialists alone. To the latter some apply the phrase of the Gospel:
You have taken away the key of knowledge; you have not entered in yourselves and you have hindered those who sought to enter" (Lk. 11:52; cf. Mt. 23:13).
As a result, in place of the patient toil of scientific exegesis, they think it necessary to substitute simpler approaches such as one or other of the various forms of synchronic reading which may be considered appropriate. Some even, turning their backs upon all study, advocate a so-called "spiritual" reading of the Bible, by which they understand a reading guided solely by personal inspiration-one that is subjective-and intended only to nourish such inspiration. Some seek above all to find in the Bible the Christ of their own personal vision and, along with it, the satisfaction of their own spontaneous religious feelings. Others claim to find there immediate answers to all kinds of questions touching both their own lives and that of the community. There are, moreover, numerous sects which propose as the only way of interpretation one that has been revealed to them alone.

B. Purpose Of This Document
It is, then, appropriate to give serious consideration to the various aspects of the present situation as regards the interpretation of the Bible-to attend to the criticisms and the complaints as also to the hopes and aspirations which are being expressed in this matter, to assess the possibilities opened up by the new methods and approaches and, finally, to try to determine more precisely the direction which best corresponds to the mission of exegesis in the Catholic Church.
Such is the purpose of this document. The Pontifical Biblical Commission desires to indicate the paths most appropriate for arriving at an interpretation of the Bible as faithful as possible to its character both human and divine. The commission does not aim to adopt a position on all the questions which arise with respect to the Bible such as, for example, the theology of inspiration. What it has in mind is to examine all the methods likely to contribute effectively to the task of making more available the riches contained in the biblical texts. The aim is that the word of God may become more and more the spiritual nourishment of the members of the people of God, the source for them of a life of faith, of hope and of love-and indeed a light for all humanity (cf.  21).

To accomplish this goal, the present document:
-1. Will give a brief description of the various methods and approaches,' indicating the possibilities they offer and their limitations.
-2. Will examine certain questions of a hermeneutical nature.
-3. Will reflect upon the aspects which may be considered characteristic of a Catholic interpretation of the Bible and upon its relationship with other theological disciplines.
-4. Will consider, finally, the place interpretation of the Bible has in the life of the church.
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 I. Methods And Approaches For Interpretation

A. Historical-Critical Method
The historical-critical method is the indispensable method for the scientific study of the meaning of ancient texts. Holy Scripture, inasmuch as it is the "word of God in human language," has been composed by human authors in all its various parts and in all the sources that lie behind them. Because of this, its proper understanding not only admits the use of this method but actually requires it.

1. History of the Method
For a correct understanding of this method as currently employed, a glance over its history will be of assistance. Certain elements of this method of interpretation are very ancient. They were used in antiquity by Greek commentators of classical literature and, much later, in the course of the patristic period by authors such as Origen, Jerome and Augustine. The method at that time was much less developed. Its modern forms are the result of refinements brought about especially since the time of the Renaissance humanists and their 
 (return to the sources).
The textual criticism of the New Testament was able to be developed as a scientific discipline only from about 1800 onward, after its link with the  was severed. But the beginnings of literary criticism go back to the 17th century, to the work of Richard Simon, who drew attention to the doublets, discrepancies in content and differences of style observable in the Pentateuch-discoveries not easy to reconcile with the attribution of the entire text to Moses as single author. In the 18th century, Jean Astruc was still satisfied that the matter could be explained on the basis that Moses had made use of various sources (especially two principal ones) to compose the Book of Genesis. But as time passed biblical critics contested the Mosaic authorship of the Pentateuch with ever growing confidence.
Literary criticism for a long time came to be identified with the attempt to distinguish in texts different sources. Thus it was that there developed in the 19th century the "documentary hypothesis," which sought to give an explanation of the editing of the Pentateuch. According to this hypothesis, four documents, to some extent parallel with each other, had been woven together: that of the Yahwist (J), that of the Elohist (E), that of the Deuteronomist (D) and that of the priestly author (P); the final editor made use of this latter (priestly) document to provide a structure for the whole.
In similar fashion, to explain both the agreements and disagreements between the three synoptic Gospels, scholars had recourse to the "two source" hypothesis. According to this, the Gospels of Matthew and Luke were composed out of two principal sources: on the one hand, the Gospel of Mark and, on the other, a collection of the sayings of Jesus (called Q, from the German word  meaning "source"). In their essential features, these two hypotheses retain their prominence in scientific exegesis today-though they are also under challenge.
In the desire to establish the chronology of the biblical texts, this kind of literary criticism restricted itself to the task of dissecting and dismantling the text in order to identify the various sources. It did not pay sufficient attention to the final form of the biblical text and to the message which it conveyed in the state in which it actually exists (the contribution of editors was not held in high regard). This meant that historical-critical exegesis could often seem to be something which simply dissolved and destroyed the text. This was all the more the case when, under the influence of the comparative history of religions, such as it then was, or on the basis of certain philosophical ideas, some exegetes expressed highly negative judgments against the Bible.
It was Hermann Gunkel who brought the method out of the ghetto of literary criticism understood in this way. Although he continued to regard the books of the Pentateuch as compilations, he attended to the particular texture of the different elements of the text. He sought to define the genre of each piece (e.g., whether "legend" or "hymn") and its original setting in the life of the community or 
 (e.g., a legal setting or a liturgical one, etc.).
To this kind of research into literary genres was joined the "critical study of forms" (), which Martin Dibelius and Rudolf Bultmann introduced into the exegesis of the synoptic Gospels. Bultmann combined form-critical studies with a biblical hermeneutic inspired by the existentialist philosophy of Martin Heidegger. As a result,  often stirred up serious reservations.
But one of the results of this method has been to demonstrate more clearly that the tradition recorded in the New Testament had its origin and found its basic shape within Christian community or early church, passing from the preaching of Jesus himself to that which proclaimed that Jesus is the Christ. Eventually, form criticism was supplemented by  (redaction criticism), the "critical study of the process of editing." This sought to shed light upon the personal contribution of each evangelist and to uncover the theological tendencies which shaped his editorial work.
When this last method was brought into play, the whole series of different stages characteristic of the historical-critical method became complete: From textual criticism one progresses to literary criticism, with its work of dissection in the quest for sources; then one moves to a critical study of forms and, finally, to an analysis of the editorial process, which aims to be particularly attentive to the text as it has been put together. All this has made it possible to understand far more accurately the intention of the authors and editors of the Bible as well as the message which they addressed to their first readers. The achievement of these results has lent the historical-critical method an importance of the highest order.

2. Principles
The fundamental principles of the historical-critical method in its classic form are the following:
It is a historical method, not only because it is applied to ancient texts-in this case, those of the Bible-and studies their significance from a historical point of view, but also and above all because it seeks to shed light upon the historical processes which gave rise to biblical texts, diachronic processes that were often complex and involved a long period of time. At the different stages of their production, the texts of the Bible were addressed to various categories of hearers or readers living in different places and different times.
It is a critical method, because in each of its steps (from textual criticism to redaction criticism) it operates with the help of scientific criteria that seek to be as objective as possible. In this way it aims to make accessible to the modern reader the meaning of biblical texts, often very difficult to comprehend.
As an analytical method, it studies the biblical text in the same fashion as it would study any other ancient text and comments upon it as an expression of human discourse. However, above all in the area of redaction criticism, it does allow the exegete to gain a better grasp of the content of divine revelation.

3. Description
At the present stage of its development, the historical-critical method moves through the following steps:
Textual criticism, as practiced for a very long time, begins the series of scholarly operations. Basing itself on the testimony of the oldest and best manuscripts, as well as of papyri, certain ancient versions and patristic texts, textual-criticism seeks to establish, according to fixed rules, a biblical text as close as possible to the original.
The text is then submitted to a linguistic (morphology and syntax) and semantic analysis, using the knowledge derived from historical philology. It is the role of literary criticism to determine the beginning and end of textual units, large and small, and to establish the internal coherence of the text. The existence of doublets, of irreconcilable differences and of other indicators is a clue to the composite character of certain texts. These can then be divided into small units, the next step being to see whether these in turn can be assigned to different sources.
Genre criticism seeks to identify literary genres, the social milieu that gave rise to them, their particular features and the history of their development. Tradition criticism situates texts in the stream of tradition and attempts to describe the development of this tradition over the course of time. Finally, redaction criticism studies the modifications that these texts have undergone before being fixed in their final state, it also analyzes this final stage, trying as far as possible to identify the tendencies particularly characteristic of this concluding process.
While the preceding steps have sought to explain the text by tracing its origin and development within a diachronic perspective, this last step concludes with a study that is synchronic: At this point the text is explained as it stands, on the basis of the mutual relationships between its diverse elements, and with an eye to its character as a message communicated by the author to his contemporaries. At this point one is in a position to consider the demands of the text from the point of view of action and life ().
When the texts studied belong to a historical literary genre or are related to events of history, historical criticism completes literary criticism so as to determine the historical significance of the text in the modern sense of this expression.
It is in this way that one accounts for the various stages that lie behind the biblical revelation in its concrete historical development.

4. Evaluation
What value should we accord to the historical-critical method, especially at this present stage of its development?
It is a method which, when used in an objective manner, implies of itself no a priori. If its use is accompanied by a priori principles, that is not something pertaining to the method itself, but to certain hermeneutical choices which govern the interpretation and can be tendentious.
Oriented in its origins toward source criticism and the history of religions, the method has managed to provide fresh access to the Bible. It has shown the Bible to be a collection of writings, which most often, especially in the case of the Old Testament, are not the creation of a single author, but which have had a long prehistory inextricably tied either to the history of Israel or to that of the early church. Previously, the Jewish or Christian interpretation of the Bible had no clear awareness of the concrete and diverse historical conditions in which the word of God took root among the people; of all this it had only a general and remote awareness.
The early confrontation between traditional exegesis and the scientific approach, which initially consciously separated itself from faith and at times even opposed it, was assuredly painful; later however it proved to be salutary: Once the method was freed from external prejudices, it led to a more precise understanding of the truth of sacred Scripture (cf. "Dei Verbum," 12). According to "Divino Afflante Spiritu," the search for the literal sense of Scripture is an essential task of exegesis and, in order to fulfill this task, it is necessary to determine the literary genre of texts (cf. "Enchiridion Biblicum," 560), something which the historical-critical method helps to achieve.
To be sure, the classic use of the historical-critical method reveals its limitations. It restricts itself to a search for the meaning of the biblical text within the historical circumstances that gave rise to it and is not concerned with other possibilities of meaning which have been revealed at later stages of the biblical revelation and history of the church. Nonetheless, this method has contributed to the production of works of exegesis and of biblical theology which are of great value.
For a long time now scholars have ceased combining the method with a philosophical system. More recently, there has been a tendency among exegetes to move the method in the direction of a greater insistence upon the form of a text, with less attention paid to its content. But this tendency has been corrected through the application of a more diversified semantics (the semantics of words, phrases, text) and through the study of the demands of the text from the point of view of action and life ().
With respect to the inclusion in the method of a synchronic analysis of texts, we must recognize that we are dealing here with a legitimate operation, for it is the text in its final stage, rather than in its earlier editions, which is the expression of the word of God. But diachronic study remains indispensable for making known the historical dynamism which animates sacred Scripture and for shedding light upon its rich complexity: For example, the covenant code (Ex. 21-23) reflects a political, social and religious situation of Israelite society different from that reflected in the other law codes preserved in Deuteronomy (Chapters 12-26) and in Leviticus (the holiness code, Chapters 17-26). We must take care not to replace the historicizing tendency, for which the older historical-critical exegesis is open to criticism, with the opposite excess, that of neglecting history in favor of an exegesis which would be exclusively synchronic.
To sum up, the goal of the historical-critical method is to determine, particularly in a diachronic manner, the meaning expressed by the biblical authors and editors. Along with other methods and approaches, the historical-critical method opens up to the modern reader a path to the meaning of the biblical text such as we have it today.

B. New Methods of Literary Analysis
No scientific method for the study of the Bible is fully adequate to comprehend the biblical texts in all their richness. For all its overall validity, the historical-critical method cannot claim to be totally sufficient in this respect. It necessarily has to leave aside many aspects of the writings which it studies. It is not surprising, then, that at the present time other methods and approaches are proposed which serve to explore more profoundly other aspects worthy of attention.
In this Section B, we will present certain methods of literary analysis which have been developed recently. In the following sections (C, D, E), we will examine briefly different approaches, some of which relate to the study of the tradition, others to the "human sciences," others still to particular situations of the present time. Finally (F), we will consider the fundamentalist reading of the Bible, a reading which does not accept any systematic approach to interpretation.
Taking advantage of the progress made in our day by linguistic and literary studies, biblical exegesis makes use more and more of new methods of literary analysis, in particular rhetorical analysis narrative analysis and semiotic analysis.

1. Rhetorical Analysis
Rhetorical analysis in itself is not, in fact, a new method. What is new is the use of it in a systematic way for the interpretation of the Bible and also the start and development of a "new rhetoric."
Rhetoric is the art of composing discourse aimed at persuasion. The fact that all biblical texts are in some measure persuasive in character means that some knowledge of rhetoric should be part of the normal scholarly equipment of all exegetes. Rhetorical analysis must be carried out in a critical way, since scientific exegesis is an undertaking which necessarily submits itself to the demands of the critical mind.
A considerable number of recent studies in the biblical area have devoted considerable attention to the presence of rhetorical features in Scripture. Three different approaches can be distinguished. The first is based upon classical Greco-Roman rhetoric; the second devotes itself to Semitic procedures of composition; the third takes its inspiration from more recent studies-namely, from what is called the "new rhetoric."
Every situation of discourse involves the presence of three elements: the speaker (or author), the discourse (or text) and the audience (or the addressees). Classical rhetoric distinguished accordingly three factors which contribute to the quality of a discourse as an instrument of persuasion: the authority of the speaker, the force of the argument and the feelings aroused in the audience. The diversity of situation and of audience largely determines the way of speaking adopted. Classical rhetoric since Aristotle distinguishes three modes of public speaking: the judicial mode (adopted in a court of law); the deliberative mode (for the political assembly) and the demonstrative mode (for celebratory occasions).
Recognizing the immense influence of rhetoric in Hellenistic culture, a growing number of exegetes make use of treatises on classical rhetoric as an aid toward analyzing certain aspects of biblical texts, especially those of the New Testament.
Other exegetes concentrate upon the characteristic features of the biblical literary tradition. Rooted in Semitic culture, this displays a distinct preference for symmetrical compositions, through which one can detect relationships between different elements in the text. The study of the multiple forms of parallelism and other procedures characteristic of the Semitic mode of composition allows for a better discernment of the literary structure of texts, which can only lead to a more adequate understanding of their message.
The new rhetoric adopts a more general point of view. It aims to be something more than a simple catalogue of stylistic figures, oratorical stratagems and various kinds of discourse. It investigates what makes a particular use of language effective and successful in the communication of conviction. It seeks to be "realistic" in the sense of not wanting to limit itself to an analysis that is purely formal. It takes due account of the actual situation of debate or discussion. It studies style and composition as means of acting upon an audience. To this end, it benefits from contributions made of late in other areas of knowledge such as linguistics, semiotics, anthropology and sociology.
Applied to the Bible, the new rhetoric aims to penetrate to the very core of the language of revelation precisely as persuasive religious discourse and to measure the impact of such discourse in the social context of the communication thus begun.
Because of the enrichment it brings to the critical study of texts, such rhetorical analysis is worthy of high regard, above all in view of the greater depth achieved in more recent work. It makes up for a negligence of long standing and can lead to the rediscovery or clarification of original perspectives that had been lost or obscured.
The new rhetoric is surely right in its drawing attention to the capacity of language to persuade and convince. The Bible is not simply a statement of truths. It is a message that carries within itself a function of communication within a particular context, a message which carries with it a certain power of argument and a rhetorical strategy.
Rhetorical analysis does have, however, its limitations. When it remains simply on the level of description, its results often reflect a concern for style only. Basically synchronic in nature, it cannot claim to be an independent method which would be sufficient by itself. Its application to biblical texts raises several questions. Did the authors of these texts belong to the more educated levels of society? To what extent did they follow the rules of rhetoric in their work of composition? What kind of rhetoric is relevant for the analysis of any given text: Greco-Roman or Semitic? Is there sometimes the risk of attributing to certain biblical texts a rhetorical structure that is really too sophisticated? These questions-and there are others-ought not in any way cast doubt upon the use of this kind of analysis; they simply suggest that it is not something to which recourse ought be had without some measure of discernment.

2. Narrative Analysis
Narrative exegesis offers a method of understanding and communicating the biblical message which corresponds to the form of story and personal testimony, something characteristic of holy Scripture and, of course, a fundamental modality of communication between human persons. The Old Testament in fact presents a story of salvation, the powerful recital of which provides the substance of the profession of faith, liturgy and catechesis (cf. Ps. 78:3-4; Ex. 12:24-27; Dt. 6:20-25; 26:5-11). For its own part, the proclamation of the Christian kerygma amounts in essentials to a sequence telling the story of the life, death and resurrection of Jesus Christ, events of which the Gospels offer us a detailed account. Catechesis itself also appears in narrative form (cf. 1 Cor. 11:23-25).
With respect to the narrative approach, it helps to distinguish methods of analysis, on the one hand, and theological reflection, on the other.
Many analytic methods are in fact proposed today. Some start from the study of ancient models of narrative. Others base themselves upon present-day "narratology" in one or other of its forms, in which case there can often be points of contact with semiotics. Particularly attentive to elements in the text which have to do with plot, characterization and the point of view taken by a narrator, narrative analysis studies how a text tells a story in such a way as to engage the reader in its "narrative world" and the system of values contained therein.
Several methods introduce a distinction between  and   and  The  is the person who actually composed the story. By  one means the image of the author which the text progressively creates in the course of the reading (with his or her own culture, character, inclinations faith, etc.). The  is any person who has access to the text-from those who first read it or heard it read, right down to those who read or hear it today. By  one means the reader which the text presupposes and in effect creates, the one who is capable of performing the mental and affective operations necessary for entering into the narrative world of the text and responding to it in the way envisaged by the real author through the instrumentality of the implied author.
A text will continue to have an influence in the degree to which real readers (e.g., ourselves in the late 20th century) can identify with the implied reader. One of the major tasks of exegesis is to facilitate this process of identification.
Narrative analysis involves a new way of understanding how a text works. While the historical-critical method considers the text as a "window" giving access to one or other period (not only to the situation which the story relates but also to that of the community for whom the story is told), narrative analysis insists that the text also functions as a "mirror" in the sense that it projects a certain image-a "narrative world"-which exercises an influence upon readers' perceptions in such a way as to bring them to adopt certain values rather than others.

Connected with this kind of study primarily literary in character, is a certain mode of theological reflection as one considers the implications the "story" (and also the "witness") character of Scripture has with respect to the consent of faith and as one derives from this a hermeneutic of a more practical and pastoral nature. There is here a reaction against the reduction of the inspired text to a series of theological theses, often formulated in non-scriptural categories and language. What is asked of narrative exegesis is that it rehabilitate in new historical contexts the modes of communicating and conveying meaning proper to the biblical account in order to open up more effectively its saving power. Narrative analysis insists upon the need both to tell the story of salvation (the "informative" aspect) and to tell the story in view of salvation (the "performative" aspect). The biblical account, in effect, whether explicitly or implicitly as the case may be, contains an existential appeal addressed to the reader.
The usefulness of narrative analysis for the exegesis of the Bible is clear. It is well suited to the narrative character which so many biblical texts display. It can facilitate the transition, often so difficult, from the meaning of the text in its historical context (the proper object of the historical-critical method) to its significance for the reader of today. On the other hand, the distinction between the real author and the implied author does tend to make problems of interpretation somewhat more complex.
When applied to texts of the Bible, narrative analysis cannot rest content with imposing upon them certain pre-established models. It must strive to adapt itself to their own proper character. The synchronic approach which it brings to texts needs to be supplemented by diachronic studies as well. It must, moreover, beware of a tendency that can arise to exclude any kind of doctrinal elaboration in the content of biblical narratives. In such a case it would find itself out of step with the biblical tradition itself, which practices precisely this kind of elaboration, and also with the tradition of the church, which has continued further along the same way. Finally, it is worth noting that the existential subjective effectiveness of the impact of the word of God in its narrative transmission cannot be considered to be in itself a sufficient indication that its full truth has been adequately grasped.

3. Semiotic Analysis
Ranged among the methods identified as synchronic, those namely which concentrate on the study of the biblical text as it comes before the reader in its final state, is semiotic analysis. This has experienced a notable development in certain quarters over the last 20 years. Originally known by the more general term  this method can claim as forefather the Swiss linguist Ferdinand de Saussure, who at the beginning of the present century worked out the theory according to which all language is a system of relationships obeying fixed laws. Several linguists and literary critics have had a notable influence in the development of the method. The majority of biblical scholars who make use of semiotics in the study of the Bible take as their authority Algirdas J. Greimas and the School of Paris, which he founded. Similar approaches and methods, based upon modern linguistics, have developed elsewhere. But it is Greimas' method which we intend to present and analyze briefly here.

Semiotics is based upon three main principles or presuppositions:
-The principle of immanence: Each text forms a unit of meaning complete in itself; the analysis considers the entire text but only the text it does not look to any date "external' to the text such as the author, the audience, any events it describes or what might have been its process of composition.
-The principle of the structure of meaning: There is no meaning given except in and through relationship, in particular the relationship of "difference" the analysis of the text consists then in establishing the network of relationships (of opposition, confirmation, etc.) between the various elements; out of this the meaning of the text is constructed.



-The principle of the grammar of the text: Each text follows a "grammar," that is to say, a certain number of rules or structures; in the collection of sentences that we call discourse there are various levels, each of which has its own distinct grammar.

The overall content of a text can be analyzed at three different levels.
-The narrative level. Here one studies in the story the transformations which move the action from the initial to the final state. Within the course of the narrative, the analysis seeks to retrace the different phases, logically bound to each other, which mark the transformation from one state to another. In each of these phases it establishes the relationships between the "roles" played by the "actants" which determine the various stages of development and bring about transformation.
-The level of discourse. The analysis here consists of three operations: (a) the fixing and classification of figures, that is to say, the elements of meaning in a text (actors, times, places), (b) the tracking of the course of each figure in the text in order to determine just how the text uses each one; (c) inquiry into the thematic value of the figures. This last operation consists in discerning "in the name of what" (= what value) the figures follow such a path in the text determined in this way.
-The logico-semantic level. This is the so-called deep level. It is also the most abstract. It proceeds from the assumption that certain forms of logic and meaning underlie the narrative and discursive organization of all discourse. The analysis at this level consists in identifying the logic which governs the basic articulations of the narrative and figurative flow of a text. To achieve this, recourse is often had to an instrument called the "semiotic square" (
), a figure which makes use of the relationships between two "contrary" terms and two "contradictory" terms (for example, black and white; white and non-white; black and not-black).
The exponents of the theory behind the semiotic method continue to produce new developments. Present research centers most particularly upon enunciation and inter-textuality. Applied in the first instance to the narrative texts of Scripture, to which it is most readily applicable, the use of the method has been more and more extended to other kinds of biblical discourse as well.
The description of semiotics that has been given and above all the formulation of its presuppositions should have already served to make clear the advantages and the limitations of this method. By directing greater attention to the fact that each biblical text is a coherent whole, obedient to a precise linguistic mechanic of operation, semiotics contributes to our understanding of the Bible as word of God expressed in human language.
Semiotics can be usefully employed in the study of the Bible only insofar as the method is separated from certain assumptions developed in structuralist philosophy, namely the refusal to accept individual personal identity within the text and extra-textual reference beyond it. The Bible is a word that bears upon reality, a word which God has spoken in a historical context and which God addresses to us today through the mediation of human authors. The semiotic approach must be open to history: first of all to the history of those who play a part in the texts; then to that of the authors and readers. The great risk run by those who employ semiotic analysis is that of remaining at the level of a formal study of the content of texts, failing to draw out the message.
When it does not become lost in remote and complex language and when its principal elements are taught in simple terms, semiotic analysis can give Christians a taste for studying the biblical text and discovering certain of its dimensions, without their first having to acquire a great deal of instruction in historical matters relating to the production of the text and its socio-cultural world. It can thus prove useful in pastoral practice itself, providing a certain appropriation of Scripture among those who are not specialized in the area.

C. Approaches Based on Tradition
The literary methods which we have just reviewed, although they differ from the historical-critical method in that they pay greater attention to the internal unity of the texts studied, remain nonetheless insufficient for the interpretation of the Bible because they consider each of its writings in isolation. But the Bible is not a compilation of texts unrelated to each other; rather, it is a gathering together of a whole array of witnesses from one great tradition. To be fully adequate to the object of its study, biblical exegesis must keep this truth firmly in mind. Such in fact is the perspective adopted by a number of approaches which are being developed at present.

1. Canonical Approach
The "canonical" approach, which originated in the United States some 20 years ago, proceeds from the perception that the historical-critical method experiences at times considerable difficulty in arriving, in its conclusions, at a truly theological level. It aims to carry out the theological task of interpretation more successfully by beginning from within an explicit framework of faith: the Bible as a whole.
To achieve this, it interprets each biblical text in the light of the canon of Scriptures, that is to say, of the Bible as received as the norm of faith by a community of believers. It seeks to situate each text within the single plan of God, the goal being to arrive at a presentation of Scripture truly valid for our time. The method does not claim to be a substitute for the historical-critical method; the hope is, rather, to complete it.
Two different points of view have been proposed:

Brevard S. Childs centers his interest on the final canonical form of the text (whether book or collection), the form accepted by the community as an authoritative expression of its faith and rule of life.
James A. Sanders, rather than looking to the final and fixed form of the text, devotes his attention to the "canonical process" or progressive development of the Scriptures which the believing community has accepted as a normative authority. The critical study of this process examines the way in which older traditions have been used again and again in new contexts before finally coming to constitute a whole that is at once stable and yet adaptable, coherent while holding together matter that is diverse--in short, a complete whole in which the faith community can find its identity. In the course of this process various hermeneutic procedures have been at work, and this continues to be the case even after the fixing of the canon. These procedures are often midrashic in nature, serving to make the biblical text relevant for a later time. They encourage a constant interaction between the community and the Scriptures, calling for an interpretation which ever seeks to bring the tradition up to date.
The canonical approach rightly reacts against placing an exaggerated value upon what is supposed to be original and early, as if this alone were authentic. Inspired Scripture is precisely Scripture in that it has been recognized by the church as the rule of faith. Hence the significance, in this light, of both the final form in which each of the books of the Bible appears and of the complete whole which all together make up as canon. Each individual book only becomes biblical in the light of the canon as a whole.
It is the believing community that provides a truly adequate context for interpreting canonical texts. In this context faith and the Holy Spirit enrich exegesis; church authority, exercised as a service of the community, must see to it that this interpretation remains faithful to the great tradition which has produced the texts (cf. "Dei Verbum," 10).
The canonical approach finds itself grappling with more than one problem when it seeks to define the "canonical process." At what point in time precisely does a text become canonical? It seems reasonable to describe it as such from the time that the community attributes to it a normative authority, even if this should be before it has reached its final, definitive form. One can speak of a "canonical" hermeneutic once the repetition of the traditions, which comes about through the taking into account of new aspects of the situation (be they religious, cultural or theological), begins to preserve the identity of the message. But a question arises: Should the interpretive process which led to the formation of the canon be recognized as the guiding principle for the interpretation of Scripture today?
On the other hand, the complex relationships that exist between the Jewish and Christian canons of Scripture raise many problems of interpretation. The Christian church has received as "Old Testament" the writings which had authority in the Hellenistic Jewish community, but some of these are either lacking in the Hebrew Bible or appear there in somewhat different form. The corpus is therefore different. From this it follows that the canonical interpretation cannot be identical in each case, granted that each text must be read in relation to the whole corpus. But, above all, the church reads the Old Testament in the light of the paschal mystery-the death and resurrection of Jesus Christ-who brings a radical newness and, with sovereign authority, gives a meaning to the Scriptures that is decisive and definitive (cf. "Dei Verbum," 4). This new determination of meaning has become an integral element of Christian faith. It ought not, however, mean doing away with all attempt to be consistent with that earlier canonical interpretation which preceded the Christian Passover. One must respect each stage of the history of salvation. To empty out of the Old Testament its own proper meaning would be to deprive the New of its roots in history.

2. Approach Through Recourse to Jewish Traditions of Interpretation
The Old Testament reached its final form in the Jewish world of the four or five centuries preceding the Christian era. Judaism of this time also provided the matrix for the origin of the New Testament and the infant church. Numerous studies of the history of ancient Judaism and notably the manifold research stimulated by the discoveries at Qumran have highlighted the complexity of the Jewish world, both in the land of Israel and in the Diaspora, throughout this period.
It is in this world that the interpretation of Scripture had its beginning. One of the most ancient witnesses to the Jewish interpretation of the Bible is the Greek translation known as the Septuagint. The Aramaic Targums represent a further witness to the same activity which has carried on down to the present, giving rise in the process to an immense mass of learned procedures for the preservation of the text of the Old Testament and for the explanation of the meaning of biblical texts. At all stages, the more astute Christian exegetes, from Origen and Jerome onward, have sought to draw profit from the Jewish biblical learning in order to acquire a better understanding of Scripture. Many modern exegetes follow this example.
The ancient Jewish traditions allow for a better understanding particularly of the Septuagint, the Jewish Bible which eventually became the first part of the Christian Bible for at least the first four centuries of the church and has remained so in the East down to the present day. The extra-canonical Jewish literature, called apocryphal or inter-testamental, in its great abundance and variety, is an important source for the interpretation of the New Testament. The variety of exegetical procedures practiced by the different strains of Judaism can actually be found within the Old Testament itself, for example in Chronicles with reference to the books of Samuel and Kings, and also within the New Testament, as for example in certain ways Paul goes about argument from Scripture. A great variety of forms-parables, allegories, anthologies and  re-readings (
)  technique, methods of associating otherwise unrelated texts, psalms and hymns, vision, revelation and dream sequences, wisdom compositions


-all are common to both the Old and the New Testaments as well as in Jewish circles before and after the time of Jesus. The Targums and the Midrashic literature illustrate the homiletic tradition and mode of biblical interpretation practiced by wide sectors of Judaism in the first centuries.
Many Christian exegetes of the Old Testament look besides to the Jewish commentators, grammarians and lexicographers of the medieval and more recent period as a resource for understanding difficult passages or expressions that are either rare or unique. References to such Jewish works appear in current exegetical discussion much more frequently than was formerly the case.
Jewish biblical scholarship in all its richness, from its origins in antiquity down to the present day, is an asset of the highest value for the exegesis of both Testaments, provided that it be used with discretion. Ancient Judaism took many diverse forms. The Pharisaic form which eventually came to be the most prevalent, in the shape of rabbinic Judaism, was by no means the only one. The range of ancient Jewish texts extends across several centuries; it is important to rank them in chronological order before proceeding to make comparisons. Above all, the overall pattern of the Jewish and Christian communities is very different: On the Jewish side, in very varied ways, it is a question of a religion which defines a people and a way of life based upon written revelation and an oral tradition; whereas, on the Christian side, it is faith in the Lord Jesus-the one who died, was raised and lives still, Messiah and Son of God; it is around faith in his person that the community is gathered. These two diverse starting points create, as regards the interpretation of the Scriptures, two separate contexts, which for all their points of contact and similarity are in fact radically diverse.

3. Approach by the History of the Influence of the Text (
)
This approach rests upon two principles: a) a text only becomes a literary work insofar as it encounters readers who give life to it by appropriating it to themselves; b) this appropriation of the text, which can occur either on the individual or community level and can take shape in various spheres (literary, artistic, theological, ascetical and mystical), contributes to a better understanding of the text itself.
Without being entirely unknown in antiquity, this approach was developed in literary studies between 1960 and 1970, a time when criticism became interested in the relation between a text and its readers. Biblical studies can only draw profit from research of this kind, all the more so since the philosophy of hermeneutics for its own part stresses the necessary distance between a work and its author as well as between a work and its readers. Within this perspective, the history of the effect produced by a book or a passage of Scripture () begins to enter into the work of interpretation. Such an inquiry seeks to assess the development of interpretation over the course of time under the influence of the concerns readers have brought to the text. It also attempts to evaluate the importance of the role played by tradition in finding meaning in biblical texts.
The mutual presence to each other of text and readers creates its own dynamic, for the text exercises an influence and provokes reactions. It makes a resonant claim that is heard by readers whether as individuals or as members of a group. The reader is in any case never an isolated subject. He or she belongs to a social context and lives within a tradition. Readers come to the text with their own questions, exercise a certain selectivity, propose an interpretation and, in the end, are able either to create a further work or else take initiatives inspired directly from their reading of Scripture.
Numerous examples of such an approach are already evident. The history of the reading of the Song of Songs offers an excellent illustration: It would show how this book was received in the patristic period, in monastic circles of the medieval church and then again how it was taken up by a mystical writer such as St. John of the Cross. The approach thus offers a better chance of uncovering all the dimensions of meaning contained in such a writing. Similarly, in the New Testament it is both possible and useful to throw light upon the meaning of a passage (for example, that of the rich young man in Mt. 19:16-26) by pointing out how fruitful its influence has been throughout the history of the church.
At the same time, history also illustrates the prevalence from time to time of interpretations that are tendentious and false, baneful in their effect-such as, for example, those that have promoted anti-Semitism or other forms of racial discrimination or, yet again, various kinds of millenarian delusions. This serves to show that this approach cannot constitute a discipline that would be purely autonomous. Discernment is required. Care must be exercised not to privilege one or other stage of the history of the text's influence to such an extent that it becomes the sole norm of its interpretation for all time.

D. Approaches That Use the Human Sciences
In order to communicate itself, the word of God has taken root in the life of human communities (cf. Sir. 24:12), and it has been through the psychological dispositions of the various persons who composed the biblical writings that it has pursued its path. It follows, then, that the human sciences-in particular sociology, anthropology and psychology-can contribute toward a better understanding of certain aspects of biblical texts. It should be noted, however, that in this area there are several schools of thought, with notable disagreement among them on the very nature of these sciences. That said, a good number of exegetes have drawn considerable profit in recent years from research of this kind.

1. Sociological Approach
Religious texts are bound in reciprocal relationship to the societies in which they originate. This is clearly the case as regards biblical texts. Consequently, the scientific study of the Bible requires as exact a knowledge as is possible of the social conditions distinctive of the various milieus in which the traditions recorded in the Bible took shape. This kind of socio-historical information needs then to be completed by an accurate sociological explanation, which will provide a scientific interpretation of the implications for each case of the prevailing social conditions.
The sociological point of view has had a role in the history of exegesis for quite some time. The attention which Form-criticism devoted to the social circumstances in which various texts arose () is already an indication of this: It recognized that biblical traditions bore the mark of the socio-cultural milieu which transmitted them. In the first third of the 20th century, the Chicago School studied the socio-historical situation of early Christianity, thereby giving historical criticism a notable impulse in this direction. In the course of the last 20 years (1970-1990), the sociological approach to biblical texts has become an integral part of exegesis.
The questions which arise in this area for the exegesis of the Old Testament are manifold. One should ask, for example, concerning the various forms of social and religious organization which Israel has known in the course of its history. For the period before the formation of a nation-state, does the ethnological model of a society which is segmentary and lacking a unifying head (acephalous) provide a satisfactory base from which to work? What has been the process whereby a loosely organized tribal league became, first of all, an organized monarchical state and, after that, a community held together simply by bonds of religion and common descent? What economic, military and other transformations were brought about by the movement toward political and religious centralization that led to the monarchy? Does not the study of the laws regulating social behavior in the ancient Near East and in Israel make a more useful contribution to the understanding of the Decalogue than purely literary attempts to reconstruct the earliest form of the text?
For the exegesis of the New Testament, the questions will clearly be somewhat different. Let us mention some: to account for the way of life adopted by Jesus and his disciples before Easter, what value can be accorded to the theory of a movement of itinerant charismatic figures, living without fixed home, without family, without money and other goods? In the matter of the call to follow in the steps of Jesus, can we speak of a genuine relationship of continuity between the radical detachment involved in following Jesus in his earthly life and what was asked of members of the Christian movement after Easter in the very different social conditions of early Christianity? What do we know of the social structure of the Pauline communities, taking account in each case of the relevant urban culture?
In general, the sociological approach broadens the exegetical enterprise and brings to it many positive aspects. Knowledge of sociological data which help us understand the economic, cultural and religious functioning of the biblical world is indispensable for historical criticism. The task incumbent upon the exegete to gain a better understanding of the early church's witness to faith cannot be achieved in a fully rigorous way without the scientific research which studies, the strict relationship that exists between the texts of the New Testament and life as actually lived by the early church. The employment of models provided by sociological science offers historical studies into the biblical period a notable potential for renewal-though it is necessary, of course, that the models employed be modified in accordance with the reality under study.
Here let us signal some of the risks involved in applying the sociological approach to exegesis. It is surely the case that, if the work of sociology consists in the study of currently existing societies, one can expect difficulty when seeking to apply its methods to historical societies belonging to a very distant past. Biblical and extra-biblical texts do not necessarily provide the sort of documentation adequate to give a comprehensive picture of the society of the time. Moreover, the sociological method does tend to pay rather more attention to the economic and institutional aspects of human life than to its personal and religious dimensions.

2. The Approach Through Cultural Anthropology
The approach to biblical texts which makes use of the study of cultural anthropology stands in close relationship with the sociological approach. The distinction between the two approaches exists, at one and the same time, on the level of perception, on that of method and on that of the aspect of reality under consideration. While the sociological approach-as we have just mentioned-studies economic and institutional aspects above all, the anthropological approach is interested in a wide assortment of other aspects, reflected in language, art, religion, but also in dress, ornament, celebration, dance, myth, legend and all that concerns ethnography.
In general, cultural anthropology seeks to define the characteristics of different kinds of human beings in their social context-as, for example the "Mediterranean person"-with all that this involves by way of studying the rural or urban context and with attention paid to the values recognized by the society in question (honor and dishonor, secrecy, keeping faith, tradition, kinds of education and schooling), to the manner in which social control is exercised, to the ideas which people have of family house, kin, to the situation of women, to institutionalized dualities (patron-client, owner-tenant, benefactor-beneficiary, free person-slave), taking into account also the prevailing conception of the sacred and the profane, taboos, rites of passage from one state to another, magic, the source of wealth, of power, of information, etc. On the basis of these diverse elements, typologies and "models" are constructed, which are claimed to be common to a number of cultures.
Clearly this kind of study can be useful for the interpretation of biblical texts. It has been effectively applied to the study of the ideas of kinship in the Old Testament, of the position of women in Israelite society, of the influence of agrarian rituals, etc. In the texts which report the teaching of Jesus, for example the parables, many details can be explained thanks to this approach. This is also the case with regard to fundamental ideas, such as that of the reign of God or of the way of conceiving time with respect to the history of salvation, as well as of the processes by which the first Christians came to gather in communities. This approach allows one to distinguish more clearly those elements of the biblical message that are permanent, as having their foundation in human nature, and those which are more contingent, being due to the particular features of certain cultures. Nevertheless, no more than is the case with respect to other particularized approaches, this approach is not qualified simply by itself to determine what is specifically the content of revelation. It is important to keep this in mind when appreciating the valuable results it has brought.

3. Psychological and Psychoanalytical Approaches
Psychology and theology continue their mutual dialogue. The modern extension of psychological research to the study of the dynamic structures of the subconscious has given rise to fresh attempts at interpreting ancient texts, including the Bible. Whole works have been devoted to the psychoanalytic interpretation of biblical texts, which has led to vigorous discussion: In what measure and under what conditions can psychological and psychoanalytical research contribute to a deeper understanding of sacred Scripture?



Psychological and psychoanalytical studies do bring a certain enrichment to biblical exegesis in that, because of them, the texts of the Bible can be better understood in terms of experience of life and norms of behavior. As is well known religion is always in a relationship of conflict or debate with the unconscious. It plays a significant role in the proper orientation of human drives. The stages through which historical criticism passes in its methodical study of texts need to be complemented by study of the different levels of reality they display. Psychology and psychoanalysis attempt to show the way in this respect. They lead to a multidimensional understanding of Scripture and help decode the human language of revelation.
Psychology and, in a somewhat different way, psychoanalysis have led, in particular, to a new understanding of symbol. The language of symbol makes provision for the expression of areas of religious experience that are not accessible to purely conceptual reasoning but which have a genuine value for the expression of truth. For this reason, interdisciplinary study conducted in common by exegetes and psychologists or psychoanalysts offers particular advantages, especially when objectively grounded and confirmed by pastoral experience.
Numerous examples could be cited showing the necessity of a collaborative effort on the part of exegetes and psychologists: to ascertain the meaning of cultic ritual, of sacrifice, of bans, to explain the use of imagery in biblical language, the metaphorical significance of miracle stories, the wellsprings of apocalyptic visual and auditory experiences. It is not simply a matter of describing the symbolic language of the Bible but of grasping how it functions with respect to the revelation of mystery and the issuing of challenge-where the "numinous" reality of God enters into contact with the human person.
The dialogue between exegesis and psychology or psychoanalysis, begun with a view to a better understanding of the Bible, should clearly be conducted in a critical manner, respecting the boundaries of each discipline. Whatever the circumstances, a psychology or psychoanalysis of an atheistic nature disqualifies itself from giving proper consideration to the data of faith. Useful as they may be to determine more exactly the extent of human responsibility, psychology and psychoanalysis should not serve to eliminate the reality of sin and of salvation. One should moreover take care not to confuse spontaneous religiosity and biblical revelation or impugn the historical character of the Bible's message, which bestows upon it the value of a unique event.
Let us note moreover that one cannot speak of "psychoanalytical exegesis" as though it existed in one single form. In fact, proceeding from the different fields of psychology and from the various schools of thought, there exists a whole range of approaches capable of shedding helpful light upon the human and theological interpretation of the Bible. To absolutize one or other of the approaches taken by the various schools of psychology and psychoanalysis would not serve to make collaborative effort in this area more fruitful but rather render it harmful.
The human sciences are not confined to sociology, cultural anthropology and psychology. Other disciplines can also be very useful for the interpretation of the Bible. In all these areas it is necessary to take good account of competence in the particular field and to recognize that only rarely will one and the same person be fully qualified in both exegesis and one or other of the human sciences.

E. Contextual Approaches
The interpretation of a text is always dependent on the mindset and concerns of its readers. Readers give privileged attention to certain aspects and, without even being aware of it, neglect others. Thus it is inevitable that some exegetes bring to their work points of view that are new and responsive to contemporary currents of thought which have not up till now been taken sufficiently into consideration. It is important that they do so with critical discernment. The movements in this regard which claim particular attention today are those of liberation theology and feminism.

1. The Liberationist Approach
The theology of liberation is a complex phenomenon, which ought not be oversimplified. It began to establish itself as a theological movement in the early 1970s. Over and beyond the economic, social and political circumstances of Latin America, its starting point is to be found in two great events in the recent life of the church: the Second Vatican Council, with its declared intention of "aggiornamento" and of orienting the pastoral work of the church toward the needs of the contemporary world, and the Second General Conference of the Episcopate of Latin America held at Medellin in 1968, which applied the teachings of the council to the needs of Latin America. The movement has since spread also to other parts of the world (Africa, Asia, the black population of the United States).
It is not all that easy to discern if there truly exists "one theology of liberation and to define what its methodology might be. It is equally difficult to determine adequately its manner of reading the Bible, in a way which would lead to an accurate assessment of advantages and limitations. One can say that liberation theology adopts no particular methodology. But starting from its own socio-cultural and political point of view, it practices a reading of the Bible which is oriented to the needs of the people, who seek in the Scriptures nourishment for their faith and their life.
Liberation theology is not content with an objectifying interpretation which concentrates on what the text said in its original context. It seeks a reading drawn from the situation of people as it is lived here and now. If a people lives in circumstances of oppression, one must go to the Bible to find there nourishment capable of sustaining the people in its struggles and its hopes. The reality of the present time should not be ignored but, on the contrary, met head on, with a view to shedding upon it the light of the word. From this light will come authentic Christian praxis, leading to the transformation of society through works of justice and love. Within the vision of faith Scripture is transformed into a dynamic impulse for full liberation.

The main principles guiding this approach are the following:
God is present in the history of his people, bringing them salvation. He is the God of the poor and cannot tolerate oppression or injustice.
It follows that exegesis cannot be neutral, but must, in imitation of God, take sides on behalf of the poor and be engaged in the struggle to liberate the oppressed.
It is precisely participation in this struggle that allows those interpretations to surface which are discovered only when the biblical texts are read in a context of solidarity with the oppressed.
Because the liberation of the oppressed is a communal process, the community of the poor is the privileged addressee of the Bible as word of liberation. Moreover, since the biblical texts were written for communities, it is to communities in the first place that the reading of the Bible has been entrusted. The word of God is fully relevant-above all because of the capacity inherent in the "foundational events" (the exodus from Egypt, the passion and resurrection of Jesus) for finding fresh realization again and again in the course of history.
Liberation theology includes elements of undoubted value: the deep awareness of the presence of God who saves; the insistence on the communal dimension of faith; the pressing sense of need for a liberating praxis rooted in justice and love; a fresh reading of the Bible which seeks to make of the word of God the light and the nourishment of the people of God in the midst of its struggles and hopes. In all these ways it underlines the capacity of the inspired text to speak to the world of today.
But a reading of the Bible from a stance of such commitment also involves some risks. Since liberation theology is tied to a movement that is still in a process of development, the remarks which follow can only be provisional.
This kind of reading is centered on narrative and prophetic texts which highlight situations of oppression and which inspire a praxis leading to social change. At times such a reading can be limited, not giving enough attention to other texts of the Bible. It is true that exegesis cannot be neutral, but it must also take care not to become one-sided. Moreover, social and political action is not the direct task of the exegete.
In their desire to insert the biblical message into a socio-political context some theologians and exegetes have made use of various instruments for the analysis of social reality. Within this perspective certain streams of liberation theology have conducted an analysis inspired by materialist doctrines, and it is within such frame of reference that they have also read the Bible, a practice which is very questionable, especially when it involves the Marxist principle of the class struggle.
Under the pressure of enormous social problems, there has understandably been more emphasis on an earthly eschatology. Sometimes this has been to the detriment of the more transcendent dimensions of Scriptural eschatology.
More recent social and political changes have led this approach to ask itself new questions and to seek new directions. For its further development and fruitfulness within the church, a decisive factor will be the clarification of its hermeneutical presuppositions, its methods and its coherence with the faith and the tradition of the church as a whole.

2. The Feminist Approach
The feminist biblical hermeneutic had its origin in the United States toward the end of the 19th century. In the socio-cultural context of the struggle for the rights of women, the editorial board of a committee charged with the revision of the Bible produced "The Woman's Bible" in two volumes (New York 1885, 1898).
This movement took on fresh life in the 1970s and has since undergone an enormous development in connection with the movement for the liberation of women, especially in North America. To be precise, several forms of feminist biblical hermeneutics have to be distinguished, for the approaches taken are very diverse. All unite around a common theme, woman, and a common goal: the liberation of women and the acquisition on their part of rights equal to those enjoyed by men.
We can here mention three principal forms of feminist biblical hermeneutics: the radical form, the neo-orthodox form and the critical form.
The "radical" form denies all authority to the Bible, maintaining that it has been produced by men simply with a view to confirming man's age-old domination of woman (androcentrism).
The "neo-orthodox" form accepts the Bible as prophetic and as potentially of service, at least to the extent that it takes sides on behalf of the oppressed and thus also of women, this orientation is adopted as a "canon within the canon," so as to highlight whatever in the Bible favors the liberation of women and the acquisition of their rights.
The "critical" form, employing a subtle methodology, seeks to rediscover the status and role of women disciples within the life of Jesus and in the Pauline churches. At this period, it maintains, a certain equality prevailed. But this equality has for the most part been concealed in the writings of the New Testament, something which came to be more and more the case as a tendency toward patriarchy and androcentrism became increasingly dominant.
Feminist hermeneutic has not developed a new methodology. It employs the current methods of exegesis, especially the historical-critical method. But it does add two criteria of investigation.
The first is the feminist criterion, borrowed from the women's liberation movement, in line with the more general direction of liberation theology. This criterion involves a hermeneutic of suspicion: Since history was normally written by the victors, establishing the full truth requires that one does not simply trust texts as they stand but look for signs which may reveal something quite different.
The second criterion is sociological; it is based on the study of societies in the biblical times, their social stratification and the position they accorded to women.
With respect to the New Testament documents, the goal of study, in a word is not the idea of woman as expressed in the New Testament but the historical reconstruction of two different situations of woman in the first century: that which was the norm in Jewish and Greco-Roman society and that which represented the innovation that took shape in the public life of Jesus and in the Pauline churches, where the disciples of Jesus formed "a community of equals." Galatians 3:28 is a text often cited in defense of this view. The aim is to rediscover for today the forgotten history of the role of women in the earliest stages of the church.
Feminist exegesis has brought many benefits. Women have played a more active part in exegetical research. They have succeeded, often better than men, in detecting the presence, the significance and the role of women in the Bible, in Christian origins and in the church. The worldview of today, because of its greater attention to the dignity of women and to their role in society and in the church, ensures that new questions are put to the biblical text, which in turn occasions new discoveries. Feminine sensitivity helps to unmask and correct certain commonly accepted interpretations which were tendentious and sought to justify the male domination of women.
With regard to the Old Testament, several studies have striven to come to a better understanding of the image of God. The God of the Bible is not a projection of a patriarchal mentality. He is Father, but also the God of tenderness and maternal love.
Feminist exegesis, to the extent that it proceeds from a preconceived judgment, runs the risk of interpreting the biblical texts in a tendentious and thus debatable manner. To establish its positions it must often, for want of something better, have recourse to arguments 
 As is well known, this type of argument is generally viewed with much reserve: It can never suffice to establish a conclusion on a solid basis. On the other hand, the attempt made on the basis of fleeting indications in the texts to reconstitute a historical situation which these same texts are considered to have been designed to hide-this does not correspond at all to the work of exegesis properly so called. It entails rejecting the content of the inspired texts in preference for a hypothetical construction, quite different in nature.
Feminist exegesis often raises questions of power within the church, questions which, as is obvious, are matters of discussion and even of confrontation. In this area, feminist exegesis can be useful to the church only to the degree that it does not fall into the very traps it denounces and that it does not lose sight of the evangelical teaching concerning power as service, a teaching addressed by Jesus to all disciples, men and women.2

F. Fundamentalist Interpretation
Fundamentalist interpretation starts from the principle that the Bible, being the word of God, inspired and free from error, should be read and interpreted literally in all its details. But by "literal interpretation" it understands a naively literalist interpretation, one, that is to say, which excludes every effort at understanding the Bible that takes account of its historical origins and development. It is opposed, therefore, to the use of the historical-critical method, as indeed to the use of any other scientific method for the interpretation of Scripture.
The fundamentalist interpretation had its origin at the time of the Reformation, arising out of a concern for fidelity to the literal meaning of Scripture. After the century of the Enlightenment it emerged in Protestantism as a bulwark against liberal exegesis.
The actual term  is connected directly with the American Biblical Congress held at Niagara, N.Y., in 1895. At this meeting, conservative Protestant exegetes defined "five points of fundamentalism": the verbal inerrancy of Scripture, the divinity of Christ, his virginal birth, the doctrine of vicarious expiation and the bodily resurrection at the time of the second coming of Christ. As the fundamentalist way of reading the Bible spread to other parts of the world, it gave rise to other ways of interpretation, equally "literalist," in Europe, Asia, Africa and South America. As the 20th century comes to an end, this kind of interpretation is winning more and more adherents, in religious groups and sects, as also among Catholics.
Fundamentalism is right to insist on the divine inspiration of the Bible, the inerrancy of the word of God and other biblical truths included in its five fundamental points. But its way of presenting these truths is rooted in an ideology which is not biblical, whatever the proponents of this approach might say. For it demands an unshakable adherence to rigid doctrinal points of view and imposes, as the only source of teaching for Christian life and salvation, a reading of the Bible which rejects all questioning and any kind of critical research.
The basic problem with fundamentalist interpretation of this kind is that, refusing to take into account the historical character of biblical revelation, it makes itself incapable of accepting the full truth of the incarnation itself. As regards relationships with God, fundamentalism seeks to escape any closeness of the divine and the human. It refuses to admit that the inspired word of God has been expressed in human language and that this word has been expressed, under divine inspiration, by human authors possessed of limited capacities and resources. For this reason, it tends to treat the biblical text as if it had been dictated word for word by the Spirit. It fails to recognize that the word of God has been formulated in language and expression conditioned by various periods. It pays no attention to the literary forms and to the human ways of thinking to be found in the biblical texts, many of which are the result of a process extending over long periods of time and bearing the mark of very diverse historical situations.
Fundamentalism also places undue stress upon the inerrancy of certain details in the biblical texts, especially in what concerns historical events or supposedly scientific truth. It often historicizes material which from the start never claimed to be historical. It considers historical everything that is reported or recounted with verbs in the past tense, failing to take the necessary account of the possibility of symbolic or figurative meaning.
Fundamentalism often shows a tendency to ignore or to deny the problems presented by the biblical text in its original Hebrew, Aramaic or Greek form. It is often narrowly bound to one fixed translation, whether old or present-day. By the same token it fails to take account of the "re-readings" () of certain texts which are found within the Bible itself.
In what concerns the Gospels, fundamentalism does not take into account the development of the Gospel tradition, but naively confuses the final stage of this tradition (what the evangelists have written) with the initial (the words and deeds of the historical Jesus). At the same time fundamentalism neglects an important fact: The way in which the first Christian communities themselves understood the impact produced by Jesus of Nazareth and his message. But it is precisely there that we find a witness to the apostolic origin of the Christian faith and its direct expression. Fundamentalism thus misrepresents the call voiced by the Gospel itself.
Fundamentalism likewise tends to adopt very narrow points of view. It accepts the literal reality of an ancient, out-of-date cosmology simply because it is found expressed in the Bible; this blocks any dialogue with a broader way of seeing the relationship between culture and faith. Its relying upon a non-critical reading of certain texts of the Bible serves to reinforce political ideas and social attitudes that are marked by prejudices-racism, for example-quite contrary to the Christian Gospel.
Finally, in its attachment to the principle "Scripture alone," fundamentalism separates the interpretation of the Bible from the tradition, which, guided by the Spirit, has authentically developed in union with Scripture in the heart of the community of faith. It fails to realize that the New Testament took form within the Christian church and that it is the Holy Scripture of this church, the existence of which preceded the composition of the texts. Because of this, fundamentalism is often anti-church, it considers of little importance the creeds, the doctrines and liturgical practices which have become part of church tradition, as well as the teaching function of the church itself. It presents itself as a form of private interpretation which does not acknowledge that the church is founded on the Bible and draws its life and inspiration from Scripture.
The fundamentalist approach is dangerous, for it is attractive to people who look to the Bible for ready answers to the problems of life. It can deceive these people, offering them interpretations that are pious but illusory, instead of telling them that the Bible does not necessarily contain an immediate answer to each and every problem. Without saying as much in so many words, fundamentalism actually invites people to a kind of intellectual suicide. It injects into life a false certitude, for it unwittingly confuses the divine substance of the biblical message with what are in fact its human limitations.
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II. Hermeneutical Questions

A. Philosophical Hermeneutics
In its recent course exegesis has been challenged to some rethinking in the light of contemporary philosophical hermeneutics, which has stressed the involvement of the knowing subject in human understanding, especially as regards historical knowledge. Hermeneutical reflection took new life with the publication of the works of Friedrich Schleiermacher, Wilhelm Dilthey and above all, Martin Heidegger. In the footsteps of these philosophers, but also to some extent moving away from them, various authors have more deeply developed contemporary hermeneutical theory and its applications to Scripture. Among them we will mention especially Rudolf Bultmann, Hans Georg Gadamer and Paul Ricoeur. It is not possible to give a complete summary of their thought here. It will be enough to indicate certain central ideas of their philosophies which have had their impact on the interpretation of biblical texts.3

1. Modern Perspectives
Conscious of the cultural distance between the world of the first century and that of the 20th, Bultmann was particularly anxious to make the reality of which the Bible treats speak to his contemporaries. He insisted upon the "Pre-understanding" necessary for all understanding and elaborated the theory of the existential interpretation of the New Testament writings. Relying upon the thinking of Heidegger, Bultmann insisted that it is not possible to have an exegesis of a biblical text without presuppositions which guide comprehension. "Pre-understanding" ("vorverstandnis" is founded upon the life-relationship ("lebensverhaltnis") of the interpreter to the reality of which the text speaks. To avoid subjectivism, however, one must allow pre-understanding to be deepened and enriched-even to be modified and corrected-by the reality of the text.
Bultmann asked what might be the most appropriate frame of thought for defining the sort of questions that would render the texts of Scripture understandable to people of today. He claimed to have found the answer in the existential analysis of Heidegger, maintaining that Heideggerian existential principles have a universal application and offer structures and concepts most appropriate for the understanding of human existence as revealed in the New Testament message.
Gadamer likewise stresses the historical distance between the text and its interpreter. He takes up and develops the theory of the hermeneutical circle. Anticipations and preconceptions affecting our understanding stem from the tradition which carries us. This tradition consists in a mass of historical and cultural data which constitute our life context and our horizon of understanding. The interpreter is obliged to enter into dialogue with the reality at stake in the text. Understanding is reached in the fusion of the differing horizons of text and reader ("horizontverschmelzung"). This is possible only to the extent that there is a "belonging" ("zugehorigkeit"), that is, a fundamental affinity between the interpreter and his or her object. Hermeneutics is a dialectical process: The understanding of a text always entails an enhanced understanding of oneself.
With regard to the hermeneutical thought of Ricoeur, the principal thing to note is the highlighting of the function of distantiation. This is the necessary prelude to any correct appropriation of a text. A first distancing occurs between the text and its author, for, once produced, the text takes on a certain autonomy in relation to its author; it begins its own career of meaning. Another distancing exists between the text and its successive readers; these have to respect the world of the text in its otherness.
Thus the methods of literary and historical analysis are necessary for interpretation. Yet the meaning of a text can be fully grasped only as it is actualized in the lives of readers who appropriate it. Beginning with their situation, they are summoned to uncover new meanings, along the fundamental line of meaning indicated by the text. Biblical knowledge should not stop short at language, it must seek to arrive at the reality of which the language speaks. The religious language of the Bible is a symbolic language which "gives rise to thought" ("donne a penser"), a language the full richness of which one never ceases to discover, a language which points to a transcendent reality and which, at the same time, awakens human beings to the deepest dimensions of personal existence.

2. Usefulness for Exegesis
What is to be said about these contemporary theories of the interpretation of texts? The Bible is the word of God for all succeeding ages. Hence the absolute necessity of a hermeneutical theory which allows for the incorporation of the methods of literary and historical criticism within a broader model of interpretation. It is a question of overcoming the distance between the time of the authors and first addressees of the biblical texts, and our own contemporary age, and of doing so in a way that permits a correct actualization of the Scriptural message so that the Christian life of faith may find nourishment. All exegesis of texts is thus summoned to make itself fully complete through a "hermeneutics" understood in this modern sense.
The Bible itself and the history of its interpretation point to the need for a hermeneutics for an interpretation, that is, that proceeds from and addresses our world today. The whole complex of the Old and New Testament writings show themselves to be the product of a long process where founding events constantly find reinterpretation through connection with the life of communities of faith. In church tradition, the fathers, as first interpreters of Scripture, considered that their exegesis of texts was complete only when it had found a meaning relevant to the situation of Christians in their own day. Exegesis is truly faithful to proper intention of biblical texts when it goes not only to the heart of their formulation to find the reality of faith there expressed but also seeks to link this reality to the experience of faith in our present world.
Contemporary hermeneutics is a healthy reaction to historical positivism and to the temptation to apply to the study of the Bible the purely objective criteria used in the natural sciences. On the one hand, all events reported in the Bible are interpreted events. On the other, all exegesis of the accounts of these events necessarily involves the exegete's own subjectivity. Access to a proper understanding of biblical texts is only granted to the person who has an affinity with what the text is saying on the basis of life experience. The question which faces every exegete is this: Which hermeneutical theory best enables a proper grasp of the profound reality of which Scripture speaks and its meaningful expression for people today?
We must frankly accept that certain hermeneutical theories are inadequate for interpreting Scripture. For example, Bultmann's existentialist interpretation tends to enclose the Christian message within the constraints of a particular philosophy. Moreover, by virtue of the presuppositions insisted upon in this hermeneutic, the religious message of the Bible is for the most part emptied of its objective reality (by means of an excessive "demythologization") and tends to be reduced to an anthropological message only. Philosophy becomes the norm of interpretation, rather than an instrument for understanding the central object of all interpretation: the person of Jesus Christ and the saving events accomplished in human history. An authentic interpretation of Scripture, then, involves in the first place a welcoming of the meaning that is given in the events and, in a supreme way, in the person of Jesus Christ.
This meaning is expressed in the text. To avoid, then, purely subjective readings, an interpretation valid for contemporary times will be founded on the study of the text, and such an interpretation will constantly submit its presuppositions to verification by the text.
Biblical hermeneutics, for all that it is a part of the general hermeneutics applying to every literary and historical text, constitutes at the same time a unique instance of general hermeneutics. Its specific characteristics stem from its object. The events of salvation and their accomplishment in the person of Jesus Christ give meaning to all human history. New interpretations in the course of time can only be the unveiling or unfolding of this wealth of meaning. Reason alone cannot fully comprehend the account of these events given in the Bible. Particular presuppositions, such as the faith lived in ecclesial community and the light of the Spirit, control its interpretation. As the reader matures in the life of the Spirit, so there grows also his or her capacity to understand the realities of which the Bible speaks.

B. The Meaning of Inspired Scripture
The contribution made by modern philosophical hermeneutics and the recent development of literary theory allows biblical exegesis to deepen its understanding of the task before it, the complexity of which has become ever more evident. Ancient exegesis, which obviously could not take into account modern scientific requirements, attributed to every text of Scripture several levels of meaning. The most prevalent distinction was that between the literal sense and the spiritual sense. Medieval exegesis distinguished within the spiritual sense three different aspects, each relating, respectively, to the truth revealed, to the way of life commended and to the final goal to be achieved. From this came the famous couplet of Augustine of Denmark (13th century):
"Littera gesta docet, quid credas allegoria, moralis quid agas, quid speras anagogia."
In reaction to this multiplicity of senses, historical-critical exegesis adopted, more or less overtly, the thesis of the one single meaning: A text cannot have at the same time more than one meaning. All the effort of historical-critical exegesis goes into defining "the" precise sense of this or that biblical text seen within the circumstances in which it was produced.
But this thesis has now run aground on the conclusions of theories of language and of philosophical hermeneutics, both of which affirm that written texts are open to a plurality of meaning.
The problem is not simple, and it arises in different ways in regard to different types of texts: historical accounts, parables, oracular pronouncements, laws, proverbs, prayers, hymns, etc. Nevertheless, while keeping in mind that considerable diversity of opinion also prevails, some general principles can be stated.

1. The Literal Sense
It is not only legitimate, it is also absolutely necessary to seek to define the precise meaning of texts as produced by their authors-what is called the "literal" meaning. St. Thomas Aquinas had already affirmed the fundamental importance of this sense (S. Th. I, q. 1,a. 10, ad 1).
The literal sense is not to be confused with the "literalist" sense to which fundamentalists are attached. It is not sufficient to translate a text word for word in order to obtain its literal sense. One must understand the text according to the literary conventions of the time. When a text is metaphorical, its literal sense is not that which flows immediately from a word-to-word translation (e.g. "Let your loins be girt": Lk. 12:35), but that which corresponds to the metaphorical use of these terms ("Be ready for action"). When it is a question of a story, the literal sense does not necessarily imply belief that the facts recounted actually took place, for a story need not belong to the genre of history but be instead a work of imaginative fiction.
The literal sense of Scripture is that which has been expressed directly by the inspired human authors. Since it is the fruit of inspiration, this sense is also intended by God, as principal author. One arrives at this sense by means of a careful analysis of the text, within its literary and historical context. The principal task of exegesis is to carry out this analysis, making use of all the resources of literary and historical research, with a view to defining the literal sense of the biblical texts with the greatest possible accuracy (cf "Divino Afflante Spiritu: Ench. Bibl.," 550). To this end, the study of ancient literary genres is particularly necessary (ibid. 560).
Does a text have only one literal sense? In general, yes; but there is no question here of a hard and fast rule, and this for two reasons. First, a human author can intend to refer at one and the same time to more than one level of reality. This is in fact normally the case with regard to poetry. Biblical inspiration does not reject this capacity of human psychology and language; the fourth Gospel offers numerous examples of it. Second, even when a human utterance appears to have only one meaning, divine inspiration can guide the expression in such way as to create more than one meaning. This is the case with the saying of Caiaphas in John 11:50: At one and the same time it expresses both an immoral political ploy and a divine revelation. The two aspects belong, both of them, to the literal sense, for they are both made clear by the context. Although this example may be extreme, it remains significant, providing a warning against adopting too narrow a conception of the inspired text's literal sense.
One should be especially attentive to the dynamic aspect of many texts. The meaning of the royal psalms, for example, should not be limited strictly to the historical circumstances of their production. In speaking of the king, the psalmist evokes at one and the same time both the institution as it actually was and an idealized vision of kingship as God intended it to be; in this way the text carries the reader beyond the institution of kingship in its actual historical manifestation. Historical-critical exegesis has too often tended to limit the meaning of texts by tying it too rigidly to precise historical circumstances. It should seek rather to determine the direction of thought expressed by the text; this direction, far from working toward a limitation of meaning, will on the contrary dispose the exegete to perceive extensions of it that are more or less foreseeable in advance.
One branch of modern hermeneutics has stressed that human speech gains an altogether fresh status when put in writing. A written text has the capacity to be placed in new circumstances, which will illuminate it in different ways, adding new meanings to the original sense. This capacity of written texts is especially operative in the case of the biblical writings, recognized as the word of God. Indeed, what encouraged the believing community to preserve these texts was the conviction that they would continue to be bearers of light and life for generations of believers to come. The literal sense is, from the start, open to further developments, which are produced through the "rereading" ("re-lectures") of texts in new contexts.
It does not follow from this that we can attribute to a biblical text whatever meaning we like, interpreting it in a wholly subjective way. On the contrary, one must reject as unauthentic every interpretation alien to the meaning expressed by the human authors in their written text. To admit the possibility of such alien meanings would be equivalent to cutting off the biblical message from its root, which is the word of God in its historical communication; it would also mean opening the door to interpretations of a wildly subjective nature.

2. The Spiritual Sense
There are reasons, however, for not taking 
 in so strict a sense as to exclude all possibility of higher fulfillment. The paschal event, the death and resurrection of Jesus, has established a radically new historical context, which sheds fresh light upon the ancient texts and causes them to undergo a change in meaning. In particular, certain texts which in ancient times had to be thought of as hyperbole (e.g. the oracle where God, speaking of a son of David, promised to establish his throne "forever": 2 Sm. 7:12-13; 1 Chr. 17:11-14), these texts must now be taken literally, because "Christ, having been raised from the dead, dies no more" (Rom. 6:9). Exegetes who have a narrow, "historicist" idea about the literal sense will judge that here is an example of an interpretation alien to the original. Those who are open to the dynamic aspect of a text will recognize here a profound element of continuity as well as a move to a different level: Christ rules forever, but not on the earthly throne of David (cf also Ps. 2:7-8; 110: 1.4).
In such cases one speaks of "the spiritual sense." As a general rule we can define the spiritual sense, as understood by Christian faith, as the meaning expressed by the biblical texts when read under the influence of the Holy Spirit, in the context of the paschal mystery of Christ and of the new life which flows from it. This context truly exists. In it the New Testament recognizes the fulfillment of the Scriptures. It is therefore quite acceptable to reread the Scriptures in the light of this new context, which is that of life in the Spirit.
The above definition allows us to draw some useful conclusions of a more precise nature concerning the relationship between the spiritual and literal senses:
Contrary to a current view, there is not necessarily a distinction between the two senses. When a biblical text relates directly to the paschal mystery of Christ or to the new life which results from it, its literal sense is already a spiritual sense. Such is regularly the case in the New Testament. It follows that it is most often in dealing with the Old Testament that Christian exegesis speaks of the spiritual sense. But already in the Old Testament there are many instances where texts have a religious or spiritual sense as their literal sense. Christian faith recognizes in such cases an anticipatory relationship to the new life brought by Christ.
While there is a distinction between the two senses, the spiritual sense can never be stripped of its connection with the literal sense. The latter remains the indispensable foundation. Otherwise one could not speak of the "fulfillment" of Scripture. Indeed, in order that there be fulfillment, a relationship of continuity and of conformity is essential. But it is also necessary that there be transition to a higher level of reality.
The spiritual sense is not to be confused with subjective interpretations stemming from the imagination or intellectual speculation. The spiritual sense exults from setting the text in relation to real facts which are not foreign to it: the paschal event, in all its inexhaustible richness, which constitutes the summit of he divine intervention in the history of Israel, to the benefit of all mankind.
Spiritual interpretation, whether in community or in private, will discover the authentic spiritual sense only to the extent that it is kept within these perspectives. One then holds together three levels of reality: the biblical text, the paschal mystery and the present circumstances of life in the Spirit.
Persuaded that the mystery of Christ offers the key to interpretation of all Scripture, ancient exegesis labored to find a spiritual sense in the minutest details of the biblical text-for example, in every prescription of the ritual law-making use of rabbinic methods or inspired by Hellenistic allegorical exegesis. Whatever its pastoral usefulness might have been in the past, modern exegesis cannot ascribe true interpretative value to this kind of procedure (cf "Divino Afflante Spiritu: Ench. Bibl." 553).
One of the possible aspects of the spiritual sense is the typological. This is usually said to belong not to Scripture itself but to the realities expressed by Scripture: Adam as the figure of Christ (cf Rom. 5: 14), the flood as the figure of baptism (1 Pt. 3:20-21), etc. Actually, the connection involved in typology is ordinarily based on the way in which Scripture describes the ancient reality (cf. the voice of Abel: Gn. 4:10; Heb. 11:4; 12:24) and not simply on the reality itself. Consequently, in such a case one can speak of a meaning that is truly Scriptural.

3. The Fuller Sense
The term  (), which is relatively recent, has given rise to discussion. The fuller sense is defined as a deeper meaning of the text, intended by God but not clearly expressed by the human author. Its existence in the biblical text comes to be known when one studies the text in the light of other biblical texts which utilize it or in its relationship with the internal development of revelation.
It is then a question either of the meaning that a subsequent biblical author attributes to an earlier biblical text, taking it up in a context which confers upon it a new literal sense, or else it is a question of the meaning that an authentic doctrinal tradition or a conciliar definition gives to a biblical text. For example, the context of Matthew 1:23 gives a fuller sense to the prophecy of Isaiah 7:14 in regard to the  who will conceive, by using the translation of the Septuagint (): "The  will conceive." The patristic and conciliar teaching about the Trinity expresses the fuller sense of the teaching of the New Testament regarding God the Father, the Son and the Holy Spirit. The definition of original sin by the Council of Trent provided the fuller sense of Paul's teaching in Romans 5:12-21 about the consequences of the sin of Adam for humanity. But when this kind of control-by an explicit biblical text or by an authentic doctrinal tradition-is lacking, recourse to a claimed fuller sense could lead to subjective interpretations deprived of validity.
In a word, one might think of the "fuller sense" as another way of indicating the spiritual sense of a biblical text in the case where the spiritual sense is distinct from the literal sense. It has its foundation in the fact that the Holy Spirit, principal author of the Bible, can guide human authors in the choice of expressions in such a way that the latter will express a truth the fullest depths of which the authors themselves do not perceive. This deeper truth will be more fully revealed in the course of time-on the one hand, through further divine interventions which clarify the meaning of texts and, on the other, through the insertion of texts into the canon of Scripture. In these ways there is created a new context, which brings out fresh possibilities of meaning that had lain hidden in the original context.

 --------------------------------------------------------------------------------

 

 

 III. Characteristics Of Catholic Interpretation
Catholic exegesis does not claim any particular scientific method as its own. It recognizes that one of the aspects of biblical texts is that they are the work of human authors, who employed both their own capacities for expression and the means which their age and social context put at their disposal. Consequently Catholic exegesis freely makes use of the scientific methods and approaches which allow a better grasp of the meaning of texts in their linguistic, literary, socio-cultural, religious and historical contexts, while explaining them as well through studying their sources and attending to the personality of each author (cf. "Divino Afflante Spiritu: Ench. Bibl." 557). Catholic exegesis actively contributes to the development of new methods and to the progress of research.
What characterizes Catholic exegesis is that it deliberately places itself within the living tradition of the church, whose first concern is fidelity to the revelation attested by the Bible. Modern hermeneutics has made clear, as we have noted, the impossibility of interpreting a text without starting from a "pre-understanding" of one type or another.
Catholic exegetes approach the biblical text with a pre-understanding which holds closely together modern scientific culture and the religious tradition emanating from Israel and from the early Christian community. Their interpretation stands thereby in continuity with a dynamic pattern of interpretation that is found within the Bible itself and continues in the life of the church. This dynamic pattern corresponds to the requirement that there be a lived affinity between the interpreter and the object, an affinity which constitutes, in fact, one of the conditions that makes the entire exegetical enterprise possible.
All pre-understanding, however, brings dangers with it. As regards Catholic exegesis, the risk is that of attributing to biblical texts a meaning which they do not contain but which is the product of a later development within the tradition. The exegete must beware of such a danger.

A. Interpretation in the Biblical Tradition
The texts of the Bible are the expression of religious traditions which existed before them. The mode of their connection with these traditions is different in each case, with the creativity of the authors shown in various degrees. In the course of time, multiple traditions have flowed together little by little to form one great common tradition. The Bible is a privileged expression of this process: It has itself contributed to the process and continues to have controlling influence upon it.
The subject, "interpretation in the biblical tradition," can be approached in very many ways. The expression can be taken to include the manner in which the Bible interprets fundamental human experiences or the particular events of the history of Israel, or again the manner in which the biblical texts make use of their sources, written or oral, some of which may well come from other religions or cultures-through a process of reinterpretation. But our subject is the interpretation of the Bible; we do not want to treat here these very broad questions but simply to make some observations about the interpretation of biblical texts that occurs within the Bible itself.

1. Re-readings (Re-lectures)
One thing that gives the Bible an inner unity, unique of its kind, is the fact that later biblical writings often depend upon earlier ones. These more recent writings allude to older ones, create "re-readings" (re-lectures) which develop new aspects of meaning, sometimes quite different from the original sense. A text may also make explicit reference to older passages, whether it is to deepen their meaning or to make known their fulfillment.
Thus it is that the inheritance of the land, promised by God to Abraham for his offspring (Gn. 15:7,18), becomes entrance into the sanctuary of God (Ex. 15:17), a participation in God's "rest" (Ps. 132:7-8) reserved for those who truly have faith (Ps. 95:8-11; Heb. 3:7-4:11) and, finally, entrance into the heavenly sanctuary (Heb. 6:12, 18-20), "the eternal inheritance" (Heb. 9: 15).
The prophecy of Nathan, which promised David a "house," that is a dynastic succession, "secure forever" (2 Sm. 7:12-16), is recalled in a number of re-phrasings (2 Sm. 23:5; 1 Kgs. 2:4; 3:6; 1 Chr. 17:11-14), arising especially out of times of distress (Ps. 89:20-38),

not without significant changes; it is continued by other prophecies (Ps. 2:7-8; 110: 1,4; Am. 9: 11; Is. 7: 13-14; Jer. 23:56, etc.), some of which announce the return of the kingdom of David itself (Hos 3:5, Jer. 30:9, Ez. 34:24, 37:24-25; cf. Mk. 11:10). The promised kingdom becomes universal (Ps. 2:8; Dn. 2:35, 44; 7:14; cf Mt. 28:18). It brings to fullness the vocation of human beings (Gn. 1:28; Ps. 8:6-9; Wis. 9:2-3; 10:2).
The prophecy of Jeremiah concerning the 70 years of chastisement incurred by Jerusalem and Juda (Jer. 25:11-12; 29:10) is recalled in 2 Chr. 25:20-23 which affirms that this punishment has actually occurred. Nonetheless, much later, the author of Daniel returns to reflect upon it once more, convinced that this word of God still conceals a hidden meaning that could throw light upon the situation of his own day (Dn. 9:24-27).
The basic affirmation of the retributive justice of God, rewarding the good and punishing the evil (Ps. 1:1-6; 112:1-10; Lv. 26:3-33; etc.), flies in the face of much immediate experience, which often fails to bear it out. In the face of this, Scripture allows strong voices of protestation and argument to be heard (Ps. 44; Jb. 10:1-7; 13:3-28; 23-24), as little by little it plumbs more profoundly the full depths of the mystery (Ps. 37; Jb. 38-42; Is. 53; Wis. 3-5).

2. Relationships Between the Old Testament and the New
Inter-textual relationships become extremely dense in the writings of the New Testament, thoroughly imbued as it is with the Old Testament through both multiple allusion and explicit citation. The authors of the New Testament accorded to the Old Testament the value of divine revelation. They proclaimed that this revelation found its fulfillment in the life, in the teaching and above all in the death and resurrection of Jesus, source of pardon and of everlasting life. "Christ died for our sins 
 and was buried; he was raised on the third day <(according to the Scriptures> and appeared" (1 Cor. 15:3-5): Such is the center and core of the apostolic preaching (1 Cor. 15:11).
As always, the relationship between Scripture and the events which bring it to fulfillment is not one of simple material correspondence. On the contrary, there is mutual illumination and a progress that is dialectic: What becomes clear is that Scripture reveals the meaning of events and that events reveal the meaning of Scripture, that is, they require that certain aspects of the received interpretation be set aside and a new interpretation adopted.
Right from the start of his public ministry, Jesus adopted a personal and original stance different from the accepted interpretation of his age, that "of the scribes and Pharisees" (Mt. 5:20). There is ample evidence of this: The antitheses of his Sermon on the Mount (Mt. 5:21-48); his sovereign freedom with respect to Sabbath observance (Mk. 2:2728 and parallels); his way of relativizing the precepts of ritual purity (Mk. 7: 1-23 and parallels); on the other hand, the radicality of his demand in other areas (Mt. 10:2-12 and parallels; 10:17-27 and parallels), and, above all, his attitude of welcome to "the tax-collectors and sinners" (Mk. 2: 15-17 and parallels). All this was in no sense the result of a personal whim to challenge the established order. On the contrary, it represented a most profound fidelity to the will of God expressed in Scripture (cf Mt. 5:17; 9:13; Mk. 7:8-13 and parallels; 10:5-9 and parallels).
Jesus' death and resurrection pushed to the very limit the interpretative development he had begun, provoking on certain points a complete break with the past, alongside unforeseen new openings. The death of the Messiah, "king of the Jews" (Mk. 15:26 and parallels), prompted a transformation of the purely earthly interpretation of the royal psalms and messianic prophecies. The resurrection and heavenly glorification of Jesus as Son of God lent these texts a fullness of meaning previously unimaginable. The result was that some expressions which had seemed to be hyperbole had now to be taken literally. They came to be seen as divine preparations to express the glory of Christ Jesus, for Jesus is truly "Lord" (Ps. 110:1), in the fullest sense of the word (Acts 2:36; Phil. 2: 1011; Heb. 1:10-12); he is Son of God (Ps. 2:7; Mk. 14:62; Rom. 1:3-4), God with God (Ps. 45:7; Heb. 1:8; Jn. 1:1; 20:28); "his reign will have no end" (Lk. 1:32-33; cf 1 Chr. 17: 11-14; Ps. 45:7; Heb. 1:8) and he is at the same time "priest forever" (Ps. 110:4; Heb. 5:6-10; 7:23-24).
It is in the light of the events of Easter that the authors of the New Testament read anew the Scriptures of the Old. The Holy Spirit, sent by the glorified Christ (cf Jn. 15:26; 16:7), led them to discover the spiritual sense. While this meant that they came to stress more than ever the prophetic value of the Old Testament, it also had the effect of relativizing very considerably its value as a system of salvation. This second point of view, which already appears in the Gospels (cf. Mt. 11:11-13 and parallels; 12:41-42 and parallels; Jn. 4:12-14; 5:37; 6:32), emerges strongly in certain Pauline letters as well as in the Letter to the Hebrews. Paul and the author of the Letter to the Hebrews show that the Torah itself, insofar as it is revelation, announces its own proper end as a legal system (cf. Gal. 2:15-5:1; Rom. 3:20-21; 6:14; Heb. 7:1119; 10:8-9). It follows that the pagans who adhere to faith in Christ need not be obliged to observe all the precepts of biblical law, from now on reduced in its entirety simply to the status of a legal code of a particular people. But in the Old Testament as the word of God they have to find the spiritual sustenance that will assist them to discover the full dimensions of the paschal mystery which now governs their lives (cf Lk. 24:25-27, 44-45; Rom. 1: 1-2).
All this serves to show that within the one Christian Bible the relationships that exist between the New and the Old Testament are quite complex. When it is a question of the use of particular texts, the authors of the New Testament naturally have recourse to the ideas and procedures for interpretation current in their time. To require them to conform to modern scientific methods would be anachronistic. Rather, it is for the exegete to acquire a knowledge of ancient techniques of exegesis so as to be able to interpret correctly the way in which a Scriptural author has used them. On the other hand, it remains true that the exegete need not put absolute value in something which simply reflects limited human understanding.
Finally, it is worth adding that within the New Testament, as already within the Old, one can see the juxtaposing of different perspectives that sit sometimes in tension with one another: For example, regarding the status of Jesus (Jn. 8:29; 16:32 and Mk. 15:34) or the value of the Mosaic Law (Mt. 5:1719 and Rom. 6:14) or the necessity of works for justification (Jas. 2:24 and Rom. 3:28; Eph. 2:8-9). One of the characteristics of the Bible is precisely the absence of a sense of systematization and the presence, on the contrary, of things held in dynamic tension. The Bible is a repository of many ways of interpreting the same events and reflecting upon the same problems. In itself it urges us to avoid excessive simplification and narrowness of spirit.

3. Some Conclusions
From what has just been said one can conclude that the Bible contains numerous indications and suggestions relating to the art of interpretation. In fact, from its very inception the Bible has been itself a work of interpretation. Its texts were recognized by the communities of the Former Covenant and by those of the apostolic age as the genuine expression of the common faith. It is in accordance with the interpretative work of these communities and together with it that the texts were accepted as sacred Scripture (thus, e.g. the Song of Songs was recognized as sacred Scripture when applied to the relation between God and Israel). In the course of the Bible's formation, the writings of which it consists were in many cases reworked and reinterpreted so as to make them respond to new situations previously unknown.
The way in which sacred Scripture reveals its own interpretation of texts suggests the following observations:
Sacred Scripture has come into existence on the basis of a consensus in the believing communities recognizing in the texts the expression of revealed faith. This means that, for the living faith of the ecclesial communities, the interpretation of Scripture should itself be a source of consensus on essential matters.
Granted that the expression of faith, such as it is found in the sacred Scripture acknowledged by all, has had to renew itself continually in order to meet new situations, which explains the "re-readings" of many of the biblical texts, the interpretation of the Bible should likewise involve an aspect of creativity; it ought also to confront new questions so as to respond to them out of the Bible.
Granted that tensions can exist in the relationship between various texts of sacred Scripture, interpretation must necessarily show a certain pluralism. No single interpretation can exhaust the meaning of the whole, which is a symphony of many voices. Thus the interpretation of one particular text has to avoid seeking to dominate at the expense of others.
Sacred Scripture is in dialogue with communities of believers: It has come from their traditions of faith. Its texts have been developed in relation to these traditions and have contributed, reciprocally, to the development of the traditions. It follows that interpretation of Scripture takes place in the heart of the church: in its plurality and its unity, and within its tradition of faith.
Faith traditions formed the living context for the literary activity of the authors of sacred Scripture. Their insertion into this context also involved a sharing in both the liturgical and external life of the communities, in their intellectual world, in their culture and in the ups and downs of their shared history. In like manner, the interpretation of sacred Scripture requires full participation on the part of exegetes in the life and faith of the believing community of their own time.
Dialogue with Scripture in its entirety, which means dialogue with the understanding of the faith prevailing in earlier times, must be matched by a dialogue with the generation of today. Such dialogue will mean establishing a relationship of continuity. It will also involve acknowledging differences. Hence the interpretation of Scripture involves a work of sifting and setting aside; it stands in continuity with earlier exegetical traditions, many elements of which it preserves and makes its own; but in other matters it will go its own way, seeking to make further progress.

B. Interpretation in the Tradition of the Church
The church, as the people of God, is aware that it is helped by the Holy Spirit in its understanding and interpretation of Scripture. The first disciples of Jesus knew that they did not have the capacity right away to understand the full reality of what they had received in all its aspects. As they persevered in their life as a community, they experienced an ever-deepening and progressive clarification of the revelation they had received. They recognized in this the influence and the action of "the Spirit of truth," which Christ had promised them to guide them to the fullness of the truth (Jn. 16:12-13).Likewise the church today journeys onward, sustained by the promise of Christ: "The Paraclete, the Holy Spirit, which the Father will send in my name, will teach you all things and will make you recall all that I have said to you (Jn. 14:26).

1. Formation of the Canon
Guided by the Holy Spirit and in the light of the living tradition which it has received, the church has discerned the writings which should be regarded as sacred Scripture in the sense that, "having been written under the inspiration of the Holy Spirit, they have God for author and have been handed on as such to the church" ("Dei Verbum," 11) and contain "that truth which God wanted put into the sacred writings for the sake of our salvation" (ibid.).
The discernment of a "canon" of sacred Scripture was the result of a long process The communities of the Old Covenant (ranging from particular groups, such as those connected with prophetic circles or the priesthood to the people as a whole) recognized in a certain number of texts the word of God capable of arousing their faith and providing guidance for daily life; they received these texts as a patrimony to be preserved and handed on. In this way these texts ceased to be merely the expression of a particular author's inspiration; they became the common property of the whole people of God. The New Testament attests its own reverence for these sacred texts, received as a precious heritage passed on by the Jewish people. It regards these texts as "sacred Scripture" (Rom. 1:2), "inspired" by the Spirit of God (2 Tm 3:16; cf. 2 Pt. 1:20-21), which "can never be annulled" (Jn 10:35)
To these texts, which form "the Old Testament" (cf 2 Cor. 3:14), the church has closely associated other writings: first those in which it recognized the authentic witness, coming from the apostles (cf Lk. 1:2; 1 Jn. 1:1-3) and guaranteed by the Holy Spirit (cf 1 Pt. 1:12), concerning "all that Jesus began to do and teach" (Acts 1: 1) and, second, the instructions given by the apostles themselves and other disciples for the building up of the community of believers. This double series of writings subsequently came to be known as "the New Testament."
Many factors played a part in this process: the conviction that Jesus-and the apostles along with him-had recognized the Old Testament as inspired Scripture and that the paschal mystery is its true fulfillment; the conviction that the writings of the New Testament were a genuine reflection of the apostolic preaching (which does not imply that they were all composed by the apostles themselves); the recognition of their conformity with the rule of faith and of their use in the Christian liturgy; finally, the experience of their affinity with the ecclesial life of the communities and of their potential for sustaining this life.
In discerning the canon of Scripture, the church was also discerning and defining her own identity. Henceforth Scripture was to function as a mirror in which the church could continually rediscover her identity and assess, century after century, the way in which she constantly responds to the Gospel and equips herself to be an apt vehicle of its transmission (cf. "Dei Verbum," 7). This confers on the canonical writings a salvific and theological value completely different from that attaching to other ancient texts The latter may throw much light on the origins of the faith. But they can never substitute for the authority of the writings held to be canonical and thus fundamental for the understanding of the Christian faith.

2. Patristic Exegesis
From earliest times it has been understood that the same Holy Spirit, who moved the authors of the New Testament to put in writing the message of salvation ("Dei Verbum," 7; 18), likewise provided the church with continual assistance for the interpretation of its inspired writings (cf. Irenaeus, Adv. Haer., 3 24.1; cf. 3.1.1; 4 33 8; Origen, "De Princ.," 2.7.2; Tertullian, "De Praescr.," 22).
The fathers of the church, who had a particular role in the process of the formation of the canon, likewise have a foundational role in relation to the living tradition which unceasingly accompanies and guides the church's reading and interpretation of Scripture (cf "Providentissimus: Ench Bibl." 110-111; "Divino Afflante Spiritu," 28-30: "Ench Bibl." 554; "Dei Verbum," 23; PCB, "Instr. de Evang. Histor.," 1). Within the broader current of the great tradition, the particular contribution of patristic exegesis consists in this: to have drawn out from the totality of Scripture the basic orientations which shaped the doctrinal tradition of the church and to have provided a rich theological teaching for the instruction and spiritual sustenance of the faithful.
The fathers of the church placed a high value upon the reading of Scripture and its interpretation. This can be seen, first of all, in works directly linked to the understanding of Scripture, such as homilies and commentaries. But it is also evident in works of controversy and theology, where appeal is made to Scripture in support of the main argument.
For the fathers the chief occasion for reading the Bible is in church, in the course of the liturgy. This is why the interpretations they provide are always of a theological and pastoral nature, touching upon relationship with God, so as to be helpful both for the community and the individual believer.
The fathers look upon the Bible above all as the Book of God, the single work of a single author. This does not mean, however, that they reduce the human authors to nothing more than passive instruments; they are quite capable, also, of according to a particular book its own specific purpose. But their type of approach pays scant attention to the historical development of revelation. Many fathers of the church present the "Logos," the Word of God, as author of the Old Testament and in this way insist that all Scripture has a Christological meaning.
Setting aside certain exegetes of the School of Antioch (Theodore of Mopsuestia, in particular), the fathers felt themselves at liberty to take a sentence out of its context in order to bring out some revealed truth which they found expressed within it. In apologetic directed against Jewish positions or in theological dispute with other theologians, they did not hesitate to rely on this kind of interpretation.
Their chief concern being to live from the Bible in communion with their brothers and sisters, the fathers were usually content to use the text of the Bible current in their own context. What led Origen to take a systematic interest in the Hebrew Bible was a concern to conduct arguments with Jews from texts which the latter found acceptable. Thus, in his praise for the  St. Jerome appears, in this respect, a somewhat untypical figure.
As a way of eliminating the scandal which particular passages of the Bible might provide for certain Christians, not to mention pagan adversaries of Christianity, the fathers had recourse fairly frequently to the allegorical method. But they rarely abandoned the literalness and historicity of texts. The fathers' recourse to allegory transcends for the most part a simple adaptation to the allegorical method in use among pagan authors.
Recourse to allegory stems also from the conviction that the Bible, as God's book, was given by God to his people, the church. In principle, there is nothing in it which is to be set aside as out of date or completely lacking meaning. God is constantly speaking to his Christian people a message that is ever relevant for their time. In their explanations of the Bible, the fathers mix and weave together typological and allegorical interpretations in a virtually inextricable way. But they do so always for a pastoral and pedagogical purpose, convinced that everything that has been written has been written for our instruction (cf 1 Cor. 10:11).
Convinced that they are dealing with the Book of God and therefore with something of inexhaustible meaning, the fathers hold that any particular passage is open to any particular interpretation on an allegorical basis. But they also consider that others are free to offer something else, provided only that what is offered respects the analogy of faith.
The allegorical interpretation of Scripture so characteristic of patristic exegesis runs the risk of being something of an embarrassment to people today. But the experience of the church expressed in this exegesis makes a contribution that is always useful (cf "Divino Afflante Spiritu," 31-32; "Dei Verbum," 23). The fathers of the church teach to read the Bible theologically, within the heart of a living tradition, with an authentic Christian spirit.

3. Roles of Various Members Of the Church in Interpretation
The Scriptures, as given to the church, are the communal treasure of the entire body of believers: "Sacred tradition and sacred Scripture form one sacred deposit of the word of God, entrusted to the church. Holding fast to this deposit, the entire holy people, united with its pastors, remains steadfastly faithful to the teaching of the apostles" ("Dei Verbum," 10; cf. also 21). It is true that the familiarity with the text of Scripture has been more notable among the faithful at some periods of the church's history than in others. But Scripture has been at the forefront of all the important moments of renewal in the life of the church, from the monastic movement of the early centuries to the recent era of the Second Vatican Council.
This same council teaches that all the baptized, when they bring their faith in Christ to the celebration of the eucharist, recognize the presence of Christ also in his word, "for it is he himself who speaks when the holy Scriptures are read in the church" ("Sacrosanctum Concilium," 7). To this hearing of the word, they bring that "sense of the faith" ("sensus fidei") which characterizes the entire people (of God).... For by this sense of faith aroused and sustained by the Spirit of truth, the people of God, guided by the sacred magisterium which it faithfully follows, accepts not a human word but the very Word of God (cf. 1 Thes. 2: 13). It holds fast unerringly to the faith once delivered to the saints (cf. Jude 3), it penetrates it more deeply with accurate insight and applies it more thoroughly to Christian life" ("Lumen Gentium," 12).
Thus all the members of the church have a role in the interpretation of Scripture. In the exercise of their pastoral ministry,  as successors of the apostles, are the first witnesses and guarantors of the living tradition within which Scripture is interpreted in every age. "Enlightened by the Spirit of truth, they have the task of guarding faithfully the word of God, of explaining it and through their preaching making it more widely known" ("Dei Verbum," 9; cf. "Lumen Gentium," 25). As co-workers with the bishops, priests have as their primary duty the proclamation of the word ("Presbyterorum Ordinis," 4). They are gifted with a particular charism for the interpretation of Scripture, when, transmitting not their own ideas but the word of God, they apply the eternal truth of the Gospel to the concrete circumstances of daily life (ibid.). It belongs to priests and to  especially when they administer the sacraments, to make clear the unity constituted by word and sacrament in the ministry of the church.
As those who preside at the eucharistic community and as educators in the faith, the ministers of the word have as their principal task not simply to impart instruction, but also to assist the faithful to understand and discern what the word of God is saying to them in their hearts when they hear and reflect upon the Scriptures. Thus the 
 as a whole, on the pattern of Israel, the people of God (Ex. 19:5-6), becomes a community which knows that it is addressed by God (cf. Jn. 6:45), a community that listens eagerly to the word with faith, love and docility (Dt. 6:4-6). Granted that they remain ever united in faith and love with the wider body of the church, such truly listening communities become in their own context vigorous sources of evangelization and of dialogue, as well as agents for social change ("Evangelii Nuntiandi" 57-58; CDF, "Instruction Concerning Christian Freedom and Liberation," 69-70).
The Spirit is, assuredly, also given to  so that their hearts can "burn within them" (Lk. 24:32) as they pray and prayerfully study the Scripture within the context of their own personal lives. This is why the Second Vatican Council insisted that access to Scripture be facilitated in every possible way ( 22; 25). This kind of reading, it should be noted, is never completely private, for the believer always reads and interprets Scripture within the faith of the church and then brings back to the community the fruit of that reading for the enrichment of the common faith.
The entire biblical tradition and, in a particular way, the teaching of Jesus in the Gospels indicates as privileged hearers of the word of God those whom the world considers  Jesus acknowledged that things hidden from the wise and learned have been revealed to the simple (Mt. 11:25, Lk. 10:21) and that the kingdom of God belongs to those who make themselves like little children (Mk. 10: 14 and parallels).
Likewise, Jesus proclaimed: "Blessed are you poor, because the kingdom of God is yours" (Lk. 6:20; cf. Mt. 5:3). One of the signs of the Messianic era is the proclamation of the good news to the poor (Lk. 4:18; 7:22; Mt. 11:5, cf. CDF, "Instruction Concerning Christian Freedom and Liberation," 47-48). Those who in their powerlessness and lack of human resources find themselves forced to put their trust in God alone and in his justice have a capacity for hearing and interpreting the word of God which should be taken into account by the whole church, it demands a response on the social level as well.
Recognizing the diversity of gifts and functions which the Spirit places at the service of the community, especially the gift of teaching (1 Cor. 12:28-30; Rom. 12:6-7; Eph. 4:11-16), the church expresses its esteem for those who display a particular ability to contribute to the building up of the body of Christ through their expertise in interpreting Scripture ("Divino Afflante Spiritu," 4648: "Ench. Bibl." 564-565; "Dei Verbum," 23; PCB, "Instruction Concerning the Historical Truth of the Gospels," Introd.). Although their labors did not always receive in the past the encouragement that is given them today,  who offer their learning as a service to the church find that they are part of a rich tradition which stretches from the first centuries, with Origen and Jerome, up to more recent times, with Pere Lagrange and others, and continues right up to our time. In particular, the discovery of the literal sense of Scripture, upon which there is now so much insistence, requires the combined efforts of those who have expertise in the fields of ancient languages, of history and culture, of textual criticism and the analysis of literary forms, and who know how to make good use of the methods of scientific criticism.
Beyond this attention to the text in its original historical context, the church depends on exegetes, animated by the same Spirit as inspired Scripture, to ensure that "there be as great a number of servants of the word of God as possible capable of effectively providing the people of God with the nourishment of the Scriptures ("Divino Aff1ante Spiritu," 24; 53-55: "Ench. Bibl.," 551, 567; "Dei Verbum," 23; Paul VI, "Sedula Cura" [1971]). A particular cause for satisfaction in our times is the growing number of  they frequently contribute new and penetrating insights to the interpretation of Scripture and rediscover features which had been forgotten.
If, as noted above, the Scriptures belong to the entire church and are part of "the heritage of the faith," which all, pastors and faithful, "preserve, profess and put into practice in a communal effort," it nevertheless remains true that "responsibility for authentically interpreting the word of God, as transmitted by Scripture and tradition, has been entrusted solely to the living magisterium of the church, which exercises its authority in the name of Jesus Christ" ("Dei Verbum," 10).
Thus, in the last resort it is the magisterium which has the responsibility of guaranteeing the authenticity of interpretation and, should the occasion arise, of pointing out instances where any particular interpretation is incompatible with the authentic Gospel. It discharges this function within the  of the body, expressing officially the faith of the church, as a service to the church; to this end it consults theologians, exegetes and other experts, whose legitimate liberty it recognizes and with whom it remains united by reciprocal relationship in the common goal of "preserving the people of God in the truth which sets them free" (CDF, "Instruction Concerning the Ecclesial Vocation of the Theologian," 21).

C. The Task of the Exegete
The task of Catholic exegetes embraces many aspects. It is an ecclesial task, for it consists in the study and explanation of holy Scripture in a way that makes all its riches available to pastors and the faithful. But it is at the same time a work of scholarship, which places the Catholic exegete in contact with non-Catholic colleagues and with many areas of scholarly research. Moreover, this task includes at the same time both research and teaching. And each of these normally leads to publication.

1. Principal Guidelines
In devoting themselves to their task, Catholic exegetes have to pay due account to the  of biblical revelation. For the two testaments express in human words bearing the stamp of their time the historical revelation communicated by God in various ways concerning himself and his plan of salvation. Consequently, exegetes have to make use of the historical-critical method. They cannot, however, accord to it a sole validity. All methods pertaining to the interpretation of texts are entitled to make their contribution to the exegesis of the Bible.
In their work of interpretation Catholic exegetes must never forget that what they are interpreting is the  Their common task is not finished when they have simply determined sources, defined forms or explained literary procedures. They arrive at the true goal of their work only when they have explained the meaning of the biblical text as God's word for today. To this end they must take into consideration the various hermeneutical perspectives which help toward grasping the contemporary meaning of the biblical message and which make it responsive to the needs of those who read Scripture today.

Exegetes should also explain the Christological, canonical and ecclesial meanings of the biblical texts.
The  significance of biblical texts is not always evident, it must be made clear whenever possible. Although Christ established the New Covenant in his blood, the books of the First Covenant have not lost their value. Assumed into the proclamation of the Gospel, they acquire and display their full meaning in the "mystery of Christ" (Eph. 3:4); they shed light upon multiple aspects of this mystery, while in turn being illuminated by it themselves. These writings, in fact, served to prepare the people of God for his coming (cf "Dei Verbum," 14-16).
Although each book of the Bible was written with its own particular end in view and has its own specific meaning, it takes on a deeper meaning when it becomes part of the canon as a whole. The exegetical task includes therefore bringing out the truth of Augustine's dictum: "Novum Testamentum in Vetere latet, et in Novo Vetus patet" ("The New Testament lies hidden in the Old, and the Old becomes clear in the New") (cf. "Quaest. in Hept.," 2, 73: Collected Works of Latin Church Writers, 28, III, 3, p. 141).
Exegetes have also to explain the relationship that exists between the Bible and the  The Bible came into existence within believing communities. In it the faith of Israel found expression, later that of the early Christian communities. United to the living tradition which preceded it, which accompanies it and is nourished by it (cf. "Dei Verbum," 21), the Bible is the privileged means which God uses yet again in our own day to shape the building up and the growth of the church as the people of God. This ecclesial dimension necessarily involves an openness to ecumenism.
Moreover, since the Bible tells of God's offer of salvation to all people, the exegetical task necessarily includes a universal dimension. This means taking account of other religions and of the hopes and fears of the world of today.

2. Research
The exegetical task is far too large to be successfully pursued by individual scholars working alone. It calls for a division of labor, especially in "research," which demands specialists in different fields. Interdisciplinary collaboration will help overcome any limitations that specialization may tend to produce.
It is very important for the good of the entire church, as well as for its influence in the modern world, that a sufficient number of well-prepared persons be committed to research in the various fields of exegetical study. In their concern for the more immediate needs of the ministry, bishops and religious superiors are often tempted not to take sufficiently seriously the responsibility incumbent upon them to make provision for this fundamental need. But a lack in this area exposes the church to serious harm, for pastors and the faithful then run the risk of being at the mercy of an exegetical scholarship which is alien to the church and lacks relationship to the life of faith.
In stating that "the study of sacred Scripture' should be "as it were the soul of theology" ("Dei Verbum," 24), the Second Vatican Council has indicated the crucial importance of exegetical research. By the same token, the council has also implicitly reminded Catholic exegetes that their research has an essential relationship to theology, their awareness of which must also be evident.

3. Teaching
The declaration of the council made equally clear the fundamental role which belongs to the teaching of exegesis in the faculties of theology, the seminaries and the religious houses of studies. It is obvious that the level of these studies will not be the same in all cases. It is desirable that the teaching of exegesis be carried out by both men and women. More technical in university faculties, this teaching will have a more directly pastoral orientation in seminaries. But it can never be without an intellectual dimension that is truly serious. To proceed otherwise would be to show disrespect toward the word of God.
Professors of exegesis should communicate to their students a profound appreciation of sacred Scripture, showing how it deserves the kind of attentive and objective study which will allow a better appreciation of its literary, historical, social and theological value. They cannot rest content simply with the conveying of a series of facts to be passively absorbed, but should give a genuine introduction to exegetical method, explaining the principal steps, so that students will be in a position to exercise their own personal judgment.
Given the limited time at a teacher's disposal, it is appropriate to make use of two alternative modes of teaching: on the one hand, a synthetic exposition to introduce the student to the study of whole books of the Bible, omitting no important area of the Old or New Testament; on the other hand, in-depth analyses of certain well-chosen texts, which will provide at the same time an introduction to the practice of exegesis. In either case, care must be taken to avoid a one-sided approach that would restrict itself, on the one hand, to a spiritual commentary empty of historical-critical grounding or, on the other, to a historical-critical commentary lacking doctrinal or spiritual content (cf "Divino Afflante Spiritu: Ench. Bibl." 551-552, PCB, "De Sacra Scriptura Recte Docenda: Ench. Bibl." 598). Teaching should at one and the same time show forth the historical roots of the biblical writings, the way in which they constitute the personal word of the heavenly Father addressing his children with love (cf "Dei Verbum," 21) and their indispensable role in the pastoral ministry (cf 2 Tm. 3, 16).

4. Publications
As the fruit of research and a complement to teaching, publications play a highly important role in the advancement and spread of exegetical work. Beyond printed texts, publication today embraces other more powerful and more rapid means of communication (radio, television, other electronic media); it is very advantageous to know how to make use of these things.
For those engaged in research, publication at a high academic level is the principal means of dialogue, discussion and cooperation. Through it, Catholic exegesis can interact with other centers of exegetical research as well as with the scholarly world in general.
There is another form of publication, more short-term in nature, which renders a very great service by its ability to adapt itself to a variety of readers, from the well-educated to children of catechism age, reaching biblical groups, apostolic movements and religious congregations. Exegetes who have a gift for popularization provide an extremely useful and fruitful work, one that is indispensable if the fruit of exegetical studies is to be dispersed as widely as need demands. In this area, the need to make the biblical message something real for today is ever more obvious. This requires that exegetes take into consideration the reasonable demands of educated and cultured persons of our time, clearly distinguishing for their benefit what in the Bible is to be regarded as secondary detail conditioned by a particular age, what must be interpreted as the language of myth and what is to be regarded as the true historical and inspired meaning. The biblical writings were not composed in modern language nor in the style of the 20th century. The forms of expression and literary genres employed in the Hebrew, Aramaic or Greek text must be made meaningful to men and women of today, who otherwise would be tempted to lose all interest in the Bible or else to interpret it in a simplistic way that is literalist or simply fanciful.
In all this variety of tasks, the Catholic exegete has no other purpose than the service of the word of God. The aim of the exegete is not to substitute for the biblical texts the results of his or her work, whether that involves the reconstruction of ancient sources used by the inspired authors or up-to-date presentation of the latest conclusions of exegetical science. On the contrary, the aim of the exegete is to shed more and more light on the biblical texts themselves, helping them to be better appreciated for what they are in themselves and understood with ever more historical accuracy and spiritual depth.

D. Relationship With Other Theological Disciplines
Being itself a theological discipline, "fides quaerens intellectum," exegesis has close and complex relationships with other fields of theological learning. On the one hand, systematic theology has an influence upon the presuppositions with which exegetes approach biblical texts. On the other hand, exegesis provides the other theological disciplines with data fundamental for their operation. There is, accordingly, a relationship of dialogue between exegesis and the other branches of theology, granted always a mutual respect for that which is specific to each.

1. Theology and Presuppositions Regarding Biblical Texts
Exegetes necessarily bring certain presuppositions (Fr., ) to biblical writings. In the case of the Catholic exegete, it is a question of presuppositions based on the certainties of faith: The Bible is a text inspired by God, entrusted to the church for the nurturing of faith and guidance of the Christian life. These certainties of faith do not come to an exegete in an unrefined, raw state, but only as developed in the ecclesial community through the process of theological reflection. The reflection undertaken by systematic theologians upon the inspiration of Scripture and the function it serves in the life of the church provides in this way direction for exegetical research.
But correspondingly, the work of exegetes on the inspired texts provides them with an experience which systematic theologians should take into account as they seek to explain more clearly the theology of Scriptural inspiration and the interpretation of the Bible within the church. Exegesis creates, in particular, a more lively and precise awareness of the historical character of biblical inspiration. It shows that the process of inspiration is historical, not only because it took place over the course of the history of Israel and of the early church, but also because it came about through the agency of human beings, all of them conditioned by their time and all, under the guidance of the Spirit, playing an active role in the life of the people of God.
Moreover, theology's affirmation of the strict relationship between inspired Scripture and tradition has been both confirmed and made more precise through the advance of exegetical study, which has led exegetes to pay increasing attention to the influence upon texts of the life-setting ("sitz im leben") out of which they were formed.

2. Exegesis and Systematic Theology
Without being the sole  sacred Scripture provides the privileged foundation of theological studies. In order to interpret Scripture with scholarly accuracy and precision, theologians need the work of exegetes. From their side, exegetes must orientate their research in such fashion that "the study of sacred Scripture can be in reality "as it were the soul of theology" ("Dei Verbum," 24). To achieve this, they ought pay particular attention to the religious content of the biblical writings.
Exegetes can help systematic theologians avoid two extremes: on the one hand, a dualism, which would completely separate a doctrinal truth from its linguistic expression, as though the latter were of no importance; on the other hand, a fundamentalism, which, confusing the human and the divine, would consider even the contingent features of human discourse to be revealed truth.
To avoid these two extremes, it is necessary to make distinctions without at the same time making separations-thus to accept a continuing tension. The word of God finds expression in the work of human authors. The thought and the words belong at one and the same time both to God and to human beings, in such a way that the whole Bible comes at once from God and from the inspired human author. This does not mean, however, that God has given the historical conditioning of the message a value which is absolute. It is open both to interpretation and to being brought up to date-which means being detached, to some extent, from its historical conditioning in the past and being transplanted into the historical conditioning of the present. The exegete performs the groundwork for this operation, which the systematic theologian continues by taking into account the other  which contribute to the development of dogma.

3. Exegesis and Moral Theology
Similar observations can be made regarding the relationship between exegesis and moral theology. The Bible closely links many instructions about proper conduct-commandments, prohibitions, legal prescriptions, prophetic exhortations and accusations, counsels of wisdom, and so forth-to the stories concerning the history of salvation. One of the tasks of exegesis consists in preparing the way for the work of moralists by assessing the significance of this wealth of material.
This task is not simple, for often the biblical texts are not concerned to distinguish universal moral principles from particular prescriptions of ritual purity and legal ordinances. All is mixed together. On the other hand, the Bible reflects a considerable moral development, which finds its completion in the New Testament. It is not sufficient therefore that the Old Testament should indicate a certain moral position (e.g. the practice of slavery or of divorce, or that of extermination in the case of war) for this position to continue to have validity. One has to undertake a process of discernment. This will review the issue in the light of the progress in moral understanding and sensitivity that has occurred over the years.
The writings of the Old Testament contain certain "imperfect and provisional" elements ("Dei Verbum," 15), which the divine pedagogy could not eliminate right away. The New Testament itself is not easy to interpret in the area of morality, for it often makes use of imagery, frequently in a way that is paradoxical or even provocative; moreover, in the New Testament area the relationship between Christians and the Jewish Law is the subject of sharp controversy.
Moral theologians therefore have a right to put to exegetes many questions which will stimulate exegetical research. In many cases the response may be that no biblical text explicitly addresses the problem proposed. But even when such is the case, the witness of the Bible, taken within the framework of the forceful dynamic that governs it as a whole, will certainly indicate a fruitful direction to follow. On the most important points the moral principles of the Decalogue remain basic. The Old Testament already contains the principles and the values which require conduct in full conformity with the dignity of the human person, created "in the image of God" (Gn. 1:27). Through the revelation of God's love that comes in Christ, the New Testament sheds the fullest light upon these principles and values.

4. Differing Points of View And Necessary Interaction
In its 1988 document on the interpretation of theological truths, the International Theological Commission recalled that a conflict has broken out in recent times between exegesis and dogmatic theology; it then notes the positive contribution modern exegesis has made to systematic theology ("The Interpretation of Theological Truths,"1988, C.I, 2). To be more precise, it should be said that the conflict was provoked by liberal exegesis. There was no conflict in a generalized sense between Catholic exegesis and dogmatic theology, but only some instances of strong tension. It remains true, however, that tension can degenerate into conflict when, from one side or the other, differing points of view, quite legitimate in themselves, become hardened to such an extent that they become in fact irreconcilable opposites.
The points of view of both disciplines are in fact different and rightly so. The primary task of the exegete is to determine as accurately as possible the meaning of biblical texts in their own proper context, that is, first of all, in their particular literary and historical context and then in the context of the wider canon of Scripture. In the course of carrying out this task, the exegete expounds the theological meaning of texts when such a meaning is present. This paves the way for a relationship of continuity between exegesis and further theological reflection. But the point of view is not the same, for the work of the exegete is fundamentally historical and descriptive and restricts itself to the interpretation of the Bible.
Theologians as such have a role that is more speculative and more systematic in nature. For this reason, they are really interested only in certain texts and aspects of the Bible and deal, besides, with much other data which is not biblical-patristic writings, conciliar definitions, other documents of the magisterium, the liturgy-as well as systems of philosophy and the cultural, social and political situation of the contemporary world. Their task is not simply to interpret the Bible; their aim is to present an understanding of the Christian faith that bears the mark of a full reflection upon all its aspects and especially that of its crucial relationship to human existence.
Because of its speculative and systematic orientation, theology has often yielded to the temptation to consider the Bible as a store of  serving to confirm doctrinal theses. In recent times theologians have become more keenly conscious of the importance of the literary and historical context for the correct interpretation of ancient texts, and they are much more ready to work in collaboration with exegetes.
Inasmuch as it is the word of God set in writing, the Bible has a richness of meaning that no one systematic theology can ever completely capture or confine. One of the principal functions of the Bible is to mount serious challenges to theological systems and to draw attention constantly to the existence of important aspects of divine revelation and human reality which have at times been forgotten or neglected in efforts at systematic reflection. The renewal that has taken place in exegetical methodology can make its own contribution to awareness in these areas.
In a corresponding way, exegesis should allow itself to be informed by theological research. This will prompt it to put important questions to texts and so discover their full meaning and richness. The critical study of the Bible cannot isolate itself from theological research, nor from spiritual experience and the discernment of the church. Exegesis produces its best results when it is carried out in the context of the living faith of the Christian community, which is directed toward the salvation of the entire world.
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IV. Interpretation Of The Bible In The Life Of The Church
Exegetes may have a distinctive role in the interpretation of the Bible but they do not exercise a monopoly. This activity within the church has aspects which go beyond the academic analysis of texts. The church, indeed, does not regard the Bible simply as a collection of historical documents dealing with its own origins; it receives the Bible as word of God, addressed both to itself and to the entire world at the present time. This conviction, stemming from the faith, leads in turn to the work of actualizing and inculturating the biblical message, as well as to various uses of the inspired text in liturgy, in "lectio divina," in pastoral ministry and in the ecumenical movement.

A. Actualization
Already within the Bible itself-as we noted in the previous chapter-one can point to instances of actualization: very early texts have been reread in the light of new circumstances and applied to the contemporary situation of the people of God. The same basic conviction necessarily stimulates believing communities of today to continue the process of actualization.

1. Principles
Actualization rests on the following basic principles:
Actualization is possible because the richness of meaning contained in the biblical text gives it a value for all time and all cultures (cf Is. 40:8; 66:18-21; Mt. 28: 19-20). The biblical message can at the same time both relativize and enrich the value systems and norms of behavior of each generation.
Actualization is necessary because, although their message is of lasting value, the biblical texts have been composed with respect to circumstances of the past and in language conditioned by a variety of times and seasons. To reveal their significance for men and women of today, it is necessary to apply their message to contemporary circumstances and to express it in language adapted to the present time. This presupposes a hermeneutical endeavor, the aim of which is to go beyond the historical conditioning so as to determine the essential points of the message.
The work of actualization should always be conscious of the complex relationships that exist in the Christian Bible between the two testaments, since the New Testament presents itself, at one and the same time, as both the fulfillment and the surpassing of the Old. Actualization takes place in line with the dynamic unity thus established.
It is the living tradition of the community of faith that stimulates the task of actualization. This community places itself in explicit continuity with the communities which gave rise to Scripture and which preserved and handed it on. In the process of actualization, tradition plays a double role: On the one hand, it provides protection against deviant interpretations; on the other hand, it ensures the transmission of the original dynamism.
Actualization, therefore, cannot mean manipulation of the text. It is not a matter of projecting novel opinions or ideologies upon the biblical writings, but of sincerely seeking to discover what the text has to say at the present time. The text of the Bible has authority over the Christian church at all times, and, although centuries have passed since the time of its composition, the text retains its role of privileged guide not open to manipulation. The magisterium of the church "is not above the word of God, but serves it, teaching only what has been handed on, by divine commission, with the help of the Holy Spirit, the church listens to the text with love, watches over it in holiness and explains it faithfully" ("Dei Verbum," 10).

2. Methods
Based on these principles, various methods of actualization are available.
Actualization, already practiced within the Bible itself, was continued in the Jewish tradition through procedures found in the Targums and Midrashim: searching for parallel passages (
), modification in the reading of the text (<'al tiqrey>), appropriation of a second meaning (), etc.
In their turn, the fathers of the church made use of typology and allegory in order to actualize the biblical text in a manner appropriate to the situation of Christians of their time.
Modern attempts at actualization should keep in mind both changes in ways of thinking and the progress made in interpretative method.
Actualization presupposes a correct exegesis of the text, part of which is the determining of its  Persons engaged in the work of actualization who do not themselves have training in exegetical procedures should have recourse to good introductions to Scripture, this will ensure that their interpretation proceeds in the right direction.
The most sure and promising method for arriving at a successful actualization is the interpretation of Scripture by Scripture, especially in the case of the texts of the Old Testament which have been reread in the Old Testament itself (e.g., the manna of Exodus 16 in Wisdom 16:20-29) and/or in the New Testament (Jn.6). The actualization of a biblical text in Christian life will proceed correctly only in relation to the mystery of Christ and of the church. It would be inappropriate, for example, to propose to Christians as models of a struggle for liberation episodes drawn solely from the Old Testament (Exodus, 1-2 Maccabees).
Based upon various forms of the philosophy of hermeneutics, the task of interpretation involves, accordingly, three steps: 1. to hear the word from within one's own concrete situation; 2. to identify the aspects of the present situation highlighted or put in question by the biblical text; 3. to draw from the fullness of meaning contained in the biblical text those elements capable of advancing the present situation in a way that is productive and consonant with the saving will of God in Christ.
By virtue of actualization, the Bible can shed light upon many current issues: for example, the question of various forms of ministry, the sense of the church as communion, the preferential option for the poor, liberation theology, the situation of women. Actualization can also attend to values of which the modern world is more and more conscious, such as the rights of the human person, the protection of human life, the preservation of nature, the longing for world peace.

3. Limits
So as to remain in agreement with the saving truth expressed in the Bible, the process of actualization should keep within certain limits and be careful not to take wrong directions.
While every reading of the Bible is necessarily selective, care should be taken to avoid tendentious interpretations, that is, readings which, instead of being docile to the text make use of it only for their own narrow purposes (as is the case in the actualization practiced by certain sects, for example Jehovah's Witnesses).
Actualization loses all validity if it is grounded in theoretical principles which are at variance with the fundamental orientations of the biblical text, as, for example, a rationalism which is opposed to faith or an atheistic materialism.
Clearly to be rejected also is every attempt at actualization set in a direction contrary to evangelical justice and charity, such as, for example, the use of the Bible to justify racial segregation, anti-Semitism or sexism whether on the part of men or of women. Particular attention is necessary, according to the spirit of the Second Vatican Council ("Nostra Aetate," 4), to avoid absolutely any actualization of certain texts of the New Testament which could provoke or reinforce unfavorable attitudes to the Jewish people. The tragic events of the past must, on the contrary, impel all to keep unceasingly in mind that, according to the New Testament, the Jews remain "beloved" of God, "since the gifts and calling of God are irrevocable" (Rom. 11:28-29).
False paths will be avoided if actualization of the biblical message begins with a correct interpretation of the text and continues within the stream of the living tradition, under the guidance of the church's magisterium.
In any case, the risk of error does not constitute a valid objection against performing what is a necessary task: that of bringing the message of the Bible to the ears and hearts of people of our own time.

B. Inculturation
While actualization allows the Bible to remain fruitful at different periods, inculturation in a corresponding way looks to the diversity of place: It ensures that the biblical message takes root in a great variety of terrains. This diversity is, to be sure, never total. Every authentic culture is, in fact, in its own way the bearer of universal values established by God.
The theological foundation of inculturation is the conviction of faith that the word of God transcends the cultures in which it has found expression and has the capability of being spread in other cultures, in such a way as to be able to reach all human beings in the cultural context in which they live. This conviction springs from the Bible itself, which, right from the book of Genesis, adopts a universalist stance (Gn. 1:27-28), maintains it subsequently in the blessing promised to all peoples through Abraham and his offspring (Gn. 12:3; 18:18) and confirms it definitively in extending to "all nations" the proclamation of the Christian Gospel (Mt. 28:18-20; Rom. 4:16-17; Eph. 3:6).
The first stage of inculturation consists in translating the inspired Scripture into another language. This step was taken already in the Old Testament period, when the Hebrew text of the Bible was translated orally into Aramaic (Neh. 8:8,12) and later in written form into Greek. A translation, of course, is always more than a simple transcription of the original text. The passage from one language to another necessarily involves a change of cultural context: Concepts are not identical and symbols have a different meaning, for they come up against other traditions of thought and other ways of life.
Written in Greek, the New Testament is characterized in its entirety by a dynamic of inculturation. In its transposition of the Palestinian message of Jesus into Judeo-Hellenistic culture it displays its intention to transcend the limits of a single cultural world.
While it may constitute the basic step, the translation of biblical texts cannot, however, ensure by itself a thorough inculturation. Translation has to be followed by interpretation, which should set the biblical message in more explicit relationship with the ways of feeling, thinking, living and self-expression which are proper to the local culture. From interpretation, one passes then to other stages of inculturation, which lead to the formation of a local Christian culture, extending to all aspects of life (prayer, work, social life, customs, legislation, arts and sciences, philosophical and theological reflection). The word of God is, in effect, a seed, which extracts from the earth in which it is planted the elements which are useful for its growth and fruitfulness (cf "Ad Gentes," 22). As a consequence, Christians must try to discern "what riches God, in his generosity, has bestowed on the nations; at the same time they should try to shed the light of the Gospel on these treasures, to set them free and bring them under the dominion of God the Savior" ("Ad Gentes," 11).
This is not, as is clear, a one-way process; it involves "mutual enrichment." On the one hand, the treasures contained in diverse cultures allow the word of God to produce new fruits and on the other hand, the light of the word allows for a certain selectivity with respect to what cultures have to offer: Harmful elements can be left aside and the development of valuable ones encouraged. Total fidelity to the person of Christ, to the dynamic of his paschal mystery and to his love for the church make it possible to avoid two false solutions: a superficial "adaptation" of the message, on the one hand, and a syncretistic confusion, on the other ("Ad Gentes," 22).
Inculturation of the Bible has been carried out from the first centuries, both in the Christian East and in the Christian West, and it has proved very fruitful. However, one can never consider it a task achieved. It must be taken up again and again, in relationship to the way in which cultures continue to evolve. In countries of more recent evangelization, the problem arises in somewhat different terms. Missionaries, in fact, cannot help bring the word of God in the form in which it has been inculturated in their own country of origin. New local churches have to make every effort to convert this foreign form of biblical inculturation into another form more closely corresponding to the culture of their own land.

C. Use of the Bible
1. In the Liturgy
From the earliest days of the church, the reading of Scripture has been an integral part of the Christian liturgy, an inheritance to some extent from the liturgy of the synagogue. Today, too, it is above all through the liturgy that Christians come into contact with Scripture, particularly during the Sunday celebration of the Eucharist.
In principle, the liturgy, and especially the sacramental liturgy, the high point of which is the eucharistic celebration, brings about the most perfect actualization of the biblical texts, for the liturgy places the proclamation in the midst of the community of believers, gathered around Christ so as to draw near to God. Christ is then "present in his word, because it is he himself who speaks when sacred Scripture is read in the church" ("Sacrosanctum Concilium," 7). Written text thus becomes living word.
The liturgical reform initiated by the Second Vatican Council sought to provide Catholics with rich sustenance from the Bible. The triple cycle of Sunday readings gives a privileged place to the Gospels, in such a way as to shed light on the mystery of Christ as principle of our salvation. By regularly associating a text of the Old Testament with the text of the Gospel, the cycle often suggests a Scriptural interpretation moving in the direction of typology. But, of course, such is not the only kind of interpretation possible.
The homily, which seeks to actualize more explicitly the word of God, is an integral part of the liturgy. We will speak of it later when we treat of the pastoral ministry.
The lectionary, issued at the direction of the council ("Sacrosanctum Concilium," 35) is meant to allow for a reading of sacred Scripture that is "more abundant, more varied and more suitable." In its present state, it only partially fulfills this goal.
Nevertheless even as it stands it has had positive ecumenical results. In certain countries it also has served to indicate the lack of familiarity with Scripture on the part of many Catholics.
The Liturgy of the Word is a crucial element in the celebration of each of the sacraments of the church; it does not consist simply in a series of readings one after the other; it ought to involve as well periods of silence and of prayer. This liturgy, in particular the Liturgy of the Hours, makes selections from the book of Psalms to help the Christian community pray. Hymns and prayers are all filled with the language of the Bible and the symbolism it contains. How necessary it is, therefore, that participation in the liturgy be prepared for and accompanied by the practice of reading Scripture.
If in the readings "God addresses the word to his people" (Roman Missal, n. 33), the Liturgy of the Word requires that great care be taken both in the proclamation of the readings and in their interpretation. It is therefore desirable that the formation of those who are to preside at the assembly and of those who serve with them take full account of what is required for a liturgy of the word of God that is fully renewed. Thus, through a combined effort, the church will carry on the mission entrusted to it, "to take the bread of life from the table both of the word of God and of the body of Christ and offer it to the faithful" ("Dei Verbum," 21).

2. Lectio Divina
"Lectio divina" is a reading, on an individual or communal level, of a more or less lengthy passage of Scripture, received as the word of God and leading, at the prompting of the Spirit, to meditation, prayer and contemplation.
Concern for regular, even daily reading of Scripture reflects early church custom. As a group practice, it is attested in the third century, at the time of Origen; he used to give homilies based on a text of Scripture read continuously throughout a week. At that time there were daily gatherings devoted to the reading and explanation of Scripture. But the practice did not always meet with great success among Christians (Origen, "Hom. Gen.," X.1) and was eventually abandoned.
"Lectio divina," especially on the part of the individual, is attested in the monastic life in its golden age. In modern times, an instruction of the biblical commission, approved by Pope Pius XII, recommended this  to all clerics, secular and religious ("De Scriptura Sacra," 1950: "Ench. Bibl.," 592). Insistence on "lectio divina" in both its forms, individual and communal, has therefore become a reality once more. The end in view is to create and nourish "an efficacious and constant love" of sacred Scripture, source of the interior life and of apostolic fruitfulness ("Ench. Bibl.," 591 and 567), also to promote a better understanding of the liturgy and to assure the Bible a more important place in theological studies and in prayer.
The conciliar constitution "Dei Verbum" (No. 25) is equally insistent on an assiduous reading of Scripture for priests and religious. Moreover-and this is something new-it also invites, "all the faithful of Christ" to acquire "through frequent reading of the divine Scripture 'the surpassing knowledge of Christ Jesus' (Phil. 3:8)." Different methods are proposed. Alongside private reading, there is the suggestion of reading in a group. The conciliar text stresses that prayer should accompany the reading of Scripture, for prayer is the response to the word of God encountered in Scripture under the inspiration of the Spirit. Many initiatives for communal reading have been launched among Christians, and one can only encourage this desire to derive from Scripture a better knowledge of God and of his plan of salvation in Jesus Christ.

3. In Pastoral Ministry
The frequent recourse to the Bible in pastoral ministry, as recommended by "Dei Verbum" (No. 24), takes on various forms depending on the kind of interpretation that is useful to pastors and helpful for the understanding of the faithful. Three principal situations can be distinguished: catechesis, preaching and the biblical apostolate. Many factors are involved relating to the general level of Christian life.
The explanation of the word of God in  ("Sacrosanctum Concilium," 35, General Catechetical Directory, 1971,16) has sacred Scripture as first source. Explained in the context of the tradition Scripture provides the starting point, foundation and norm of catechetical teaching. One of the goals of catechesis should be to initiate a person in a correct understanding and fruitful reading of the Bible. This will bring about the discovery of the divine truth it contains and evoke as generous a response as is possible to the message God addresses through his word to the whole human race.
Catechesis should proceed from the historical context of divine revelation so as to present persons and events of the Old and New Testaments in the light of God's overall plan.
To move from the biblical text to its salvific meaning for the present time various hermeneutic procedures are employed. These will give rise to different kinds of commentary. The effectiveness of the catechesis depends on the value of the hermeneutic employed. There is the danger of resting content with a superficial commentary, one which remains simply a chronological presentation of the sequence of persons and events in the Bible.
Clearly, catechesis can avail itself of only a small part of the full range of biblical texts. Generally speaking, it will make particular use of stories, both those of the New Testament and those of the Old. It will single out the Decalogue. It should also see that it makes use of the prophetic oracles, the wisdom teaching and the great discourses in the Gospels such as the Sermon on the Mount.
The presentation of the Gospels should be done in such a way as to elicit an encounter with Christ, who provides the key to the whole biblical revelation and communicates the call of God that summons each one to respond. The word of the prophets and that of the "ministers of the word" (Lk. 1:2) ought to appear as something addressed to Christians now.
Analogous remarks apply to the ministry of  which should draw from the ancient texts spiritual sustenance adapted to the present needs of the Christian community.
Today this ministry is exercised especially at the close of the first part of the eucharistic celebration, through the 
 which follows the proclamation of the word of God.
The explanation of the biblical texts given in the course of the homily cannot enter into great detail. It is, accordingly, fitting to explain the central contribution of texts, that which is most enlightening for faith and most stimulating for the progress of the Christian life, both on the community and individual level. Presenting this central contribution means striving to achieve its actualization and inculturation, in accordance with what has been said above. Good hermeneutical principles are necessary to attain this end. Want of preparation in this area leads to the temptation to avoid plumbing the depths of the biblical readings and to being content simply to moralize or to speak of contemporary issues in a way that fails to shed upon them the light of God's word.
In some countries exegetes have helped produce publications designed to assist pastors in their responsibility to interpret correctly the biblical texts of the liturgy and make them properly meaningful for today. It is desirable that such efforts be repeated on a wider scale.
Preachers should certainly avoid insisting in a one-sided way on the obligations incumbent upon believers. The biblical message must preserve its principal characteristic of being the good news of salvation freely offered by God. Preaching will perform a task more useful and more conformed to the Bible if it helps the faithful above all to "know the gift of God" (Jn. 4: 10) as it has been revealed in Scripture; they will then understand in a positive light the obligations that flow from it.
The  has as its objective to make known the Bible as the word of God and source of life. First of all, it promotes the translation of the Bible into every kind of language and seeks to spread these translations as widely as possible. It creates and supports numerous initiatives: the formation of groups devoted to the study of the Bible, conferences on the Bible, biblical weeks, the publication of journals and books, etc.
An important contribution is made by church associations and movements which place a high premium upon the reading of the Bible within the perspective of faith and Christian action. Many "basic Christian communities" focus their gatherings upon the Bible and set themselves a threefold objective: to know the Bible, to create community and to serve the people. Here also exegetes can render useful assistance in avoiding actualizations of the biblical message that are not well grounded in the text. But there is reason to rejoice in seeing the Bible in the hands of people of lowly condition and of the poor; they can bring to its interpretation and to its actualization a light more penetrating, from the spiritual and existential point of view, than that which comes from a learning that relies upon its own resources alone (cf. Mt. 11:25).
The ever increasing importance of the instruments of mass communication ("mass media")-the press, radio, television-requires that proclamation of the word of God and knowledge of the Bible be propagated by these means. Their very distinctive features and, on the other hand, their capacity to influence a vast public require a particular training in their use. This will help to avoid paltry improvisations, along with striking effects that are actually in poor taste.
Whatever be the context-catechetics, preaching or the biblical apostolate-the text of the Bible should always be presented with the respect it deserves.

4. In Ecumenism
If the ecumenical movement as a distinct and organized phenomenon is relatively recent, the idea of the unity of God's people, which this movement seeks to restore, is profoundly based in Scripture. Such an objective was the constant concern of the Lord (Jn. 10:16; 17:11, 20-23). It looks to the union of Christians in faith, hope and love (Eph. 4:2-5), in mutual respect (Phil. 2: 1-5) and solidarity (1 Cor. 12:14-27; Rom. 12:45), but also and above all an organic union in Christ, after the manner of vine and branches (Jn. 15:4-5), head and members (Eph. 1:22-23; 4:12-16). This union should be perfect, in the likeness of the union of the Father and the Son (Jn. 17:11, 22). Scripture provides its theological foundation (Eph. 4:4-6; Gal. 3:27-28), the first apostolic community its concrete, living model (Acts 2:44; 4:32).
Most of the issues which ecumenical dialogue has to confront are related in some way to the interpretation of biblical texts. Some of the issues are theological: eschatology, the structure of the church, primacy and collegiality, marriage and divorce, the admission of women to the ministerial priesthood and so forth. Others are of a canonical and juridical nature: They concern the administration of the universal church and of local churches. There are others, finally, that are strictly biblical: the list of the canonical books, certain hermeneutical questions, etc.
Although it cannot claim to resolve all these issues by itself, biblical exegesis is called upon to make an important contribution in the ecumenical area. A remarkable degree of progress has already been achieved. Through the adoption of the same methods and analogous hermeneutical points of view, exegetes of various Christian confessions have arrived at a remarkable level of agreement in the interpretation of Scripture, as is shown by the text and notes of a number of ecumenical translations of the Bible, as well as by other publications.
Indeed, it is clear that on some points differences in the interpretation of Scripture are often stimulating and can be shown to be complementary and enriching. Such is the case when these differences express values belonging to the particular tradition of various Christian communities and so convey a sense of the manifold aspects of the mystery of Christ.
Since the Bible is the common basis of the rule of faith, the ecumenical imperative urgently summons all Christians to a rereading of the inspired text, in docility to the Holy Spirit, in charity, sincerity and humility; it calls upon all to meditate on these texts and to live them in such a way as to achieve conversion of heart and sanctity of life. These two qualities, when united with prayer for the unity of Christians, constitute the soul of the entire ecumenical movement (cf. "Unitatis Redintegratio," No. 8). To achieve this goal, it is necessary to make the acquiring of a Bible something within the reach of as many Christians as possible, to encourage ecumenical translations-since having a common text greatly assists reading and understanding together-and also ecumenical prayer groups, in order to contribute, by an authentic and living witness, to the achievement of unity within diversity (cf. Rom. 12:4-5).
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 Conclusion
From what has been said in the course of this long account-admittedly far too brief on a number of points-the first conclusion that emerges is that biblical exegesis fulfills, in the church and in the world, an 
 To attempt to bypass it when seeking to understand the Bible would be to create an illusion and display lack of respect for the inspired Scripture.
When fundamentalists relegate exegetes to the role of translators only (failing to grasp that translating the Bible is already a work of exegesis) and refuse to follow them further in their studies, these same fundamentalists do not realize that for all their very laudable concern for total fidelity to the word of God, they proceed in fact along ways which will lead them far away from the true meaning of the biblical texts, as well as from full acceptance of the consequences of the incarnation. The eternal Word became incarnate at a precise period of history, within a clearly defined cultural and social environment. Anyone who desires to understand the word of God should humbly seek it out there where it has made itself visible and accept to this end the necessary help of human knowledge. Addressing men and women, from the beginnings of the Old Testament onward, God made use of all the possibilities of human language, while at the same time accepting that his word be subject to the constraints caused by the limitations of this language. Proper respect for inspired Scripture requires undertaking all the labors necessary to gain a thorough grasp of its meaning. Certainly, it is not possible that each Christian personally pursue all the kinds of research which make for a better understanding of the biblical text. This task is entrusted to exegetes, who have the responsibility in this matter to see that all profit from their labor.
A second conclusion is that the very nature of biblical texts means that interpreting them will require continued use of the  at least in its principal procedures. The Bible, in effect, does not present itself as a direct revelation of timeless truths but as the written testimony to a series of interventions in which God reveals himself in human history. In a way that differs from tenets of other religions, the message of the Bible is solidly grounded in history. It follows that the biblical writings cannot be correctly understood without an examination of the historical circumstances that shaped them. "Diachronic" research will always be indispensable for exegesis. Whatever be their own interest and value, "synchronic" approaches cannot replace it. To function in a way that will be fruitful, synchronic approaches should accept the conclusions of the diachronic, at least according to their main lines.
But granted this basic principle, the synchronic approaches (the rhetorical, narrative, semiotic and others) are capable, to some extent at least, of bringing about a renewal of exegesis and making a very useful contribution. The historical-critical method, in fact, cannot lay claim to enjoying a monopoly in this area. It must be conscious of  as well as of the dangers to which it is exposed. Recent developments in philosophical hermeneutics and, on the other hand, the observations which we have been able to make concerning interpretation within the biblical tradition and the tradition of the church have shed light upon many aspects of the problem of interpretation that the historical-critical method has tended to ignore. Concerned above all to establish the meaning of texts by situating them in their original historical context, this method has at times shown itself insufficiently attentive to the dynamic aspect of meaning and to the possibility that meaning can continue to develop. When historical-critical exegesis does not go as far as to take into account the final result of the editorial process but remains absorbed solely in the issues of sources and stratification of texts, it fails to bring the exegetical task to completion.
Through fidelity to the great tradition, of which the Bible itself is a witness, Catholic exegesis should avoid as much as possible this kind of professional bias and maintain its identity as a  
the principal aim of which is the deepening of faith. This does not mean a lesser involvement in scholarly research of the most rigorous kind, nor should it provide excuse for abuse of methodology out of apologetic concern. Each sector of research (textual criticism, linguistic study, literary analysis, etc.) has its own proper rules, which it ought follow with full autonomy. But no one of these specializations is an end in itself. In the organization of the exegetical task as a whole, the orientation toward the principal goal should remain paramount and thereby serve to obviate any waste of energy. Catholic exegesis does not have the right to become lost, like a stream of water, in the sands of a hypercritical analysis. Its task is to fulfill, in the church and in the world, a vital function, that of contributing to an ever more authentic transmission of the content of the inspired Scriptures.
The work of Catholic exegesis already tends toward this end, hand in hand with the renewal of other theological disciplines and with the pastoral task of the actualizing and inculturating of the word of God. In examining the present state of the question and expressing some reflections on the matter, the present essay hopes to have made some contribution toward the gaining, on the part of all, of a clearer awareness of the role of the Catholic exegete.
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 Endnotes
1. By an exegetical we understand a group of scientific procedures employed in order to explain texts. We speak of an approach when it is a question of an inquiry proceeding from a particular point of view.
2. Out of 19 votes cast, the text of this last paragraph received 11 in favor, four against and there were four abstentions. Those who voted against it asked that the result of the vote be published along with the text. The commission consented to this.
3 The hermeneutic of the word developed by Gerhard Ebeling and Ernst Fuchs adopts a different approach and proceeds from another field of thought. It involves more a theological rather than a philosophical hermeneutic. Ebeling agrees however with such authors as Bultmann and Ricoeur in affirming that the word of God finds its true meaning only in the encounter with those to whom it is addressed.cover.jpg
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