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Introduction TC \l1 "Introduction

Much of this little book is taken from a thesis I wrote in the seminary.  Since then I have had some experience in inner city ministry and also in our schools.  The bible is very important and is often a source of contention among people.  Often the interpretation of the bible is something many choose to take different approaches. 


I hope to provide a framework for teachers in Catholic schools to have a reference for a Catholic approach to the Sacred Scriptures.  Teachers should exercise great judgement in how they present the bible to our children.  We first of all must be very humble in our approach to interpreting the bible.  Scholarly interpretations sadly seem to be often driven by novelty, as opposed to glean the fuller sense (sensus plenoir) from the text.


A few sad anecdotes, 

A young high school student beligerantly questions the priest, “Hey, what is this that Matthew, did not write Matthew?”  The priest went on to accurately and calmly present the teaching that the bible was written by apostles and apostolic men under the inspiration of the holy spirit, while it is indeed likely that Matthew did not write the gospel in its entirety, it is non-the-less the inspired word of God.

 
The story even gets better, when the priest related to one of the teachers, “I cannot believe someone told these children, “Matthew did not write Matthew”, only to be met with an emotionally filled response by the teacher, “Well Matthew did not write Matthew, Have you studied scripture?”

A teacher reported to some elementary students,

“Well you see, the manna that came down from heaven is really just bird doo-doo.” 


 The implication being that it really was not supernatural. True knowledge is a wonderful thing, but to speculate on scholarly opinion to young children is not reasonable.


We need to present the scriptures honestly, and not overly simplistically to them.  Did God create Adam and Eve?  The answer is, God did create our first parents, whether or not the creation story in chapter 2 of the book of Genesis gives us accurate historical detail is an altogether different question.  If one reads carefully chapters one and two of Genesis we see how the order of creation is quite different.  The point that we must relate to the children is that God did create us and is there to help us.  Our task is to give our children a mature understanding of the bible and a knowledge of the Sacred Scriptures that will help them in there faith and there ability to intelligently understand the message that God intended to give through the scriptures.  Namely, Jesus is Lord and He is our Savior who comes to save the world.  Fundamental to the Catholic understanding to the scriptures would be the importance of interpreting the bible in a context of the Church.  The bible was written by a community of believers for a community of believers that was meant to be proclaimed.  In other words the bible is a book to be heard more than read.  In 2 Theselonians 2:15 the author enjoins the people to believe not only the written word but that which has be handed on orally.  Catholics believe this to be the Apostolic Tradition.  The bible teaches that it is not the sole source for the Christian faith.  Catholics can never rely on the bible alone, but must always interpret it in the context of the Church.  Some scholars want to limit themselves to the text itself, this is fundamentally opposed to a Catholic understanding of Revelation.


I myself come from what could be called the Bible Belt.  In my own faith journey the Bible had been very meaningful to me even prior to being a student of theology.  I knew that the Church had always revered the Bible, but I was exposed to some friends of mine who constantly charged that Catholics did not believe in the Bible.  Being a Catholic myself this was news to me.  I was studying mechanical engineering at the time, so my own intellectual formation was influenced by the scientific method and the rigors of such approaches.  After having received a Master's degree in Mechanical Engineering, and a Master of Divinity from a graduate school of theology,  I find myself with a somewhat unique set of skills.


By 1988 I was a student of theology and in fact studying Scripture in some classes.  A classmate brought to my attention a copy of the Erasmus Lecture of 1988 given by Cardinal Ratzinger on interpreting the Bible.
  I read the text of the lecture and found it quite fascinating;  particularly the aspects concerning the philosophical foundations that underlie one's method of interpretation.  I was somewhat early in my theological studies, and since then have had the opportunity to study in some detail particular aspects of hermeneutical methods.  The goal of this thesis is to present a method of scriptural interpretation rooted in concrete experience.  I believe that I have some insight into how one approaches problems from my engineering problem-solving background.  The first step in any attempt at a reasonable solution is to put forth one's assumptions.  Most often these are self-evident, but for clarity I will attempt to state mine.


The first assumption is truth has an infinite character and can thus never be known in a comprehensive and total way.  There is a transcendent character to truth.  At the same time the human person, him or herself, in some way can gain concrete immutable insight into aspects of the truth.  I consider that concrete immutable, subjective - (in the sense of personal), insight to be knowledge of the truth.  Knowledge is distinct from opinion when it is in accord with the truth, the concrete reality.  Concerning interpretation, an interpretation would only be accurate if it is in accord with the intention of the author or subject who is trying to convey some meaning or message.  Ultimately what I am trying to avoid is the common presupposition that it is the human interpreter who imparts meaning.  I am taking for granted that it is the human person who is engaged in the task of understanding and discovery.  Truth is not at all contingent upon the human person's ability to perceive it, but rather on what truth is, a reality that is concrete, real, and possessing an infinite and transcendent character.  


Since truth is assumed to have this infinite character, it would seem reasonable to suggest that deeper and deeper insight can be gained into this truth as the ages pass.   Consider the field of our contemporary sciences.  The dynamic growth of the human person's insight and knowledge only recently acquired by no means diminishes insights from the past but rather the individual learns from the past and builds upon those past insights.  The saving truth found in the scripture assuredly shares this unique transcendent characteristic which allows for burgeoning insight as well as deeply penetrating knowledge that can increase. 


Another fundamental assumption is faith,  faith in the God of Jesus Christ who chose to reveal Himself in human history.   History can be pieced together and interpreted accurately through the holy writings of authors which have been inspired by the Holy Spirit, and written for a community of believers.


A final assumption is that Jesus Christ inaugurated or established a group of individuals to proclaim the Good News to the nations.  Christ will not leave this group orphans, a group whose members will be permeated with the Spirit of God.  This group today is to some degree recognizable as the Catholic Church.  This Church is a reliable guide only because it is Christ's Mystical Body.  Obviously this is a faith statement and cannot be seen as a proof in any way, shape or form, but I choose to operate from the context which  Dei Verbum clearly states that both Sacred Scripture and Sacred Tradition are reliable ecclesial guides in the human person's pursuit of truth, which ultimately is Jesus Christ.


One must rely on these assumptions if the following study is to have any coherence.  The proposed method will be gleaned from a study of pertinent ecclesial documents and will be consistent with an epistemological view (the way we see truth - idealistic vs. A realistic world view) that assumes that concrete, immutable, trans-historical insight is possible, though very difficult to attain and always incomplete.


Hermeneutics (the art of Interpretation) are of paramount importance.  Today there are diverse ways to approach a problem and that is to be applauded.  It is very important though to be able to ask the questions that are appropriate to the task at hand.  A simple but important question is, "What is the purpose of biblical interpretation?  How one answers this question makes an  incredible difference in the particular approach. There are many books that seem to pursue the illusory "historical Jesus", e.g. John Meier's book, The Marginal Jew
, and the recent book, The Five Gospels
, which is the result of the Jesus Seminar held annually.  These books beg the question, "What are they seeking?"  The Catholic response to this question gleaned from sections 101-141 of the Catechism of the Catholic Church, CCC.  Quite simply put, the Church is trying to come to a more profound  understanding of  the "single Word, His one Utterance in whom he expresses Himself completely"
  This has been her task from the beginning and has traditionally been concerned with two senses of Scripture, the literal sense and the spiritual sense.


The proposed method suggests that past techniques of interpretation contribute to a broader grasp of the reality that is being expressed. By broader grasp, I mean to suggest that the serious consideration of the spiritual sense can serve to enhance and truly deepen insight into the full meaning of the text. The Church's experience seems to be an undeniably valid resource from which to draw.  Today's interpreter must be aware that the questions that are sought to be answered by the study of the scriptural text today  are quite different from the questions posed by the patristic fathers or the scholastic doctors of the past.  It would seem helpful in our study to attempt to gain insight into the heritage of the past and the contemporary strides that have been made. 


The task at hand is quite straightforward.  First we will review some of the ecclesial documents on the subject of biblical interpretation, namely from Providentissimus Deus to the recent document issued by the Pontifical Biblical Commission, The Interpretation of the Bible in the Church.  The second chapter relates three key interpreters generally accepted by the Church: St. Jerome, St. Thomas Aquinas, and Raymond Brown.  The third chapter attempts to present an appropriate hermeneutic which leads to a synthesis of the Catholic interpreters’ methods which are in accord with the ecclesial tradition.  As a demonstration, the method will be applied to a passage from John's Gospel 6:63 - It is the spirit that gives life, the flesh is useless, these are the words of spirit and life.  Finally there will be a brief discussions of such a method.

Chapter I - A Survey of the Ecclesial Documents on Biblical Interpretation TC \l1 "Chapter I - A Survey of the Ecclesial Documents on Biblical Interpretation

Before discussing a particular methodology for the study of Sacred Scriptures, I shall discuss the pertinent ecclesial documents on the interpretation of the Bible.  The documents are the major papal teachings on biblical interpretation during the last hundred years and also those from the second Vatican Council, and the most recent document issued by the Pontifical Biblical Commission.  There seems to be both development in the Church’s understanding and also a real consistency in presentation. 

Providentissimus Deus
 XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:Providentissimus Deus" Providentissimus Deus TC \l2 "Providentissimus Deus is an encyclical letter issued by Pope Leo XIII on the 18th of November, 1893.
  The document relates that some of the contemporary perspectives in the field of theological investigations concerning Sacred Scripture were questionable and indeed destructive.  It is important to keep in mind that this document was written when the effects of the enlightenment were still flourishing.  The document chooses to use the category of "rationalists" as those individuals who would subscribe to radical Enlightenment ideas.  The document points out that in the past the main issue relating to the Scriptures themselves concerned those individuals who believed that the Scriptures were not only the sole source of revelation but also the final appeal on matters of faith.  The document portrays the rationalists as those who have inherited this conception of viewing the Scriptures as the only source of saving truth, and in fact denied the integrity, or inspired character, of the sacred page. The document states:(brackets mine) 

[The Rationalists] .. deny that there is any such thing as revelation or inspiration or Holy Scriptures 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.


The document goes on to be critical of so called "free science", a "science, however, which is so far from final that they [the rationalists] are perpetually modifying and supplementing it."
  This last statement could be easily misinterpreted to mean that "true science" is somehow static and immobile.  This issue concerning "free science" seems to illustrate what is at the very heart of the conflict between the supposed epistemology of the rationalists and the philosophical framework that the Church wants to sanction.  

    
If one understands science as that activity by which we learn or come to understand things as they are, all can recognize the need for understanding to grow in any learning process.  Also after a valid and true insight has been reached and is essentially verifiable, one need not expend a great deal of energy trying to re-invent the wheel so to speak.    Since later in the document the Pope refers to "approved philosophy" it seems fair to assert that the "free science" would be one that is not bound by acceptable epistemological constraints.  "Free science" would seem to include rationale that is not bound by any past experience; rather the historical implications or limitations are prioritized in such a way as to relativize any past understanding.  I will attempt to give an example which may illustrate what is meant by "free science". 

  
 One comes to the insight that a dry piece of wood floats.  In antiquity, the best "scientific" explanations of that time are unsatisfying by today's standards.  At some point a shift in paradigms was needed.  The shift in paradigms did not entail "dry wood sinks", instead new reasons to explain the phenomena of floating wood were offered. Since we have faith in God and God's promise to abide with His Church, I believe that it is reasonable to assert with regard to Catholic theology, that one can associate Tradition analogously with the floating piece of dry wood.  The Church must be true to her experience and open to new paradigms for making reasonable and understandable interpretations of God's revelation through Jesus the Christ in time and space. 

   
 The floating piece of wood remains the same throughout the ages, however our understanding which explains what we experience is always open to revision.  The encyclical would seem to understand the "free science" as that organized system of thought which rationalizes why the dry piece of wood sinks, when indeed "free scientists" miss the most fundamental observation, "the wood floats". 

   
 The criteria that the document requires for the study of Scripture is reasonable and seemingly prudent.  The first objective set in the encyclical is that the professor must help the student to be certain of the Scriptures' integrity and hence be able to defend the truthfulness or reliability of the sacred text.  It seems that the documents imply by the use of the term integrity the worth or the value, even the inspired character that the Scriptures possess. This integrity makes Scripture the norm and a reliable source for inerrant saving truth.  After this integrity of the Scriptures has been established one is encouraged to turn to the pursuit of interpretation.  


The ultimate purpose is to advocate such a method of interpretation that uses "the Word of God for the advantage of religion and piety".
   The encyclical calls for a method which will be generally applicable to all the books in the Bible. The document, citing Trent states that the Vulgate is to be used as the authoritative scriptural text.  While stating that the Vulgate is the "authentic" or "authoritative" text, other versions which have been approved by Christian antiquity are not to be neglected.
  It is important to recognize the significance of this statement.  Use of the Oriental languages is acknowledged as something which cannot be overlooked. This document does open up the avenues for critical study of Scripture, but qualifies this endorsement: 

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 that not to bestow on questions of this kind more labor and time than are spent on the sacred books themselves, and not to overload the minds of students with a mass of information that will be rather a hindrance than a help.
 

        
 This quote points to the appreciation of the types of criticism but reminds one that we are not just dealing with any book, but rather a book inspired by God.  The document further states the criteria of authentic interpretation, drawing from previous pronouncements
.  The encyclical states that no one can interpret the Scriptures in such a way that is contrary to the unanimous agreement of the Fathers.  As a matter of fact the Fathers most often were divergent in their own interpretations of the Scriptures.  It seems clear that the intent of this statement is to give the Fathers recognition as faithful interpreters, even though their methods would be quite alien to most people today.  The document goes on to recognize explicitly the wide breadth of interpretation left open for the student with hermeneutical skill.
  The encyclical also makes  clear that even when there is consensus among the Fathers, study may still be fruitful to help people more readily grasp this wider aspect of interpretation.  In short, the document enjoins those entrusted to the task of teaching Scripture to be very familiar with the Fathers and the Doctors of the Church. 

    
The document operates from some basic presuppositions, namely that the doctrine authoritatively proposed by the Church should be held as the supreme law.  This reasoning stems from the recognition that God is the ultimate author of both the Bible and the doctrine committed to the Church.
  From this assertion it is assumed to be untenable that there would be any interpretation of the sacred text that could be in conflict with the Church doctrine. 

    
The encyclical notes how "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."
  Theology is to be informed by the Scriptures in a singular and unique way.  Reason is to be utilized but only as a handmaid to the revelation of God found in Scripture.  The Pope affirms the use of reason and recognizes the proper place it plays in service of the Gospel of Jesus Christ. The document points to the method which was laid down by what he calls the prince of theologians, Thomas Aquinas.
  Thomas himself admits that if one denies the divine aspect of revelation then it will be impossible to prove the content of the faith by argumentation.  Thomas goes on to argue that faith rests on infallible truth which can never be proven to the contrary.
  In other words, even though one’s faith cannot be proven as such, neither can it be demonstrable false.  The encyclical enjoins one to have a deep and real appreciation of philosophy and theology that would be consonant with or under the guidance of Thomas Aquinas.      


Philosophy is integral in any attempt at interpretation.  The Church assumes a realistic conception of the world.  The epistemology that the Church would endorse is one that is open to real objective insight.  Thomas would use the Aristotelian conception of form and matter; once a person grasps those dimensions of the "object" the person has gained insight, or knowledge of the essence of the object.  The type of philosophy which seems here to be criticized obliquely would be a philosophy which denies any access to the essence of the object, or a philosophy which would deny any real perduring value to insight.  Truth and understanding are relegated merely to a subjective and relativistic realm.  This conception precludes the possibility of objective understanding or insight that would be valid for all people.  This conception of philosophy would seem to collapse the distinction between personally apprehended knowledge, and concrete objective, immutable insight, the latter of which is impossible for an overly subjective, relativistic philosophy. 

    
The document states that it is important, and admittedly difficult, to prove, expound, and illustrate Catholic doctrine by the "legitimate and skillful interpretation of the Bible"
, but nonetheless wants to strive to maintain the full authority that the Bible carries in the work of defending and explaining the faith.  It recognizes that the integrity of the magisterium and its claim to infallibility rest on the sacred records.  The context of these statements clearly alludes to a posture of defense against rationalist thinking. 

    
The encyclical explicitly states that use of the Oriental Languages is appropriate for the clergy to help them more clearly understand the sacred texts.  In a particular way scholars must have a ready proficiency in the languages so that one can be ""all things to all men" (1 Cor 9:22), always "ready with an answer to everyone who asks a reason for the hope that is in you"(1 Pet.3:15)".
  The document is very cautious, and warns  that one cannot rely on just internal indications alone to judge the integrity of the scriptural book.  The encyclical does point to the importance of the historical questions which concern the origin of the text and the handing down of writings, and sees that the witness of history is of primary importance.  It is interesting that the document suggests that this ""higher criticism" will resolve itself into the reflection of the bias and the prejudice of the critics.
  In other words the interpretations may be unduly influenced by the particular theological and philosophical presuppositions or the operative framework of the interpreter rather than what is truly the more accurate, objective interpretation of the inspired text.  The encyclical seems to suggest by this statement that "higher criticism" will ultimately sort out what is true and good insight as well as baseless and superfluous speculation.  For if higher criticism is done well, then there should be no fear of losing the original meaning based on the intention of the author, for the document would grant the presupposition that truth cannot contradict truth.      


The aspect of the natural sciences is addressed as well.  There is no hesitation to discuss the right application of such sciences for the interpretation of Sacred Scripture.  The document is critical of those who would attempt to use such sciences solely for the purpose of trying to discredit the integrity of Scripture.  In the explication of these matters there seems to be some development in insight from previous magisterial documents.  For example further distinctions are drawn.  The inerrancy of Scripture is not concerned with those things that pertain to the essential nature of the visible universe, but rather those things which are profitable for salvation.
 The encyclical also acknowledges that biblical ideas concerning physical matters "sometimes expressed the ideas of their own times, and thus make statements which in these days have been abandoned as incorrect".
  A humble posture is adopted, quoting Thomas: 

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.


The encyclical calls for the Catholic scholars to engage in the struggles in which the contemporary academy is immersed; the Catholic scholars must take seriously hostile arguments so that the truth may be more fully understood:

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 polemic discussion itself; and if no such mistake can be detected, we must then suspend judgement for the time being.


The document recognizes that all students and ministers need to have deep reverence and piety for the Sacred Page.  The encyclical suggests that "it is impossible to attain to a 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 summary this document really had profound significance as regards the study of Scripture.  It attempted to appreciate the positive aspects that contemporary erudition had to offer the ecclesial scholar.  It even challenged the clergy to have a deeper and more profound understanding of what the Scriptures really meant.  Even though there was an authoritarian tone to some segments of the document, Providentissimus Deus held up humility as a primary virtue when one is to assert anything about the true meaning of the Sacred Page.  If the document was cautious and called for prudential use of contemporary tools, it was even more cautious when it came to making any attempt to limit the true sense or meaning of any particular text in question.  This document spawned debate and other documents, both of which would contribute to the way in which the Catholic scholar was to approach the Sacred Page.
  A brief discussion of the major subsequent documents follows. 

Vigilantiae
 XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:Vigilantiae" Vigilantia TC \l2 "Vigilantiae
 is an apostolic letter of Pope Leo XIII issued in 1902.  This document resulted in the institution of a commission for Biblical Studies.  Written almost nine years after Providentissimus Deus, Vigilantiae reaffirms the teaching of that encyclical letter.  After encouraging the use of science the document states that one cannot rely solely on hermeneutics but rather must have recourse to the Church and her tradition.  The purpose of the commission was to maintain and develop pertinent areas appropriate to the study of Scripture. The document seems to reacting to the times:

...to institute a council ... whose duty shall be 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 from every breath of error, but also from every temerarious opinion.

The document assumes that the Church "has been given to mankind as a guide and teacher".
  The document also recognizes the contribution of scholars outside the Church, particularly in the areas of criticism.
 Ultimately the commission's task originally was to address questions among Catholic scholars so that a solution to particular questions may be obtained.
  The commission was to be composed of some cardinals and also persons accomplished in Biblical Studies.  Actually before the promulgation of the document a preparatory committee was appointed by Leo XIII on August 30, 1901.
   


Some may believe that to suggest that the Church's Tradition must be consulted will bias the results of interpretation which are sought to be wholly "objective". To put such constraints on the study of Scripture could be perceived to be an affront to academic freedom.  I would maintain that this was not the intent of the document.  This can be substantiated by the fact that the same document opened access to the Vatican library for the pursuit of such studies.  

 
There are implicit biases in any attempt at interpretation.  These biases may be the result of a particular philosophical framework or underlying theological concerns.  The key is being aware of such biases.  It seems as though the Church is just asking in this letter that the Scriptures be placed in their appropriate context.  We as Catholics can never forget that the Sacred Scriptures were written, under the inspiration of the Holy Spirit, by a community of faith for a community of faith.  To imagine somehow that the Scriptures can be seized from their proper context within a community and studied alone or in isolation is untenable from a Catholic perspective.  To use an analogy it would be like trying to attempt to study a human soul isolated and distinct from the body it animates.  This comparison is to suggest that Sacred Scripture is the very soul that animates the Church.  The document posits that the Church has nothing to fear from scholarship done well in the service of the Gospel of Jesus Christ, for He cannot be unfaithful to Himself. 

Quoniam in re Biblica
  XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:Quoniam in re Biblica" Quoniam in re Biblica TC \l2 "Quoniam in re Biblica
, promulgated in 1906 by Pius X, contributes to this growing body of literature on Biblical Interpretation,.  Again there is a reaffirmation of Providentissimus Deus along with eighteen rules to be observed in pursuing biblical studies in seminaries.  The document recognizes the necessity of embracing the following:

 
the principal ideas concerning inspiration, the canon of the Scripture, the original text and the most important versions, the laws of hermeneutics; secondly, the history of both Testaments; and, thirdly, the analysis and exegesis of the different books according to the importance of each.

In the thirteenth rule, the document argues that we must "make use of the real additions to our knowledge which modern research supplies".
  It is interesting to note that students in seminaries "should endeavor" to study the whole of Sacred Scripture to make up for that which cannot be covered exhaustively in their respective classes.  It is clear that the Scriptures are to be understood as something more than a secular literary source.  The Scriptures are to be a source of spiritual nourishment that must never be neglected. 

Spiritus Paraclitus TC \l2 "Spiritus Paraclitus
Spiritus Paraclitus 
 is the next major encyclical letter which speaks to the issue of biblical interpretation.  The document focuses on St. Jerome as the preeminent Catholic Biblical scholar.  I would suggest that Jerome is held to be the example not only because he had an insatiable desire to study and learn from the sacred texts, but also because he never doubted the inspired character of the texts. He also seemed to possess great dedication in trying to understand the various schools of interpretation of his time.  He studied for a time at Antioch under Apollinarius of Laodicea, then went to the desert of Chalcis in Syria. Later he undertook the difficult study of Semitic Languages from a Jewish convert.  He also went to Constantinople, where he studied for three years.
  Jerome also pursued the school of Alexandria in his biblical studies.  Jerome was not content with the thoughts of his contemporary teachers; he assiduously gathered texts and documents that would contribute to his study. 


The encyclical is critical of those scholars who appear to relativize the accuracy of the historical dimension of the scriptural accounts.  Leo XIII made provision for the description of the things in nature.
  Leo XIII in the encyclical  Providentissimus Deus made the point that the inspired authors, when they discuss things concerning nature, may be bound or influenced by the conceptions of their time.
  The distinction  made is between those things in the visible universe concerning scientific natural phenomena and those things or truths which are profitable for salvation.  Pope Benedict XV is critical of those scholars who extend this provision for those things visible in nature and then use this principle to equate rigorous scientific knowledge with the historical rendering of saving events related in the Scriptures.  The inadequacies regarding scientific truth resulting from the limited scientific knowledge of the times cannot diminish in the same way the sacred authors’ credibility regarding the historical events they intended to convey.  It would seem fair to assume that this sharp criticism is to respond to a tendency of some contemporary scholars to relativize the historicity of the scriptural text.  For example in 1919 K. L. Schmidt had published Der Rahmen der Geschichte Jesu (The Framework of the History of Jesus).  This work posited that the Synoptic Gospels were simply mosaic-like collections of short episodes from the life of Jesus, which were thought to be independent units.
  Also Bultmann, just one year after this encyclical was promulgated, published The History of the Synoptic Tradition (Ger 1921, Eng 1963).  This work ascribes most of the Tradition to be merely the result of  the creative imagination of the early Christian communities.
  The tenor of the document is more understandable in light of these trends prevalent in scholarship of the times. 


This encyclical is extremely critical of those who suggest that since the Bible is composed of diverse sources that would somehow implicitly weaken the authority of the sacred text.
  It is important to recognize that doctrinal conceptions of inspiration, like all doctrines, are open to development in the sense of a more penetrating understanding.  Spiritus Paraclitus enjoins contemporary scholarship to contribute not by novelty but by appreciating the method St. Jerome employed.
  The important aspect which the document wants to preserve is the undeniable action of God through the whole composition of Scripture.  This development will be made more apparent in the documents of Divino Afflante Spiritu and Dei Verbum.  Spiritus Paraclitus next turns to more practical concerns.  The document speaks of more important issues that concern our inner dispositions toward the Sacred Page.  Jerome is termed the "Greatest of Doctors" precisely because of his deep and profound love of the Bible. To quote the document: 

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.


The document recognizes some additional prerequisites for the fruitful study of Scripture.  It may seem a little out of vogue today but among these preconditions would be virtue.  Faith would also be included, a faith in the Church.  Other aspects include "piety and humility of the mind".
  The encyclical suggests from Jerome's insistence that one reads the Scriptures daily.  St. Jerome states, "Provided our bodies are not the slaves of sin, wisdom will come to us; but exercise your mind, feed it daily with Holy Scripture".
  The Scriptures themselves are  understood to be a type of "manna from heaven".   Aside from aspects of knowledge which concern the pursuit of spiritual perfection and help to make Catholic teaching more coherent, the document states some rules for interpretation.  Following Jerome, the encyclical states that the "literal or historical" meaning is to be primary.
  St. Jerome is very cautious in relying too heavily on the allegorical interpretation of the Scriptures:  "lest in our search for spiritual riches we seem to despise the history as poverty-stricken".  Following this quote the document states: 

Consequently he repudiates many mystical interpretations alleged by ancient writers; for he feels that they are not sufficiently based on the literal meaning.


The encyclical by no means diminishes that aspect of the allegorical interpretation but rather wants to keep it in its proper context: 

if they would 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; 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 correction, for instructing in justice" [2 Tim 3:16]".
 


 The document states the importance of trying to uncover the intention of what the author really meant.  The expositor of Scripture must adhere to a style that  "while leaving no impression of haziness ... yet explains things, sets out the meaning, clears up obscurities, and is not mere verbiage."
  The study of Scripture will not only be a source of delight for our spirit, but it will foster a true and legitimate zeal for Christ and his kingdom.  Jerome states bluntly, "Ignorance of the Bible is ignorance of Christ".
  


Finally the letter enjoins the "Venerable Brethren to impart this teaching that has been set out".  The purpose of the encyclical is succinctly stated:

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.
 

Divino Afflante Spiritu
 XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:Divino Afflante Spiritu" Divino Afflante Spiritu TC \l2 "Divino Afflante Spiritu
 is another important encyclical which concerns itself with the study of Scripture.  This document was promulgated in 1943 by Pope Pius XII. The document begins by recognizing that the sacred writings were composed through the inspiration of God.  The document affirms the teaching of Providentissimus Deus and in these days concerning the study of Scripture desires "to incite ever more earnestly all those sons of the Church who devote themselves to these studies".
  


After affirming the other contributions from some of the various documents, (e.g. Quoniam in re biblica, Vigilantiae, and Spiritus Paraclitus), there seems to be a marked development in the openness towards some of the contemporary tools.  Admittingly the document recognizes that there had been great changes in the methods of Biblical studies:

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.


The document encourages more adamantly the use of these tools because the precision with which they can be applied has become more objectively reliable.  The interpretation of the Fathers is still to be considered, but a clear recognition of the value of new insight is affirmed. 


In much of Western civilization from the scholastic period until the early twentieth century knowledge of the Greek by doctors and commentators of the bible was somewhat limited, usually the Vulgate was utilized as a primary text.  Regarding languages, the encyclical notes that knowledge of the Oriental languages has become more widespread among commentators recently.  Therefore knowledge of these languages is an important tool for the interpretation of the scriptures,  the document points out:

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 other Oriental languages has spread far and wide among literary men.

Clearly the document appreciates the advancement of the sciences connected with the more historically critical approaches to biblical scholarship.  Textual criticism in particular is noted to be of great value particularly because of the advances made in determining reliable rules for its application.
  


The document also points to the Tridentine decree, which by no means neglected the importance of the original languages.  It is noteworthy to point out that the texts of the Scriptures in their original languages were to be corrected, as far as possible.
  The document clearly notes that the authority of the Vulgate does not stem from its critical integrity but rather because of its longstanding use in the Church.  The encyclical concludes that in the milieu of the day it is almost indispensable that  “the corroboration and confirmation" of doctrines make sense in light of the original texts.
   This  suggests that the interpretations from the Vulgate and the ancient texts must not be in opposition to one another.  The use of the ancient languages will only facilitate a more complete understanding of meaning and doctrines.  


Regarding interpretation in particular, the document affirms the emphasis on the literal sense of the Sacred Books.  This literal sense is understood to entail the discovery of the genuine meaning of the texts.
  The interpretation cannot be accomplished isolated or distinct from the inspired nature of the texts themselves.  The document cites the reference of Leo XIII in Providentissimus Deus,  to the principle of the "analogy of faith" which amounts to assuming that God cannot contradict Himself in all that God intends to convey through the Sacred Scriptures.
  This principle seems almost to be a truism but the encyclical merely suggests that one must believe in the inspired character of the Scriptures to interpret them well.


In citing the principle, "The rule of prayer is the rule of faith", the encyclical notes the value of the spiritual sense of the Sacred Scriptures.  It states that which is echoed in Dei Verbum
:

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.

At the same time the document states that Catholic exegetes must "scrupulously refrain from proposing as the genuine meaning of Sacred Scripture other figurative senses.


A key point is made regarding a proposed methodology for the Catholic exegete and his or her study of Scripture:

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 if 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 promote holiness of life.

This document adds refinement to the issue of what is intended or meant by the author of Scripture.  The paramount issue becomes what the author intended as opposed to what may be apparent.  The distinction here concerns the historical context by which the human author was constrained or bound.  This by no means limits the validity or truth of what is being stated but rather contextualizes that which is stated.  Knowledge of this context is necessary, less "we miss the real meaning of the author.


The encyclical also notes the necessary study of various aspects of the particular culture in which the author wrote.  This recognizes the value of literary criticism in the task of Biblical Studies.  This literary mode impacts how we understand the intention of the author.
  The study of biblical antiquities is also seen as necessary.  The knowledge of the culture can provide the exegete with invaluable insight regarding the inspired author's world.  


The encyclical recognizes the great value of the contemporary tools in probing the more difficult questions that arise from the study of the Sacred Texts.  In fact some of these tools have been used to corroborate some of the historical aspects of the Sacred Books that years before had been called into question.
  The document also notes the real difficulties that are not yet solved, but the quest for solutions is to continue.  The encyclical exhorts the faithful not to suspect or be opposed to approaches only because they are new.  Likewise the encyclical notes that the Church has only defined authoritatively the meaning of a few texts and also points out that the Fathers have not agreed unanimously on the meaning of a great many texts either.


The encyclical concludes by noting the importance of the exegetical explanations in service of the both the literal sense and the theological sense.  The "document expounded and recommended those things which are required for the adaptation of Scripture studies to the necessities of the day"
 and recognized the importance of the task:

We say; for what is more sublime than to scrutinize, explain, propose to the faithful and defend from unbelievers the very word of God, communicated to men under the inspiration of the Holy Spirit.

The Historicity of the Gospels TC \l2 "The Historicity of the Gospels
 XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:The Historicity of the Gospels" The Historicity of the Gospels
 was promulgated just one year prior to the second Vatican Council's document on revelation,  Dei Verbum, by the Pontifical Biblical Commission. This document, an Instruction, after praising the work of Catholic exegetes notes the recent advances in biblical scholarship and articulates the three stages of Gospel composition.  The first stage is comprised of the words of Jesus our Lord, teaching that was orally expressed in "the forms of thought and expression prevailing at the time."
  The next stage is the apostles' proclamation of Christ's teaching; a proclamation which utilized the type of presentation appropriate to their purpose and the mentality of their listeners."
  The third stage is the apostolic proclamation set down in writing.  The instruction notes that from "the material available to them the Evangelists selected those items most suited to their specific purpose and to the condition of a particular audience"  ... and "narrated these events in the manner most suited to satisfy their purpose and their audience's condition".
  Clearly a chronological reporting of the saving events is not endorsed; rather these events are recalled in order to relate the saving truth in a way which may be helpful in a particular context or community.  This observation is nothing new, even Chrysostom notes the variance in how the human authors chose to report the saving events.


The exegete must attempt to the best of his or her ability to determine what the sacred authors really said and even intended in the Sacred Scriptures.
  The document states that the ultimate purpose of the study of Scripture is to benefit the faithful and instruct them (citing St. Paul) "for salvation through faith in Christ Jesus".

Dei Verbum TC \l2 "Dei Verbum
 XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:Dei Verbum" Dei Verbum
 is the document from the Second Vatican Council.  The document was not considered merely a theological document but a fresh proclamation of the Gospel of Jesus Christ to the world.  Nonetheless it has much to contribute to our theological discussion.  Revelation is God revealing himself fully in Jesus Christ.  This revelation is promulgated by "apostles and apostolic men who under the inspiration of the same Holy Spirit committed the message of salvation to writing."
  This marks a definite shift in the language used in describing the transmission of divine revelation.  Previous documents never appeared to affirm the significance of apostolic men.  The document notes how the understanding of the revelation unfolds and deepens throughout the ages.

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.


Chapters three through five of the document turn more explicitly towards the task of interpretation.  While explicitly mentioning the Fathers in chapter two, the council’s own reference to the Fathers in the footnotes suggests the importance of their contributions.  Augustine, Ambrose, Ireneus, Jerome and John Chrysostom are referenced some fifteen times all together in the document.  The document reaffirms the development in Divino Afflante Spiritu concerning literary forms and the sensitivity to the historical context in which the documents where written.
  Regarding the Old Testament it is seen as fundamentally ordered towards preparing the way for the coming "both of Christ, the Universal Redeemer, and of the messianic kingdom".
The relationship between the Old  and New Testament is succinctly stated:

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.


The Gospels in the New Testament hold a specific pre-eminence among all of the Sacred Scriptures because of their principal witness to the life and teaching of Jesus Christ, the Incarnate Word.  The document "unhesitatingly asserts" that the Gospels posses a historical character that cannot be denied.  The position is nuanced though:

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, explicating
 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.


The document ends by the recognition that the Sacred Scriptures along with Sacred Tradition is the supreme rule of faith.
  The council fathers recognize that theology rests on both the Sacred Scriptures and Sacred Tradition.  The Scriptures themselves are linked to a special way to the Eucharistic Mystery, for both are God's Word, and both provide nourishment for our very being.

The Interpretation of the Bible in the Church TC \l2 "The Interpretation of the Bible in the Church      XE "Chapter I - A Survey of the Ecclesial Documents on Biblical In:The Interpretation of the Bible in the Church" The Interpretation of the Bible in the Church 
 is the most recent ecclesial document.  The purpose of this rather lengthy document is stated succinctly:


1)
to attend to the criticism and the complaints as also to the hopes and aspirations being expressed regarding biblical interpretation.


2)
to assess the possibilities opened up by the new methods and approaches.


3) 
to determine more precisely the direction which best corresponds to the mission of exegesis in the Catholic Church

The Historical-Critical-Method (HCM) TC \l3 "The Historical-Critical-Method (HCM)

This document gives a detailed discussion of the Historical Critical Method.  It summarizes the goal of the method as trying to “determine, particularly in a diachronic manner, the meaning expressed by the biblical authors and editors”
.  The document still recognizes the limitations of such a method: 

No scientific method for the study of the Bible is fully adequate to comprehend the biblical texts in all their richness.  For overall validity, the Historical-critical method cannot claim to be totally sufficient  in this respect.

The HCM is an important tool but the document cautions both seeing it as the final word in interpretation and also by ignoring the great contribution that it can make in coming to grips with what the text is saying.  One of the most difficult tasks in making a scientific judgement of the texts is the wide diversity of interpretations one finds by different practitioners using what they understand to be the same method.  The HCM is and must be seen as a valuable tool among many in that is to be used in biblical interpretation.

New Methods of Literary Analysis TC \l3 "New Methods of Literary Analysis

The document points out in detail some recent methods of literary analysis.  It seems important to go into some detail regarding these literary tools.  The literary analysis encompasses Rhetorical analysis, Narrative Analysis, and Semiotic Analysis.  These approaches tend to give greater attention to the internal unity of the texts under study.


Rhetorical analysis TC \l4 "Rhetorical analysis, while not new, relates to the art of persuasion.  There are three basic forms of this analysis: the first based upon classical Greco-Roman rhetoric, the second looks at the Semitic  procedures of communication; the third is a more contemporary process which is called the “new rhetoric”
.  


All approaches  entail evaluating the speaker (or author), the discourse, and the audience.  In analyzing the Scriptures it is noteworthy to recognize the impact that the Greek culture had on the communities of the New Testament, also the Jewish roots are undeniable.  The “new rhetoric” also takes advantages of contributions made in linguistics, semiotics, anthropology and sociology.
  It is important to recognize that the Bible is certainly a form that was written to convince.  The document notes its limitations as well.  One cannot let the whole analysis rest “simply on the level of description, its results often reflect concern for style only.”
  The application of this form of analysis raises many interesting questions about the level of education of the authors, their particular study of rhetoric, which was a significant field of study at the time and which analysis applies, Greco-Roman or Semitic?  It has value but its application seems to be limited.


Narrative analysis TC \l4 "Narrative analysis accounts for the fundamental basis in human communication.  Telling a story is a very effective means of communicating.  This tool is seen to complement HCM:

While the historical-critical-method considers the text as a “window”.... 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 influence on its readers.

The document recognizes the importance of this type of analysis.  The narrative genre comprises much of the Bible.  “It can facilitate the transition, often so difficult, from the meaning of the text in its historical context (the proper object of the HCM) to its significance for the reader of today
.  The document notes how important it is to recognize both the strength and weaknesses of narrative analysis:

When applied to the Bible, narrative analysis cannot rest content with imposing upon them certain pre-established models. It must strive to adapt itself to the their own proper character.

A key factor in this approach is rooted in a synchronic approach (that which is rooted in the now) and a diachronic approach (rooted in the then).  Simply put the document is trying to recognize the ability for the Scriptures to speak across the ages.  This has significance in doctrinal questions.  The inspired nature of Scriptures seem to hold implications for doctrinal credibility.

[Narrative analysis] 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.


Semiotic analysis TC \l4 "Semiotic analysis is an analysis that concerns itself with the Scriptures in the final state, something that considers the final redacted form.  This type of analysis has gained prominence over the last twenty years and has also been known by the name Structuralism.
  There are three major  principals or presuppositions on which semiotics is based:


1)
The principle of immanence: Each text forms a unit of meaning complete in itself; the analysis does not look to any date “external” to the text, such as the author, audience, any events it describes or what might have been the process of composition.


2)
The principle of the structure of meaning: There is no meaning given except through relationship, in particular and the relationship of “difference”; 


3)
The principle of the grammar of the text: each text follows a “grammar,” that is to say a certain number of rules or structures;

The content of the text can be analyzed at three different levels:


1)
The narrative level: one evaluates in the story the transformations which move the action from the initial to the final state.


2)
The level of discourse: 




-Classifying figures (actors, times places)



-Tracking the course of each figure and determine how the text uses each



-Inquiry into the thematic value of each figure (“in the name of what”)


3)
The logico-semantic level: this is the so called deep level and the most abstract. This level attempts to identify the logic which governs the articulation of the narrative and figurative flow of the character.

The great benefit of this analysis is that it places greater significance on the Biblical text as a whole, “a coherent whole, obedient to a precise linguistic mechanic of operation”
.  The limitations of this  analysis lies in the temptation to so isolate it from history and therefore lose its force in relating to the reality.

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.

Approaches Based on Tradition TC \l3 "Approaches Based on Tradition

The following approaches consider the Bible as a book, a compilation written by a community, for a community to convey their faith.  They come from a faith perspective, but we must remember we are a people of faith.  The three approaches entail the Canonical Approach, an Approach Through Recourse to Jewish Traditions of Interpretations, and the Approach by the History of the Influence of the Text.

The canonical approach TC \l4 "The canonical approach which originated in the United States some twenty years ago, posits that the HCM has difficulty drawing theological conclusions.  Therefore a people of faith, interpret the canon of Scripture as received by a community of believers.  Fundamentally it is the community and the Holy Spirit that guide the interpretation of the canon.  Often the interpretations can be midrashic
 in nature.
  The midrashic interpretations would be more along the lines of allegorical interpretations, homiletic reflections or opinions.


Approach Through Recourse to Jewish Traditions of Interpretation TC \l4 "Approach Through Recourse to Jewish Traditions of Interpretation is another aspect of analysis.  St. Paul certainly used this approach in his writings.  For the sake of example Paul in Romans, 1st and 2nd Corinthians and Timothy, Moses is referenced 10 times, see also Paul’s reference:   For as in Adam all die, so in Christ all will be made alive.(1 Cor 15:22)  The document notes however that the Jewish community and the Christian community stem from a diversity in contexts:

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.


Approach by the History of the Influence of the Text TC \l4 "Approach by the History of the Influence of the Text is another technique that recently has gained some proponents.  There are two main principles in this technique
:


1)
the text becomes literary work only if readers appropriate it to themselves.


2)
the appropriation can occur individually or by a community and can be manifest on various levels (e.g. literary, artistic, theological, ascetical, and mystical).  These levels or spheres contribute to a better understanding of the text itself.

Great discernment is necessary in utilizing this approach.  This approach can be used to both bolster the church’s consistent positions, and at the same time can be used to call them into question.  Concerning the issue of women’s ordination the case is sometimes put forth that limiting ordination to men is merely the result of historical conditioning.  While proponents for limiting the ordination of women suggest this is the result of world view at the time, others may point to the how common it was to have women serve in priestly roles in pagan religions.  The early Church seemed very eclectic in its use of pagan practices.  It would seem more plausible that if the Church were merely conditioned by the prevailing historical factors, it then would be more likely to find evidence of women priests in the early Church.  

Approaches That Use the Human Sciences TC \l3 "Approaches That Use the Human Sciences

A more recent development would also include looking to the Human Sciences, these would include sociology, anthropology and psychology.  These various disciplines would often disagree on the vary nature of the respective sciences, but nonetheless many exegetes have benefitted from such approaches.




The Sociological Approach TC \l4 "The Sociological Approach recognizes the fact that the Scriptures are “bound in a reciprocal relationship to the societies in which they originate.”  This aspect is clearly part of the HCM already, the sitz im leben is a prominent part of Form-criticism. Broader applications seem to be indispensable:

Knowledge of sociological data which help us understand the economic, cultural and religious function of the biblical world is indispensable for Historical criticism.

The limitations of such an approach concern itself with its emphasis in a societal context from an ancient past which is very difficult to ascertain accurately, and also the main interests lie in economic and institutional aspects of the culture and not necessarily the religious dimensions.


Approach Through Cultural Anthropology TC \l4 "Approach Through Cultural Anthropology is close to the sociological approach but a distinction does exist:

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.

The document sees the primary value of this approach as to its ability to make judgements concerning that which is distinct from human nature itself and those things contingent upon the individual cultures.


Psychological and Psychoanalytical Approaches TC \l4 "Psychological and Psychoanalytical Approaches add to interpretation in that they contribute to a better understanding “in terms of experience of life and norms of behavior”.  Collaboration with exegetes and psychologists could yield a great deal of insight into the various aspects of human responses and actions, to name a few examples:

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.

The cautions lie in the realm of faith.  Some psychology or psychoanalysis is atheistic in nature.   This would disqualify itself from fruitfully engaging in the enterprise.  Clearly this would not be able to look at faith at the very least as an open question.  


These are the three human sciences that are mentioned in the document, but the document does not limit the benefits to just these fields.  Others could obviously make substantive contributions, both those that currently exist, and those yet to become a full fledged  discipline of biblical hermeneutics.

Contextual Approaches TC \l3 "Contextual Approaches

These approaches deal with the more contemporary framework from which the interpretation is made, namely the approaches taken by Liberation Theology and Feminism.  These approaches have value, but must also be accomplished with critical discernment.


The Liberationist Approach TC \l4 "The Liberationist Approach is a recent phenomenon which seemingly can be traced to the 1970's.  Often the context for theology can be categorized as theology from above (God’s perspective) or theology from below (thee human person’s perspective).  The liberationists  attempt to place the context of theology deeply from the human person’s perspective.  The hermeneutical approach assumed by liberation theology is very difficult to describe simply, because it is fashioned by the particular contexts in which it is done.  Regarding the interpretation of the Bible there seems to be a common approach:

....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.

To objectify interpretation would defeat the whole purpose of such a method.  The main principles  guiding this method are outlined as follows in the document.


1
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.


2
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.


3
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.


4
It posits that interpretation is a communal process, since the Bible was initially written by a community for an explicit community.  There are “foundational events” such as the Exodus, the passion and resurrection of Jesus, these events are relevant in that they are actualized in human history.

The document notes some values such as the presence of God, the appreciation of the value of the communal dimension of faith, and a pressing sense of the need to bring about justice and love.  


The document also notes its limitations.  It tends to limit its view and its narrow reading of Scripture fails to interpret the broader dimensions of the Scriptural text.  Objectively there seems to be a grave danger in adhering too much to materialistic aspects of life.  Some strains of this theology have seemingly embraced Marxist principles.


In the end the fruitfulness in the church will depend on the “clarification of its hermeneutical presuppositions, its methods and its coherence with the faith and the tradition of the church as a whole”


The Feminist Approach TC \l4 "The Feminist Approach finds its roots near the end of the 19th century.  This struggle for the rights of women in the United States even produced The Women’s Bible, a two volume work (New York 1885, 1898).  During the 1970's and the new developments in liberation theology the method has undergone enormous development.


The document mentions three principal forms of the feminist biblical hermeneutics, namely the radical form, the neo-orthodox form and the critical form.  The radical form flatly denies any biblical authority, suggesting that it is merely an instrument to oppress women.  The neo-orthodox  form recognizes the Bible as prophetic and potentially of service to the cause of the liberation of women (the canon within the canon). The critical form wants to rediscover the status and role of women disciples within the life of Jesus and the Pauline churches.  It maintains that an equality prevailed but had been concealed because of the tendencies of patriarchy and androcentrism.


The document notes that this approach is not a “new approach” but adds additional criteria to the HCM.  The first involves a hermeneutic of suspicion:

Since history was normally written by the victors, establishing the full truth requires that one does not simply trust the texts as they stand but look for signs which may reveal something quite different.

The second criterion is sociological.  This relates to the roles which women were accorded by the respective societies in biblical times.


The document again recognizes the advancements and benefits that have resulted from this method, but it is not without its dangers.  To begin with a conclusion is never an adequate way to do scientific research.  One must begin with facts.  Often we must put forth a hypothesis, but to presume that say for example the Scriptures were written as a tool to oppress women, this however seems  not to be very plausible.  This method may still be useful if it never loses sight of the message of service that is ostensibly evident in the teaching of Christ.  Christ’s message is one of service not power.

Fundamentalist Interpretation TC \l3 "Fundamentalist Interpretation

This mode of interpretation resulted as a reaction to liberal exegesis at the turn of the century.  It simply takes the Bible as an inspired work that is without error in any detail.  The word comes from the American Bible Congress held in Niagara NY in 1895 of which 5 “fundamentals were set down: 1) The verbal inerrancy of Scripture, 2) the divinity of Christ, 3) his virginal birth, 4) the doctrine of the vicarious expiation, 5) the bodily resurrection at the time of the second coming of Christ.


This mode of interpretation in and of itself is not biblical.  The Church recognizes aspects of the five fundamentals and certainly would agree to a degree of truth in those premises, but the inerrant truth found in the Bible is not something literally expressed by mere words.  Raymond Brown puts it well in the title of his book, The Human Word of the Almighty God.  The Bible itself rejects limiting doctrinal beliefs to merely the pages of a text that was ostensibly written by a community over a period of years.  The document issues a critique of Fundamentalism  succinctly:

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.

Hermeneutical Questions TC \l3 "Hermeneutical Questions

Philosophical hermeneutics TC \l4 "Philosophical hermeneutics has gained great interest in today’s world.  It can be thought of as the art of interpretation.  Many recent thinkers have contributed to a deeper reflection one the subject and what he or she is trying to interpret.  The document touches on the thoughts of Rudolf Bultmann, Hans George Gadamer, Paul Ricoeur and Martin Heidegger.


The document points to the great benefit that such tools can contribute to interpretation, but they in and of themselves can never fully hope to unfold the transcendent realities found in the Scriptures.

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.... 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.

For the Catholic interpreter there are certain assumptions:

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.

Ostensibly we must begin from a vantage point.  We cannot presume to be in a vacuum.  Being honest we must recognize that all interpretation is accomplished through the bias of the interpreter.  One needs to assess the motives for the interpretation.  What is the goal?  To facilitate justice, or to preach the Gospel of Christ.  Obviously these are not mutually exclusive objectives.  Is it to truly recognize the presence of Christ in the poor and suffering, so that they may see Christ in those ministering to them?  Does it drive them to hope both in this life and the world to come? 


The Meaning of Inspired Scripture TC \l4 "The Meaning of Inspired Scripture is deepened greatly by the contribution of modern hermeneutics.  The ancient understanding of Scripture attributed several meanings to the Sacred Text.  The most prevalent distinction was between the literal and spiritual sense of Scripture.  The previous documents discussed make reference to these.  In Medieval times the spiritual sense was further broken down into three additional categories, 1) relates to the truth revealed,(allegory) 2)  the way life commended (moral), and 3) the final goal achieved (anagogical).
   The document also discusses something that has drawn more attention of late as well, the fuller sense (sensus plenior).


The literal sense is not to be confused with the “literalist” sense of the Fundamentalists.  This relates to the intended meaning of the author which can certainly include more than one level of meaning, but generally there is one literal meaning.
  The spiritual sense is defined in general terms by the document 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.

The document stresses that this spiritual sense can never be stripped of its connection to the literal sense.


The fuller sense relates to the sense intended by God, but not clearly expressed by the human author.  This fuller sense of some Old Testament passages  would be demonstrable by the infancy narratives and the virgin birth, and also some of the prophetic writings in the Old Testament.  This fuller sense can be seen as developing the spiritual sense:

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.

Characteristics of Catholic Interpretation TC \l3 "Characteristics of Catholic Interpretation

This section of the document is particularly germane to the topic of this thesis.  The ultimate goal is to present not so much the Catholic Method but rather a Catholic Method that falls within the framework of the Apostolic Tradition.  The document notes that there is no Catholic Method, but rather there is an implicit context in which we engage the task.  The following states what sets apart Catholic Exegesis:

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.


Tradition is at the heart of this task and the document breaks this down into two general categories, first the biblical tradition TC \l4 "the biblical tradition and secondly the tradition of the Church.  Within the Bible itself there is diverse interpretations.  There is a healthy pluralism that exists in specific meanings of particular passages.  This observation points to the necessity of continuing the task of interpretation.  The Sacred Scripture is in dialogue with the believing community.

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.

The document goes on to point to significant aspects concerning the tradition of the Church TC \l4 " tradition of the Church.  The Catholic Exegete has a responsibility to see the canonical Scriptures in a privileged light.  Also since the Patristic roots are so deep and have meant so much to the Church these authors too cannot be neglected.  The fathers interpreted the Bible theologically.  They asked different questions of the text, and they always asked them in the context of a living tradition with an authentic Christian spirit.


All the faithful have a role in the interpretation of Scripture, for we can understand nothing without some level of interpretation.  Only when there is some doubt or question does the Document limit interpretation.

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, n. 10)


The task of the exegesis has many aspects for a Catholic.  The guidelines for the exegete stated in the document follow:
  


1)
must pay due account to the historical character of Biblical Revelation but must make use of HCM while not according it sole validity.


2)
must remember the purpose of their interpretive task, explaining the meaning of God’s word for today.


3)
must explain the Christological, canonical and ecclesial meanings of the Biblical texts.


4)
must also understand the universal implications regarding other religions.



The Catholic also has other responsibilities regarding research, teaching and publications.  As one can see from this document the task is monumental.  No one person could be expected to engage adequately in the task.  Collaboration between various disciplines is a must.  Teaching of these various methods are indispensable and must be carried out by competent men and women.  The responsibility to publish is important both at the scholarly levels and also at the level of catechesis.  It would seem indispensable for the Catholic interpreter to see the goal as always trying to foster a deeper appreciation for the historical and spiritual dimensions of the Biblical text.


This document goes on to discuss the implications of biblical interpretation and how it relates to the other theological disciplines.

Interpretation of the Bible in the Life of the Church TC \l3 "Interpretation of the Bible in the Life of the Church

This final section of the document discusses how interpretation is not solely limited to exegetes.  The meaning of the sacred texts are not just something to be discovered from the past but some dimensions of the Sacred Page are yet to be actualized and inculturated fully by the living Church.  

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....


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

The aspect of inculturation relates not so much to the transcendent dimension of the Scriptural message (e.g. actualization) but looks at the diversity of place.  

This diversity is ...  never total.  Every authentic culture is, in its own way the bearer of universal values established by God....

.... 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)

The end of interpretation is the use of the Bible in a way in which it draws people to the truth of Christ and the Paschal Mystery.  The Bible is used for the Sacred Rites and prayer, specifically Lectio Divina, the pastoral task, and in service of legitimate ecumenism.


In conclusion biblical exegesis is seen as an “indispensable task”.  In and of itself it has many facets.  Its end is incredibly important, namely:

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.


In concluding the survey of the literature one can put forth or posit a prospective method to interpret the Sacred Page.  From the survey of the literature one is able to glean a model for interpretation.  The task is somewhat straightforward, again using the fundamental assumptions laid out in the introduction, namely the truth has an objective character to it, and that truth is accessible through the eyes of faith, and finally through the Church, the People of God for whom the Scriptures were written and from which the Scriptures came.  The scope of this project is not comprehensive, but may provide a plausible working model. The next brief chapter will attempt to propose such a method by following the guidelines uncovered in the survey of the literature.  The Scriptures have been the object of interpretation for thousands of years.  It is paramount to at least gain some insight from the past and methods which were utilized by those faithful members of the Church in the past and those faithful members of the present.  We will focus our attention on St. Jerome, Thomas Aquinas and Raymond Brown.

Chapter II - Some Interpreters - Jerome, Thomas and Raymond Brown TC \l1 "Chapter II - Some Interpreters - Jerome, Thomas and Raymond Brown

 Before a method will be proposed, let us consider three respected interpreters of the Sacred Page, namely Jerome, Thomas and Raymond Brown.  Each of these persons possess differing techniques in interpretation. From Providentissimus Deus, to the recent document, Interpretation of the Bible by the Pontifical Biblical Commission, these three authors would seem to be representative of the method of interpretation in the Church.  Each comes from distinct periods in the Church's history:  St. Jerome from the Patristic Period, St. Thomas Aquinas from the Scholastics, and finally Raymond Brown from our contemporary period.  I hope to discuss each scholar's methodology,  and briefly try to gain some insight into the questions that each asks of the Sacred texts.  

St Jerome TC \l2 "St Jerome
From the ecclesial documents, St. Jerome is a particularly prominent figure in the tradition when it comes to the subject of Biblical interpretation.
  During the patristic times things were much less systematic than in later years, particularly when it comes to  stating a methodology of interpretation.  Nonetheless as a starting point Jerome is said to have favored an adherence to a more strict, literal interpretation of the text.
  Jerome often times would draw from one of his teachers Didymus the Blind (313-398), or Origen (185c.-253).  Both Origen and Didymus were rooted in the Alexandrian school of interpretation.  The Alexandrian school accented allegory as an important tool for interpretation. As a result of this Alexandrian influence Jerome seems to plagiarize large sections of allegorized interpretations of the past when the literal sense presents problems.  These allegations may be evidenced by the bitter debate that existed between Jerome and his childhood friend, Rufinus.
  Jerome distinguished between Origen the Theologian and Origen the exegete, "I praised quite simply his simple interpretation and method of teaching.... I praised the interpreter, not the dogmatist; his genius, not the apostle."
  Jerome was quick to condemn Origen's positions when they were interpreted in a heterodox fashion, but nonetheless would adhere closely to some of his interpretations.
   Didymus' influence on Jerome is also evident.
  In Jerome's commentary on Zechariah there is an extreme dependence on Didymus' work.
  I make these observations so that one can realize that Jerome himself was not limited to a strict literal interpretation.  Jerome does seem to attempt a systematic approach in his commentaries in that the 'literal' or historical interpretation is based on the Hebrew while the 'spiritual' interpretation is based on the Septuagint, LXX.
  Jerome in refuting one of his detractors in a letter to Pammachius
 recognizes the importance of accurately translating what he calls the sense of scripture, not unlike what would be considered “dynamic equivalence” today.  In this letter he relates many examples of how the sacred authors themselves seemed to take some liberties with the text which relate to more than the literal words.

From all these passages it is clear that the apostles and evangelists in translating the old testament scriptures have sought to give the meaning rather than the words, and that they have not greatly cared to preserve forms or constructions, so long as they could make clear the subject to understanding

He also makes many comparisons between the LXX and the Hebrew sources.    


Also in Jerome’s Preface to the Book of Hebrew Questions, referring to Origen he asserts:

in his fuller discussion of Scripture, he yields to the Hebrew as the truth, and, though surrounded by his own forces, occasionally seeks the foreign tongue as his ally


Jerome does seem to limit his allegorizing to the tradition, but the application as such criteria seems somewhat arbitrary.  Jerome also used contemporary rabbinical exegesis as well for sources.


Since Jerome was so reliant on the Alexandrian school and in particular Origen's work, it may be useful to outline briefly Origen's approach.  Again it would be a mistake  necessarily to term it as Origen's method, because there existed no systematization as such.  Origen attempts to articulate the way he interprets Scripture in the first three chapters of Book IV in his work, On First Principles.
  There are two basic steps in Origen's approach: the first concerns itself with demonstrating that the Bible is divinely inspired; the second consists of attempting to penetrate beneath the words themselves and discover the 'spiritual' sense of the text.  The latter step is only possible or meaningful because of the inspired character of the text.  Allegory is the means or interpretive tool which enables one to access the spiritual sense.  Allegory was a tool which enabled Origen to mitigate the harshness of some of the Old Testament writings.
  There exists three levels of meaning for Origen which he stated as corresponding to the body, soul and spirit.  The body level related to the bare letter or literal meaning of the text.  This was principally for the more simple readers of the sacred text.  The soul level relates to the psychic or moral concerns.  This entailed some allegory and was for those making progress in the life of perfection.  The third and highest level was that of the spirit.  This was allegorical and in the realm of un-speakable mysteries.


Studies of Origen are prominent, and there is a lot of information investigating the works of Origen.  Torjensen in a dissertation, Hermeneutical Procedure and Theological Structure in Origen's Exegesis, has a fine discussion on the various subtleties in Origen's interpretive technique.
  Torjensen provides an overview of various scholars who have hypothesized about Origen's approach and their various perspectives.  According to Torjensen, Danièlou distinguishes between allegory and typology in Origen.  Danièlou suggests that typology is more narrowly a technique for interpreting historical events or persons as prophetically prefiguring later events or persons, while allegory is a form of exegesis whose roots lie outside of Christian tradition in Jewish Philonic, and Gnostic forms of exegesis.
  In Torjensen's work, De Lubac is noted as taking exception to this distinction proposed by Danièlou.  De Lubac notes that the Greek and Latin Christians were not careful in making any such distinction.  De Lubac concludes that allegory cannot be used as the sole means to determine the difference between Christian exegesis and non-Christian exegesis.
  Joseph Trigg, another Origen scholar, in his overview of patristic exegesis distinguishes typology as historical scriptural events that foreshadow a future event, while allegory relates earthly realities which in turn symbolize heavenly realities.
  The Alexandrian school, which seemed to indeed influence Jerome, tended to place a great deal of importance on the aspect of allegory as an indispensable mode of interpretation.


The Antiochene school emphasized the literal aspects of the sacred texts.  Simply put, the Antiochene school approached the Scriptures through grammatical categories as opposed to the philosophical realities of Platonism.
  The West did principally opt for the Antiochene school.  As noted previously Jerome was significantly influenced by the Alexandrian school but would consistently point to the primacy of the literal sense.  


It is also noteworthy that Augustine would more strictly ascribe to the Antiochene school of interpretation.  Augustine was much quicker to distance himself from the seemingly arbitrary use of allegory to support the Church's tradition.  Trigg quotes an interesting passage from Augustine's, On Christian Doctrine, (1.10.10 (tr. p. 13)):

If the minds of men are subject to some erroneous opinion, they think that whatever Scripture says contrary to that opinion is figurative.  But it asserts nothing except the catholic faith as it pertains to things past, future, and present.  It is a history of past things, an announcement of future things, and an explanation of present things; but all these things are of value in nourishing and supporting charity and in conquering and extirpating cupidity.

Unlike Origen and even Jerome at times, Augustine would not support an obscure meaning which would be very difficult to uncover.  On the contrary Augustine believed that the Holy Spirit would clarify or make accessible meanings in other portions of the Scriptures.
  


Jerome typifies patristic exegesis, and his own method is certainly not systematic, it is however informed by his faith and trust in the special character that Scripture possesses.  The aspect of allegory would be an aspect that by and large today is seen as not very valuable.  It is interesting to note that Henri De Lubac is one voice that invites one to take a closer look at allegory:

If one takes a comprehensive view of the history of Christian exegesis in the last few centuries, one notices what has for a long time, and up until very recently, blocked the way of critical work, and it is not, with minimal exceptions, the spiritual interpretation.  It is false science; it is bad literalism, "taking everything literally, by dint of always trying to follow only the literal sense;" it is the manias of harmonization; it is the false ideas concerning biblical inerrancy or tradition.  All of these things are ones from which association with Origen and his peers tends rather to liberate the spirit.


The key aspect that we must consider is the contribution that such a perspective can make to biblical interpretation.  Jerome is ultimately aiming at coming to a deeper understanding of spiritual sense of the scriptures.  This is to be accomplished through interpreting the scriptures from a “literal” perspective, based on the Hebrew text, and a “spiritual” sense drawn from the Septuagint.  It would be difficult if not impossible to put forth a credible systematic approach regarding Jerome, but he seemingly is heavily influenced by Origen.  Jerome’s work certainly contributes to the body of interpretation that merits study. His work certainly seems to contribute to a broader or more complete view of the reality of diverse approaches to the interpretation of the Sacred page and possibly an aspect of what the original author of the scripture intended to reveal.  

St. Thomas Aquinas TC \l2 "St. Thomas Aquinas
Thomas' approach is more easily systematized than Jerome's.  St. Thomas directly addresses his approach to Scripture in the Summa.  Thomas poses three objections
: 

Obj. 1.  It seems that in Holy Scripture a word cannot have several senses, historical or literal, allegorical, tropological or moral, and anagogical ... 

Obj. 2.  Further, Augustine says that the Old Testament has a fourfold division:  according to history, etiology, analogy, and allegory.  Now these four seem altogether different from the four divisions mentioned in the first objection.

Obj. 3.  Further, besides these senses, there is the parabolical, which is not one of these four.


In reply Thomas cites Gregory:

Holy Scripture by the manner of its speech transcends every science, because in one and the same sentence, while it describes a fact, it reveals a mystery.
Thomas continues by stating the obvious for him, namely that God is the author of Scripture.  It is in God's power to "signify His meaning, not by words only (as also man can do), but also by the things themselves"
  I believe what Thomas is saying that it is God who speaks and the reality of what is spoken results.  For example it was God who said "Let there be light, and there was light!"  The human person has no such abilities. God's word in and of itself has its own effectiveness. Thomas goes on to explain how the "literal or historical sense" belongs to that sense which is signified by the words themselves.  In other words this relates to what the words in and of themselves relate.  The spiritual sense is related to the literal sense, but goes beyond what the words themselves are trying to relate. The spiritual sense attempts to ascertain what "the things signified by the words ... themselves" signify.  In other words, things that are described by the author's particular words (they, the things themselves) point to another aspect that the divine author is intending to convey.  Thomas says that there is a threefold division of the spiritual sense,  1) The Old Law is a figure of the New Law; quoting Dionysius, 2) the New Law itself is a figure of future glory, and 3) in the New Law, what ever Jesus has done is a type of what we should do.  It is from this first sense, the Old Law signifying the things of the New Law, that Thomas points to an allegorical sense.  The anagogical sense is that which signifies those things which relate to eternal glory, while the moral sense is that which is determined by those things done in Christ or which signify Christ.  This sense points to what we ought to do. A quote:

Therefore, so far as the things of the Old Law signify the things of the New Law, there is the allegorical sense; so far as the things done in Christ, or so far as the things which signify Christ, are signs of what we ought to do, there is the moral sense.  But so far as they signify what relates to eternal glory, there is anagogical sense.


In an introduction to a commentary written by St. Thomas on the Gospel of John, James Weisheipl, O.P. states clearly the significance of  the three senses, namely the moral, anagogical, and the allegorical as they relate to the spiritual sense of the scriptures.


Specifically in response to the first objection Thomas states that the multiplicity in the senses does not contribute to confusion, but rather all the senses are drawn from the literal sense.  It is only from the literal sense that an argument can be drawn.  The allegorical sense cannot be used to support any sort of argumentation.  Thomas points out that this does not diminish the value of Scripture, because all that is necessary to the faith is discernable from the literal sense of the Sacred Page. 


In response to the second objection Thomas groups history, etiology, and analogy under the literal sense.  History is understood by Thomas as that which is simply related;  XE "etiology" etiology considers when the causes are assigned to particular events or ways of dealing with particular issues.  As an example of interpreting history and explaining it, consider the account when Jesus explains why Moses allowed for putting away wives. More than just the facts were related.  The  reason for the action that occurred was also included (e.g. because your hearts were hard)   XE " analogy"  Analogy is that which shows that one passage is not in contradiction with another scripture passage.  XE " Allegory"  Allegory alone relates to the three spiritual senses which Thomas previously outlined.  Thomas notes that Hugh of St. Victor included the anagogical meaning under the allegorical sense, hence putting forth three senses only, the historical, the allegorical and the tropological.  


In the response to the third objection Thomas suggests that the parabolical sense is contained in the literal.  This sense relates to the way in which scripture sometimes speaks about God. (e.g. God's right hand, the literal meaning is seen to be God's operative power, not a physical appendage.) 


For Thomas the meaning of Sacred Scripture is ultimately founded on the literal sense of Scripture.  This literal sense is understood broadly enough when it is understood that God is the principle author of the Sacred Page.  St. Thomas’ approach is clear in description and again important to consider in our approach, if not for any other reason than the influence that St. Thomas has had throughout history.

Raymond Brown TC \l2 "Raymond Brown 
Raymond Brown is a prominent contemporary scholar who is respected by both contemporary exegetes and the Church.  The method which he employs is the historical-critical approach.  In 1985 a book was published which deals directly with the issue at hand.
  Also the details of this method and its breadth were covered in the recent document discussed thoroughly in Chapter I of this thesis (see pages pp.22-31).


In contemporary scholarship it is this method which has predominated.  There has been a heightened sense of history in this century and it is reflected in the scholarship.  Brown posits that the historical aspects of the method lead one to ask different questions of the text.


That the Bible is inspired with God as its author had seemed previously to make irrelevant such historical questions as: Was a given biblical book written at one time and by one author? What traditions or sources did the human author(s) draw upon?  What was the author's background and point of view?  What were the problems of his time and community, and how did they affect his work?  Does his message agree with that of other biblical authors?  Have there been additions and even corrections added since the principal author first wrote?

Essential to this method is also various types of "'criticism' or analysis" beyond the strictly historical considerations.  One must consider the various "form(s) or genre(s) or type(s) of literature.  Thus form criticism gives insight into how the literature was intended to function to the audience in question.  Is the literature in the form of poetry, narration, drama, etc.?  The answer to these questions can give unique insight into the human author's intended meaning.  Textual criticism is of great importance as well.  This entails everything from the pattern of scribal copying and how that was believed to influence the transmission of the texts that we have today.  This method of interpretation tends toward the already present predisposition of the Western Church towards the "literal" sense of the scriptures.  This method of interpretation asks different questions about the text, say than Thomas or Jerome.


Raymond Brown's own approach can be best appreciated by looking at what he would consider to be abuses or misunderstandings of the historical-critical method. Brown notes two revisionist approaches in which he points out inadequacies.  Namely the Revisionists of a Literalist or Fundamentalist Tendency or the Revisionist for Hermeneutical Purposes.
   


The "literalist or fundamentalist tendency" are those who are annoyed by biblical criticism because it underlines the human elements in the Bible.  Brown notes that the Bible has both a human and a divine element to it.  He addresses this issue in detail in his book, The Critical Meaning of the Bible.
   Historical criticism is seen also as a means to weaken or even deny Catholic dogmas.  Brown argues that one must have a nuanced understanding of dogma and distinguish between the truth infallibly taught and the way the truth has been phrased or conveyed.
  


The latter revisionists for hermeneutical purposes see historical criticism as arid and somehow taking away the life of the scriptures.  Some will go so far as to suggest that scriptures have a life of their own.  In other words the historical setting, author or audience becomes irrelevant to the work of interpreting the biblical texts.


Historical-Criticism is concerned about historical issues.  It asks the questions, What happened?  Why was it written this way?  Who was it written to?  Satisfying answers to the questions are not easy or simply attained but nonetheless they are very valid questions.


From the ecclesial documents and a brief discussion of three approaches to the interpretation of Scripture, namely: Jerome in his “literal” and “spiritual” interpretation, Thomas with his four basic senses, historical, allegorical, moral and anagogical, and Raymond Brown and the contemporary tools that the HCM brings with it; one can seemingly now move to suggesting a concrete approach.

Chapter III - A Method  TC \l1 "Chapter III - A Method 

My hope is to propose a method to interpret the Sacred Scriptures that is consonant with recent Church documents dealing with the interpretation of Scripture.  Now having presented the pertinent ecclesial documents and looked at three faithful interpreters, let us consider briefly the contemporary preoccupation with hermeneutics. This area too was covered in some detail in the Pontifical Biblical Commission document on Interpretation.  I will attempt to put forth a conception of  hermeneutics or the art of interpretation, that would also be consonant with Catholic presuppositions.
  This section is broken down into two major components.  The first would be a discussion of hermeneutics and the second would entail a simple application of a proposed  method of interpretation on one passage from Scripture.. 

A Hermeneutic TC \l2 "A Hermeneutic

 It would seem that all scholars would agree that before one can interpret anything there must be something accessible to interpret.  This is not as obvious as it seems.  Will one be coming from an idealistic or realistic world view? This distinction may not be as obvious as it sounds.  Do we grasp knowledge because of an idea or from concrete real experience.  Is reality the result of the meaning the human person gives, or is reality independent of the human person's perception?  The ecclesial documents assume a realistic approach to the interpretation of the Sacred Page. If the interpreter is unaware of the particular interpretive framework in which he or she is working, a great deal of difficulty results when communication is attempted between interpreters operating from the diverse frameworks.


In order to accomplish the task at hand it is important to recognize what both world views contribute to the academic milieu in which we find ourselves.  If one is true to human experience it seems as though truth can be perceived, though never comprehensively; nonetheless, one can gain real concrete, immutable insight. In other words there is a degree of transcendence, a trans-historical significance.  It is important to grapple with some of these issues if one wants to interpret well some text, some body of literature or anything in general.  In the New Jerome Biblical Commentary there is a concise discussion of what this something is, that which is to be interpreted.
  This something can range from a seemingly and totally relative reality which allegedly has only significant meaning for the contemporary reader, (it would seem that Bultmann would be a proponent of this hermeneutic), to another aspect, Heideggarian in perspective, which seems to attribute "being" to the text itself.  Still others suggest that one must interpret the meaning of the text from an undeniably biased perspective, this latter would be epitomized in many liberation theologies (feminist theology would also fall under this genre).  All of these hermeneutical methods can contribute to this art of interpretation.  I will attempt to give some kind of idea of what I envision to be an appropriate model for the interpreter who wants to engage in the process of understanding the Sacred Page from a Catholic perspective.  


First I would like to state some of my assumptions.  As Catholics we believe at the very least that Jesus inaugurated the institution which is called the Church.  The Church with its own frailty and the imperfection of her members who as individuals can make mistakes, is on the other hand bestowed with His Spirit and guided to lead humanity to the truth of Christ.  With some confidence then we can trust this institution as a faithful guide in our pursuit to understand more fully God's self-revelation in Jesus Christ.  I am assuming faith, not a blind faith, but a faith that gropes for understanding, a faith that is willing to ask hard questions, and a faith that is willing at least to some degree to accept some answers, even though the answers are never totally exhaustive in scope or fully satisfying in content. 


An additional complexity in the hermeneutical art concerns the application of that same art to the interpretation of Church documents themselves.  It is clear that the documents clearly posit that ultimately God is the Author of the Sacred Scriptures.
 As already illustrated there is a clear development in recent Church documents starting from Providentissimus Deus to Dei Verbum.  The major shift concerns the extent to which the historical critical tools are to be utilized.  Providentissimus Deus encourages the cautious and prudential use of the then recent critical literary techniques in the study of Scripture
; Dei Verbum's advocates the full embrace and recognition of such contemporary tools.
  One needs to recognize that these ecclesial documents were not composed in a vacuum or somehow mysteriously dictated to the Pope or the Council Fathers; by the same token a Catholic is bound to respect the documents and grope to understand the difficulties or apparent contradictions they raise.  This respect is due to the documents because of that ecclesial faith which we share.  


Let me give an example.  Imagine that you are sitting in your office in about 30 A.D. looking at the text of Wisdom, in particular, the section contemporarily marked Wisdom  2:12-24:  

"Let us beset the just one, because he is obnoxious to us: 

he sets himself against our doings, 

Reproaches us for transgressions of the law 

and charges us with violations of our training.  

He professes to have knowledge of God 

and styles himself a child of the Lord.  

To us he is the  censure of our thoughts;  

merely to see him is a hardship for us, 

Because his life is not like other men's 

and different are his ways.  

He judges us debased;  

he holds aloof from our paths as from things impure.  

He calls blest the destiny of the just 

and boasts that God is his Father. 

Let us see whether his words be true;  

let us find out what will happen to him.  

For if the just one be the son of God, he will defend him 

and deliver him from the hand of his foes.  

With revilement and torture let us put him to the test 

that we may have proof of his gentleness and try his patience.  

Let us condemn him to a shameful death;  

for according to his own words, God will take care of him.  

These were their thoughts, but they erred; 

for their wickedness blinded them,

and they knew not the hidden councils of God; 

neither did they count on a recompense of holiness 

nor discern the innocent souls' reward.  

For God formed man to be imperishable; 

the image of his own nature he made him.  

But by the envy of the devil, death entered the world, 

and they who are in his possession experience it."

I point to this text because of its liturgical use, and the seemingly apparent connections with Christ, and the way Jesus was put to death.  Contemporary scholarship dates this text around the last half of the first century B.C.
  I think it is safe to assert that the human author had no intention of describing events that were to transpire some decades later; at the same time I think it is quite safe to assert that the divine author intended just that.  One could write an entire thesis on theories of inspiration, but that is not my intent.  At the same time I assert that as a Catholic one needs to recognize a mysterious component that abides in the Scriptures and to a lesser degree the authoritative documents of the church.   This would clearly be an example of the fuller sense or sensus plenior discussed above.  Contemporary tools probe the text differently than did much of the Church's tradition.  That is not to say that the contemporary tools are of no value, quite the contrary.  What I  intend to suggest is that we must be aware of what questions the particular tools can help us to answer.  


Let us return for a moment to the scribe studying the passage.  It is likely that he would have seen the just one who was being oppressed to be Israel, suffering from the grips of pagan rule in Alexandria and under Egyptian and Hellinistic influences.  In other words, the historical context of the interpreter would shape the contours of his or her interpretation of the text. I suggest that the historical situation in which we find ourselves, can contribute to a deeper or maybe just a different perception of the reality that the words attempt to access.  History places us in a unique vantage point. I have come to believe that this vantage point is not necessarily a privileged or all encompassing one.  Only through the Revelation of Jesus Christ can one understand some of the implications of the aforementioned text. 

 
I think at the heart of any interpretive model is experience.  I mean experience rooted in the concrete, the real.  The concrete or the real in this context is sometimes much more than an object, though sometimes it is nothing more than that.  To understand, one needs to learn from what presents itself.  Experience is at the very heart of learning.  As we experience things we learn more and more not only from positive experience but from negative experiences as well.  As we learn we tend to be able to ask broader questions. In some math problems it is sometimes possible to come up with a mathematical solution field for a particular group of problems.  The problem is sometimes so complex that one cannot determine what would be the closed form solution.  A simple example of what I am trying to relate is  X + 2 = 4.  The solution to this problem is 2 and it is a closed form solution, in other words, 2 is the only answer that satisfies the expression.  Most solutions for real mathematical problems that model real situations are never so trivial.  For more difficult problems one can turn to a heuristic approach.  It is much more than merely guessing.  A heuristic approach probes the solution field.  In mathematics it would be a solution that would satisfy the constraints, but not necessarily yield an optimal solution. One is working from a basis of experience and has insight into the potential solution field. What I am trying to relate is that there are boundaries that limit the solution field in mathematical problems as they model the world of experience.  This solution field points to a reality that applied science faces everyday, "With what solutions are we to be satisfied?"  Often times there are many solutions that satisfy the conditions of the problem, but there exists almost always a "better" solution.  I think that it is fair to suggest that there are boundaries or conditions to be satisfied in doing Catholic theology.  Our Tradition through its doctrinal pronouncements sets such limits.  These limits though are never as clear as boundary conditions on a highly non-linear differential integral equation.  (The relevancy of this last statement is contingent on one's experience concerning differential integral equations.)  Nonetheless, I believe that various scientific disciplines share more than what is commonly believed.  Theology would be among these disciplines.  Life is an ever changing dynamic, but a dynamic that is constrained through experience.  Learning is a process, and as that process continues there is a uniqueness to every moment.  For good or for bad, the past conditions everything we do.  Einstein for example needed to return to mathematics so that he would have the tools to continue work in to what turned out to be paradigmatic breakthrough after paradigmatic breakthrough.  


The heuristic approach is one that is rooted in probing a certain solution field.  It seems reasonable to enter into the task from a variety of aspects.  Each of the three interpreters, Jerome, Thomas and Raymond Brown, are asking different questions about the text.  Therefore as each gains insight into their particular questions, the truth cannot help but be revealed in a deeper way.


I am attempting to argue for a method which will be open to learning, to breakthroughs and development; however the method will be one that will have an openness to what was learned in the past.  This is how the Church seems to operate; it is how we as individuals operate.  I will attempt to put forth a method drawn from the ecclesial documents which hopefully will be faithful to the hermeneutic that I have more or less implicitly laid out above. 

A Method
The simplest way to describe the actual method is to put it into practice.  Let us attempt to interpret the passage, "It is the spirit that gives life, the flesh is useless, these are words of spirit and life" [John 6:63]  

Jerome and the Fathers TC \l3 "Jerome and the Fathers
 First let us consider in general what the Fathers had to say about this passage.  Jerome’s method entailed looking at various sources and trying to gain insight into what was being conveyed by the Sacred Page.  Since Saint Jerome relied on Origen let us turn to a commentary on John by Origen
 and some other patristic sources that relate to this passage. As noted earlier the Fathers were not very systematic.  One cannot typically find a sequential interpretation of any biblical book.  In Origen's commentary on John there seems to be no specific reference to the text in question, however he does talk about this section of John's Gospel.  He seems to reference what he would consider the spiritual message of the scriptures.  In referring to those who found Jesus message difficult to understand, Origen tries to relate how one is to strive for the spiritual truth of the passages in scripture:


We must strive, however in transforming the rawness of Scripture into boiled food, not to transform what has been written into what is flaccid, watery and limp.
 

It is difficult to know if this passage is reflective of Origen's view of "these are words of spirit and life, the flesh is useless”, but it may be.  The referenced commentary is describing the passage from John’s gospel but makes no clearly objective reference to the passage.   It is difficult to discern a clear or exact  interpretation from the commentary.  It is plausible in his method of allegory to see the “flesh” as the rawness of scripture, and the “boiled food” being the spiritual truth or the “spirit that gives life”.  The grave difficulty with allegory is that the interpreter can put forth wonderful spiritual insights, but regarding an authoritative interpretation it really is not a reliable source.  The Church in her documents recognizes the limitations of this approach, but it is not without any merit.  Again one must be aware of what Origen was trying to do, help people embrace the Gospel of Jesus Christ.


Another ancient source is St. Gaudentius of Brescia (c. 410 A.D) who interprets this very passage:

When Christ told the crowds that they must eat his flesh and drink his blood, they were horrified and began to murmur among themselves:  This teaching is too hard; who can be expected to listen to it?  As I have already told you thoughts such as these must be banished.  The Lord himself used heavenly fire to drive them away by going on to declare:  It is the spirit that gives life; the flesh is of no avail.  The words that I have spoken to you are spirit and life.

This commentator is clearly urging simple faith in Christ’s teaching.


The literal meaning is taken to be that which the words simple convey in this case, the spiritual meaning points to the lack of faith of those who fail to accept this teaching.

The Approach of St. Thomas TC \l3 "The Approach of St. Thomas
In some sense St. Thomas began his interpretation from the fathers.  As was his practice he attempted what today would be known as synthesis.  St. Thomas compiled the Catena Aurea, (Golden Chain).
  This is a collection of the Fathers on the passages in the four gospels.  Thomas also gave lectures that were his own commentary on the gospel of John.  The commentary of the first 5 chapters on John were written by Thomas himself, while the remaining commentary were notes taken by one attending the lecture, but they were corrected by Thomas himself.


Thomas in his Catena provides us with more breath concerning the Fathers concerning the passage in question.  In the English translation of the Catena the passage reads: It is the spirit that quickeneth; the flesh profiteth nothing: the words that I Speak are spirit, and they are life.  Accordingly Thomas notes Theophylos as seeing in this passage a refutation of the heresies of Marcion and Apollinarius: noting that the flesh is not pre-existent in heaven.  Chrysostom is quoted:

He tries to remove their difficulties in another way, as follows, it is the spirit that quickeneth, the flesh profiteth nothing: that is to say, You ought to understand My words in a spiritual sense; he who understands them carnally is profited nothing.  To interpret carnally is to take a proposition in its bare literal meaning, and allow not others.... It was carnal to doubt how our Lord could give His flesh to eat.  What then?  Is it not real flesh?  Yea, verily... He does not speak of His own flesh, but that of the carnal hearer of His word.

It is interesting to note the distinctions that Thomas makes, the carnal (flesh) interpreter takes the Scriptures in their bare literal meaning.  Apparently there must have been those who could have called themselves “fundamentalists” in today’s terms.  It is clear from Thomas’ perspective these words were not referring to some kind of spiritual presence in the Eucharist, but rather the flesh of the hearer whose faith is lacking to believe.  Thomas also wrote his own commentary on John.  It went beyond just citing the fathers, quoting and excerpt:

Thus he says, It is the spirit that gives life, that is if you understand these words according to the spirit i.e. according to their spiritual meaning, they will give life.  Flesh profits nothing, that is , if you understand them in a material way, they will be of no benefit to you, they will, rather, be harmful, for “if you live according to the flesh you will die” (Rom 8:13....)


....And our Lord said that he would give himself to them as spiritual food; not as though the true flesh of Christ is not present in this sacrament of the altar, but because it is eaten in a certain spiritual and divine way.  Thus the correct meaning of these words is spiritual, not material.  So he says, The words that I have spoken to you, about eating my flesh, are spirit and life, that is they have a spiritual meaning, and understood in this way they give life.  

Clearly the spiritual aspects of this passage according to Thomas is not some symbolic reference to Jesus’ flesh but rather to the way in which the non-believers could only think in material terms.  The spiritual meaning has moral and anagogical implications.  It will convict the one who hears and understands to live life in accord with the precepts of Christ and thus unite one to the glories of Christ.

Raymond Brown and Historical-Critical-Method TC \l3 "Raymond Brown and Historical-Critical-Method
Raymond Brown authored a commentary on the Gospel of John.
  He spends a great deal of time discussing the implications of the verse,   "It is the spirit that gives life, the flesh is useless, these are words of spirit and life" [John 6:63]   


Brown begins by stating the text or passage to be interpreted.  Our passage is grouped with the passages between verses 60 - 61.  The grouping is chosen because Brown believes that this may be a literary unit that may have been the result of some redaction that occurred in the history of the composition of the text.  The article divides its study into two sections, namely notes and comment.  In the notes he reflects on the phrases, “spirit and life” and “the flesh is useless”.  He notes the other use of the terms spirit and flesh in John 3. A reference that relates the spirit to the things above and the flesh to things below.  Jesus uses the word spirit in such a way that points to the deep realities of God and His relationship with the Father.  A parallel passage is referenced in Mt 16:17 which relates that it is not “flesh and blood” that reveals the identity of Jesus but rather the heavenly Father.


Brown following the argument based on literary criticism put forth by Bornkamm in an article Brown sites, believes that vss. 60-70 was, as stated above, a later redaction.  It seems to more appropriately follow immediately from vss. 35-50.  Brown argues that the “flesh is not a reference to the Eucharistic flesh of Christ, but rather the human dimension that makes faith difficult.  Brown also notes that another scholar’s opinion, Schürmann disagrees with Bornkamm, but nonetheless would agree that at the very least verses 60-71 are parenthetical.


Some commentators would use this passage to support a symbolic meaning to Jesus’ words, but Brown would clearly support the interpretation that it is less reasonable to support such a view.

These are ingenious proposals, but more evidence for them would be desirable.  Most of them do not really explain how the absolute statement, “The flesh is useless”, could ever have been said of the Eucharistic flesh.

Brown spends much of his comment in articulating persuasively the meaning of the phrase in question.

Conclusion TC \l1 "Conclusion

In one sense it is quite amazing how utilizing vastly different approaches the same conclusions are drawn.  The ancient commentators were quick to articulate the meaning of the text based on a spiritual sense - which is quite plausible because in the phrase itself it makes mention of the spirit, but that even using the modern tools one is effectively drawn to the same conclusion regarding the particular passage under study.

 "It is the spirit that gives life, the flesh is useless, these are words of spirit and life" [John 6:63]  


The fathers, Thomas and Raymond Brown concur that the literal meaning of the flesh that is referred to relates not to the Eucharistic Flesh of Christ, but rather the worldly flesh of  our human nature.  Like all scientific methods there is a measure of uncertainty.  This however should not stop the process from continuing.

 
The modern Catholic exegete following the guidelines must have recourse to many tools in which to probe for the deeper or fuller sense of the passage.  It seems in more contemporary terms a more phenomenological approach must be implemented.  This entails as laid out considering the various questions that we put to the text. Heuristics in general terms is a problem solving technique that entails probing the solution field for a workable or particular solution.  The analogous approach in our scientific study entails probing the solution field with questions from various perspectives.  Each perspective, either from our ancient past, or contemporary period can help us to more deeply understand the Sacred Page.  Faith assures us that it is the inspired word of God.  It is for us to use every possible mode of interpretation to hopefully be more able to proclaim the most important message for humanity, namely that Christ is Lord. The fathers were not simplistic in the way they read the text, but they read them with a deep and profound faith.  Thomas was humble enough to recognize that if philosophy could not be reconciled with the sacred Page, then obviously our philosophy was in error.  Faith, a reasoned faith nonetheless, was paramount.  Our contemporary approach must be open enough to ask pertinent questions about the text and recognize the value of the probings of the past scholars, and at the same time be humble enough to recognize our own limitations.  The present is constantly racing towards the past.  Our insights of today have value, if they are rooted in truth and uncover the real meaning of the texts.  


Biblical Hermeneutics, said in another way, the art of interpreting the Sacred Page, is paramount for humanity.  It must be a hard science, one that comes to have as much credibility as quantum mechanics and mathematics. All these fields operate with levels of uncertainty.  The task is to strive to converge on the truth; to uncover that which is.  Experts in the respective scientific fields realize the boundaries, but they also are aware of the insight that has be gained through the ages.  
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Glossary of Terms TC \l1 "Glossary of Terms
Allegorical Sense:
In medieval exegesis that which refers to the Old testament is taken to signify something in the New Testament.

Moral Sense:

That spiritual sense of Scripture which relates to those things taken from the life of Jesus that are to be used as a model for our own life.

Anagogical Sense:  
An aspect of the spiritual sense of scripture that is taken to signify the life  of glory in the eternal kingdom hereafter, e.g. "the New Jerusalem".

Tropological Sense:
That which relates to a figurative interpretation, often related to traditions  not explicitly named in the scriptures. e.g. passages taken to relate to the sacraments and other doctrinal teachings.

Elliptic:

refers to a phrase having a part omitted.

Protasis:

this is a clause that expresses a condition (introductory)

Apodosis:

an absolute clause or a conclusion in a conditional sentence, (e.g. Though he attacks me [Protasis], I will trust him [Apodoses])

Semiotic Analysis:
Looking at the Bible in its final state: Structuralism

Narrative Analysis:
Relates to the form of the story.

Rhetorical Analysis:
Looking at the source as being composed as discourse aimed at persuasion.

Synchronic Analysis:
Rooted in the now, not so much concerned with historical realities.

Diachronic Analysis:
Rooted in the past, not so concerned today or events that occurred after the  composition of the original text.

Heuristics

This term is generally utilized in a solution technique that would entail making predictions or even guessing at a proposed solution and testing it in a working model.  In the context of this work a heuristic method is to include a broad approach relating to the type of questions one puts to the text.  For example, one may be concerned principally about historical questions, other questions could be put to the text that would relate to the “fuller sense” of the Scriptures or other categories of biblical interpretation stated above in this glossary of terms.  

     �	Biblical Interpretation in Crisis: The Ratzinger Conference on Bible and Church, Encounter Series, General Editor: John Neuhaus, William B. Eerdmans Publishing Company, Grand Rapids, MI, 1989, pp. 1-23.


     �	The Marginal Jew, Rethinking the Historical Jesus, vol. 1, Anchor Bible Reference Library, John P. Meier, Doubleday, New York, 1991.


     �	The Five Gospels:  the search for the authentic words of Jesus, Robert W. Funk, Roy W. Hoover and the Jesus Seminar, Macmillan, 1993.


     �	The Catechism of the Catholic Church, n 102, p.30, Liguori Publications, Liguori, MO 63057-9999, 1994.


     �	ibid, nn. 115-119.


     �	Pope Leo XIII, "Providentissimus Deus", Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN 1958, pp. 1-29.


     �	ibid, pp.5-6.


     �	ibid, pp.5-6. 


     � 	ibid, p. 12.


     �	ibid, p. 13.


     �	ibid, p. 13.


     �	Vat. I, Sess. 3 cap. 2 de revel.; cf. Trent, Sess 4 Decr. De Edit. et usu Libr. Sacr.


     �	Pope Leo XIII, ibid, p.15.


     �	ibid, p.15.


     �	ibid, p. 18.


     �	ibid, p. 18.


     �	Thomas Aquinas, The Basic Writings of Saint Thomas Aquinas, edited by Anton Pegis, Random House, NY, 1945, Vol. 1,  p. 1, q. 1, art. 5, pp. 9-10.


     �	Pope Leo XIII, ibid, p. 19.


     �	ibid, p. 20.


     �	ibid, p. 21. 


     �	ibid, p. 22.


     �	ibid, p. 22.


     �	ibid, p. 23.


     �	ibid, p. 27.


     �	ibid, p. 28.


     �	For a discussion of the history of the debate see Gerald P. Fogarty's, American Catholic Biblical Scholarship, Harper & Row Publishers, San Francisco, 1989.


     �	Pope Leo XIII, Vigilantiae, Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN 1958, pp. 30-35. 


     �	ibid, p. 31.


     �	ibid, p. 32. 


     �	ibid,  p. 33.


     �	ibid, p. 34. 


     �	Henry Poels, Charles Grannan, David Flemming, O.F.M., F. Vigouroux, T. Esser, F. von Hummelauer, E. Gismondi, A. van Hoonacker, A. Amelli, R. Clarke, U. Fracassini, and R. Torio were members of the preparatory commission.  Marie Joseph Lagrange was named as a consulter to the actual Pontifical Biblical Commission. American Catholic Biblical Scholarship, Fogarty, G.P., S.J., Harper and Row Publishers, p. 84, 1989.


     �	Pope Pius X, Quoniam in Re Biblica, Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN 1958, pp. 30-35. 


     �	ibid, p. 36.


     �	ibid, p. 38.


     �	Pope Benedict XV, Spiritus Paraclitus, Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN, 1958, pp. 43-79. 


     �	ibid, pp. 44-45.


     �	ibid, p. 52.


     �	See page 5, footnote 16.


     �	Kselman, John S.,S.S., Witherup, Ronald D., S.S., Modern New Testament Criticism, NJBC, pp. 1130-1145, Prentice Hall, A Division of Simon and Schuster, Englewood Cliffs, New Jersey 07632, 1990, p. 1137.


     �	ibid, p. 1138.


     �	Pope Benedict XV, Spiritus Paraclitus, Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN, 1958, p. 54. 


     �	ibid, p. 55.


     �	ibid, p. 57.


     �	ibid, pp. 58-62.


     �	ibid, pp. 61.


     �	ibid, pp. 67.


     �	ibid, pp. 68.


     �	ibid, pp. 68-69.


     �	ibid, pp. 69.


     �	ibid, pp. 74.


     �	ibid, pp. 78.


     �	Pope Pius XII, Divino Afflante Spiritu, Rome and the Study of Scriptures, Grail Publications, St. Meinrad Archabbey, St. Meinrad, IN, 1958, pp. 80-107.


     �	ibid, p. 81.


     �	ibid, p. 87.


     �	ibid, p. 89.


     �	ibid, p. 90.


     �	ibid, p. 91, see footnotes 24 and 25.


     �	ibid, p. 92.


     �	ibid, p. 92.


     �	ibid, p. 93.


     �	See footnote n. 69.


     �	ibid, pp. 93-94.


     �	ibid, p. 94.


     �	ibid, n.28, p. 95.


     �	ibid, p.97.


     �	ibid, p.99.


     �	One such case would concern the five porticos mentioned in John's Gospel.  At the turn of the century only two such porticos were known to exist.  Archeological discoveries discovered the three others.


     �	Pope Pius XII, Divino Afflante Spiritu, ibid, n. 47, p. 102.


     �	ibid, n. 59, p. 106.


     �	ibid, n. 59, p. 106.


     �	The Historicity of the Gospels, An instruction of the Pontifical Biblical Commission, April 24, 1964, St. Paul Editions, 50 St. Paul Avenue, Boston MA 02130.


     �	ibid, p. 8.


     �	ibid, p. 6.


     �	ibid, p. 7.


     �	The document cites John Chrysostom, in Mat., Hom. I, 3: Pg, 57, 16-17, and states, "The truth of the Gospel account is not compromised because the Evangelists report the Lord's words and deeds in different order." (pg. 7).


     �	ibid, p. 8.


     �	NAB, 2 Tim 3:15b.


     �	 Dei Verbum, The Documents of Vatican II, Abbott translation, Association Press, New Century Publishers, Inc., 1966, pp. 111-128.


     �	ibid, n. 7, p. 115.


     �	ibid, n. 8, p. 116.


     �	ibid, n. 12, p. 120.


     �	ibid, n. 15, p. 122.


     �	ibid, n. 16, p. 122.


     �	The editors footnote in the document notes the Latin word is explanantes, and suggests Joseph Fitzmyer, S.J. discusses the importance of this word in Theological Studies, Vol. 25, 1964, esp. p. 400.


     �	Dei Verbum, The Documents of Vatican II, ibid, n. 19, p. 124.


     �	ibid, n. 21, p. 125.


     �The Interpretation of the Bible in the Church, The Pontifical Biblical Commission, Origins, CNS Documentary Service, January 6, 1994, Vol. 23: NO. 29, pp. 499-524.


     �ibid, p. 500.


     �ibid, p. 500.


     �ibid, p. 500.


     �ibid, p. 502.


     �ibid, p. 503.


     �ibid, p. 503.


     �ibid, p. 503.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �ibid, p. 504.


     �midrash is a form of interpretation in rabbinical literature, there are two types: Midrash Halachah - attempts to clarify biblical law, and Midrash Haggadah - attempts to penetrate the deeper meaning of the biblical narrative, Collier’s  Encyclopedia, pp. 540-541, 1955. 


     �ibid, p. 505.


     �ibid, p. 506.


     �ibid, p. 506.


     �ibid, p. 506


     �ibid, p. 507.


     �ibid, p. 507.


     �ibid, p. 507.


     �ibid, p. 508.


     �ibid, p. 508.


     �ibid, p. 508.


     �ibid, p. 509.


     �ibid, p. 509.


     �ibid, p. 509, This reference relates to a controversial paragraph in the document. Of 19 persons voting on the inclusion of this distinction between power and service there were four who voted against the paragraph and four who abstained.  Obviously this is a hotly contested debate.


     �ibid, p. 509.


     �ibid, p. 509.


     �ibid, pp. 509-510.


     �ibid, p. 510.


     �ibid, p. 510.


     �ibid, p. 510


     �ibid, p. 512


     �ibid, p. 512


     �ibid, p. 513


     �ibid, p. 513.


     �ibid, p. 515.


     �ibid, p. 516.


     �ibid, p. 517.


     �ibid, pp. 517-518.


     �ibid, p. 518.


     �ibid, pp. 520-521.


     �ibid, p. 521.


     �ibid, pp. 522-523.


     �ibid, p. 524.


          �	See Spiritus Paraclitus.


          �	Brown, R.E. S.S., and Schneiders, Sandra M. Schneiders, I.H.M., Hermeneutics, NJBC, [71:22], p. 1151.


          �	Mierow, Charles C., St. Jerome: The Sage of Bethlehem, The Bruce Publishing Co., 1959, pp. 88-104.


          �	ibid, p. 82.


          �	Jerome's commentary on the Psalter was taken in large part from Origen's commentary of the old Latin Psalter as opposed to Jerome's own interpretation from the Hebrew, ibid, p. 80.


          �	Jerome's respect is evidenced by the quote: "My hair was already streaked with gray so that I looked more like a master than a pupil.  Never the less I went to Alexandria and heard Didymus.  I have much for which to thank him because what I did not know I learned from him and what I already knew I did not forget.  So excellent was his teaching."  (epistola 84, ad pammachium et Oceanum), Didymus the Blind: An educator of the Fourth Century, Dissertation by William J. Gauche, S.T.D., A.M., The Catholic University of America, 1934, p. 80.


          �	Kelley, J.N.D., Jerome: His Life, Writings, and Controversies, Gerald Duckworth and Co. Ltd. 43 Gloucester Crescent, London NWI, 1975, p. 292.


          �	ibid, p. 291.


     �Nicene and Post Nicene Fathers, Vol. 6, Jerome, Letter LVII to Pammachius on the Best Method of Translating (written in 395 AD), edited by Philip Schaff, D.D., LL.D. and Henry Wace, D.D., Hendrickson Publishers, 2nd Printing 1995,  pp.112-119.


     �ibid, p. 117.


     �ibid, Preface to the Book of Hebrew Questions, p. 487.


          �	Kelley, J.N.D., ibid, p. 292.


          �	Trigg, Joseph W., Origen, The Bible and Philosophy in the Third Century Church, John Knox Press, Atlanta, 19  , pp. 120-129.


          �	ibid, p. 125.


          �	Torjesen, Karen Jo,  Hermeneutical Procedure and Theological Structure in Origen's Exegesis, Dissertation from Claremont Graduate School, University Microfilms International, 300 N. Zeeb Road, Ann Arbor, MI, 48106, Copyright 1982, pp. 72-94 .


          �	ibid, p. 10.


          �	ibid, 17, pp. 13-15..


          �	Trigg, Joseph W., Biblical Interpretation, Message of the Fathers of the Church, vol. 9, General Editor: Thomas Halton, Michael Glazier, Wilmington, Delaware, 1988, p. 18. 


          �	ibid, p. 33.


          �	ibid, p. 46.


          �	ibid, see quote on p. 48.


          �	Henri de Lubac, Histoire et Esprit. L`intelligence d`Écriture d`après Origène (Paris: Aubier 1950), p. 377, quoting Trigg, p.51 who quotes Marie-Joseph Langrange, La methode historique, second edition, p. 120.


          �	Basic Writings of Saint Thomas Aquinas, vol. 1, Q. I, a. 10, pp. 16-17, Random House, New York, 1945.


          �	ibid, p. 16.


          �	ibid, p. 17.


          �	Commentary on the Gospel of Saint John, St. Thomas Aquinas, Part I, James a. Weisheipl, O.P., S.T.M., General Director and Consultant : Pontifical Institute of Medieval Studies, Toronto, and Fabian R. Larcher, O.P., Magi Books, Inc., 33 Buckingham Dr. Albany, N.Y. 12208, 1980.  p. 11.


          �	Biblical Exegesis and Church Doctrine, Brown, Raymond E., S.S., Paulist Press, New York/Mahwah, 1985.


          �	ibid, p.10.


          �	ibid, pp. 15-25.


          �	"The Human Word of the Almighty God", The Critical Meaning of the Bible, R.E. Brown, New York, Paulist, 1981, pp. 1-22.


          �	Biblical Exegesis and Church Doctrine, ibid, p. 17.


          �	ibid,  pp. 19-20.


     �  See the guidelines for the catholic exegete on page 35.


          �	Brown, R.E., Schneiders, S.M, Hermeneutics, NJBC, p. 1158, Prentice Hall, A Division of Simon and Schuster, Englewood Cliffs, New Jersey 07632, 1990.


          �	Dei Verbum, Documents of the Second Vatican Council, n 11, p. 118 Abbot Translation, Association Press, New Century Publishers, Inc. 1966. 


          �	Providentissimus Deus, Pope Leo XIII, n. 3, p.15, 1893, N.C.W.C. Translation, Printed in the U.S.A. by the Daughters of St. Paul, 50 St. Paul's Ave., Boston, MA 02130.


          �	ibid, n. 12, p. 120.


          �	New American Bible with Revised New Testament, [NAB], Wisdom 2:12-24, pp. 681-682, World Bible Publishers, Iowa Falls, Iowa, 1986. 


     �The New Jerome Biblical Commentary, Wisdom, Addison G. Wright, S.S., Schuster, Englewood Cliffs, New Jersey, 07632, 1990,  p. 510.


          �	The Fathers of the Church, vol. 80, "Origen - Commentary on the Gospel of John, Books I-X, translated by Ronald Heine, Emmanuel School of Religion, Johnson City Tennessee, Catholic University of America Press. 


          �	ibid,  p. 277.


          �	Liturgy of the Hours, Lenten Season - Easter Season, vol. II, Catholic Book Publishing Co., New York, 1976, p. 850.


          �	Catena Aurea: Commentary on the Four Gospels, vol. IV, Part I, Oxford, John Henry Parker; J.G.F. and J. Rivingtion, London, 1895 (MDCCCXLV).


          �	Commentary on the Gospel of Saint John, St. Thomas Aquinas, ibid,  Lecture 8, pp. 390-399.


     �Catena, ibid, p. 248.


     �Commentary on the Gospel of Saint John, St. Thomas Aquinas, Lecture 8, n. 992, pp. 390-399.


     �The Gospel According to John, Raymond Brown, S.S., Anchor Bible Series, pp. 295-304.


     �ibid, p. 303.






