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his prophetic dream, his “text,* as “vanitee ... engendren of replecciouns®
(VI1.2922f.). To her, the entire experience is without meaning other than
its obvious narrative value (and even that she denigrates). She considers
the entire experience but a psychic aberration caused by certain physical
excesses: Chaunticleer, in bher opinion, has fallen victim to a “greete
super fluytee/0f rede colera ..." (VII.2927f.) and merely needs to "Tak som
laxatyf” for all to be well (VI11.2943). Without belief in the divine origin
or efficacious signification of dreams as texts or signs, she sees no need
to "read"” or interpret Chaunticleer's dream in relation to either the world
or some larger referential context. Textually "earthbound"” and
a-referential, Pertelote limits herself to a superficially literal reading
of the dream. Unable (or unwilling) to look for a fuller entente--a greater
design, plan, or meaning——which the dream itself might signify, she would
have Chaunticleer also dismiss his experience, his own personal "text,” and
simply "Be myrie" (VII.2968). In effect, her "wise" and wifely counsel is
that he settle for the solas and abandon any effort to discover the sentence
of the dream (cf. Prudence, Constance, Cecile, Griselda). At most and in
terms of the various literal significations, she advises that her husband
should accept the dream for its generic and surface signification,
considering it a night-time narrative circumscribed in meaning by the moment
of occurence and having no extra-textual implications. In effect, she
advises, Chaunticleer should read the story and move on, without concerning
himself over possible meanings, effects, and consequences.

Chaunticleer, however, is not prepared to do so--at least, not
initially. So immediate and personal is his encounter with his dream—text
that he is at first driven to discover its deeper significance. To ferret

out the meaning of his experience, he turns to authorities, to “olde books,*
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and to “many a man moore of auctorite/Than ever Caton was" (VII.2974ff.;

most likely Disticha Catonis). Appropriately, he engages in the process of

text and meaning: he considers contrasting contexts of interpretation
(VI1.2974); he establishes his theoretical parameters of signification in
relation to both ultimate meaning and present effect (VII.2978ff.); he
re—-contextualizes his own "experience" against both authoritative and
narrative texts, from Classical, through Biblical, to Christian times
(VI1.28841f.): and, he declares on the basis of his various considerations
that his text does, most certainly, have an essential and effectual
significance: “Shortly I seye, as for conclusioun,/That I shal han of this
avisioun/Adversitee® (VII 3151ff.). Blatantly rejecting Pertelote's
trivialization of his dream, he also rejects her suggestion of "laxatyves,®
supposedly in favour of his just stated conclusion about the inevitable
effect of his text (VII.3153ff.).

Up until this point, Chaunticleer’s engagement of signs-—his own and
those of the authorities--has been appropriate and responsible as he
acknowledges the validity of the sign given him, responds to it, and aligns
his text with similar texts, attempting to draw meaningful conclusions from
the intersections of his own and historical experience. From "swich
ensamples olde" as he finds, Chaunticleer even tries to teach Pertelote
*That no man sholde been to recchelees/0f dremes,” for “many a dreem ful
soore is for to drede" (VII.3106ff.). Though he has little success with his
instruction of her, he does amply demonstrate his own intellectual facility
with texts and traditions. At the crucial junction between reading and
translation, between engaging the text and being engaged by it, however,
Chaunticleer falters. Failing to fulfill the process of responsible reading

by translating the truths of his given text through his life and his



345

actions, Chaunticleer does not follow his intellectually discovered meaning
through to practical effect: having noted the tirue, he fails to do the
right and the good. Refusing to activate his will for a “spiritual"
response to the literal truth of his dream, he prefers and consciously
thooses that "o thyng" (VII . 3159) of God's grace which is empirically
evident and physically pleasurable (Pertolote’'s beauty) to that which is
referentially revealed and personally distressing (the threat in the dream).
Chaunticleer thus chooses solas over sentence (an inversion of the Parson's
later stated preference), surrendering his efforts at right reading for
carnal delights: "I am so ful of joye and of solas,” he declares, "That I
diffye both sweven and dreem" (VII.3170f.).

The practical consequences of such a repudiation of a full and
effectual reading are immediately evident and progressive. Chaunticleer

first errs in word, misinterpreting in the name of sentence, confusio for

“joye ande ... blis" in his rendition of a Latin proverb! he translates "In
principio,/ Mulier est hominis confusio" as “Womman is mannes joye and al
his blis" (VII.3162ff.). Next, he sins in deed, giving himself to "Venus,
that ... goddesse of Plesaunce" (VII.3332ff.) as he engorges himself on
physical rather than intellectual pursuits (VII.3172ff.). Finally, with a
heart "ful ... of revel and solas” (VII.3203), he denies the dangerous
reality represented by both the fox's appearance and substance
(VI1.3276ff.), preferring the smooth flattery and lying words of Daun
Russell to the hard, practical truth of his own prophetic text. UWhat
follows provides an opportunity for an editorial comment by Chaucer, the
court poet, on the dangers of flattery——an interpolation which again
demonstrates not only the complex, cross-referential interplay of structure

within the Tales as a whole, VII.3325ff., but the equal engagement the text
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may have with historical reality as but another text to engage (cf. the
relevance of “The Clerk's Tale" to the contemporary crisis of authority; see
above). And, of course, Chaunticleer’'s ensuing brush with death allows the
Nun's Priest to warn his audience of the consequences of faulty reading, of
being “reccheless/And necligent ..." (VII.3436f.)--"reccheless" being a word
that connotes buith "recklessness" (as in "a disregard of one's sense of
duty”) and "without proper interpretation or exposition” (recchen being the
term for "to take heed" as well as "to interpret or expound"). Drawing the
reader back to the practical realm both intra- and, with the social comment,
extra-textually, the text thus allows opportunity for a redress of errors——
a repentance of sorts—-—through Chaunticleer's final realization of the
importance both of activating the will and of acting--aspects of reading
which are as vital as a comprehensive sense of reference to true perception,
reception, and reponse of and to the various literal senses of signs in

action.

Though Chaunticleer neglects such practical and responsive aspects of
meaning in the first reading of his dream, he quickly acknowledges them
after his experience not just of a sign, but with the actual situation his
text depicts. Upon escaping from the fox's mouth, Chauntecleer denounces
any reading that stops short of active awareness and responsibility: "“For
he that wynketh, whan he cholde c=ee, /Al wilfully, God lat him nevere thee"
(VII. 34311f.), he declares. And, through a carefully constructed, morally
pregnant “reading out”" of the tale, the reader is told that the tale in hand
ought not to be dismissed as “folye,” nor should it be held as having no
signification other than that "of a fox, or of a cock and hen" (VII.3438f.).

Rather, as Chaunticleer learns to do through hard and practical experience,
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the reader is instructed to "Taketh the moralite ... For seint Paul seith
that all that writen is,/To oure doctrine it is ywrite ... " (VII 34401f ).
And, in accord with his own command to the reader to "Taketh the fruyt, and
lat the chaff be stille® (VII.3443), the Nun's Priest does not leave his
text or his conception of reading as an intellectual endeavour alone--to do
so would be to commit the same error that Chaunticleer does. Instead, he
locates reading and the purpose of it between earth and heaven, placing it
in the same referential schema established by Nicholas for the reading of
Scripture: "Now, goode God," says the Nun's Priest, "if that it be thy
wille,/As seith my lord, so make us alle goode men,/And brynge us to his
heighe blisse.! Amen." (VII.3444ff.)—-a prayer and conclusion which is
echoed more personally and in more detail by Chaucer in his "Retractions”
(X.1089ff.) as well as by Nicholas in his conclusion to his "First Prologue"

(255f.).

Structural Reinforcements of Moral Signification

As with The Canterbury Tales as a whole and as with Scripture as

Nicholas exoounds it, then, “The Nun's Priest's Tale" consists of an
ostensibly 11 life" frame (the pilgrimage and the story-telling context,
the human journey through time to the spiritual in actu and narrative
respectively). Within this carefully circumscribed reality, a teller
fashions a series of internal tales, some embedded within others, some
complementary or contradictory, and some representing the supposed actual
experience of the teller(s). Each further level of story or *fiction” draws
the reader deeper into the created construct, making him or her increasingly

a participant in the multivalent and polyphonic narrative as he or she
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reads, responds to, and makes associative connections between the various
parts being presented within an ever more complex whole. Effectively, each
level of text, whether the whole be Chaunticleer's, Chaucer's, or
Scripture's, both constructs and relates the teller's story in progress and
moves the reader through the various self-contained, yet related "fictions"
towards a centre which will eventually provide the "truths" for the entire
tale. For example, the first 335 lines of "The Nun's Priest's Tale," in
effect, “read" the audience into the text as each level of fictional
*reality” gives way to the next. The reader is first led from the "reality"
of the pilgrimage and the story-telling game to that of the widow's “yeerd."
From here, he or she is directed to the animal reality of the beast fable
which in turn surrenders to the reality of the anecdotes in which the
travellers present further, “truer” realities, both those experienced and
those of their respective dreams. This process of sequential truth
ultimately delivers the reader to a realm where God is presented as the
final Referent against which actions are measured (VII.30501f.) and where
dreams are clearly depicted as "texts" of the "actes of sondry remes® which,
when “rede,” reveal "many a wonder thyng" (VII.3136f.).

Throughout this process, each previous and subsequent level of the text
remains equally and simultaneously true and valid--given the particular
constraints of the fictional frames established around each level of truth
by the characters, by the Nun's Priest, and by Chaucer himself. All levels
are, therefore, also fully, equally, and simultaneously "literal” in

Nicholas' sense of duplex sensus literalis: each is true to the entente of

words which combine to tell its story even as each fiction (a "thing"
composed of words) functions referentially, directing the reader beyond (or

better, through) itself to a central and unified “reality" which underlies
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and ultimately invests with meaning each particular expression of a textual
truth. And, since each level of fiction is sufficient in itself and in what
it signifies, no level of text in "The Nun's Priest's Tale" requires
"allegorization” (though, undoubtedly, several can and do sustain limited
allegorical readings; cf. Spiers, Huppe, Levy and Adams, Dahlberqg; Hotson).
Fully capable of moving the reader into the heart of its signification, this
tale’'s structure is also thus technically complete in and of itself. Yet,
for the structure and "literal® signification of the tale to be truly
complete by Nicholas' standards, it must also prove efficacious: the tale
in question must be responded to, acted upon, and actualized by a “reading
out” of the text's meaning through the reader's active response to the truth
found at the heart of the tale. Both Chaunticleer and the fox read
themselves out of the text through their proverbial conclusions which have
practical, extra-fable application (VII.3430ff.). Chaunticleer determines
that "he that wynketh whan he sholde see,/Al wilfully, God lat him nevere
thee!" (VIT.34561f.); the fox comments "God yeve hym meschaunce,/That is so
undiscreet of governaunce/That jangleth whan he sholde holde his pees”
(VI1.3433ff. )-—-both truths of textual as well as extra-textual importance
application. The Nun's Priest, for his part, reads himself and his immediate
audience out of the fable through a gloss on the words of the fox and the
rooster, making more apparent the intended historical as well as the moral,
literary, and spiritual significance of their words:

Lo, swich it is for to be recchelees

And necligent, and truste on flaterye.
But ye that holden this tale a folye,
As of a fox, or of a cok and hen,

Taketh the moralite, goode men,



350

For Seint Paul seith that al that writen is,

To oure docirine it is ywrit, ywis;

Taketh the fruyt, and lat the chaf be stille.

(VII.3436-3443)
Ending his reading with the “wille” of "goode God" and the process of “alle
goode men ... to his heigh blisse" (VII.3444ff.), the Nun's Priest presents
through his recommendation a wmodel of the best reading of and response to
the "parabolic" tale (VII.3438ff.). Though this truth is read back into the
fiction of the story-telling match by Harry Bailey through his bawdy glosses
and stated preference for “"murie” tales (VII.344Sff.), it yet offers to the
external reader another option: to read the meaning of the tale not just
back into the game, but back into the work as a whole, responding to its
"moralitee” and extra- as well as intra-textual effect in much the same
manner as Chaucer the narrator responds to the tollection of tales in his
“Retractions"——with a responsible, referential humility and a change of

heart and life.

Chaucer as Signifier and Christ Signified: The Author and Authority of Text

Since the structural significations of both "The Nun's Priest's Tale"

and The Canterbury Tales carry so much of the texts' meaning, and since the

structure and sign theory on which these two seem to be based is so much
like that of Scripture, certain similarities are, not surprisingly, evident
among the forms, meanings, and ends of each. In fart, the differences
between the Biblical method of reading as il. is expounded by Nicholas and
Chaucer's practice of it as evidenced in both "The Nun's Priest's Tale” and

The Tales at large are less pronounced than one might assume, being evident
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primarily in matters of authority and in the immediacy of referentiality
which is ascribed to the respective texts and readers. Most notably,
Chaucer--though author, narrator, character, and reader of and in The Tales
——never pretends to any kind of definitive authority or significance. He
certainly never arrogates to himself anything even remotely approaching the
status granted by Nicholas or Wyclif to Christ (the quintessential sign, the

Author-Participant-Reader par_excellence whose presentation of and authority

in relation to the Text is set forth when Nicholas explains the “Christian”
way of reading). In contrast, Chaucer quite clearly draws himself, in each
of his roles, as a were referring agent of the same fundamental calibre as
the other text(s), characters, and events thai he offers in The Tales.
Effectively, he makes of himself, his creative work, and his reading equal
‘otot, referential "signs," which ultimately direct the attentions of the
external reader to God, to His perspectives, and to His expectations for a
“right” and efficacious reading of this and all texts.

Not even attempting to “mean” anything in and of themselves, then, he
and they (that is, Chaucer and his creations) continually, albeit subtly,
defer to the greater Text and to their greater Reader. They find their
authorization in the words and examples of Scripture and their meaning in
both the process of referring and the Point to which they refer (“quia
intelligere Dei est res intellectas perficere, et intziligere nostrum est

ipsum a rebus intellectis perfici,” Michel de Marbais, Summa de modis

significandi, Paris BN MSU Lat. 16222 f9r2; cf. Albert Magnus ST 1.60.4,

Aquinas ST 1.4.8). Intensely personal, directly concerned for relational
effect, and immediately as well as ultimately referential, the entente
expressed by Chaucer the narrator for his writings in the "Retractions” is

thus essentially that of Scripture: “Al that is writen is writen for oure
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doctrine,” he declares, “and that is myn entente® (X.1083; cf. VII.34411f.;
1 Cor. 10:11, Rom. 15:4). Throughout his texts, though, Chaucer writes not
as a Christ-figure ultimately shaping the history of which he is the center,
but more like the Psalmist, celebrating the creation of which he is an
active, but constituent—rather than creative-—part. Through his
comprehensive and varied collection of human signs——including himsel f--all
of whom ultimately serve to delineate an essentially moral and referential
vision, Chaucer seems to be writing a lengthy "psalm of praise” much like
that of Psalm 8 and with the same essential message and components, means
and ends:
Lord, thou art oure Lord; thi name is ful wonderful in al erthe.
For thi greet doyng is resid, aboue heuenes.
0f the mouth of yonge children, not spekynge and soukynge mylk,
thou madist perfitli heriyng, for thin enemyes; that thou destrie
the enemy and avengere.
For Y schal se thin heuenes, the werkis of thi fyngris; the
moone and sterris, whiche thou hast foundid.
What is a man, that thou art myndeful of hym; eithir the sone of
a virgin, for thou visitist hym?
Thou hast maad hym a litel lesse than aungels; thou hast
corouned hym with glorie and onour,
and hast ordeyned hym aboue the werkis of thin hondis.
Thou hast maad suget all thingis vnder hise feet ....
Lord, thou art oure Lord; thi name is wondurful in al erthe.
(Psalm 8:1-6, 9; WB, II; see Appendix B.vi for an alternate
Fourteenth century version of this passage)

Through the recognition of his own condition as a mortal man (as
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opposed to——in the translation of the Wycliffe Bible--specifially the man),
more than *"a little lower than the angels" (cf. X.1081ff.), then, the
fictional narrator of The Tales seems to bridge the gap between the fabular
and the actual. He appplies the "doctrine" of the text, ultimately written
by another though expressed through his hand, to his own life,
appropriatingboth the writings and the moral responsibilities of the
historical Chaucer. Qua Chaucer, the narrator therefore makes himself a
fully accountable agent for all that is written, referring the reader to
“our Lord Jhesu Crist, of whom procedeth al wit and al goodnesse" (cf. James
1:17, 3:17) for "any thyng in it that liketh hem" and repenting of all else,
citing "the defaute of myn unkonnynge and nat ... my wyl" as the cause of
his moral lapses. Certainly, he assures the reader, he "wolde ful fayn have
seyd bettre if [hel had konnynge" (X.1081ff.)-—a continual refrain through
Chaucer's works as he presents himself as a naive, somewhat bumbling, but
well-intentioned teller of tales and experience who, much like the Prioresse
(I1.124ff.), does the best he can with what he has.

Accordingly, though Chaucer’s placing of himself and his texts within
the referential schema interposes a further level of mediacy and
signification in the process of Biblical reference, it does not alter either
the ends or the means of the essential hermeneutic which Nicholas develops.
Rather, it simply elaborates the referential mechanism by which the various
'otot, "signs"--whether rocks, humanity, time, texts, or the heavens——
function and involve the reader in the interpretive activity which ought to
transform and to direct him or her to God. The referential methods of
reading “textually” in Scripture as well as in The Tales remain
theoretically and functionally similar: both texts structure themselves

upon an analogous sign theory with all levels of the texts pointing
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eventually to God; both are governed by a common hermeneutic of plural and
multivalent "literal® representations; and, both reveal a corresponding
presence of reader—participants who provide both texis and provisional
readings. Since Chaucer seems to intend that his text be read "Biblically,”
as a referential form active in the world, Nicholas' hermeneutic (and
Wyclif's socio-cultural adaptation of it) provides one point of access not
only to the structural logic of "The Nun's Priest’'s Tale," but also to the

referential context for The Canterbury Tales as a whole. In terms of the

significatory process, it seems to provide something of the impetus for
Chaucer's forms while leaving the stylization of its secular expression
wholly to the discretion of the author. Some familiarity with and
understanding of Nicholas' theory of the literal, of "right" reading,
reference, and personal realization of the Text, therefore, may well assist
the critical reader in deciphering the peculiar logic of Chaucer's works as

well as in making sense of their contemporary reception and effect.

Conclusion: Process and Ends of the duplex sensus literalis

As each instance of Chaucer's narrative or exposition unfolds within a
concert of contexts, then, the reader must read its tale-specific wisdoms,
their corresponding logics, and the particular contexts in which they
operate as mutually enlightening, as embedded and ever truer "literals"
within and across the tales. He or she must see the complex moralities and
often ctonflicting wisdoms as suggestive of the larger truths that inform
both the work and the world it represents. In effect, the reader of The
Tales must approach Chaucer's fictions in much the same way as Nicholas of

Lyra and Wyclif demand one read Scripture according to its "mature grammar”
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of the true and affective duplex sensus literalis (see Chapters 2 and 3):

first, with a willingness Lo read the text at different levels
simultaneously without doing viclence to any aspect of its literal sense,
independent or contextual; second, with an ability to synthesize the
ultimate structure and significance of the work from its many and often
apparently contradictory voices, forms, and statements. Engaging the parts
and the whole actively, the reader may then properlv respond to the textual
variations that work together and upon each other to :z.ngest both the
process and ends which underlie and unify the seemingly disparate elements

and apparently episodic structure of The Canterbury Tales as a whole.




Conclusion

"Importuning the Pious Reader”:

Chaucer in His Age and Modern Medievalists



0 Lord, oure Lord, thy name how merveilous
Is in this large world ysprad——quod she——
For noght oonly thy laude precious
Parfourned is by men of dignitee,

But by the mouth of children thy bountee
Parfourned is, for on the brest soukynge

Somtyme shewen they thyn heriynge.

Wherefore in laude, as 1 best kan or may
Bf thee ...

To telle a storie I wol do my labour

Help me to telle it in thy reverence!

(CT VII.453ff., 460f., 463, 473)

357
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Chaucer in His Age: To Read Medievally

Drawing the reader into the text and shaping the greater meaning of it,
the structure of The Tales demands not only an exegetical, but a
compositional engagement as well. It requires both its parts and its reader
to explicate, respond to, and participate in the meaning of the text as the
work as a whole unfolds. As Chaucer the narrator and even Chaunticleer do,
the external reader of The Tales must, therefore, follow the exigencies of
textual form, working through error and partiality to discern the true and
complementary significance of all signs——including those ambiquous,
unfortunate, carnal, or even wicked ones supposedly better ignored,
dismissed, or destroyed for the sake of virtue. Acknowledging personal
responsibility for the selection and reception of any element wrongly read
or deemed untoward (I.3176ff., X.1084ff.), the reader must refer all things
to the greater Truth informing the text and, in so doing, must respond to
the moral demands conveyed through the mosaic of signs and their
interactions. Participating in the composition of the work's total meaning,
the reader becomes——through right reading and like the signs of the text——an
agent of practical wisdom and the good for higher purposes. A sign in his
or her own right, he or she is thus made part of the text's structure and
literal significance, being an expression of that full, affective, and
transformative meaning reserved for those who approach the text willing to
engage and be engaged by the demands of the text. And, as in "The Parson's

Tale,” only the humble and penitent pass.

When the external reader is modern rather than medieval, the complex

structural dynamic of The Tales seems almost infernally compounded by such
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moral, rather than purely textual, factors. VYet, the writer's entente for
The Tales entire and, therefore, the response and method of engagement
demanded for a full and coherent reading of it remains much the same for the
modern as for the medieval: while certain surface or partial truths can be
accessed by a reluctant reader who holds him— or herself apart from the
efiect of the text, the essential unity of the work can only be realized
through interaction with it. Like a medieval reader, then, the modern must
both intellectually and, at least to a certain degree, personally assent to
the principles implicit in The Tales' referential, relational, and
responsible morality if he or she wishes to understand its intimate
workings, interrelated meanings, and subtle effects. What seems daunting
from the modern perspective is that not only the individual tales or parts
of the text, but the reader as well as his or her perception of the text
must be, as far as possible, re-cast historically, conceptually, and
effectually back into the original contexts of the work's composition. And,
since both individual assent to and the academict reclamation of medieval
environs is far from complete (being only partially possible at best as
various aspects of the age's intellectual, social, and popular milieu are
reconstructed gradually through historical research), the exercise often
remains somewhat lubberly as the reader submits only partially and, even

then, somewhat reluctantly to expounded contemporary parameters.

"The Noble Philosophical Poete”: Chaucer's Contemporary Reception

The modern reader, however, is not entirely left to his or her own
devices nor is he or she wholly subject to the circumstances of historical

reclamation to discern the appropriate reception of and response to both the
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forms and truths of Chaucer’'s works. Chaucer himself provides one model
through his narratorial persona in The Tales——a practice he parallels with
his "Geoffrey” in "The House of Fame" (729) and with a suspiciously
Chaucer-like dreamer in both "The Book of The Duchess" (44ff.) and in "The
Parliament of Fowls” (15ff.). His contemporaries also provide a template
for the received response of his works in his age: Tihomas Usk, Gower, and
Deschamps each fashion a response of sorts to Chaucer in their own poetry,

and do so well before his compilation of The Canterbury Tales, thus

permitting a response, in turn, from Chaucer had he felt their readings,
responses, or assessments were faully, unfair, or that one of these poets
had somehow "missed the point." That nowhere in The Tales is there such a
rebuke suggests that each had, indeed, read the early Chaucer rightly and
that Chaucer himself approved--or at least did not condemn--their
assessments of him and his texts. As models of appropriate contemporary
response to Chaucer's truths--albeit in earlier manifestations—the comments
of each of these writers may be helpful in seeing the process of
participatory composition through to completion as it was realized in the
fourteenth century.

Where the "Retractions" and the wmodel of "The Nun's Priest's Tale"
leave off, then, the responses of Usk, Gower, and Deschamps pick up the
process of reading and effect the translation of Chaucer's forms and truths
into his world and into his age. As such, they become not simply part of
the proctess of interactive, referential, and relational reading, but also
representative guides and instructive models for the modern reader who would
approach Chaucer's texts in intellectual as well as moral readiness. Thus,

though the structure of The Canterbury Tales and Chaucer's hermeneutical

models seem the most engaging guides for the reception of his works, the
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modern reader may also benefit from these local assessments of his poetry,
for, though few in number, they help locate the reader in relation to

Chaucer's apparently intended and approved means, ends, and effects.

Common to the extant fourteenth century assessments of Chaucer is a
depiction of him as a contemporary factotum of Love ("Love" being a broad
term embracing the “twin loves" of Ovid, Fasti 4.1, as well as the caritas
and cupiditas of Augustine, OCD 3.10.16). Perceived as a poetic vehicle of
such Love "in witte and in good reson of sentence” (Thomas Usk, Testament of
Love 3.4), then, Chaucer was an acknowledged active agent for the working
and rule of God in the world (cf. CT X.125, OCD 3.10). Called “the noble
philosophical poete in English, whiche evermore him besieth and travayleth
right sore [Love's] name to encrese" (Usk 3.4), Chaucer seems to have been
understood as working to realize lLove's "name" in the world through his
works as well as through his own nature. Even “"moral Gower" (T&C V.1856)
honoured Chaucer's efforts as a "disciple and ... poete” of Venus (again,
both in bono and in malo; cf. Plato Symposium 180-181, Lucretius De rerum
natura 1.1ff., 4.1058ff.), describing him as her "owne clerk” commissioned

by her to "make his testament of love"” (Confessio amantis 8.2924, 2954f.).

And, commended as fit to receive "worship and reverence bothe" from "al that
willen [Lovel good" (Usk 3.4), Chaucer was considered both an adequate
indicative agent and appropriate recipient of responses to Love in and for

his age.

"Bries en parler, saiges en rethorigue": Deschamps on Chaucer

The most laudatory, comprehensive, and useful contemporary assessmenti
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of Chaucer, however, is not by an Englishman, but by Eustache Deschamps. In
a ballade (c. 1386) preceding The Tales by some years, Deschamps celebrates
the "Grant translateur, noble Geoffroy Chaucier,” comparing him to Socrates,
Seneca, Aulus Gellius, and Ovid as the poem delineates in figure the
essential parameters of Chaucer's reputation and thought, the referential
nature of his wisdom, the rational self-governance which is so fundamental
to it, its necessary practical and relational manifestations, as well as its
motivation and effect. Portraying him as “d'Amours mondains Dieux en Albie"
(11), the poem depicts Chaucer as an "Aigles treshaulz" who, illuminating
“le regne d'Eneas" through his "theorique" (5f.), does considerable
"planting" in the island——a metaphor of some significance given the later
development of the germinative figure in "The Parson's Tale" (X.112ff.).
According to Deschamps, the "Grant translateur” sows "les fleurs" and plants
“le rosier/Aux ignorans de la langue Pandras," establishing "un vergier" and
“noble plant" along the way--a garden in which Deschamps acknowledges
himself but an "ortie" (8f., {7, 32ff.). Most important for present
purposes, though, are Deschamps' comparisons of Chaucer with the Classical
masters of "philosophie,” “meurs,” “pratique,” and "poetrie" (1ff.), for
through these are suggested the one particular feature of Chaucer most
relevant to both the wisdom developed via the structure of The Tales as well
as to the sign theory underlying it: the virtue of being “"Bries ern parler,
saiges en rethorique” (4)—-"rhethorique,"” of course, being not only a
literary and ethical discipline, but (and most importantly) a primary way to

truth as well.

The mest telling model presented by Deschamps for the essential, that

is the referential, nature of Chaucer's particular wisdom is the first,
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Sorrates. Though having a great reputation for wisdom, Socrates understood
it as being wholly “the property of God" and he considered "human wisdom" to
be of "little or no value,® except insofar as one is aware of one's own
ignorance (Apology 52). Perceiving himself as having "no claim to wisdom,
great or small,” he understood the Delphic oracle's proclamation of his
great wisdom not to refer to the literal Socrates, but to be using his "name
as an example," as a model for true wisdom (50). Responding to the word of
the oracle, Socrates thus became a “spokesman” for it and set out on "a sort
of pilgrimage,” "interviewing everyone who had a reputation for knowledge"
in order to "establish the truth of the oracle once and for all” (51f.). As

Chaucer does in several works (e.qg. "The House of Fame"), but most notably

in The Canterbury Tales, Socrates found many and varied self-conceived
wisdoms, but also finding them everywhere deficient, he set about directing
men away from their illusions of virtue. As Chaucer tries the merits of
wisdom through his narratives, Socrates probed the value of his
contemporaries' wisdom through his questions, intendirj not to anger and
humiliate (that was incidental), but to help move the supposed wise men of
his aye from their vain falsehoods into truth. An active examplar of a
responsive, engaging, often aven paradoxical wisdom which strove to attain
the good, the true, and the wise through an interactive process, Socrates
thus appropriately figures the referential and effectual "philosophie® which
Chaucer builds into the structure of The Tales.

Also like Socrates in that he makes a professed folly his primary
vehicle of invitation and engagement, Chaucer often indulges in an explicit
self-deprecation, casting himseilf as the bumbling fool whose "wit is short”
(1.746), who "kan but lewedly/On metres and on rymyng craftily" tell tales

"in swich Englissh as he kan® (II1.47f.), and who composes the “drasty
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speche" and "rym dogerel® of “The Tale of Sir Thopas" (VII.923ff.). Yet, he
never permits such exercises of a humility topos to cloud either his
referential meanings or his essential deferral to informing authority. In
soth the "Retractions” to The Tales and other works, he privileges concern
for sentence over that of "maistrye” or even of “craft,” appealing in “The
House of Fame,” for instance, to "Appollo," “God of science and of light,”
as well as of “deveyne virtue" for guidance and effect (HofF 10911f.).
Through the description and experience which follow, “"Geffrey" (729)
provides his reader with neither a merely amusing indulgence of
self-deprecation nor a celebration of the glories of “tidynges.” Rather, he
leads his reader through the cacophony of tidings to the “"man of gret
auctorite” who closes the poem and who promises resolution of the crises
therein (1091ff., 2158). In doing so, the narrator makes of both himself
and his texts‘explicitly referential "signs" rather than authorities in
their own right. In the "Retractions,” of course, this deferral of personal
abilities and achievements is much more complete: Chaucer the narrator
wholly revokes his "enditynges of wordly vanitees" and, apparently naming
the "man of gret auctoritee,” attributes “any thyng ... that liketh hem" to
“oure Lord Jhesu Crist, of whom procedeth al wit and goodnesse" (X.1085,
1981). Such explicit dismissals of his own achievements for greater ends
seem to lead Chaucer to a wisdom and “philosophie” which is much like and
has much the same effect as Socrates'. It also offers a perhaps not so
unreasonable reading of Deschamps' first designation of Chaucer as a

"Socrates plains de philosophie” for their shared age (1).

Deschamps' styling of Chaucer as "Seneque en meurs et Auglus en

pratique” (2) is even more straightforward and more directly applicable to
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the wisdom of The Tales than the referential and informing “philosophie” of
Socrates: particularly in the Middle Ages, both Seneca and Aulus Gellius
were noted for their practical, ethical virtue-—-the Seneca received by

medieval authorities being the Seneca of the Epistulae morales (rather than

the dramatist privileged by later humanists) and, as such, having been a
prominent source for the medieval formulations of morality and uprightness.
Aulus Gellius having defined those disciplines which constitute true paideia
and humanitas, Deschamps' reference to him more or less delineates the
realms in which Chaucer, in life or writings, was an effective agent and in
which he suggests relational wisdom must be manifest: 1i.e. poetry,
eloquence, history, philosophy, ethics, politics, and economics (Noctes
Atticae 13.7) More than complemented by the "meurs" of Seneca, the
practice of Aulus Gellius arose from the internal virtue cultivated by a
Stoic concern with natural law, with the right use of reason, and with
efficacious mercy——all central issues in each of The Tales normative
wisdoms. Figured by Seneca, such internal Jirtue included complete
governance of self, gentle regard for one's fellows, and a contented receipt
of and response to that which comes in life.

Seeming to represent those aspects of Chaucer's teachings on wisdom and
affective signification which are realized in “The Knight's Tale" and,
perhaps even more so, in "The Tale of Melibee," Seneca's morality began
internally with a right understanding of self in the world, as the soul

learns to live virtuously with circumstances (Ep. mor. 101.15 10.5; Nat.

quaes.) .praef.7). Such peaceful self-governance in Seneca's understanding

extended the effect of this internal stability outward to others both
generally ("let us cherish tumanity," De ira 4.43.5) and specifically,

intersecting most directly with the wisdom of The Tales in matters such as
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anger and judgment. Consider, for example, Melibee's “virtue"” against the
following statements by Seneca: "Reason wishes the decision it gives to be
Just; anger wishes the decision it has given to seem the just decision” (De
ira 1.18.1; emphasis added); “He who has judged aught, with the other side
unheard, may have judged righteously, but was himself unrighteous” (Medea
199). In both Seneca's words and "The Tale of Melibee,"” then, the entente,
not the deed, determines true virtue—a fact which becomes even more
explicit and consequential in "The Parson's Tale." Therefore, requiring
that "the wise man's feeling toward all men" be not just superficially, but

in _actu, "that of the physician toward his patients" (De_const. sap. 13.1),

Seneta's "meurs” and that which Chaucer develops in The Tales see hope for
fallen individuals through their positive acts of the will (voluntas) as
well as through positive reception of them by other individuals in the
social body (Ep. mor. 25.1, 48.10). Thus, in statements not so different
from those of "The Tale of Melibee" and "The Parson's Tale,® Seneca writes:
"The wish for healing has ever been the half of health" (Hippolytus 2439) and
“Only he who is awake can recount his dream, and similarly a confession of
sin is a proof of sound mind" (Ep. mor. 53.8; cf. CT VII.1770ff., X.85ff.).
Like Chaucer, his toncern is for awareness and restoration, not harsh and

“righteous" judgment, discipline, and punishment.

Bringing together all possible compliments by praising Chaucer as
"Ovides grans en ta poetrie" (3), Deschamps thus includes not simply poetic
skill, but the full range of ethical and moral motivation and effect--Ovid
being primarily concerned with love in its various expressions (e.qg. Fasti
4.1). 0Ovid i= perhaps the most "Christian® of the thinkers listed as

complimentary comparisons to Chaucer, for his principal concern was
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specifically love——the Biblical, if not the actual or practiced “kingis
lawe" for the Christian faith (James 2:8, WB, II; KJV, “royal law": cf. Mi.
5:43ff.; John 13:34ff., 15:12, 17; 1 Thes. 4:9, etc.). Deschamps'
comparison of Chaucer with Ovid thus indicates Deschamps own understanding
of the broadly as well as ultimately ethical context Chaucer intended for
his works, his wisdom, his sign theory, and, indeed, for his age: Ovid,
stipulating a basis for all action in love——understood in the Middle Ages as
the primary nature and expression of God (Amores 3.11.33; see Nicholas of

Lyra, Glossa Ordinaria on 1 John 4:7, 16; 1 Pet. 1:22, 1 John 3:11, etc.)—

framed a heaven-oriented referentiality much like Chaucer also developed
(Met. 1.85ff.; CT 1.2987ff.). Embracing the instructive signification of
even subjectively evil agents (Met. 4.428), Ovid reinforced the
comprehensive nature of signs which is so essential to Chaucer's complex and
interactive structure (CT 1.3005ff.). Further, he made the will a deciding
factor in virtue (Met. 7.19ff., Amores 3.17) and privileged the function of
the individual in developing personal wisdom (or not) from a right reading
of as well as a right response to that which is perceived. And, in his
principle that "It is a royal deed ... to help the fallen" (Ep. ex ponto
2.9.11), Ovid exemplified the highest possible manifestations of the good
evidenced and expressed in each of the normative wisdom texts of The Tales.
His vision corresponds to Theseus' experience of "pitee rennlingl soone in
gentil herte” (I1.1761) as well as his concern that “gentil mercy oghte to
passen right" (1.3089). It alsc accords with Prudence's early and willing
engagement and forgiveness of the transgressors as well as with Melibee’'s
later (and somewhat reluctant) reception of them, largely for his own sake
(VI1.1726ff., 1859ff.). And, it foreshadows "the mercy of God ... evere

ready to the penitent, and ... aboven alle his werkes” (X.6991f.) that, in
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*The Parson's Tale," is continually available to man through “the mercy of
Crist” which is “alwey redy to receyven hym to mercy ... as ofte as he
falleth ... And though he never so longe have leyn in synne" (X.1073). In
Deschamps' brief celebration of and response to Chaucer's expressed and
literary wisdom, then, the modern reader may find Chaucer's textual truths
essentialized and contemporarily re-cast as an intellectual and moral

invitation to the reader to, as Augustine says, "Dilige et quod vis fac®!:

to “Love and do [or readl as you will" (In epist. joann. Hom. 7.8)--love

being the source, expression, and effect of “saigesse en rethorique" (4).

Conc'usion: To Read as a Modern Medievalist

Both the peculiar logic of the tales and the reception of Chaucer's
work in his age, then, seem to suggest that before the modern reader of
medieval texts generally and of Chaucer's works specifically can fully as
well as accurately discern the relative meaning of even the text's parts, he
or she must learn and at least tentatively acquiesce to the intellectual
frameworks of the age. He or she must understand the complementary
functions of text and reader in shaping meaning. And, he or she must
realize that, for a medieval writer as well as for his contemporary
audience, literature per se is an essentially and ultimately ethical
exercise by both int~nt and genre-—these matters being the principal
concerns of such mod::- medievalists as Robertson, Minnis, and Allen
respectively. It seems also that both the text and the historical context
from which it arises demand that the reader--as far as possible-—-participate
morally in the intellectual truths presented, responding actively to that

which they reveal as to signs of a greater and affective good, for only from
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a position effectively "within" the text (or, at the very least, within the
tradition) may the reader, modern or medieval, truly engage the text's whole
and affective truths. Without such conscious empathy, willing participation
in the logic and conceptual order of the text, as well as a resulting
sympathy for the work's peculiar "grammar® of signification, the reader
remains effectively untouched by and beyond the moral pale of the work. As
Wyclif put it in relation to Scripture, one must be at home in Biblical

logic to know its truths rightly (De ver. 2.16.20). Only then might one

know and respond appropriately and profitably to the one Truth underlying,
informing, and shaping the multiform text in all its parts (De _ver.
2.19.1121f.). Beginning with an understanding of a text's grammar,
terminology, and the working of parts and whole together, then, the rational
and responsible reader of medieval texts must, therefore, respond to the
text being engaged, almost consciously modeling his or her thought after its
total truth to realize something of its author, text, and meaning in his or

her own life (e.g. De ver. 1.3.6, 1.60; cf. De pot. pape 215).

As a contemporary of Chaucer, Deschamps seems to have desired something
of this "translation” of self through text (or literary influence). In
celebrating Chaucer and re-casting him into the moral context of glorious
historical predecessors, Deschamps responds to Chaucer's early work and
tries to write himself into "le jardin," or sphere of influence of the
poet——albeit as a mere nettle——as he reads both himself and Chaucer's
accomplishments against the cumulative philosophy, history, mythology, and
literature relevant to the age, topic, and material at hand. Modern
medievalistis working with an awareness of historical locatedness do much the

same—though more clumsily, given that even the best intentioned modern
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response to a medieval text is conditioned by a much greater temporal, but
also conceptual, remove. The principal benefits of such work as Robertson's
exegesis of "the law of love,” Minnis' reclamation of the prologue
tradition, and Allen's exposition of the “ethical poetic” is, therefore, not
so unlike (if much less celebratory) that of Deschamps: essentially
re—articulating medieval parameters and contexts to clarify a distinctive
moral and intellectual enviromment and to assist in the reader’s acclimation
to the times, the text, and its meaning, each formal response to Chaucer's
works re-casts modern reception of medieval texts to frame the reader's
concept of a given text with a historicity which is as fully informed as
possible. That the perspectives that each attempts to open for the modern
reader through their respective "small ... unclear and distorting ...
medieval window[sl"” (Minnis 7), differ in no way invalidates their
individual contributions. Rather, like the conflicting wisdoms of the

ctontained texts in The Canterbury Tales, the very differences invite the

reader of medieval texts and of modern medievalists to enter the critical
discourse personally, contributing to it his or her own informed perspective
on the age as well as his or her own experience with the text at hand.

This present work is intended as one such contribution. Expounding a
hitherto largely neglected, but viable contemporary model for Chaucer’s
compositional method and ostensible entente, it offers to the modern reader
a further and textually validated means of accessing The Tales' own
definitions of truth. It invites the reader--as the tales themselves do--to
participate in and respond to the relative truths of the text in order to
realize something of its broader wisdom and moral effect. Growing out of
the work of Robertson, Minnis, and Allen and, it is hoped, delineating

further areas for future reclamations, this study attempts its own
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re-casting of both the reader and the structural logic of the The Tales back
into the text's natural, historical, and organic context. It expounds the
process and effect of text in terms of masters such as Rashi, Nicholas,
Wyclif, and Chaucer himself with his polyphony of pilgrim voictes, so that
the modern reader, perceiving something of the medieval invitation and onus
to be mastered by, rather than mastering the text at hand, might willingly
"join the voices" as it were, “effaclingl himself [or herselfl behind [thel
text, and not letitingl his [or her] own ideals] take the place of the
author's” (Liber 93). 1t is, in effect, yet another invitation to read and

be read aright.
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The wordis of wise men as prickis, and as nailis fastned deepe,

whiche ben youun of a scheepherde bi the counsels of maistris ...

seke thou no more than these; noon ende is to make many bookis

(Ecc. 12:11-12; WwB, I

S
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APPENDIX A: Translations of Nicholas of Lyra's Prologues

Below are translations of Nicholas of Lyra’s three "Prologues”: the

"First" and "Second Prologues" being from the Postilla literalis (1331); the
*Third Prologue,” from the Postilla moralis (1339). Based upon the texts in
PL 113, col. 25-36, these translations were done by James George Kiecker in
his unpublished dissertation, "The Hermeneutical Principles and Exegetical
Methods of Nicholas of Lyra, O.F.M. (CA. 1270-1349)," Marquette University,

1978.

Some small editorial work has been done by the present writer. These

texts are included for the convenience of the reader and to offer something of
Nicholas' work to those who might otherwise not have access to it.

i)

10

20

30

"The First Prologue"

In the name of the Holy Trinity, here begins the Prologue of the
venerable father, Friar Nicholas of Lyra of the seraphic Order of St.
Francis, concerning the praise of Holy Scripture in general.

"This is all the book of life," Ecclesiasticus 23 [actually 24:321.
As St. Gregory says in Homily Thirty-five on the Gospels, "Temporal
life, compared to eternal life, should rather be called death than
life." Indeed, the sciences, handed on by the philosophers, are ordered
to an end to be attained in the present life, because the practical
sciences, handed on by them, are ordered to civil well-being, by
speaking of the civil affairs of the present life. Similarly, the
speculative sciences are ordered to contemplative well-being, by
speaking of contemplation which can be had in the present life, and by
way of nature, which depends on imagination. Whence it says in De
anima, Book 3, that "for us who are understanding beings, it is
necessary that imagined things be at the same time visualized

[specularil.” And, about such visualization, it says in the same place
that “in us the understanding is corrupted when something is corrupted
inside [usl." Sacred Scripture, however, is ordered to the well-being

of the future life, about which philosophers knew nothing, as St. Jerome
says in his letter to Paulinus, concerning all the books of Sacred
Scripture: “"This, learned Plato did not know; this, eloquent
Demostheres was ignorant of." From this, one concludes that the books
written by the philosophers, concerning sciences ordered to the end to
be only naturally attained in this temporal life, if compared to the
books of Sacred Scripture, which are ordered to the end of eternal life,
are rather to be called the books of death rather than of life. But the
book containing Sacred Scripture——which, though divided into many
individual books, nevertheless is contained in one book—which by
general name is called the Bible, is properly named the Book of Life, as
was stated in the passage above, "This is all [the book of lifel."

In this phrase, Sacred Scripture is described in four ways,
according to the four excellencies [excellentiasl, by which is surpasses
every other writing. For first, it is described as having singular
eminence [eminentia singularisl, which the singular pronoun denotes,
when it says “this.” Secondly, it is described as having general
content [contentia generalisl, which the universal word shows, when it
says “all.® Thirdly, [it is describedl as having visible intelligence
[intelligentia specularis], which the condition of being a book denotes,
when it says “book." Fourthly, [it is describedl as having saving
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efficacy [efficacia salutarisl, which the attaimment of the intended end
shows, when it says “life."

About the first [of these four excellenciesl, it should be known
that one stience is more eminent than the other, or more honourable, for
two reasons, as stated in De anima, Book 1. 0One reason is because it is
about a more worthy subject. The other reason is because it proceeds in
a more certain manner.

For both reasons, Sacred Scripture, which is properly called
theology since this is the only text of this science, surpasses all
sciences. [This is sol, first, because it has God for {its] subject,
who is at the summit of all worth. Berause of this, it is called
theolegy, that is, "a word about God." ([This is so0l, secondly, because
it proteeds in a more certain manner. For other sciences, humanly
atquired, proceed by the investigation of human reason. In this
process, although certainly there is no error insofar as it pertains
to knowledge of first principles which are known by themselves--as it
says in in the Metaphysica, Book 3: "who will fail in the entrance?"-—-
nevertheless, it can err in the deduction of conclusions from
principles, especially insofar as it pertains to conclusions far from
first principles. Whence, in such a process, all philosophers,
depending only on human investigation, are found to have erred.

For this reason, about the singular eminence of this science, it
says in Deuteronomy 4[:61: "This is your wisdom, and understanding in
the sight of nations." For that science is properly called wisdom which
considers the highest causes, as is found in the Metaphysica, Book 1.
Indeed, Sacred Scripture has God for [its] subject, as was said, who is
plainly the first cause of everything, and for this reason, it [i.e.
Scripturel is properly called wisdom. But fittingly, "your" is added to
distinguish the wisdom of the saints or of Catholics, which is Sacred
Scripture itself, from the wisdom of the philosophers. This [isl]
especially [truel in two respects, namely, in the properties known about
God, and in the goal of [thisl knowledge. For though philosophers had
knowledge about Sod, still this was only insofar as it pertained to
properties which can be concluded about him through the investigation of
reason, proceeding from creatures, as the Philosopher in the
Metaphysica, Book 12, proves God's unity and, in the Physica, Book 8,
[proves] the infinity of [God's] power, and so on about similar things.
But the prophets and the holy apostles, who handed on this Scripture to
us by the revelation of the Holy Spirit, had knowledge about divine
properties transcending the investigation of reason, as [for examplel
about the plurality of persorns, their distinction in the unity of
essence, and the like. Likewise, the philosophers did not order the
knowledge of God which they had toward any other goal, but sought it
only for the sake of speculating about Him, insaofar as He is the
perfection of knowledge itself. On the other hand, the knowledge of
God, which is handed on in Sacred Scripture, is sought mainly for this
purpose, that by it the person who speculates or contemplates is taken
up into the love of the known object Himself, namely God, by loving Him
above himself and above all other things. Therefore, the Savior says in
Mrntihew 22[:401, “on these two commandments dependeth the whole law and
the prophets.” The Apostle {saysl in 1 Timothy 1[:5], "The end of the
commandment is charity, from a pure heart, and a good conscience, and an
unfeigned faith." Because the philosophers, depending on their own
sense, did not attend to this goal, for this reason they erred.
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Therefore, their wisdom is called foolishness in Romans 1[:21-221:
"That when they knew God, they have not glorified him as God, or given
thanks, but became vain in their thoughts, and their foolish heart was
darkened. For professing themselves to be wise, they became fools."

But since Sacred Scripture not only surpasses other writings
insofar as it is about a more worthy subject, but also insofar as it
proceeds in a more certain manner, namely by divine revelation which
cannot be false, for this reason there is added in the authority cited
before, "and understanding in the sight of nations." For the
understanding is properly called a habit of principles, in connection
with which there is no error, as was already said. Therefore, that
which is concluded directly from these principles is judged simply to be
true. And [thatl which is found to oppose them is judged simply to be
false. So, in a similar way, whatever is clearly concluded from Sacred
Scripture is judged true. On the other hand, [thatl which opposes it is
found simply to be false. For this reason, Sacred Scripture is not only
talled wisdom, but with this, also understanding, whence it says in
Ecclesiasticus 150:51: "[Hel shall fill him with his gpirit of wisdom
and understanding.” And, [it saysl in Colossians 1[:91: “that you may
be filled with the knowledge of his will, in all wisdom and spiritual
understanding.” Thus, the first [of the four excellencies] is
explained.

About the second [of the four excellenciesl, it should be
considered that, when one considers any science, not only is the subject
included, bul also those things which are attributed to it, as in the
Metaphysica, Book 4. For example, when one considers medicine, not only
i1s the health included, or a healthy body, but also urine, insofar as
it is the indication of health, and drink, insofar as it is the cause
of health, and diet, is so far as it is the preservation of health, and
so on in other matters.

Moreover, all created things are attributed to God Himself, who is
the subject of this science. Therefore, when one considers this
science, in a certain sense one tonsiders all science. In this way, the
general content of this [sciencel becomes apparent, which is denoted by
the word in the passage at the beginning when it says "all."

From this can be explained what it says in Wisdom 10:71: "That
which containeth all things hath knowledge of the voice.” The sense is:
"That,” namely the volume of Sacred Scripture—-which, though it is
divided into many individual books, still these are taken together into
one volume which is called the Bible——"containeth all" because, when one
considers this science, in a certain sense one considers all science.
"Hath knowledge of the voice." It is the property of a voice that it
signifies a word, and this is especially [true) of Sacred Scriptures
since it is the expression of the Divine Word, according to what is
clearly found in John 1[:11: “In the beginning was the Word.” Because
all things were made by this Word, as is added in that passage, for this
reason all things are inctluded when one tonsiders this science--not,
however, under the proper reasons of singulars, because this pertains to
particular sciences and inventions of humanity, but rather insofar as
we are led from all things created by hand into the knowledge and love
of God by true faith which is formed by love, to which the consideration
of this sciente is ordered, as was said before. This is what Augustine
says in De Trinitate, Book 14, Chapter 1: "I assigned to this iatter
knowledge not anything that a man can know of human affairs, a great
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part of which is matter of superfluous vanity or harmful curiosity, but
only that by which the most wholesome faith that leads to true
blessedness is begotten, nourished, defended, and strengthened." Whence
also in John 16[:13] the Savior, speaking about the Holy Spirit, by
whose revelation this Scripture was handed on, says: "He will teach you
all truth." The gloss adds, "necessary to salvation."” Thus, the second
[of the four excellencies] is explained.

About the third [excellencyl, which is visible [specularis]
inteligence, and which is denoted when it says "book," it should be
considered that a book is like a mirror. For just as in a mirror
sensible forms are apparent, so in a bock, intelligible truths are
reflected.

Whence also divine foreknowledge, in which all truths are
reflected, is called a book. In this book, the holy apostles and
prophets-—who handed on this tradition-—read. This is what it says in
the gloss on Esaias 38[:11: "Take order with thy house." The gloss
{saysl: "The prophets were able to read in this book of the
foreknowledge of God, in which all things are written." However, that
[statement] is not to be understoed as though the prophets saw the very
essence of God, which is present at the same time with His forekowledge,
because prophetic foreknowledge--since it sees in a dark manner-—is put
away in such a vision, as the Apostle says in 1 Corinthians [:8, 10,
121. But rather, for this reason, the prophets are said to have read in
the book of the foreknowledge of God, because by the vision of divinity
which was imprinted on the minds of the prophets, and by the prophetic
light apportioned to them, they saw in their own way the truth derived
from the science of God by revelation to them. Just so, the potential
understanding--by virtue of the light of active understanding--views in
visions received from imaginations truths proportionate to itself. UWe,
however, who do not have such knowledge, who are not illumined with the
prophetical light, are not able to read in the said book, but [we readl
in the book of Sacred Scipture handed on to us by the prophets.

However, this book has this special quality, that one word contains
many senses. The reason for this is because the principal author of
this book is God Himself, who has the power not only to use words to
signify something—-which even men are able to do, and do [in factl do—-
but He also uses the things signified by the words to signify other
things. For this reason, it is common in all books that words signify
something, but it is special in this book that things signified by words
signify something else. Therefore, according to the first
signification, which is by the words, the literal or historical sense is
acquired. Then, indeed, according to the other signification, which is
by the things themselves, the mystical or spiritual meaning is acquired,
which is generally three-fold. If the things signified by the words are
intended to signify those things which are to belived in the new law,
the allegorical sense is thus acquired. If, on the other hand, [the
things signified by the words] are intended to signify those things
which are to be done by us, the moral or tropological sense is thus
facquiredl. If again [the things signified by the words] are intended
to signify those things which are to be hoped for in future blessedness,
the anagogical sense is thus [acquiredl. This word comes from anage
which means "1lift up.” UWhence the verse!

The literal teaches what happened;
Allegory is what you believe;
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The moral is what you do;
Anagogy is where you are heading.

An example of these four senses can be furnished by this word
"Jerusalem"” which, according to the literal sense signifies a certain
city which was once a metropolis in the kingdom of Judaea, first founded
by Melchisedech and afterwards enlarged and fortified by Solomon. Then,
indeed, according to the moral sense, Jerusalem signifies the faithful
soul, according to which sense Esaias speaks in chapter 52[:21: "Arise,
sit up, 0 Jerusalem.” Then, indeed, according to the allegorical sense,
Jerusalem signifies the Church militant, according to which sense it
says in Apocalypse 21[:21: *I, John, saw the holy city, the new
Jerusalem, coming down out of neaven from God, prepared as a bride
adorned for her husaband.” Then, indeed, according to the anagogical
sense, Jerusalem signifies the Church Triumphant, according to which
sense it says in Galatians 4[:26]: “But that Jerusalem, which is above,
is free: which is our mother." As an example is furnished by one word,
so it can be furnished in one statement, and as in one, so also in
others. Accordingly, it is stated in Ezechiel 2[:9-101 about this book
containing many senses under one word: “Behold, a hand was sent to we,
wherein was a book rolled up: and he spread it before me, and it was
written within and without.* And, [it saysl in Apocalypse 50:11: *I
saw in the right hand of him that sat on the throne, a book written
within and without.* Outer Scripture is the literal sense, which is
clearer, because the literal sense is signified directly by the words.
On the other hand, inner Scripture is the mystical or spiritual sense,
which is more hidden, because it is signified by the things signified by
the words, as was said. And thus, the third [of the four excellencies]
is explained.

About the fourth [excellencyl, by which is denoted saving efficacy
when it says "life,” it should be ronsidered that, as was said at the
beginning, no other writing but this leads directly to the blessed life
which alone is true life, because it knows no death. For this reason,
the Savior, in John 5[:391, speaking about the effect of this Sacred
Scripture, said to the Jews who were skilled in the law: “Search the
Scriptures, for you think in them to have life everlasting.” About this
[statement]l, it should be known that this phrase, "you think," which
introduces the thought of falsehood or at least the doubt of truth, does
not refer to Sacred Scripture itself--which contains no falsehood, as is
clear from what was said above. Nor does it even [introducel doubt
because [Scripturel directs us toward the blessed life, since it is a
kind of instrument for leading us to eternal well-being, as is clear
from the words of St. Augustine cited above. But rather, [this phrase,
“you think,"] refers to those men skilled in the law who interpret
Sacred Scripture badly, and who live evil lives, on account of which
they are rightly kept from attaining eternal blessedness, which is the
goal of this science-—although, without doubt, they pursue it, thinking
soberly and living piously in accord with their sober thinking, as it
says in Ecclesiasticus 24[:311: "They that explain me shall have life
everlasting.” On the other hand, Sacred Scripture is explained when it
is interpreted in a true fashion and when it is used in a holy way,
because this Scripture, just as it is more eminent than all [other
writingsl, contains the perfections of practical and speculative
science. And so, by knowing the truth, and by doing what is good, it
leads us to the blessed life, which [we prayl He might grant us, Who
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lives and reigns without end.
"The Second Prologue”

The Second Prologue, concerning the intention of the author and his
manner of proceeding.

“] saw in the right hand of him who sat upon the throne a book
written within and without,* [reads] Apocalypse 5[:1]1. As was said
within the proceeding Prologue, this book is Sacred Scripture, which is
said to be written "without" insofar as it pertains to the literal
cense and “within" insofar as it pertains to the mystical and
spiritual sense. Though this [latter sensel is generally divided in a
three-fold manner, as was said before, and though in connection with
each one of these a host of mystical interpretations can be made
specifically, nevertheless all {interpretations] presuppose the literal
as the foundation. Whence, just as a building leaning cff [its]
foundation is inclined to collapse, so a mystical interpretation
disconnected from the literal sense is considered to be unsuitable and
unfitting——or, at least, less suitable in other equal respects and less
fitting. For this reason, it is necessary for the person who wishes to
be proficient in the study of Sacred Scripture to begin with an
understanding of the literal sense. [This isl especially [truel since
one can base an argument on the literal sense alone, and not on the
mystical sense, in order to prove or demonstrate anything doubtful, as
Augustine says in his letter against Vincent the Donatist.

Furthermore, it must be considered that the literal sense from
which, as was said, one must begin, seems in modern times to be very
uncertain. Partly, [this uncertaintyl is the fruit of copyists who, on
account of the similarity of letters in many places, wrote something
other than the text actually has. Partly, [the uncertainty is due tol
the lack of skill of some editors, who put [vowell points in many places
where they should not have been, and they began or ended verses where
they should not have been begun or ended. By this, the thought of the
text is changed, as will be explained in those places below where this
occurs, the Lord willing. Partly, [the uncertainty results froml the
manner of our translation, which in many places has something different
from what is in the Hebrew, as Jerome says in [his] book De Hebraicis
quaestionibus and in many other places. Other interpreters of
Scripture, in lecturing or writing, say the same thing. Nevertheless,
as Jerome [saysl in his second prologue on Genesis, and in many other
plates: in order to get at the truth of the text contained in the 0ld
Testament Scripture, one must go back to the Hebrew codices. In doing
this, nevertheless, a strong caution is in order when it comes to the
passages of the 01d Testament Scripture which speak about the deity of
Christ and about the things pertaining to this. Some of these passages
the Jews have corrupted to defend their errors, as in part I declared in
a particular quaestio on the divinity of Christ. 1 will say more about
this when such passages occur, the Lord willing. On the other hand, in
those [passages] in which there is no likelihood that the Jews changed
anything, since they did not have a reason for doing this, there seems
no danger, but rather safely, in going back in doubtful cases to the
Hebrew text, as to tne original, in order to declare the truth of the
text, as St. Jerome said.

Furthermore, it should be known that the literal sense has often
been obscured by the method of interpretation commonly handed on to us
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by some who, though they said many good things, nevertheless touched on
the literal sense too little, and multiplied the mystical senses to such
an extent that the literal sense--trapped among so many mystical
interpretations—-is partially suffocating. Likewise, they divided the
text into so many parts and introduced so many agreements to their
proposition, that they partially confuse the understanding and the
memory, drawing the soul away from the understanding of the literal
sense. Therefore, proposing to avoid these and similar [faultsl, with
the help of God I intend to adhere to the literal sense, and [I intendl
to include very few brief, mystical interpretations sometimes though
rarely.

Similarly, I intend to introduce not only the statements of the
Catholic doctors, but also of the Hebrews, especially of Rabbi Solomon,
who among the Hebrew Doctors spoke more reasonably in expressing the
literal sense. I will also include, though very rarely, other
statements of the Hebrews which sometimes are very absurd--not that I
hold to them or follow them, but so that in this way the great blindness
which has a hold on Israel might be apparent, as Paul the Apostle said
in Romans 11[:71. Furthermore, because of this, one should not adhere
to the statemenis of the Hebrews except insofar as they agree with
reason and the truth of the text.

Likewise, having omitted prologues, I will begin at the beginning
of Genesis, because otherwise I do not believe the rest of my life is
sufficient to interpret all of Sacred Scripture, and for that reason, I
do not wish to die while interpreting the statements of St. Jerome or
some other doctor——whoever he might be. Furthermore, the words of a
prologue accomplish too little towards understanding the books which
follow, as it seems to me. Nevertheless, 1 interpreted the prologues of
some of the books upon which I wrote, before I began with the book of
Genesis.

Lastly, because I am not so skilled in Hebrew or the Latin
language, but rather I am deficient in many respects, for this reason I
declare that I intend to say nothing assertively or determinatively
except insofar as it pertains to those things which are clearly
determined by Sacred Scripture, or by the authority of the Church.
Indeed, all other statements may be accepted if stated scholastically
and in a disciplined manner. For this reason, I submit everything
stated and what is being stated to the correction of Holy Mother Church,
and to anyone of wisdom, importuning the pious reader and the charitable
editor.

However, befare I get down to the interpretation of the text, I set
forth seven rules for interpreting Sacred Scripture which Isidore
touches on in [his] De summo bono, Book 1, Chapter 20. These rules are
called "kzys™ by some, because by them the understanding of Scripture
1s opened up in many ways.

The first [rulel is about the Lord Jesus Christ and His mystical
body, which is the Church. Because of the connection of the head to the
body, Sacred Scripture sometimes speaks of both in a single context, as
of the same pzrson, passing from one to the other, thanks to the
statement 1 Esaias 61[:101: “"For he hath clothed me with the garments
of salvation: ~nd with the robe of justice he hath covered me, as a
bridegroom deckec with a crown, and as a bride adorned with her jewels."
When its says, “as a bridegroom," this is understood of Christ, and when
it adds, "as a bride,* this is understood of the Church. Similarly, in
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the Song of Songs 1[:11, [it saysl: “Let him kiss me with the kiss of
his mouth: for thy breasts are better than wine." For when it says,
"let him kiss me," this is the statement of the bride desiring to derive
enjoyment from the bridegroom. When it adds, "for thy breastis are
better,” this is the statement of the bridegroom praising the bride.
whence, when such connections are thus made, the careful reader, for the
reason mentioned before, ought to notice what is fitting for the head
and what [is fittingl for the body.

The second rule is about the true and the false body of the Lord.
For the Church, which is the mystical body of the Lord, as was said
above, is like a fishnet not yet drawn to shore. For this reason, it
has evil people intermingled with good people until the Judgment, when
the former shall be separated from the latter. And for this reason,
sometimes in Sacred Scripture the evil are praised with the good with
whom they have intermingled, as in Osee 11[:11: "Israel was a child,
and I loved him." On the other hand, sometimes the good are blamed with
the evil, as in Esaias 1[:31: "The ox knoweth his owner, and the ass
his master's crib: but Israel hath not known me, and my people hath not
understood.” Sometimes, even in the same text, there is expressed that
which pertains to the good and that which [pertainsl to the evil, as in
the Song of Songs 1[:41: "I am black, but beautiful, 0 ye daughters of
Jerusalem, as the tents of Cedar, as the curtains of Solomon." These
are the words of the bride who, on account of evildoers in the Church,
says, "I am black." However, on account of the good [peoplel in the
Church, she adds, "but beautiful." And what is added by way of example,
"as the tents of Cedar,” refers to the evil. For "Cedar" was the son of
Ismael, as is found in Genesis 25[:131, from whom are descended the
Saracens. However, what is added, *as the curtains of Solomon,” refers
to us. For here, by Solomon, God Himself is understood, according to
Catholic and Hebrew interpreters. And, for this reason, his “curtains”
are mentioned, with which the tabernacle was enclosed in which the good
(peoplel worshipped God.

The third rule is about the spirit and the letter, according to
which the historical and the mystical sense are received under the same
word, because the truth of history is retained and yet it is directed to
spiritual understanding. This rule is usually interpreted in this way.
It can also be explained differently, so that it is directed just as
much toward the literal sense as toward the other. Concerning this, it
must be considered that sometimes the word has a double literal sense,
thanks to the statement in 1 Paralipomenon 17[:131, where the Lord says
of Solomon: "I will be to him a father, and he shall be to me a son."
This is understood of Solomon literally, insofar as he was the son of
God by adoption in his youth. For this reason, Nathan the prophet.
called him "Amiable to the Lord" as is found in 2 Kings 12[:25]. Yet,
the above mentioned authority, "I will be to him a father, " is
introduced by the Apostle in Hebrews 1[:5]1 as spoken about Christ
literally. This is clear from this [passagel] because the Apostle
introduces it to prove that Christ was greater than the angels.

However, such proof cannot be made by the mystical sense, as Augustine
says against Vincent the Donatist as was cited above. For the above
mentioned authority was fulfilled literally in Solomon, nevertheless
less perfectly, because he was the son of God by grace alone. On the
other hand, [it was fulfilledl more perfectly in Christ, who is the Son
of God by nature. Though, however, each interpretation may be simply
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literal, nevertheless the second one, which is about Christ, is
accordingly spiritual and mystical insofar as Solomon was a type of
Christ.

The fourth rule is about species and genera, or about the parts and
the whole, since [somethingl from one carries over to the other and vice
versa, as in Esais 13[:11f. 1. First, it speaks about Babylon
specifically [i.e. as a species] when it says: “The burden of Babylon."
Then, it goes on to understand the word [“"Babylon'l as applying toc the
whole world in general [i.e. as a genus], by what is added (Esaias
13:51: "From the end of heaven: the Lord and the instruments of his
wrath, to destroy the land." Afterwards, the passage goes back to
speaking against Babylon specifically [i.e. as a species] when it says
[in Esaias 13:17]1: "Behold, I will stir up the Medes against them, who
shall not seek silver,"” because Darius the Mede, with Cyrus his son,
captured Babylon and killed Balthasar the king of Babylon, as is found
in Daniel 5[:301.

The fifth rule is about times. This rule has four parts. First,
there is synechdoche, when a part of a time period stands for all of it.
An example of this is in the Gospel where it says that Christ lay in the
grave for three days. However, the first and third days were not full
days. Secondly, there are the little periods of time, which sometimes
are counted in Scripture, and sometimes are omitted. For example,
Sacred Scripture, speaking in many places about one or another number of
years, sometimes puts more years in one place by adding those little
periods of time mentioned above. In another place, indeed, it puts
fewer years, omitting those stated little time periods. Thirdly, there
is the fact that the computation of years in one place begins at the
beginning and in another place at the end. For example, {God] said to
Abraham in Genesis 15[:133: “Thy seed shall be a stranger ... four
hundred years." And in Exodus 12[:40], it says about this sojourning:
"The abode of the children of Israel that they made in Egypt was four
hundred and thirty years." This is because this computation of this
greater number begins at ihe time when God said to Abraham in Genesis
12[:11: "Go forth out of thy country." On the other hand, the
computation of the smaller number begins at the birth of Isaac, which
was thirty years after the departure of Abraham from Haran, as is more
fully seen below, in Exodus 12(:403. Fourthly, there is the fact that
Sacred Scripture speaks about the future as if it were already past. For
example, in Esaias 9[:6], it says: "A child is born to us.” This is
said to denote the certitude of prophecy, where an event of the future
is as certain as if it were already past. And this is said on account
of the certitude of divine foreknowledge, from which the revelation was
made to the prophet. It should be noted, however, that such a manner of
speaking has no place except in a prophecy of predestination, which is
when something happening in the future is revealed to the prophet in a
way which is in accord with the foreknowledge of God, which infallibly
intuits future things just as present and past things. Indeed, in a
prophecy of a threat, it has no place, which is when some penalty to be
inflicted upon a people is revealed to the prophet, or to some other
person, not according to what is in the foreknowledge of God, but
according to the order of secondary causes, as is natural in accordance
with the faults of men. For example, there is the prophecy in Jonah
30:431: "Yet forty days and Nineve shall be destroyed,” for the sins of
that city merited this destruction. Nevertheless, because such a cause
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is changeable, for this reason sometimes the effect does not follow. So
it was in his case, because the Ninevites did penance, and so the Lord
did not inflict the threatened penalty.

The sixth rule is about recapitulation and anticipation. For in
Sacred Scripture, the things which happened are not always written in
the order in which they happened. For this reason, when things that
happened later are placed earlier, this is called anticipation. On the
other hand, when things that happened earlier are placed later, this is
called recapitulation. For example, it says in Genesis 101:51 about the
sons of Noe: "By these were divided the islands of the Gentiles in
their lands, every one according to his tongue.” And later in the same
chapter, [it says in 10:311: These are the children of Shem according
to their kindreds and tongues.” And afterwards in chapter 110:1], it
says: "The earth was of one tongue and of the same speech."” From this,
it is clear that that which was said earlier about the division of
tongues is said by anticipation. Similarly, in Genesis 20:41, after
Moses had described in chapter 1 the creation of heaven and earth and
their distinction and, in part, the adornment of the world, it says:
"These are the generations of the heaven and the earth, in the day in
which they were created.” From this, it is clear that this is said by
recapitulation.

The seventh rule is about the devil and his body. For, as St.
Gregory says in Homily 10, “"Certainly the devil is the head of all
iniquities, and all iniquities are members of this head.* And for this
reason, on account of the connection of the head to the members,
Scripture [whenl speaking about one goes on to speak about the other in
the same context. For example, Esaias in chapter 14[:4], speaking about
the king of Babylon who was a member of the devil, goes on to speak
about the prince of devils when he adds there [14:121: "How thou art
fallen from heaven, 0 Lucifer, who didst rise in the morning?”  And
Ezechiel in chapter 28[:21, speaking about the prince of Tyre, goes or
to speak about the devil when he adds [28:13f.]: “Thou wast the senl of
resemblance, full of wisdom, and perfect in beauty. Thou wast in the
pleasures of the paradise of God."

Therefore, having set forth these rules or keys for interpreting
Sacred Scripture, with confidence in divine assistance, let us get down
to the literal interpretation.

"The Third Prologue”

The Prologue of the same Nicholas of Lyra on the moralities of the
Bible.

*I saw in the right hand of him that sat on the throne, a book
written within and without,” Apocalypse 5[:11. Sitting on the throne of
glory is the glorious and sublime God, ruling the universe, in whose
right hand is Sacred Scripture, divinely given, as it is said in
Deuteronomy 33(:231: “In his right hand a fiery law." For the law of
the 0l1d and New Testaments is well called "fiery," since it was inspired
by revelation of the Holy Spirit, who is called the divine fire. And
this Scripture is well called "a book written within and without":
"Without," insofar as it pertains to the literal sense; "within,”
indeed, insofar as it pertains to the mystical sense hidden under the
literal. For God, who is the author of this Scripture, not only uses
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words to signify something, but also [uses] the things signified by the
words.

And thus, the deeds of the 01d Testament signified those deeds
which happened in the New Testament, as the Apostle says in )
Corinthians 10[:111: "All these things happened to them in fiqure.*

Therefore, the sense which is signified by the words is properly
ctalled literal. That sense, indeed, which is signified by things is
called mystical. #nd this [mystical sensel has three parts. If by such
means, something is signified which pertains to belief, it is called
allegorical. If, however, [something is signified whichl pertains to
action, it is called moral. 1If, however, [something is signified which
pertains] to what is hoped for in future blessedness, it is called
anagogical: anaqoqikes, that is, mystical, leading us upward. UWhence
the verse:

The literal teaches what happened;

Allegory is what you believe;

The moral is what you do;

fAnagogy is where you are heading.
An example [is containedl in this name *Jerusalem,® which according to
the literal sense signifies a particular city situated in the land of
Judah. Since this city was chosen by God for divine worship, as is
found in 3 Kings 14[:211, which worship is carried on in the soul of a
just man and in both the Church militant and triumphant, for this
reason, Jerusalem according to the moral sense in Sacred Scripture
signifies the faithful soul. According to the allegorical sense, (it
signifies] the Church militant. According to the anagogical sense, [it
signifiesl the Church triumphant.

However, it should be known that, though Sacred Scripture has the
above-mentioned four-fold sense, nevertheless this is not [the casel in
every part [of Scipturel, as is said in the Collationes Patrum, collatio
8. For in some places, it has only a literal sense: for example,
Deuteronomy 60:41: *“Hear, 0 Israel, the Lord thy God is one Lord. Thou
shalt love the Lord thy God with {hy whole heart.” For in these [wordsl
and in similar [words], a mystical sense is not required.

In some places, indeed, it has no literal sense properly speaking,
thanks to the statement in Judges 4 [rather, 9:8]: “The trees went out
to anoint a king over them." And [there isl Matthew 50:301: "If they
right hand scandalize thee, cut it off, and cast it from thee."” For the
literal sense is properly what is signified [by wordsl, as was said
above, and such a sense is not present here, nor in similar places. For
[if the literal sense were present herel, it would follow that a sense
of Sacred Scripture would be false, because trees never made a king over
themselves, nor were they able to do so. Similarly, the Savior did not
advise that a man should literally cut off his hand. But rather, in
these [wordsl, there is only the mystical sense, which is understood by
the things signified. For by “"trees" are understood the inhabitants of
the city of Sichen, who made Abimelech king over themselves, as is
explained there in the text. And, "by cutting off the hand” is
understood a friend, however close he might be, who becomes an occasion
to sin. A man ought to cut off from himself the friendship of this
person.

On the other hand, some doctors say that the parabolic sanse is the
literal sense. This is understood generally speaking because where
there is no sense signified by the words, the parabolic sense is first.
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And, for this reason generally speaking, it is called the literal sense,
because the literal sense is first when there is no other sense there.
And to signify this, these doctors say that the parabolic sense is
contained under the literal sense. And, in this manner of speaking, I
have called the parabolical sense in many plares the literal sense, when
writing on the books of Sacred Scripture.

In some places, indeed, Sacred Scripture has both a literal and a
mystical sense. For example, in Genesis [16-211, it 1s said that
Abraham had two sons, namely Isaac and Ishmael. This is true both
according to the literal sense and likewise according to the mystical
sense. For, by these sons, allegorically, were signified the two
Testaments, as the Apostle says in Galatians 4[:24]1. In the same way,
morally, the spiritualities of a single prelate can be signified by the
two sons, one of which acts positively, and the other of which acts
negatively. And, anagogically, the angels who remained steadfast and
{the angels) who fell [can be signified by the two sonsl.

Again, as was said, the mystical sense is what is signified by
things, and, subjectively, there are many real and sometimes very
divierse properties of every single thing. For this reason, one
thing--subjectively——sometimes signifies many diverse things mystically.
For example, a lion signifies Christ by the property of steadfastness in

Apocalypse 50:51: "“Behold, the lion of the tribe of Judah ... hath
prevailed.” By its voraciousness, [a lionl signifies the devil, as in 1
Peter 5[:81: "Your adversay the devil, as a roaring lion, goeth about,

seeking whom he may devour."

However, after I interpreted Sacred Scripture according to the
literal sense with the help of God and [as] God gave me length of life,
trusting in the aid of God, 1 [nowl propose to interpret it again
according to the mystical sense, as the Lord will let me. Nevertheless,
1 do not intend to write all mystical senses, nor to say everything
possible on a particular word, but rather [I intendl to handle one or
another of them briefly, to which interpretations the readers of the
Bible and the preachers of God's Word will be able to turn to whenever
it will seem useful to them. Do not be surprised if I omit many things
in the mystical interpretation, for I will do this for the sake of
brevity, and also because past interpreters did this. Even Christ in
Matthew 13[:81 and in Mark 4(:81, in explaining the parable of the
sower, says at the end: *“They brought forth fruit, some a hundred fold,
some sixty fold, and some thirty fold." He left it unexplained. In the
interpretation of other parables, Christ did the same thing.

Therefore, in the name of Jesus Christ, I will begin at the book of
Genesis, and I will go through the others that follow, as long as the
Lord by his grace will give me life.



APPENDIX B: Christian Texts and Traditions

1) Monastic, Scholastic. and Textual Readings

The radically different formats, methods of engaging the text, and
effects of each of the three ways of reading can best be appreciated when
samples of each are set against one another:

a. A "monastic”" reading - Bernard of Clairvaux's on the Song of Songs
(“Sermon 45"):

How the soul speaks to God, the Word, and how the Word speaks to
the soul!

‘How beautiful you are, my darling! Oh, how beautiful! Your eyes
are cdoves' (S. of S. 1:15). For the Word to call a soul ‘beloved, '
and to say, 'How beautiful you are,’ is to pour on it the grace
which enables it to love and to know that it is loved. In the same
way, when the soul speaks of the Word as her beloved and speaks
about him being full of beauty, she is referring to the grace that
she has to love him and to be loved by him. She admires his
condescension and wonders at his great love. His beauty comes as a
result of his love and his love is greater than any other love
because he was the first one to love. 'This is love: not that we
loved God, but that he loved us and sent his son as an atoning
sacrifice for our sins' (1 John 4:10). For this reason, the bride
cries from the depths of her heart and with all the strength of her
strongest affections, that she is bound to love her beloved. She
will do this even more ardently because he first loved her.

So the speech of the word is an infusion of grace and the soul
responds by giving thanks and glory to the Word. The bride loves
more and more ardently because she feels that the love of her
beloved surpasses her own. Her love is greater because her
beloved's love preceded her own. That is why the bride is not
content to say just once that her beloved is beautiful. She repeats
her praise of him, ‘How beautiful you are, my darling! Oh, how
beautiful!' (S. of S. 1:15), in order to heighten her praise of him
through this repetition.

Another reason why this phrase is repeated may be because it
refers to the two natures of Christ: in one we see the beauty of
nature and in the other we see grace. How beautiful you are to your
angels, 0 Lord Jesus, you are in the form of God, in your eternal
nature, begotten before the morning star, shining with splendour in
your saints, you are in the form and splendour of the Father, in
whom the glory and brightness of eternal life are ever resplendent!
How august you are also to me, O my Lord when I contemplate you in
your glorious state! Even when you emptied yourself of your glory,
when you set on one side the rays of splendour that torrectly belong
to your unfailing light, even then your kindness shone more
brightly, your love was more conspicuous and your grace more
radiant. 0 star of Jacob, how beautiful you are to me as you rise.
0 branch springing out of the stem of Jesse (see Is. 11:1), how
bright is your flower. 0O dayspring from on high, in what wonderful
light you have visited me, who sat in darkness (see Luke 1:78).

Christ is the object of wonder and adoration even to the heavenly
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beings, in his conception by the Holy Spirit, in his birth by the
virgin Mary, in his sinless life, in the flowing streams of his
teaching, in the glistening brightness of his miracles and in the
mysteries which are revealed in his sacraments! Sun of
righteousness, you arise in a blaze of glory from the heart of the
earth, after your setting! King of glory, you return to heaven in
resplendent clothes! At the sight of all these marvels I do nothing
else than cry. All my bones shall say, Lord, who can be compared to
you?

The movement from verse to verse, impression to imprescsion, text to emotion is
fluid, and easy. The text per se seems to be less of a focus for St.
Bernard than the holy emotion and worship which it evokes.

An early "scholastic” reading - Peter Lombard on Sacraments (Sentences
4.1.1-2):

ON SACRAMENTS

The Samaritan who tended the wounded man (Luke 10:30-37) applied
to his wounds the dressings of the sacraments, just as God
instituted the remedies of the sacraments against the wounds of
original and actual sin. Concerning the sacramentis, four questions
first present themselves for consideration: what a sacrament is,
why it was instituted, wherein it consists, and how it is performed;
and what the difference is between the sacraments of the Old and New
Covenants.

WHAT A SACRAMENT IS

"A sacrament is the sign of a sacred thing" (as Augustine says).
However, a sacred mystery is also called a sacrament, so that a
sacrament may be (both) the sign of something sacred and the sacred
thing signified. So (as Berengar of Tours says), "a sacrament is
the visible form of an invisible grace."

HOW A SIGN AND A SACRAMENT DIFFER

Furthermore, "some signs are natural, as smoke which signifies
fire; others conventional" (as Augustine says); of those which are
conventional, some are sacraments and some are not. For every
sacrament is a sign, but the converse is not true. A sacrament

bears resemblance to the thing of which it is a sign. "For if
sacraments did not bear a resemblance to things of which they are
the sacraments, they could not be properly called sacraments." For

a sacrament is properly so called because it is a sign of the grace
of God and the expression of invisible grace, so that it bears its
image and its cause. Sacraments, therefore, were not instituted
merely to signify something, but also as a means of sanctification.
For things which were instituted only to signify are signs only, and
not sacraments; such were the sacrifices of the flesh and the
ceremonial observances of the 0ld Law, which could never justify
those who offered them, because, as the Apostle (Paul) says: "The
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hlood of goats and of oxen and the ashes of a heifer being sprinkled
sanciify such as are defiled, to the cleansing of the flesh " (Heb.
9:13), but not of the spirit. Ncw this uncleanness (referred to in
the Old Law) was the touching of a dead body .... These legal
coservances also cleansed sometimes from bodily leprosy; but no one
was ever justified by the works of the Law, as the upostle says
(Rom. 3:20; Gal. 2:16), even if he performed them in faith and
charity. UWhy? Because God has ordained them for servitude, not for
justification, so that they might be types of things to come,
wishing that these offerings should be made to Him rather than to
idols. They therefore were signs, yet [notl sacraments, al though
they are often called so incorrectly in the Scriptures, because they
were rather signs of a sacred thing than availing anything
themselves. These moreover the Apostle calls the "works of the
Law,” which were instituted only to signify something, or as a yoke.

OF THE DIFFERENCE BETWEEN
THE OLD AND THE NEW SACRAMENTS

Now it remains to note the difference between the old and the new
sacraments, since we call sacraments what anciently they called
sacred things, such as sacrific2s and oblations and the like. The
d.fferences between these Augustine indicated briefly when he said,

"because the former only promised and signified salvation, while the
latter gave it."

OF THE SACRAMENTS OF THE NEW LAY

Let us now come to the sacraments of the New Covenant, which are
baptism, confirmation, the blessing of bread, that is, the
eucharist, penance, extreme unction, ordination, marriage. Of
these, some offer a remedy for sin and confer a helping grace, like
baptism; others are merely a remeay, like marriage; others
strengthen us with grace and virtue, such as the eucharist and
ordination. If indeed we are asked why these sacraments were not
insti .uted immediately after the fall of man (through Adam's sin),
since in them are justification and salvation, we say that before
the coming of Christ, who brought grace, thr sacraments of grace
could not be granted, for they derived their virtue from his death
and passion. Now Christ was unwilling to come (into this world)
before man was convinced that he could find help in neither natural
or written law.

(Trans. E.F. Rogers, "Peter Lombard and the Sacramental System,"
Unpublished Ph.D. dissertation, Columbia Univarsity, 1917)

A later "scholastic” reading - Thomas Aquinas on (1) the literal and
figurative causes of the ceremonial precepts of the old law, and (2) the
law of fear and the law of love:

Question 102, article 2: Whether the Ceremonial Precepts (of the
01d Law) Have a Literal Cause or Merely a Figurative Cause?

First: It would seem that the ceremonial precepts have not a
literal, but merely a figurative cause. For among the ceremonial
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precepts, the chief were circumcision and the sacrifice of the
Passover lamb. But neither of these had any but a figurative cause
because each was given as a sign. For it is written: "You shall
circumcise the skin of your foreskin, that it may be for a sign of
the covenant between Me and you" (Gen. 17:11); and of the
celebration of Passover it is written: “It shall be a sign in your
hand and as a memorial before your eyes” (Ex. 13:9). Therefore,
much more did the other ceremonial precepts have none but a
figurative reason.

Second: Further, an effect is proportioned to its cause. But all
the ceremonial przcepts are figurative, as stated above. Therefore,
they have only a figurative cause.

Third: Further, if it is a matter of indifference whether a
certain thing, considered in itself, be done in a particular way or
not, it seems that it has not a literal cause. Now there are
certain points in the ceremonial precepts which appear to be a
matter of indifference, as to whether they are done in one way or in
another: for instance, the number of animals to be offered, and
other such particular circumstances. Therefore, there is no literal
cause for the precepts of the 01d Law.

On the contrary: Just as the ceremonial precepts foreshadowed
Christ, so did the stories of the Old Testament; for it is written
that "all (these things) happened to them in figure" (1 Cor. 10:11).
Mow in the stories of the 0ld Testament, besides the mystical or the
figurative, there is the literal sense. Therefore, the ceremonial
precepts had also literal, besides their fiqurative, causes.

I answer: As was stated above, the reason for whatever conduces
to an end must be taken from that end. Now the end of the
ceremonial precepts (of the Mosaic Law) was twofold, for they were
ordained to the divine worship for that particular time as well as
to the foreshadowing of Christ .... Accordingly, the reasons for
the ceremonial precepts of the 0ld Law can be taken in two ways.
First, in respect of the worship of God that was to be observed for
that particular time; and these reasons are literal, whether they
refer to the shunning of idolotry, or recall certain divine
benefits, or remind men of the divine excellence, of point out the
diposition of mind which was then required in those who worshiped
God. Secondly, their reasons can be gathered from the point of view
of their being ordained to foreshadow Christ; and thus their reasons
are figurative and mystical, whether they refer to Christ himself
and the Church, which pertains to the allegorical sense, or to the
morals of the Christian people, which pertains to the moral sense,
or to the ctate of future glory, inasmuch as we are brought thereto
by Christ, which pertains to the anagogical sense.

To the First: Just as the use of metaphorical expressions in
Scripture belongs to the literal sense, because the words are
employed in order to convey that particular meaning, so also the
meaning of these legal ceremonies (like circumcision and Passover)
which commemorated certain divine benefits because of which they
were instituted, and of other similar ones which belonged to that
time, does not go beyond the order of literal causes. Consequently,
when we assert that the cause of the celebration of Passover was its
signification of the delivery from Egypt or that circumcision was a
sign of God's covenant with Abraham, we assign them a literal cause.
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To the Second: This argument would avail if the ceremonial
precepts had been given merely as a figure of things to come and not
for the purposes of worshiping God then and there.

To the Third: As we stated when speaking of human laws, there is
a reason for them in the universal, but not in regard to the
particular conditions, which depend on the judgment of those who
frame them. So too many particular determinations in the ceremonies
of the 01d Law have no literal cause but only a figurative one;
whereas, tonsidered universally, they have a literal cause.

(Summa Theologica 1/2.ques. 102, art.2; Ed. Anton Pegis, 2.862ff.,
1954; emphasis added)

(In one respect) the New Law is not distinct from the Old Law
because they both have the same end, namely, man's subjection to
God; and there is but one 6od of the 0ld and of the New Testament,
according to Romans 3:30: "It is one God that justifies
circumcision by faith and uncircumcision by faith." But from
another point of view, the New Law is distinct from the 0ld Law
because the 01d Law is like a pedagogue of children, as the Apostle
(Paul) says (Gal. 3:24), whereas the New Law is the law of
perfection, since it is the law of tharity, of which the Apostle
says that it is "the bond of perfection" (Col. 3:14)

All the differences assigned between the (0ld and New Laws are
gathered from their relative perfection and imperfection. For the
precepts of every law prescribe acts of virtue. Now the imperfect,
who as yet are not possessed of the habit of virtue, are directed in
one way to perform virtuous acts, while those who are perfected by
the possession of virtuous habits are directed in another way. For
those who as yet are not endowed with virtuous habits are directed
in the performance of virtuous acts by reason of some outward cause,
for instance by the threat of punishment or some extrinsic rewards,
such as honour, riches, or the like. Hence the 0ld Law, which was
given to men who were imperfect, that is, who had not as yet
received spiritual grace, was called the Law of Fear, inasmuch as it
induced men to obseve the commandments by threatening them with
penalties; and it is likewise spoken of as ctontaining temporal
promises. On the other hand, those who are possessed of (the habit
of) virtue are inclined to do virtuous deeds through love of virtue
and not because of some extrinsic punishment or reward. Hence the
New law, which derives its pre-eminence from the spiritual grace
instilled into our hearts, is called the Law of Love; and it is
described as containing spiritual and eternal promises, which are
objects of its virtue, chiefly of charity. Accordingly, such
persons are inclined of themselves to these objects, not as to
something foreign, but as to something of their own. For this
reason, tco, the 0ld Law has been described as restraining the hand,
not the will, since when a man refrains from some sin through fear
of being punished, his will does not shrink absolutely from sin, as
does the will of a man who refrains from sin through love of
righteousness. Hence the New Law, which is the Law of Love, is said
to restrain the will.

(Summa Theologica 1/2.ques. 107, art.2; Ed. Anton Pegis, 2.958ff.,
1954.)
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For Aquinas, the movement is from idea to idea, from definition to explanation
to application, with all intellectual progression being governed by a rigid
order of logic and reasoning. Artificially divided, his argument proceeds
from premise to proof, from the human to the sacramental, with direct
references to the Text being used only as supports for, and not as centres of,

discourse.

The *"textual” method of reading — Nicholas of Lyra on the Song of Songs:

[Chap. 1, v. 1] Let him kiss me with the kiss of his mouth, that
is, 0 that God would show himself to me throuch a sign and a
friendly gesture, as a groom toward a desired bride. For thy
breasts are better than wine. In the Hebrew it says, for thy loves
are better than wine, for the Hebrew word placed here means both
"loves" and "breasts." The Hebrews follow one meaning, and our
translation [follows]l the other. But in this [casel, the Hebrews
seem to speak better, because according to the particular nature of
the Hebrew language [sermonisl, "bride" here is applied to "groom."
In the praise of the groom, indeed, mention of the breasts does not
seem to be made decently. Nevertheless, it can be said that through
the breasts of the groom, there is understood the fullness of the
mercy of God. Therefore, according to the Hebrews, the sense is
this, when it says, for thy loves are better than wine, that is [thy
loves arel more tasty to the mind in a devout way than whatever is
tasty to the bodily taste in a bodily way. And according to our
translation, [the sense is this, when it saysl, for thy breasts are
better than wine, that is, the fulness of your mercy is sweeter to
the human mind than wine to the taste, which among bodily things is
very tasty.

{Chap. 1, v. 141 Behold, thou art fair. After the cohabitation of
the groom and bride there is paced here the mutual and gracious
conversation of the groom and bride, which is usual to be [foundl in
bodies after cohabitation. According to this, the groom says:
Behold thou art fair, 0 my love, and the word "fair" is repeated to
denote the beauty of the mind and of exterior conversation. Thy
eyes are as those of doves, through single beholding, which much
adorns the bride bodily, and through this is understood the
singleness of spiritual intention in the bride, adorning her,
according to what the Saviour says in Matthew 6[:22]1: 'If thy eye
be single, thy whole body shall be lightsome.' The bride responds .
{Chap. 1, v. 151 Behold thou art fair, my beloved, and comely, of
whose fairness there is no end. Our bed, that is, the tabernacle in
which the bride, through Moses and Aaron and other priests, rested
in quiet contemplation as if on a bed, is flourishing, because the
inner covering of the tabernacle was of curtains of various colours,
embroidered in beautiful variety in the manner of varios flowers,
Ex. 26.

Of the three, only Nicholas' "textual” reading focuses on, follows closely,
and is shaped by the immediate linguistic demands of the text. As well, it
alone makes the historical contexts of Scripture (and not the historical or
doctrinal demands of the commentator's day), a defining feature of its
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exegesis. Note also the "running commentary” style which is characteristic of
his (and Rashi's; see Apperdix C.v) "postilla" method which blends text and
commentary to provide a more complete sense of both text and commentary as
well as of the interactions of the two.

ii) Reader entente and the exegetical tradition: secular contributions

a) John of Salisbury in The Policraticus (8.10) writes:

) It may be assumed that all writings except those that have been
disapproved should be read, since it is believed that all that has
been written and all that has been done has been ordained for man's
utility although at times he makes bad use of them [cf. Rom. 15:4,
0CD 1.3.41 ... any meaning that excells in forming for the mind
faith and faith’'s works, that is to say good character, is the more
desirable and clearly the more useful. The aim always to be sought
in reading is that man should constantly surpass himself in virtue

. For it is agreed that all building of character is by the Lord
[Eph. 2:211, and when anyone either by work or by word or in any
other way is instructed for virtue he is profitably fed by things
granted him by the Lord. For all instruction of salvation is, as it
were, the word of God, and true teaching by whomsoever of fered must
be accepted for the reason that truth is always uncorrupted and

incorruptible .... When therefore it is said, "Eat whatever you
wish except blood" [Acts 15:207, it is as if it were figuratively
said, "Provided you avoid sin, read what you wish." ... in books

there is something profitable for everybody provided, be it
understocod, the reading is done with discrimination and that only is
selected which is edifying to faith and morals ... There is scarcely
a piece of writing in which something is not found either in meaning
or in expression that the discriminating reader will not reject.

The safe and cautious thing to do is to read only Catholic books.

It is dangerous to expose the unsophisticated to pagan literature;
but a training in both is very useful tc those safe in the faith,
for accurate reading on a wide range of subjects makes the scholar;
careful selection of the better makes the saint.

. Therefore let the pagan writers be read in a way that their
authority be not prejudicial to reason ... It is certain that the
pious and wise reader who spends time lovingly over his books always
rejects errors and comes close to life in all things. (Hence the
saying of the teacher of teachers, Jerome: have the knowledge of the
Scriptures and you will not love the errors of the flesh) [Epistles
125:111.

b) Richard de Bury in the Philobiblion (ch. 13) writes:

Let anyone therefore institute in himself a pious intention, and,
with any material whatsoever, the conditions of virtue being
observed, he shall make a study pleasing to God; and if he may find
profit in a poet, even as great Vergil says hbe did in Ennius, be
will not go astray.
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iii) Thomas Aquinas on the sensus literalis

One passage from the works of Thomas Aquinas is particularly relevant to
the study of the sensus literalis in the late Middle Ages generally and in
Nicholas of Lyra specifically. The most significance sections are included
here:

The author of holy scripture is God, in whose power it is to signify
his meaning, not by words only (as man also tan do) but by things
themselves. So, whereas in every other sciences things are signified
by words, this science has the property that the things signified by
the words have themselves also a signification. Therefore that
first signification whereby words signify things belongs to the
first sense, the historical or literal. That signification whereby
things signified by words have themselves also a signification is
called the spiritual sense, which is based on the literal, and
presupposes it. For as the apostle says (Heb. 10:1) the 0ld Law is
a figure of the New Law and (Pseudo-)Dionysius says: "the New lLaw
itself is a fiqure of future glory." Again, in the New Law,
whatever our Head has done is a type of what we ocught to do.
Therefore, so far as the things of the 0l1d 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
types of what we ought to do, there is the moral sense. But so far
as they signify what relates to eternal glory, there is the
anagogical sense. Since the literal sense is that which the author
intends, and since the author of holy scripture is God, it is not
unfitting, as Augusiing says, if even according to the literal sense
one word in holy scripture should have several senses.

The multiplicity of these senses does not produce eaquivocation
or any other kind of multiplicity, seeing that these senses are not
multiplied because one word signifies several things; but because
the things signified by the words can themselves be types of other
things. Thus, in holy scripture no confusion results, for all the
senses are founded in one——the literal-—-from which alone can any
argument be drawn, and not from those intended in allegory, as
Augustine says. Nevertheless, nothing of holy scripture perishes on
account of this, since nothing necessary to faith is contained under
the spiritual sense which is not elsewhere put forward by the
stripture in its literal sense. (Summa Theologica 1.1.10; emphasis
added)

iv. Further Examples of Nicholas of Lyra's Exegesis

Though both "literals" (historical and Christological) exist
simultaneously in the Text for Nicholas, often the christological is given
intentional primacy so that the "true" or most complete "literal” meaning of
the passage is less the history and more than which pertains to the Christ
event. For example, in his commentary on Psalm 2:

The MODERN HEBREWS say that David made this Psalm in praising God
for the victory achieved over the Philistines who went up to fight
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aqainst him, when they heard that he had been annocinted publicly
over all Israel, as in 2 Kings 5 ... And according to their
signification, the wmodern Hebrews expound that Psalm, saying: Why
have the Gentiles raged? That is, the Philistines—— because all who
wvere not of the race of the Jews were called '(pagan) nations' or
‘gentiles’ [the Hebrew goyiml--as in the New and the 0l1d Testaments
in many places. And the peoples, that is to say of the diverse
states in the lands of the Philistines, Devised vain things--for
they intended to destroy the kingdom of Daviod, but they were
frustrated from their intention. The kings of the earth stood up,
that is, the five satraps of the Philistines; and the princes, who,
under them (the satraps), governed the people of the land, They met
together against the Lord, etc., because they came against David who
had been anncinted king by Divine ordination, and thus was called
the 'annointed of the Lord,' i.e. annointed by His ordination, and
thus they came against the Lord, that is to say, to destroy His
ordination .. ..

. the text is sufficiently clear according to that signification.
And although the text harmonizes with the aforesaid signification in
certain things, yet it does not seem to me that it ought to be
retained for the present. First, because the text in many things is
out of harmony, as will be seen. In the second place, because the
Apostle to the Hebrews, 1, on account of that which is said in this
psalm, proves that Christ is greater than the angels, saying (v.
5),'Thou art My Son, today I have beqotten thee.' Proof, however,
is not valid from the mystic sense, but from the literal only ...
And, therefore, according to the Apostle who knew the 0ld Testament
through the instruction of Gamaliel, and more fully through the
vivid representation of the Holy Spirit, one ought to say that this
Psalm is understood of Christ ad litteram. Likewise in Acts 4, the
Apostles, after receiving the Holy Spirit, alleged this psalm in
such a way, just as (a prophecy) spoken concerning Christ, as will
be evident below ....

Likewise RABBI SALOMON, in the beginning of his commentary on this
psalm, says as follows: 'Our teachers expounded this psalm of King
Messiah,' (through whom is understood Christ promised in the Law and
the Prophets), whence he (Rashi) follows with: 'but according to the
plain understanding of the psalm' (that is the literal), ‘'and for
providing a response to hereticts, it is expounded of David ... From
this statement of RABBI SALOMON we know ... that the ancient doctors
of the Hebrews understood this psaim as referring to Christ ad
litteram.

But no proofs are evidence except out of the literal sense, as was
said above. And thus it is evident according to the learned men,
converted from Judaism, that the psalm is understood as referring to
Christ ad litteram ... because he confesses that the ancient doctors
of the Hebrews expounded this psalm as referring to Christ——(the
ancient doctors of the Hebrews) who used to follow the littera
exclusively, or the literal sense; likewise because he confesses
that the exposition of this psalm as referring to David is for
providing a response to the converts, from which it seems
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fabricated, evidently for evading the arguments of the converts—I,
therefore, wishing to follow the doctrine of the Apostles and the
statements of the ancient Hebrew doctors, will expound this psalm ad
litteram by disproving from the text the aforesaid exposition of
RABBI SALOMON AND THE MODERN HEBREWS. (translation Hailperin's)

And again on Isaiah 9:5:

Likewise this same thing is evident through the Chaldaic
translation, which is authoritative among the Hebrews, (as was said
above in the preceding chapter), which is as follows: 'A child is
born unto us, and a son is given unto us, and he shall receive the
Law upon him to keep it; and his name shall be called from of old,
»wonderful in counsel, the mighty God, abiding to eternity, the
Messiah," in whose days peace shall be multiplied upon us.' From
this it is manifestly evident, that that passage speaks of Christ ad
litteram, who was expected in the Law and Prophets as coming for the
salvation of the world. (translation Hailperin's)

v) Nicholas of Lyra on Isaiah 9:5 and Hosea 9:12

Read by the Christians as an 01d Testament "Gospel” and by the Jews as a
prophetic text concerned with Hezekiah, the historically appropriate "promised
one" for the particular crisis of the times (Justin Martyr, Dialoque with
Typho, A Jew 66-67, 77-78), the book of Isaiah is a primary text of contention
between the Jewish and Christian expositors of Sacred Scripture. Nicholas,
however, being aware of the reverence with which the Scriptures are regarded
in the Jewish community, realizes that any actual alteration of the Text, for
any purpose, would be completely anathema to them. Therefore, he clearly
intends something less insidious by his suggestion that the Jews might have
"corrupted" something in Scripture (*Second Prologue" 42f.). A study of his
own "corrections" of such changes reveal them to consist primarily of
differences in pointing and/or interpretation as in the following passages:

It is to be understood ... that Rabbi Salomon and the modern Jews
who follow him expound this passage [Isa. 9:5]1 as referring to
Hezekiah, king of Judah, by corrupting the text. For he (Rashi)
says that the Hebrew text is as follows: 'a child is born unto us, a
son is given unto us, and the government will be upon his shoulder,
and the wonderful Counsellor, the mighty God, the everlasting
Father, will call his name-—prince of peace.’ And such a corruption
can easily be made in Hebrew because this word, Veyikare, which
means 'and he will be called,’' and Veyikra, which means 'and he will
call,®' are written in Hebrew entirely with the same letters but
sound differently because of the difference in pointing. Likewise,
in a similar way, the fact that he (Rashi) places prince of peace

in the accusative instead of in the nominative can easily be done in
Hebrew because nouns, among them {i.e. the Hebrewsl, are
indeclinable, just as "cornu" and "gelu" among the Latins.
Therefore, he (Rashi) expounds the aforesaid quotation as follows:
'A child is born unto us and a son given'--as if the prophet were
saying: Although Ahaz is the worst idolater, yet his son, Hezekiah,
who will be king after him, will be good and just; 'and the
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wonderful Counsellor etc. will call his name,' that is, our God, who
is the wonderful Counsellor, the mighty God, the everlasting Father
will call, (Lo wit), Hezekiah, [by the name ofl prince of peace,
because he will make peace in his days, [Rashi expounds it thusl, so

‘that the names expressing deity do not have reference to the
child.’

But that he (Rashi) corrupts the text by alleging 'he will call' for
'he will be called®' is evident from the version of the Seventy
Translators, who were Hebrews and exceedingly learned-—whose
translation is as follows: 'A child is born unto us, and a son is
given unto us, whose govermment is on his shoulder, and his name
will be called the messenger of great counsel,' thus, that for those
expressions, Wonderful, Counsellor, God the Mighty, Father of the
World to Come, Prince of Peace, they stated this only: ‘'The
Messenger of Great Counsel." The reason of which was, according to
what Holy Jerome says in the “"Letter to Desiderius" (which is placed
first in the Bibles in the beginning of Genesis)—-because they
translated the books of the 0ld Testament for King Ptolemy,who was a
philosopher, and a worshipper of one God. And therefore where, in
Hebrew, mention is made of the deity of Christ, just as there was in
this place, they kept silent, or translated otherwise, lest Ptolemy
would believe them to allege a dual deity, and in order not to
reveal to a Gentile the mystery of the faith. Nevertheless it is
evident from their translation that the Hebrew has, and he will be
ctalled, and not 'he will call,’ and that that which follows——
Wonderful, Counsellor, God the Mighty, etc.--refers to the child,
and that the end of the quotation does not have 'Prince of Peace' in
the accusative (principem pacis)--because in the place of all those
distinctions, the Septuagint translation alleges The Messenger of
Great Counsel, in the nominative. (translation Hailperin's)

In most such instances where Nicholas perceives “tampering” with the Text, he
does not present it as a matter of malicious, Judaizing corruption. Rather,
he suggests that the differences are largely a matter of christology and may
well turn upon very fine and intricate points of Hebrew grammar and philology
——as above. 0Often, he presents the essential differences between the two
readings as based upon something as seemingly innocuous as an "ambiguous
letter,” as in his commentary on Hosea 9:12:

Yea, and woe to them ... Concerning which it is to be known that
that is one of the passages of 0l1d Testament scripture corrupted by
the Jews——in reference to which, Friar Raymundus, very expert in the
Hebrew language. speaks. For the understanding of which it must be
known that the Hebrew has it as follows: 'Because, also woe to them
[besuril from them.' The Hebrews indeed have an ambiguous letter,
that is samech and shin,——differing in sound and character. Uhen
however besuri is written with the letter samech, it signifies ‘in
my departing'; when however it is written out with a shin, it
signifies 'my incarnation.' But here it is written with a shin, and
therefore this is the true text: Because also woe to them, my
incarnation (is) of them.

Rabbi Salomon, however, endeavors to reject this truth consonant
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with our faith, saying, that the letter shin when dotted on the left
side has the sound and value of the letter samech [i.e. 's'l--and
thus besuri signifies here ‘departing' and not incarnation, because
the letter shin is thus dotted in this place.

But that seems an escape from the truth—-first, because this letter
is not found elsewhere in the whole of the 0ld Testament so dotted,
as says the aforesaid Friar Raymundus. And I similarly do not
recall that 1 found it elsewhere so dotted--on account of which,
this augmenting (of a dot) seems to be done in order to deprave the
(real) sense. Secondly, because the dots are not substantially part
of the letter, nor were they (so) written from the beginning; and
hence, the scrolls, which are read in their synagogues, are without
dots, but a long time afterwards dots of this kind were devised for
facilitating the reading. Since, therefore, when the aforesaid dot
is removed, they themselves concede that besuri written with shin
signifies 'my incarnation'; they are convinced (by argument) to
concede that here besuri is 'incarnation.' (translations
Hailperin's)

All aspects of the littera are thus truly essential to Nicholas' fully

"textual" readings.

vi) "Psalm 8," vv. 1-6, 9 from The Earliest Complete English Prose Psalter.
Part I. Ed. Karl D. Bulbring. London EETS, 1891.

Ha thou, Lord, our Lord, ful wonderful hys thy name in al therthe.

For thy mychelnes ys heyed up the heuens.

Thou madest heryynge of the mouthe of childer and of the sukand,
for thyne enemys; that thou destruye the enemy and the wrecher of
Adam sinne.

For ich schal sene thyn heuens, the werkes of thyn fyngers, the
mone and the sterres, that thou settest.

what thynge ys man, that thou ert thenchand on hym? other mannes
sone, that-ou visites hym?

Thou madest hym a lyttel lasse than thyne aungels; thou corouned
hym wyth glorie and honur, and stablist hym vp the werkes of thyn
hondes .. ..

Ha Lord, our Lord, ful wonderful ys thy name in alle erthe.
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APPENDIX C: Jewish Texts and Traditions

Below are translations of certain central texts from the Jewish tradition
which are referred to in Chapter Two. These texts are included here as a
supplement to the material within the chapter and are intended for the
convenience of the reader, particularly one who may be unfamiliar with the
Jewish liturgy and exegetical tradition.

i) Shemoneh Esrei

My Lord, open my lips, and my mouth shall declare Your praise.

Blessed are You, Lord our God and God of our Fathers, God of Abraham, God of
Isaac, and God of Jacob; the great, mighty, and awesome God, exalted God, who
bestows bountiful kindnesses and creates all things, who remembers the piety
of the Patriarchs, and who, in love, brings a redeemer to their children's
children, for the sake of His Name. O King, [You arel a Helper, a Savior, and
a Shield. Blessed are You Lord, Shield of Abraham.

You are mighty forever, my Lord; You resurrect the dead; You are powerful to
save. He causes the dew to descend. He causes the wind to blow and the rain
to fall. He sustains the living with lovingkindness, resurrects the dead with
great mercy, supports the falling, heals the sick, releases the bound, and
fulfills His trust to those who sleep in the dust. Whe is like You, Mighty
One! And who can be compared to You, King, who brings death and restores
life, and causes deliverance to spring forth!

You are trustworthy to revive the dead. Blessed are You Lord, who revives the
dead.

You are holy and Your Name is holy, and holy beings praise You daily for all
eternity. Blessed are You Lord, the holy God.

You graciously bestow knowledge upon man and teach mortals understanding.
Graciously bestow upon us from You, wisdom, understanding, and knowledge.
Blessed are You Lord, who graciously bestows knowledge.

Cause us to return, our Father, to Your Torah; draw us near, our King, to Your
service; and bring us back to You in whole-hearted repentance. Blessed are
You Lord, who desires penitence.

Pardon us, our Father, for we have sinned; forgive us, our King, for we have
transgressed; for You are a good and forgiving God. Blessed are You, gracious
One who pardons abundantly.

0 behold our affliction and wage our battle; redeem us speedily for the sake
of Your Name, for You God are the mighty redeemer. Blessed are You Lord,
Redeemer of Israel.

Heal us, O Lord, and we will be healed; help us and we will be saved; for You
are our praise. Grant complete cure and healing to all our wounds; for You,
Alimghty King, are a faithful and merciful healer. Blessed are You Lord, who
heals the sick of His people Israel.
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Bless for us, Lord our God, this year and all the varieties of its produce for
good; and bestow blessing upon the face of the earth. Satisfy us from Your
bounty and bless our year like other good years, for blessing; for You are a
generous God who bestows goodness and blesses the years. Blessed are You
lLord, who blesses the years.

Sound the great shofar for our freedom; raise a banner to gather our exiles,
and bring us together from the four corners of the earth into our land.
Blessed are You Lord, who gathers the dispersed of His people Israel.

Restore our judges as in former times, and our counsellors as of yore; remove
from us sorrow and sighing, and reign over us, You alone, 0 Lord, with
kindness and compassion, with righteousness and justice. Blessed are You
Lord, King who loves righteousness and justice.

Let there be no hope for informers, and may all the heretics and all the
wicked instantly perish; may all the enemies of Your people be speedily
extirpated; and may You swiftly uproot, break, crush, and subdue the reign of
wickedness speedily in our days. Blessed are You Lord, who crushes enemies
and subdues the wicked.

May Your mercies be aroused, Lord our God, upon the righteous, upon the pious,
upon the elders of Your people, the House of Israel, upon the remnant of their
safes, upon the righteous proselytes, and upon us. Grant ample reward to all
who truly trust in Your Name, and place our lot among them; may we never be
disgraced, for we have put out trust in You. Blessed are You Lord, the
support and security of the righteous.

Return in mercy to Jerusalem, Your city, and dwell therein as You have
promised: speedily establish therein the throne of David Your servant, and
rebuild it, soon in our days, as an everlasting edifice. Blessed are You
Lord, who rebuilds Jerusalem.

Speedily cause the scion of David Your servant to flourish, and increase his
power by Your salvation, for we hope for Your salvation all day. Blessed are
You Lord, who ctauses the power of salvation to flourish.

Hear our voite, Lord our God; merciful Father, have compassion upon us and
accept our prayers in mercy and favor, for You are God who hears prayers and
supplications: do not turn us away empty-handed from You, our King, for You
hear the prayer of everyone. Blessed are You Lord, who hears prayer.

Look with favor, Lord our God, on Your people Israel and pay heed to their
prayer: restore the service to Your Sanctuary and accept with love and favor
Israel's fire-offerings and prayer; and may the service of Your people Israel
always find favor.

May our eyes behold Your return to Zion in mercy. Blessed are You Lord, who
restores His Divine Presence to Zion.

From Siddur Tehillat Hashem Nusach Ha-ari Zal. Ed. and trans. by R. Nissen
Mangel. (Brooklyn: Merkos L'Inyonei Chinuch, Inc., 1988), 50ff.
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The Thirteen Hermeneutical Principles of R. Ishmael

A conclusion drawn from a minor premise or more lenient condition to a
major or more strict one, and vice versa.

An analogy between two laws established on the basis of identical
expressions in the Biblical text.

A general principle derived from one Biblical text ar from two related

Biblical texts, [is applicable to all similar cases though not specified
in detaill.

Uhen a general rule is followed by an explicit particular, [the rule is
limited to the specified particularl.

When a specification is followed by a general rule, [all that is
tontained in the general rule appliesl.

When a general rule is followed by a specification and then again by a

general rule, the law is applicable only to such cases which are similar
to the specification.

When a general rule requires an explicit specification [for the sake of
clarity, the general rule is not limited to the specified particular, as
in rule 41. Similarly, when a specification requires a generalization
[for the sake of clarity, the generalization does not have the
all-embracing effect, as in rule 5].

When a particular case that is included in a general law is singled out
to instruct us concerning something new, it is singled out not only to

teach concerning its own ctase, but is to be applied to the whole of the
general law.

Uhen a particular case that is included in a general law is singled out
to add another provision similar to the general law, it is singled out in
order to lessen, but not to increase, the severity of that provision.

When a particular case that is included in a general law is singled out
to add another provision which is unlike the general provision, it is
singled out in order, in some aspects to lessen, and in others to add to,
the severity of the provision.

When a particular case that is included in 2 general law is singled out
with a new stipulation, the provisions of the general law no longer apply
to it, unless the Torah expressly states that they do.

The meaning of a passage may be deducted from its context or from a
subsequent passage.

Similarly, when two Biblical passages contradict each other, the meaning
can be determined by a third Biblical text which reconciles them.

From Siddur Tehillat Hashem Nusach Ha-ari Zal. Ed. and trans. by R. Nissen
Mangel. (Brooklyn: Merkos L'Inyonei Chinuch, Inc., 1988), 25ff.
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iii) Abraham Abulafia, "The Seven Paths of the Torah." In Ben Zion Bokser,
The Jewish Mystical! Tradition. pp. 102-104. New York: Pilgrim Press,
1981.

There are seven paths in the knowledge of the Torah.

The first path consists in understanding the simple meaning of the
Toran text, for a biblical text may not be detached from its simple
meaning. Thics is ihe way best suited for the multitude of people,
men, women, and children. Since some people are learned and some
altogether unfamiliar with anything except the letters ... it is
appropriate that the uneducated (except for the knowledge of the
letters) be taught some traditions so that they might possess
religion in its conventional form .. ..

The second path includes those who study various commentaries, but
what they have in common is thai they revolve around the simple
meaning and pursue it from all angles as in the expositions of the
Mishna and the Talmud which expound the surface meaning of the
Torah. This is illustrated by the interpretation of the phrase
“circumcision of the heart." The Torah ordains that it be
circumcised, as it is written (Deut. 10:16), "And you shall
circumcise the foreskin of your heart.” This commandment cannot be
observed literally. It must, therefore, have an explanation. This
is to be understood in the light of the verse (Deut. 30:6), "And the
Lord your God will circumcise your heart," with the accompanying
verse (30:2), "And you shall return to the Lord your God." The term
"heart" must, therefore, be taken here as alluding to a return to
God.

But the circumcision of the child on the eighth day cannot be
understood in the same way, for it cannot be applied to penitence

The third path embraces the study of the biblical text from the
persepctive of midrash and homiletic exegesis, and the derivatives
from these types of study. This is illusirated by the inquiry as to
why there is no mention that "God saw that it was good” (only) after
the second day of creation, and the answer that it was because the
organization of the waters was not completed on the second day.
There are other such expositions. This path is called "searching/
expounding" (derash) to indicate that here there is room to search
and probe and also that this subject may be expounded in public.

The fourth path embraces parablies and riddles. In this path
begins the divergence between the select few and the multitude. The
multitude will understand things according to the three paths
mentioned earlier. Some will follow the simple text and some will
seek explanations for them according to the "searching/expounding”
method. But the select few will realize that these are parables and
they will se2arch after their meaning, and here they will encounter
double-meaning terms, as that subject has been explained in
(Maimonides') Guide of the Perplexed.

The fifth path includes only the secrets of the Torah. The four
paths mentioned earlier are shared by people of all nations, their
masses in the first three and their wise men in the fourth. The
fifth path begins the levels of secrets possessed by the Jews alone.
In this, we are differentiated from the world's general populace as




well as its wise men, but also form the Jewish sages, the rabbis,
whose views revolve around the circle of the latter three of the
paths mentioned above.

I cite as an illustration of this (fifth) path the secret meanings
disclosed to us by the fact that the (Hebrew) "B" with which the
Torah begins is large, and the large letters of the alphabet appear
in all twenty-four books of the Bible ... or by the inverted form of
the base in the two (forms of) the (Hebrew) letter "N" enclosing the
chapter describing the movement of the Holy Ark (Num. 10:35)

There are many similar mysteries handed down by tradition ... and
nothing of the truths of those mysteries has been discloed to any
people except ours.

One who follows the way of the nations may mock, thinking these
letters were written that way without any reason and thus they
misrepreseni the tradition, and they are guilty of grave error. But
those who have mastered the truths of these paths recognized their
distinction and these mysteries have been made clear to them, for
they are holy. This path is the beginning of the general wisdom of
combining letters. This path is appropriate only for those who fear
God and mediate [onl His Name.

The sixth path is very deep and who can attain it? ... It is
fitting for those who withdraw from the world in their desire to
draw close to God to the point that they themselves shall experience
His active presence in themselves. These are the people who seek to
resemble in their activity the actions of the Active Intellect [that
is, a higher intelligence, of an angel, the Holy Spirit, or of God
Himselfl. This path embraces the secret of the "seventy languages"
which, by the rules of gematria [that is, the system of substituting
their numerical equivalents for the letters of a wordl, is
equivalent to the "combination of letters” [that is, they both have
a numerical equivalent of 12141. This involves the return of the
letters to their original essence in memory and in thought,
analogous to the ten noncorporeal primordial numbers which involve
a holy mystery, and all things holy have at least ten ctonstituents.

Thus Moses astended no higher than the ten heavenly realms, and
the Shekina, the divine presence, descended no more than the ten
heavens, and the world was created by ten divine commands, and the
Torah was given by Ten Commandments, and there are many cases
involving ten which illustrate this. Under the rubric of this path
is also involved (the exegetical methods of) gematria, notarikon
[that is, the reading of letters in a word as abbreviations of other
words], and the interchange of letters, and then new interchanges to
be repeated up to ten times. This halts only because of the
weakness of human intelligence, for there is no limit to this
process of permutation.

The seventh path is a special path and it includes all the others
and it is the Holy of Holies and it is fitting for prophets only.
This is the circle that revolves around all things. In attaining
it, one comprehends the message that descends from the Active
Intellect to the power of speech.

It is improper to describe the manner by which this path, the Holy
of Holies, proceeds, by writing about it in a book. It is
impossible to disclose this to anyone, not even the main points,
unless in his [or herl yearning he [or shel has learnt as a
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preliminary, in a direct communication from a teacher, the forty-two
and the seventy-two names of God. I have, therefore, included here
in my description, with is the essence of brevity, all that is
needed to be said on the subject.

iv) Sa'adia Gaon, Kitab al-‘Amanat wal-1‘'tikadat. Eng. The Book of Beliefs
and Opinions, 7.2 (regular text). Trans. S. Rosenblatt. New Haven!
Yale University Press, 1948.

In his main text, Sa'adia elaborates the examples and explains the logic
behind each of his exceptions:
it is a well-known facrt that every statement found in the

Bible is to be undersiood in its literal sense except those that
cannot be so construed for one of the following four reasons. It
may, for example, be rzjected by the observation of the senses,
such as the statement: 'And the man called his wife's name Eve;
because she was the mother of all living' (Gen. 3:20), whereas we
see that the ox and the lion are not the offspring of womankind.
Hence we must needs conclude that the implication of the statement
embraces human descendants only.

Or else the literal sense may be negated by reason, such as
that of the statement: ‘For the Lord thy God is a devouring fire,
a jealous God' (Deut. 4:24). Now fire is something created and
defective, for it is subject to extinction. Hence, it is
logically inadmissible that God resembles it. We must, therefore,
impute to this statement the meaning that God's punishment is like
a consuming fire, in accordance with the remark made elsewhere in
Scripture: 'For all the earth shall be devoured with the fire of
My jealousy' (Zeph. 3:8).

Again, [the literal meaning of a Biblical statement may be
rendered impossiblel by an explicit text of a contradictory
nature, in which case it would become necessary to interpret the
first statement in a non-literal sense. Thus, for example, it is
said in Scripture: 'Ye shall not try the Lord your God, as ye
tried Him in Massah' (Deut. 6:16). And it is also said, on the
other hand: ‘And try me now herewith ... if I will not open to
you the windows of heaven' (Mal. 3:10). Now the point wherein
these two statements agree is that we must not test our Lord as to
whether He is able to do a certain thing, as they did of whom it
is reported: ‘'And they tried God in their hearts by asking food
for their craving. VYea, they spoke against God; <213> they said:
'Can God prepare a table in the wilderness?' (Ps. 78:18,19). It
is to these that the remark 'as ye tried Him in Massah' refers.

It is, however, permissible for a servant of God to test his
Master's power by asking whether it be possible for Him to create
a miracle in his behalf. Such a request was indeed made by
Gideon, who said: ‘'Let me make trial, I pray Thee, but this once
with the fleece' (Judg. 6:39). It was also done by Hezekiah (II
Kings 20:8) and others.

Finally, any Biblical statement to the meaning of which
rabbinic tradition has attached a certain reservation is to be
interpreted by us in keeping with this authentic tradition. Thus
it has been transmitted to us that the punishment of siripes
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consists of thrity-nine blows, although Scripture states: ’'Forty
stripes may he give him' (Deut. 25:3). We therefore adopt the
view that this is just a rough way of saying that there be
thirty-nine stripes. The text of Scripture has merely expressed
this thought in round numbers, as it has done in the statement:
'After the number of the days in which ye spied out the land, even
forty days, for every day a year shall ye bear your iniquities,
even forty years' (Num. 14:34). For in reality there were only
thirty-nine years, since the first year of Israel's sojourn in the
wilderness did not enter into this punishment. (Beliefs 7.2,
regular text)

(Sa'adia Gaon, Kitab al-'Amanat wal-l'tikadat. E&ng. The Book of Beliefs and

Opinions. Trans. and Ed. Samuel Rosenblatt. New Haven: VYale University

Press, 1948.)

v) Sample Passages From Rashi's Commentaries

Rashi on Genesis 3:1-7:
(1) ... AND THE SERPENT WAS MORE SUBTLE —- What connection is
there between the following narrative and the statement just made?
The latter should have been followed by ‘and He [the Lord Godl
made for Adam and his wife garments of skin and clothed them"
(3.21), but the Scripture informs you with what plan the serpent
assailed them: ... MORE SUBTLE THAN ALL —- Corresponding with his
subtleness and his greatness was his downfall; ‘'more subtle than
all' -- 'more cursed than all' (see v. 14). (Gen. R. 19).

. ALTHOUGH HATH GOD SAID —— The meaning is, 'Perhaps He has said
unto you' ... YE SHALL NOT EAT OF EVERY TREE OF THE GARDEN --And
although he saw them eating of the other fruits yet he entered
into a long conversation with her so that she should answer him,
and so that he might have an opportunity to talk about that
particular tree. (3) ... NEITHER SHALL YE TOUCH IT -- She added
to God's command (which did not forbid touching the tree, but only
eating of its fruit) therefore she was led to diminish from it.

It is to this that the text refers (Prov. 30:6): 'Add thou not
unto His words' (Gen. R. 19). (4) ... YE SHALL NOT SURELY DIE --
He pushed her until she touched it. He then said to her, ‘'Just as
there is no death in touching it, so there is no death in eating
it* (ib.). (5) ... FOR {GOD] KNOWS —— Every artisan detests his
fellow artisans ('Two of a trade never agree’'). The serpent
suggested to her: God ate of the tree and created the world (ib.)
so if you eat ... YOU WILL BE AS GOD —- Creators of worlds. (6)

. AND THE WOMAN SAW -— She approved the words of the serpent --
they pleased her and she believed him (ib.)

Rashi on Deuteronomy 6: 5-6:
(5-6) ... AND THOU SHALT LOVE [THE LORD] —— Fulfill His commands
out of love, for one who acts out of love is not like him (is on a
higher plane than one) who acts out of fear. He who serves Hls
master out of fear, if he (the master) troubles him overmuch,
leaves him and goes away (Siphre). ... [THOU SHALT LOVE THE LORD]
WITH ALL THY HEART —— The form of the noun with two beths instead
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of the usual form lamed-beth-kof suggests: Love Him with thy two
inclinations (the yetzer ha-tov [inclination to goodl and the
yetzer ha-ra [inclination to evill) (Siphre; Ber. 54a). #Another
explanation of ... with all thy heart is that thy heart should not
be at variance (i.e. divided, not whole) with the Omnipresent God
(Siphre).... AND WITH ALL THY SOUL —- even though He take thy soul
(even though you have to suffer matyrdom to show your love of God)
(Siphre; Ber. 54a, 61b).... AND WITH ALL THY MIGHT, i.e. with all
thy property. You have people whose property is dearer to them
than their bodies (life), and it is on this account that there is
added, ‘and with all thy property’ (Siphre). —— Another
explanation ... is: -- Thou shalt love him whatever measure ... it
may be thai he metes out to thee, whether it be the measure of
good or the measure of calamity. Thus also did David say, (Ps.
116:13 and 3) 'If I 1ift up the cup of salvation, [I will call
upon the name of the Lordl; If I find trouble and sorrow, [I will
tall upon the name of the Lordl.' —- What is the 'love' that is
here commanded? The next verse tells us ... THESE WORDS [WHICH I
COMMAND THEE1 SHALL BE [UPON THINE HEART] -- for thereby thou wilt
arrive at a recognition of the Holy One, blessed be He, and wilt
cleave to His ways (Siphre). (Silbermann's translation)

(A. M. Silbermann and M. Rosenbaum, trans. Chumash with Tarqum Onkelos,

Haphtorth and Rashi's Commentary. Jerusalem: Feldheim Publishers, 1934).

vi) Notes From Traditions Upon Which David Kimhi Draws

In The Book of the Covenant, Joseph Kimhi advises the reader to:
Know that the fact is that the Torah is not [to be taken]
altogether literally or altogether figuratively. If one says to
his servant, 'Take the horse and ride it on the sea,’' we must try
to interpret this figuratively ... There is no need for a
figurative interpretation if he says to him, 'Board the ship and
go on the sea in it.' Some comandments may be understood both
literally and figuratively ... [Jer. 4:4, Gen. 17:121 ... Both
[senses] ... are obligatory.

(Joseph Kimhi, Sefer ha-Berit. Eng. The Book of the Covenant. Trans. Frank

Talmage. Torento: Pontifical Institute of Mediaeval Studies, 44-45)

Similarly, Maimonides suggests how context should be understood.

Concerning Scripture, he writes:
In some of these parables, each word has meaning, while in others,
the parable as a whole indicaties the whole of the intended
meaning. In such a parable, very many words are to be found, not
every one of which adds something to the intended meaning. They
serve rather to embellish the parable and render it more coherent
or to conceal further the intended meaning, hence the speech
proceeds in such a way as to avoid everything required by the
parable's external meaning. Understand this well.
(Moses Maimonides, The Guide of the Perplexed. "Introduction."
Trans. Shlomo Pines. Chicago: University of Chicago Press, 1963;
12)

He also explains the relationship which exists between the exterior and the

interior meanings of the Text:
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In every word which has a double sense, a literal and a figurative
one, the plain meaning must be as valuable as silver and the

hidden meaning still more precious ... The figures employed by
prophets, taken literally ... contain wisdom useful for many
purposes, among others for the amelioration of the tondition of
society ... Their hidden meaning, however, is profound wisdom,

tonducive to the recognition of real truth. (ibid.)
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While not called upon directly in the body of my work, the following
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