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Abstraksi :

Segjak zaman Patristik, orang percaya bahwateks-teks Alkitab mengandung maknayang amat
kaya. Orang percayabahwateks suci mengandung maknaliteral (maknaseperti apaadanya) dan
makna-makna rohani yang dapat disimpulkan dari maknaliteral. Sebagai contoh: yang dimaksud
dengan kota Yerusalem dalam Alkitab adal ah sebuah kotasuci di Palestina(maknaliteral), tetapi
jugaGergaYesusKristus(maknaKristologis-ekklesologis) atau jiwaorang beriman (maknamoral/
ropologis) atau surga(maknaanagogis). M eskipun orang yakin bahwamaknaliteral itu penting dan
menjadi dasar untuk makna-maknarohani, namun nyatanyaparapenulis abad pertengahan begitu
mudah menekankan maknarohani. Dalam artikel ini kami memberikan contoh-contoh yang kami
ambil dari parapenulisKarmelit abad pertengahan yang merupakan anak dari zamannya.
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Theam of thisarticleistwofold: on the one hand, to present abrief and
overdl pictureof theuseof the BibleanditsinterpretationintheMiddle Ages, and,
on the other hand, to see how Carmelite writers have something in common with
their contemporary writerswith regard to the use of the Bible. Sincethe material is
so extensive, inthisarticlewehaveto limit our research to some selected Carmelite

writings

1. Theuseand the exegesis of the Biblein the Middle Ages*

TheMiddle Agescoversalong period of gpproximately onethousand years
(fromfifth tofifteenth century C.E.), and asfar asthe history of biblical exegesisis
concerned, it rangesfrom theend of the period of old patristic exegesisto thetimes

1 See Robert M. Grant - David Tracy, A Short History of the Interpretation of The Bible (London: SCM
Press,19842); Raymond E. Brown, “Hermeneutics,” in Raymond E. Brown - Joseph A. Fitzmyer -Roland E.
Murphy (ed.), The Jerome Biblical Commentary (L ondon: Geoffrey Chapman, 1968) I1:41; Henri de Lubac,
Exégesemédiévale. Lesquatre sensdel’ Ecriture (Paris: Aubier, 1959-1964); Jo. Ticheler, Didymel’ Aveugle
et I’ exégese allégorique [doctoral dissertation] (Nijmegen: Dekker en van deVegt, 1977).
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when theol ogy becameaholy scienceindependent from biblical exegesis. However,
itisgtill possibleto makeabrief outlineof themedieva exegesis. Asameatter of fact,
during thosetimestherewashardly any significant novelty intheinterpretation of the
Bible. During thisperiod themain characteristics of the patristic and monastic exege-
gsaremaintained fathfully.

Inorder to describethemedieva exegesis, itisworth citing herethefamous
couplet concerning thefourfold meaning of the Bible:

Litteragestadocet, quid credasallegoria,

moralis quod agas, quo tendas anagogia.
(Theletter showsuswhat God and our fathersdid;
Thedlegory showsuswhereour faithishid;
Themora meaning givesusrulesof dally life;
Theanagogy showsuswhereweend our strife.)

Theideaof thefour sensesof the Biblemust be ascribed to patristic origin,
namely to John Cassian (died ca. 435) or to other earlier Fathersof the Church (e.g.
Clement of Alexandriaor Augustine). Theformulation of that famous couplet, how-
ever, becomes popular dueto the quotation of the couplet by Nicholasof Lyra(died
1340). It expressesthe medieva opinion that biblical textshavefour meanings(1+
3), thatis: literal meaning and spiritual meaning whichinitsturn consistsof three
meanings (allegorica, moral/tropologica and anagogica) 2

By literal senseismeant history (namely certain persons, eventsor things) of
whichbiblical textsinform us. By allegorical meaning ismeant the Christological
meaning that can be deduced from theliteral sense; but asfar asthe Church belongs
to Jesus Chrigt, then by allegorica senseisa so meant Ecclessiologica sense. Strictly
speaking, thisallegorical meaning should be sought only in Old Testament texts,
becausetheliteral senseof the New Testament textsare already speaking of Christ
and/or hisChurch. By moral or tropological senseismeant themorality that can be
deduced fromtheliteral sense. It meansthat afact/redity toldinthe Bibleisuseful as
aninstruction for the conduct of the Christian. Finally, by anagogical meaningis
meant the eschatol ogical event asour definitivefuturethat isimpliedintheliteral
sense.

Theclassica and pedagogical description of thefour sensesof theBibleis
thecity of Jerusalem. Literally interpreted, Jerusalemisthe holy city inthe Holy
Land; allegorically it representsthe Church; tropol ogically it standsfor the human
soul and anagogically it standsfor the heavenly Jerusalem. Another exampleis
givenby St. ThomasAquinas. The“Fiat lux” of Gen 1:3 hasthehistorical meaning

2  Citedfrom Grant - Tracy, op. cit., 85.

3 Concerningtheorder of “letter - allegory - tropology” or theinverted order “letter - tropology - allegory” and
itstheol ogical implication, see Alonso Schokel, Il dinamismo dellatradizione (Brescia: Paideia, 1970) 24 -
30; he summarizes Henri de L ubac’s extensive explanation on thistheme.
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of thecreation of physical light. Allegorically it meansthebirth of Jesusinthe Church,
tropologically it meansthe enlightment of the soul by Christ, and anagogically it
means our entering into eschatol ogical glory through Christ (In Galatas, cap. v,
lect. 7).

Eventhoughthereexistsaso avariety inthenumber of thebiblical senses—
sometimesitsnumber isreduced to 3 or enlarged to 7 in connection with the seven
sealsor the seven spiritsmentioned in the Book of Revelation (5:1 and 1:4 respec-
tively)— themost popular schemeisthefourfold scheme. It becomesa so the pat-
tern of sometheological treatises, liturgical ceremoniesand prayers, homilies, and
booksclassificationin quiteafew libraries. Thisfact revea sthat thedivision of
biblical meaning into four sensespermeatestheframeof thinking of medieva Chris-
tiansociety.

Theteaching onthefour sensesof the Bibleonly showsusthat the Bibleis
regarded as God'sWord, written by theinspiration of theHoly Spirit. Itistherefore
very richinmeaning. TheBibleislike an unfathomable ocean or aheavenly expanse
or animpenetrableforest of divinemysteries. Thebiblica textshavedifferent colours
of meaning likethetail of apeacock. But those multipleand unpredictable meanings
of the Bible cannot befound unlessthrough Lectio Divina, i.e. through aconstant
reading and re-reading of the Bible under the guidance of theHoly Spirit, in purity of
heart and prayer.

Eventhoughitisthemedieval conviction that theliteral sensehashistorical
importance (=historia est fundamentum), we can say that inthemedieval exegesis
ingenera, but especialy inmonastic mysticismandin thepastoral ministry (e.g. in
preaching), thespiritua sensegetsmoreattentionthantheliteral sense* The medi-
eval writerstend to consider the history (facts, thingsor events) assimplefacts,
without investigating them critically. Therefore, they think theliteral senseisclear
enough. Consequently, they quite often passhagtily to the more-than-literal or spiri-
tual senses, especidly whentheliteral senseisdifficult tounderstand.® We must say
that themedieva interpretationisoften exaggeratingin deducing spiritua sensesout
of thebiblical texts.

Of course, there have been some periodswhen amore serious attention was
paid to the literal sense (e.g. to philological aspect). It isworth mentioning the
Carolingianrevival (8th- 9th century).® Inthe schools of the Carolingian revival
more attention ispaid to the study of grammar, rethorics, origina languages of the
Bible, or other sciencesthat may help any exegete to understand better theliteral
meaning of biblica texts. Alongwith thosestudies, revisonsof theLatin Bible, “in-
troductions’ to each book of the Bible, commentaries, and asort of appendix tothe
commentarieswhichiscalled “ quaestioneset responsiones” (i.e. theological ques-

4  SeeBrown, art. cit., n. 41; Grant, op. cit., p. 85; Schokel, op. cit., 26.
5  Schokel, 26.

6 PierreRiché, “ Strumenti di lavoro e metodi dell’ esegetain epocacarolingia,” in Pierre Riché, Jean Chétillon
- Jacques Verger, Lo studio della Bibbia nel Medioevo latino (Brescia: Paideia, 1989) 19-38.
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tionsthat may arisefrom biblical textsand their rationa answers) are composed. In
addition to catena (=marginal noteson biblical textstaken largely from patristic
commentaries), the Carolingian revival introducesthe use of glosses (=commenting
notesput either in the margin, between the biblical textsor separately fromthebi-
blical textsasan appendix). It isinteresting to notethat the booksthat attract more
commentators are Genesis, the Song of Songs, Psalms, Kings, Matthew and the
Paulineletters.’

Theimpetusinitiated by the Carolingianrevival to seek theliteral senseasthe
basis of other senses continuesto exist and becomes stronger and stronger inthe
twel fth century European schoolsand universities. Thisnew development inthebi-
blical interpretation isdueto theinfluence of Saint Bernard and most of al of Saint
ThomasAquinas.

Beginning from the 13th century the study of theliteral sense of the Bible
becomesmore and more dominant in schoolsand in aspecial way in universities.
Two universities are worth mentioning here: Parisand Oxford. Moreand more
university peoplelearn Hebrew and Greek, grammar and dial ectic. The editing of
thewholeBibleanditsdivisoninto chaptersand versesisdoneduring thisperiod; it
issurely agreat help for writersin making referencesto thebiblical texts. Theverbal
concordanceiscomposed. Theandlitical and contextua study of the Biblebecomes
morefamiliar. Quiteafew commentariesonthebiblica books(wholly or partially)
are written; it seemsthat the most preferred books to comment on are Genesis,
Psalms and the Song of Songs asthe Appendix 11 showsus. All these toolsfor
exegesisreflect theincreasing conviction that thelitera senseof the Bibleisfunda-
mental for the spiritual senses. St Thomassays®

Si pud argomentare soltanto partendo dal senso |etterale enon dai sensi
denominati allegorici ... Nulladd lasacra Scritturaandra, tuttavia, perduto,
poichénulladi necessario dlafede e contenuto nel senso spiritualesenzache
laScritturacelo comunichi chiaramentedtrovend sensoletterde(13,g. 1, a
10).

A smilar convictionisfoundinthesaying of Albert the Grest, “ Theliterd senseisthe
primary sensewherein liesthebasisfor thethree spiritual senses’ (Summatheolo-
gical?l,5,4) or of Bonaventura, “Who despisestheletter of the Scriptureswill
never get to thespiritual comprehension.” Thisincreasingly stronger appreci ation of
theliteral senseof the Bibleresultsinthedeclineof spiritua exegesisinuniversities.
But it doesnot mean that spiritual exegesisisrejected. Itisstill used besidesliteral
exegesis, especidly inhomilies. Thereason for that isasfollows. For most of medi-
eval Chrigtianwritersthe spiritua senseisnot an externa addition or adornment to
biblical textsor an* adaptation” of biblical textstothe spiritua needsof the Christian
lifebut constitutes an essential e ement of the biblical meaning. The spiritual senses

7 Riché art.cit., 33.
8  Citedfrom Verger, art. cit., 110.
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are, usng ThomasAquinas words, “de necessitate sacrae Scripturae.”® Since God
istheauthor of the Bible, it containsunfathomable mysteriesthat reveal the unity of
the history of salvation.

It should be noted herethat the birth of mendicant ordersgaveagreat con-
tribution the history of exegesis. Themendicant friars, dedicating themselvesto the
study of theology and the Bibleaspreparation for their apostolate, offer tounivers-
tiesfamoustheol ogiansand exegetes. Themendicant friars, especialy the Carmelites
during the 14th and 15th century, are more dominant in biblical field than secular
priests, astheappendix | showsus.

2. Theuseof theBiblein thewritingsof some Car melitewriters

Two preliminary notes should be made here. Firstly, the documents studied
herearelimited to four documents:

1) Ignea Sagitta of Nicholasthe Frenchman; for thetext and itsenumeration of
thelineswe follow Adrianus Staring, Nicolai Prioris Generalis Ordinis
Carmelitanum Ignea Sagitta’ in Carmelus (1962) 271-307;

2) thewritings of John Baconthorpein A. Staring, Medieval Carmelite Heri-
tage (Rome: Ingtitutum Carmelitanum, 1989, 185-253)

3) the work of Philip Ribot in E. Boaga, Nello Spirito e nella virtu di Elia
(Roma: Commissionelnternazionaeper lo studio del carismae Spirituaita,
1990, 53-83)

4) theRule.

Secondly, it will not be shown herehow biblica alusonscorrespondtotheVulgate.
Asamatter of fact, itisalwaysdifficult to know whether differencesin biblical
quotationsand dlusionsare caused by different Vulgate versonsused by awriter or
by hisliberal use of the Bible. It should be noted that, before the so-called Biblia
Sacra Vulgatae Editionis Sxti Quinti Pont. Max. jussu recognita atque edita
was published in 1592 by the command of Pope Clement V11, there had existed
severd editionsof theVulgate. Those pre-ClementineVulgates are often mixed up
withreminiscencesof the Old Latintext (=VetusL atina).

1. Ignea Sagitta

A. Staringrightly saysthat the author of Ignea Sagittaisaman well-versed
inScriptures®® That thiswork isimpregnated with biblical referencesisreveaed by

9  Vege, 104.

10 Carmelus(Val.9, 1962) 251 (“ Optime versatus est in Sacra Scriptura et novit etymologias scientiae biblica
temporis’). Cf. dso B. Edwards, Svord (Vol. XX XIX, No. 2, 1979) 6.
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thefact that it hasat least 189 biblica dlusons. Inour judgement theauthor of Ignea
Sagittausesthe Bibleinthefollowing ways:

1. By quoting(completely or partly) biblical texts, eventhough sometimesthereis
adight differencefromthe ClementineVulgate, asthefoll owing examplesshow

us

Ignea Sagitta 1:2-3

Quomodo obscuratum est aurum,
mutatus est color optimus, dis-
persi sunt lapides sanctuarii in
capiteomniumplatearum! Heume,

Lam4: 1

Quomodo obscuratum est aurum,
mutatus est color optimus,
dispers sunt lapides sanctuarii in
capite omnium platearum!

Mater! quae me genuisti, Religio
sanctissma, dedtitudineexcdlentis
aceminentisscientiaecircumcisonis
spiritudisolimmerito nuncupata, pro-
pter te Prophetalamentatur ...

Ignea Sagitta 1:38-39 Lam1: 6

Et egressus est a filia Son omnis
decor gjus; facti sunt principes
gus velut arietes non invenientes

Unde iterum Propheta propter te
lamentatur dicens: “ Egressusest a
figlia Sion omnis decor eius, et

principeseiusve ut arietesnoninve- pascua ...
nerunt pascua’
Ignea Sagittal: 60 Psalm68:10

Quoniam zelus domus tuae co-
medit me ...

Verumtamen, quoniam zel usdomus
tuae comedit me, hunc statum con-
siderans tuum, Mater mea religi-
osissima, vehementis tristitiae
compdlor suspiriaemitterelacrimosa

2. By borrowing biblical words/terms, mostly without taking into consideration
thelr proper context or their original meaning. Some examples can be given
here. In Ignea Sagitta the Order iscompared to Jerusalem; thereforewhat is
said of Jerusaleminthe Book of Lamentationsissaid of the Order. Thewriter
himself saysin|: 34, “ Agnosce, Mater, agnosceomniaistadetedicta’ (here
“omniaista’ referstothe Book of Lamentations). The Order isa so compared
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tothemanwhofalsinto the handsof therobberson hisway from Jerusdemto
Jericho (Lk 10:29f.). Or again, theformer state of the Order iscomparedtothe
good pastureof Ps22:2 with “the pasture” being interpreted spiritualy (11: 20-
23). On the other hand, the stepsons of the Order (i.e. those who abandon
solitary lifeand livein cities) are compared to the* princes’ of Jerusalemwho
wander in thetracklesswastes(cf. Ps. 106:40) or to the | sraeliteswho dwelt
among the heathen (referring to Ps. 105:35-36 and Lam 1:3). In the opening
greeting (* Omnibus suisconcaptivis pauper Nicolaus salutem et Spiritus Sancti
cons lium permanensin agternum) theterms concaptivisof Rm 16:7 and conci-
liumand in aeternumof Ps32:11 areborrowed freely. Thenin|: 58-59, “the
soneof offense” (lapidesoffensonis) and “ stumbling-blocks’ (petrae scandali)
referring to the stepsons of the Order areterms borrowed from 1s8:14 where
thetwo wordsrefer to God. Similarly, “Nonsicimpii, nonsic” of Ps1:4isused
asadirect addressto the stepsons of the Order, whereasin Ps 1:4 thephraseis
not an appellation. In some cases, however, thewriter borrowsbiblical words
andidiomsintheir origina sense, eg. l: 28, “pacisvinculo” of Eph4:3; 1V: 28-
29“to clap hand over mouth” of Job 21:5 meaning to be silent out of shameor
wonder; etc.

By quoting verses(partly) and combining them with other versesso asto make
amosaic of texts: I: 30-33 (Lam 1:8; 1:7; 1.:8; 1:2); I1: 27-35 (Lam 4:2; 2:14ab
and 2:18b-19); 11: 39-52 (Lam 1:13; 1:11; 3:45; 1:18; 1:15-16; 1:19; 1:16;
4:14; 2:22 and 4:6).

By usingbiblica textsinterpreted spiritualy, especialy tropologicaly. E.g.inl:
40 the pasture of Lam 1:6 isunderstood as spiritual consolation. In Ch. V1
many biblical figures (Abraham, M oses, Jesus) are mentioned asmodelsfor
solitary hermits.

Themost frequently quoted booksare Ps (48 times) and Lam (26 times). That
Psisthemost frequently cited book isvery understandable, sincein the past
every hermit should know the Psalms by heart. That Lamissecond to Psis
understandable aswell, becausein thiswork the Order iscompared to thefall
of Jerusalem spokeninLam.

From the above datawe can concludethat thewriter of Ignea Sagitta proves

to bethe son of histimeswhen biblical interpretation ispredominantly spiritud; he
showshimself very familiar with the Bibleto such an extent that thewords of the
Bible becomehisownwords. That iswhy it isnot easy to distinguish thewriter’'s
wordsfrom biblica words, unlessoneisquitefamiliar with theVulgate or onemakes
useof averbal concordance.

2. Philip Ribot’'s work

Inthe selected texts of Ribot aswefind themin E. Boaga sNello Spiritoe

nellavirtudi Eliawecanfind at least 182 biblical references(OT 84and NT 98).
Thetwo books most frequently cited are Psalmsand Mt (at least 25timeseach). A
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closer examination of theway Ribot usesthe Bibleresultsin thefollowing conclu-

sons

1. Comparedwith Ignea Sagitta, Ribot’swork makesagood use of biblical texts
inasimpler way. Thereare moredirect quotations (almost equally from OT
and NT) takenintheir literal sense. Thereason seemsto bethefact that Ribot’s
work aimsat describing theideal of ahermit’slifeinimitation of Elijah. There-
foreRibot citeshiblical textsthat in themsel ves contain spiritua meaning, and
accordingly do not need to beinterpreted spiritually or tropologically. E.g. ch.
IV (on controlling one’sownwill and carna desires) isfull of biblical textsin
their literd sense. Outsidesuchtexts, Ribot trests Scriptureswith spiritua-tropo-
logical interpretation. He often triesto seethehistorical sensebut then he pre-
fersthemystica/spiritua sense (“non solum historice, sed potiusmystice,” Ch.
2). Itisinteresting to see how he getsto the moral interpretation through the
etymology of biblical namesor words. From etymologica sensehegoesfurther
to spiritual sense. E.g. the phrase*” contralordanem” of 1 Kgs17:2-4isinter-
preted as* againgt our Sins.” Why?Because“ lordan” means* descensio” (=de-
scent). Fromthislitera-etymol ogical sensehegoesfurther to say that “lordan”
meanssins, becausesinsare spiritua descent or degrading state of human souls.
ThenWeadi Carith, which etymol ogicaly meansseparation, isinterpreted aschar-
ity. Thereasonfor that isRibot’sconviction that only charity (Caritas) isarea
separation from Jordan, which meanssins. Ribot followsthe etymol ogical sci-
ence common in histimes. Sometimes Ribot expoundsbiblical textsintheir
historica-litera sense (e.g. thestory of Elijahand King Achab of 1 Kgs17-18).
Insome cases, we canfed theinfluence of Jewishinterpretation of Scriptures,in
sofar he putsemphasison the historicity of biblical stories. In hiswork Ribot
dealswithbiblical storiesasif they weredl strictly historical facts. Ribot seeks
biblical storiesto legitimate the existence of the Carmelite Order asElijah’s
successors. Thebasisfor that successionisfoundin Sir 48:8, “ Prophetasfacis
successorespost te.” Johnthe Baptist isidentified with Elijah (seeLiber 11, ch.
1). Another interesting thing in Ribot’ swork isthe shift from one symbolismto
another. InLiber | ch. VIl theravensareexplained allegorically asthe proph-
ets, but then the hermitsthemsel ves are described asyoung ravensthat should
wait until their black feathersgrow in order to befed.

3. John Baconthorpe

a. Speculumdeinstitutioneordinis

Even though John Baconthorpetaught Scripturesat auniversity, hisexegesis
isvery spiritual. He arguesthat the Order hasavery old history, going back to the
timeof Elijah. Hisargumentationisasfollows. Accordingto1s35:1-2 (“ Datusest e
decor Carmeli”) Mount Carmel isgivento Mary. So Mary iscontinually called the
owner or mistress (domina) of Carmel. Citing biblical texts, Baconthorpe goesfur-
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ther to say that many prophets and kings came to honor her. Now since Carmel
should not be abandoned to solitude the Order wasinstituted to continue the de-
votionto Mary. Thebiblical textsaretaken asproof, overlooking their literd-histori-
cal sense. In ch. Il he usestypological exegesis, comparing Elijah and Elishato
Jesus.

We canfind at least 31 referencesto OT and 10 to NT. Since Elijah and
Elishaare seen as predecessors of the Carmdlites, it isunderstandable that thetwo
booksof Kingsarethemost frequently quoted. Unlike Nicholasthe Frenchman and
Ribot, Baconthorpeadwaysgivesclear referenceto the Bible, namely mentioning the
chapters of abook. However, he sometimes makes mistakes: e.g. in Speculuml|:
58 hereferstols32instead of 1s35:4; inlines66-67 of the same chapter herefers
to Jn 29 (which does not exist) instead of Jn 12. Judging from these mistakes and
fromtheinverted order of biblica wordswemay concludethat Baconthorpeknows
the Bible by heart, and seemingly quotesit from memory. In general the biblical
quotationsinthiswork aretakenintheir literal sense: he quotesthem asakind of
higtorical facts.

b. Tractatus Super Regulam

In thistreati se Baconthorpe describesMary asthemodel of religiouslife,
because shelivesupto thethree evangelical counselsspoken of inthe Rule. There
are2referencesto OT and 16 to NT (including thebiblical alusonswecanfindin
the Rulecited by Baconthorpe). Generally speaking, hisexegesisispredominantly
literd. Thebiblica textspesk of mordity and, sncethe Ruleisa® mord/tropol ogica”
text, Baconthorpe did not need to make spiritual exegesisout of non-spiritual texts.

c. Compendium historiarum et iurium....

Inthiswork therearevery few referencestothe Bible: only 3toOT and 1 to
NT (not counting the biblical references that are taken from Peter Comestor’s
Historia scholastica). Thefirst biblical quotationisfrom 1s35:2 (* GloriaLibani
dataest ei, decor Carmeli et Saron”); thisverseisconsidered asthe basisfor the
belief that Mary isthe owner of Mount Carmel (line5-6). All the other references
aregiven ashistorical factsto legitimate the history of the Order.

d. LausreligionisCarmelitanae
InBook I, ch. 11 thefertility and excellent quality of Carmel iscompared to
Mary’ssuperiority over other human beings. Song 2:2 isinterpreted as spoken by

JesustoMary (Liber I, Cap. 111: 35-36 which reads, “Undedeipsadicit Christus.
‘Sicut liliuminter spinas, sicamicameainter filias ”). Sheis(using the words of
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Psalm 67:17) amount “in quo beneplacitum est Deo habitareineo” (Liber I, Cap.
[11: 37-38). Baconthorpe even cites1s 10:18 and interpretsit as speaking about
Mary. Infact, theverseinitsoriginal context hasnothing to dowith Mount Carmel in
Holy Land. Therethe Hebrew word karmillo should betrand ated “ his plantation”
or “hisfruitful land” (Vulgate: carmeli gus). Is10:18isacursetoAssyrianland and
plantation (=karmel). Thus, by playing on the words Baconthorpe uses spiritual
exegesis. Biblicd alusionsare often borrowed to justify every honour or attribute
givento Mary, eventhough originally thosetextshave nothing to dowith Mary. The
same can be said of the other books (Liber I1 - VI). In our judgement, Baconthorpe
makesgood use of the Bible; heisfamiliar with the Bible. Herarely quotesthetexts
intheir literal-historica sense. But hevery often usesspiritua exegesis.

4. TheRule

TheRuleitsdlf urgesthe Carmelitesto be continualy occupied withtheWord
of God, “dieac nocteinlege Domini meditantes’ (par. 7; cf. par. 4 etc.). Itislogica
that for the composer of the Rulehimself the prayerful reading of the Biblein Lectio
Divinaplaysanimportant rolein hislife. Soitisnot surprising then that the Ruleisso
impregnated with biblical termsand themes™* Theseareonly two examples:

1. *“Albertus De gratialerosolomitane Ecclesevocatuspatriarcha, dilectisin Chrigto
filiisB ... in Domino salutem et Sancti Spiritus benedictionem” (of Prologue)
must beinspired by theintroductory greetingsin the Paulinelettersintermsof its
structure (name of sender - his status through God’ sgrace - the beloved ad-
dressee - benediction) and itswording (vocatus, Domino, in Christo). Cf. the
greetinginRm 1:1; Eph 1:1; 2 Cor 1:1.

- Par. 14 of theRuleisamosaic of biblical texts(OT and NT):

“ Accingendi sunt (cf. Ex 12:11) lumbi (Eph 5:14) cingulo (cf. Is11:5) cadtitatis.”
“Gladiusautem Spiritus, quod est verbumDei (Eph 5:17) abundanter habitet
(cf. Col 3:16) in ore et in cordibus vestris (cf. Dt 30:14). Et quaecumqgue
vobisagenda sunt (cf. 1 Cor 10:31; 1 Pe4:11), in verbo Domini fiant.”

In some casesthe composer of the Rulejust borrowsbiblical words, e.g.
oratorium... in medio (par. 10 - cf. Ez 48:8); “vita hominis super terram” (par.
14 - cf. Job 7:1). But in most cases biblical texts are used asthe composer’sown
wordsintheir literal sense. Thisisunderstandablesincethe Ruleismeantto givea
set of rulesfor thehermits' life. Therefore, biblical textsthat contain mora teachings
can betakenintheir literal sense and be quoted as support for the commands and
exhortations given by the Rule. Taking into consideration the above observations,
we can conclude that the composer of the Ruleisaman of God’'sWord. Heisso
familiar with God’s Word to such an extent that the biblical phrasing and ideasbe-
comehisown. Accordingly, biblical terms, wordsand themesbecomehisownand
he can refer continually to them, quote them from memory and adapt them dightly to
hisown needs.
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3. General conclusions

Theabove study of theuse of the Biblein some Carmelite documents show
thefollowing characterigtics:

(1) Thewriters/composers of those documents are men of God'sWord. Lectio
Divinamust play centra roleintheir spiritud life, sothat their familiarity withthe
Scripturesisamazing.

(2) They oftenborrow biblical wordsastheir ownwithout informingtheir readers.

(3) They aresonsof their times: their biblical interpretation ispredominantly spiritua
(moral, topological) without paying too much attentionto theliteral senseof the
textsthey quote or use. In some cases, the Carmelite writerstreat thebiblical
storiesashistorica factsin thestrict sense of theword.
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