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INTRODUCTION

This 22nd yearbook of our Thomas Institute contains a number of
interesting and stimulating studies, focusing on the thought of Thomas
Aquinas. The six contributions that are offered, may be divided into four
larger ones, and two smaller ones, the seventh contribution being the
annual report which concludes the yearbook as usual.

The smaller contributions are both connected to the two
dissertations prepared by members of our Institute, Eric Luijten and
Mark-Robin Hoogland, that were both defended in May 2003. Both were
directed by Herwi Rikhof, director of the Thomas Instituut. The
dissertation of Eric Luijten is the object of a reflection by Lambert
Leijssen, professor in Sacramental Theology of the University of
Louvain. Leijssen presents and contextualises Luijten’s work on the
sacrament of penance and forgiveness, and formulates a critical question
which concemns the relationship between a new understanding of the
church as sacrament, and the way Aquinas interprets the sacrament of
penance. Jan Muis, professor in Systematic Theology attached to the
Utrecht University, who so acts as a member of the Dutch protestant
church, responds to the dissertation of Mark-Robin Hoogland. Hoogland
addresses the relation between God’s almightiness and suffering,
focusing upon the passion of Christ. Having given an outline of the work,
Muis takes on Aquinas’s concept of almightiness — no passivity? ~ and
divine love, and suggests the suitability of the concept of ‘power-over’
(God’s might as a reaction against ‘counter-powers’) as well as God’s
impotence (given the lack of divine coercion).

This year, the main contributions offered do not have a certain
theme in common, such as Beatitudo in 2002 or ‘theology and exegesis’
in 2001. All contributions, however, have, apart from their interest in the
thought of Thomas Aquinas, something else in common: all are written
by graduate students.

Stefan Mangnus, attached to the Thomas Instituut where he
works with Herwi Rikhof, is engaged in a research project that studies
Aquinas’ conception of faith in his commentary on John. Mangnus’
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contribution focuses on Aquinas’ exegesis of the Johannine story
concerning Jesus curing the son of a royal official (Jn 4, 43-54).
Mangnus analyses Aquinas’ commentary, and consequently formulates,
stating four theses, a first attempt to design a method for reading
Aquinas’ biblical commentaries. These four concern the importance of
context, biblical narratives evoking theological questions, the sensus
spiritualis being an essential part of Aquinas’ exegetical method, and the
helpfulness of the the Catena Aurea for interpreting the commentary on
John.

In the springsemester of 2002 four graduate students in
systematic theology did a course with Harm Goris, lecturer in systematic
theology at the Catholic Theological University of Utrecht, and member
of the Thomas Instituut. Bosman, Jellema, Van Leeuwen and Moons
studied what Aquinas has to say on miracles. One particular aim of the
course was to learn how to write a contribution for a scholarly periodical.
Our readers may judge whether they succeeded, bearing in mind,
however, that Goris took care of the final reading.

Jude Chua Soo Meng was in 2003 visiting graduate fellow at the
Center for Philosophy of Religion, University of Notre Dame. He
currently works on his dissertation, back in the University of Singapore,
which compares philosophical Daoism with Aquinas’ legal, political and
religious thought. The subject addressed is one that is at home in Dutch
theology, namely the Schiliebeeckx coiicepi of conirast experiences: the
human experience of suffering and evil, of oppression and unhappiness
which is the basis and source of a fundamental ‘no’, ‘this must not go
on’. The author compares it with the thomistic vocabulary of natural law,
and employs the distinction between the perspective of the first person
(phenomenological) to the perspective of the third person (metaphysical)
in order to detect identity and difference. Meng’s discussion in fact
shows that there is a metaphysical plausibility to Schillebeeckx’
conception of contrast experiences and the moral judgment included in it,
since they may be considered as the call of natural law to seek and
promote meaningfulness. This leads to a liberationist ethics with a
transcendent dimension.

Geert ter Horst studies in the philosophy department of the
University of Nijmegen, under the guidance of Ad Vennix, lecturer in
philosophy. In this yearbook, Ter Horst offers his critical understanding
of Aquinas’ theory of hylomorphic substance: does it imply an
ontological dualism? In his extensive argument, the author claims that it
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does, and that in his doctrine of creation Aquinas is not allowed to do
what he in fact does, i.e. to reduce all potency to the pure act that God is.

The editorial committee hopes to have prepared yet another interesting
volume of the Yearbook of the Thomas Institute. Let me express the
wish that the growing interest in the Utrecht work on Aquinas may
translate in a growing interest in the Yearbook as well. We thank our
readership for its support, and all those involved in providing for the
necessary preconditions for publishing yet another Jaarboek of the
Thomas Instituut te Utrecht.

July 7, 2004
Henk J.M. Schoot
Editor-in-Chief






WHEN THOMAS READS A STORY...
Aquinas on Jn 4,43-54 and its implications
for reading his biblical commentaries

Stefan Mangnus

In recent years attention was drawn already quite often to the renewed
interest in pre-modern exegesis in general, and to the scriptural
commentaries of Thomas Aquinas in particular. With this renewed
interest, new questions have come up. Whereas older literature tends to
focus on questions concerning Aquinas’s exegetical method (especially
his theory on the senses of Scripture), in the last years attention was
drawn to the way Aquinas uses Scripture in his practice as Magister in
Sacra Pagina. On the one hand, study has been made of the way Aquinas
uses Holy Scripture in his theology,' on the other hand there are several
recent studies that take one of Aquinas’s biblical commentaries as their
starting point.”

One of the difficulties a student of Aquinas’s biblical
commentaries has, is the lack of a good method to work with this genre.
Starting from Aquinas’s exegetical theories is problematic, since these
fall behind his actual practice.® A thematical approach of a commentary
is dangerous too, because the genre of the text as a commentary is easily
lost and then the biblical context in which Thomas makes his remarks is
not taken seriously enough.

' W.G.B.M. Valkenberg, Words of the living God. Place and Function of Holy
Scripture in the Theology of St. Thomas Aquinas, Leuven 2000.

2 To name only a few examples: E.F. Rogers, Thomas Aquinas and Karl Barth.
Sacred Doctrine and the Natural Knowledge of God, Notre Dame 1995; D.
Chardonnens, L 'Homme sous le Regard de la Providence. Providence de Dieu et
condition humaine selon 1’Exposition littérale sur le Livre de Job de Thomas
d’Aquin, Paris 1997, P.-Y. Maillard, La vision de Dieu chez Thomas d’Aquin.
Une lecture de I'In loannem & la lumiére de ses sources augustiniennes, Paris
2001.

3 Valkenberg, o.c., 2-3.
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In this article I will make a first small step towards a method for reading
Aquinas’s biblical commentaries. I do this by presenting four theses that
might be helpful in reading these texts. I will formulate my theses on the
basis of a fragment of Aquinas’s commentary on the gospel of St. John. I
chose the commentary on Jn 4,43-54 for this purpose I have three
reasons for this choice. .

First, this is a commentary on a narrative passage in Holy
Scripture, taken from a gospel that contains both narrative and non-
narrative parts. This is of importance since recently attention has been
asked for the way Aquinas comments on the different genres in the Bible.
Especially his dealing with narrative has been criticised.

Secondly, the commentary on Jn 4,43-54 is a good example of
the way Aquinas comments on Scripture, almost all the typical
characteristics of exegesis in the medieval universities are there to be
found: not only the meticulous structure that characterises all of
Aquinas’s biblical commentaries, but also the insertion of quaestiones,
the use of the different senses of scripture, the significance of earlier
commentaries and the application of classical philosophy.’

According to Aquinas, the subject matter of Jn 4,43-54 is the
conversion of the gentiles due to a miracle.’ This is a third reason for
choosing this passage, because with this subject the passage is in the
centre of the goal of the Gospel (Jn 20,31).” What is the place of this
passage of Scripture in the whole of the Gospel, and what does that mean
for Aquinas’s understanding of faith?

“Inlo 4, lect. 6-7. I will not use the division in lectiones because it recurrently
goes against the division that Thomas gives in the text (e.g. In lo. 3, lect. 1-2, In
Io 6, lect. 2-3, In Io 7, lect. 1-2, In Io 13, lect. 1-2, In Io 19, lect. 2-3). I refer to
the chapter and verse in John and the section number in the Marietti edition
instead.

5 G. Dahan gives a helpful tripartition of monastic, scholastic and university
exegesis. He describes the place and function of the Bible in the monastery, the
school and the university and gives the characteristics and names of prominent
commentators of each of the three types. G. Dahan, L’exégése chrétienne de la
Bible en Occident médiéval. XII°-XIV siécle, Paris 1999, 75-120.

6 «Posita conversione gentium per viam doctrinae hic ponitur ipsorum conversio

er viam miraculi.” In o 4, 43 §664.

Within contemporary exegesis one can also find a defence for choosing faith
and growth in faith as a central focus for reading the fourth Gospel. Cf. T.
Brodie, The Gospel according to John, New York 1993, 31-39, with further
literature.
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As I said, earlier commentaries play an important role in the biblical
commentaries of Thomas. This is understandable when one looks at the
way these medieval commentaries were written: they are notes from
lessons, where the Gloss would lie on the teacher’s desk. P.-Y. Maillard
has shown that, in his commentary on John, Aquinas cites Augustine
often very faithfully or comments along his lines (even if he does not
mention his name), but that the meaning of the texts from Augustine
sometimes changes because of the context in which Thomas uses them.
Sometimes Aquinas distances himself from Augustine.® In order to track
down Aquinas’s proper questions in his commentary, it is important to
have a close look at his sources. I will do this by comparing Aquinas’s
commentary with one of his major sources, -the Catena Aurea. 1 will
restrict myself to the Catena on Jn 4,43-54.

In what follows, I will do two things. First I will present
Aquinas’s commentary. I will put the commentary on Jn 4,43-54 into its
context in the commentary on John; secondly I will discuss the
commentary ad litteram and finally, the sensus spiritualis. In the second
part of the article I will present the implications of my reading.

A. Aquinas’s commentary on Jn 4,43-54
1. The context

One of the most remarkable characteristics of the biblical commentaries
that were made in the medieval universities is the divisio textus, the way
in which the commentator minutely structures the text. This structure,
often criticised for being too elaborate, intends to give the reader an idea
of the whole of the Gospel and of the place of the smaller fragments
within this whole.’” First I will shortly present the structure Thomas gives
to depart from an idea about the theme of the Gospel of John to get to the
theme he gives to chapter four. Secondly I will show what, according to
Thomas, is the place of v. 43-54 within Jn 4.

Thomas starts by stating the matter of the fourth Gospel: While
the other evangelists treat principally of the mysteries of the humanity of
Christ, John makes known the divinity of the incarnated Word.'® The

& Maillard, o.c.
9 Dahan, o.c., 272.
1 In Io Prol., §10.
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matter thus stated determines the dichotomy Thomas recognizes in the
Gospel. In the first chapter John states the divinity of Christ, in the rest of
the Gospel he shows it by the things Christ did in the flesh.!" In the part
of the Gospel that treats the life of Christ before his passion (Jn 2-11) the
evangelist shows how Christ had power over nature (Jn 2) and how
Christ had the power to recreate people through grace (Jn 3-11). Thomas
calls this recreation through grace the “principal subject” of these
chapters of the Gospel.'* This recreation occurs through a spiritual
regeneration (Jn 3-4) and through the spiritual gifts of life, food and
teaching (Jn 5-11). The spiritual regeneration is further divided in two: Jn
3is about the spiritual generatlon of the Jews, Jn 4 about that of the
Gentiles."

Thomas has recogmzed in Jn 4 the two external causes through
which people come to accept the truth of faith: teaching and miracles."*
Thomas founds this division on Mc 16,20, a verse to which he often
refers in the context of discussions about miracles and their relation to
preaching."” The verse is decisive, too, for the structure of Jn 4: the
preaching is the subject of the meeting of Christ with the Samaritan
woman, the miracle in the healing of the royal official’s son.'®

2. Sensus litteralis

There are two main subjects in the commentary ad litteram of In 4,43-
54: prophecy and the faith of the royal official. I will go into both.

2.1. A question about prophecy

In his commentary on v. 44 (“Jesus himself had testified that a prophet
has no honour in his own country”) Thomas treats four questions. Two of
these are classical questions that go with this text (the question whether it
is true that a prophet has no honour in his own country and the question

"nlo1,1§23.
">Hic vero ostendit eam quantum ad reformationem gratiae, de quam
Prmmpahter intendit.” In lo 3,1 §423.

Ibid.

* Cf. STh 111, q.6,a. 1.
BCtinio 5,11 §724; In Io 9,1 §1294; In Mt 4,23 §388; In | Cor 12,28 §755;
STh II-11, q. 178, a. 1c. Cf. the article of H. Goris e.a. in this Jaarboek.

®Inlo4,) §549.



WHEN THOMAS READS A STORY... 13

how this verse is to be connected to the previous one). Aquinas mainly
passes on the answers of his predecessors that can be found in the Catena
Aurea. Thomas inserts two other questions: whether Christ was a prophet
himself and whether He was seeking glory from men. The first of these
two questions is the most important one since it is a question about the
nature of prophecy. This question was much disputed in the thirteenth
century, mostly in the form of questiones disputata. Aquinas is one of the
first to give this question a place of its own within a systematic work. 17
Thomas presents the question whether Christ is prophet here as
a question of interpreting Holy Writ: different texts do seem to lead to
different answers. Nm 12,6 (“If there is a prophet of the Lord among
you, I will appear to him in a vision”) supposes that a prophet has
knowledge of God by way of visions. This is an argument against Christ
being a prophet because He has perfect knowledge: speaking about
visions in relation to Christ is therefore too limited. On the other hand
there is Dt 18,15 (“The Lord your God will raise up a prophet for you,
from your nation and your brothers; he will be like me. You will listen to
him”), a verse which traditionally is explained christologically. '® Thomas
answers the question by distinguishing two functions of a prophet: that of
seeing and that of announcing. The function of seeing is problematic.
According to Thomas, prophetic vision exists of an intellectual light
(lumen intellectuale) and an imaginary vision (visio imaginaria). The

17 STk 1111, q. 171-174. Cf. J.-P. Torrell, Le traité de la prophétie de S. Thomas
d’Aquin et la théologie de la révélation, in Studi Tomistici 37 (1990), 171-195,
? . 171-172.

E.g. in the Glossa ordinaria. Confusion still exists about the way Thomas
relates Old Testament texts to Christ. When does an explanation of an Old
Testament verse with reference to Christ belong to the littera of this verse, and
when is it a sensus spiritualis (allegory)? For the time being, I assume that there
are two criteria to say that an Old Testament text is said of Christ in the literal
sense. The first criterion is that the New Testament uses the verse regarding
Christ, so e.g. the use of Ps 22,2 in Mc 15,34par; cf. /n Ps 21,1, or the use of Ps
41,10 in Jn 13,18; cf. In Ps 40,6: “Et quia ipse Christus, Joan. XIII, istud verbum
introducit de Juda, ideo nos de Christo hic exponamus.” Secondly, the
explanation regarding Christ is a sensus litteralis when the text cannot sensibly
be explained otherwise. Augustine, De Doctrina Christiana 111, 10,14 is in the
background here. Cf. In Ps 2,5 where Thomas gives a very precise division. Only
v. 5-6 are said of Christ ad litteram, from v. 7 onwards, the psalm speaks of
Christ spirituale. As regards Dt 18,15 the first criterion is the reason why the
christological explanation belongs to the littera, cf. Acts 3,22 and 7,37.
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first of these, the imperfect light, was not in Christ, but the imaginary
vision was: Christ was fully man and thus could see images in his
imagination. "

The commentary is very dense here and evokes the question
how the different aspects of prophecy are interrelated. Elsewhere in the
commentary, when Aquinas comments on the prophecy of Caiaphas, he
elaborates on the aspects of prophecy.?’ How is it to be understood that
Caiaphas is called a prophet in Jn 11,51? Thomas gives the examples of
Nabuchadnezzar (Dan 2 and 4) and pharaoh (Gen 41). Both saw dreams
and both told their dreams to other people. But neither of them
understood what they saw and therefore neither is called a prophet. As
for Caiaphas, he did not even have the prophetic vision but only did
announce a prophetic matter. He therefore can only be called a prophet in
this minimal sense of the word.*’

Thomas sees the lumen divinum by which a prophet judges upon
his vision to be the most fundamental element of prophecy: ‘“formale in
cognitione prophetica est lumen divinum”.?* With this remark Aquinas
considerably broadens the concept of prophecy: whereas most of his
contemporaries limited the concept of prophecy to knowledge of the
futura contingentia, Thomas also calls Solomon and David prophets
because they received the divine light that lead them to the right
judgment. C. Baglow has justly remarked that Thomas emphasizes
insight, instead of the seeing of future events.”> That makes his thought

1% «Sed in visione prophetiae duo sunt. Scilicet lumen intellectuale mentis; et
quantum ad hoc non habuit rationem prophetiae: quia non habuit lumen
defectivum, sed comprehensoris. [tem est ibi visio imaginaria; et quantum ad hoc
habuit similitudinem cum prophetis, secundum quod viator fuit, et poterat diversa
formare in imaginatione sua.” In Jo 4, 44 §667, cf. In Io 6,14 §868.

2 In Io 11,51 §1579.

2! “Unde non dicitur propheta nisi inquantum habuit propheticum actum in
denuntiatione, imaginatione et ratione eius ad contrarium existente. Ex quo patet
quod non magis potest dici propheta quam asina Balaam.” In Jo 11,51 §1579. Cf.
SThII-1L, q. 173, a. 4c.

22 §Th 1111, q. 171, a. 3 ad 3. Cf. Torrell, o.c., 182-183.

BCT Baglow, “Modus et Forma”. A New Approach to the Exegesis of Saint
Thomas Aquinas with an Application to the Lectura super Epistolam ad
Ephesios, Roma 2002, 34-35. This shift is clearly visible in T4 II-I1, q. 174, a. 2
ad 1, where Thomas calls that form of prophecy where there is only
understanding of the truth (and not or not also a vision) the highest form of
prophecy.
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on prophecy very significant for his interpretation of the inspiration of
the biblical authors: they also are counted among the prophets.

Baglow makes his remarks on Aquinas’s concept of prophecy in
the context of a plea to make a distinction between Thomas’s
commentaries on narrative biblical books and the commentaries on non-
narrative biblical books. Aquinas is said to be at his best when he
comments on non-narrative texts. One of the arguments Baglow gives for
his value judgment is Thomas’s concept of prophecy. The emphasis that
Thomas puts on the lumen intellectuale gives non-narrative passages in
Holy Scripture a first place in the theology of Agquinas.”* But this does
not seem to be a good argument. First, a value judgment between the
different genres that can be found in Scripture as Baglow makes it, is
nowhere to be found in the writings of Aquinas: when he speaks about
Scripture, he rather stresses that all Scripture is written for our faith.

Regarding narrative passages, the sensus spiritualis is of great
importance, as I will demonstrate further on. Secondly, the distinction
Baglow makes is not without ambiguity. Whereas his plea is for a
priority for the commentary on non-narrative texts above narrative ones,
he seems in his practice to concentrate on a priority of commentary on
argumentative texts above other genres. This becomes clear when one
looks at the commentaries that he calls “the three great works of
thomistic exegesis”: the commentaries on Job, the corpus Paulinum and
John (of which he remarks that it fits the non-narrative framework).?

Another indication is an argument Baglow gives for the priority
of the commentaries on these texts: the way of arguing in Job, John or
Paul is quite close to Thomas’s, and that is a reason why Aquinas’s
commentaries on these texts are the most successful ones.”’ But this is a
problematic thesis when one regards the commentary on the psalms. That
is also a non-narrative text of which Aquinas states that it contains the
material of theology as a whole,?® and which he cites in his commentaries
almost as often as he quotes John or Paul as a help to understand

2 Baglow, o.c., 29-36.

25 “Ponitur et huius utilitas, quia effectus fidei, quia ‘haec scripta sunt ut credatis
quia Iesus Christus est Filius Dei, et ut credentes vitam habeatis in nomine eius’.
Ad hoc enim est tota Scriptura Novi et Veteris Testamenti.” In /o 20,31 §2568.

% Baglow, o.c., 23-29 and 35, nt. 80.

? Ibid., 85-86.

28 «Hic liber generalem habet totius theologiae.” In Ps, Proem.
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passages in Scripture.” Finally, the biblical writers Thomas names when
he writes about the place of the lumen intellectuale in prophecy are
remarkable. If he would wish to give argumentative texts prime of place
with this argument, one would expect him to name Paul or John here.
Solomon and David, both authors of non-argumentative texts are the
examples Thomas uses instead.*°

2.2. The faith of the royal official

In the exegetical history of Jn 4, 43-54 v. 48 (“Unless you see signs and
wonders, you do not believe”) has always been a problem: How does
Christ’s answer fit in with the question of the official? The commentaries
on this verse which Thomas has collected for his Catena Aurea show
lively discussions on the ethnical and religious identity of the official and
about the continuity of Christ’s remark with the question of the official.*!
Thomas structures the discussions by inserting two questions in his
commentary. The first question is whether Christ was right to say that the
official did not believe. On the one hand there is the pagan background
of the official: Galilee signifies the Gentile world and it is the distinction
between Jews and Gentiles that structures the commentary on Jn 3-4.*
On the other hand, unless the man believed that Christ was the saviour,
he would not have asked him to heal his son. Thomas answers the
question by pointing to two defects in the faith of the official. Firstly he
does believe that Christ is a true man, but not that there is some divine
power in him, and secondly he doubts whether Christ will be able to heal
his son. In that sense he is more like those parents who in their despair
for the health of their children consult even incompetent doctors, than

» Baglow, o.c., 50, nt. 154 recognizes this point.

% In 1Cor 14,1 §813; De Pot. q.12, a.13c.

' Cf. the remarks by Origen, Augustine, Chrysostom and Gregory in Catena
Aurea in Io 4,46-54. Among contemporary exegetes there is discussion about the
place of Christ’s reaction in the whole of the story, too. Cf. Brodie, o.c., 229;
G.R. Beasley-Murray, John, World Biblical Commentary 36, Waco 1987, 73;
R.E. Brown, The Gospel according to John I-XII, The Anchor Bible, New York
1966, 195-196; U. Busse, Das Johannesevangelium. Bildlichkeit, Diskurs und
Ritual. Mit einer Bibliographie iiber den Zeitraum 1986-1998, Leuven 2002,
121-123.

*2 InIo 4,4 §557, cf. In Io 1,43 §310.
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like a person who puts his faith in Christ.** By naming these two defects
in the faith of the official, Thomas structures the text in yet another way:
since both defects boil down to the divinity of Christ, it becomes clear to
the listener how strongly this fragment of the commentary is tied to what
according to Thomas is the central theme of the fourth Gospel.
In his commentary on other passages in John which speak about
a growth in faith, Thomas does not condemn the initial small faith of the
disciples. The growth that the disciples experience is pictured in mild
words.** The reason why Thomas does call Christ’s remark in this text a
reprimand is the subject of the second question. The most important
function of a miracle is to show to unbelievers the truth of faith, which
surpasses reason.”” But for a person who has already received faith it
lessens the merit of faith to found this faith on miracles instead of on the
authority of Holy Scripture.*® With his wish to found his faith on a
miracle the official, who was instructed in the law, puts himself in the
place of an unbeliever.
, In what follows, Thomas three times draws attention to the
growth of the official’s faith. The first of these remarks concerns v. 49:
the official addresses Christ as ‘Lord’.”” By using this word, the official’s
relation to Christ changes, and the growth of his faith becomes visible.
This remark seems to be a new insertion by Thomas: whereas the other
three phases Thomas recognizes in the growth in faith of the official
were already mentioned by the venerable Bede and were included by
Thomas in the Catena Aurea, the interpretation of the title ‘Lord’ as a
growth in faith is not in the Catena. Thomas adds it to Bede’s
interpretation of the growth of the official.”® At other places in the

* “Sed modo quasi desperatus de salute filii, nolens negligere quidquid circa hoc
facere posset, abiit ad eum more parentum, qui desperantes de salute filiorum,
etiam imperitos medicos consulunt.” /n Jo 4,48 §684.

34 E.g. In Io 14,5 § 1866: “Difficile enim est quod eatur ad Patrem. Nec mirum, si
ignorabant: quia licet Christum perfecte secundum hominem scirent, eius tamen
divinitatem imperfecte cognoscebant.” Cf. M. Sherwin, Christ the Teacher in St.
Thomas’ Commentary on the Gospel of John, in M. Dauphinais/ M. Levering
(eds.), Reading John with St. Thomas Aquinas, forthcoming.

3 sTh 111, g- 43, a. 1. Cf. J.-P. Torrell, Le Christ en ses mysteres. La vie et
l'oeuvre de Jésus selon saint Thomas d’Aquin, Tome 1, Paris 1999, 261-266.

36 STh1I1,q.43,2. 1ad 3;q. 55 2. 5 ad 3; cf. II-11, q. 2, a. 9.

37 In Io 4,49 §686.

38 Catena durea In Io 4,46-54.
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commentary Thomas pays attention to the meaning of this title, too.
When commenting the story about the meeting of the Samaritan woman
with Jesus, Thomas remarks that she first calls him ‘a Jew’ and only later
‘Lord’, and when Mary Magdalene calls the man she supposes to be the
gardener ‘Lord’, Thomas makes a remark about the meaning of this title.
It is striking to see how different Thomas interprets these three uses of
the title ‘Lord’. In the story of Mary Magdalene Thomas gives the
minimal interpretation that she calls the gardener ‘Lord’ in order to gain
his good-will.*® In the story of the Samaritan woman the word even gets
a negative sound: the woman calls Christ ‘Lord’ when she realizes that
he can be of use to her and can give her water.*® As for the royal official,
the word is a sign of a growth in faith, even though it is not yet a
recognition of the divinity of Christ. These differences show how close
Thomas remains to the text of the Gospel: the biblical context is decisive
for the interpretation Thomas gives of a word.*!

There is a growth in faith in the official, but because he still
assumes Christ’s bodily presence to be necessary for the cure of his son
(and therefore does not yet recognize the divinity of Christ) his faith is
not yet perfect. This remark returns in a comparison of the healing of the
official’s son to that of the servant of the centurion (Mt 8,5-13). To the
question why Christ does accompany the centurion to heal his servant
and not the official to heal his son, Thomas cites the answer of
Chrysostom that Christ does not accompany the official in order that he
may realize the imperfection of his faith.*?

The second remark Thomas makes about the growth of faith in
the official is when the official believes the word of Christ and obeys his
order to go.”’ Thomas repeats his remarks that the faith of the official is

3% «“Dominum enim vocat ut benevolentiam captet.” In Jo 20,15 §2511.

* “Hic vero statim cum audit eum fore sibi utilem, et aquam dare posse,
Dominum eum vocat. [...] Naturaliter enim homo laborem refugit; Ps. 72,5: In
labore hominum non sunt.” In lo 4,15 §589.

‘L Ct STh, g- 13, a. 7 ad 5. Because of the theological context of q. 13, the word
‘Dominus’ has a more direct theological content there than in the stories about
the Samaritan woman or Mary Magdalene.

42 “Iste vero adhuc imperfectus erat, nondum noverat manifeste quod absens
curare poterat: et ideo non accedit, ut eum imperfectionem suam cognoscere
faciat.” In Jo 4,50 §689.

43 «“Unde dicit ‘Et ibat’, proficiendo in fide, licet adhuc neque integre neque sane,
ut Origenes dicit.” In Jo 4,50 §690.
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not perfect yet. The reason becomes clear from what follows: the official
asks his servants at what time his son got better, in order to judge
whether he was healed by chance or by the word of Christ.** With the
recognition that it happened through the word of Christ, he converts
himself to Christ and his faith is made perfect."5

The theological heart of the commentary on the meeting of the
royal official with Christ is Thomas’s commentary on the order Christ
gives to the official that he should go. Aquinas interprets this order as an
incentive for a double movement: a movement towards God and a
movement away from sin. This double movement is known from
Aquinas’s theology of justification: together with God’s gifts of grace
and forgiveness of sins they form the four elements that are necessary for
the justification of a sinner.*®

There are several remarks to make about these few sentences.
First, Thomas here changes the perspective: it is no longer the official
and his road towards faith that is the central theme, but Gods initiative as
making this road possible in the first place. Secondly, Thomas makes
clear how this story fits into the whole of the fourth Gospel. As was said
before, according to Thomas the central theme in Jn 3-11 is the power of
Christ to recreate people through grace. With this interpretation of Jn
4,50 the story of the official gets his place within this structure. Thirdly,
it now becomes clear why Aquinas puts his focus on the growth in faith
of the official. The movement of the free will towards God is what
Thomas calls ‘faith’. The way Hebr 11,6 speaks about faith, interpreted
by Thomas as a ‘first conversion’ (‘primo conversio’) towards God is in
the background of this interpretation.*’ Finally, the remark about the
justification of the sinner shows a relation of this story with the story

# «Sed quia regulus neque integre neque sane adhuc credebat, adhuc volebat
scire utrum casu an praecepto Christi filius curatus esset: et ideo tempus
curationis inquirit.” In fo 4,52 §694.

4 «Ex hoc conversus est ad Christum, cognoscens miraculum eius virtute
factum.” In lo 4,53 §697.

% «nde dicit ‘Vade’: idest dispone te praeparando ad gratiam per motum liberi
arbitrii in Deum; Is. 45,22: ‘Convertimini ad me, et salvi eritis’. Et per motum
liberi arbitrii in peccatum. Nam in iustificatione impii quatuor exiguntur,
specialiter in adultis; scilicet infusio gratiae et remissio culpae, motus liberi
arbitrii in Deum, qui est fides, et in peccatum, qui est contrition.” /n o 4,50 §688
cf. STh1-11,q.113,a. 6 and a. 8.

47 Cf. STh1-11 q. 113, a. 4 and In Jo 6,35 §915.
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about the meeting of the Samaritan woman with Christ. Thomas entitled
Jn 4 as “the spiritual regeneration of the Gentiles”. Thomas makes the
connection by naming the spiritual regeneration in both the stories in
terms of justification and by drawing attention to the double movement
from the sinner that is necessary for this justification.*®

As a conclusion we can say that in his speaking about faith in
this text Thomas is especially focused on the growth in the official, rather
than on faith as God’s gift. Faith as a habit that needs to be developed
over time and needs to be learned and maintained by faithful acts is what
comes to the fore.*’ With regard to the object of faith it must be said that
believing here is concentrated on the divinity of Christ, according to
what Aquinas sees to be the principal object of the Gospel of John.

3. The sensus spiritualis

When reading the commentary on Jn 4,43-54 one finds many spiritual
exegeses. Two interpretations are striking: the interpretation of Christ’s
return to Galilee and the tropological interpretation of the word ‘regulus’.
I will comment on these two.

Thomas divides the passage in three parts: v. 43-46a is about the
place where the miracle happened, v. 46b-52 is a description of the
miracle and v. 53-54 describes the effect of the miracle. The commentary
on v. 43-46a is framed by three mystical interpretations of Christ’s
twofold coming to Cana in Galilee. Right at the beginning of the
commentary there is an eschatological explanation: the twofold coming
of Christ signifies that at the end of the world, when the Gentiles have
been confirmed in faith and truth, Christ will return to convert the Jews.*
At the end of the commentary on v. 43-46a there are two more spiritual
explanations that connect this miracle story to the miracle at the wedding
in Cana. The two miracles in Cana signify the twofold working of the
Word of God in our minds: it causes delight, as the wine did at the
wedding, and it heals, as the official’s son in our story is healed. In the

® Cf. In Io 4,10 §578.

 Cf. SThII-11 g. 6, a. 1, ag. 2, where Jn 4,53 serves as an argument for the thesis
that faith is not given by God but acquired by men.

%0 «per quod significatur quod in fine saeculi, confirmatis gentibus in fide et
veritate, revertetur ad ludaeos convertendos, secundum illud Rom. 2,25: ‘Donec

omnis plenitudo gentium intraret, et sic omnis Israel salvus fieret.”” In Jo 4,43
§665.
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other explanation the twofold coming of Christ to Cana signifies the
twofold coming of Christ to the earth: the first coming was to bring joy,
and the second coming will be in majesty, to take away our weaknesses
and punishments.”’ These three interpretations are well known from the
exegetical traditions that Thomas used, and all three of them can be
found in the Catena Aurea.” There is a reason from the content why the
first of these three interpretations is mentioned separately: it gives two
elements — coming to faith and the relation Jews-Gentiles. The latter is
the structuring principle of this chapter within the fourth Gospel, the first
is the central theme in the commentary on this passage. This theme -
coming to faith — is also mentioned in the quotation from Rom 11,25.%
The first sensus spiritualis in this passage therefore immediately shows
the agenda for the rest of the commentary on the story.

The second explanation I want to discuss is the tropological
interpretation of the official and his son.** According to Aquinas they
signify the different powers in the human soul. The official signifies
reason, his son signifies the passions. The pivot of the explanation is the
word ‘regulus’. When the powers in the soul are rightly ordered, then
reason is king (rex) in the soul: reason directs and informs the other parts
of the soul. Here however, reason only is an official (regulus, small
king): reason does not rule, but follows inordinate passions. That is why
the son is ill, deviated from good. Thomas uses the name of Capharnaum,
interpreted as ‘abundance’ to give the cause for this deviation from good
and inclination towards evil.*® At the end of his explanation of our story
Thomas resumes this tropological explanation: the servants of the official

5! In Io 4,46 §674.

52 The first interpretation is from Bede (Catena Aurea in Io 4,43-45), the two
others are from Origen (Catena Aurea In Io 4,46-54).

3 Thomas’s commentary on this verse explicitly makes clear that it is about
faith: “donec intraret, ad fidem, plenitudo Gentium” (In Rom 11,25 §915).
 Inlo 4,46 § 678.

55 Thomas usually interprets ‘Capharnaum’ as ‘villa pulcherrima’: by interpreting
Caphamnaum in his two spiritual explanations on v. 46b as ‘abundantia’, the name
has a place in Aquinas’s reading of the story. For an interesting explanation of

the theological function of etymology and aetiology in medieval exegesis cf.
Dahan, o.c., 307-325.
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announce that his son lives, just as a man’s good works show that in him
reason and passions are well-ordened.*

The historical background of these remarks can partly be found
in the Catena Aurea, where Thomas gives the commentary of
Theophylact, who explains the story in relation to the powers in the soul:
“The little king stands for man generally; man not only deriving his soul
from the King of the universe, but having himself dominion over all
things. His son, i.e. his mind, labours under a fever of evil passion and
desires.””’ Thomas accepts the explanation of Theophylact, but with two
alterations: first it is not the illness that signifies the unordered passions,
but it is the son that signifies the passions and the illness that signifies
that the passions are not ordered properly. By changing the explanation
slightly, Thomas creates more space for a positive appreciation of the
passions.”® Secondly, Aquinas enlarges the spiritual explanation by
drawing in the servants of the official that signifies the good works of a
man. Their appearance is a sign that the different powers in the soul are
rightly ordered.

This adjustment of the material that Thomas had found in the
exegetical tradition is important for two reasons. The first reason is
regarding the content: it shows that the place of the passions in the
human soul is a subject that is important for Thomas. That also becomes
clear from the many remarks he makes on this subject in the commentary
and from the more elaborate comments he gives on three passages in the
Gospel where John speaks about the passions of Christ.”® Two reasons

36 “Mystice autem servi reguli, scilicet rationis, sunt opera hominis, quia homo
est dominus suorum actuum, et affectus sensitivae partis, quia obediunt rationi
imperanti et dirigenti. Isti autem servi annuntiant quidem quod filius reguli,
scilicet rationis, vivit, quando relucent in homine bona opera, et vires inferiores
magis obediunt rationi, secundum illud Eccli. XIX, 27: ‘Amictus corporis, et
risus dentium, et ingressus hominis annuntiant de illo.”” In Jo 4,51 §693.

57 “Regulus autem est omnis homo: non solum quia regi universorum propinquus
existis secundam animam, sed quia et ipse super omnia principatum sumpsit;
cuius filius, idest mens, fabricitat voluptatibus pravis et desideriis.” Catena Aurea
In o 4,46-54.

58 Nonetheless, there is a commentary by Theophylact in the Catena Aurea that
shows that passions have a proper place in his thought about the human soul, too:
Catena Aurea In Io 11,33-41.

% In Io 11,33-36 §1531-1538; In Io 12,27-28 §1651-1652 and 1658-1660; In Io
13,21 §1796-1798. Cf. R. Schenk, “And Jesus wept”. Notes towards a Theology
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for the sadness of Christ return: it shows us the true humanity of Christ
and it is an example for us in the way we give our passions their proper
place. Aquinas makes a second remark in discussion with a group he
calls the ‘stoics’: he agrees with them that emotions should not have a
predominant place over reason in our soul, but against them he defends
that passions like sadness can be fitting for a wise person.’

The second reason for the importance of Aquinas’s rewriting of
the commentary he found in Theophylact is, that it shows something of
the ways Aquinas treats the sensus spiritualis: there, too, we see Thomas
fully dedicated to understand Holy Scripture theologically.

B. Implications for reading Aquinas’s biblical commentaries

This is not the right place to describe a fully-fledged method for reading
the biblical commentaries of Aquinas. That would require a far more
extensive study of more texts. But it is possible to gather from the
preceding four theses that might help the study of Aquinas’s
commentaries on Scripture.

1. The importance of context

The commentary on Jn 4,43-54 has its place in a twofold context. First,
there is the biblical context that Aquinas comments on. From the
different interpretations of the word ‘Dominus’ that were treated above
and from the interpretation which Aquinas gives of ‘faith’ (with its stress
on growth and learning) it has become clear that Thomas remains very
close to the biblical texts he is working on. That context is decisive for
the commentary. An interpretation of (a part of) a biblical commentary of
Aquinas will always have to be aware of the biblical text Thomas is
commenting on. First, this makes clear that Aquinas’s text is a reaction to
a given text and gives insight into how the commentary of the text is
connected to the text he comments on. Secondly, it makes it possible to

of Mouring, in M. Dauphinais/ M. Levering, o.c. For shorter remarks about the
passions in In lo cf. In Jo 1,14 §167-168 and In Io 5,3 §706.

 In Io 11,33 §1535; In Jo 12,27 §1651; In lo 13,21 § 1797. For a good overview
on Aquinas’ thought on the passiones animae cf. C. Leget, Moral Theology
upside down. Aquinas’ treatise de passionibus animae considered through the
lens of its spatial metaphors, in Jaarboek Thomas Instituut te Utrecht 19 (1999),
101-126.






