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CHAPTER11
Ver1.—Lazarus, a man honourable and rich, and therefore another person than the Lazarus who lay full of sores at the doors of the rich glutton ( Luke 16) 

Bethany, the town of Mary and her sister Martha, in which, i.e., they dwelt as honoured residents, and as disciples and hostesses of Christ. 

Mystically, Bethany is in the Hebrew the house of affliction, according to the Syriac version, and this agrees to the circumstances; for the sickness and death of Lazarus afflicted both him and his sisters. 

Secondly, Bethany is house of obedience. 

Thirdly, Bethany, says Pagninus, is the same as the house of reply, or of the Lord"s hearing, because there Christ heard the prayer of Martha and Mary, interceding for the life of Lazarus. 

John passes from what Christ did in the Feast of the Dedication, as appears from John 10:22, to the doings of Christ a little before the last Passover, as appears in John 5:55; that is, he leaps from December to March: he omits therefore the doings of Christ in January and February, because Luke relates those at length from chapters15. to19. 

Ver2.—It was Mary who anointed the Lord with ointment, and wiped His feet with her hair ( Luke 7:37). I have shown that the Mary who twice, or as some say, three times, anointed Christ, was without doubt the same as Mary Magdalene; although some think that there were two, and others three. 

Whose brother Lazarus was sick. John adds this, to suggest a cause for the raising of Lazarus, namely, that he was the brother of the Magdalene, who was wholly devoted to Jesus, and besought of Him the raising up of her brother Lazarus. 

Therefore his sisters sent, &c. Cyril, Theophylact, and Leontius think that these are words of astonishment and as of a person wondering, How is it possible that one should be stricken down by disease whom Thou lovest, Lord, who hast the power of life and death? how can sickness have dared to attack one who is filled with love of Thee? and how can weakness hold him in whom Thy love dwells? 

Others, more simply, think the sisters to have spoken that out of faith and confidence. As S. Augustine, and from him Bede: They did not say, Come, for to one who loved it was enough only to announce the fact. They did not dare to say, Come and heal; they did not dare to say, Give the command there, and here it shall come to pass, for why shall it not be so with them, if the faith of that centurion is praised by speaking thus? For he said, Lord, I am not worthy that Thou shouldest enter under my roof, but speak the word only, and my servant shall be healed. None of these things said they; but only, Lord, he whom Thou lovest is sick; it is enough that Thou knowest it; for Thou wilt not love and leave uncared for! This then is the prayer implied, but hidden and implicit, because it signifies the necessity and the desire for help; which is often more efficacious than an open solicitation, because it is more humble, modest, relying, and trustful. So out of S. Thomas Suarez" Treatise on Prayer. 

Therefore this petition of the sisters shows, First, great faith; for they do not say, Come, hasten, lest death be beforehand with Thee. For they believe that Christ is able to cure even when absent; yea, even to raise again the dead. So Cyril, Theophylact, Rupertus. Secondly, great trustfulness, in that they confided that Christ, at the mere hearing, of the sickness, would bring a remedy to it, whence they do not multiply words and petitions. Thirdly, great love: Behold, he whom Thou lovest; as if they would say, Thou lovest us, and we Thee: it is sufficient for one who loves to announce the danger of the loved one. For love outweighs all prayers. Fourthly, resignation; for they resign themselves wholly to the providence of Christ, that concerning the disease and the sufferer, He should order and dispose as should befit His providence and love. Therefore this their prayer was efficacious, and is to be frequently used and imitated by us. 

Figuratively, Rabanus and from him the Gloss: Lazarus, he says, is a sinner and is loved by the Lord; for He has not come to call the righteous, but sinners; the sisters are holy men, or good thoughts, who pray for the loosing of sins. 

Lastly, the sisters did not themselves come to Jesus, but only sent messengers, both because they were women, to whom the care of the house pertained, and to whom a long journey would have been unfitting; and because their brother Lazarus, who was nigh unto death, needed their assistance; and because, trusting in the goodness and love of Christ, they thought a messenger sufficient. So S. Chrysostom, Cyril, and Euthymius. 

Ver4.—When Jesus heard that He said, This sickness is not, &c. First, because this death of Lazarus shall not be so much death, as sleep; for he shall wake again and rise from it. Whence ( John 11:11) He saith: Our friend Lazarus sleepeth, but I go that I may awake him out of sleep. Secondly, as if He said: The end and object of the sickness of Lazarus is not death, but the glory of God; for God did not send it on him in order that it should deprive him of life by death, but rather that it should restore life to him in greater measure, and thus be to the greater glory of God. So S. Augustine: "It is not to death," he says, "because death itself is not to death, but rather to the giving occasion for a miracle, by the performing of which men may believe in Christ, and avoid the true death." Thirdly, it is not to death, that is, to such a death as is usually common to men, namely, that man should remain in it nor return any more to this life and this world: for although death might separate the soul of Lazarus from his body, yet it did not end this world [for him] so that he should not return to it; which is the thing death does. For he was speedily raised up again by Christ, and returned to life more living and vigorous than before. So S. Chrysostom, Cyril, Theophylact, Euthymius, and others. Whence Nonnus renders, it is not to everlasting death. 

But for the glory of God. By glory, first, Andreas Cretensis understands the Cross and death of Christ; for this the envious Jews determined upon because of His raising up Lazarus, and this greatly glorified Christ. Secondly, Theodorus takes it of the glory which was to come to Christ because of the publicity and fame throughout all Judea, and indeed through the whole world, of this raising of Lazarus performed by Him. Thirdly, and rightly, take the glory of God, because men seeing Lazarus raised up by Christ, believed on Him as the Messiah and Son of God, and therefore glorified both Christ and God the Father. For so John explains this glory in ver45: Many of the Jews which came to Mary, and had seen the things which Jesus did, believed on Him. Whence S. Augustine, "Such a glorifying did not exalt Him, but profited us." 

Ver5.—Now Jesus loved Martha, &c. Because of the singular love, devotion, and liberality with which they used to provide for Jesus and His disciples, for Martha had hospitable care for Jesus. Mary having been healed and converted by Christ, devoted herself wholly to Him, and indeed used to accompany Him when He went from town to town preaching, and ministered to Him of her substance (S. Luke 8:2-3). Lazarus imitated his sisters. John here inserts the mention of the love of Jesus, not so much that he may assign that cause for the sickness of Lazarus, as Cyril thinks, as if Jesus sent the sickness to Lazarus, because He loved him and his sisters, according to Revelation 3:19, "As many as I love I rebuke and chasten;" but to signify that Jesus, after He had received the news of the sickness of Lazarus, plainly had a fixed purpose to heal him, but in suitable time and way. For His love made Him anxious respecting the welfare of Lazarus, and therefore He did all things which John narrates in order. Finally, Jesus so loved Lazarus and his sisters, that on their account He raised Lazarus from death, even although He knew that the raising of Lazarus would be to Himself the cause of the Cross and death. The life therefore of Lazarus was the death of Christ. 

Ver6.—When he had heard, &c. He remained therefore in the same place for two days, during which Lazarus died, because He willed not to cure a sick man, but to raise one dead, and even four days buried and decaying; which was a far greater benefit and miracle, and was not open to the calumnies of the Jews, who might say that Lazarus was not truly dead, and therefore not raised, but only in a swoon or faint, from which he recovered, not by the help of Christ, but by the force of nature and youth. 

Ver7.—Then after that saith He to His disciples, Let us go into Judea again. By thus forewarning, Christ calms the fears of His timid disciples; for they feared to return with Him into Judæa, because the Jews had a little before sought to stone Him ( John 10:31). So S. Chrysostom: "Never at any other time did the Lord announce to His disciples whither He was about to go; but here they were greatly afraid of being harassed should He set out without warning They feared both for Him and for themselves, for they were not strong in the faith." S. Augustine says: "Christ departed, as a man, from Judea, that He might not be stoned: but in returning, forgetful of His weakness, He showed His power." 

Ver8.—His disciples say, &c. The disciples say this, because they feared the Jews on account of Christ, and still more for themselves. 

Ver9.—Jesus answered, Are there not twelve hours in the day? Lyra and those who follow him expound thus, as if it were "As the twelve hours change through the day, and the breezes change with them, so the minds of the Jews may easily be changed, that those who before hated Me may now love and receive Me!" 

Secondly, S. Augustine, Bede, and Rupertus: "As the twelve hours follow the day, that is, the course of the sun, so that they succeed each other in turn, so it is your duty to follow Me; for I am as it were your sun and day, but ye accompany Me as the twelve hours." And the Gloss: "Christ calls Himself the day, in which they ought to walk, that they may not stumble, and without whom if they walk they stumble; as the disciples just now did in being unwilling that He should die, who came to die for men; but them He calls hours, because these follow the day." 

Thirdly, S. Cyril, as if: "Some hours of My day, that is, of My life, shall remain, in which it behoves Me to preach and to benefit the Jews: the night will come, that is, My Passion and Death; because of which I shall encompass them in the shades of slaughter and calamity: for night is the symbol of wrath and calamities." 

Fourthly and rightly: Certain and fixed is the period of day, that is, of twelve hours, within which any one may walk without stumbling, because he has the light by which he sees and avoids obstacles: so and with equal certainty the time of My life is fixed by God the Father, in which I have to live and do the works which I have been sent to perform. This therefore I call the day; and in this I have no danger to fear from the Jews for Myself or for you, nor can I be slain before the time foreordained for Me by My Father; that is, before the setting and night of My life shall come. 

If any man walk, &c. 

Ver10.—But if a man walk in the night, &c. While it is day, that is, while the time of life remains to Me, ye will not stumble, 0 disciples, while following Me into Judea; but when the night shall have come, that is, death and the close of My life, then the Jews will persecute and kill you as My disciples, as they have persecuted and killed Me. So Rupertus. Mystically, he who follows the day, that is, the sun and light of faith and grace, does not stumble, does not fall into offences; but he who walks in the night, that is, in the darkness of ignorance and concupiscence, he falls into various faults and penalties. Ephesians 5:8. 

Ver11.—These things said He, &c. He calls death sleep, because Lazarus was soon to be aroused and awakened from it. Hear S. Augustine: To the Lord, who called him from the sepulchre with as much ease as thou callest one sleeping from his bed, he was merely asleep; to men, who were not able to raise him up, he was dead. So Paul calls the dead who are to rise again, sleepers ( 1 Thessalonians 4:14). 

Ver12.—Then said His disciples, Lord, if he sleep, he shall do well. For in the sick sleep is usually the sign and forerunner, and often the cause, of health. The sense is as if it were said, Let us suffer him to sleep, that he may the more quickly recover: wherefore there is no reason that we should go to him. So S. Augustine and Cyril. 

Ver13.—Howbeit Jesus spake of his death, &c. Because they took the "sleepeth" simply, not symbolically, of death, as Christ 

meant it. 

Ver14.—Then said Jesus unto them plainly, Lazarus is dead. He showed Himself to be a prophet, yea, the Son of God, inasmuch as He reveals things secret and distant: for such was this death of Lazarus, which He here clearly declares, to take away the disciples" error as to his sleep. For the messenger had announced to Christ only his sickness, not his death. 

Ver15.—And I am glad for your sakes that I was not there. Christ therefore declaring his death, showed that He knew it not in a human manner, but in a Divine. For how, says Augustine, should the thing be hidden from Him who had created the man who was dying? and into whose hands his soul had gone forth? Nevertheless let us go unto him. Christ speaks of the dead as though he were living, because He was about to make him so, by raising him from the dead. So Cyril. 

Ver16.—Then said Thomas, &c. Thomas was not doubly named, as if his first name had been Thomas, his second Didymus; but they were one and the same: for the Hebrew word Thomas is the same as the Greek Didymus, that is, a twin. 

Let us also go, that we may die with Him. Not with Lazarus, as some will have it, for this seems foolish; but with Christ, who a little before had said, Let us go to him. Thomas, says Bede, exhorts his companions beyond all, that they should go and die with Christ, in which his great constancy appears. (And the Interlin.) Behold the true disposition of loving souls, either to live with Him or to die with Him; such as were the Soldurii among the Gauls, whose law and covenant in war was, either to conquer together or to die together, as Julius Csar bears witness in his Commentaries (De Bell. Gall. III:22), whom S. Paul seems to have alluded to when he says, in2Cor. vii3 , Ye are in our hearts to live and to die with you. Furthermore, that which S. Thomas says, Let us also go, that we may die with Him, is as if he had said, "If we go with Jesus, we must die with Him, because of the violent hatred of the Jews towards Him. If then He goes, let us also go, as brave disciples and soldiers, and die with Him courageously as our Leader; if He disregards death, and even advances to meet it, let us also disregard it and meet it." For he had not sufficiently understood what Christ ( John 11:9) intimates, that no danger threatened Him yet from the Jews. So Cyril. Therefore he offers himself for Christ to certain death, for he considered it was impending; which was a remarkable proof of his great bravery, and singular love for Christ. 

Ver17.—Then when Jesus came [to Bethany, as some Greek Codices add] He found that he had lain in the grave four days already. That is, he had been buried four days ago. For the messenger respecting the illness of Lazarus came from the sisters to Jesus (says Chrysostom) on the day on which Lazarus died; the two following days Jesus remained in Bethabara; on the fourth day He went at length to Bethany. Therefore Lazarus seems to have died and been buried on the same day on which the sisters sent a messenger to Jesus; for otherwise Lazarus would not have been four days dead and buried when Christ came, as is here said. 

More probably, Euthymius and Maldonatus think that Lazarus died indeed on the day on which the messenger came to Christ, but was buried on the following day, lest perhaps there might remain in him some signs of hidden life; that Christ remained two days in Bethabara, and on the fourth day departed thence towards Bethany; but because this journey was one of about ten hours, it could scarcely have been traversed by Christ and the apostles in one day on foot; hence Christ reached Bethany on the following morning, which was the fifth from the burial of Lazarus and then raised him from the dead; for neither was it becoming that he should be raised in the evening (lest it might seem a fancied and illusive raising), but in the morning, or in full day. Wherefore Lazarus had already been four complete days in the tomb or sepulchre, and the fifth from his burial was begun; so that it might well appear to all that he was not only dead, but decaying and devoured by worms. Hence the raising of Lazarus performed by Christ was a most certain and wonderful miracle, which could in no way be hidden, or carped at by the scribes. 

Typically, one buried four days is a sinner having the habit of sinning, who is dead in sin and as it were buried in it, and lies past cure, without hope of forgiveness and spiritual life. For the first day is that in which any one sins by the consent of the will. The second, on which any one completes the sin in act. The third, on which he repeats it again and again, and brings upon himself a custom and habit of it. The fourth, on which this habit becomes obstinate, and is, as it were, turned into nature; according to S. Augustine (Confess., Lib. viii.), "Out of the perverted will a lust is formed; and when the lust is served, it becomes a custom; and when the custom is not resisted, it becomes a necessity, and thus being connected together by certain (as it were) cramps, they formed what I have called a chain, and a hard slavery held me bound. Such a sinner, then, is by the great and rare grace of Christ to be raised from this sepulchre again; which, that Christ might signify, He cried with a loud voice, Lazarus, come forth." 

So also S. Augustine (On the Sermon of the Lord on the Mount) "As we come to sin by three degrees, by suggestion, by delectation, by consent; so also of the sin itself there are three differences; in heart, in action, in custom—three deaths, as it were. One, so to speak, in the house, when in the heart consent is given to the desire; a second, now carried forth, as it were, beyond the door, when consent goes on into action; a third, when the mind, being weighed down by the force of evil custom, as it were by a mass of earth, is, so to speak, already decaying in the grave. And whosoever has read the Gospels recognises that the Lord has raised up these three kinds of dead. And he perhaps considers what differences there were in the word itself of Him who raised them: in one place. "Maiden, arise," and in another, "Young man, I say unto thee, Arise;" and in another, He groaned in spirit, and wept, and again He groaned, and then afterwards He cried with a loud voice, Lazarus, come forth! 

Thirdly, the Gloss, out of S. Augustine and Bede. The first day of death is that in which we are born with original sin. The second, that in which, coming to years of discretion, we transgress the natural law. The third, in which we despise the written law. The fourth, in which we disdain also the Gospel of Christ and His grace. Contrariwise, S. Bernard takes the four days for the four motives and actions of a penitent; the first of fear; the second of conflict against sins; the third of grief; and the fourth of shame for the same. 

Ver18.—Now Bethany was nigh, &c. A stadium is the eighth part of an Italian mile, and contains therefore125 paces. John adds this to signify that many had come to Bethany from Jerusalem, inasmuch as it was so near, that they might comfort Martha and Mary, who were sorrowing for the death of Lazarus. 

And many of the Jews came, &c. Many, especially relations, connections, friends; for these sisters were rich, noble, honoured, such as are accustomed to have many, either friends or dependent followers. Besides, the grief for a brother"s death is very keen, and many, even strangers, and not known, are accustomed to assemble for the purpose of comforting persons under such a loss. For the grief for death is common to all; and in it the consolation of all is common also. 

Ver20.—Then Martha, as soon as she heard, &c. At leisure for silence, grief, and prayer, according to her custom; wherefore the news of the coming of Christ reached not Mary but Martha, for Martha was the senior, and was over the house, and was active and busy, wherefore all letters and messengers were first brought to her, not to Mary. But why did not she herself signify the coming of Christ to Mary? I reply, first, because the near approach of Christ did not allow of any delay. For Christ seems to have been near the house when Martha met Him. Secondly, because Martha wished to confer secretly with Christ, that she might find out from Him whether there were any hope of raising up or helping her brother. Thirdly, because Mary, as I have said, was given to quiet and prayer. Fourthly, because, if she had called out Mary, all the Jews would have followed her, and a tumult would have arisen; they would have contended and disputed with Christ. So Leontius. Finally, her joy at the approach of Christ drew her at once to meet Him, so that she did not think of calling her sister. I prefer to say this, rather than what some suppose, that she desired to deprive her sister of this commendation, viz. [of going to meet] the coming of Christ, for this appears to me too foolish and womanish, and unworthy of so holy a heroine. 

Ver21.—Then said Martha unto Jesus, &c. Because I know Thee to be so powerful, that Thou art able to drive away death, and to love both him and us so well, that Thou wouldest not have permitted him to die. In her grief, says Chrysostom, she silently, but reverently, seems to blame Christ for coming too late. But rather in fact she accuses herself, that she had not sent the messenger sooner to Christ; or generally, she bewails and laments His absence, as we lament a casual absence of the physician, if, while he is absent, death takes place. 

Ver22.—But I know that even now, whatsoever Thou wilt ask of God, God will give it Thee. And consequently, if Thou shouldest beg of God the raising again of Lazarus, although he has been four days in the tomb, God will give it Thee. "She thought," says Cyril, "that Christ came, not that He might raise up Lazarus, but that He might comfort her and Mary; and therefore she begs of Him that He will raise Lazarus, but indirectly, and with a modest and humble resignation of her will to His." Whence, as S. Augustine notes, she did not say: But now I pray Thee to raise my brother; for whence should she know whether it were good for her brother to rise again? This only she said, I know that Thou art able; do this, if Thou wilt; but whether Thou wilt do it or not is a matter for Thy judgment, not for my presumption to determine. 

Hence learn by way of moral, that God often suffers us to fall into tribulations, and allows them to increase unto the utmost, and then powerfully helps us, that He may show His Omnipotence and providential mercy. Wherefore the faithful Christian must not then despair, but increase in hope, and pray the more earnestly. For when every human help fails, then the Divine help approaches and is very near. For so God helped Abraham when placed in difficulties ( Genesis 20), and Joseph, forgotten in prison ( Genesis 41:14). Also when the Hebrews were oppressed by Pharaoh ( Exodus 1), and especially when the same people were everywhere surrounded; on one side by the sea, on the other by the mountains, and elsewhere by the army of Pharaoh. Then He divided the Red Sea and led them safely through, while Pharaoh, pursuing them through the bed of the sea, was overwhelmed with his whole army (Exod. xiv.) So in the time of the Judges, He permitted the same people to be oppressed, now by the Midianites, now by the Moabites, now by the Ammonites, now by the Philistines, that He might bring them to fervent prayer, and to appeal to Him; and when they did this, He sent them Gideon, Ehud, Samson, and other judges to free them. So He freed, by means of Judith, the Jews destined to death by Holofernes, and those by Haman He freed through Mordecai, and those by Antiochus through the Maccabees. So He freed David besieged in the cave by Saul, a messenger being sent to Saul that the Philistines were laying waste Judea ( 1 Samuel 23:24). It is therefore the proper attribute of God to supply the defect of nature, and so also to help the lost and hopeless, according to the saying: "The poor committeth Himself unto Thee; Thou art the helper of the fatherless" ( Psalm 10:14). 

Ver23.—Jesus saith unto her, Thy brother shall rise again. Jesus solaces Martha sorrowing for the death of her brother, by a hope of his resurrection, but an ambiguous one, that He might raise her by degrees to faith and hope of so great a miracle as that by which He was soon to raise him, so that she might dispose herself to it, and, as it were, merit it. So Leontius. 

Ver24.—Martha saith unto Him, I know, &c. Christ had said that Lazarus should rise again, not explaining whether now, or in the day of judgment. Martha, then, to elicit an explanation of this ambiguity from the mouth of Christ, adds, I know that he shall rise again in the day of judgment; but this will not be any benefit peculiar to him, but the common lot of all men. But if he shall rise before that time, and be raised by Thee now, this will be a singular privilege to him and to us all; and I would that Thou wouldest say the word openly. Learn hence, that the Jews, and especially the Pharisees, believed in the immortality of the soul, and from thence the resurrection of the body; and this appears from2Macc12:44 , Job 19:26. 

Ver25.—Jesus said unto her, I am the Resurrection and the Life. I am He who recalls to life, I am He who gives life; by Me both the dead rise and the living live; therefore I am able now, immediately, before the general resurrection, to raise up thy brother from death. Whence S. Augustine: She says, My brother shall rise again in the last day. Thou sayest truly; but He by whom he shall then rise is able [to raise him] also now, because He is the Resurrection and the Life: that is, Christ saith, "I am the cause of the Resurrection and Life, so that all rise again by Me, and no one except by Me can rise." Others explain thus, "I am the resurrection to life," which is an hendiadys. He that believeth in Me, though he were dead, yet shall he live. 

To Martha asking that the life of the body should be restored to Lazarus, Christ replies more fully, and assigns assuredly life also to the soul; so that his soul should live here a new life by greater grace, and in the future by glory. "The soul shall live," says Augustine, "until the body shall rise again, never afterwards to die!" The sense then is, "Not only thy brother shall rise again by My power, but whosoever is faithful, who believes in Me with a living faith, working by love, shall live even though he were dead: as well because his sou1shall live always by Me a life of love and grace, and of glory in heaven; as because his body shall be raised by Me from death to a life blessed and eternal in the day of judgment;" to which Christ here chiefly alludes. Wherefore, although it (the body) may die, yet this will be for a short time only, so that death will seem not so much death as sleep and repose; from which it shall awake and arise on the day of judgment. 

S. Cyprian (De Mortalit.) cites this place and explains: "If we believe in Christ, let us have faith in His words and promises; and since we shall not die for ever, let us come in glad security to Christ, with whom we shall live and reign for ever." 

Ver26.—And whosoever liveth and believeth in Me shall never die. I, as I will raise up the faithful, though dead, to a new and blessed life, so those also who are still alive, who believe in Me, I will keep in life eternal, and I will provide that they shall not die for ever: for although from the debt of nature they shall die for a brief time, yet I will soon raise them up from death to life eternal, so that they shall seem not so much to die as to sleep. Wherefore I am the Resurrection and the Life of all the faithful whether dead or living, because I will bestow upon them eternal life through the resurrection. 

Believest thou this? Christ requires faith in the Resurrection, not from Lazarus, inasmuch as he was dead, but from his sister Martha, so that she may be at once excited to greater trust in it and hope for it, and therefore may prepare herself for it with greater desire and reverence. So Christ required from the father who begged that his son should be freed from the evil spirit, that he should believe Him to be able to do this (S. Mark 19:23); and from those who carried the paralytic He required a similar faith (S. Matthew 9:2). 

Ver27.—The Christ, the Son of God, that is, that Son, viz., the true and only Son by nature. Christ perfected the imperfect faith of Martha, saying, I am the Resurrection and the Life. Wherefore she, being thus enlightened by Christ, burst forth into a perfect act of faith, and said: I believe that Thou art Messiah, the true Son of God, and therefore God, the first cause of all life and resurrection. I believe that Thou, as God, art therefore able to raise up and give life to Lazarus and to whomsoever of the dead Thou willest 

Ver28.—And when she had so said, &c. Secretly, because Mary was surrounded with the Jews who were condoling with her. Martha therefore calls her in private, lest she might excite a tumult of the Jews, if she should call Mary openly and say that Jesus was there. Theophylact says somewhat differently: "The presence of Christ constitutes a calling. For His presence in itself summoned Mary, as love calls the lover to the loved." 

Vers29 , 30.—As soon as she heard that, &c. Because Jesus wished to go to the sepulchre of Lazarus, which, according to the manner of the Jews, was outside the village or town: hence He did not wish to enter Bethany, because He would have to quit it again to go to the sepulchre. Therefore He remained outside, and there awaited Mary. 

Ver31.—Followed her. The Providence of God ordained that very many Jews following Mary should see Jesus raising Lazarus, and should therefore be irrefragable witnesses of his being raised from the dead; and should thus believe in Jesus, and bring others to believe likewise. 

Then when Mary was come, &c. She fell at His feet from reverence and gratitude, inasmuch as once bedewing them with her tears and drying them with her hair, she had heard Him say, Thy sins are forgiven thee; go in peace (S. Luke vii38). But she says the same thing as her sister Martha, because they had the same sense of grief, the same faith, and therefore the same words; yet she says less than Martha, who was not hindered by tears, had said. (Bede.) 

Ver33.—When Jesus therefore saw her weeping, &c. You will ask, of what nature was the groaning and trouble of Christ? 

First, Eusebius Emissenus, or rather Gallus: He groaned that He might teach us to groan over sinners. (Infremuit) that is, He groaned: But the groan is of one who pities, the murmur of one who is indignant. Nonnus translates agitated or disturbed by His fatherly mind. But this is too general, nor does it explain what or of what nature this trouble was. 

Secondly, Theophylact by spirit understands Divinity; as if it were said, Jesus by His Spirit, i.e., by His Divinity, powerfully and as if by groaning, repressed His tears and the feeling of commiseration which was aroused in Him because of the lamentation of Mary and of the Jews, lest bursting forth into tears; and sobbing like others, He might speak in a voice weak and tearful, such as would be unfitting one so grave and holy. 

To this agree S. Chrysostom and others, who by "murmur" understand the feeling of anger, indignation, and wrath which Christ, putting as it were a force upon Himself, mastered and repressed with a serene and firm countenance His feeling of commiseration and the tears ready to flow: as if it were said, Christ threatened and restrained His spirit and His human nature, that it should not yield to weeping. But against this is, first, that this feeling of compassion had plainly not yet been aroused when Christ groaned, but a little after, when He was troubled. Secondly, because in Christ these passions and affections were not involuntary and violent, but freely and voluntarily assumed, as I shall soon state. 

I say then, that Christ here displayed the feeling and act of murmuring (A. V. groaning), that is, of indignation in spirit or mind and the innermost perceptions of the soul, when by sign and murmur, or indignant voice, He signified outwardly the grief which He felt arising from the death of Lazarus, and from the sobbing of Mary and the Jews: and that by this murmur He, as it were, prepared and animated Himself to the arduous combat with death, that He might signify how difficult would be the raising of Lazarus from the grave after four days" dwelling there. Whence S. Augustine says: In the voice of indignation appears the hope of resurrection; in truth Jesus foresaw that He because of the raising up of Lazarus would be crucified by the envious Pharisees; yet not allowing this to stand in the way, He determined to raise him up; which act of heroic fortitude He allowed to be manifested in this groan. So soldiers groan when battle is near, and excite and sharpen their anger for the difficult and perilous combat that is imminent; for their anger is the whetstone of valour and bravery. Hence also we, when temptation, whether of the devil, the flesh, and the world, threatens, should sharpen our anger against them, that we may overcome the temptation; for by anger is concupiscence overcome, though the difficulty of the task be great. Further, this murmur, that is, indignation, was against death, and the devil, by whose envy death had entered into the world; which had been the cause of such bitter sorrow and lamentation. 

And was troubled (Gr. and Vulg. He troubled Himself). That is, He permitted freely and willingly to Himself the strong feeling both of indignation, as already mentioned, and of commiseration and tears, because of the common lamentation of Martha, Mary, and the rest; for it would have been inhuman not to grieve and sympathise with them. For them therefore Jesus was troubled. 

Note these passions of indignation, sorrow, commiseration, and weeping, were in such a manner in Christ as not to overbear His reason and will, or to arise unbidden as they are aroused with us; but rather to follow His reason, and to be ruled and excited by it. On which account right reason always used to direct and regulate them. Therefore [S. John] says, He troubled Himself (turbavit Seipsum); not, He was troubled. Wherefore these passions were in Christ not so much passions as feelings in place of passions, freely taken, as divines teach, out of Damascene. For Christ was able as He chose to excite them, to soften, to moderate, to rule, to direct, much more completely than a charioteer does his horses and his chariot. 

He troubled therefore himself: putting on the feeling of grief, anger, and compassion, and showing it by a change of voice and countenance because of grief. Therefore the proper cause of this murmur and trouble of Christ was the death of Lazarus, and the weeping of Mary and the Jews, as appears from the verses themselves. The misery therefore of Lazarus and of all men excited the pity of Christ, the pity excited indignation against such troubles, the indignation increased the pity, and at the same time with it aroused zeal, and a purpose of taking away those troubles, even with the casting away of His own life by the death upon the Cross, by which so great a benefit was alone to be purchased, according to what Isaiah says ( Isaiah 63:4), "The day of vengeance is in my heart . . . and my fury it upheld me." 

Ver34.—And said, Where have ye laid him, &c. Christ knew the place where Lazarus was buried: for, as S. Augustine argues, Didst thou know that he was dead, and art ignorant where he is buried? Yet He asked the question; because He acted with men after a human manner, and by the inquiry prepared Himself, and cleared the way for the raising up of Lazarus; and excited the attention at once of Mary, Martha, and the Jews, so that they should watchfully consider the words and actions of Christ, who was about to raise him. 

Symbolically, S. Gregory says: Christ recalling to the women the sin of Eve, says, "I have placed the man in Paradise whom ye have placed in the tomb." 

Come and see. Eagerly they invite Jesus to come and see, hoping that He who had raised up strangers" dead, would raise up also Lazarus His intimate associate, who was so beloved by Him. Whence, mystically, the Gloss: "See, that is pity;" for, as S. Augustine says, the Lord sees when He pities, according to this, "Look upon my adversity, and forgive me all my sins." S. Chrysostom, and after him Theophylact: He seemed to them about to go thither that He might weep, not that He might raise up [the dead]. 

Ver35.—Jesus wept. At seeing the sepulchre of Lazarus (although Chrysostom supposes that He wept when He groaned and was troubled, which is equally probable), to signify His love for him, and the grief He felt at his death. 

Secondly, that He might weep with the sisters and the Jews who were weeping, and teach us to do the same. So S. Augustine. Hear S. Ambrose: "Christ became all things to all men; poor to the poor, rich to the rich, weeping with the weeping, hungering with the hungry, thirsting with the thirsty, full with the abounding; He is in prison with the poor man, with Mary He weeps, with the Apostles He eats, with the Samaritan woman he thirsts. 

Thirdly, that adding tears to His speech, He might make it stronger and more efficacious; for tears are a sign of vehement grief and affliction, and also of desire and longing: wherefore God is accustomed to hear and answer prayers seasoned, and as it were armed, with tears. So Christ on the [eve of the] Cross offering up prayers and supplications with strong crying and tears, was heard in that He feared. [E. & Hebrews 5:7, pro su reverenti, Vulg.] So Tobit (12:12) heard from S. Raphael, "When thou didst pray with tears [the words "with tears," cum lacrymis, are not in the LXX Greek], and didst bring the dead, . . . I brought thy prayer before the Lord." So Jacob, wrestling with the angel, obtained a blessing ( Genesis 32:29). Wherefore? because he wept and besought him (Hosea xii4). "The tears of penitents," says S. Bernard, "are the wine of angels." For it is the anguish of the mind in prayer which influences, and as it were compels God to pity, according as it is said, "a contrite and humble heart God shall not despise" ( Psalm 51:17); just as the tears of an infant influence the mother, and obtain from her what it asks; for God shows toward us the heart of a mother. 

Other writers give different causes for the tears of Christ. First, Cyril says that Christ wept for the miseries of the human race brought in by sin. Secondly, Andrew Cretensis says that He wept for the unbelief of the Jews, and because they would not believe in Christ, even after they had seen the miracle of the raising of Lazarus. Thirdly, Isidore of Pelusium and Rupertus think that Christ wept for the very reason that he was about to recall Lazarus out of Limbo, that is, from the haven and state of peace, to the storms, dangers, and sufferings of this life. 

Further, we read that Christ wept thrice: here at the death of Lazarus; at the Cross ( Hebrews 5:7); at the sight of Jerusalem, and its impending ruin ( Luke 19:41). S. Bernard (Sermon3 , in Die Nativ.) says, "The tears of Christ cause me shame and grief. . . . Can I still trifle, and deride His tears?" And soon after: The Son of God sympathises (compatitur), and He weeps; man suffers (patitur), and shall we laugh?" And S. Augustine says: "Christ wept—let man weep for himself: wherefore did Christ weep, unless to teach man to weep? Wherefore did He groan and trouble Himself, except that the faith of man, rightly displeased with himself, should in a manner groan in accusation of his evil works, so that the habit of sinning should yield to the violence of repenting." 

Ver37.—And some of then said, Could not this man, &c. Certainly He was able to do that, but would not, because He had determined to do something far greater, namely, to raise him up when dead and four days buried, which the Jews thought impossible, and therefore wondered that Christ had not hindered the death of Lazarus. 

Ver38.—Jesus therefore, again groaning in Himself, &c. Note that Christ was here thrice greatly distressed, and wept. First, when He sees Mary and the Jews weeping (ver33). Secondly, when He saw the sepulchre of Lazarus (ver34). Thirdly, here, when He came to it, to show how pitiable was the lot of Lazarus when dead, and typically of sinners spiritually dead by their sins, and hereafter to die perpetually in the torments of hell. For it was they who drew forth from Him in the agony of His Passion tears of blood (Luke xxii44). 

It was a cave, and a stone lay upon it. For the more noble of the Jews were buried in caves or underground chambers, as appears in the case of the sepulchre of Abraham ( Genesis 23:9), Isaac and Jacob ( Genesis 49:31), Joseph of Arimathea ( Matthew 26:60). 

Mystically, S. Augustine says: "This stone denotes the Mosaic Law, which was written on tables of stone, and included all under sin." 

Typically, the same says (Serm44 , on S. John) "That mass placed on the sepulchre is the force of evil custom with which the soul is weighed down, nor permitted to rise up nor breathe." 

Ver39.—Jesus said: Take ye away the stone. Jesus commanded this, first, that when the stone was taken away the Jews might both see the body of Lazarus, and smell that it was corrupted, and so think his raising a work of more power. Secondly, that He might speak in the presence of the body of Lazarus, and bringing it dead before God should obtain of Him that it be raised up. 

Typically, S. Bernard (Serm4 , De Assump.): "Let the stone be taken away, but let penitence remain, no longer weighing down and burdening the mind, but confirming and rendering it living and strong; yes, let its food be to do the will of the Lord, which before it knew not." So also training does not now constrain him who is free, as it is said, "The law is not made for the righteous; but rules and directs one who pays it a voluntary obedience into the way of peace." 

Martha, the sister of him that was dead, &c. Mystically, S. Augustine says: "Lazarus four days dead signifies a sinner buried in the habit of sin, and as it were despaired of. The Lord then came, to whom in truth all things were easy, and yet made manifest a difficulty." 

He groaned in spirit. He showed there was need of blame and loud reproof to those who have become hardened by custom. Yet at the loud voice of the Lord the bonds of necessity have been broken; the tyranny of hell trembled; Lazarus is restored living. Truly the Lord frees also those who are four days dead by evil habit; for Lazarus was sleeping to Christ when He willed to raise him. 

Ver40.—Jesus said unto her, &c. This is the same as "Thou shalt see My glory, I who am God and the Son of God." So Leontius and Euthymius. 

But where did Christ say this to Martha? We answer, Christ said that not in precise words, but virtually and in effect He said it when the messengers were sent by Martha (ver4), when He said, "This sickness is not unto death, but for the glory of God, that the Son of God might be glorified thereby." So S. Chrysostom. Again, and more clearly, to Martha herself, in verses23,25. 

If thou wouldest believe. Christ arouses the wavering faith and hope of Martha; for although she when she met Christ before had said, "I believe that Thou art the Christ, the Son of God" (vers22,27), yet when it came to the point, when I say, Christ, just about to raise up Lazarus, ordered the sepulchre to be opened, Martha began to totter; wherefore she said, "Lord, by this time he stinketh, for he hath been dead four days." She had therefore alternate impulses of grace and nature, of faith and distrust, of hope and despair, concerning the resurrection of Lazarus, such as we experience in ourselves: when looking to God we hope that we shall overcome all things, however difficult; but when looking to our own infirmity, when we ought to advance against some difficulty, we hesitate, we tremble, and almost disbelieve that it can be accomplished by us. So recruits before a battle show great boldness, but when the battle commences, at the first onset of the enemy they fear and fly. Whence it is said: "In peace lions, in battle stags." But veteran soldiers before the battle tremble as stags, but in the battle they stand and fight as lions. By this difference you may distinguish the veteran from the tyro. 

Ver41.—Then they took away the stone. Which being taken away, the corpse of Lazarus, fetid and decaying, appeared; so that it was evident to all that he was really dead, and that Christ brought his very body, just as it was, before God by prayers, and presented it to be raised up. 

And Jesus lifted up His eyes. To God the Father, that He might teach us to raise our eyes and still more hearts to God in heaven when we pray. S. John Damascene (in Canten) adds, that Christ looked up to heaven, as to His own land, to signify that He had come thence upon earth. 

And said, Father, I thank Thee that Thou hast heard Me. Hence some think that Christ when He groaned in spirit (Ver33) besought the Father, mentally, to raise up Lazarus, and received an answer from Him that Lazarus was to be raised up by Him; and that therefore Christ says here, I thank Thee that Thou hast heard Me. This is probable. 

But evidently it is as if He had said: I thank Thee, 0 Father, because Thou hast always and constantly hitherto heard Me when I prayed, and especially now, when, though silently and in the mind, I invoke and beseech Thee for the raising up of Lazarus; for Thou didst grant to Me, that soon I shall raise him up. Hence Christ teaches us how to pray, that in the beginning of prayer we should surely thank God for benefits received. This giving of thanks conciliates God"s favour to us, and inclines Him to bestow the new blessings which we beg for. For he who is grateful for the lesser gifts, merits to receive the greater. This is the faithful prayer of sons, whence Christ adds: 

Ver42.—And I knew that Thou hearest Me always: but because, &c., i.e., what I said aloud (ver41). 

Ver43.—And when He had thus spoken, &c. First, to show this voice to have great and prevailing authority, by which He was raising up Lazarus from death, as God ruling nature and death. Whence Cyril says, His command is kingly, and worthy of God: Lazarus, come forth. For He said this not as praying, but as bidding and commanding. A loud voice, then, signifies the great force and power which recalled Lazarus from death to life. For this was a most difficult work, and therefore required supreme and Divine power, as also a fitting voice. Symbolically and mystically, the cause was, to represent with this loud voice the trumpet-voice of the Archangel in the day of judgment, by which all the dead shall be raised. Whence SS. Chrysostom, Cyril, Theophilus, Euthymius, assert that Christ here willed to show in action what He had said in v25 , "The hour is coming and now is, when the dead shall hear the voice of the Son of God, and they who hear shall live." Hear S. Ambrose (De Fide Resur.): The Lord shows thee in what manner thou shalt rise. For He did not raise up one Lazarus only, but the faith of all; and if, when thou readest, thou believest this, thy mind also, which was dead, receives life with that Lazarus. For what means it that the Lord drew near to the tomb, and cried with a loud voice: Lazarus, come forth,—unless that He might afford us a specimen, might give us an example, of the future resurrection? Why did He cry aloud with His voice, as if He were not accustomed by His Spirit alone to perform [mighty works], as if He were not accustomed to command without speech? but that He might show what is written, "In the twinkling of an eye, at the last trump, the dead shall be raised. incorruptible" ( 1 Corinthians 15:52). 

Typically, the loud voice of Christ signifies the great impulse of arousing grace, by which the sinner needs to be called forth from the custom of evil in which he lies buried, to grace and a new life. So S. Augustine. Hence Ephesians 5:14, "Awake thou that sleepest, and arise from the dead, and Christ shall give thee life." 

Lazarus. He calls him by his proper name: lest, as says S. Ambrose, he might seem as one raised up for another, or his resurrection more by chance than by command. Again, He addresses the dead man as living, because all the dead live unto God, says S. Chrysostom. 

Come forth. Not as if thou wert already risen, and only now wast to show thyself beyond the sepulchre, as Origen wrongly infers from hence: but, Rise, return from the dark and hidden caves of death and Hades; return, 0 soul of Lazarus, from the farthest limits of the Limbus Patrum into this body, and thence into the life, air, and light common to all living beings. 

Ver44.—And he that was dead came forth, &c. The power of the voice of Christ is made manifest, which instantly raised up the dead man, so that the things spoken might be done. 

Grave-clothes, bindings for the sepulchre, with which the hands and feet of the dead man are bound, so that they may be inserted and decently composed in a narrow receptacle. The Arabic translates linen cloths; Nonnus, "he had his whole body from foot to head bound with manifold wrappings for the grave." 

And his face was bound about with a napkin: in the manner of the Jews, that the fact of death might be signified, and the pale and fearful visage of the dead might strike no one with horror. 

You will ask, Why did Christ, in raising the dead man, not at the same time unloose his bonds? 

SS. Augustine, Chrysostom, Cyril, Leontius, and others reply that the Jews might see that the same Lazarus was raised up, who a little before had been swathed as dead, by themselves, with those bands and napkin, and was not a phantom, or some other man hidden in the sepulchre, to make a feigned appearance. 

Secondly, that the miracle was twofold: that the first was the raising up the dead man; the second that he when raised up should immediately walk with his feet bound and his face covered, and come forth from his sepulchre straight to Jesus. 

Typically, S. Gregory: Our Redeemer raised up a maiden in the house, a young man outside the gate [of the city], but Lazarus in the sepulchre. So he lies as it were still dead in the house, who is secretly sunk in sin. He is, as it were, brought outside the gate, whose iniquity reveals itself even to the shamelessness of public commission. But he is weighed down with the mound of the grave, who in the committing of wickedness is loaded with the weight of habit. But these He pities and recalls to life, in that very often by Divine grace He enlightens with the brightness of His countenance those dead not only in secret but even in open sins, and oppressed by the weight of evil custom. 

S. Augustine says: Lazarus going forth from the sepulchre is the soul drawing back from carnal vices, but bound, that is, not yet freed from pains and troubles of the flesh, while it dwells in the body; the face is covered with a napkin, for we cannot have full understanding of things in this life; but it is said, "Loose him," for after this life the veilings are taken away, that we may see face to face. 

Jesus saith unto them, Loose him and let him go. To his home. Jesus addressed this command to the Jews, that they, handling Lazarus, might as it were touch and handle with their hands the miracle that was wrought by Him, and [see] that he was raised up. 

Symbolically, Christ sends sinners bound with the bands of their sins to bishops and priests, that they may be released and absolved, saying, Whatsoever ye shall loose on earth shall be loosed in heaven ( Matthew 18:18). So also S. Augustine. "What is it," he says, "to loose and let him go? What ye shall loose on earth, shall be loosed also in heaven." 

Finally, there is no doubt (though John is silent upon it) that Lazarus rendered great thanks to Christ; and that he dedicated his life to Him from whom he had received it. He became a disciple, a preacher, and the Bishop of Marseilles. 

Ver45.—Then many of the Jews . . . believed on Him. For they were convinced by the evidence of the miraculous raising of Lazarus, so great and wonderful, that Jesus was a prophet, yea, more, the Messiah, as He professed. 

Ver46.—But some of them went their ways, &c. S. Augustine doubts whether they did this with good or evil intention; whether to announce to them that they might believe, or to betray Him that they might use severity, as says the Gloss. For they might do this with a good intention, namely, in order that the Pharisees, if they could not bring themselves to believe in Christ, should at least have a milder disposition towards Him, as Origen is of opinion. But all others think that they did it with an evil intention. Theophilus and Leontius add that they intended to accuse Christ as being sacrilegious, and even so far as that He had dug up the body of a dead person. Great then was their malice and malignity, with which they repaid Christ for so great a benefit, [inflicting on Him] so great an outrage—for a miracle blasphemy, for life death; since they denounced Him to the Pharisees to be condemned to the cross. 

Ver47.—Then gathered the chief priests and the Pharisees a council, &c. 

What do we? (What does it behove us to do? Syriac, What shall we do?) 

For this man doeth many miracles. It behoved them to be convinced by so many signs and miracles of Jesus, and to believe Him to be Messiah, the Son of God; but blinded by hate and envy, they say and do the contrary, and studiously avoid condescending even to name Him, but say, This man, as if He were a common and worthless person ("They still call Him man," says Chrysostom, "who had received so great a proof of His Godhead"), and consult concerning His murder, and propose to bereave of life Him who had restored life to Lazarus, and from whom they ought to seek and hope for life eternal. They did not say "Let us believe," says S. Augustine, "but, lost men as they were, thought more of how they might injure Him, and destroy Him, than of how they might consult for their own safety, that they perish not. Their foolish heart was darkened, so that they forced on the destruction, present and lasting, of themselves and their whole nation." "What foolishness and blindness," says Origen, "that they should think themselves able to effect anything against Him whom they testify to have done many miracles, as if He were not able to deliver Himself out of their snares!" 

Ver48.—If we let Him thus alone, &c. i.e., the Romans will destroy Judea and the whole Jewish race. S. Chrysostom and Theophylact by place understand Jerusalem, the metropolis of Judea, and thence the whole realm. But Maldonatus understands the Temple; for the chief priests feared that this with its victims and temporal gains should be taken from them by the Romans. 

All will believe on Him. See here the genius of envy, and an effect worthy of it: the chief priests wishing to obscure the glory of Christ, display it the more, in saying that all men will believe on Him. 

And the Romans shall come and take away our place and nation. Some are of opinion that they thought this, viz., If all believe on Jesus, all will depart from us, our Judaism, synagogue, and state, to Him; and so there will be none to contend for us against the Roman attempts to subjugate us. 

But others more probably, If all believe Jesus to be the King and Messiah of the Jews, they will irritate against us the Romans, the lords of Judea, because we have made for ourselves a new King and Messiah, and fallen away from Tiberius Csar to Him; wherefore armed men will come and take away, that is, capture, ravage, and destroy Jerusalem and Judea and the entire Jewish race and nation. So Chrysostom. "They wished," he says, "to excite the people, so as to bring Him under the risk of being suspected to be a pretender to royalty; i.e., if the Romans shall see Jesus heading throngs of people, they will suspect a pretender, and destroy the state. But what armed men and horsemen did Christ ever take about with Him? Only envy and hate blinded them, so that they plainly erred, and reasoned wrongly."

Ver49.—And one of them named Caiaphas, being the high priest that same year, said unto them. While the rest were consulting and not grasping the case nor finding what it was needful to do, Caiaphas as high priest proffers advic



Verses 44-57 

Ver44.—And he that was dead came forth, &c. The power of the voice of Christ is made manifest, which instantly raised up the dead man, so that the things spoken might be done. 

Grave-clothes, bindings for the sepulchre, with which the hands and feet of the dead man are bound, so that they may be inserted and decently composed in a narrow receptacle. The Arabic translates linen cloths; Nonnus, "he had his whole body from foot to head bound with manifold wrappings for the grave." 

And his face was bound about with a napkin: in the manner of the Jews, that the fact of death might be signified, and the pale and fearful visage of the dead might strike no one with horror. 

You will ask, Why did Christ, in raising the dead man, not at the same time unloose his bonds? 

SS. Augustine, Chrysostom, Cyril, Leontius, and others reply that the Jews might see that the same Lazarus was raised up, who a little before had been swathed as dead, by themselves, with those bands and napkin, and was not a phantom, or some other man hidden in the sepulchre, to make a feigned appearance. 

Secondly, that the miracle was twofold: that the first was the raising up the dead man; the second that he when raised up should immediately walk with his feet bound and his face covered, and come forth from his sepulchre straight to Jesus. 

Typically, S. Gregory: Our Redeemer raised up a maiden in the house, a young man outside the gate [of the city], but Lazarus in the sepulchre. So he lies as it were still dead in the house, who is secretly sunk in sin. He is, as it were, brought outside the gate, whose iniquity reveals itself even to the shamelessness of public commission. But he is weighed down with the mound of the grave, who in the committing of wickedness is loaded with the weight of habit. But these He pities and recalls to life, in that very often by Divine grace He enlightens with the brightness of His countenance those dead not only in secret but even in open sins, and oppressed by the weight of evil custom. 

S. Augustine says: Lazarus going forth from the sepulchre is the soul drawing back from carnal vices, but bound, that is, not yet freed from pains and troubles of the flesh, while it dwells in the body; the face is covered with a napkin, for we cannot have full understanding of things in this life; but it is said, "Loose him," for after this life the veilings are taken away, that we may see face to face. 

Jesus saith unto them, Loose him and let him go. To his home. Jesus addressed this command to the Jews, that they, handling Lazarus, might as it were touch and handle with their hands the miracle that was wrought by Him, and [see] that he was raised up. 

Symbolically, Christ sends sinners bound with the bands of their sins to bishops and priests, that they may be released and absolved, saying, Whatsoever ye shall loose on earth shall be loosed in heaven ( Matthew 18:18). So also S. Augustine. "What is it," he says, "to loose and let him go? What ye shall loose on earth, shall be loosed also in heaven." 

Finally, there is no doubt (though John is silent upon it) that Lazarus rendered great thanks to Christ; and that he dedicated his life to Him from whom he had received it. He became a disciple, a preacher, and the Bishop of Marseilles. 

Ver45.—Then many of the Jews . . . believed on Him. For they were convinced by the evidence of the miraculous raising of Lazarus, so great and wonderful, that Jesus was a prophet, yea, more, the Messiah, as He professed. 

Ver46.—But some of them went their ways, &c. S. Augustine doubts whether they did this with good or evil intention; whether to announce to them that they might believe, or to betray Him that they might use severity, as says the Gloss. For they might do this with a good intention, namely, in order that the Pharisees, if they could not bring themselves to believe in Christ, should at least have a milder disposition towards Him, as Origen is of opinion. But all others think that they did it with an evil intention. Theophilus and Leontius add that they intended to accuse Christ as being sacrilegious, and even so far as that He had dug up the body of a dead person. Great then was their malice and malignity, with which they repaid Christ for so great a benefit, [inflicting on Him] so great an outrage—for a miracle blasphemy, for life death; since they denounced Him to the Pharisees to be condemned to the cross. 

Ver47.—Then gathered the chief priests and the Pharisees a council, &c. 

What do we? (What does it behove us to do? Syriac, What shall we do?) 

For this man doeth many miracles. It behoved them to be convinced by so many signs and miracles of Jesus, and to believe Him to be Messiah, the Son of God; but blinded by hate and envy, they say and do the contrary, and studiously avoid condescending even to name Him, but say, This man, as if He were a common and worthless person ("They still call Him man," says Chrysostom, "who had received so great a proof of His Godhead"), and consult concerning His murder, and propose to bereave of life Him who had restored life to Lazarus, and from whom they ought to seek and hope for life eternal. They did not say "Let us believe," says S. Augustine, "but, lost men as they were, thought more of how they might injure Him, and destroy Him, than of how they might consult for their own safety, that they perish not. Their foolish heart was darkened, so that they forced on the destruction, present and lasting, of themselves and their whole nation." "What foolishness and blindness," says Origen, "that they should think themselves able to effect anything against Him whom they testify to have done many miracles, as if He were not able to deliver Himself out of their snares!" 

Ver48.—If we let Him thus alone, &c. i.e., the Romans will destroy Judea and the whole Jewish race. S. Chrysostom and Theophylact by place understand Jerusalem, the metropolis of Judea, and thence the whole realm. But Maldonatus understands the Temple; for the chief priests feared that this with its victims and temporal gains should be taken from them by the Romans. 

All will believe on Him. See here the genius of envy, and an effect worthy of it: the chief priests wishing to obscure the glory of Christ, display it the more, in saying that all men will believe on Him. 

And the Romans shall come and take away our place and nation. Some are of opinion that they thought this, viz., If all believe on Jesus, all will depart from us, our Judaism, synagogue, and state, to Him; and so there will be none to contend for us against the Roman attempts to subjugate us. 

But others more probably, If all believe Jesus to be the King and Messiah of the Jews, they will irritate against us the Romans, the lords of Judea, because we have made for ourselves a new King and Messiah, and fallen away from Tiberius Csar to Him; wherefore armed men will come and take away, that is, capture, ravage, and destroy Jerusalem and Judea and the entire Jewish race and nation. So Chrysostom. "They wished," he says, "to excite the people, so as to bring Him under the risk of being suspected to be a pretender to royalty; i.e., if the Romans shall see Jesus heading throngs of people, they will suspect a pretender, and destroy the state. But what armed men and horsemen did Christ ever take about with Him? Only envy and hate blinded them, so that they plainly erred, and reasoned wrongly."

Ver49.—And one of them named Caiaphas, being the high priest that same year, said unto them. While the rest were consulting and not grasping the case nor finding what it was needful to do, Caiaphas as high priest proffers advice, and clearly defines the matter. It is said, high priest that year, because, although according to the law in Exodus ( Exodus 29:29) the high priesthood ought to last for life, and after that to devolve upon the eldest son, according to the law of birth, the Roman rulers used to change the high priests frequently, either according to their own will, or for a price received from those who sought the office (Josephus, Antiq., lib. xviii. cap2), When Tiberius succeeded Augustus Cæsar in the empire, "by him," he says, "Valerius Gratus was sent to succeed Annius Rufus as procurator of Judea. This man deprived Ananus of the high priesthood, and appointed Ismael the son of Tabus to be high priest. He also deposed him in a little time, and transferred the honour to Eleazar the son of Ananus, the former high priest, and when he had held it for a year, Gratus deprived him of it, and assigned it to Simon the son of Camithus; and he also having completed a year in the dignity, was made to yield it to Joseph, who was surnamed Caiaphas." 

The high priesthood was not therefore an annual office among the Jews, as S. Augustine infers from this place; but was changed sometimes in fewer years, sometimes in more, and sometimes in the course of the same year. 

Ye know nothing at all, &c. Ye, as if you were common and humble people, are foolish, ye do not understand the matter at all, ye do not grasp what it is needful to do, ye forward nothing, ye explain nothing, ye suggest no pertinent counsel; but I as high priest am enlightened by God, I set right the matter with a word, I give the best advice, and clear up the whole by saying: "It is expedient that one man, that is, Jesus, although He is accused of no crime, although He is innocent and a Prophet, and the doer of so great a miracle, should die (that is, be put to death by you) for the people, that is, so that the people because of Him should not be brought into suspicion with the Romans, nor that the Romans, because of Jesus regarded as Messiah and King of the Jews, should take away their place and nation; and thus the entire race will not perish, but when He is taken away, will remain safe and entire." This was therefore the impious, false, and unjust judgment of Caiaphas, that it was expedient for the safety of the people, that, though innocent, Christ should be put to death, so that the Romans might not use severity to Judea and the Jews on His account. His reasoning was, that it was better for one Jesus to die than many; it is better that one should perish, than the whole community; i.e., why then do ye delay? why deliberate? It is not doubtful to me that it is expedient for one to die, Jesus, in place of all the Jews. 

Origen says, "They had learned nothing who had not learned Jesus; as it is said, If thou knowest Jesus, it suffices, though thou knowest not other things. If thou knowest not Jesus, it is nought, though thou knowest all things besides." 

Ver51.—And this spake he . . . that Jesus should die for that nation: i.e., of the Jews. 

Note, that Caiaphas, with the other chief priests being most hostile to Christ, wished out of private hate towards Him to speak out distinctly the same thing which the others secretly hinted at, but did not expressly state; namely, that Christ must be taken out of the way for the safety of the people, that they might not be attacked by the Romans, as I have said. But the Spirit turned the force of his words, when he wished to speak in this sense, as high priest and head of the Church, to others in which he should express the contrary meaning, and should describe and strengthen a very true faith in Christ; namely, that it was expedient that Christ should die for the people, i.e., for the salvation of the people; and by His death, as if by the payment of a price, should redeem them from sin, from the devil, from death, and from hell, those, I say, who would otherwise perish eternally. For the words of Caiaphas properly and precisely signify this. For otherwise, according to the wicked intention towards Christ in the mind of Caiaphas, he ought rather to have said thus: "It is expedient that one man, Jesus, should die, rather than the whole people:" but now he does not say rather than but for (in behalf of) the people; which properly signifies for the salvation of the people, that He may save the people: and although Caiaphas did not understand this, much less intend it, yet it being wonderfully suggested by the Holy Spirit, S. John here takes notice of it; and as he takes notice of it, so other sincere and honest men who were listening to Caiaphas might have noticed the same thing; and just so may we. 

Learn from this the great care which God has of His Church, and how He assists the Pontiff who is her head, especially under the new Law, which Christ her Head and Spouse instituted, sanctioned, and rules, lest at any time the Church which is His bride should go astray from the true faith. 

Further, because Caiaphas did not understand this mystery he was not properly a prophet; and Origen observes that the Holy Ghost spoke through his mouth as the angel spoke to the disobedient Balaam by the mouth of the ass (Numb. xxii.). Caiaphas, then, most wickedly twisted the words of the Holy Spirit to the death of Christ. Wherefore S. Chrysostom says that the Holy Spirit moved the tongue of Caiaphas, not his heart. 

You will say, Then Caiaphas here erred in the faith. I reply by denying the consequence. Yea he formally declared the true faith, namely, that it was expedient that Christ should die for the salvation of the world, as I have said. And though it be that he himself did not understand this, nor mean to say it—for he intended that Christ should be cut off lest, because of Him, the people (of the Jews) should be destroyed by the Romans—yet herein was his error contrary to justice and piety, and not in a matter pertaining to the faith. His error had to do with a political question, whether, namely, Christ should be put to death for the State, or not. Besides, the Jewish High Priest had not that infallible assistance of the Holy Ghost which the Christian High Priests have from Christ and after Christ. It is, moreover, especially to be borne in mind that at that time, Christ being come, the Jewish Synagogue was beginning to fall, and Christ"s Church to rise up in its place. For shortly after this Caiaphas with the whole council of the Sanhedrin proclaimed Jesus to be guilty of death as a false Messiah. This was an error in the Faith. Wherefore their Synagogue then ceased to be the Church of God, and began to be the synagogue of Satan which denied and slew the Christ which was sent by God. 

Ver52.—And not for that nation only, &c. It is expedient that Christ should die; not only for His and our nation, that is, for the Jews, but also for all the nations dispersed throughout the whole world, and who should believe in Him. For these are called children of God, not in actual fact, but in the foreknowledge and predestination of God; because, that is to say, they were hereafter to be, by the grace of God, faithful men and saints, and therefore sons of God. So SS. Augustine and Chrysostom. This is what Christ predicted in chap. x. ver16: Other sheep I have, which are not of this fold (not of the Jewish synagogue) them also I must bring, and there shall be one fold, and one Shepherd. 

Ver53.—Then from that day forth, &c. See here plainly appears the unrighteous disposition and meaning of Caiaphas and his associates. 

Ver54.—Jesus therefore walked no more openly among the Jews, i.e., freely, openly, publicly. S. Cyril says: "As God He knew what the Jews had determined on, though none of them declared it; as man He withdrew Himself, because the hour of His death, decreed by His Father, had not yet come." He did this to give an example to us, of avoiding peril to life by flight. 

But went thence, &c. Leontius thinks Ephraim was Bethlehem, in which Christ had been born; but this seems unlikely, because Bethlehem was near to Jerusalem, and Jesus knew that He would be specially sought there by the chief priests. S. Jerome, and after him Jansenius, think it was Ephron ( 2 Chronicles 13:19). Others think that Ephraim was situated above Jericho, and beside the desert there; but Adrichomius places it about five miles towards the east from Bethel, about seven hours" [journey] distant from Jerusalem, beside the desert of Hai, not far from the brook Cherith, to which Elijah, flying from Jezebel, withdrew, and was fed there by ravens (1Kings xvii5). Jesus withdrew thither, as well that He might avoid the rage of the chief priests for the time, as that He might have leisure in that retirement for prayer and contemplation, and thus strengthen and arm Himself for His approaching death, for the arduous contest with the chief priests—yea, more, with Lucifer—when He was upon the Cross. 

Ephraim is symbolically the type of the Gentile Church. So Origen says: "Jesus was lately dwelling among the Jews, the Divine Word, that is to say, through the prophets; but He departed, He is not among them, for He has entered a hamlet which is almost deserted, of which it is said, "Many are the sons of the deserted one more than of the married:" for Ephraim is interpreted fertility. But Ephraim was the brother of Manasseh, of an elder people given over to forgetfulness; for after a people devoted to forgetfulness had been passed over, abundance has come forth from the Gentiles. The Lord then, departing from the Jews, came to a land nigh to the desert, a city called fruitful, the Church of the whole earth, and there He tarries with His disciples even until now." 

Typically, Ephraim, as situated beside the desert, is the symbol of a holy soul which has leisure for solitude and prayer; for this becomes Ephraim—that is, fruitful in good works: wherefore Jesus tarries in it by His abundant grace. 

Ver55.—And the Jews" Passover was nigh at hand: viz., the last Passover to Christ, at which He Himself, as the Paschal Lamb, was sacrificed for the salvation of the world; and therefore He eagerly waited for it. The Syrians for Pascha say Pezcho, which is interpreted gladness; because this feast was more joyful than the others, even as to Christians it is so in the highest degree, because of our redemption made upon the Cross, and because of the resurrection. 

And many went out of the country up to Jerusalem before the Passover, to purify themselves; i.e., to cleanse themselves by sacrifices and ceremonies from all actual uncleanness, and to prepare themselves by prayers and sacrifices to celebrate and eat the Passover rightly, as says S. Thomas and Jansen. 

Ver56.—Then sought they for Jesus, and spake among themselves as they stood in the Temple, What think ye, that He will not come to the feast? Wherefore did Jesus not come, according to His custom, to this common feast of the Passover? Certainly because as God He knew beforehand the snares prepared for Him there by the scribes. S. Augustine, Chrysostom, &c., think that this was the question of the chief priests, Pharisees, and of their adherents and assistants, who had determined to apprehend Jesus, and therefore began indignantly to demand: Why has Jesus not come to the feast of the Passover? Is this the way ye neglect the Passover? Will He be thus a contemner and violator of the law, the very charge which we bring against Him? Then why does He not present Himself on these days before the Passover, and purify Himself as all others do, and so prepare Himself for so great a feast? 
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Ver1.—Then Jesus six days before the Passover, &c. He came from Ephraim, as the Passover was drawing on when He was to die. And He came to Bethany to prepare Himself for it; nay more, to offer Himself for death, and furnish an opportunity for it through the covetousness of Judas. This explains why He first went to Bethany. For the chief priests had ordered that He should be seized. And He, knowing this by divine inspiration, came to Bethany, where He had many well-wishers, among whom He could remain in security, and might thence shortly afterwards enter Jerusalem in solemn pomp on Palm Sunday, as the Paschal Lamb who was to be offered for the sins of the world. 

Bethany, which is close to Mount Olivet, signifies in Hebrew the house of obedience. From this place He wished to go to His Cross. For as the Gloss says, By being obedient even as far as to the death of the Cross, He taught His Church obedience, on the Mount of Oil, i.e., the Mount of Mercy, which cannot be hid, and by which He raises up those who are buried in grievous sins. A supper is there made by the faith and devotion of the righteous. Martha ministers, when each of the faithful offers to the Lord works of devotion, and Lazarus, i.e., those who have been raised up (from sin), with those who have remained stedfast in their righteousness, joyfully feast on the Lord"s presence. 

Six days before the Passover. It was on the Friday evening that He came from Ephraim. On the following Sabbath they made Him a feast, and on the next day (Palm Sunday) He in solemn manner entered Jerusalem. For the Passover that year fell on the Thursday of that week. He came to Bethany on the Friday, because it was not lawful to journey on the Sabbath. 

Symbolically, The Gloss says, "God made all things in six days. On the sixth He made man; in the sixth age of the world He willed to redeem him. He suffered on the sixth day of the week, and died at the sixth hour." 

Whom Jesus raised from the dead. That by His presence He might revive the memory of this miracle, and arouse the people to attend Him on His solemn entry into Jerusalem, and shout Hosanna. 

Ver2.—There they made Him a supper, &c. To show that He had really risen; as S. Augustine says (in loc.). "He lived, He talked, He partook of the meal: the truth was set forth, the unbelief of the Jews was confounded." 

Ver3.—Mary (Magdalene) therefore (that she might not be wanting on her part, and in order specially to honour Christ, and to surpass all others in her services, as she surpassed them in love) look a pound of ointment of spikenard, very costly. Ointment of nard was composed of several sweet scents (see Pliny H. N. xiii2), and was thick. But this was liquid, as S. Matt. ( Matthew 26:7) says that it was poured on His head. Liquids are very often weighed in vessels, or anyhow the nard itself from which the ointment was made. Or this pound was rather a measure of quantity, not of weight. 

Mystically. S. Augustine says, "The ointment was righteousness. Therefore it was of due weight" (libra). The Gloss says, "Mary before anointed His feet as a penitent; but now, when the righteousness of the perfect, and not the mere rudiments of penitence, are designated, she anoints His head and His feet. The pound of ointment is the perfection of righteousness. He anoints the head, who preaches high doctrines respecting Christ; He anoints the feet who respects the least commandments." 

But what is "pistic nard"? (1.) The Commentary on S. Matthew (in S. Jerome) says "mystic," which is absurd. (2.) S. Augustine says it is so called from the place whence it was brought. But the place itself is uncertain. (3.) Maldonatus derives it α̉πὸ του̃ πίνειν, meaning that it was liquid, and so could be drunk, other ointments being thick and clotted. (4.) Others derive it from πιέξω, squeezed or pressed out. (5.) As if from πίστις, pure, unadulterated, as nard frequently was. (See Pliny H. N. xii13.) So Euthymius, Theophylact, on Mark 12 , Baronius, Ribera, Jansenius, Toletus and others. (6.) Pistici is the same as spicati by a change of letters. This was the best kind of ointment. (This point treated at very great length.) 
Morally. Here learn that the good works, with which we anoint Christ, ought to be quite free from fault, and of the very best kind. Compare the offerings of Cain and Abel. (See Psalm 56.,20:4, and Daniel 3:40 (Vulg.), Leviticus 3:16, Numbers 18:17, Numbers 18:29, and Leviticus 23:19.) 

And anointed the feet of Jesus. S. Matt. adds "and the head." Alcuin explains mystically, "The Head is the loftiness of the Godhead, the feet the humility of the Incarnation. Or the Head is Christ, the feet the poor who are His members. We anoint them when we give them alms." 

And wiped His feet with her hair. A hysteron proteron. For first she wiped, and then anointed His feet. For had she anointed His feet first, and then wiped them with her hair, she would have anointed her own hair, (which she did not wish to do,) and which indeed she counted unworthy of such anointing, and not His feet. Moreover, this sweet-scented and precious ointment was not to be wiped off, but left on His feet, to give them ease. 

Her hair. To soil those hairs, of which she used to be vain, with the dust of His feet, and also that she might with the deepest reverence and humility place her whole head beneath His feet. For S. Chrysostom says, she placed the noblest part of her body beneath His feet, and she approached Him not as man but as God. 

And the house was filled with the odour of the ointment. S. Augustine says, mystically, the whole world was filled with the good fame of her piety and virtue. As S. Paul says, "We are a sweet savour of Christ" ( 2 Corinthians 2:14)—to the good, of life unto life; to the wicked, of death unto death—as was here the case. Whence it follows: 

Ver4.—Then said one of His disciples, Judas Iscariot, (5.) why was not this ointment sold for three hundred pence, and given to the poor? SS. Matt. and Mark add, "Why was this waste of the ointment made?" Bede replies, "It was no waste, but for the rite of burial; nor is it wonderful that she offered Me the sweet savour of Faith, when I am about to shed my blood for her." 

Ver6.—This he said, &c. Nay worse, sacrilegious, "for he seized for his own use, that which was given for a sacred purpose," says Theophylact. "He carried the money by his office, he carried it off by theft," says S. Augustine. He wished the ointment to be sold, and the price of it given to him; and since he knew that Christ did not wish so large a sum to be kept in his purse, but rather to be distributed amongst the poor, he would have distributed some of it to the poor, and have purloined the rest for himself. See here how opportunity makes the thief, and how dangerous it is for holy men in "religion" to handle moneys, those especially which belong to the whole community. For if covetousness suggests it, a portion is easily diverted to the use of themselves or their families. 

But why did Jesus entrust to him the bag, knowing him to be a thief? I answer, Because Judas was more qualified than the other Apostles to make purchases. And He allowed the theft, because an opportunity was furnished thereby for the betrayal and death which He courted. Again S. Augustine, "Because the Church would afterwards have its coffers, He admitted thieves, in order that His Church might tolerate powerful thieves, even when suffering from them, to teach us that the wicked must be tolerated, for fear of dividing the body of Christ. Do thou, the good, bear with the evil, that thou mayest attain to the reward of the good." S. Chrysostom adds, "The Lord committed the bags to a thief, in order to cut off any excuse for betraying Him, and that it might not seem as if he betrayed Him from want of money." But Theophylact says, "Some maintain that as the least of the Apostles he undertook the management of the money." 

Lastly, S. Bernard (de Consid. iv6) teaches us "that Christ wished in "this" way to teach Prelates readily to entrust the management of temporal affairs to any one, but to reserve the ordering of spiritual matters to themselves: though many do exactly the contrary." Again, Christ acted thus, to keep us from being surprised, if in the assemblies, monasteries, and congregations of holy men, there be occasionally found some vicious and scandalous persons; and accordingly S. Augustine (Epist137 , nunc75), when one of his monks had caused scandal, at which the people cried out against him, prudently replied, "However vigilant may be the discipline of my house, I am but a man, I am living among men: nor do I dare to claim for myself, that my house should be better than Noah"s ark, where among eight men one was found reprobate, or better than the house of Abraham, when it was said, Cast out the bond-woman and her son; or better than the house of Isaac, to whom it was said respecting the twin children, Jacob have I loved, but Esau have I hated: or better than the house of Jacob, when his son defiled his father"s bed; or better than the house of David, whose son lay with his sister, and where another son rebelled against his holy and gentle father; or better than they who were associated with the Lord Christ Himself, where eleven righteous men tolerated Judas, that perfidious thief; or, lastly, better than heaven from which the angels fell." 

Doubtless God permits it in His wise providence, in order that by the wickedness of one or two the goodness and sanctity of others may shine out the more by way of contrast, as light amid darkness, gold amongst lead, the sun between the clouds, a wise man among fools, shines forth only the more resplendently. For contraries opposed to each other are the more marked. (See. Ecclus. xxxiii15 , and notes in loc.) 

And had the bag, &c. From this Jansen and others rightly gather that it is lawful for the Church to have coffers and wealth, and that it does not derogate from perfection to have a common purse, for reasonable and moderate expenses. For Jesus did nothing which implied imperfection, being the teacher of all perfection. 

In order to understand this thoroughly, observe that though Christ, by reason of His Hypostatic Union with the Word, had a pre-eminent and (as it were) Divine dominion over all creatures, yet professed poverty, that is, an abandonment of ownership, special ownership, in order to be the teacher and example of a more perfect life. See Matthew 8:20, Matthew 19:21, Matthew 19:27. 

Observe, secondly, that Christ had absolute control of the offerings made to Him by the faithful, for the common good, and not for His special use. They belonged to the whole College of the Apostles. He held them not as though He were their sole owner. See John iv8 , vi5. 

It follows therefore that it does not in any way detract from their perfection for Religious orders to have goods in common. (See John xxii. Extravag. Ad Conditorem.) In some cases this is the most perfect way, in others not. But Christ at one time seemed to have lost all claim even to a share of the common property. (See Luke 8:3.) This seems to be all that Nicholas IV. means. (Can. Exiit qui seminat. De Verb. Signif. in vi., though he apparently contradicts John 22) 

S. Thomas (see Secund. Qust. clxxxviii. Art7) proves priori that the possession of goods in common does not hinder perfection. Poverty, he says, is only an instrument of perfection, as taking away anxiety in acquiring and preserving riches, the love of them, and our priding ourselves in them. But to have goods in common does not give rise to any of these evils; and so far from hindering charity, it even promotes it. "For it is manifest," says S. Thomas, "that to store up things which are necessary to man, and purchased at a fitting time, causes the least possible anxiety." 

All founders of Religious Orders have sanctioned this. And hence resulted the Constitution of Justinian, that the goods of those who became monks should belong as a matter of course to their monasteries. For the whole meaning of poverty turns on not having anything belonging especially to one"s own self, though there may be some common fund, from which, according to the Apostolic Rule, distribution should be made to each, as need may require. (See Acts 2:44-45; Acts 4:35, and the Notes thereon.) This is just what S. Jerome says to the "Religious" of his own day (Epist. xxii.) "No one has any right so say, I have not a tunic, or a coat, or a bed of plaited bulrushes. For the head of the Community so divides the common stock, that every one has what he asks for. And if any begins to fall ill, he is transferred to a larger cell, and is so carefully attended by the older monks, that he longs not for the delights of cities, or the tenderness of a mother." 

The fathers and schoolmen teach everywhere the same thing. (See Suarez par. iii. Qust. xl. disp. xxviii. § 2 , Bellarm. de Summo Pont. iv14 , Soto de Just. iv. Qust. i. art1.) 

Nicolas IV. (ut supr.) says that to have common purses is to detract from perfection, for Christ in this matter adapted Himself to the weaker brethren, that He might be an example to all. Suarez replies, that Nicolas only asserted that in the matter of poverty that was the least rigid rule which allowed them to have common purses, but that it must not be concluded from this that the other rule was absolutely the most perfect. For though less perfect, as common poverty, it may be more perfect in charity, or some other virtue. For Nicolas is speaking of the Franciscans (of whom he was one), whose Order had for its scope and end the extremest poverty, in order to be conformed to S. Francis. But other orders have other pious and holy ends, for which it is more convenient to have goods in common. And therefore this is more fitting and perfect in their case. Carthusians observe silence and solitude. Others practise great austerity. But those who are employed in preaching and missions to unbelievers, need great strength to endure the great labours of their order, and make up for austerity of living by charity towards their neighbours. Both act in a manner suited to their order, and the end they propose to themselves. Different ends require different means. The Council of Trent allows all "Religious," except the Franciscans, to own Real Property (bona immobilia). 

Ver7.—Then said Jesus, Suffer her to keep this for the day of my burial. In the Greek it is "for the day of my burial hath she kept this," and also in the Syriac (see notes on Matthew 26:12 , &c.) Hear S. Augustine, "He saith not to him, It is on account of thy thefts that thou speakest thus. He knew he was a thief, but was unwilling to expose him. He chose rather to bear with him, and to set us an example of patience in tolerating evil men in the Church." 

Ver9.—Much people of the Jews, &c. "Curiosity led them," says S. Augustine, "not charity," to see and hear Lazarus, and to ask him where he had been after death, what he had seen, what he had done? So Cyril, Theophylact, Leontius. 

Ver10.—But the chief priests thought (ε̉βουλεύσαντο consulted) that they might put Lazarus also to death. See here their virulent envy and malice: envying Jesus His glory. They grudge also Lazarus his life, lest it should add to the glory of Jesus. For the feast of the Passover was at hand, at which all the Jews who flocked together would see Lazarus and wondering at the power of Jesus who had raised him from the dead, would consequently believe on Him. And in order to prevent this, they determine to put him out of the way. But S. Augustine (in loc.) rightly exclaims against them, "0 foolish thought, and blind cruelty! For could not the Lord, who had power to raise him from the dead, have power to raise him up also if he had been put to death? In putting him to death, could ye take away Christ"s power? If a dead man seems to you one thing, and one who is put to death another, behold the Lord did both, for He both raised Lazarus who was dead, and Himself also who had been put to death." 

Lastly, the raising of Lazarus was especially the work of God, and they therefore who were so eager to put him to death, were fighting against God, and challenging Him, as it were, to the contest. 

Ver11.—Because that by reason of him many of the Jews went away, and believed on Jesus—ύπη̃γον, withdrew themselves, deserted their party. This may mean either, "many of the Jews went their way," or else "many went away from the unbelieving Jews, and followed Christ." 

Ver12.—But on the next day, i.e. on Palm Sunday, five days before the Passover; the tenth day of the month Nizan, on which day the Lamb (the type of Christ) was to be killed, and on the fourteenth to be brought to Jerusalem. ( Exodus 12:3.) See notes to Matthew 21:7. 

Ver17.—The people therefore . . . bare witness, &c., to the raising of Lazarus. 

Ver18.—For this cause the people also met Him, for that they had heard that He had done this miracle. The people who were present at the raising of Lazarus spread abroad the miracle, affirming that they had seen it. And the strangeness of it so excited the people that they ran in crowds to meet Jesus, and to hail Him as the Messiah. 

Ver19.—The Pharisees therefore said among themselves, Perceive ye how that ye prevail nothing? Behold, the world is gone after Him. This is an hyperbole. But a large body, of every age, sex, and rank had gone after Him, old and young, Jews and Gentiles. S. Cyril observes that the Pharisees tacitly prophesied that all the world would be converted to Christ, though they themselves did not understand this. 

S. Chrysostom and Theophylact consider that they who spoke thus were believers in Christ, or anyhow disposed to believe in Him, and that they addressed in these words those who disbelieved in Him. 

But S. Cyril, Euthymius, and others, think that they were unbelievers, and enemies of Christ, explaining it thus:—We have all of us decided to put Jesus to death. Why do we delay? We have gained nothing by it. It would have been far better, if we had put Him to death at once, before His party had increased, and become so well known. What now is our course of duty? To carry out our intention as quickly as possible. Why do we delay? lf we delay much longer all will go after Him. We shall be beaten by numbers, unless we prevail by craft. 

Ver20.—And there were certain Greeks, &c. Some strangely suppose these to have been Jews who lived among the Gentiles, when S. John expressly says that they were Gentiles. These were partly proselytes, who had already embraced Judaism, or at least were thinking about it (so Chrysostom, Theophylact, and Euthymius), and partly Gentiles, who believed that there was One God, and who on seeing Him worshipped so reverently in the Temple, and by such multitudes at the Passover, resolved to do the same, being specially attracted by the fame of Christ"s holiness and miracles, and being desirous of seeing Him. So S. Cyril, Leontius, and Theophylact. Just as the Eunuch of Queen Candace went up to Jerusalem to worship ( Acts 8:27); and Gentile kings also reverenced the Temple of Jerusalem and sent offerings to it, as Cyrus, Darius Hystaspes ( Ezra 1. and6.), Seleucus, and other kings of Asia (2Mace3:3). 

Ver21.—The same came therefore to Philip (the Apostle), who was of Bethsaida, &c. They went to Philip, in preference to the other Apostles, either because he was known to them, or was the first they met, or because in his voice and bearing he exhibited greater affability and candour, which attracted all men to him. For they did not venture as Gentiles to approach Jesus Himself, a person of such great holiness, and a Prophet, and moreover a Jew, say S. Cyril, Chrysostom, and Leontius. They request Philip therefore to mediate in their behalf. 

Ver22.—Philip cometh and telleth Andrew (as the greater and elder Apostle), and again Andrew and Philip tell Jesus. Andrew had the greater authority with Jesus, as having been the first called, and as having brought to Him his brother Peter. Having consulted together, they mention the whole matter to Jesus before introducing the Gentiles: for they had heard Jesus say, "Go not into the way of the Gentiles" ( Matthew 10:5). 

Ver23.—But Jesus answered them, &c. Do not drive away the Gentiles from me, but bring them to me. What I said before was at the beginning of my preaching, which was intended for the Jews only; but now, when my preaching as well as my life is coming to an end, and the Jews reject my preaching, I will pass over to the Gentiles. For the hour is coming, when I shall be glorified, not only by the Jews, but also by the Gentiles, throughout the whole world; I shall be acknowledged, that is, as the Messiah and the Saviour, and worshipped and adored by means of your preaching in every place. 

Moreover, the glorification of Christ is the glorification of all Christians. For S. Augustine says (Serm. clxxvi. de temp.)—The Death of Christ hath quickened us; His Resurrection hath raised us up; His Ascension hath dedicated us; and (Serm. clxxxiv.) the Lord Jesus Christ ascends, the Holy Spirit descends [Both these, not S. Augustine]. 

Ver24.—Verily, verily, I say unto you, Except a corn of wheat, &c. Christ teaches us that His glorification would come to Him through the death of the Cross, lest the Apostles and the faithful should be offended at it. Hear S. Augustine (in loc.), "Jesus by this meant Himself. For He was the grain of wheat which had to die, and be multiplied; to die through the unbelief of the Jews, to be multiplied by the faith of all people." This means, that as a grain of wheat thrown into the ground does not germinate except it die, but if it die it germinates and brings forth much fruit; so, in like manner, I must needs die, that by the merits and through the example of my death, I may bring forth many eminent and striking fruits of virtue and faith: I mean the many thousands of Martyrs, Virgins, Doctors, and Confessors, all over the world in the present and future ages. This also comes to pass in the death of Martyrs, when one dies, and many spring up in his place, and embrace the faith of Christ. The Church reads this passage on the Feast of S. Lawrence, and other Martyrs. Tertullian truly says (in fin. Apol.), "The Blood of the Martyrs is the seed of the Church," and adds, "Torture us, rack us, condemn us, crush us: your iniquity is the proof of our innocence." And again, "The more exquisite your cruelty, the more does it attract to our sect; we increase in number the oftener you mow us down." S. Gregory (Dialog. lib. iii. cap39) gives a remarkable instance in S. Hermengild. He was killed by his father Leovigild, an Arian king, and thus won the king himself and his brother Recared, and the whole nation of the Visigoths, to the orthodox faith. "One, then," says S. Gregory, "died in that nation, that many might live; and while one grain fell to the ground in faith, to win the faith of souls, an abundant harvest sprang up." 

Anagogically. Bede says, "Jesus was sown of the seed of the Patriarchs, on the field of this world, that is, He was incarnate: He died Himself alone, He arose in company with many." Hear S. Bernard (Serm. xv. in Cant.), "Let the grain die; let the harvest of the Gentiles spring up. It was needful that Christ should suffer, and rise from the dead, and that repentance and remission of sins should be preached in His Name, not to Judea only, but to all nations; to the end that from that one Name of Christ thousands of thousands should be called Christians, and say "Thy Name is as ointment poured forth."" (Song i3). 

Ver25.—He that loveth his life, &c. He that so preferreth his life to my Faith and its profession, as rather to deny the Faith than lose his life, shall incur eternal death. But he who hateth his life, so as to prefer losing it to losing the Faith, will live in eternal happiness in heaven. Again, the same is true of those who prefer their own evil desires to my Law: and of those who hate their life by resisting its desires which are contrary to God"s Law, and thus keep it unto life eternal. Such as Martyrs, Anchorites, "Religious," and all other holy people. Either meaning is suitable, and was intended by Christ. Both meanings are conjoined by SS. Chrysostom, Theophylact, and Euthymius. For Christ foresaw that the Apostles, and Christians in general, would after His death suffer persecution, and accordingly He here wished to forewarn and forearm them. Again, Christ wished to teach all Christians, that they should constantly resist all evil desires and strive against them. (See Galatians 5:17; Matthew 10:39, Matthew 16:25; Sirach 18:30. See notes on this last passage.) 

But the Circumcelliones misinterpreted this passage, for, as S. Augustine testifies (in loc), they used to kill themselves in order to obtain the eternal life here promised by Christ. For it is one thing to hate one"s life, and another to make away with it, an act forbidden by every law. 

Lastly, hear S. Augustine (in loc.), "He that loveth his life shall lose it. Which can be understood in two ways. He who loves will lose; i.e., if thou lovest, thou wilt lose: if thou wishest to have life in Christ, fear not to die for Christ. Or, in the other sense, love not thy life, lest thou lose it,—love it not in this life, lest thou lose it in life eternal. This latter meaning more accords with the mind of the Gospel." And a few sentences after, "A great and marvellous saying, that a man should so love his life as to lose it, and so hate it as not to lose it. If thou hast loved it ill, then dost thou hate it; if thou hast hated it rightly, then hast thou loved it. Happy they who hate their souls and keep them, that they lose them not by loving them." And then he concludes, "When therefore it comes to the point, that we must either do contrary to the commandment of God, or else depart this life, and a man is obliged to choose either the one or the other, when the persecutor threatens his death, let him rather choose to die through loving God, than to die through offending Him. Let him hate his life in this world, that he may keep it unto life eternal." Hear S. Chrysostom, "He loves his life in this world, who obeys its unseemly desires. He hates it, who yields not to its hurtful desires. He says "hate" because as we cannot bear to hear the voice of those we hate, so should a soul resolutely turn away from one who wishes what is contrary to God." And Theophylact adds (by way of consolation, and as knowing how grievous it is to hate one"s soul), "In this world," indicating the shortness of the time, and speaking of the eternal reward. S. Chrysostom adds, "that Christ, when He saw that His disciples would be saddened at his death, raised up their thoughts to higher things, as if He said —If ye will not bear my death manfully, no benefit will accrue to you unless ye die yourselves. These words of Christ are an axiom, and a summary of a Christian"s life. It is the root and foundation of all virtues, which are deduced from it, as conclusions from their premises. He therefore who wishes to become specially learned and perfect in the school of Christ, should constantly ruminate on this saying, weigh it, impress it on his will and carry it out in act, try all his actions by it as a touchstone, adapt and conform himself to it. For thus will he become a pre-eminently true disciple and follower of Christ, and in return for this brief life which he counts but nought, will obtain the joys of life eternal. 

Ver26.—If any man love Me, let him follow Me. "Let him imitate Me by death and mortification, and by good works," says S. Chrysostom, "walk in my ways, and not his own, and not seeking his own, but the things which are Jesus Christ"s ( Philippians 2:21); and whatever good he does, either in temporal or spiritual things, doing it for Him." 

And where I am, there shall my servant be. "Behold the fruit and the reward," S. Augustine proceeds; "He is loved freely, and the reward of His ministration is to be with Him, to be adopted by Him to whom he is united, in heaven, i.e. in the vision and possession of God, in happiness and joy eternal." So S. Chrysostom. See notes on Luke 22:7. 

If any man serve Me, him will me Father honour, with heavenly honour, before the angels and the whole world. He says not, "I will honour him, for they had not yet attained a right knowledge of Him, but thought more of the Father," says S. Chrysostom. 

Ver27.—Now is My soul troubled. Because He had mentioned His approaching death, He allowed the natural dread of it to be aroused in His mind (as is the case with ourselves), and so was troubled. "Father," He said, "save Me from this hour." Just as in the garden he prayed, "Let this cup pass from Me." 

(1.) S. Chrysostom gives the reason, "Having exhorted His disciples to follow Him even to death, for fear they should say that He could easily philosophise about death, He showed that He was in an agony, and yet that He did not refuse to die, to teach us to do the same, when dreading death and self-denial. 

(2.) S. Cyril says, He did it to show that He was not only God, but true man, subject to all our passions and sorrows. 

(3.) S. Augustine, and after him Bede, "that Christ by taking on Him our infirmities might heal and strengthen us. Thou tellest my soul to follow Thee. But I see that thy soul is troubled. What foundation shall I seek, if the Rock gives way? But I recognise thy compassion therein. For by being thus troubled by thy voluntary act of love, Thou comfortest the weak, lest they should perish through despair. Our Head took on Himself the feelings of His members." And again, "As He has raised us up to things which are highest, so does He feel sympathy for us in those which are lowest." And he brings in Christ as thus speaking "Thou hast heard my mighty voice addressed to thee. Thou hast heard in Me the voice of thine own weakness: I give thee strength that thou mayest run; I check not thy speed, but I take upon Myself thy fear, and make a way for thee to pass over." 

And what shall I say? Father, save Me from this hour. Theophylact and Leontius explain thus: "I know not what to do or say. Shall I say then, Father, save Me from this hour? Shall I shrink from death? By no means, I will master my agony, I will go willingly to meet my death." 

Others express it more simply and plainly, as expressing His natural dread of death, corrected at once by the exercise of His superior will. As in the Agony in the garden. For He immediately adds, 

Yet for this cause have I come to this hour. Though I naturally dread death, yet I do not wish this natural desire of Mine to be fulfilled. For I came into the world for the very purpose of drinking this cup of the Passion. So S. Augustine, Bede, Rupertus, and others. 

Ver28.—Father, glorify thy Name. That in My death, which I willingly undertake, I may glorify thy Name, by the entire obedience and devotion with which I will offer myself as a Victim for the sins of the whole world, thus restoring to the life of grace men who were lost in sin, reconciling them to Thee, and taking them to heaven to glorify Thee for ever. So S. Augustine, Chrysostom, Euthymius. It was said in like manner to S. Peter, that He would by his death glorify God ( John 21:19). Hear S. Augustine: "Glorify Me by my Passion and Resurrection." And S. Chrysostom: "His dying for the truth He calls "the glory of God:" for after His death the Name of God would be acknowledged by the world." And the gloss, "I seek salvation, but I refuse not to suffer, and for the sake of this passion glorify Me, for that is the glory of thy Name." 

Ver28.—Glorify Me at this very instant; that both Gentiles and Jews may acknowledge that I have been sent by Thee to redeem man, and will therefore glorify Thee for thy goodness. So Theodore of Heraclæa. 

Then came there a voice, &c. I have glorified It—(1) By communicating to Him, as my only begotten Son, my majesty, glory, and Godhead from all eternity. As He said chap. xvii5. So S. Augustine and Bede. 

(2.) In creating the world, and all things therein by Him. So Rupertus. 

(3.) Most sensibly. By the voice from heaven at His Baptism, and by the miracles and mighty works which He wrought. And also by the voice at this time uttered from heaven. He glorified Him also by His death and resurrection, His ascension, His sending the Holy Spirit, by the preaching of the Apostles, and the miracles, which will lead all nations to acknowledge, worship, love and adore Him as the Son of God. So S. Chrysostom, Cyril, and others. 

Ver29.—The people therefore that stood by, and heard it (this trumpet voice of God the Father) said that it thundered. Because it was very loud and resonant. Or perhaps because it was not articulate, but like the confused sound of thunder. S. Chrysostom says, "The voice was clear and significant enough, but they being dull and carnal, it soon passed away, and they retained merely the sound of it." And further on, "They knew it was articulate, but did not take in its meaning." But the truer meaning, Rupertus, and after him Maldonatus, say is this, "That they all heard this articulate voice and understood its meaning, viz., that Jesus was the Son of God; but that on account of the loudness of the voice they could not persuade themselves it was really a voice, but that either it was thunder, and that they were mistaken in supposing they had heard an articulate voice as of a man, or that it was certainly the voice of an angel." They thought also that the Evangelist mentioned this, in order to show that it was not a low or indistinct voice, such as Christ only could hear, and that there were no other witnesses, but that it was so loud and so clear that they not only all heard it, but heard it so plainly that some thought it was thunder, some the voice of an angel, while none considered it to be the voice of a man. And this consequently proved that what they considered thunder was in truth the voice of God, for thunder is commonly spoken of as His voice. 

Symbolically. This thunder signified that Jesus was the Son of God, who thunders from heaven, and consequently that He Himself was God. For the thunder"s voice refers us back to its source, and leads us to venerate Him, and announce Him to the Gentiles. Again, it signified that Jesus, even as man, not merely thundered Himself with His mouth and flashed forth from His heart, to move hard hearts to penitence and to warm cold hearts with love; but also that He caused the Apostles and His followers to thunder and lighten. In fact, He gave that name to James and John, calling them Sons of Thunder ( Mark 3:17). And S. Paul is called by S. Jerome (Epist. lxi.) "The trumpet of the Gospel, the roaring of our Lion, the thunder of the Gentiles," adding, "for as often as I read him, I seem not to hear words only, but thunder." Hear S. Chrysostom (Hom. xxxii. in Rom.), "Thunder is not so terrible, as was his voice to the devils. For if they dreaded his garments, much more did they dread his voice. For it led them bound and captive, it purified the world, it cured diseases, it expelled vice, it brought in truth; it had Christ dwelling within. For He accompanied him everywhere, and just as were the Cherubim, so also was the voice of Paul. For as God sat in the midst of these heavenly Powers, so sat He on the tongue of S. Paul." And Nazianzen (Orat. xx.) says, "The words of S. Basil were as thunder, because his example shone as lightning." Hence the voice of Christ is compared to the voice of many waters ( Revelation 1:15) and to the voice of a multitude ( Daniel 10:6). 

Others said, an angel spake to Him. For this voice was more dignified than that of a man. It was therefore angelic, or rather divine. For an angel, assuming the Person of God the Father, had uttered it. 

Ver30.—Jesus answered and said, This voice came not because of Me, but for your sakes. In order that ye may believe in Me, and be saved. I need not this voice for my own sake, for I am the Word of the Father, whom the Father and the Holy Spirit glorify with increate and boundless glory. But ye need it, because some of you object, that I am not the Son of God, nor sent by God; others have doubts on the matter. But this voice of the Father proclaims the contrary of both these statements, so as to remove all doubt. So SS. Augustine, Bede, Rupertus, &c. 

Ver31.—Now is the judgment of this world, &c. Judgment here signifies condemnation, the condemnation of the Jews for condemning Me to death. So SS. Chrysostom, Theophylact, and Euthymius. But others understand it to mean judgment in favour of the innocent. It means, in this sense, the time is at hand for the deliverance of the world from the tyranny of Satan. For my death is at hand, by which this deliverance will be effected, and Satan will be cast out of the hearts of the faithful. Rupertus acutely observes, "Two worlds are here spoken of, one the enemy of God, the other reconciled to Him —the one lost, the other saved." He founds this distinction on the absence or the presence of the article [but this does not appear in the Greek]. But what then is the judgment of this world, and the casting out of the prince of this world? Surely the coming Passion of Him who is speaking: for that is the judgment of this world, its salvation indeed, as separating from the reprobate the whole body of the elect from the beginning of the world to the hour of His Passion: and the casting out of the prince of this world, holding sway over the lovers of the world, is the reconciliation of the elect Gentiles. "Christ therefore here signifies (1) that He would by His death free the world (that is the Gentiles who would believe in Him) from sin and the devil; (2) that He would drive out the devil from the hearts of the faithful, and also from the temples, that the true God might be worshipped therein; (3) that He would deprive the devil of the power he had heretofore exercised in tempting men, and would also bestow all-powerful grace, by which, if they willed, they would be able to resist temptation; (4) Christ cast out many devils from the bodies of men, and consigned them to hell. So Prosper (in Dem. Temp.); and see Luke 8:31. S. Augustine writes, "He foresaw that after His Passion and glorification many people throughout the whole world would believe on Him, out of whose hearts the devil is cast when they renounce him by their faith. He was also cast out of the hearts of righteous men of old. But it is said here that he will be cast out, because that which then took place in a very few cases, would hereafter take place in many and great multitudes. He is cast out, but yet ceases not to tempt. But it is one thing to rule within, and another to assail from without." S. Chrysostom in like manner says, "As if a man who assaults his debtors and casts them into prison, and with like madness throws another into prison, who owes him nothing at all, will have to pay the penalty for the wrongs he has done; so will the devil pay the penalty for the wrongs he has done us, by his bold, assaults against Christ." 

Just as He Himself says, Luke 11:21. 

Christ, therefore, knowing that the Gentiles longed to see Him, was grieved that the whole world was overwhelmed with heathenism, and therefore wishes His death to be hastened, in order that He might obtain for them faith and grace from God, and might send His apostles to convert them to God. And in like manner S. Gregory greatly desired the conversion of the Angles. [This Cornelius tells at length]: 

Ver32.—And I, if I be lifted up from the earth, will draw all Things unto Me. "Exalted by my resurrection and ascension," says S. Chrysostom. But other commentators refer it to the Cross, as S. John himself explains it. "Christ," says Maldonatus, "speaks of Himself as a soldier contending with the devil. For as a soldier has an advantage over his enemy if he is on higher ground, so would He, from His Cross, as from a very high and well-defended post, fight against the devil and overcome him. And therefore He called this kind of death an exaltation. When exalted He drew all to Himself, as an eagle carries his prey aloft with him." 

In like manner Mark, the Bishop of Arethusa in Syria, when lifted up on high, and besmeared with honey to attract the bees, laughed at his torturers, and said that they were grovelling on the earth, while he was lifted up above them. (See Theodoret, Hist. iii7 , Soz. v10.) But Christ alludes to the lifting up of the brazen serpent (see chap. iii14), and thus teaches us that the Cross is not to be dreaded, but desired, for it alone exalts. 

A1l things. (1) "Soul and body," say S. Augustine and Bede. (2) But Rupertus says: "Heaven and earth, men, angels, and devils. Because I will cause "every knee to bow, of things in heaven, and things in earth, and things under the earth"" ( Philippians 2:10). (3) All men who will believe in Me, all nations of men. The Greek Fathers read πάντας. But Cornelius prefers the Vulgate "omnia" as more expressive, signifying all the choicest things of the world, all the spoils of the devil. The Arabic version has "each one," the Syriac "all." 

Draw. Will withdraw from the devil against his will, and not against their own will. For I will sweetly allure, and effectually draw them to Myself, and make them My brethren; nay more, My children, that as I am the Son of God by nature, so they may be the sons of God by adoption. The Greek word έλκύσω means, I will draw them by force, snatch them out of the power of the devil against his will, and strengthen men, moreover, to withstand their several temptations. See Matthew 11:12. 

Hear S. Leontius (Serm. viii. de Pass.), treating this whole passage with grace and tenderness. "0 wondrous power of the Cross! 0 ineffable glory of the Passion, wherein is seen the tribunal of Christ, the judgment of the world and the power of the Crucified! For Thou didst draw, 0 Lord, all things unto Thee. And when Thou didst stretch forth Thine hands all the day to a disobedient and gainsaying people, the whole world felt the force of Thine acknowledged Majesty. Thou didst draw all things to thyself, 0 Lord, when in execration of the sin of the Jews all the elements pronounced one and the same sentence, when the luminaries of heaven were obscured, and night was turned into day, the earth also was shaken with unwonted quakings, and the whole creation refused its aid to the service of the wicked." He afterwards follows up the subject, and urges it still more forcibly. "Thou hast drawn all things to Thee, 0 Lord. When the veil of the temple was rent, and the holy of holies withdrawn from the unworthy priesthood, in order that the figure might be changed into Truth, prophecy into manifestation, and the Law into the Gospel. Thou didst draw all things to Thee, in order that that which was kept hid in the Jewish temple, by shadows and outward signs, the devotion of all nations might everywhere set forth in its full sacramental force before the eyes of all. For now there is a more illustrious order of Levites, a higher dignity of elders, and a more sacred unction of priests. Because thy Cross is the Fount of all blessings, the Source of all graces, and by it believers obtain strength out of weakness, glory out of shame, and life out of death." 

Moreover, Christ, when exalted on the Cross, between heaven and earth, drew all things to Himself. (1) Because He reconciled heaven and earth, Angels to the Gentiles, Gentiles to Jews, and God to men. For He is our peace, &c., Ephesians 2:14. (2) Because He drew all nations of the world to the faith and love of Himself. He drew them from the earth to the Cross; to penitence, that is, to continual mortification and martyrdom; and from the Cross to heaven. He drew them by the merits and price of His Blood; by His example, and by His Blood. For if Christ, of His own accord, died for us on the Cross, who would not love Him in return? Who would not say with S. Ignatius among the lions, "My love is crucified?" See Zechariah 13:6 on the words, "I was wounded in the house of my friends." (3) Christ on the Cross drew all things to Himself, i.e. the Creator and His creatures. For God by this sacrifice was propitiated towards men, the sun and the heavens were astonished, and as though bewailing the death of their Creator, withdrew their rays from the earth, the air was involved in the thickest darkness, the whole earth, convulsed and shaken, trembled from its very centre; the rocks were rent, and the graves were opened, that both the dead as well as the living might bewail the death of Christ. All creatures therefore looked up towards Christ crucified, as if in amazement, and as offering themselves to fight in His behalf against His murderers and to scatter them abroad. 

The Origenists wrongly inferred from this passage, that Christ brought the lost out of hell, and saved them. But as S. Gregory explains (Epist. lib. vi15), Christ drew all, that is, the elect. "For a man cannot be drawn to God after death who has separated himself from God by his evil life." 

Symbolically. S. Bernard (Serm. xxi. in Cant.) applies Christ"s words to himself, and all "Religious." For they, by contempt of earthly and love of heavenly things, are lifted up from the earth, and therefore draw all things to them. For all things, whether adverse or prosperous, work together for their good: and they themselves possess a source of wealth by trampling it as it were under foot. "For to a faithful man the whole word is full of riches." 

Ver33.—But this He said, &c. The death of the Cross. These are the words of S. John inserted parenthetically. 

Ver34.—The people answered Him, We have heard out of the Law, that Christ abideth ever, and how sayest Thou, the Son of Man must be lifted up? The Jews understood that Christ spake of His death on the Cross. How then does He say that He would die, when the Law says that He would not die? S. Augustine says, "They understood Him to mean the very thing which they were contemplating. It was not inspired wisdom, but the sting of their conscience which disclosed to them the meaning of these obscure words." 

Out of the Law. By the Law is meant the whole of the Old Testament. They understood this from the following passages, Micah, v2; Psalm 110:14, Psalm 90:30, Psalm 90:38, Psalm 72:5; Isaiah 9:7, Isaiah 40:8; Ezekiel 37:27; Daniel 9:26. But these passages speak of the kingdom of Christ after His ascension. This kingdom will be eternal. But Christ elsewhere foretold His death. See Isaiah 53:3; Psalm 22:12, Psalm 22:17; Daniel 9:26; Jeremiah 11:19. 

Who is this Son of Man? Meaning thereby, "If Thou art that Son of Man, as Thou art wont to call Thyself, how dost Thou wish to be regarded as the Christ? For Christ according to the Scriptures, as has just been said, is eternal, and cannot die. Whereas Thou sayest, on the contrary, that the Son of Man must die and be raised up on the Cross. If there be any other Son of Man, tell us plainly who he is.". So Toletus and Jansen. Maldonatus somewhat differently; he thinks that the Jews insulted Christ as if they had refuted His claims, and taunted Him, as a conqueror would taunt a king whom he had taken captive. As the Jews afterwards said (tauntingly) to Him, "Hail, King of the Jews!" 

Ver35.—Jesus therefore said unto them, Yet a little while is the Light with you, &c. "Christ would not answer their objections directly, as knowing that they deserved not a reply" says S. Cyril. He therefore answers indirectly, that they should use Him as a light; for that that light would be soon extinguished by death, when they would have to seek for Him in vain. But if they desired to use that light they would be enlightened by it, so as to find an answer to their objection, and know other things which were necessary for their salvation. The Latin commentators take the word "modicum" as referring to the light, thus, "a little light." Ye have but little light in thinking that Christ will abide for ever. But ye know not that He will also die and rise again. Walk therefore while ye have the light. Go on to investigate the truth. Ye will then learn how Christ will die, and yet rise again, and abide for ever. (So S. Augustine, S. Bernard, Serm. xlix. in Song Lyra, and others). But the word "modicum" does not refer to the light, but to the word "time" as is plain in the Greek. He calls Himself the light of the world, for the reasons which are mentioned in notes to chap. i., and also 1 John 1:5. 

(1.) S. Chrysostom and Theophylact think that Christ here likened Himself to the Light, or Sun, because as the light of the sun is not extinguished by night, but is only hid for awhile, and rises again in the morning, and shines throughout the day, so He would die and rise again, and reign for ever, which was the very thing the Jews were inquiring about. 

(2.) It may be explained more clearly and to the point in this way,—1 , Christ, the Light of the world, enlightening it with the doctrine and knowledge of God, of salvation and of things eternal, shall be but a short time (only three days) with you in the body. And, therefore, if ye are wise, as long as you have Me with you, embrace and follow this light, believe in Me, hearken unto Me, question Me, I will resolve all your doubts, especially how Christ will die, and yet abide for ever. But if ye do it not now, the light will shortly be taken from you. I shall soon die, and then the darkness of error will overwhelm you. For though I shall leave the Apostles after Me, to carry on the light of the Gospel which I brought: yet ye will not value them, and will persecute them, and then ye will in vain seek for Me, who am the very source of light. Just as He spake to the same Jews, John 7:33. 

Christ calls Himself the Light. Wherefore S. Chrysostom, Theophylact, and Rupertus less appropriately understand by the light, the life of each faithful Christian, which is as it were to each one his own day. Believe in Me while the light of life lasts, for after it comes the darkness of death, when ye will not be able to believe, and do what is right. 

Symbolically. Leontius by darkness understands sins; Rupertus, the sufferings of the lost in outer darkness. 

Ver36.—While ye have the light, walk as children of the light. Believe in Me, who am the light of the world; believe that I am the Messiah, the Son of God, the Saviour of the world; believe in Me and my Gospel (so S. Cyril and Theophylact), that ye may be my children, and consequently the children of grace, charity, virtue, and sanctity in this life, and the children of the Resurrection, of happiness, and glory in the next life (see notes on 1 John 1:5, John 1:4., Ephesians 5:8). 

Tropologically. When thou feelest the enlightenment, the emotions, the breath of the Holy Spirit, act on them at once, for they come and go like lightning. As S. Francis, when he heard the voice of God, stopped short even on a journey, that he might listen to it, and at once put it into practice. 

These things spake Jesus, and departed, and did hide Himself from them. Because He knew that they wished to take Him before the time appointed of the Father. So S. Chrysostom, Theophylact, and others. He hid Himself, probably at night, for by day He taught in the temple, and at night He withdrew to Mount Olivet, and thence to Bethany (see Luke 21:37). 

"He withdrew Himself not," says S. Augustine and Bede, "from those who began to believe in Him and to love Him. Not from those who came out with palm branches and praises to meet Him. But from those who saw Him indeed, but with an evil eye; because in truth they saw Him not, but in their blindness stumbled at that stone of offence." 

Symbolically. Rupertus says, "He hid Himself from them not in place but in grace; because He left them in their unbelief, He blinded and hardened them." 

Ver37.—But though He had done so many (τοσαυ̃τα, so great) miracles before them, yet they believed not on Him. S. Chrysostom and Euthymius think that He wrought many miracles at this special time to lead the Jews to believe in Him, which S. John omitted for the sake of brevity. But others consider, more correctly, that S. John spoke of the many miracles Christ had wrought during the whole course of His ministry. As if Christ said, I have proved by so many miracles that I am the Messiah, why have ye not believed in Me? Ye cannot expect more. I am about to die: believe on Me at once, before I go hence. 

The reason why so few believed on Jesus, and the many did not was partly their animal life, by which they were tied down to earthly desires, and did not understand the heavenly blessings and that contempt for worldly things which Christ taught: and partly their fear of the Scribes and Chief Priests, whom they knew to be opposed to Christ, for the people follow the belief of those above them: and, partly the poverty, lowliness, and humility of Christ, which they themselves despised. For they hoped, and even now hope, that their Messiah would come with great pomp and wealth, as a second Solomon. 

Ver38.—That the saying of Esaias, &c. The word "that" does not signify the end and purpose intended by God, but simply the result. The fulfilment of the prophecy resulted from the unbelief of the Jews. So S. Chrysostom, Cyril, and others. 

The passage quoted is Isaiah 53:1, on which see a full comment. 

Our report. Our hearing, the Hebrew word scemaa, hearing, being put for that which was heard by an ordinary Hebraism. 

The arm of the Lord. That is Christ. (1.) So called as being "of one Substance with the Father," as the arm is of the same substance as the body. (2.) Because Christ, as God, is the "arm" of the Father, His virtue and strength, whereby He works all things mightily. (3.) Because as man He performed, in the flesh, the mighty and powerful works of God. (So S. Augustine, Maldonatus, and others, on this passage; and S. Jerome on Is. liii. and S. Athanasius, "De communi essentia Patris et Filii et S . Sancti opus dubium.") But it may be more simply understood of the Divine power which manifested itself in Christ"s miracles. The meaning being, How few Jews recognised the power of God, working as it did in Christ"s Person so many and great miracles. So Jansenius and Maldonatus. 

Ver39.—Therefore they could not believe, because that Esaias said again, &c. The words "therefore" and "because" signify not the cause of their unbelief, as Calvin supposes, but marking the necessary consequence. It could not but be so, because it had been foretold, and Scripture cannot lie. But God foretold it, because He foresaw that through their freedom of will, their obstinacy and malice, they would not believe in Christ. God therefore saw that they would not believe, because they, of their own free will, would not do so. But they did not refuse to believe, because God foresaw that they would not believe. For their unbelief was prior to God"s foreseeing. God foresees the future, because it will surely come to pass. For God cannot foresee anything, unless it is presupposed that it will really take place. For the object which is seen is prior to the act of seeing it. For nothing can be seen but that which either now is, or hereafter will be. So S. Chrysostom, Jansenius, Maldonatus, and others. 

But S. Augustine, and after him Toletus, explain it thus: the Jews could not believe in Christ, because they were hardened and blinded, as Isaiah foretold. But then the words "could not" do not signify absolute necessity, but either a moral, that is a great, difficulty, or else a conditional difficulty. That is to say, the Jews could not believe in Christ, supposing they continued to hold fast to their sins, darkness, and ignorance; and therefore blinded and hardened themselves by their own wickedness. For otherwise, though they were blinded and hardened, yet as having free will, and sufficient grace to enable them, they could (speaking abstractedly) give up their hardness of heart and turn to God. 

He hath blinded their eyes, and hardened their hearts. Christ quotes Isaiah 6:9-10. Having fully explained this passage before, I will here briefly repeat what I there said. Observe then (1) that properly speaking the intellect is said to be blinded, but the affections and will to be hardened; (2) that the direct and proper cause of a man"s blindness and hardening, is his own free will and wickedness. See Wisdom of Solomon 2: 21. The Arabic and Syriac versions understand it in this way, "their eyes are blinded, and their heart is hardened." But yet God is said indirectly and in a less strict sense (improprie) to harden a man, because He gradually withdraws from Him the light of truth and grace, and allows opportunities of error and sin to be presented to him by the world, the flesh, and the devil, in punishment for his former sins. 

Moreover, in Isaiah we read "blind thou the heart of this people," these being the words of God to Isaiah. But it comes to the same meaning. For "blind thou," is the same as "foretell that a man will, indirectly, be blinded by Me." "He blinded" is then the same as " He will blind." The past is put for the future, to signify the certainty of the thing, that it will as surely come to pass as though it had already happened; that the Jews will be as surely blinded, as though they had been blinded already. 

Ver41.—These things said Esaias, when he saw His glory, and spake of Him. The glory of Christ the Incarnate Son of God, who is spoken of in what preceded, and what follows. So SS. Augustine, Cyril, and all the Fathers, as against the Arians. It is therefore quite clear that Christ the Son of God is "of one substance " with the Father, having the same substance, majesty, and glory with Him. For the Jews deny not that these words and that Divine glory pertain to God the Father, nor can there be any doubt on the matter. But here it is said that the same glory belongs to the Son. And it is plain that the same is the glory of the Holy Ghost ( Acts 28:25). And therefore when the Holy Trinity thus appeared to Isaiah, the Se



Verses 36-50 

Ver36.—While ye have the light, walk as children of the light. Believe in Me, who am the light of the world; believe that I am the Messiah, the Son of God, the Saviour of the world; believe in Me and my Gospel (so S. Cyril and Theophylact), that ye may be my children, and consequently the children of grace, charity, virtue, and sanctity in this life, and the children of the Resurrection, of happiness, and glory in the next life (see notes on 1 John 1:5, John 1:4., Ephesians 5:8). 

Tropologically. When thou feelest the enlightenment, the emotions, the breath of the Holy Spirit, act on them at once, for they come and go like lightning. As S. Francis, when he heard the voice of God, stopped short even on a journey, that he might listen to it, and at once put it into practice. 

These things spake Jesus, and departed, and did hide Himself from them. Because He knew that they wished to take Him before the time appointed of the Father. So S. Chrysostom, Theophylact, and others. He hid Himself, probably at night, for by day He taught in the temple, and at night He withdrew to Mount Olivet, and thence to Bethany (see Luke 21:37). 

"He withdrew Himself not," says S. Augustine and Bede, "from those who began to believe in Him and to love Him. Not from those who came out with palm branches and praises to meet Him. But from those who saw Him indeed, but with an evil eye; because in truth they saw Him not, but in their blindness stumbled at that stone of offence." 

Symbolically. Rupertus says, "He hid Himself from them not in place but in grace; because He left them in their unbelief, He blinded and hardened them." 

Ver37.—But though He had done so many (τοσαυ̃τα, so great) miracles before them, yet they believed not on Him. S. Chrysostom and Euthymius think that He wrought many miracles at this special time to lead the Jews to believe in Him, which S. John omitted for the sake of brevity. But others consider, more correctly, that S. John spoke of the many miracles Christ had wrought during the whole course of His ministry. As if Christ said, I have proved by so many miracles that I am the Messiah, why have ye not believed in Me? Ye cannot expect more. I am about to die: believe on Me at once, before I go hence. 

The reason why so few believed on Jesus, and the many did not was partly their animal life, by which they were tied down to earthly desires, and did not understand the heavenly blessings and that contempt for worldly things which Christ taught: and partly their fear of the Scribes and Chief Priests, whom they knew to be opposed to Christ, for the people follow the belief of those above them: and, partly the poverty, lowliness, and humility of Christ, which they themselves despised. For they hoped, and even now hope, that their Messiah would come with great pomp and wealth, as a second Solomon. 

Ver38.—That the saying of Esaias, &c. The word "that" does not signify the end and purpose intended by God, but simply the result. The fulfilment of the prophecy resulted from the unbelief of the Jews. So S. Chrysostom, Cyril, and others. 

The passage quoted is Isaiah 53:1, on which see a full comment. 

Our report. Our hearing, the Hebrew word scemaa, hearing, being put for that which was heard by an ordinary Hebraism. 

The arm of the Lord. That is Christ. (1.) So called as being "of one Substance with the Father," as the arm is of the same substance as the body. (2.) Because Christ, as God, is the "arm" of the Father, His virtue and strength, whereby He works all things mightily. (3.) Because as man He performed, in the flesh, the mighty and powerful works of God. (So S. Augustine, Maldonatus, and others, on this passage; and S. Jerome on Is. liii. and S. Athanasius, "De communi essentia Patris et Filii et S . Sancti opus dubium.") But it may be more simply understood of the Divine power which manifested itself in Christ"s miracles. The meaning being, How few Jews recognised the power of God, working as it did in Christ"s Person so many and great miracles. So Jansenius and Maldonatus. 

Ver39.—Therefore they could not believe, because that Esaias said again, &c. The words "therefore" and "because" signify not the cause of their unbelief, as Calvin supposes, but marking the necessary consequence. It could not but be so, because it had been foretold, and Scripture cannot lie. But God foretold it, because He foresaw that through their freedom of will, their obstinacy and malice, they would not believe in Christ. God therefore saw that they would not believe, because they, of their own free will, would not do so. But they did not refuse to believe, because God foresaw that they would not believe. For their unbelief was prior to God"s foreseeing. God foresees the future, because it will surely come to pass. For God cannot foresee anything, unless it is presupposed that it will really take place. For the object which is seen is prior to the act of seeing it. For nothing can be seen but that which either now is, or hereafter will be. So S. Chrysostom, Jansenius, Maldonatus, and others. 

But S. Augustine, and after him Toletus, explain it thus: the Jews could not believe in Christ, because they were hardened and blinded, as Isaiah foretold. But then the words "could not" do not signify absolute necessity, but either a moral, that is a great, difficulty, or else a conditional difficulty. That is to say, the Jews could not believe in Christ, supposing they continued to hold fast to their sins, darkness, and ignorance; and therefore blinded and hardened themselves by their own wickedness. For otherwise, though they were blinded and hardened, yet as having free will, and sufficient grace to enable them, they could (speaking abstractedly) give up their hardness of heart and turn to God. 

He hath blinded their eyes, and hardened their hearts. Christ quotes Isaiah 6:9-10. Having fully explained this passage before, I will here briefly repeat what I there said. Observe then (1) that properly speaking the intellect is said to be blinded, but the affections and will to be hardened; (2) that the direct and proper cause of a man"s blindness and hardening, is his own free will and wickedness. See Wisdom of Solomon 2: 21. The Arabic and Syriac versions understand it in this way, "their eyes are blinded, and their heart is hardened." But yet God is said indirectly and in a less strict sense (improprie) to harden a man, because He gradually withdraws from Him the light of truth and grace, and allows opportunities of error and sin to be presented to him by the world, the flesh, and the devil, in punishment for his former sins. 

Moreover, in Isaiah we read "blind thou the heart of this people," these being the words of God to Isaiah. But it comes to the same meaning. For "blind thou," is the same as "foretell that a man will, indirectly, be blinded by Me." "He blinded" is then the same as " He will blind." The past is put for the future, to signify the certainty of the thing, that it will as surely come to pass as though it had already happened; that the Jews will be as surely blinded, as though they had been blinded already. 

Ver41.—These things said Esaias, when he saw His glory, and spake of Him. The glory of Christ the Incarnate Son of God, who is spoken of in what preceded, and what follows. So SS. Augustine, Cyril, and all the Fathers, as against the Arians. It is therefore quite clear that Christ the Son of God is "of one substance " with the Father, having the same substance, majesty, and glory with Him. For the Jews deny not that these words and that Divine glory pertain to God the Father, nor can there be any doubt on the matter. But here it is said that the same glory belongs to the Son. And it is plain that the same is the glory of the Holy Ghost ( Acts 28:25). And therefore when the Holy Trinity thus appeared to Isaiah, the Seraphim thrice exclaimed, Holy, Holy, Holy, &c. 

This glory then which Isaiah saw, was that glorious vision in which the Essential Nature of the Holy Trinity and the Three Persons severally were represented in some ineffable manner by some outward symbol addressed to the imagination. But yet it was a kind of human appearance; for God appeared to Isaiah as a king seated on a lofty throne, and the prophet describes His countenance and His feet. And this appearance was most glorious, bright, and majestic. And accordingly, S. John terms it "glory." Therefore Ribera, Maldonatus, Toletus, and others say that Isaiah in that vision most clearly discerned (as far as man can discern in this mortal state) the Three Persons in Unity of Essence. And this too both from the words of the Seraphim, as also from that most exalted revelation which was made to him. And therefore he says, "When he saw His glory," when there was shown to him by revelation the Person of the Son as co-equal and consubstantial with the Father and the Holy Ghost. (See more on Is. vi. z). 

Ver42.—Nevertheless among the chief rulers also many believed on Him, &c. By the chief rulers are not meant the chief priests and the magistrates, for they shortly afterwards took Jesus and put Him to death. But the chief persons, those who were pre-eminent for their wisdom, their authority, and their means, both among the priests and the common people. S. Rupertus. They therefore were convinced by the truth of Christ"s doctrine, by His holiness and miracles, but yet did not dare to confess Him openly, for the reason mentioned above, John 9:22. 

Ver43.—For they loved the glory of men more than the glory of God. "Glory" may here be taken in an active sense. They loved to give glory to men—to the Jews, e.g., and the Pharisees—by saying that they were wise and sound teachers of the Law, rather than to Jesus Christ, by acknowledging Him to be the Messiah. 

Secondly, in the passive sense (and this is the best meaning), they preferred to be glorified by men rather than by God, to hear the Pharisees say, "Ye are the true Israelites, who abide in the faith of your fathers, and prefer Moses to this innovator Jesus, and the ancient religion of the Israelites to the novelties of this sect of Christians." So Augustine, Cyril, Bede, Chrysostom, Theophylact, and others. They therefore had the faith of Christ, but not charity. For if they had had it they would have loved the glory of Gad, rather than that of men, and would have professed with their lips the faith of Christ which they held in their heart. See Romans 10:10. 

Many such are found at the present time in England, Germany, and Poland, who cherish in their minds faith and piety, but who dare not profess them outwardly, for fear of incurring the derision and scoffs of worldlings or heretics. Against these Christ thunders forth, "Whosoever shall be ashamed of Me and of my words," &c. ( Luke 9:26.) 

The Gloss says wisely (quoting S. Augustine in loc.) The Cross is marked on the forehead, which is the seat of shame, to keep us from blushing at the Name of Christ, and seeking the praise of men rather than the praise of God." 

Ver44.—Jesus cried and said, He that believeth on Me, believeth not on Me ("only" as adds the Arabic version) but (also) on Him that sent Me. It is uncertain whether Jesus said these words at the same time as those which precede them (ver35), as Maldonatus thinks, i.e., before he hid Himself and withdrew (as I said, ver36), being there mentioned by anticipation, when in the regular order it should be placed at the end of the chapter; or at another time, as Theophylact supposes. It is in fact a question to be solved. For Christ in these last three days of His life, came back in the morning to the Temple. But when He saw that some believed not, and that others believed but did not dare to profess their faith, for shame, and for fear of the Pharisees, He cried with a loud voice, to drive away this shame and fear: "He that believeth in Me" believeth not in a mere poor and wretched man, but in a man who is also God, and he therefore "believes in God who sent Me," in God the Father with Whom I am consubstantial. Be not ashamed of my poverty and humility, for though I am outwardly poor and humble, yet in my inward nature I am rich and highly exalted. For I am God of God. And therefore he that believeth in Me believeth in God. But what is more noble and glorious than to believe in God? What can he fear or be ashamed of who believes in God? S. Cyril adds, "Jesus cried out to signify that He did not wish to be worshipped in a cowardly and stealthy way, but that He wished us boldly and clearly to profess and proclaim the faith." "Again He cried out," says Rupertus, "because He had but little time left Him to preach in. He then who wishes to hear Me, to believe and be saved, should do so at once, for after three days no one will be able to hear Me." And so S. Chrysostom says, "Why do ye fear to believe in Me? Faith in God comes through Me. just as he who drinks the water of the river, drinks he not of the source?" And S. Augustine, "Because the manhood only appeared to men, and the Godhead was latent, lest they should think Him to be only that which they saw (a man), and He wished Himself to be believed in (as God) the same and as great as the Father; He saith, "He that believeth in Me, believeth not in Me," that is, in that which He seeth, "but in Him who sent Me, that is, in the Father."" 

It is, however, quite plain that the Son is God, consubstantial with God the Father. The Arians denied this, and objected: He who believeth in the Apostles who were sent by God, believeth in God, and yet does not believe that the Apostles are gods. I reply by denying the conclusion. We believe the Apostles, but not in the Apostles. But Christ here says, "He who believeth in Me, believeth in Him who sent Me." But no one believes in any one, excepting in Him who is God. If, then, we believe in Christ, we believe that He is God: and since there is but one God, we believe that He is numerically the same God with God the Father. And therefore He says, "He that believeth in Me, believeth in Him that sent Me;" He who believes in Me as God the Son, believes also in God My Father, for we have both one nature and one majesty. So SS. Augustine, Cyril, Theophylact, Euthymius, and others. Whence Christ adds, to make it clearer still, —

Ver45.—And he that seeth Me, seeth Him that sent Me. Because the nature of us both is one only. And just as through My manhood he sees the Godhead which is latent therein, so does he also see the Godhead of My Father, since it is one and the same. And so S. Augustine says, "He shows that there is no difference whatever between Himself and the Father, insomuch that He who seeth Him seeth the Father." 

Hear S. Cyril in the Council of Ephesus (speaking in our Lord"s name): "Oh, my faithful hearers, do not think meanly and humbly of Me. But rather be most fully persuaded of this respecting Me, that if ye believe in Me, ye will believe in Him who is not merely one among many, but in the Father Himself through Me His Son, and that though I became man for your sakes, yet am I in every respect equal to the Father, and in no respect whatever severed or separated from Him, inasmuch as I am endowed with the same nature, power, and glory with Him." 

Ver46.—I am come a Light into the world, &c. Christ calls Himself again and again the Light of the world, which sets forth the true faith in God, His worship, devotion towards Him, virtue, and all things which tend to our salvation, and also dispels the darkness of unbelief, idolatry, and all errors and vices, so that what the sun is in the material world, is He in the spiritual. "The word light," says S. Cyril, "indicates Godhead, for it is the property of God to be the Light of the world. For God in His Essence is spiritual, uncreate, boundless Light, from which every created light, whether spiritual or material, whether of angels or men, whether of the sun or stars or of the elements, is derived as a ray from the Sun." But it is the peculiar property of the Son that He proceeds from God the Father after the manner of a ray, and of light, according to the Nicene Creed: "Light of Light, Very God of Very God." For He proceedeth from the Father by understanding and knowledge, as the verbal expression of the mind, which, like the brightest mirror, represents all things. As the Book of Wisdom says ( Wisdom of Solomon 7: 26), "It is the brightness of the everlasting light, the unspotted mirror of the power of God, and the image of His goodness." And Hebrews 1:3, "Who being the brightness of His glory, and the image of His substance." And Sirach 24:6 (Vulg.), "I made the never-failing Light to arise in the heavens." These things are spoken of Christ as God. But as man He was sent by God the Father into the world, to enlighten it as the sun in the heavens, when overwhelmed with the darkness of ignorance, unbelief, and sin. See S. John 1:6-7. 

Symbolically, S. Gregory (Moral. xxv4) says that eternal Light, which is God, the more changelessly it shines the more piercingly does it see. Even things which are hid it knows well, for it penetrates through all things, and keeps them in memory, because it changelessly abides. And consequently, whenever we conceive in our minds an unworthy thought, we sin in the light. Because It is present to us, even when we are not present to It. And when we walk in crooked ways we stumble against that, from which we are in our deserts far away. But when we believe that we are not seen, we keep our eyes closed in the sunlight. That is, we hide Him from ourselves, but not ourselves from Him. 

The same S. Gregory (Epist. vii32 , ad Dom.) says, "The warmth of the shepherd is the light of the flock. For the priest of the Lord should shine forth in his conduct and life, in order that the people committed to his charge may be able in the mirror of his life to choose what to follow, and see what to correct." 

Ver47.—And if any hear My words, and keep them not, I judge him not. That is, does not retain them in his mind, "believes them not," as in the Greek, though the Vulgate, agreeing with the Syriac and Arabic, reads "Keep them not;" as Christ explains in the next verse. By the words "I judge him not," Christ means, I came not into the world to judge it but to save it. But a man who believes not on Me, is at once condemned and judged by his own wickedness and unbelief, and also by the eternal decree of the Father. This is plain from what follows. So S. Cyril, Theophylact, Leontius, and others. See notes on chap. iii18. This decree of the Father I will execute at the day of judgment, when I shall return to judge the world, as I have now come to redeem it. S. Chrysostom says, "I judge not," that is, I am not the cause of his ruin, but he is himself its cause in despising My words. 

For I came not to judge the world, but to save the world. That is, the inhabitants of the world. "Now," says S. Augustine, "is the time of mercy, hereafter the time of judgment." 

Ver48.—He that rejecteth Me, and receiveth not My words, hath one that judgeth him. He that believeth not My words will have God as his judge, who will judge him by Me at the judgment day. For, as S. Augustine says (de Trinit. i28), Christ will not judge by His human power, but by the power of the Word of God. 

The word that I have spoken, the same shall judge him at the last day. S. Augustine (in loc.) understands by the "Word" Christ Himself, for He will be the judge. "He has sufficiently set forth that He will be the judge at the last day, for He spake of Himself. He announced Himself, He placed Himself as the Door by which He as Shepherd came in to the sheep." Others more clearly, and with greater force, say, My word heard and not believed in by the Jews will accuse them at the day of judgment, and with mute voice will proclaim them worthy of hell. "That word," says Rupertus, "which they heard, which they could not but know to be true, as approved by the wondrous testimony of His miracles, that word will judge, will reprove, will convict. But where will that judge be seated? What sentences of judgment will He give from His throne? He will be close at hand. He will hold His court within. He will proclaim full terribly in the conscience of each one His just sentence. There is a prosopopœia. The word of Christ is here introduced as a person, and as a witness against unbelievers before Christ as Judge in the day of judgment. 

Ver49.—For I have not spoken of Myself, &c. This gives the reason why the word of Christ would condemn the Jews, because He spake at the command of the Father, and therefore he who believed not in Him believed not in God. He who despised Him despised God, and would therefore experience Him as his judge. So the Syriac version. Rupertus somewhat differently says, "The word which I spake has the force of a judgment, for I speak not of Myself." SS. Augustine, Ambrose, and Bede think that Christ is here speaking of Himself as God. I, as God, speak not from Myself, but from the Father who gave Me My Divine Nature, and with It omniscience, and My full power of saying and speaking. Hear S. Augustine, "In the Wisdom of the Father, which is the Word, are all the commands of the Father. But the command is said to be given, since He to whom it is given, is not of Himself. But to give to the Son is the same as begetting the Son." "All these things were said," says S. Chrysostom, "for their sakes that they might have no excuse." And the Gloss, "The Father gave the command to the Son, by begetting Him, as His Very Word and Wisdom, as He gave Him life by begetting Him who is life." 

More simply S. Cyril and Chrysostom think that Christ is here speaking of Himself as man. For thus did He properly receive a command from the Father to say or speak this or that, and nothing else. Christ speaks of Himself in an humble manner, in order to move the haughty Jews, who believed Him not to be God. As if He said, "Granting that I am a mere man, as ye think, yet ye ought to believe Me, for I speak nothing of Myself, but all things which I speak I have heard of the Father." Hence theologians infer (though some deny it) that Christ received a command from God for saying everything He said, and for doing everything He did. For if the Father commanded Him in these lesser matters, He did so in greater matters, as the working of miracles and mighty deeds. What Rupertus says is an adaptation to circumstances. "I have received a commandment from the Father what to say now forbearingly to those who gainsay Me, and what I shall pronounce terribly in the last judgment, when no one will dare to gainsay Me." 

What I shall say, and what I shall speak. Between saying and speaking there is this difference. To say (dicere) is solemnly to assert anything, to teach, to preach. To speak (loqui) is to say anything in a more familiar manner, colloquially. (See Varro, de Lingua Latina, lib. v., Cicero, de Oratore, and Quintilian, lib. x. chap7.)

Ver50—And I know that His commandment is life everlasting. The way which leads to eternal life. "If thou wouldest enter into life, keep the commandments." It is also formally eternal life because the commandment of God is that eternal Law which lives in the eternal reason of things, in the living mind of God. But Christ is not speaking of this. And therefore He asserts that the command is eternal life, causally, because it causes, merits, and brings about eternal life. Christ says this, says S. Chrysostom, to induce the Jews to believe Him in those things which He spake by the command of the Father, to induce them by the hope of the highest reward, and consequently by the fear of the heaviest punishment if they do not believe in Him. He tacitly threatens them with this by way of antithesis. And to keep them from doubting this He boldly asserts it. I maintain, says Christ, and assert of My own sure knowledge, that the command of God is the cause of eternal life. I have heard it from God Himself, and I therefore know fully and surely that it has been decreed by Him as an inviolable law. In like manner Christ says, "This is life eternal" (that is, the way to life eternal), "to know Thee the only true God, and Jesus Christ whom Thou hast sent" ( John 17:3). 

Christ alludes to Ecclus. i5 , "The Word of God Most High is a fountain of wisdom, and the entrance thereto everlasting commandments;" and to Baruch iii9. "If then," says S. Augustine (Serm. clxxxvi. (nunc cclxvii.) De Temp.), "ye wish to have the Holy Spirit, hold fast to charity, love the truth, long for unity, and ye will attain to eternity." 

Christ therefore summed up all His teaching to the people in this saying, "His commandment is eternal life," in order, when he was now going to death, to impress on the Jews and on all who should come after the perpetual memory of eternity, and a longing for life everlasting; to stimulate them to follow His faith and examples. For nothing so stimulates the mind for good, as a serious and frequent meditation on eternity. As the Psalmist says ( Psalm 119:96), "I have seen an end of all perfection, but Thy commandment is exceeding broad." This means, all sublunary things have an end, but the commandment of God has no end. It endures for ever, and leads those who keep it to a blessed eternity, but those who despise it to eternal punishments. Sufferings are momentary, but delights are eternal. But momentary are our delights, our sufferings eternal. 

Symbolically, S. Augustine says, "If the Son Himself is eternal life, and the commandment of God is eternal life, what else is meant, but that I am the commandment of the Father?"
Whatsoever I speak therefore ("in announcing Myself to be the Word," says the Interlinear Gloss), even as the Father said unto Me, so I speak. That is, "As He who is True begat Me who am Truth, so I the Truth proclaim Myself as Truth." And S. Augustine, "Just as the Father spake as being True, so does the Son speak as being the Truth; the True begat the Truth." 

The genuine printed commentary of S. Cyril here begins again. 

13 Chapter 13 

Verses 1-23 

1-38

CHAPTER13
Ver1.—Before the Feast of the Passover. About the thirteenth day of the first month; the Passover, say the Greeks, having to be celebrated by the Law of the Jews on the fourteenth day. For they make out from these very words of John that Christ, on account of the approach of His Passion, anticipated the Pasch, celebrating it on the thirteenth day, and therefore ate the lamb with leavened and not with unleavened bread. For the use of unleavened bread began with the Passover on the fourteenth day. For this reason they say that Christ consecrated the Eucharist with leavened bread, and they therefore consecrate and celebrate in leavened and not unleavened bread. But this is opposed to the other Evangelists, who assert that Christ celebrated the Pasch and instituted the Eucharist on the first day of unleavened bread—on which day the Jews used to sacrifice the Paschal Lamb—the fourteenth day of the month, for thus the Law prescribes in Exodus xii. As for what John says, that Christ did it on the day before the feast of the Passover, this must be understood to mean His having done it on the fourteenth day, in the evening preceding the feast,—preceding the first day of unleavened bread, which was the fifteenth day, the morning of the Friday on which Christ was crucified. And in favour of this view, it is to be observed that, though the sacrifice of the lamb took place on the fourteenth day, in the evening, still the feast of the first day of unleavened bread properly began on the morning of the fifteenth. It is in this sense that John says Christ celebrated the Pasch on the day before the Feast of the Pasch, because He celebrated it in the evening of the fourteenth day. But the other three Evangelists, because they couple the evening of the fourteenth day with the morning of the fifteenth, as being one and the same feast (for feasts were begun by the Hebrews on the evening of the day before, and lasted until the evening of the succeeding day, as is still the practice in the Vespers of the Ecclesiastical Office), for this reason say that Christ celebrated the Passover and the Eucharist on the first day of unleavened bread, the fourteenth day of the month, in the evening, this being the beginning of the festival, and belonging to both the fourteenth and fifteenth days. So that if we take it as being the end of the fourteenth day, it must be considered as being before the first day of unleavened bread. But if we take it in the beginning of the feast to be held on the next day, then in this sense it belonged to, and was called, the fifteenth day or the first day of unleavened bread, as the other three Evangelists call it. 

Jesus, knowing that the hour was come for Him (by His Cross and death) to pass from this world to the Father. This is an allusion to the name Passover,—a passing, or rather a leaping over. Jesus, knowing that it was now the Feast of the Passover, when the Hebrews of old, led by Moses, went out of Egypt and passed into the promised land by the immolation of the lamb (for it was by the blood of this lamb that they were delivered from the angel when he smote the Egyptians), the type of His Immolation, which was about to be accomplished on the Cross, and by which He was about to pass from this world into heaven and return to His Father on the day of His Ascension, that so He might cause us also to pass thither, and leap after death from the world into heaven,—knowing this, He prepared Himself for this day by heroic acts of the supremest humility—inasmuch as He washed the feet of His disciples—and of the sublimest love—inasmuch as He instituted the Eucharist. By these acts He prepared for death and martyrdom that He might teach us to do likewise, to multiply and intensify towards the end of our lives our virtuous actions, especially our acts of humility and charity. And this, first, because it becomes us to grow and advance in virtue daily, with the advance of our lives, to pass the latest day and hour of life in the holiest manner, and to be already beginning the heavenly life, thought, and habits to which we aspire. Secondly, because it is right that when we go out of this world we should leave our brethren, our associates, our friends, and all men a great example of virtue, for the things which we do when going away from them, or dying, make a more lasting impression on the minds of our friends. Thirdly, because it is fitting that we should be prepared in this manner for a generous death, in some cases for martyrdom, and, as it were, earn it from God. Thus S. Laurence, two days before his martyrdom, prepared himself for it by washing the feet of the poor and distributing to them the treasures of the Church, and this was for him the occasion—even the meritorious cause—of so glorious a martyrdom. So too SS. Cyriacus, Largus, Smaragdus, and Sisinnius the Deacons, ministering to the ten thousand Christian soldiers condemned by Diocietian to labour in the construction of his baths, carrying on their shoulders the burdens of old men, and distributing the alms supplied to them by S. Marcellus the Pope and Thraso, obtained as their reward the glorious laurels of martyrdom, as appears from the record of their acts in Surius. 

Moreover, faithful and pious souls pass from this world in one way—those without faith in another. For, as S. Augustine says (Tract55), "It is one thing to pass from the world, another to pass with it; one thing to pass to a Father, another thing to a foe. For the Egyptians too passed over . . . yet did they not pass through the sea to the kingdom, but to destruction in the sea." 

Having loved His own (the faithful ones of His household, the Apostles whose feet He soon after washed) who were in the world. Cyril thinks that this is added for the sake of distinguishing them from the angels who are in heaven; but S. Chrysostom, Theophylact, and Euthymius consider it as marking the distinction of the patriarchs and prophets who were not now in the world but in Limbo, as having passed away from this life. The connection is more appropriate with the preceding "for Him to bass from this world." Being about to leave the Apostles, His most dear children, in the world, and in its troubles, perils, and persecutions, so numerous and so great, Jesus, taking pity on them, gave them, before He went, the highest token of His love towards them, and furnished them, in the Eucharist, with the supreme remedy for all the tribulations of the world, that in it He might always be present to them to fortify and strengthen them against all that might be opposed to their salvation

He loved them to the end. To the end of life, unto death, say S. Cyril, S. Augustine, and Rupert; or, as S. Chrysostom (Hom69) explains it, always. Whence Nonnus says, "Having loved His own from the beginning, so also He loved them to the end." 

Secondly, to the end of His love—He loved them with a supreme love, the Greek τέλος, end, being put for τελείωσις, perfection, as S. Chrysostom, Leontius, and Theophylact explain. Euthymius too interprets "to the end" as vehemently, for τέλος; is the end, the last, the sum of a thing, its highest perfection, its issue, completion, and crowning point. Christ had hitherto loved His disciples exceedingly, but now, being about to pass away to the Father, He manifested to them His most perfect love by washing their feet, by instituting the Eucharist, by exhorting them with the most ardent charity, and by rousing them to the love of God, to constancy, and to all virtue. 

Of these two meanings the former is the plainer and simpler, and, therefore, that which Christ first intended; the latter, however, is, the more full of meaning, and therefore Christ had it in view at the same time. So says Toletus. For He (Christ) gives it to be understood that His love to His disciples was so great that, though He knew a fearful and instant death to be awaiting Him, yet, as though forgetful of this, He poured forth His whole being in the love and service of His disciples. Wherefore S. Thomas (0pusc57) says, "Wherefore, that the vastness of this charity might be the more deeply impressed upon the hearts of the faithful in the Last Supper, when, after celebrating the Pasch with His disciples, He was about to pass from this world to the Father, He instituted this sacrament as an everlasting memorial of His Passion, the fulfilment of ancient types, the greatest of the miracles wrought by Him, and the peculiar solace for their grief at His absence." 

S. Augustine and Bede understand Christ by the end, symbolically. For Christ is "the end of the Law" ( Romans 10:4); He loved His own, therefore, to the end, that is, on account of Himself, or by communicating to them His own glory. The Interlinear says that He loved His own unto the end, that is, by dying for them, that they by His love might pass from the world. 

And supper being over, when Satan had put it into the heart of Judas, the son of Simon the Iscariot, to betray Him. After the legal supper and the common supper too, before the Sacred Supper—the institution of the Eucharist—Christ washed the feet of His disciples; for by this washing He wished to show with how great purity and humility we ought to approach the Eucharist. Observe that Christ partook of a triple supper with His disciples, the ceremonial, the ordinary supper, and the Supper of the Eucharist. In families of ample means, the lamb being insufficient to satisfy the hunger of so many persons, there usually followed the ordinary supper, at which they ate other kinds of meat. And so Christ washed the feet of the Apostles after the two former suppers and before the third. And hence it is clear this washing of feet was not merely the ordinary usage of the Jews according to which they were accustomed to wash the feet of their guests, but a sacramental ablution, by which Christ was preparing His disciples for the reception of the Eucharist, converting the ordinary usage into a sacred ceremony. So that they are in error who gather from this passage that Christ washed the feet of His disciples after the Eucharistic Supper and before the lengthy discourse which He then made them, and which is subjoined by John. Of this number is S. Cyprian, or whoever is the author of the "Treatise on the Washing of Feet." "The Lord," he says, "had now distributed to the Apostles the Sacrament of His Body; Judas had now gone out; when, rising from the table, He girt Himself with a towel, and at the knees of Peter the Lord Himself, on bended knee, about to wash the feet of His servant, discharged towards him an office of consummate humility." 

When the devil. The betrayal of Christ by Judas being now at hand—the result of a diabolical prompting—and His murder by the Jews, He wished first to leave us in the Eucharist a perpetual memorial of Himself, by means of which He would also recall to our minds His Passion and Death endured for us, and so incite us to a reciprocal love of Him. Again, John mentions the treachery of Judas in order to increase our appreciation of Christ"s humility, patience, and loving-kindness. For, knowing that He had been sold for money, and was soon to be betrayed by Judas, He nevertheless was so persistent in the love of His Disciples that He wished to wash their feet, even the feet of Judas. So say S. Cyril, S. Chrysostom, S. Augustine, Theophylact, Euthymius, and Rupert. The Evangelist tells us that the devil put this treachery into the heart of Judas; by which he wishes to imply that its atrocity was such that it could only have been the work of the devil. 

Ver3.—Knowing that the Father gave all things into His hands, and that He came forth from God and went to God. That is, first, though Christ knew Himself to be such, and so great as to have all things in His power, and indeed to be Very God of Very God, and that, as He had come forth from, so he was about to return to, and sit down at the right hand of God, yet He humbled Himself so far as to kneel down and wash the feet of His disciples and of Judas His betrayer. So Cyril, Augustine, Bede, and S. Gregory (Morals, Book iii., chap12). Maldonatus adds that Christ knew that all things were given Him by the Father, that is, that it was now permitted Him by the Father"s ordinance to complete all the things that were given Him to do;—that hitherto He had not been permitted to die, because the time appointed by the Father had not yet come, but that now that time had come when it was permitted Him to do all that belonged to the redemption of man. 

Again, John here assigns three very fitting and efficacious motives which impelled Christ to wash the feet of His disciples. The first is, that "the Father gave all things into His hands;" that is, because the Father intrusted to Him the salvation of mankind, and committed their whole care to Him; for this trust incited Him to leave to mankind before His departure these stupendous examples of humility and charity. As for what is meant by the Father"s making over all things to Christ, see the remarks on Matthew 11:27. 

The second motive was that "He came forth from God." It was fitting that Christ the Son should by this washing of feet manifest His supreme love and reverence towards God the Father. For by nothing is God more honoured and gratified than by our humility; so that humility is the highest praise of God. 

And the third was that "He went to God." Knowing that His death was near at hand, and wishing the last act of His life to be one of the most sublime virtue, He would now do an act of the greatest charity and humility, and leave it as a legacy to posterity. Such is the view of Toletus. 

He rises from supper and lays aside His garments, and taking a towel girded Himself. John enumerates all the actions, conditions, and circumstances of the washing of feet to show us how attentive, exact, and observant of decorum Christ was in this, as in all else that He did, that we may learn to do likewise even in the smallest matters, according to the words of Ecclus. xxxiii23 , "In all thy works [be thou careful to] excel."
Lays aside His garments—the outer tunic, keeping on the inner lest His body should be exposed; or rather the robe which those about to partake of supper usually put on over their ordinary dress. The Greek has ίμάτια, the outermost garments or garment, such as the toga or pallium. By the figure of enallage the plural number is here put for the singular. 

Girt Himself—that He might not soil His garments, that He might be the more unimpeded in the work of washing, that He might wipe their feet when He had washed them, and also that He might assume for this servile office the servile garb which befitted it, and in this way abase Himself completely. "What wonder," says S. Augustine, "if He who, when He was in the form of God, did make Himself void, arose from supper and laid aside His garments?" For humility is the distinctive virtue of Christ and Christians. S. Basil (Constit., chap. xvi.) says that humility guards the treasure-house of the virtues. Humility, says S. Macarius (Homil. xv.), is the badge of Christianity, which he who lacks is a vessel of the Evil One; humility is the ballast of the virtues. This is what S. Augustine says in his first Discourse on Psalm xxiii. "As David laid Goliath low, it is Christ who hath slain the devil. And what is the Christ who hath slain the devil? Humility hath slain pride. When therefore, my brethren, I mention Christ, humility is chiefly commanded to us. For by humility He hath made a way for us, inasmuch as by pride we had receded from God. Except by humility we could not have returned to Him, and we had none to set before us as an example to imitate, for all mortals had become puffed up with human pride. And if there existed any man humble in spirit, as were the prophets and patriarchs, the human race disdained to imitate humble persons. Then let not man disdain to imitate a humble man; God hath become humble that so the pride of the human race might at least not disdain to follow the footsteps of God." 

Ver5.—Then He puts water into a bason and begins to wash the feet of his disciples, and wipe them with the towel with which He was girded. S. Cyprian, Theophylact, and Euthymius note that Christ did all these things by Himself, without the aid or help of any one, to teach us how attentively and carefully we ought to serve others. Euthymius adds that Christ Himself asked the master of the house for the basin, and drew and brought the water. "What wonder," says S. Augustine (Tract55), "if He who poured forth His blood on the earth to wash away the uncleanness of sin poured water into a bason to wash the feet of His disciples? What wonder if He who made firm with the flesh He had taken upon Him the footsteps of His Evangelists, wiped with the towel He was girded with the feet that He had washed?" 

Symbolically, S. Ambrose (Book i., "On the Holy Spirit") says, "This water was the heavenly dew. This it was that was prophesied, that with that heavenly dew the Lord Jesus should wash the feet of His disciples." And later on, "Come, therefore, 0 Lord Jesus! put off the garments that Thou hast for my sake put upon Thee; be Thou naked, that Thou mayest clothe us with Thy mercy. Gird Thyself for our sakes with linen, that Thou mayest gird us with the immortality of Thy (muneris immortalitate) free gift. Pour water in the bason, and wash not our feet only but our head also; and not only those of the body, but I would also put off from the footsoles of the mind all the uncleanness of my frailty, that I too may say, "I have put off my garment in the night, how shall I put it on? I have washed my feet, how shall I soil them?"" (Song v.) 

Ver6.—He comes therefore to Simon Peter: so as to begin here as elsewhere with Peter, the Head and Primate of the Apostles. For if He had gone first to the other Apostles, they would assuredly have protested as much as Peter against so great and unusual an act of condescension on the part of their Lord; but when they saw Peter acquiesce after having been rebuked by Christ, they too acquiesced, and allowed their feet to be washed by Him. So S. Augustine, Bede, Rupert, Maldonatus, and others. 

Christ here indicates figuratively that visitation and reformation must be begun with the head and those who bear rule, for that so it will be easy to reform the faithful who are subject to them. However, Origen and Leontius think that Peter was the last in this washing of feet, and with Chrysostom, Theophylact, and Euthymius, hold that Christ first of all washed the feet of Judas that He might soften his heart and recall him from his wicked treason, and might give us an example of the love of our enemies, that we may repay their injuries with kindness, and do them the more good the more spiteful we feel them to be towards us. 

And Peter says to Him, Lord, dost Thou wash my feet? That is, dost Thou prepare to do so? The action is represented as just beginning, or rather intended, for Christ had not yet begun to wash his feet. Peter said this in stupefied amazement at the humility of Christ, and out of the depth of his reverence for Him, says Cyril; and hence every one of the words is emphatic. Thou who art the King of kings and Lord of lords, my feet, who am a low fisherman, and but a worm of this earth, feet that are muddy and filthy, dost Thou wash them with Thine own blessed hands? "These things," says S. Augustine, "must be thought upon rather than spoken of, lest the tongue fail to express what the mind has more or less worthily comprehended by these words." 

Ver7.—Jesus answered and said to him, What I do thou knowest not now, but hereafter thou shalt know. Christ means that in this washing of feet, mysteries are hidden which as yet Peter knew not. "Peter," says S. Ambrose (in his work, De iis qui initiantur, ch6), "saw not the hidden meaning, and therefore rejected the service, thinking that the humility of the servant would be compromised should he suffer his Lord to do him this office." "Hereafter thou shalt know," that is, first, "when I shall tell you (ver14) that I do this to give to thee, to the apostles, and to the rest of the faithful an example of the greatest humility and most sublime charity;" so S. Cyril interprets. Secondly, because by this ablution penance is signified, and this sacrament must precede that of the Eucharist, as thou, 0 Peter, shalt understand after the Holy Spirit has been sent, for "He shall teach you all things." So S. Cyprian, (Tract. de Cœnâ Dom.), S. Pacianus ( Ephesians 1 , contra Novat.), S. Gregory (bk. ix. Ephesians 39), and SS. Augustine and Bernard imply the same. It was as a type of this that the Jewish priests used, when entering the temple to sacrifice, to wash their hands and feet in the brazen layer that was set for this purpose in front of the Holy of Holies; and this they did for the sake of bodily cleanliness, that by it they might be admonished of spiritual purity. 

On this point S. Ambrose is singular in his view; for in his work "On the Sacraments" (bk. iii. ch1 , and in De iis qui initiantur, ch6) he holds that this bodily washing of feet is necessary for all the faithful before baptism, that by it they may be prepared for the Holy Eucharist just as Christ prepared the apostles. Hence he maintains that the washing of feet is a kind of sacrament or sacred rite here sanctioned by Christ, by which we are to be strengthened against the devil"s endeavours to trip us up. And for this reason he reckons the washing of feet amongst the rites or ceremonies of baptism, so that it came into use as such at Milan. S. Bernard, too, in his sermon "On the Lord"s Supper," calls the washing of feet a sacrament, and implies that it has power for the remission of venial sins; "for," he says, "that we may not be in doubt about the remission of our daily sins, we have the sacrament of it—the washing of feet." By "sacrament," however, S. Bernard here understands symbol or figure, as he himself explains a little farther on. 

Symbolically, Origen and S. Jerome (in his epistle to Damasus on the first vision of Isaiah) think that Christ washed His apostles" feet to prepare them for the preaching of the gospel, according to the words, "How beautiful are the feet of them that preach the gospel of peace, of them that bring good tidings1" ( Isaiah 1ii7.) Secondly, S. Ambrose thinks that Christ in baptism washes away actual sin by washing the head, but that here, in washing their feet, He washed away the remains of original sin, the movements of concupiscence, for that by this washing He strengthened their feet—that is, their affections—to make generous resistance to their lower appetites. 

Thirdly, S. Augustine and S. Bernard (l.c.) say that by the feet with which we tread the earth are signified the loves, the stains, and the defects which, while we are amid the things of earth, adhere to our affections, as dust or mud to our feet. 

S. Ambrose (De Initiandis, ch6) gives the mystical reason for the washing of feet as follows:—"Peter was clean, but He must wash his foot, for he had by inheritance the sin of the first man when the serpent tripped him up and led him astray; and therefore is his foot washed, that these hereditary sins may he taken away." He alludes here to the word spoken by God to the serpent, "Thou shalt ensnare his heel" 

( Genesis 3:15). The same Saint says again (De Sacram, book iii. ch1), "Because Adam was tripped up by the devil and the venom was poured out over thy feet, therefore dost thou wash thy feet that in that part where the serpent ensnared thee there may be added the more abundant aid of sanctification, so that he be not able to trip thee up hereafter," κ.τ.λ.
Another more literal reason was that those who were to be baptized used to go barefooted as a sign of humility. This going barefooted is called by S. Augustine ("On the Creed," bk2ch1) "the humility of the feet." And so they used to wash off the stains contracted by their bare feet. This custom spread from the Church of Milan to other churches (see S. Augustine, Epp118 , 119). Palladius, too, in his Lauriaca, ch73 , tells how Serapion the Sindonite converted two comic actors, washed their feet and then baptized them; but afterwards, as a great many persons came to think that this washing of feet was sufficient without baptism, it was forbidden by the Council of Eliberis, ch48. The Church of Milan, however, continued the usage. Guisseppe Visconti treats at length of this subject in his De Ritibus Baptism (bk. iii. ch17 , et seq. ). 

Ver8.—"Peter says to Him, Thou shalt never wash my feet." Origin accuses Peter of headstrong audacity and disobedience, but S. Augustine (Tract56) rightly excuses him, inasmuch as this speech of his showed profound faith, reverence, fear, humility, and love. "I," (the words are St. Cyprian"s in his treatise on the washing of the feet), "I am ready to die with Thee, if needs be, for this I ought to do, this fate I embrace. For Thee I will gladly present my neck to the executioner; but my God and my Lord prostrate at my feet, this I suffer not, this I dare not endure." 

Jesus answered him, If I wash thee not, thou hast no part with Me. First, S. Augustine takes this mystically. Unless I wash away thy venial sins by penance I will not give thee the Eucharist, which I am about to institute, neither shalt thou enter heaven, for nothing that is defiled can enter there. So, too, St. Cyprian in his treatise on the washing of feet. Secondly, according to SS. Chrysostom and Cyril: Unless thou receive the lesson of humility which I give thee in this washing of feet, thou shalt have no part with Me, for only the humble attain to the grace and glory of God. 

Thirdly, according to the letter: If thou, 0 Peter, persistest in thy disobedience, thou shalt not communicate with Me in the Eucharistic table,—I will give thee no part of the bread that is about to be consecrated into My body,—I will not have thee for My familiar friend and the companion of My sacred table. Christ threatens Peter with the loss of His intimate friendship and of the Eucharist, not the loss of His grace and glory; for though Peter was loth to obey, yet this arose from his profound humility and reverence, and was, therefore, worthy of pardon. Toletus says: He threatened not to give Peter the Eucharist by which Christ was to abide in him and he in Christ; for it was chiefly for this that He washed their feet, so that they might be clean and fitly prepared to receive Him when He should give Himself to them and be really united to them. Peter did not distinctly understand what Christ said at the time, but only understood that he was to be cut off from Christ and have nothing in common with Him unless he underwent this washing; afterwards, however, he comprehended the mystery. There is a similar expression in 1 Kings 12:16, where the people, exasperated by the cruelty of Roboam, say, "What part have we in David? or what inheritance in the son of Jesse?" 

S. Basil, in his "Discourse on Sin," says, "For this reason threats of this kind were held out by Christ against Peter, that unless he had rectified his will by promptitude and quickening of obedience, not those wonderful blessings which had come to him from God, not his gifts, not the promises made to him, not even that declaration of such and so great a yearning towards the Only-Begotten Son of God the Father, would have served him to expiate his actual disobedience." Hence S. Basil draws from this two remarkable rules of conduct:—"He that opposes himself to the commands of God, even though he do so with a pious and friendly intention, such an one is nevertheless for this cause estranged from the Lord." And the second is:—"Whatever is said by the Lord, that ought we to receive with all the fulness of our heart." (Reg. xii. ch2.) 

Simon Peter says to Him, Lord, not only my feet, but also my hands and my head. Struck by the threat of Christ as by a thunderbolt, Peter obeys, and offers more than Christ had asked. Hence S. Basil in his Shorter Rules, 60th Answer, gives a useful rule:—"Whatever we have before resolved upon beside that which is commanded by the Lord must be rescinded. This is plainly shown in the case of the Apostle Peter, who had first resolved "Thou shalt never wash my feet," but when he heard the Lord say positively, "Unless I wash thee, thou shalt have no part with Me," straightway changed his mind and said, "Lord, not only my feet, but also my hands."" 

Again, in the233Answer, St. Basil teaches us from this text that obedience is to be preferred to all the other virtues. "Peter," he says, "although the Lord had borne him witness of such and so great meritorious acts, and had called him and pronounced him blessed in so singular a manner, yet, having in one point only seemed to turn aside from obedience, and that too not from negligence or pride, but from reverence and respect to his Lord,—for this and this only is it said to him, "Unless I wash thy feet, thou shalt have no part with Me."" 

Ver10.—Jesus says to him, He that has been washed needeth not but to wash his feet, but is clean throughout. Observe that Christ here alludes to those who wash themselves in the baths and go out washed all over, but, walking barefoot on the ground soil their feet and therefore afterwards wash them only. Again, observe that Christ, as His wont is, here rises from the corporal to the spiritual washing thus—He that has been spiritually washed by baptism, as I, 0 apostles, have washed you, or he who has been washed by Contrition and penance, such an one is washed all over in soul, but needs only to wash his feet, that is, purge frequently by contrition, bodily austerities, and the like virtues, the inclinations of the soul which is stained by contact with the things of earth, and contact from their slight impurities, and this is especially needful before receiving the Holy Eucharist. 

SS. Augustine, Bede, Rupert, and S. Bernard in his Sermon on the Lord"s Supper, interpret more or less to this effect. 

So Christ by this washing of feet purged away the sins of Peter and the apostles, especially their venial sins; for by means of this act of self-abasement He pricked their consciences and reminded them of that inward purification that must be made in the soul by contrition by means of which venial sins are expiated. 

Lastly, S. Augustine in his108th Letter to Seleucianus, gathers with some probability from the words "he that has been washed," that Peter and the apostles had been baptized before the Eucharist; both because no one is qualified to receive the Eucharist without having been baptized, and also because Christ baptized them before His death, for after His death He baptized no one, and it is clear that they must all have been baptized either by Christ Himself or by others in His behalf. The expression appears to be rightly applicable to the washing which takes place in baptism. 

And ye are clean, but not all. Christ secretly strives to provoke Judas to think better of his plot of wicked treason; still He would not mention him by name, lest He should bring him into bad odour, and the apostles should rise up against him as a traitor, and ill-use him. 

Ver11.—For He knew who it was that should betray Him; wherefore He said, Ye are not all clean. From this S. Augustine gathers that Judas was then present, and had been washed by Christ, and that he received the Blessed Sacrament—(Bk ii. contra Petil. Ch22.). S. Cyprian, however, in his treatise on the Washing of Feet, says that Judas was not present at the washing, nor, consequently, at the Eucharist. 

Ver13.—Ye call me "Master" and "Lord," and ye speak rightly, for so I am. Christ was Master and Lord of all men and of the whole world, not only as God but as man, and not only taught externally by speaking, as masters commonly do, but illuminated minds interiorly, and impelled the will whithersoever He would. See Matthew 12:10. 

Ver15.—I have given you an example, that as I have done so ye may do also—not unto Me, seeing that I am even now going to death, but to others, your neighbours, when necessity or kindness shall require. For, as St. Gregory says in his preface to his books of Dialogues, "Examples stir us up to the love of our heavenly country more than preaching." It was thus that Jesus began first to do and then to teach (Acts i1), and taught more by deed than by word. Hence S. Basil teaches that he who bears rule must first do those things which he teaches his subjects to do, and that he ought to excel his subjects in humility as he does in dignity. Christ foresaw that the apostles would soon be wrangling in their pride as to who should be the greater, so He put before them this example of humility to break down and suppress their ambition; and in the event He did if not crush at least break it. 

Ver16.—Verily, verily I say to you, The slave is not greater than his Lord, nor the messenger than He that sent him. Foreseeing the contention about the chief place which would soon follow, Christ insists on the humility which He is inculcating on His apostles. 

Ver17.—If Ye know these things, blessed shall ye be if ye do them. If you know these things—and who is ignorant that a master is greater than his slave?—you shall be blessed if, as you know them, you also act up to your knowledge in practice. Blessed in hope, though not yet in actuality;—blessed ye shall be after death if until then ye continue to do these things, and persevere in following Me, as I know that ye all will persevere excepting only Judas. And so, to indicate this exception, He adds, 

Ver18.—I speak not of you all, because I know that Judas will not do these things which I have said. I know whom I have chosen. S. Augustine (Tract59) explains this with reference to the eternal predestination and election to glory by God:—I speak not of all, but of those only whom I have chosen to glory, and Judas I have not chosen. This, however, seems rather harsh, both because the whole blame must be laid upon Judas and not upon Christ, and His election from which He excluded Judas, and in the next verse Christ lays the blame on Judas; and then again because Christ, when He speaks of the eternal election and predestination of God, is not wont to attribute it to Himself but to the Father, for it is a primary function of Providence, which is the attribute of the Father. Christ therefore is here speaking of His temporal election, by which He, as man, chose twelve apostles (see Luke vi.), and Judas himself among the number. This is the view of Toletus and Maldonatus. 

I know and have known whom and what manner of men I have elected to be apostles, who will be worthy, and who will not, who will persevere, and therefore be blessed, and who will not. I know those who will do these things which I have said, and who will not, as I know and have known, that Judas being chosen by Me, would not do these things, but would be My betrayer. Wherefore I did not choose him in ignorance, nay rather I foreknew and foresaw that he would betray Me, yet did I choose him to use his malice for the common good, that through him My Passion might be fulfilled, and through it the salvation and redemption of men. Wherefore He adds,—But that the Scripture may be fulfilled; He that eateth bread with Me shall lift up his heel against Me. I knew that Judas would be My betrayer, yet I elected him an Apostle, that through him the Scripture which foretold My Passion and its manner, might be fulfilled, for it foretold that it should be begun by the treachery of My familiar friend, of one of Mine own household, of Judas who has abused My friendship and familiarity in order to betray Me. And I have been willing to allow this, that from his wickedness I may elicit an infinite good—the salvation, namely, of the world—just as I permitted the fall of Lucifer and of Adam, to draw from thence the Incarnation of Christ. 

Lift up his heel. He is quoting Ps. xl9 , where the Septuagint translate "made great upon Me his tripping up," and S. Jerome, "lifted up against me the sole of his foot," that is, tried to deceive, trip up, betray, and bring Me to ruin; nay, he did indeed trip Me up by his deceit, caused Me to fall into the hands of the Jews, and brought Me to My Cross and death. David is speaking literally of Achitophel, who betrayed him to his son Absalom, but mystically of Judas, the betrayer of Christ, of whom Achitophel was a type as David was of Christ. 

Ver19.—I say to you at once, before it come to pass, that when it come to pass ye may believe that I am. Now, in the Greek, απ άζτι, which may be translated from now or from this time, as in the Syriac Version, or, as here, straightway, forthwith, indicating the treachery of Judas to be near at hand. A few hours hence Judas shall betray Me, and therefore I foretell it to you, that when you see Me betrayed, seized, and killed, you may not be disturbed, but may believe—persevere in My Faith, that I am—the Messiah, the Son of God, freely offering Myself to death for the redemption of mankind. I foretell all these things to you that you may believe that I know them all beforehand and could withdraw Myself from danger, but that I will not, but wish to suffer for the salvation of the world. Then, too, shall you see that I said truly, "Ye are not all clean"—that Judas is unclean and wicked, and therefore to be reprobated and condemned, when you see him for the enormity of his crime strangle himself with a cord. Let, therefore, this prediction of Mine, coupled with the occurrence of the thing predicted, make you firm and strong in My faith when you are on the point of tottering. So Cyril. 

Ver20.—Verily, verily I say to you, that He that receives him whom I have sent, receives Me; and he that receives Me receives Him that sent Me. It is not clear how these words are connected with those which precede. First Chrysostom (Hom21), and Theophylact after him, refer them to the passion and cross of Christ, as though He were encouraging the apostles to imitate it. In other words: Fear not the persecutions, death, and crosses which you shall suffer in preaching My faith, for in this you will be following Me,—suffering as My ambassadors, sent by Me and therefore by God the Father. Wherefore this suffering shall not bring ignominy on you, but glory. There is, however, no reference here to the sufferings of the apostles, but to their reception by the world. 

Then again Cyril (bk. ix. ch12) thinks that Christ is showing the heinousness of Judas" treachery by means of an argument from its contrary, thus—Just as he who receives and honours one sent by Me receives and honours Me, so, too, he who rejects him that I send offers a grievous insult not only to Me, but also to God who sent Me. Here, however, we must supply a great many things which Christ did not say. 

Gaetano, Jansenius, and Ribera, with more probability, hold that Christ wished, at the close of His discourse on the washing of feet, to make some additional remarks by way of exhorting all the faithful to receive and treat with kindness the apostles sent to them, just as He had previously exhorted the apostles to be kind to the faithful. In this way He consoles the apostles too, whom He had bidden labour in offices of charity for the good of all. (Chrysostom, Homily71.) 

Lastly, Toletus thinks that this is connected with the example given in the washing of feet by Christ, in order that the apostles and the faithful may not excuse themselves from following it on the score that such an act lowers a man. For Christ Himself practised it, and in so doing rendered it honourable and noble. The meaning then is: He who entertains guests who are of the faith, especially apostles, and washes their feet, as it were receives Me who sent them, but he that receives Me receives also the Father who sent Me. 

Christ, then, here teaches that offices of humility, such as the washing of feet, must be undertaken even by apostles and prelates, and not refused by them on the score of the dignity of their station, for by these works they shall become honourable as true imitators of Christ and His genuinely accredited agents. It was for this that St. Francis Xavier when, on his voyage to India, he used to make the beds of the sick people, cook their food, and give them their medicine, hearing the complaint made that such degrading occupations were not becoming to an Apostolic Legate as he was, answered that they were becoming to a disciple and -apostle of Christ, since Christ Himself underwent, and, as it were, ennobled them. For in the school of Christ humility alone ennobles and exalts, because it makes us like Christ our God and Lord. So says Tursellinus in his life of this Saint. 

S. Charles Borromeo would, on an occasion of public supplication, go with his feet bare, a halter tied round his neck, carrying a cross. He used to discharge servile functions towards the poor, minister to those who were stricken with the plague, and fulfil every menial office; yet did he not by so doing derogate from his dignity as an Archbishop and a Cardinal, but rather enhanced it, and earned the name of "the Holy Cardinal." For as a carbuncle set in a gold ring increases its beauty, so does humility shed a lustre upon the insignia of high station. 

Ver21.—When He had said these things, Jesus was troubled in spirit, and testified (openly and plainly), saying, Verily, I say unto you, that one of you will betray Me. In the Syriac, "These things said Jeschua, and groaned in spirit, and testified and said, Amin, amin, I say to you," κ.τ.λ. In the Arabic Version "was moved in spirit." This emotion, then, was an immense grief and indignation at the crime of Judas. Christ was pained in the innermost feelings of His soul, and groaned in spirit for the enormity of this crime as well as for the perdition of Judas. And this sorrow he did not suffer involuntarily, but admitted it of His free will, and took it upon Him at this point of His own accord, as He did at the death of Lazarus. See commentary on John 11:33. 

The question arises here, Did this prediction of Christ take place before or after the institution of the Eucharist? John omits all mention of that event, it having been narrated fully by the other Evangelists. Matthew and Mark put the prediction before the institution of the Eucharist in order of time, but Luke puts it after. 

There are three probable opinions on this point. The first is that of Jansenius and Francis Lucas, who think that Christ predicted the treason of Judas after the Eucharist, as Luke has it, and that Matthew and Mark, in making it come before, anticipate intentionally. The reason for this view is that if Christ had predicted the treason of Judas before the institution of the Eucharist, He would have disturbed the minds of the apostles, moved them to anger, and rendered their dispositions for its reception less collected than would have been fitting. But this is not conclusive. For Christ before the Eucharist foretold His passion and death, and this disturbed the apostles far more: and soon after the Eucharist—as these interpreters themselves admit—He foretold the treason of Judas, and this disturbed them then, so that they did not duly dispose themselves for that recollection which is proper after Communion. Then again this prediction would, before the Eucharist, have had the force of deterring Judas from his crime, as well as producing compunction in the hearts of the apostles and making them all careful to examine each one his own conscience, lest Christ should there find anything to bring to light and complain of, as He did the crime of Judas. 

The second opinion is that of Baronius (Anno Dni34 , ch58). He thinks that Christ made this prediction before the institution of the Eucharist, as Matthew and Mark have it. Baronius, then, is of opinion that the events took place in the order given by John, namely, that after the washing of the feet, Jesus spoke of His betrayal, that it was then that He gave John the sign of the morsel dipped in the dish, but that, as for Judas having gone out immediately after he had taken the morsel, we are not to take the phrase as meaning without any delay in point of time, but that, driven on by a kind of madness, he did not wait for the lengthy discourse which our Lord made after the Supper. For S. Luke clearly bears witness that Judas stayed with the others until the end of the Communion; and after this, according to the Jewish ceremonial, it would seem that nothing was left on the table in which the morsel of bread could have been dipped, so, too, it seems impossible to say that this morsel of bread was the Eucharist. But then Judas, after taking the morsel, did go out immediately, nay, that very moment according to the Syriac. He did not, then, wait for the lengthy Communion of the apostles, if that took place after the incident of the morsel. Hence it is with greater likelihood that other upholders of this view maintain that the morsel given to Judas by Christ was itself the Eucharist; and he, driven, as it were, to madness by the devil when he had received it, unworthily, straightway went forth to carry out the crime he was meditating. Moreover, during and after the institution of the Eucharist Christ reclined at the table, and there, as Luke has it, foretold the treason of Judas. It is, therefore, altogether probable that the table had not yet been removed, but that on it there remained bread and fragments of food out of which Christ could take the bread which He dipped and gave to Judas. 

The third opinion, therefore, holding a middle place between the two former, seems to be the more correct—namely, that Christ both foretold His betrayal by Judas before the Eucharist, and repeated the prediction after it; and this both because He felt the atrocity of the crime, and was, as John here says, disturbed in spirit by it, again, that He might place his own wickedness before Judas, show him that He knew of it, and deter him from carrying it out, and also to prepare and fortify the minds of the Apostles, that when they should soon after see the actual betrayal and the capture of Jesus they might not be shocked, but might persevere with constancy in His faith. In this way we best reconcile Matthew and Mark with Luke. This is the expressed view of S. Augustine (De Consensu Evang., bk. iii. ch1), of Euthymius, and of Toletus, who say that the order of events was as follows. The Supper of the Paschal Lamb having been finished, and the ordinary Supper begun, Christ, while they were supping, arose and washed the feet of His disciples; then, reclining once more, He said all these things which John narrates; being troubled in spirit He speaks of His betrayer, and they all ask, one by one, "Is it I?" Judas receiving the answer, "Thou hast said." 

Next He institutes the Eucharist, and this being done, and the Mystery having been celebrated, He again speaks of His betrayer, as Luke relates, ch. xxii. "Nevertheless," He says, "behold, the hand of him that betrayeth Me is with Me at table," &c. Then Peter asks John, "Who is it of whom He speaks?" and John asking Jesus, receives the answer, "He to whom I shall offer the bread when I have dipped it." And after this morsel Satan entered into Judas, and he went away; and when he went away, and the Supper was quite finished, Christ made to His disciples the wonderful discourse shortly after recorded by John. 

Ver22.—Therefore the disciples began to look at one another, doubting of whom He was speaking, and asking, too, one by one, "Lord, is it I?" For, as Chrysostom says, "Because He did not speak of His betrayer by name, He brought fear upon all, and, though conscious to themselves of nothing evil, they yet believed Christ more than their own thoughts." And, as Origen says, "They, as being men, remembered that the feelings even of enthusiasts are liable to change." 

Ver23.—There was then reclining on the bosom of Jesus one of His disciples, whom Jesus loved, namely, John himself. The Apostles, desiring to know by name who was to be the traitor, Peter, more eager and fervent than the rest, hints to John, who is reclining on the bosom of Jesus, to inquire of Jesus, as John here relates, and this is the force of the "then." John being dearer to Jesus and closer to Him, inasmuch as he was reclining on His bosom, therefore, for this reason, Peter hints to him to inquire of Jesus his beloved the name of the traitor. Moreover, John is said to have reclined on the bosom of Jesus because the ancients used not to sit at table, but reclined by twos or threes on the several couches placed before the tables, so that, leaning on the lower part of the right arm, they lay rather than sat at table; and so it came to pass that the second person coming next to the first on his left hand would seem as it were to lie upon his bosom. 

Whom Jesus loved—not only with the love of human friendship, but also with the love of charity, for the sake of virginity and purity, his modesty and meekness, and the sweet and holy disposition by which he excelled all the others. So say Cyril, Chrysostom, Theophylact, Euthymius, and St. Jerome in his letter to Heliodorus. Still it does not follow from this that John was absolutely holier than all the other apostles; Peter may have been more ardent in charity than he, and therefore holier than John. For sanctity consists chiefly in the love of God, which is its measure. Moreover, that John was reclining on the bosom of Jesus was not only a mark of His love for him at the time, but also a sign of what was to be, "That he might take from thence," says Bede, "that voice unheard through all ages which he was afterwards to send forth to the world." 

Ver24.—Simon Peter, therefore, gave him a sign, and said to him, Who is it of whom He speaks?—Hence it is plain that Peter not only gave a sign to John by winking and nodding, as S. Augustine would have it, but also spoke to him quietly, as John here relates. Such is the opinion of Origen, Chrysostom, and Cyril. Peter asks this not as Prince of the Apostles (though Cyril takes this view), nor as though fearing, for himself lest he should be the traitor, as Chrysostom thinks, but out of his zeal, that he might avert so enormous a crime and prevent the betrayal of Christ, just as in the garden he wished to prevent His capture by cutting of the right ear of Malchus. 

Verses25 , 26.—So when he had reclined upon the breast of Jesus, κ.τ.λ. John seems to have moved towards Peter, who was making signs to him, and so to have moved away a little from the bosom of Jesus in order to hear what Peter had to say; and having heard, he seems to have reoccupied his former position to ask of Jesus what Peter had suggested to him. 

The bread I have dipped.—Observe that Judas was present at the celebration of the Passover, and also of the Eucharist; and received the latter together with the other Apostles, as SS. Augustine, Chrysostom, Cyril, and others show. Indeed some have thought that this bread which He had dipped was the Eucharist, but erroneously; for Christ did not consecrate bread which He had dipped, but dry bread, and likewise pure wine and unmixed (with bread). Christ, after the Holy Communion, took from the table a morsel of the bread that remained, dipped it into some little dainty sauce that remained on the table, for it is not fitting that at a banquet dry bread should be given to a guest by the host, and gave it to Judas, that by this sign He might indicate him to John as the traitor. The other apostles did not hear the words of Christ to John about this way of pointing out the traitor, He having spoken quietly to John in his ear. 

Moreover, Christ pointed him out by this sign with peculiar fitness, bread which we eat at table being a sign of peace and friendship, so that Christ showed by it, not only who the traitor was, but also the nature and mode of his treachery, for Judas was to betray Him by a similar sign of friendship, a kiss. 

Mystically this dipping of the bread denoted the falseness and fraud that was in the soul of Judas, says St. Augustine. Again St. Cyril and Augustine say that Judas was pointed out by Christ by the morsel of bread that the words of Ps. xli. might be fulfilled—"He that eateth bread with me hath lifted his heel against me." Indeed Chrysostom says that by this very act Christ here upbraided Judas with this, as if He had said, How is it, Judas, that thou, a companion of My table, art not ashamed to betray Me? Judas, then, having received the morsel from Christ, feeling by his own evil conscience, and by this sign, that he was a marked man, persisted shamelessly and obstinately in his intention of betraying Christ. For seeing himself found, out and disgraced, as it were beside himself and infuriated, he went forth at the devil"s prompting to finish his crime, going to the chief priests to ask them for guards who, with him for their leader and guide, should seize Jesus. 

Though Matthew puts these words and Christ"s answer before the Eucharist, so that S. Augustine (De Consensu, Evang. bk. iii. ch1) thinks that they were spoken before it, yet from the words of Luke and John it is plain that they were spoken after the Eucharist. For it is altogether likely that Judas, when he heard Christ"s answer, Thou hast said, straightway went out embarrassed and indignant. Immediately, then, after receiving the morsel he asked, Master, is it I? received the answer, Thou hast said, and then went out at once, covered with shame and indignation. 

Ver27.—And after the morsel Satan entered into him, urging and impelling him to avenge this his disgrace,—to betray to the Jews Christ who had betrayed his villainy. Satan, who had before entered into Judas for the plotting of the betrayal, as was said in verse2 , here again entered into him for its accomplishment; both because Judas, being already called by Christ and the apostles a traitor, dared remain among them no longer lest he should be ill-treated by them, and also because the hour proper for the betrayal, and appointed first by Judas, was near at hand—that hour, namely, when he knew that Christ would, after His wont, go out to pray on Mount Olivet, where He could easily be seized. Wherefore there was no need for John to point out Judas to Peter when Christ pointed out the traitor to him, for Judas soon betrayed himself both by his question and by his departure. 

So Satan entered into Judas to take complete possession of him, and that with certainty and with a strong hold, so that he brought him soon to the halter. Not that the morsel given him by Christ put the devil into him, for this was a sign of Christ"s love by which He wanted to win the heart of Judas to love Him in return, but that Judas, ungrateful for this love of Christ, took it in bad part, thinking that Christ was giving him the morsel out of hatred and a desire to injure him and make his crime known to the apostles. 

Wherefore, bidding farewell to the apostolate of Christ, he went away to the household and the bondage of Satan and of the Jews as a deserter and apostate. So S. Chrysostom, S. Augustine, and Cyril, who observes that a kindness hurts those who are ungrateful not of itself, but through their fault and ingratitude. S. Ambrose (De Cain et Abel, bk. ii. ch4) says—"When Satan put himself into the heart of Judas, Christ went away from him, and in that moment when he received the former he lost the latter." 

The devil entered into Judas for three reasons. First, for his ingratitude, says S. Augustine; for Christ having discharged all the offices of love towards him, and he not being moved even by these, was left to be fully possessed by the devil. Then again, because the devil knew from the words of the Lord and from outward signs that he was stubborn in his evil will, and given over by the Lord, says Chrysostom (Homily71). Thirdly, because Judas himself understood that he was now found out, and, as it were, separated from the disciples and from their Master; so he became hardened in evil, and, as if in desperation, gave himself over entirely to the devil; and so it was that he went out, unable to bear the looks of his Lord and of the disciples, or, says Euthymius, following S. Chrysostom, fearing lest he should be torn to pieces by them. So Ribera. 

Notice here in the case of Judas how a man who deserts Christ is palpably deserted by Christ, and when deserted is attacked by Satan—possessed by him, and, when possessed, hurried into every crime, and then into the abyss. Just as Judas from an apostle became a devil, so Lucifer from the fairest of angels became the darkest of evil spirits,—as the sourest vinegar is made from the sweetest wine, and the heretic—Luther, for instance—nay, the heresiarch, is made from the monk. 

And Jesus said to him: What thou doest, do more quickly—more quickly, that is quickly, as the Syriac translates it; the comparative is put for the positive. Christ is not precipitating the treason of Judas, but He permits it. He says as it were: Think not that thy doings are hidden from Me; I know that thou art meditating treason. He did not tell him to commit the crime, says S. Augustine, but He foretold it, not so much in wrathful desire for the destruction of the villain, as in haste for the safety of the faithful. He permitted it, saying, as it were: Do what thou hast begun, finish what thou didst intend; in a thousand ways could I hinder thee, but I will not; rather do I leave thee to thy free will. Do what thou hast planned in thy heart. 

Thirdly, S. Chrysostom says they are words of reproach. I know that thou art working great evil against Me, from whom thou hast received so many gifts; are these the injuries thou repayest Me for so many kindnesses? But do what thou hast to do. For even though I have made known thy crime, yet have I not done so as fearing it, nor would I wish to hinder it; for if I wished I could do so; but in order to cast before thine eyes thy malice and thy shamelessness, and to reprove thee. 

Fourthly, they are the words of a lofty mind that despises all the machinations of Judas. St. Leo (Serm1 , On the Passion) says, "It is the voice of one who commands not but permits, of one not fearing but prepared, who, holding all time in His power, showed that He allowed no delay to the traitor, and that He so followed out the will of the Father for the redemption of the world, as neither to prompt nor fear the crime that was being matured." 

Fifthly, they are the words of one excluding Judas, as incorrigible, from His family and the fellowship of the apostles. Since thou wilt sever thyself from us, I exclude thee from My table, from My house, My apostolate, and My companionship; get thee gone, then, to thine own Jews and to Satan, to whom thou hast sold thyself. So S. Ambrose (De Cain et Abel, bk. ii. ch4). Cyril (bk. ix. ch17), following Origen, interprets in a novel fashion, taking these things as said by Christ not to Judas but to Satan, who was entering into Judas. He says that, "Just as if a mighty man against whom some one advances with hostile intent, trusting in his own might, doubts not but that his adversary shall fall, and, with loud and threatening noise, speaks: What thou doest do quickly, that thou mayest know the strength of my right hand. Such words we would not call so much the words of one in haste to die, as of one who knew before that his adversary must fall. So our Lord bids the devil run quickly to the things he has made ready, that being conquered and bound he may the sooner relieve the world of his tyranny." But from what we have said it is clear that this was said to Judas and not to



Verses 25-38 

Verses25 , 26.—So when he had reclined upon the breast of Jesus, κ.τ.λ. John seems to have moved towards Peter, who was making signs to him, and so to have moved away a little from the bosom of Jesus in order to hear what Peter had to say; and having heard, he seems to have reoccupied his former position to ask of Jesus what Peter had suggested to him. 

The bread I have dipped.—Observe that Judas was present at the celebration of the Passover, and also of the Eucharist; and received the latter together with the other Apostles, as SS. Augustine, Chrysostom, Cyril, and others show. Indeed some have thought that this bread which He had dipped was the Eucharist, but erroneously; for Christ did not consecrate bread which He had dipped, but dry bread, and likewise pure wine and unmixed (with bread). Christ, after the Holy Communion, took from the table a morsel of the bread that remained, dipped it into some little dainty sauce that remained on the table, for it is not fitting that at a banquet dry bread should be given to a guest by the host, and gave it to Judas, that by this sign He might indicate him to John as the traitor. The other apostles did not hear the words of Christ to John about this way of pointing out the traitor, He having spoken quietly to John in his ear. 

Moreover, Christ pointed him out by this sign with peculiar fitness, bread which we eat at table being a sign of peace and friendship, so that Christ showed by it, not only who the traitor was, but also the nature and mode of his treachery, for Judas was to betray Him by a similar sign of friendship, a kiss. 

Mystically this dipping of the bread denoted the falseness and fraud that was in the soul of Judas, says St. Augustine. Again St. Cyril and Augustine say that Judas was pointed out by Christ by the morsel of bread that the words of Ps. xli. might be fulfilled—"He that eateth bread with me hath lifted his heel against me." Indeed Chrysostom says that by this very act Christ here upbraided Judas with this, as if He had said, How is it, Judas, that thou, a companion of My table, art not ashamed to betray Me? Judas, then, having received the morsel from Christ, feeling by his own evil conscience, and by this sign, that he was a marked man, persisted shamelessly and obstinately in his intention of betraying Christ. For seeing himself found, out and disgraced, as it were beside himself and infuriated, he went forth at the devil"s prompting to finish his crime, going to the chief priests to ask them for guards who, with him for their leader and guide, should seize Jesus. 

Though Matthew puts these words and Christ"s answer before the Eucharist, so that S. Augustine (De Consensu, Evang. bk. iii. ch1) thinks that they were spoken before it, yet from the words of Luke and John it is plain that they were spoken after the Eucharist. For it is altogether likely that Judas, when he heard Christ"s answer, Thou hast said, straightway went out embarrassed and indignant. Immediately, then, after receiving the morsel he asked, Master, is it I? received the answer, Thou hast said, and then went out at once, covered with shame and indignation. 

Ver27.—And after the morsel Satan entered into him, urging and impelling him to avenge this his disgrace,—to betray to the Jews Christ who had betrayed his villainy. Satan, who had before entered into Judas for the plotting of the betrayal, as was said in verse2 , here again entered into him for its accomplishment; both because Judas, being already called by Christ and the apostles a traitor, dared remain among them no longer lest he should be ill-treated by them, and also because the hour proper for the betrayal, and appointed first by Judas, was near at hand—that hour, namely, when he knew that Christ would, after His wont, go out to pray on Mount Olivet, where He could easily be seized. Wherefore there was no need for John to point out Judas to Peter when Christ pointed out the traitor to him, for Judas soon betrayed himself both by his question and by his departure. 

So Satan entered into Judas to take complete possession of him, and that with certainty and with a strong hold, so that he brought him soon to the halter. Not that the morsel given him by Christ put the devil into him, for this was a sign of Christ"s love by which He wanted to win the heart of Judas to love Him in return, but that Judas, ungrateful for this love of Christ, took it in bad part, thinking that Christ was giving him the morsel out of hatred and a desire to injure him and make his crime known to the apostles. 

Wherefore, bidding farewell to the apostolate of Christ, he went away to the household and the bondage of Satan and of the Jews as a deserter and apostate. So S. Chrysostom, S. Augustine, and Cyril, who observes that a kindness hurts those who are ungrateful not of itself, but through their fault and ingratitude. S. Ambrose (De Cain et Abel, bk. ii. ch4) says—"When Satan put himself into the heart of Judas, Christ went away from him, and in that moment when he received the former he lost the latter." 

The devil entered into Judas for three reasons. First, for his ingratitude, says S. Augustine; for Christ having discharged all the offices of love towards him, and he not being moved even by these, was left to be fully possessed by the devil. Then again, because the devil knew from the words of the Lord and from outward signs that he was stubborn in his evil will, and given over by the Lord, says Chrysostom (Homily71). Thirdly, because Judas himself understood that he was now found out, and, as it were, separated from the disciples and from their Master; so he became hardened in evil, and, as if in desperation, gave himself over entirely to the devil; and so it was that he went out, unable to bear the looks of his Lord and of the disciples, or, says Euthymius, following S. Chrysostom, fearing lest he should be torn to pieces by them. So Ribera. 

Notice here in the case of Judas how a man who deserts Christ is palpably deserted by Christ, and when deserted is attacked by Satan—possessed by him, and, when possessed, hurried into every crime, and then into the abyss. Just as Judas from an apostle became a devil, so Lucifer from the fairest of angels became the darkest of evil spirits,—as the sourest vinegar is made from the sweetest wine, and the heretic—Luther, for instance—nay, the heresiarch, is made from the monk. 

And Jesus said to him: What thou doest, do more quickly—more quickly, that is quickly, as the Syriac translates it; the comparative is put for the positive. Christ is not precipitating the treason of Judas, but He permits it. He says as it were: Think not that thy doings are hidden from Me; I know that thou art meditating treason. He did not tell him to commit the crime, says S. Augustine, but He foretold it, not so much in wrathful desire for the destruction of the villain, as in haste for the safety of the faithful. He permitted it, saying, as it were: Do what thou hast begun, finish what thou didst intend; in a thousand ways could I hinder thee, but I will not; rather do I leave thee to thy free will. Do what thou hast planned in thy heart. 

Thirdly, S. Chrysostom says they are words of reproach. I know that thou art working great evil against Me, from whom thou hast received so many gifts; are these the injuries thou repayest Me for so many kindnesses? But do what thou hast to do. For even though I have made known thy crime, yet have I not done so as fearing it, nor would I wish to hinder it; for if I wished I could do so; but in order to cast before thine eyes thy malice and thy shamelessness, and to reprove thee. 

Fourthly, they are the words of a lofty mind that despises all the machinations of Judas. St. Leo (Serm1 , On the Passion) says, "It is the voice of one who commands not but permits, of one not fearing but prepared, who, holding all time in His power, showed that He allowed no delay to the traitor, and that He so followed out the will of the Father for the redemption of the world, as neither to prompt nor fear the crime that was being matured." 

Fifthly, they are the words of one excluding Judas, as incorrigible, from His family and the fellowship of the apostles. Since thou wilt sever thyself from us, I exclude thee from My table, from My house, My apostolate, and My companionship; get thee gone, then, to thine own Jews and to Satan, to whom thou hast sold thyself. So S. Ambrose (De Cain et Abel, bk. ii. ch4). Cyril (bk. ix. ch17), following Origen, interprets in a novel fashion, taking these things as said by Christ not to Judas but to Satan, who was entering into Judas. He says that, "Just as if a mighty man against whom some one advances with hostile intent, trusting in his own might, doubts not but that his adversary shall fall, and, with loud and threatening noise, speaks: What thou doest do quickly, that thou mayest know the strength of my right hand. Such words we would not call so much the words of one in haste to die, as of one who knew before that his adversary must fall. So our Lord bids the devil run quickly to the things he has made ready, that being conquered and bound he may the sooner relieve the world of his tyranny." But from what we have said it is clear that this was said to Judas and not to Satan, as the Fathers and interpreters generally hold. 

Ver28.—But of this, none of those at table knew why He said it, κ.τ.λ. For though they knew from the words of Christ that Judas was to be His betrayer, yet they did not know that he would betray Him that very night; and therefore they did not understand that Christ, when He said, What thou doest, do quickly, was speaking of His betrayal, but interpreted it with reference to the purchase of things needful for the celebration of the Passover, Judas being the steward of Christ and the apostles. 

Ver30.—When, therefore, he had received the morsel, he straightway went out. Both because he then became possessed by the devil, and also because Christ by the foregoing words had expelled him from His household. The word "therefore" refers to both these reasons. S. Augustine remarks that, the unclean one going forth, all they that were clean remained with Him that cleanseth them, like the wheat when the tares have been separated from it. S. Cyril observes that the devil impelled Judas to go forth immediately to betray Christ, lest, by the virtue of the Eucharist which, though unworthily received, was pricking his conscience, he might repent and think better of his crime. Origen adds further, that the teaching of Christ was so efficacious as to move His betrayer afterwards to say: I have sinned in betraying the innocent blood, nay, even to such sorrow, that unable to tolerate life he hanged himself, "showing" he says, "how great was the power of the teaching of Jesus even in a sinner, a thief, and a traitor, seeing that he even could not altogether set at nought the things he had learnt from Jesus." Hence we may gather that it is good to bring about delays in the way of those who are suffering a strong temptation from the devil to commit some sin forthwith; for through this very delay, the matter being more maturely considered, the vileness, the evil results, and penalties of the sin come to be seen, and deter the man from its commission; and at last the heat of the temptation abates and slackens by reason of the mere delay. 

On the other hand, when we are following after good and virtuous intentions, as, for instance, a resolution to enter the Priesthood or the Religious State, there is need of haste, lest our relatives, our companions, or the devil, by interposing delays, succeed in frittering away the whole scheme. Hear what S. Chrysostom says (Hom57), "While this love is burning in thee, betake thee straightway to the angels themselves and inflame it yet more exceedingly. Say not, I will first speak to my relations, and set my affairs in order; for such delay is the beginning of torpor. The disciple would bury his father, and Christ suffered him not. Why so? Because the devil is eager and watchful to creep into the soul, and if he can seize but a brief delay brings thee to lukewarmness." 

S. Anselm and S. Bernard speak in the same sense. 

And it was night. John adds this, first, for the sake of historical completeness, to mark the time when Christ was betrayed and seized by the Jews; secondly,—to indicate the haste of the devil, who drove on Judas late at night to go and look for the guards who were perhaps asleep; and, thirdly, says S. Chrysostom (Hom71), "that we may appreciate the rashness of Judas whom the unreasonableness of the hour did not restrain." 

Symbolically, the Gloss says that the night-time is in keeping with the mystery, for he that went out was a son of darkness and did the works of darkness. The night indicates the darkness of mind in which Judas was, says S. Ambrose (De Cain, bk. ii. ch4), also the impenitence and condemnation to the darkness of hell, to which Judas was on his way. S. Gregory ("Morals," ii2), "By the nature of the time the end of the action is expressed, and Judas, who was never to come back to pardon, is recorded to have gone forth by night. . . . For this cause it is said to the wicked rich man: This night shall thy soul be required of thee. His soul which is being carried away into darkness, is mentioned as being required of him not by day but by night." 

Ver31.—When, therefore, he had gone forth, Jesus said, Now is the Son of Man glorified, and God is glorified in Him—"is glorified," equivalent to "is soon to be glorified," the perfect put for the immediate future; Judas is now gone forth to betray Me, therefore is my cross and death nigh at hand, and so far is it from bringing ignominy on Me that, on the contrary, by it I am to be supremely glorified. For in it shall I be recognised as not only man and the Son of man, but also the Son of God and God; for the Divinity that lieth veiled in My humanity shall be recognised by the darkening of the sun, the cleaving asunder of rocks, the opening of sepulchres, the rising up of the dead, and the quaking of all the earth,—all these things shall show forth that God suffereth and dieth upon the cross. And again by its effects, for by the cross will I subjugate to Myself the whole world, all the devils, and sin, death and hell, as the God and Lord of all things. So S. Chrysostom, Cyril, and others. And here, note that by these signs God and the Godhead of Christ not only glorified the humanity of Christ but Itself also; for in them was made manifest the infinite goodness, power, wisdom, majesty, and glory of Christ"s Godhead. 

Ver32.—If God is glorified in Him, God shall also glorify Him in Himself, and shall glorify Him straightway. If, that is because—because Christ, made obedient unto the death of the cross, hath by this His obedience, reverence, and sacrifice, glorified God the Father, therefore shall God the Father in turn glorify the Son in Himself, by demonstrating and making manifest the Divinity that is hidden in Him. And this straightway—quickly, for on the third day He shall raise Him up revived, and glorious in His death; on the fortieth day He shall cause Him to ascend in triumph into Heaven; and on the fiftieth to send down His Holy Spirit upon the apostles. By all these things He made known to the world that Jesus is not only man but God, and the Son of God. So Cyril and Chrysostom. Origen, in his6th Homily, says that the glorification of Christ was twofold,—the former in His death, by which He was glorified in the lowliness of His mortality; and the latter in His resurrection, by which He was glorified in the sublimity of His immortality. 

Secondly, S. Hilary (De Trinitate, bk. v.), and Toletus following him, think that God is said to be glorified in Christ, because He showed His own Divinity in His death and resurrection; proving Himself God and the Son of God by raising Himself from death, ascending into heaven by His own power, and thence sending down the Holy Spirit and working many wonders through the apostles. This interpretation is called for by the expressions—in Him, in Himself. The Godhead was veiled in Christ until His death, but it then shone out and thrust itself forth, showing Christ to be not only man, but also the Son of God, inasmuch as He raised Himself from death by virtue of His own Divinity. Origen says, "The Son is as Paul says, the brightness of the Divine glory, from whence come its splendours upon every rational creature; for only the Son is capable of comprehending all the brightness of the Divine glory." The words "in Himself" may be referred, first, to "the Son of Man." God glorified the Man Christ, by showing that He, as man, had God indwelling in Him, and the Godhead of the Word; and secondly, to "God"—God showing that the Man Christ subsists in the Divine Person of the Word, that is, in God. 

Ver33.—My little children. Notice the tenderness of Christ"s feeling of love towards His apostles and the faithful. He says not "my sons," but "my little children," showing in our regard the heart, as it were, of a mother towards her newly born infants. Again, little children, because the apostles were as yet little in the faith and love of Christ, for they received its fulness and, as it were, their manhood from the Holy Ghost at Pentecost. Symbolically Cyril says that all the Saints are little ones in relation to Christ. 

Yet a little (a little time) I am with you—because an hour hence I shall be betrayed by Judas and given up to the Jews. Christ is here taking His last farewell of His own. Farewell, He says, My well-beloved children, for I am going away from you to death, and after that I shall not converse with you as we have been wont, but shall return to heaven. 

Ye shall seek Me, and, as I said to the Jews, whither I go ye cannot come. I by My death return to heaven; you, 0 apostles, bereft of My presence, shall seek Me in the tribulations and persecutions that await you, and shall wish that I were with you that you might consult Me in your doubts and receive comfort and consolation from Me in your troubles; but whither I go you cannot come, both because you cannot by your own strength—with your own feet and your own natural powers—follow Me when I ascend into heaven, and you have not yet the supernatural strength of grace. For you are not yet strong enough to be able to accompany Me to the Cross and the martyr"s death,—not yet so perfect in grace, strength, and love as to be fit for and worthy of the kingdom of heaven. Lastly, you cannot come there yet, because My Heavenly Father has determined to send you after My death to preach the gospel throughout the world, and bring all nations to My faith and salvation. 

As I said to the Jews. This, says Chrysostom, He adds to show that it is nothing new or fresh, but foreseen and predicted long before, and decreed by the Father. Moreover, it was to reveal to them that they should suffer persecution and death at the hands of the Jews as He was ill-used and slain. Thirdly, to indicate that they, like the Jews, were to suffer many tribulations and, at length, death, though for a different reason and a different end. For the Jews, cut off by reason of their crimes, went into hell, but the Apostles, slain for the sake of the Gospel, took flight to heaven. 

And I say to you now—both in order to protect and arm you against all the tribulations that threaten you, and also that you may know at this time that you cannot yet follow Me, but that you shall follow Me when perfected in strength and merits, and following Me dying in your own death, you shall earn by faith in Me the laurel of Martyrdom in the kingdom of Heaven. Hence Christ, clearly explaining to Peter, says at ver36; Thou canst not follow Me now, but thou shalt hereafter. 

Ver34.—A new commandment I give to you; that you love one another. Why new? Various reasons are given. S. Augustine says, because the faithful, by love put off the old man and put on the new. "New," says Jansenius, "that is renewed by Christ, having grown out of date in the minds of men." Maldonatus says that "new" means excellent, surpassing. As in Rev. vii., the virgins are said to sing "a new song," that is a remarkable one. 

But I say that the command of love is called new, because it is the chief characteristic of the New Testament, and specially commended by the words and example of Christ; just as, on the other hand, the command of fear was the old command and the chief one among the Jews. The new law is that of love, as the old was of fear. 

Secondly, because Christ here taught us this precept of love more explicitly, and more forcibly than it had been taught before; and for this cause He sent forth the Holy Spirit at Pentecost, that we might fulfil this new commandment of love with a new spirit of love. 

Thirdly, and more appropriately to the actual circumstances, new in respect of the new object and cause of love. For when Christ the Head of the Church was incarnate, there was brought about a peculiar community and union among the members of the Church, both among themselves and with Christ their Head, now made of like nature with themselves. A union both through the human nature assumed by Christ, and by the grace whose influence He, as Head, brought to bear upon us as members, and chiefly by that Sacrament of the Eucharist here instituted by Him. And this union is the foundation of that especial and more intimate love between Christ and Christians, and of that greater obligation to love one another. For by this union we are closely bound not only to the humanity of Christ, but also to His Godhead and to the Blessed Trinity, and by and through it to one another. 

This sense is implied by Christ when He adds: that you love one another, as I have loved you—because I have loved you in a new and especial manner, taking upon Me your flesh and giving it to you by means of the Eucharist which I have just instituted as the food of your soul, that in this Sacrament I might unite you all to Me, and to one another in Me; for this cause I likewise demand of you, 0 Christians, that you love one another with a new and peculiar love, not merely as man loves man, because of their common nature, but as a Christian ought to love one who is united to himself in Christ, a fellow-member of the same Church of Christ and participator of the same Eucharist. For Toletus rightly observes that this command is given not to all men, but only to Christians. 

As I have loved you, that ye love one another; that as I, when I was in the form of God, for love of you took the form of a slave to teach you, save you, and make you blessed, so you too descend to any humiliation or hardship whatsoever in order to help one another. This is what John says in his first Epistle, iii16—"In this have we known the love of God, that He laid down His life for us; and we ought to lay down our lives for the brethren." 

The words, "as I have loved you," are but taken as relating to those which follow—"that ye love one another." Toletus, and others, place a colon before the former. The former part of the verse gives the substance of the precept, the latter signifies the mode of its proper execution. Moreover, this latter part supplies a sharp incentive to this mutual love, as if to say: The love of Christ to you, 0 Christians, should stir you up to love one another. For those whom Christ so loved you also, His followers, must love. And again Christ in His love asks that you love one another. 

Ver35.—In this shall all men know that ye are My disciples, if ye have love towards one another. My school is the discipline of love. If, then, you desire to follow Me as your Teacher, to be My disciples, and to be recognised as such by all men, love one another. This privilege is granted, therefore, only to charity. For it is not miracles that constitute us disciples of Christ, nor intellect, nor eloquence, nor strength, nor anything else but only love, says S. Chrysostom. For He is the Master, Leader, Prince, and Chief of love. Hence Paul says, Romans 13:8, "He that loveth his neighbour hath fulfilled the law." Such were the early Christians of whom Luke, Acts 4:32, says, "And the multitude of them that believed had one heart and one soul, and had all things in common." 

Simon Peter says to Him: Lord, whither goest Thou? Peter, says Chrysostom, asked this not for information, but that he might follow Christ, whom he loved supremely. But Cyril says that he was presuming too far; for he thought that he could follow Christ through all, and he could not yet. Wherefore Christ repressed him, adding, "Thou canst not follow Me now, but thou shalt hereafter." At Rome, before the gate of S. Sebastian, there is a spot where stands a chapel, and there Christ appeared to S. Peter, who, at the entreaty of the Christians, was fleeing from the Mamertine Prison. And when Peter then asked Him, Lord, whither goest Thou? He answered, "I go to Rome, to be once more crucified." So S. Peter, understanding that Christ was speaking of him, went back to his prison at Rome, and was soon after crucified by Nero. And for this reason that chapel is called to this day the "Domine quo vadis?" 

Jesus saith to him: Whither I go thou canst not follow Me now. Because thou hast not yet received the Holy Ghost, by whose strength thou mayest overcome death, says Cyril. For Christ must needs go first and conquer death. Thou hast not now that constancy of soul and strength to die for Me; but the Holy Ghost will come upon thee, and then shalt thou be able. Moreover, Christ had destined Peter to be Head of the apostles, Prince and Ruler of the Church after Himself, and Founder of the Roman Pontificate. 

But thou shalt follow Me hereafter, on the cross, and, by the cross, to heaven. The love and zeal of Peter at this time merited for him the privilege of being the first to follow Christ on the cross. 

Ver37.—Peter says to Him, Why can I not follow Thee now? I will lay down my life for Thee. Peter says this with his wonted fervour and zeal, but a zeal not according to knowledge. For, suspecting that Christ was going to death, as He had foretold, he offers himself as a comrade to share all dangers with Him. I am ready with Thee to take every chance of danger; I offer myself to Thee as a companion for all that may befall; with Thee and for Thee I will gladly welcome death. The affectionate feeling of Peter for Christ, though without effect, is worthy of praise; he had not yet received the wings of love from the Holy Ghost to fly to so lofty a cross. 

Ver38.—Jesus answered him: Layest thou thy life down for Me? Verily I say unto thee, The cock shall not crow before thou deny Me thrice. Christ humbles Peter, who trusts too much in himself, and suffers him to fall, that he may learn to confide not in his own strength but in the grace of Christ. Wherefore Christ repeatedly made this prediction to Peter. Hear S. Chrysostom (Hom72), "Thou shalt know by experience that thy love is nothing without Divine grace. And hence it appears that Jesus permitted this fall for his benefit." 

14 Chapter 14 

Verses 1-23 

1-31

CHAPTER14
Let not your heart, &c. Christ saw that the minds of His disciples were troubled, i.e. anxious and sorrowful, because He had foretold them that His own departure and Passion, through the treachery of Judas, was at hand, as well as the scandal of Peter"s threefold denial of Him. For they feared lest they also through dread of the Jews should betray Christ. For if Peter, who seemed as firm as a rock, was about to do so, would not the rest, who were weaker and more timid, do the same? Christ heals this their perturbation by the words, Ye believe in God, believe also in Me. 

The Greek reads for ye believe, πιστεύετε, i.e. Believe ye in God, or, ye believe, &c. The meaning is, If ye believe in God, as I know ye do, believe also in Me, and consequently trust Me. For I am God. By this faith and confidence ye may overcome all your fears, and be made partakers of my promises. Cast all your cares and anxieties upon Me, your Lord and your God. For although I go away from you as to My bodily presence, yet in My spirit, in My care and guidance of you, I shall be always with you. 

Listen to S. Chrysostom. He shows the power of His Divinity, setting out what they had in their minds. As if He said, "Ye fear the adversity which hangs over Me and you. Lay aside your fear. For faith in Me and the Father is mightier than those things which will come upon us. And nothing can prevail against it." And S. Augustine says, "Lest as men they should fear the death of Christ, and so be troubled, He consoles them, declaring that He is God. As though He said, Ye fear death for this form of a servant; let not your heart be troubled, the form of God will raise it up." Moreover Christ did this, as Ribera says, like husbandmen who attach a weakly vine to an elm, that it may from the elm receive strength to mount up and grow, even though wind and storms rage against it. Thus the Lord joins the apostles to Himself as a most strong wall, by faith: as it is said in Psalm 26 , "The Lord is my light and my salvation, whom then shall I fear?" Let the Christian think that the same thing is said to himself by Christ when he is harassed by temptation, trouble, or fear. "Thou believest in God, believe also in thy Christ. He will be present with thee, and give thee strength. He will open out for thee a way of escape, and make thee conqueror." 

In My Father"s house. Christ had said that He was about to go to the Father, and that Peter would follow Him thither, but He had said nothing concerning the other disciples. They feared therefore that they should be shut out from the Father"s house and from heaven. This fear Christ removes. "Fear not, for though it be that I do not take you with Me now to My Father"s kingdom, yet I will cause you to follow Me in due time. Do not suppose that Peter only will follow Me thither, as if there were only room for Myself and Peter. I tell you there will not be wanting room for you likewise. For in My Father"s house are many mansions. For heaven is a vast empyrean, and has innumerable mansions, sufficient to hold all men whatsoever." So SS. Augustine and Chrysostom. 

Moreover, the expression many, intimates that there are in heaven various degrees and ranks of blessedness and glory. As it were said, To each saint shall be his own place in heaven, to each his own beatitude, his own glory, in accordance with the merit of each. So the Fathers against Jovinian, who thought that as all virtues are equal, so likewise would be all rewards in heaven. 

Listen to St. Gregory (lib4 , "Moral," ch31), "In the many mansions shall be a concordant diversity of requital. For so great shall be the might of the love which shall unite us in that house of peace, that whatsoever any one shall not receive in himself, he shall rejoice to have received it in another. Wherefore, although all did not labour equally in the vineyard, yet every one received a penny. And indeed with the Father there are many mansion, and yet the different labourers receive the same penny, because to all shall be the one blessed gladness, although not to all the same sublimity of life." The same S. Gregory says, that to a certain Stephen these many mansions were shown full of a marvellous light. Christ then by these words, and by this exhibition of the heavenly reward, animates the apostles, so that they should not dread the temptations and persecutions which were impending over them, but should rather court them, forasmuch as by their means they were about to obtain such rewards. 

If it were not so, i.e., if it were otherwise, I would have told you. First, it is as though He said, "I would have told you that I was going away that I might go to prepare a place for you in heaven, unless there were already many mansions prepared there; but because they are already prepared, I said not to you, "I will go to prepare them."

2. Following the Greek and Syriac, which omit the word that before I go, Arias Montanus simply expounds as follows: "There are many mansions in My Father"s house. If it were not so I would tell you plainly; nor would I deceive you with the vain hope that I am going to prepare a place for you." As though He said, "Since I so greatly love you, that I am going away from you for the sake of preparing a place for you, how should I suffer you to be deceived in so great a matter? To prepare a place is to come into possession of heaven, which until that time had been closed to man. When I ascend, the heavens shall be opened to you, according as it is said, "Lift your gates, ye princes, and the King of glory, shall come in," ( Psalm 24Vulg.); and, "He shall ascend preparing the way before them."" (Mic. ii. Vulg.) 

You will say, if mansions were already prepared for the apostles in heaven, why does Christ go to prepare a place for them? I answer, both are true. For, 1st, these mansions were prepared for the apostles and the rest of the elect from all eternity, by God"s predestination, in the first intention, as it were2d, Christ went, nevertheless, to prepare them in act, as it were; namely, to bring the apostles into possession of them so to say. Moreover, Christ made plain the way to heaven, which before was shut, by His ascension. For He by His own blood and death upon the cross paid to God the price of those heavenly mansions, and by that price purchased them for us. Moreover, when Christ ascended, He sent the Holy Ghost from heaven, that He, by His peace, might render the apostles and the rest of the elect worthy of heaven. 

So S. Augustine. "How," saith he, "does He prepare, if there are already many? They are not yet in existence if they are still to be prepared. But they do already exist by predestination. Otherwise, He would have said, I will go and prepare, i.e., I will predestinate. But it was because they were not prepared as a matter of actual existence that He said, If I go away and prepare, &c., He is preparing the mansions by preparing their destined inhabitants. For that is the house of God, of which the apostle says, "The temple of God is holy, which temple are ye." It is still being built, it is yet being prepared. He speaks of going away to prepare, because the just live by faith. For if thou seest there is no faith, the thing is hid that it may be believed, then is the place being prepared if there is a life of faith; being believed it is desired, that that which is longed for may be possessed. He goes away by becoming unseen. He comes by appearing. But unless He abide with us to rule us, that we may make progress in good living, we shall not have a place prepared for us where we can abide in continual gladness." 

Ver3.—And if I go away, &c. If, i.e., when, I go away into heaven and there prepare a place for you and all your successors, that is, for all the elect, by giving them through the ages the Holy Ghost, and His grace by which He may prepare them for celestial glory; when, I say, this has been accomplished, then I will come again in the day of judgment, and receive you all to Myself, and crown you with a worthy reward in heaven. 

And whither I go, ye know, &c.; i.e., Ye can, and ought easily know, because ye have often heard of Me that I am going to the Father in heaven, and that the road to heaven is My faith, doctrine, passion, and cross. The Apostles knew that Christ had said these things, but they did not yet understand them, which was the reason why they did not remember them. So S. Augustine, Maldonatus. 

Ver5.—Thomas saith unto Him, &c. Since we know not whither Thou goest, how can we know the way? For he who knows not the goal to which a way leads, cannot be said to know the way to that goal. We indeed have heard Thee say that Thou art going to Thy Father"s house, where there are many mansions, to prepare us a place. But where is this Father"s house? Where are those many mansions? If this house is heaven, as we suppose it is, declare the matter to us more fully and explicitly. Explain to us concerning these mansions where and in what region they are. For the vastness of heaven, or rather of the many heavens, is infinite. Thus Thomas. "But Christ," as Cyril says, "gave no response to this overweening curiosity. For He does not explain the whole subject, but leaving that for a fitting season, He unfolds only what is necessary for the present time." 

Jesus saith to him, &c. Briefly the genuine meaning is this. "Thou askest, 0 Thomas, two questions, viz., about My way and its terminus, whither I am going, and what road? I answer thus, "I am the way which thou seekest, a way not deceitful, but true, a way which leads to true life, even to God the Father in heaven, where is My Father"s house, in which are the many mansions I have spoken of."" Wherefore He adds, by way of explanation, No one cometh to the Father but by Me. The Father, therefore, is the goal or terminus. I am the way to it. I am the way, i.e. I am the teacher, the guide, and the leader of the true way which leads straight to the eternal and beatific life. I am the way, because I point out and teach the true faith and the holy living, which is the true way to everlasting life. There is an allusion to Isaiah 30:20-21, "Thine eyes shall see thy teachers, and thine ears shall hear a word behind thee, saying, This is the way, walk ye in it, when ye turn to the right hand, and when ye turn to the left." 

But because some ways are true and right, others false and erroneous, therefore is Christ called the way and the truth, i.e. the true and right way according to the words in Isa. xxxv8 , "And this shall be to you the direct way, so that fools shall not err in it." (Vulg.) As though Christ said, both Jewish and Gentile philosophers have taught many things concerning blessedness and the virtues which as a road lead to blessedness, yet they have fallen into many errors, and so have led men not to life, but to the destruction of hell. For as they made blessedness—not true indeed, but false blessedness—to consist in riches, honours, and vain science, so they have gone themselves, and led others into no good, or true, but into a false way. But I teach true faith and unity and those other virtues by which you may arrive by a direct way at that true and eternal life which is with the Father, and therefore with Me. For I and the Father are one. For as the Father is beatific life, both formal and causative, because He communicates the same to us, and also objective life, because He is the author of the beatific vision, so likewise am I the very self-same life and truth. I therefore am He who points out to you the right road to heaven. I am He who as the Truth delivers you from every error of the mind. I am He who leads you to true life. 

From hence it is plain that Christ is the way:—1. Because by the merit of His Passion He has opened to us the way to heaven2. Because by His doctrine He shows us the same way3. Because He inspires us with faith-and grace and good works and merits, by which as by a path we walk to life eternal4. Because by this way of a holy life and by His Passion He has gone before us, treading it first Himself, that we might follow Him in the same, and imitating Him, arrive at the heaven whither He has gone. 

This is the genuine meaning of this passage. But since this is a golden saying of Christ, let us listen to various comments and observations of the Fathers upon it. 

1 S. Leo (Serm2 , de Resur.) says, "Christ is the way of holy conversation, the truth of Divine doctrine, the life of everlasting blessedness." 

2. S. Cyril saith, "Christ is our way by the actions of His life, the truth by a right faith, the life by the well-spring of sanctification." The meaning is, No one cometh to the Father, who is the true life and blessedness, except by love he walk in Me, who am the way; and by faith believe in Me, who am the truth; and by hope confide in Me, who am eternal life. 

3. S. Bernard (Serm2 , de. Ascens.), "Let us follow Thee, 0 Lord, by Thee, to Thee: for Thou art the way, the truth, and the life—the way by example, the truth by promise, the life by reward." And the same S. Bernard (Serm2 , de. Cœna. Dom.) says, "I am the way by which you must go; the truth, to which you must come; the life, in which you must abide." 

4. S. Augustine says, "Christ is the way according to His humanity by which He comes to us, and returns to the Father. The same is the truth and the life according to His Divinity." Again he says (Serm55 , de. Verb. Dom.), "What road dost thou wish to go? I am the way. Whither wilt thou go? I am the truth. Where wilt thou abide? I am the life. Every man desires truth and life. Even the philosophers saw in some dim way that God was truth and life, but not all found the way. Therefore the Word of God who is with the Father is truth and life, by becoming man is made the way. Walk by this Man, and thou wilt arrive at God. It is better to limp in the way than to walk bravely outside of the way." The same S. Augustine (Tract69) further says, "By the form of a servant the Lord came to us, and returned to Himself, taking back flesh from death unto life. By the flesh He came as God to man, the Truth to liars. For let God be true, but every man a liar." 

5. S. Hilary (lib7 , de Trin.) says, "He who is the way cannot lead us wrong. Nor does He who is the truth deceive by illusions. Nor does He who is the life leave us in the terror of death. If I am the way, ye need no other guide. If I am the truth, I cannot declare what is false. If the life, even though ye die, ye shall come to Me." 

6. S. Chrysostom says, "I am the way, because by Me ye shall come. I am the truth, because the things which I have spoken are beyond questioning. I am the life, because not even death itself can hinder you from coming to Me." 

7. S. Ambrose (lib. de bono mort.), "Christ saith, I am the way, &c. Let us walk in this way, let us hold the truth, let us follow the life. It is the way which brings us, the truth which confirms us, the life which is given them that persevere." And again he saith, "We follow Thee, 0 Lord Jesus; but call us that we may follow, for no one ascends without Thee. Receive us as the way, confirm us as the truth, quicken us as the life." 

Symbolically, Christ is the way of beginners, purifying them by a hatred of sin, and a detestation of their past life. The same is the truth of the more advanced, illuminating them by the examples of virtues, and the desire of a new and holy conversation. The same is the life of the perfect, uniting them to God by the affections of pure love. Hear S. Bernard, summing up many things. "I am the way of light and calm, truth that liveth without pain, life that is happy and pleasant. I am the way upon the cross, the truth in the pit itself, the life in the joy of resurrection. I am the way, in which there are neither thorns nor thistles. The truth, in which there is no sting of falsehood. The life, in which he that is dead lives again. I am the right way, the perfect truth, the life that shall never end. I am the way of reconciliation, the truth of recompense, the life of eternal blessedness. No man cometh to the Father but by Me, i.e., no man cometh to Me, the truth and the life, except by Me the way." 

Tropologically, S. Basil remarks "that Christ is called the way, to denote that Christians ought daily to walk and proceed in the path of virtue, according to the words in the Psalm, "They shall go from virtue to virtue" (Vulg.). For in truth this is the good way, knowing no devious wanderings; I mean our Lord Jesus Christ, who truly is good, who leads us to the Father. For no one, saith He, cometh to the Father but by Me. Such is the way of our return to God through His Son." Thus far S. Basil, who says that Christ is the way, not only by faith, but by the exercise of virtues. 

Anagogically, S. Augustine (de Sent. Numbers 268), "The Lord saith, I am the way, the truth, and the life, i.e. by Me you must walk, to Me you must come, in Me you must remain. For when we come to Him we arrive also at the Father, because by means of His equal He to whom He is equal is known. And the Holy Spirit binds and most closely unites us to Him, so that we may abide in the perfect and unchangeable Good for ever." 

Hence S. Bernard, when he was dying, appeared to a certain absent friend saying that he was going upwards, "for the truth is above." For below in earth there is nothing but vanity and falsehood, as we are taught in Ecclesiastes. "Here," said S. Bernard, "there is no knowledge, no recognition of the truth; above is there plenitude of science, above is the true knowledge of the truth." And two of S. Benedict"s monks had this vision of him when he was dying. They beheld a path stretching direct from his cell to heaven, eastwards. This path was spread with tapestry, and bright with innumerable lamps. A man of venerable aspect, and clad in glorious apparel, stood over the monks, and asked them, Whose was the path which they beheld? They replied that they knew not. Then he said, "This is the way by which Benedict, the beloved of the Lord, ascendeth to heaven" (S. Greg. Dial12 c37). 

No one cometh, &c. Because I am the way to the Father, who is the goal and terminus. No one, i.e. of men; but Suarez adds, of angels also. For he thinks that all the angels have received all their graces and glory from Christ and His merits. 

Ver7.—If ye had known Me, &c. Christ meets an objection. The disciples might have objected, "Thou, 0 Christ, declarest that Thou art the way, but the Father is the goal to which thou goest. But we do not know the Father, wherefore neither do we know the goal to which both Thou and we are going. Cause us therefore to know the Father. Again, if the Father is the goal, Thou the way, how sayest Thou, I am the way, the truth, and the life? That is both the way and the goal?" Christ answers that both are true. "For I," saith He, "have one essence with the Father, one and the same Godhead. Wherefore, if ye had known Me clearly and fully, ye would have known My Father also;" for the Apostles knew indeed and believed that Christ was the Son of God, but they did not as yet believe that He was consubstantial with the Father; but they did know this after they had received the Holy Ghost. Wherefore He adds, 

And from henceforth ye shall know Him, and have seen Him. Ye shall know is the reading of the Vulgate, of S. Chrysostom, and S. Hilary. He means, Ye shall know the Father at Pentecost by the illumination of the Holy Ghost; yea, ye have already seen Him in Me, for he who seeth Me seeth My Father also, as Christ subjoins. The Greek, Syriac, and Arabic read γινώσκετε, ye know, in the present tense. "Even now ye know the Father, because ye have seen Him in Me working so many miracles. For although ye have not seen Him as He is in His Essence and Godhead, ye have seen Him veiled in My humanity, as with a cloud, by means of the signs and miracles, which, like thunderings and lightnings, come forth from It." So S. Cyril. 

Ver8.—Philip saith unto Him, &c.—Philip did not understand Christ"s answer; how, namely, he who knows Christ knows also the Father. He urges therefore Christ to show them the Father Himself. "Thou sayest that the Father is in Thee, as it were lies hid in Thee. Open Thyself, and shew Him to us." 

And it sufficeth us1st. Says S. Chrysostom, we desire nothing else but to be shown the Father. 

2d. S. Cyril, It sufficeth us, viz., for blessedness, that we should be delivered from all trouble and sorrow; for since the Father is God He will bless us. 

3d. It sufficeth us, for confounding the Jews, who deny that Thou art the Son of God. 

4th. And more simply, as though it were said, "instead of all the reasons which Thou, 0 Christ, bringest together, to console us in our sorrow for Thy death, we ask one, that Thou wouldst show us the Father. This one will suffice us instead of all the rest." 

Anagogically. Hear S. Augustine, "With that joy which shall fill us with His countenance nothing more will be required." This Philip well understood when he said, Lord, show us the Father, and it sufficeth us. But he did not yet understand that he might say, Lord, show us Thyself, and it sufficeth us. But that he might understand this, he received the answer, Have I been so long time with you? &c. 

Herein is that saying of S. Augustine true, "Thou sufficest for God, let God be sufficient for thee." For God is Saddai, i.e., sufficiency, abundance of all good things." Wherefore the Psalmist says, "We shall be satisfied when Thy glory shall appear" ( Psalm 16:15); and, "They shall be inebriated from the richness of Thy house, and Thou shalt give them drink from the torrent of Thy pleasure" ( Psalm 35:9); and, "Whom have I in heaven but Thee? and there is none upon earth that I desire besides Thee. My flesh and my heart faileth; but God is the strength of my heart, and my portion for ever" (Ps l73:25-26). 

The reason priori is, because God made man after His own image and likeness, wherefore He gave him an infinite capacity, and infinite desires, such as cannot be satisfied with any finite goods. Therefore it is necessary that God alone, who is infinite Good, should fill and satisfy that capacity. As S. Augustine says (lib1 , Conf. c1), "0 Lord, thou hast made us for Thyself, and our heart is restless until it rests in Thee." And the same saith (in Ps. lxii.), "Lovest thou riches? God Himself will be thy riches. Lovest thou a fountain of good? What is more excellent than wisdom? What more full of light? Whatever here can be loved, He who made all things shall be Thine instead of all things." 

Ver9.—Jesus saith to him, Have I been so long time—three years and a half—conversing with you I have taught you who I am, and yet ye have not known Me? The Greek S. Chrysostom and S. Cyril make thou hast not known Me in the sing., that indeed I am not only man, but the Son of God; not diverse in essence and existence from Him, but consubstantial with God the Father. For therefore having seen Me, you still desire to see the Father, because you think that I have a nature wholly different from the Father. As though Philip said, I have seen Jesus the Son of God: it remains for me to see His Father, as being different from Him, as is the case with men. This was the root of Philip"s mistake, which Christ removes by what follows. 

Philip, he that seeth Me, seeth, &c. "Since I and the Father are plainly one and the same in the essence of Godhead—one, I say, not only in likeness, but one indivisibly, therefore he who sees Me in the Humanity which I have assumed, inasmuch as he sees Me, sees My Father also, for I and My Father are one." Where observe, in Christ the Humanity was seen per se, but the Godhead per accidens. For It was seen not as It is in Itself, but through the Humanity, even as the soul is seen by means of the body in which it moves and operates. Wherefore he who with his bodily eye (with regard to which principally Philip asked, and Christ answered) beheld this Man, namely Jesus, per se, beheld indirectly, and per accidens His Godhead, because this Man was truly God. I am speaking as regards the essence of the Godhead, which is common to the Father and the Son. For as regards Person, it was indeed the Person of the Son which assumed human nature, not the Person of the Father. Wherefore he who directly saw this Man (Christ), directly saw the Person of God the Son lying hid in the manhood, but not the Person of God the Father, except by concomitance, as I shall show in ver10. Wherefore he who sees or recognises the Godhead of the Son, recognises also the Godhead of the Father, because They are one and the same. So S. Augustine, Cyril, Chrysostom, Hilary, and other Fathers passim. From this passage they prove against the Arians, 1. That Jesus was really God, so that those who saw that Man likewise saw God2. That there was one Person of the Father, another of the Son, which the Sabellians denied. For diversity of Persons is denoted by the words Me and Father3. That the Son is Consubstantial with the Father. For unless They were Consubstantial, the Son might be seen without seeing the Father: and vice versa, the Father might be seen without beholding the Son, even as happens with men. "You err therefore, 0 Philip, when having seen Me, you desire to see the Father, as though you were about to see another God, and another Deity, when there is but one and the same. How then sayest thou, Show us the Father, when I have shown Him unto thee in Myself?" 

This is the true sense in which Christ answers directly the question and meaning of Philip. But because Christ, taking occasion, as He is wont, from the question to rise and to carry His hearers with Him to a loftier height, this passage may, as to its second intention, be taken to apply to the perfect and proper cognition of the Father and the Son, whether by faith or by sight. As it were, He who seeth Me according to the Divinity, seeth also the Father. Because, although He is distinct from Me, yet am I in Him and He in Me by identity of nature. Wherefore He who sees, i.e., who believes, that I am the Son of God, also sees, i.e. believes, that God is my Father. And he who through the beatific vision intuitively beholds Me, intuitively beholds the Father also. So S. Cyril, Augustine, Chrysostom, Maldonatus, and others. Also Suarez, who shows from this passage that the Blessed who see the Divine Essence see also Three Persons in It. 

Ver10.—Believe ye not that I am in the Father, &c. Observe1. Here again the distinction of the Divine Persons is signified. Nor is any one properly said to be in himself, but in another2. The oneness of the Divine Nature is signified. For because the Father and the Son are, and exist in one and the same Divine Nature, therefore the Father is in the Son, and the Son in the Father. Christ proved this by the effect. For He had His doctrine and works from the Father, and common with the Father. Therefore He had the same common Nature with Him. Hence, 3. By this saying is consequently signified the perfect and intimate union and indwelling of one Divine person in the Other, and the converse. By which it comes to pass that the Father is in the Son and the Holy Ghost, the Son in the Father and the Holy Ghost, the Holy Ghost in the Father and the Son. Damascene (1. de Fid. c11) calls this, πεζιχώζησις, and from him the schoolmen call it circumincessio. Concerning which mystery S. Augustine treats (l6 , de Trin. c. ult.) and S. Hilary (lib4 , de Trin.) Each one of the Divine Persons is in each of the others, not only as regards Their Essence, but also as regards Their relation and proper Person, because all are most intimately conjoined and united with One Another. Whence it follows that he who fully knows and beholds one Divine Person- as, for example, the Son—as the Blessed see Him, not only sees the Godhead common to the Father and the Son, but sees also the very Person of the Father, both because the Person of the Father is most intimately related to the Person of the Son, and also because in that relationship is included the essential order. For it is the Father who of His Essence begetteth the Son. And this is what Christ here means when He saith, Believe ye not that I am in the Father, and the Father in Me? 

The words which I speak, &c. They are not human but Divine words. They proceed not from My Humanity, but from My Divinity, which I have received of the Father. Wherefore whoso heareth Me speak, heareth not so much Me as God the Father speaking in Me and by Me. Observe, the Godhead common to the Father and the Son was the efficient cause of the Divine words which Christ uttered. Yet the thing signified by the words was often peculiar to the Person of the Son, not of the Father, as when He said, "I am the Son of God," "I have taken flesh," "The things which I say and do I have received of the Father." For these things He said concerning Himself, not the Father, as is plain. For not the Father was made man, but the Son. And yet the Father equally with the Son was the efficient cause as well of the Incarnation, as of the words uttered by the Word Incarnate. For the works of the Holy Trinity, ad extra, as theologians say, are undivided, and common to all the Three Divine Persons. 

But the Father abiding in Me, &c. The Father, as the prime source not only of creatures, but of the other Divine Persons, that is, the Son and the Holy Ghost. For when the Father by begetting communicated His Divinity to the Son, He communicated also His omnipotence, virtue, and power of working. Wherefore, if not the Son but the Father Himself had assumed Humanity, He would have spoken and done the self-same things which the Son spoke and did. For the Father both spoke and wrought in the Son: and also there is one Godhead and omnipotence of the Father and the Son, which spoke and wrought all things through the Humanity which He assumed. Wherefore Christ left it to be gathered by the Apostles that when they saw and heard Him speaking they were to think that they saw and heard the Father. "From these My words and deeds," as Ribera paraphrases, "ye are able to understand how good My Father is, how kind, how much He loves you. From My miracles ye may know My omnipotence, and that I know all things, and have in Me all good. From whence ye understand that the Father likewise hath the same. And since these external things lead you to the knowledge of such great good things, what, think ye, will be yours when ye shall behold My and the Father"s Essence without glass, or figure?" 

Ver11 , 12.—Believe ye not that I am in the Father? &c. For believe ye not? the Greek has πιστέυετέ μοι, Believe Me. But the meaning is the same, and one includes the other. Believe ye not that I am in the Father, &c. i.e., "Believe, because I assert this to you." "But if ye do not believe this simply on My assertion, at least believe on account of the works themselves, because the Father by working in Me and by Me so many and so great miracles, shows by those very works that He dwelleth in Me, and doeth by Me such mighty things." 

Amen, Amen, I say unto you, whoso believer in Me, &c. Christ wishes to prove that He is in the Father, and the Father in Him. The force of the argument stands thus: he that believeth that the Father is in Me, by this faith, or by the power and virtue of this faith, shall do similar Divine works and miracles to those which I do; yea, he shall do greater than I do. Therefore that faith must needs be true, which believes that the Father is in Me, and worketh in Me. For the Father worketh by true faith, and by miraculous works affords to such an one testimony of the truth, but not to a false faith, for otherwise, He who is the prime Verity would be a witness and approver of a lie. 

And greater works, &c. Not every believer, but some of them, such as the Apostles and apostolic men. 

What were these greater works? 1. Origen (Hom7 , in Num.) thinks that such things are meant as feeble men overcoming the flesh, the world, and the devil. For, saith he, it is a greater thing that Christ should overcome in us, than that He should overcome in Himself. 

2. S. Chrysostom thinks that the greater works were such as that Peter should heal the sick by his shadow, which Christ did not do. 

3. And better. S. Augustine thinks that these greater works were the conversion of all the nations of the whole world by twelve Apostles. For Christ converted a far less number, or only about500. Listen to S. Augustine, whose diffuse words I have contracted into a few: "What are those greater works? Are they perchance such as that Peter healed by his shadow? For it is a greater thing to be healed by one"s shadow than by the fringe of one"s garment. But when He said those things He was referring to the works of His words. When He said, The Father abiding in Me, He doeth the works, He called the words which He spoke works, the fruit of which was their faith. For when His disciples preached the Gospel, not merely a few in number like themselves, but nations believed. The rich man departed from the Lord sorrowful. Yet afterwards what that one man would not do, many did when He spake by His disciples. "Then he speaks of a marvellous paradox." I say that herein is something greater than to create the heavens and the earth. For these shall pass away, but the salvation and justification of the elect shall endure. There are also in heaven the angels who are the work of Christ. And although it be an equal display of power to create them and to justify the ungodly, yet is this latter a greater work of mercy. However, there is no need to understand all the works of Christ when He saith, greater works shall he do. For perchance He spoke of those which He was then doing. Now it is a less thing to preach the words of justice which He did for our sake than it is to justify the ungodly, and this He so works in us that we work also." 

You will ask why Christ willed to do greater works by the Apostles than by Himself. I reply, 1. Because He wished the faith in Him to be gradually disseminated, and thus to grow, lest if it should grow up suddenly it should be supposed to be fancy, and He Himself a magician, or impostor. For that which grows by degrees, by degrees gains confidence, and is more durable. 

2. That the modesty as well as the power of Jesus might be commended. That it might be seen that He was not only mighty in Himself to work, but that He was able to infuse the same powers of working in an equal, and even in a greater degree, into His Apostles. For the Apostles did not do these works by their own power, but by Christ"s. 

3. Because it behoved Christ first to suffer and to die, and by His death to merit those wonderful works, which. afterwards He wrought by His Apostles. 

4. Because it behoved Christ first to rise and ascend into Heaven, and then to send the Holy Ghost, who should work such great miracles. This reason Christ adds, when He says, Because I go to the Father 

Let prelates and superiors here learn from Christ to keep for themselves the lower and meaner offices, and to leave to their inferiors the greater and more honourable. They will do greater things by their subjects than by themselves. For what the subject doeth, the superior is considered to do through him. S. Ignatius, the Founder of our Society, when he was made General, publicly catechised, whilst he left to his companions under him the honour of filling notable pulpits. 

Because I go to the Father. When after death I have obtained the victory, and have triumphed over the world, the devil, and hell, I will ascend in glory to the Father"s throne, and thenceforward I will, through you, show forth greater works than I did whilst I was yet struggling in this life. There is no reason why I should then veil my face in poverty and humility, as I have done when I willed to submit to My Passion for the redemption of mankind. That being accomplished, I shall go up to My Father, who wills that My Name shall be manifested and adored in all the world by the preaching of the Apostles. Wherefore He will work greater things by them than He wrought by Me in this life. So S. Cyril (lib. ix. c41). 

Ver13.—And whatsoever ye shall ask the Father, &c. Thus it is in the Latin, and in S. Chrysostom, Cyril, and others. But in the Greek, Arabic, and Syriac the word Father is omitted. These words have reference to what preceded, and greater works shall he do, &c. For after the faith, concerning which He said in the preceding verse, he that believeih in Me, He here subjoins a profession of faith, and the invocation of His Name, and the asking for those greater things. As though He said, "I indeed, 0 ye Apostles, am going away from you to the Father, but instead of My presence I leave and give you the invocation of My Name, that by means of It ye may ask and obtain those greater things. Wherefore Christ, says Cyril, here signifies that His own Divinity and authority is the same as the Father"s. For it is the glory of the Son that by the invocation of Him the Father should give to the Apostles to do greater works than He wrought by the Son during His earthly life. 

In My Name, i.e., by the invocation of My Name. 

I will do it. I will cause that the Father will grant unto you. Yea, I in the Father and with the Father will do this thing, and will grant it to you, so that all the power, virtue, and glory of these greater works which ye will do shall be ascribed to Me, not to you. For when prayer is made to the Father, prayer is also made to the Son. 

That the Father may be glorified in the Son. Christ out of modesty is wont to ascribe all His glory to the Father, as to the prime Fount and origin. Learn from hence that miracles must not be asked for except for God"s glory, or when the glory of God requires them. 

Ver14.—If ye shall ask anything in My Name, I will do it. What Christ in the last verse said of the Father He here says of Himself, that He may show that He is the same God with the Father, that He hears those who pray to Him, and that He doeth all things which the Father doeth. Whence S. Cyril asserts that Christ is here speaking of His Divinity. Some are of opinion that the same thing is spoken and confirmed which He had said in the verse preceding. Wherefore Chrysostom and Nonnus omit this verse. But it is found in the Arabic, Syriac, S. Augustine, S. Cyril, Theophylact, &c. 

But Toletus and others, with better reason, think that something different is meant from the verse preceding. They think that the words of the former verse relate to the petition for the greater things: but that in this verse Christ says that He will hear particular prayers. He means that although He is going away to the Father, and will be absent in the body, yet He is always present and will hear their prayers, and help their necessities, so that whatsoever they ask in His name, i.e., through His merits, He will do for them. S. Augustine supposes an objection. S. Paul asked that the angel of Satan might depart from him, but received it not. But consider that it is said, In My Name, i.e., in Jesus! For whatever we ask contrary to our salvation, we do not ask in the name of the Saviour. For He would not be a Saviour to a man, if He did anything to hinder his salvation. The physician knows what is against his patient"s health, and what is in favour of it: and therefore he does not comply with his wishes in what is against his recovery. 

Ver15.—If ye love Me, &c. Christ here takes His farewell of His disciples, gives His last commands, which pertain to the exercise of the three chief theological virtues, faith, hope, and charity. Concerning faith He speaks in the1st verse, Ye believe in God, &c. Concerning hope in the3d, Whatsoever ye shall ask, &c. Now He speaks of charity, If you love Me, keep My commandments. And these three are united together. For faith begets hope, and hope begets charity. The meaning then is, If ye wish to obtain these My promises, and to gain what ye ask in My name, then love Me in return who love you, and persevere and grow in My love. If ye wish to please Me, and through Me obtain all that ye ask, keep My commandments. And if they do this, He promises them a great reward, saying, 

Ver16.—And I will ask the Father, &c., i.e., If ye persevere in My love, and keep My commandments, I will obtain for you by My prayers the Holy Ghost, which the Father will pour upon you at Pentecost. And He will work through you even greater things than I have wrought. 

And I will ask, as man. For Christ as man prays for us, says S. Augustine. 

Another Comforter, i.e., another than Myself. From hence it is plain that Christ also was the Paraclete of the Apostles and the faithful. That is, He is—1. an Advocate, an Intercessor, according to those words of Paul, "We have an Advocate with the Father, Jesus Christ the righteous." 2. An Exhorter, an Inciter3. A Comforter, as the Syriac translates. All these meanings are included in the Greek παζάκλητος. But when Christ went away, He sent another Paraclete, even the Holy Ghost, who in these three things took Christ"s place. For, 1. He is the Advocate of the faithful, "Who intercedes for us with groanings unutterable" ( Romans 8:26). He likewise is our Exhorter and Consoler. To these two offices Christ here specially refers. As though He said, I, 0 ye disciples, have taught you until this present; I have called you, and comforted you, and you are very sad on account of My near departure. But lift up your minds and trust. For I will send you another Comforter in My place, who will teach, console, and protect you, not for a little while, but all through your life. The Holy Spirit then is this Paraclete, i.e., 1. An Exhorter, an Inciter, because He stirred up the Apostles to undertake noble works of virtue for the glory of God, that they should preach the Gospel throughout the whole world, not fearing tyrants or tortures, yea, being ambitious of the most dreadful deaths for Christ"s sake2. A Consoler, because He would comfort and support them in adversities, distresses, doubts and temptations. For the Holy Spirit is as it were a burning and shining fire, which drives all darkness, fear, and torpor from the mind. As S. Bernard says (Serm2 , de. Pent.), "Those whom He fills, He makes to be fervent in spirit, and to have knowledge of the truth." And again, "The Paraclete gives the pledge of salvation, the light of knowledge; and the strength of life,—that what is impossible by nature should be made possible, yea easy, by grace." 

He will give you, 0 ye Apostles, at the next Pentecost. From hence S. Jerome (Qus9 , ad Hedib.) refutes the heresy of Montanus, whom Tertullian followed, who said that long after the Apostles the Holy Ghost first came down upon the heresiarch Montanus, A.D220 , and therefore that Montanus was the Paraclete promised by Christ. 

That He may abide with you for ever. From this promise of Christ it is that the Holy Ghost always abides in the Church, and assists the faithful, so as to be a Comforter in afflictions, and a stirrer-up to heroic works of virtue. S. Augustine proposes the objection, "How shall we keep the commandments, that we may receive Him, when, unless we do possess Him, we cannot keep them?" He answers, "He who loveth hath the Holy Spirit, and by having Him deserves to have more of Him, that by having more of Him, he may love more." 

The Spirit of Truth. Why is the Holy Ghost called the Spirit of Truth? First, S. Cyril answers, because He is the Spirit of the Son, proceeding by Spiration from the Son, whose special attributes are wisdom and truth, according to the words, I am the way, the truth, and the life. 

2. Because the Holy Ghost has declared to the world that Jesus is God, and the Son of God, the Messiah and Saviour. For this was what Christ pressed home, saying, Philip, he that seeth Me, seeth the Father also. And I am in the Father, and the Father in Me. So S. Basil (lib2 , de Spirit Sanc. c. i8). 

3. Euthymius says, He is called the Spirit of Truth, i.e., most true and excellent, as opposed to an angel, the soul, or wind, which are spirits in a sense. 

4. Of truth, because He is worthy of credit, says S. Chrysostom. 

5. Others say that the Spirit of Truth means that He is the Spirit of the New Testament. For to it was the Holy Ghost reserved, as the Spirit of liberty and love, whereas in the Old Testament He was the Spirit of bondage and fear. 

6. And most plainly, the Holy Ghost is the Spirit of Truth, because He is the Author of all truth, and the alone Teacher and Giver of pure and perfect truth. He teaches us all truths necessary for salvation, and delivers us from all errors. And so Christ explains this to us, saying in the16th chapter, "When He, the Spirit of Truth, is come, He shall teach you all truth." So too in Isaiah 11:2, the same Spirit is called "the Spirit of wisdom and counsel," &c., because He inspires us with those virtues. 

The Spirit of Truth therefore is opposed to the evil spirit of the world, which is false and deceitful. Wherefore Christ adds, whom the world cannot receive. Whence S. Augustine (lib. de grat. Nov. Test.) says that the Holy Ghost is the soul of the Church. "The Holy Spirit is the love and bond of union of the Father and the Son. To Him pertains the Society by which we are made one. A man"s body consists of many members, and one soul animates them all, causing the eye to see, and the ear to hear. So likewise the Holy Ghost contains and animates the members of the Body of Christ which is the Church." 

Whom the world cannot receive, i.e. worldly and carnal men, who gape after earthly desires and vain riches. Such persons cannot receive the Holy Ghost, because He is altogether heavenly, spiritual, and Divine, who teaches us to despise all earthly things as vanity, and to love and embrace heavenly things as true and solid. For as the Apostle says (Rom. viii.), "The prudence of the flesh is the enemy of God." (Vulg.) Whence S. Basil says (lib. de Spir. Sc.), "As in an unpolished mirror the images of things cannot be received nor discerned, so cannot a man receive the illumination of the Holy Ghost, unless he cast away sin and fleshly lusts," 

Because it seeth Him not, &c. Because it bath the eyes of the mind earthly, and blinded by the lusts of the flesh. Wherefore neither doth it know Him, i.e. practically, so as to love and desire Him. 

But ye shall know Him, &c. Know, i.e., His power, efficiency, doctrine, holiness. For He by His presence in you shall exercise His Divine power and grace. By which it shall come to pass that ye shall know Him, love Him when known, and long that He may be known to others. It is as the taste of pepper when it is bruised, or as the hidden power of fire in wood, which bursts forth into a mighty conflagration. 

Shall abide with you. The Vulg., with S. Augustine and Nonnus, reads μενεί in the fut. The Greek with a different accent has μένει, abides. With this agree the Syriac and Theophylact. Listen to S. Bernard (Serm20 , inter Parv.), "The Holy Ghost proceeds, breathes, inhabits, fills, glorifies. He is said to proceed in two ways, from whence, and whither. From whence? From the Father and the Son. Whither? To the creature. By proceeding He predestinates. By breathing He calls those whom He has predestinated. By inhabiting He justifies those whom He has called. By filling He heaps merits upon those whom He has justified. By glorifying He enriches with rewards those upon whom He has accumulated merits." 

Ver18.—I will not leave you orphans, &c. Forasmuch as Christ called His disciples sons, He now says to them, I will not leave you orphans, i.e., without a Father. Because, although I am going away from you to the Father, I will send you another Comforter in My stead. It is not that going away I will desert you, but that going away I will return, and will come unto you. 

Christ did this—1. And especially, when after the resurrection He appeared to His apostles in bodily presence, and taught them, and made them glad2. He did it, when at Pentecost He visibly sent them the Holy Ghost in the appearance of tongues of fire3. He did it invisibly, by often spiritually visiting them from heaven, and communicating to them His heavenly gifts4. He will do it visibly in the day of judgment when He will make His Apostles assessors with Himself. All this Christ further explains in what follows. 

Ver19.—Yet a little while, &c. But a short period of life remains to Me, only a few hours, after which I shall die upon the cross, and be withdrawn from this world; but ye shall see Me, because the third day I shall rise from the dead, and show Myself to you. This is the literal meaning. 

Tropologically, as the world shall not see Me with the eye of sense, so neither shall it see Me with the eye of the mind, because it will not believe in Me, nor recognise Me as the Messiah. 

Anagogically. The world shall not see Me after the day of judgment gloriously reigning in heaven. 

Because I live, ye shall live also. Ye shall see Me, because I shall rise from the dead, and live again. Ye also shall live that ye may behold Me living again, that ye may be able to preach My death and resurrection to the whole world. As Theophylact says, When ye shall see Me living again ye shall rejoice, and as though ye had been dead, ye shall live again at My appearing. As Jacob, when he heard that Joseph whom he supposed to be dead was alive, he awoke, as it were out of a deep sleep, and lived again. Christ speaks in the present tense, I live, because He would signify that He would immediately rise again from the dead. As S. Augustine says, "He spoke of Himself as living, in the present, of them as about to live in the future. For His Resurrection was presently to take place, but theirs was to be deferred to the end of the world." 

Ver20.—In that day ye shall know that I am in My Father, &c. After I have risen again, and ascended into heaven, and sent you the Holy Ghost, ye shall by His illumination know these three things more clearly and certainly, viz., that I am in the Father, by the unity of the Divine Essence, that is to say, that I am true God2. That ye may be in Me through Love, through the special guardianship which I have over you. Cyril adds a deeper meaning, "That ye may be in Me through union of substance. For since I have assumed human flesh, I have united the whole nature of man, and as it were all men to Myself3. That I may be in you as inhabiting, illuminating, and directing you to all good, and to everlasting life in heaven by My grace. Wherefore, says the Interlinear, ye shall know that I am in the Father, as a ray of light in the sun, one with Him, and ye in Me as branches in the vine, and I in you, as the vine in a branch, causing (heavenly) sap, and the life of grace to flow into you. S. Hilary adds that Christ is in us in the way of food by Participation of the Eucharist. 

He that hath My commandments, &c. As the Gloss says, not only you, 0 ye Apostles, but every one who loveth Me, and keepeth My commandments, shall live and know. Toletus understands this of the ordinary believers, who besides the Apostles in the time of Christ believed on Him, that these were here exhorted to persevere in His faith, love, and obedience. That in so doing they would in return be loved by Him and the Father, and that He would show Himself to them, when He rose again gloriously from the dead. This meaning is true, but too restricted. For Christ is speaking to all the faithful of every age. The meaning is, he that hath My commandments, i.e., he who keeps in his memory and affection the precepts which he has heard of Me, and keepeth them, i.e., fulfils them in deed; he who, as S. Augustine says, keeps them in his life and in his works, and perseveres in so doing, he it is who loveth Me, because he does what is pleasing to Me, what I love and desire to be done by him. A similar phrase occurs in chap. v38 , Ye have not My word abiding in you. For as S. Gregory says, "The proof of love is the exhibition of work. The love of God is never lazy. If it exists, it worketh great things. But if there be refusal to work, love is not there." 

But he that loveth Me, &c. Because My commandments are the commandments of the Father. Wherefore he who keepeth them, reverences and loves the Father, and does what is most pleasing to Him. Hence he draws His love upon him in return. Loving God the Father, he is beloved by Him. Love is the magnet of love. But here observe, we do not first love God, but God us, and so He inspires us with grace, by which we love Him in return. And if we accept this His love, and begin to love Him, He the more loves us, and pours greater grace and charity upon us. 

And I will love him, not only as God, for so I will love him with the same love as the Father: but even as man I will proceed to love him, and to accumulate gifts and graces upon him. As S. Augustine says, "To this end I will love that I may manifest (Myself). Not indeed that He did not love then. He loved us to this end, that we should believe, then that we should see. Now we love by believing in what we shall see, then we shall love by seeing that which we have believed." 

And will manifest Myself to him, by a deeper knowledge from day to day of My mysteries and gifts, not only speculative but practical and experimental knowledge, by which the saints taste and have experience of Christ how sweet He, the Lord, is: and therefore they burst forth in pious affections of gratitude, love, and praise, as S. Paul does in1Cor11 , and elsewhere. But, above all, this shall take place in heaven. 

Ver22.—Judas saith unto him, &c. This was Thaddæus, the brother of James the less, the author of the Epistle of Jude. Wherefore is it? The Vulg. has quid factum? which is a literal rendering of the Hebrew expression me haia, i.e., why was it? When Jesus said, The world seeth Me not, but ye see Me, He spoke of His death and His resurrection, by which He would appear again to His Apostles, but not to the worldly and unbelieving Jews. But Judas did not understand these words, and asked that they might be explained. He asks the reason, says S. Augustine, wherefore He will not manifest Himself to the world, but only to His own. The Lord answers him, Because these love, but the others do not love. Judas uses the word manifest, because Christ had just used the same expression, saying, I will manifest Myself to him. This word therefore dwelt in Judas" mind, though he is referring to previous words of Christ. 

Ver23.—Jesus answered, &c. As if He said, "Do not suppose, 0 Judas, that I will appear to thee alone and thy fellow-Apostles after My resurrection, as if the fruit of My life and passion were restricted to you only and the few others, to whom I shall visibly appear. I shall appear, though invisibly, to all those who throughout the world shall receive My faith and doctrine by means of the preaching of thyself and the rest of the Apostles, and shall love and keep it." 

And We will come to Him, I and My Father, and consequently the Holy Ghost. For where there is one Divine Person there are the other two. He means, Be it that after My resurrection I shall appear visibly to you alone, invisibly I shall come by My grace to all the faithful who believe in Me. And as I will come, so also My Father and the Holy Spirit will come to them. And we will dwell in their souls as in our house and temple. 

Observe, God, who is everywhere, and therefore immovable, is said to come and abide, not by change of place, but by the fresh working which He effects in such and such a place. So He is here said to come to the faithful and the just by grace and a fresh operation, because He preserves them, and furthers them in justice, and He assists and co-operates with their own free will. For He prevents their understanding with His illumination, and their will by pious affections, by which He impels them to good works, even such as are arduous, and by His concurring grace He labours with them for this accomplishment. 

Hear S. Augustine, "Love, which makes men to dwell with one mind in a house, separates the saints from the world. In that house the Father and the Son, who giveth the gift of love, make their dwelling-place. They come to us whilst we come to them. They come by assisting, enlightening, filling. We come by obeying, beholding, receiving." 

Lastly, thus piously writes S. Bernard (Serm3 , de Advent.), "Blessed is he with whom Thou wilt make Thine abode, 0 Lord Jesu; blessed is he in whom Wisdom builds herself a house, hewing out her seven pillars; blessed is the soul which is the seat of wisdom. What is that soul? It is the soul of the just. Rightly so, for judgment and justice are the preparation of Thy seat. Who is there among you, brethren, who desires to prepare in his soul a seat for Christ? Lo! what are the silks, the tapestry, the cushions, which ought to be prepared? Justice and judgment, He says, are the preparation of Thy seat. Justice is the virtue which is His very own, and which He gives to each. Render thus to each of the three classes of thy superiors, thy equals, thy inferiors, what is due to each. Thus shalt thou worthily celebrate the coming of Christ, and prepare His seat in justice." 

Tropologically, God the Holy Trinity comes to the three faculties of the soul, which He created after His own image, that He may inhabit them, renewing in them His image depraved by concupiscences. To the Father is appropriated memory, because He from fruitful memory conceiving all things, produced the Word, and begat the Son. To the Son is appropriated the understanding, because by the understanding He was begotten, as it were the word of the mind, the idea, image and pattern of all things. To the Holy Spirit is appropriated the will, because He Himself proceeds by the action of the will, i e., the love of the Father and the Son, as it were the love and bond of union of both. The Father therefore reforms the memory when He blots out of it the appearances of vanity, and brings into it the appearances of divine things, so that it should remember only God, His worship and His love. The Son reforms the understanding, so that it should think only of the things which pertain to salvation and holiness. The Holy Spirit reforms the will, so that it should love and desire the same. Wherefore a holy soul continually reflects that it is a temple of the Holy Trinity, as it is said in2Cor. vi., "Ye are the temple of the living God." 

There were in the ancient Temple three vessels of service—the altar for burning incense, the candelabrum with its seven burning lamps, and the table of shewbread. There should be in like manner in a holy soul an altar of prayer, breathing out holy praises and pious desires to God. There ought to be a candelabrum brightly shining with the seven gifts of the holy Ghost. And there ought to be a table of beneficence and charity. Then will come to pass that which is written in the Apocalypse, ( Revelation 21:3), "Behold the tabernacle of God is with men, and He shall dwell with them, and they shall be His people, and God Himself with them shall be their God." See S. Bernard (Serm27 , in Cant.) where he teaches that a holy soul is a heaven in which shine the su



Verses 23-31 

Ver23.—Jesus answered, &c. As if He said, "Do not suppose, 0 Judas, that I will appear to thee alone and thy fellow-Apostles after My resurrection, as if the fruit of My life and passion were restricted to you only and the few others, to whom I shall visibly appear. I shall appear, though invisibly, to all those who throughout the world shall receive My faith and doctrine by means of the preaching of thyself and the rest of the Apostles, and shall love and keep it." 

And We will come to Him, I and My Father, and consequently the Holy Ghost. For where there is one Divine Person there are the other two. He means, Be it that after My resurrection I shall appear visibly to you alone, invisibly I shall come by My grace to all the faithful who believe in Me. And as I will come, so also My Father and the Holy Spirit will come to them. And we will dwell in their souls as in our house and temple. 

Observe, God, who is everywhere, and therefore immovable, is said to come and abide, not by change of place, but by the fresh working which He effects in such and such a place. So He is here said to come to the faithful and the just by grace and a fresh operation, because He preserves them, and furthers them in justice, and He assists and co-operates with their own free will. For He prevents their understanding with His illumination, and their will by pious affections, by which He impels them to good works, even such as are arduous, and by His concurring grace He labours with them for this accomplishment. 

Hear S. Augustine, "Love, which makes men to dwell with one mind in a house, separates the saints from the world. In that house the Father and the Son, who giveth the gift of love, make their dwelling-place. They come to us whilst we come to them. They come by assisting, enlightening, filling. We come by obeying, beholding, receiving." 

Lastly, thus piously writes S. Bernard (Serm3 , de Advent.), "Blessed is he with whom Thou wilt make Thine abode, 0 Lord Jesu; blessed is he in whom Wisdom builds herself a house, hewing out her seven pillars; blessed is the soul which is the seat of wisdom. What is that soul? It is the soul of the just. Rightly so, for judgment and justice are the preparation of Thy seat. Who is there among you, brethren, who desires to prepare in his soul a seat for Christ? Lo! what are the silks, the tapestry, the cushions, which ought to be prepared? Justice and judgment, He says, are the preparation of Thy seat. Justice is the virtue which is His very own, and which He gives to each. Render thus to each of the three classes of thy superiors, thy equals, thy inferiors, what is due to each. Thus shalt thou worthily celebrate the coming of Christ, and prepare His seat in justice." 

Tropologically, God the Holy Trinity comes to the three faculties of the soul, which He created after His own image, that He may inhabit them, renewing in them His image depraved by concupiscences. To the Father is appropriated memory, because He from fruitful memory conceiving all things, produced the Word, and begat the Son. To the Son is appropriated the understanding, because by the understanding He was begotten, as it were the word of the mind, the idea, image and pattern of all things. To the Holy Spirit is appropriated the will, because He Himself proceeds by the action of the will, i e., the love of the Father and the Son, as it were the love and bond of union of both. The Father therefore reforms the memory when He blots out of it the appearances of vanity, and brings into it the appearances of divine things, so that it should remember only God, His worship and His love. The Son reforms the understanding, so that it should think only of the things which pertain to salvation and holiness. The Holy Spirit reforms the will, so that it should love and desire the same. Wherefore a holy soul continually reflects that it is a temple of the Holy Trinity, as it is said in2Cor. vi., "Ye are the temple of the living God." 

There were in the ancient Temple three vessels of service—the altar for burning incense, the candelabrum with its seven burning lamps, and the table of shewbread. There should be in like manner in a holy soul an altar of prayer, breathing out holy praises and pious desires to God. There ought to be a candelabrum brightly shining with the seven gifts of the holy Ghost. And there ought to be a table of beneficence and charity. Then will come to pass that which is written in the Apocalypse, ( Revelation 21:3), "Behold the tabernacle of God is with men, and He shall dwell with them, and they shall be His people, and God Himself with them shall be their God." See S. Bernard (Serm27 , in Cant.) where he teaches that a holy soul is a heaven in which shine the sun of charity, the moon of continence, the stars of the other virtues. 

Ver24.—He that loveth Me not, &c. The reason then why any one does not keep God"s commandments is because he loveth not God. 

And the word which ye have heard is not Mine, &c. Listen to S. Augustine, "He said that the word was not His, but the Father"s, intending Himself to be understood, who is the Word, the Image and the Son of the Father. Rightly does He attribute to the Originator what the equal does, from whom the equal has that He is an equal." 

Vers25 , 26.—These things have I spoken unto you, remaining yet with you. But the Paraclete, the Holy Ghost, whom the Father will send, &c. Thus should this passage be pointed with the Roman, Greek, Arabic, and Syriac Versions. Less appropriately S. Chrysostom connects the words, remaining with you with the Paraclete, as though it were meant, "I go away, but the Holy Ghost will remain with you in My place." But the words should be referred to Christ who went before. He means, "These things which thus far ye have heard from My mouth I have spoken unto you, and taught you, whilst I remained with you, but I know that, either through your own ignorance, or through the strangeness and sublimity of the things which I have spoken, many are not received or understood by you. I will cause therefore that the Father will send you the Holy Ghost, as a Paraclete, i.e. an Instructor and Comforter, who will bring back to your memory, and explain to you all these things which I have said unto you. By His illuminations ye will easily understand all things. He will comfort you when you are sad at My departure, and will strengthen you under the persecution of the Jews, or any other tribulations. That the Holy Ghost did this is seen by the earlier chapters of the Acts of the Apostles and elsewhere. As S. Chrysostom says, "He frequently speaks of the Comforter because of their sadness." 

Whom the Father shall send in My name, i.e., says S. Cyril, through Me, because the Holy Ghost proceedeth from the Father and the Son. Wherefore the Father with the Son, or through the Son, as He breathes, so also He sends the Holy Ghost2d. In My name, i.e., for My sake, and because of My merits3d. In My name, i.e., for Me in My place, that He may finish My work which I have begun, and by the preaching of the Apostles may disseminate My faith, My doctrine, My Church throughout all nations. 

He shall teach you all things, which pertain to my advent and Incarnation. All things which are necessary for the foundation, instruction, establishment of the Church. Listen to Didymus (lib. de Spir. Sanc.)—"He shall teach the perfect in the faith of Christ spiritual and intellectual sacraments. But He shall teach by infusing invisibly the knowledge of Divine things into the soul." And Augustine—"The Son speaketh not without the Holy Ghost: neither doth the Holy Ghost teach without the Son, but the Trinity speaketh and teacheth all things. But unless separate mention were made of each Person, human weakness could not receive these things." 

And shall suggest (suggest, Vulg.) Greek, ύπομνήσει, i.e., shall bring back to memory. So Cyril, Augustine, &c. Wherefore from this passage S. Augustine takes notice that the external voice of an apostle or preacher does not suffice for the understanding or reception of the thing preached, but that this is the work of the Holy Ghost, who inwardly enlightens the mind to understand those things, and inclines the will to embrace them, and strengthens the memory to retain them. An orthodox doctor teaches this. Theophylact says, "The Holy Ghost taught all that Christ had not said to them, as not being able to bear it. Also He brought to mind what the Lord had said, but which they, through its obscurity or the dulness of their understanding, had been unable to remember." 

Ver27.—Peace I leave you. My peace, &c. The Arabic translates My own peace. This is Christ"s farewell. For the Hebrews, when they salute any one coming, or bid good-bye when departing, say, Peace be with you. Where under the word peace they wish every kind of good, prosperity, and happiness. It is as though Christ said, "Going away from you, I give to you, 0 ye Apostles and your successors, and as it were leave you, My benediction for an inheritance. By this I pray God to give you every good thing. And this I do not vainly or briefly, like the world, but truly, solidly, eternally. I do it not by adulatory words, as worldly people do, but really supplicating and bestowing grace and power, by which ye may securely attain to the eternal goods, and by your preaching, charity, and prayers may lead many others to the same blessed end." So Maldonatus. 

Jansen and Toletus explain a little differently. They say, This peace is that of which S. Paul speaks in the4th ch. of the Philippians, "The peace of God which surpasseth all sense keep your heart and understanding in Christ Jesus." Now this peace includes—1. Friendship with God2. Tranquillity of mind and calm in temptations and persecutions3. Mutual concord amongst ourselves. This makes men strong in every danger, and gives consolation in every trouble. This the Lord bequeaths us, not riches, nor temporal possessions. Far above all the wealth of this world peace stands pre-eminent. 

Hear S. Augustine. "We cannot arrive at the Lord"s inheritance, who wished us to observe His testament of peace—we cannot have concord with Christ if we quarrel with our fellow-Christians. Peace is serenity of mind, simplicity of heart, the bond of love, the concord of charity." 

Symbolically, S. Augustine. "He leaves peace in this world, abiding in which peace we overcome the enemy. He will give peace in the world to come, when we shall reign without an enemy. He is our peace, both when we believe that He is, and when we shall see Him as He is. We must observe that when He saith I will give, He adds My peace, wishing us to understand that it is such peace as He hath Himself, in whom there is no fighting, because He hath no sin. But the peace which He leaves us is rather to be called ours, than His. It is such peace as is consistent with the state in which we still say, Forgive us our debts. There is peace among ourselves forasmuch as we trust and love one another. But it is not full peace, because we do not see the thoughts of one another"s hearts." 

Ver28.—Let not your heart be troubled, &c. Christ adds this because He saw that the Apostles were sad at His departure, and fainthearted on account of the hatred of the Jews, and the battles which were impending, says S. Chrysostom. Lest the wolf should attack the sheep when the Shepherd was absent, says S. Austin. Therefore He consoles them, and lifts them up, saying, "Be not troubled nor fearful because of My departure, as though ye were about to be sheep without a Shepherd. For I, as I have said, go away indeed to death, but I will rise again on the third day, and then I will come, i.e., I will return, to you." 

If ye loved Me, &c. The apostles did love Christ, and therefore they were troubled at His going away. When therefore Christ says, If ye loved Me, He speaks after the manner of men. It is the way of consoling friends when they are sad at the departure of a friend. If you showed Me, 0 ye Apostles, what true and sincere love demands, ye would not grieve but rejoice at My departure, for My going away will be exceedingly profitable to Me, yea, and to you likewise. For I am going to the Father who is greater than I, i.e., I am going from consorting with men to God, from human misery and contempt to Divine felicity, exaltation, and glory. I am going to prepare a place for you, to which in due time I will bring you. So Cyril. 

For My Father is greater than I. This was the great stronghold of the Arians, by which they sought to prove that the Son was not God, but the highest creature of God; but SS. Athanasius, Augustine, Basil, and the rest of the Fathers, admirably reply to them, that Christ is here speaking of Himself not as God, but as man. For as such He was less, not only than the Father, but even than the angels. And that Christ is speaking thus is plain from hence, that He gives the reason why He is going to the Father: because, He saith, My Father is greater than I. Now Christ goeth to the Father, in that, as man, He ascendeth into heaven. For as God He is alway in heaven with the Father. Wherefore S. Augustine saith, "He went, in that He was in one place: He remained, in that He was everywhere." That is, He went through His Humanity, He abode through His Divinity. Therefore His Father was greater than He in respect to His Humanity, not His Divinity. The meaning then is, Ye must rejoice, 0 ye Apostles, at My departure, because I go to the Father, and ascend into heaven to greater honour and dignity, that I may obtain from the Father, for Myself and for you, the rewards of My Passion, even a seat at the Father"s right hand, and the empire of the universe, the adoration of all the angels, and the conversion of all nations to My faith and worship: and for you the Holy Ghost and all His gifts, armed with which ye shall conquer the whole world for Me and for yourselves, and bring it with you to celestial glory. For those things, which are far greater than what ye have as yet seen and received, I will ask and obtain when I go to the Father. 

Some fathers, moreover, in order to give a complete answer to the Arians, answer more subtilly, but intricately, that the Father is greater than the Son not only as He is man, but also as He is God, because the name of Father seems among men to be more honourable than the name of Son. For a father is the beginning and cause of a son. The Father therefore is greater than the Son, not in magnitude, nor time, nor virtue, nor dignity, nor adoration, but in respect of a certain honour amongst men, i.e., in respect of origin, because the Father is the origin of the Son. So S. Athanasius (Serm. cont. Arian), S. Hilary (lib9 , de Trin.), &c. Although with reference to Divine things, filiation, from whence is derived the idea of sonship, is something as excellent and as honourable as is the idea of paternity in the Father. Indeed, as the Son hath from the Father that He is the Son, so in turn the Father hath from the Son that He is the Father. For the Father is He who hath the Son. Wherefore in this case, that passive origin which is in the Son is in itself as worthy and as honourable as that active origin which is in the Father. For it is as great to be Begotten God as it is to beget God. Therefore it is as great to be the Son as to be the Father. Lastly, each hath altogether in personality the same Divine Essence, the same majesty and omnipotence. Wherefore one cannot be greater than the other. "Greater," says S. Hilary, "is He who gives by the authority of a giver, but He is not less to whom it is given to be One (with the Giver)." Greater, i.e., in the estimation of men, not of God. Wherefore Maldonatus thinks that Hilary and some others have conceded too much to the Arians. And Damascene (lib1 , de Fid.) corrects them thus, "The Father is greater, not in nature, nor in dignity, but only in origin. (See Suarez, lib2 , de Trin. cap4.) And in my opinion this was the teaching of S. Hilary. 

Moreover, the analogy of the Divine compared with human generation is so entirely different as to refute the Arians. For in things human the father is greater than his son1st. Because he is prior, and senior to the son2d. Because he is greater in stature and bulk, for a grown-up man generates a little infant3d. Because he produces a nature numerically different from himself, which he communicates to his son. Wherefore he is greater than that nature as being its author4th. Because of his own free will he begets a son. For it was possible to him not to have begotten. But in things Divine the manner is altogether different. For the Father is greater than the Son neither in age nor size: neither does He beget a Deity different from His Own, but communicates to the Son the same Deity which He Himself has. Neither does He beget of His own will, so to say, but of the natural fruitfulness of the Divine Nature He produces a Son the equal of Himself, nor can He produce another. Lastly, S. Cyril, in the Council of Ephesus, proves that the Father is greater than Christ in so far as Christ is man, but not in that He is God, after this manner:—"We acknowledge Him (the Son) to be in all respects as the Father, to be incapable either of turning, or of change, and to have need of nothing, a perfect Son, like unto the Father, and differing from Him only in this respect that the Father is unbegotten. For He is the perfect and express Image of the Father. And it is certain that the Image ought fully to include all those things in which the Pattern itself, which is greater, is perfectly expressed, even as the Lord Himself hath taught, saying, the Father is greater than I." 

Ver29.—And now I have told you, &c. That is, and now I foretell to you My departure and death, My resurrection and return to you, not that ye should condole with Me, and look after your own safety, but that, when ye see those things fulfilled, ye may believe that I foreknew and foreordained them all, and therefore that I submitted to death, not of necessity, but of My own free-will, for your salvation and that of the world, and therefore that ye may believe that I am the Messiah, the Son of God, the Saviour. 

Ver30.—I will not henceforth talk much with you, &c. For this is not the time to speak much, but to conclude, for the prince of this world, to whom worldly men are subject, by sinning after their own will, cometh. That is, he cometh to take and kill Me. For Christ said this when Judas was approaching with the officers, who were sent by the chief priests to take Him. 

But he hath nothing in Me, i.e., he cometh to take Me, but he hath no power over Me, because he will find nothing of sin in Me, nothing of that which caused Adam and his posterity to die. Wherefore he must unjustly bring death upon Me being innocent. And this I am ready to suffer, that by means of My unjust death I may despoil him of his power, and deliver men from his jurisdiction and tyranny. So Cyril and Chrysostom. The innocence therefore of Christ, and the death of that innocent One, hath delivered all of us, the guilty ones, from harm. And this was that supreme consolation of Christ, which He here brings home to the Apostles. Or, as Maldonatus puts it, "The devil cometh, to take and kill Me by means of the Jews, but in Me he hath nothing, i.e. he will not be able to overcome or destroy Me, as he hopes; for although I am about to die, I shall not do so through his power or strength, but of My own free choice, that I may fulfil My Father"s will." 

Ver31.—But that the world may know, &c. That is, "I will die, not compelled by the devil"s servants, the Jews, but freely, out of love and obedience to the Father. For He hath given Me commandment to undergo death for the redemption of men. Wherefore so I do, submitting myself to death." So SS. Chrysostom, Cyril, &c. 

You may say, Christ received commandment from the Father to suffer, to die, and to do the things which He did. Therefore He could not will the contrary, neither was He free, for had He done otherwise He would have sinned. But Christ is impeccable by a twofold title,—1st, on account of His hypostatic union with the Word; 2d, on account of the light of glory, in that He seeth God. For Christ and the Blessed, because they clearly perceive that God is infinite Good, are so wholly ravished with His love that they cannot either love or will anything which is contrary or displeasing to Him. I reply: the hypostatic union with the Word made Christ impeccable in such manner that the office of the Word was to keep and preserve that humanity which was hypostatically united to Itself altogether sinless, lest the Word, or God, which upheld the humanity, should be said to sin. But the Word kept the humanity from sin, not by physically predetermining, so to say, the will of Christ, to obey the Father"s commandment, but only by Its congruous grace, so continually preventing It, and sweetly directing and urging It, as It foreknew future conditional events, that Itself was (ever) consenting to this grace, and therefore was always freely subjecting Itself to the will of God, and never, even by venial offences, displeasing Him. Moreover, the light of glory constrained indeed Christ, forasmuch as He was blessed to subject Himself in beatific act to the will of God and the decree of death as perceived by this light to be His will. Yet it did not force Him, in so far as He was a wayfarer (viator). For as a wayfarer He had infused knowledge, as we have faith, according to which He was able freely to elicit acts of love and obedience, or not to elicit them, at His pleasure, as we of our free will are able to elicit similar acts. He therefore freely elicited that act by which, in obedience to the Father"s commandment, He accepted the death of the cross, saying, "Lo! I come to do Thy will, 0 God" ( Psalm 47.) Neither did the prior act determine ex necessitate the subsequent act, because they were altogether incommensurable, and of a different order. For the former is the act of one of the (already) Blessed, the latter act an act of one travelling to the country. See the Schoolmen. 

Arise, &c. These words depend upon what went before, and are thus connected, "That the world may know that I love the father, and am obedient to His commandment to suffer death, arise, and let us go to the garden of Gethsemane where the Jews await Me to take and kill Me." 

You will ask whether Christ actually rose from the table, and went out of the house towards Gethsemane, and in the way proceeded to utter the things which John records in the three following chapters: and that then, when they were ended, He passed over the brook Cedron, and entered the garden, where he was betrayed by Judas, and taken by the Jews, as John narrates, ch. xviii1 , &c. Cyril and Augustine answer in the affirmative, and this is probable. Maldonatus and others, more probably, answer in the negative. They think that Christ did not go out of the house. They are of this opinion, 1st, Because John does not say Song of Solomon 2d, Because Christ could not conveniently, with the apostles following Him, say all things in the way which are related in the three following chapters, so that they could hear and understand them. Christ saith therefore, Arise, because He did actually rise up from the table, and stood upon His feet, and bade the apostles do the same, that they might go away with Him to the mount of Olives. But, as dear friends are wont to do when they are saying farewell, and are hardly tearing themselves away from those they so tenderly love, so did Christ, as they were standing, resume a fresh and longer discourse, prolonging it until the18th chapter. Then bringing it to a close, He went across the brook Cedron to the mount of Olives. For such is the wont of those who love when they are bidding their mutual good-byes. As Ovid says, when he is going away into exile (lib1 , Trist.):

Thrice did I turn my steps, 

And thrice the threshold gain: 

To linger near with fond regret 

My footsteps were full fain. 

Farewell, farewell, I cried: 

Words full of love I said: 

Then, with a last fond kiss, 

For ever from it fled. 

Tropologically: when any arduous duty is decreed by God, or ordained by our superiors, such as a dangerous journey, death, or martyrdom, let us generously and with alacrity offer ourselves to God as victims of charity and obedience, and freely meet the danger, saying with Christ, Arise, let us go hence. For he who breaks the first onset of fear, by boldly meeting it, has overcome half the difficulty, and will easily vanquish the remainder. Daily experience proves that "He has accomplished the half of a deed who has well begun." 
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CHAPTER15
Ver1.—I am the true Vine. The Greek has a double art. ή άμπελος ή α̉ληθινὴ, the vine the true. The Syriac is, I am that vine of truth. Christ here sets forth the parable of the vine and the branches with this end and view, to teach the Apostles that they must abide in His faith and love, and not depart therefrom in consequence of His impending passion and death. That this is the great object of the parable is plain from the ninth verse more especially, Abide ye in My love. 

Christ here compares Himself to a vine, not as He is God, as Arius maintained, trying to prove that the Son is inferior to the Father, as being the Husbandman, but as man. For so men are grafted into Him as branches. For they are of the same nature and kind as the Vine. Wherefore S. Hilary says (lib9 , de Trin.), "Christ to this end assumed flesh, that we fleshly men might as branches be grafted into Him as the Vine." But yet the flesh of Christ would not have had that power of producing vine-branches, i.e., faithful and holy people, unless the Godhead had been united to it. Wherefore Cyril says that Christ was the Vine by reason of His Godhead. And S. Augustine saith, "Although Christ would not have been the Vine except He had been man, yet He would not have bestowed His grace upon the branches unless He had been God." 

You will inquire why Christ compared Himself to a vine rather than to an apple, or nut, or some other tree? S. Athanasius (Dis. cont. Arian.) and others reply, On account of the many qualities of the vine in which it excels other trees, and which admirably fit it to be a type of Christ. These are—1st, Its most abundant fruit: for it is the most fruitful of all plants. To this David refers ( Psalm 128.): "Thy wife shall be as the fruitful vine." 2d On account of the sweetness of its fruit3d On account of wine, which is made from its fruit, and which makes the heart glad, and which produces many effects which may be likened to the fruits of the coming of Christ4th Because of all plants in comparison with the size of its stem it most widely diffuses its branches. By which the extension of the Church is signified, as it is said in Psalm 80 , "She spread out her branches unto the sea, and her boughs unto the river." 5th The vine has sweet-smelling flowers, and very broad leaves, with which it gives shade to other plants. Now the leaves of Christ are the external graces of preaching, conversing, &c. 

6th The wine from old vines is best, and the wine from those more recently planted is the most abundant. Some vines live for more than200 years, and then have the flavour of wild honey. 

7th No tree has more durable wood than the vine. 

Lastly, vines need very assiduous culture. It is necessary to dig, to plant, to drain, manure, to prune. Thus, too, does the Church, or a holy soul which is grafted into Christ the Vine, require great and constant care. 

Moreover, there were two peculiar and chief reasons why Christ here compares Himself to a vine, rather than to any other tree. The first was that Christ had just previously instituted the Eucharist, and under the species of wine had given the Apostles His Blood to drink, and had left It to be drank by the faithful throughout all ages, that they might glow with His love as with new wine, and overcome all temptations. Wherefore, since shortly before He had admonished the Apostles to persevere in His love, even when they saw Him betrayed by Judas, and crucified and slain, so now He inculcates the same by the parable of the vine, thus: As the branch always inheres in the vine, and cannot be torn from it by cold or tempest, so that it should not bear fruit; so likewise do ye, 0 My Apostles, abide in My love, neither do ye fall away from believing in and loving Me because of My passion and death, for so will ye bring forth great and abundant fruit. 

The other reason was because Christ was now going to His passion and death upon the cross, which the vine with her grapes very excellently represents. For as the choice wine is expressed from the trodden grapes, so also from Christ trodden in the winepress of the cross was expressed the blood which redeemed the world. Christ here alludes to what Jacob foretold concerning Him ( Genesis 49:11), "Binding His colt to the vine, and to the grape-tree, 0 my son, His she ass. He shall wash His robe in wine, and His cloke in the blood of the grape. His eyes are more beautiful than wine." 

Hence St. Hilary says, "Rising up to the consummation of the sacraments of the Passion, He sets forth the mysteries of corporeal assumption, by which, as though we were branches, we dwell in the Vine." 

See St. Bernard"s Treatise on the Passion (if indeed it is his work, for the style is different), on the words, I am the true Vine, when he says among other things, "The vine is wont to be propagated by slips, not sown; so Christ is the Vine begotten of the Vine, i.e., He is God begotten of God, the Son of the Father. But that He should bring forth more fruit, He was planted in the earth, i.e., was born of the Virgin Mary." Thus he adapts all the circumstances of the vine to Christ. "How," he says, "was the glory of Christ cut off? with the knife of ignominy. His power? with the knife of humiliation. His pleasure? with the knife of pain. His riches? with the knife of poverty." In the4th chapter he treats of the bonds of the vine, and applies them to the cords with which Christ was bound when He was taken, and when He was bound to the pillar and beaten: also to the crown of thorns with which the Jews bound His head, also to the iron nails with which He was bound to the cross. In the5th chapter he treats of the culture of the vine; in the6th of the leaves of the vine, which are very broad, and which he explains of the words of Christ, especially His seven last words which He uttered on the Cross. For they as it were by their shadow protect and comfort us in every time of temptation. 

You will ask further, why Christ is called the true Vine? Euthymius answers, Because He brings forth the fruit of truth. The same Euthymius says, Because He is the excellent, incorruptible, and spiritual Vine. 

I would say that Christ is called the true Vine, because He truly has the nature, properties, and qualities of the vine. For as a true vine produces true branches and true grapes, so does Christ bring forth true believers and true virtues by His grace, which He instils into them by His wine-bearing sap. Thus then He is called the true Vine not corporeally, but spiritually. The true Vine therefore is opposed to the false and deceitful vine—that which has the appearance but not the nature of a vine, which produces not grapes but wild grapes. Such are the vines of Sodom, which produce grapes fair in outward sight, but when you touch them, they crumble into dust and ashes, as Josephus testifies (lib2 , de Bell. c5). Such like vines were the Jews, revolting from God to idols and sin. These are spoken of Deuteronomy 32:31, "Of the vine of Sodom is their vine, and of the suburbs of Gomorrah: their grapes are grapes of gall, and of a most bitter cluster: their wine is the gall of dragons, and the deadly venom of asps." 

2d Christ is the true, special, and perfect Vine, compared with whom all others are not true vines, but only shadows. So Christ is called true Light, true Life, true Bread, because He shines, quickens, nourishes, more really than any corporeal light, life, or bread. Christ therefore is the elect Vine, Heb. Sorec, i.e., the singular and chiefest Vine, of which Isaias speaks chap. v. This hath propagated its branches of faith and the Church throughout the whole world, and every where produces grapes, i.e., troops of Martyrs, Virgins, Confessors, and all Saints, according as it is said ( Zechariah 9:17), "For what is His goodness, and what is His beauty, unless the corn of the elect, and the wine that bringeth forth virgins? (Vulg.) 

And My Father is the Husbandman, i.e., the Vinedresser. For it is He who has planted Me as it were a Vine in the earth, and who prunes My branches, i.e. the Apostles and the rest of the faithful, cutting off the worthless, purging the fruitful that they may bring forth more fruit. Listen to S. Augustine (de Verb. Dom. secund. Joan. Serm59), "We honour God by worship, not by ploughing: and God honours us by making us better. For He by His words extirpates the evil seeds from our hearts. He opens our hearts as it were by the plough of His word, He sows the seed of His precepts, He expects the fruit of godliness." 

The Arians made the following objection: The vine and the husbandman have a different nature. Since therefore God the Father is a Husbandman and Christ a Vine, Christ cannot he God. Athanasius, Basil, and Ambrose answer them by saying that Christ is the Vine according to the human nature which He assumed, and so far is of a different nature from the Husbandman, i.e. God the Father. Again, although we grant Christ to be the Vine according to the Godhead, even so they gain nothing. For in the comparison of things that are like, not identity or similarity of nature is to be looked for, but that in which the likeness consists. For similitudes are commonly of a diverse and dissimilar nature, but they are compared in some quality in which they agree. There is a similitude between a vine and a husbandman, not in respect of their nature, but in respect of the branches and the fruit, that is to say, the grapes which they bring forth. 

Ver2.—Every branch: Christ says nothing about the Vine itself, but only speaks of the branches, because Christ the Vine is self-sufficing. But the disciples have need of much help and culture from God. So Chrysostom. 

Every branch in Me, &c., i.e., every Christian who by faith and baptism has been as it were a vine-branch grafted into Me, if he bear not the fruit of good works, God the Father will take him away, i.e., will cut off from the Vine the unfruitful and worthless branch. This He does both by secretly severing him from the communication of the Spirit and grace of Christ, and also by publicly separating him from Christ by means of excommunication, or by permitting him to fall into heresy. And thus in death He separates him from the company of Christ and His saints. But He will purge him who is bearing fruit from too great luxuriance of leaves, from insects, and from every evil thing, i.e., from the love of the vanity and the filth of this world, that he may bring forth more fruit. Christ is speaking primarily of the apostles, then of all the faithful. For so God the Father had just before separated Judas the traitor from Christ and the other apostles, compelling him to depart out of their house and family. But He purged Peter and the other apostles from too great love of this life, and from the fear of the Jews, through which, when Christ was taken, they either denied Him, or fled. He did this when He sent down upon them the Holy Ghost at Pentecost. He cut off that sinful love and fear, and so filled them with the love of God that they did not fear the threats of the Jews. 

Now the pruning-hook or knife by which God purges the vine-branches, i.e., the faithful, is, 1The word of God, whence He adds, ver3 ,—Ye are clean through the word, &c. For the word of God teaches us, and stirs us up to cleanse our minds from filth2d The pruning-hook is tribulation, affliction, persecution, poverty, hunger, and such like. For those things call us away from the love of the world, and constrain us to flee to the love of God. Listen to S. Gregory (lib7 , epist32). "The fruitful branch is said to be purged, because it is pruned by discipline that it may be led to richer grace." 

3d Pruning-hooks are illuminations, terrors, rebukes, which God sends into the minds of the faithful, to purge out of them the hindrances of their faults. Thus was S. Jerome rebuked, yea scourged by God, because he applied himself more closely to the study of Cicero than to the Holy Scriptures. Hear what he says in his22nd Epist. to Eustochium. "I was hurried in spirit before the tribunal of the judge, where there was such excess of light, and the lightnings so shot from those that stood around, that I fell to the ground, and durst not look upward. Being asked concerning my profession, I replied that I was a Christian. Then spake the judge, and said, Thou liest: thou art a Ciceronian, not a Christian. For where thy treasure is, there also is thine heart. Immediately I became dumb, and amidst the blows, for he commanded me to be beaten, I was yet more tormented with the fire of my own conscience, remembering the verse, Who will confess to Thee in hell? Thus I began to cry and to howl, saying, Have mercy upon me, 0 Lord, have mercy upon me. I declare to you that my shoulders were livid, and that I felt the blows after I awoke. And from that time forward I was more zealous in reading the Divine writings than I had been before in reading those of mortal men." 

From what Christ here says, the necessity together with the power and the integrity of good works, and that faith alone does not suffice for salvation, as the heretics say, is plainly manifest. For Christ here requires the fruit, and unless He find it, He threatens every vine branch, i.e., every professing Christian, with cutting off from the Vine, and everlasting damnation. Wherefore they were in error who said that perfect men were not under obligation to do good works. For Christ"s words in Me are strong against them. As though He said, It is a disgraceful thing that any one believing in Me should not bring forth the fruit of charity and other virtues, but should be lazy and slothful. 

2d It is plain that Luther is in error when he says that all the works of the faithful are sin, because they emanate from innate concupiscence, and are not done in perfect charity. For if this were true, Christ would not require them, nor call them fruit, but rather condemn them as poison. (See Council of Trent, sess6 , can25). 

3d It is plain that Luther equally errs when he says that faith is lost by every mortal sin. This, too, the Council of Trent condemns. For Christ here speaks of a believer who abides in Him by faith, and yet has not the fruit of charity. Such a one therefore hath faith, but not charity. 

Ver3.—Now ye are clean through the word, &c. This is the pruning-hook with which God the Father καθαίζει, i.e., purges and cleanses His apostles, that they may be καθαζὸι, i.e., pure and clean, as the word of Christ. For as S. Paul says (Heb. iv.), "The Word of God is living and powerful, and more penetrating than any two-edged sword, and reaching, even to the dividing of soul and spirit, and of the joints and marrow." The meaning then is, My word, i.e., My doctrine which I have taught you, that ye may obey and believe it, is that pruning-hook which has purged you from error and sins, and has made you clean, holy, and pleasing to God. 

Christ is speaking especially of His speech after the Last Supper, which had immediately preceded. For, as Toletus rightly perceived, this discourse inflamed the hearts of the disciples, who were already bearing fruit in Christ, and purged them by grace and love that they should bring forth more fruit. 

For by this discourse of Christ the Apostles were purged from a certain ignorance. For Peter knew not whither Jesus was going. Thomas knew not the way. Judas asked to see the Father. The Lord pruned away this ignorance. They were also purged from vain confidence. For to Peter, their chief, it was said, Thou shalt deny Me thrice. They were purified from a sort of carnal affection. For they were too much addicted to reliance upon the sensible presence of Christ, desiring always to possess it. But now they hear that the Lord is going away to the Father, and that they must remain. They were purged from faint-heartedness, which made them almost despair of their own salvation when Christ should have departed. There were many other imperfections which the Lord pruned from His disciples on this night of the supper. 

Ver4.—Abide in Me, as branches in the Vine, not dry and fruitless by faith only, but as bearing fruit and living by love with zeal for good works. And I in you. This clause is partly a promise of Christ, meaning, "If ye abide in Me by faith formed by love, I promise you that I will for My part abide in you, as the Vine remains in the vine-branches by a constant influx so as to afford them vital sap and nourishment for the production of grapes. In like manner I will supply you with the Spirit of grace to produce good works of charity and all virtues." So S. Augustine, Bede, and Euthymius. The clause is partly also a precept, meaning, "Take heed that ye abide in Me, and I then will abide in you, for without Me ye can do nothing. And this ye will take care to do if ye abide in My love. For so ye will bring about that I in like manner shall abide in you by My grace. And I will cause My Spirit continually to flow into you, by which ye shall grow and increase in spiritual life, and make advancement in spiritual works." So Toletus and others. Hear S. Gregory, in his exposition of the6th penitential Psalm, on those words, "My soul hath waited on His words:" "Where must we abide except in Christ? Houses will fail, palaces crumble into ruin, cities be destroyed to their foundations, castles fall, heaven and earth pass away, but the Word of the Lord remaineth for ever: let us then abide in Him who abideth eternally." 

This is Christ"s summing up by which He exhorts His disciples to abide in Him, and persevere in His love and doctrine. This He proceeds to maintain by giving seven reasons. Here is the first:—

As the branch cannot bear fruit, &c. That is, as a vine-branch draws life and sap from the vine for producing grapes, so also do ye draw life and the spirit of grace from Me to bring forth good works which may deserve eternal life. From this passage then it is plain that a man cannot of himself, nor by his own natural powers, not even externally from human teaching, or personally, draw the power of bringing forth good works. It must flow from the inward grace of Christ. This applies especially to good works beyond the power of nature, and the effect which such works have of meriting increase of grace and glory. For the vine-branch hath nothing of itself, but draws all its sap, efficiency, and power of producing grapes from the vine. Thus the Council of Trent defines, and explains this passage (sess6 , cap16), and adds the reason: "For since Christ Jesus is Himself the Head to the members, and as the Vine to the branches, He causes virtue continually to flow into them that are justified, which virtue always precedes their good works, accompanies and follows them, and without it they are not able in any manner to be pleasing to God, and meritorious. It must be believed that nothing more is wanting to those who are justified whereby, in those works which are done in God, they may fully satisfy the Divine law according to their condition in this life; and they should be truly believed to have merited to attain eternal life in its own time, if indeed they have departed in a state of grace." 

Calvin objects: man has not free will, nor does he by it co-operate with grace, but grace alone does the whole work. For as the vine-branch draws all the juice of its grapes from the vine, and has no juice of itself, so does a man derive all his power of doing good works from grace. And by consequence, he hath nothing of himself wherewith to co-operate with grace, or which he can communicate to the work which is done by grace. I reply, 1st By denying the consequence. For indeed in similitudes all things are not similar, so that they might or can all be applied to the thing compared, but the similarity must be reserved for what is intended to be the likeness. Christ therefore in this place makes His simile to consist only in this, that as the vine-branch derives all its vigour and sap for producing grapes from the vine, so likewise must a believer draw from the grace of Christ all the nutriment and power needful for producing supernatural works. But there is this distinction to be drawn, that a man, inasmuch as he is a rational being, co-operates with grace, and that freely. This the branch in the vine does not do, because it is but a piece of wood devoid of reason. Now it is the result of man"s free co-operation that a good work is a free and human work, even as it is because of the influx of grace that such a work becomes supernatural, worthy of God, and pleasing to Him.*
2d I deny the antecedent: for that a vine-branch, in addition to the vigour and the sap which it derives from the vine, does of its own nature contribute something to the production of grapes is plain from this, that if some other non-fruitbearing branch, or one bearing a different kind of fruit, as apples or cherries, were grafted into the vine, it would either produce nothing, or else would produce apples or cherries, not grapes. That it produces grapes, therefore, comes from its being a vine-branch. 

I confess, however, that the co-operation itself of free-will is also of grace in this sense, that unless free-will were prevented, lifted up, strengthened and stirred up to co-operation by grace, and unless it had auxiliary and co-operating grace, it could not co-operate, or do anything. This is the same reason by which Christ stimulates His Apostles to abide in Him. 

Ver5.—I am the Vine, &c.—That is, him who abides in Me by faith formed by love I likewise will love, and imbue with My spirit. This man bears much fruit, i.e., of good works, by which he continually merits an increase of grace and glory. Hence the Councils of Milevis and Orange condemn the Pelagians for saying that we have from God to be men, but from ourselves to be just. Such, S. Augustine (Tract21) says, are not the upholders but the destroyers of free-will. He thus sums up against them, "He who thinks that he bears fruit of himself is not in the Vine: he who is not in the Vine is not in Christ: he who is not in Christ is not a Christian." 

For without Me (not only by general and natural, but by special and supernatural prevenient and co-operating grace) ye can do nothing, i.e., in the way of fruit, which is the fruit of the Vine, i.e. of Christ, or grace going before. That is, Ye can do nothing worthy of eternal life, or grace, or merits, as the Pelagians held, who supposed that good and meritorious works could be done absolutely by free-will, though more easily by grace. But Christ did not say, without Me ye will have more difficulty in doing good, but, ye can do nothing. Listen to the Council of Orange (cap7), "Whosoever shall say that we can think or choose any good thing pertaining to everlasting salvation by the force of nature, or can believe the preached Gospel without the illumination and inspiration of the Holy Ghost, is deceived by the spirit of heresy, not understanding the voice of God, speaking in the Gospel, Without Me ye can do nothing." And how this should be understood the Council seems to explain, saying (ch9), "It is of the Divine gift both that we have right thoughts, and that we keep our feet from falsehood and unrighteousness. For as often as we do good, God is in us, and with us, since He works that we may work." 

Moreover, Calvin foolishly thinks that by the expression nothing the co-operation of free-will is taken away. Rather it establishes free-will. For if we can do no good supernatural work without Christ and His grace, it follows that with His grace we can do good works. As the Apostle says, "I have laboured more abundantly than they all, yet not I (not by my own power), but the grace of God which was with me." 

Lastly, some Catholics falsely infer from those words of Christ, Without Me, &c., that all the works of unbelievers who have not the faith and grace of Christ are sins. For the expression nothing refers to works of Christ"s grace, not to works of nature. Therefore unbelievers are able to do such natural works as honour parents, feed the hungry, do good to their neighbours, but not such as pertain to the grace of Christ, or those which are fruitful for meriting eternal life. For between grace and sin stands nature, or a natural good deed, which is not sin, nor yet a work of grace. 

Ye are the branches. Cyril observes that we are joined to, and inhere in Christ as branches in the vine, as well spiritually, by faith, hope, and charity, as corporeally, in that the vine is Christ"s Humanity, of which we are branches on account of the identity of the human nature, especially in the Eucharist, in which we are joined and commingled with Christ, not only as branches to the vine, but also as melted wax commingled with other melted wax. Wherefore as Christ spoke of the Eucharist (ch. vi.), saying, "Except ye eat the Flesh of the Son of man, ye shall not have life in you," so here He speaks concerning the vine and its branches, If any one abide not in Me, he shall be cast out as a branch, and be withered, &c. And Jeremiah says (ch2), "I planted thee an elect vine, a wholly true seed, how then art thou turned for me into a perverse, strange vine?" Christ therefore is called "the true (Hebrew neeman) Vine," i.e. the faithful, sincere Vine, because He never forsakes His branches, nor leaves them without His inflowing, but continually instils into them the sap of wine, that they may produce true grapes, and the wine of charity, grace, and glory. 

6. If any one abide not in Me, &c.—That is, just as the unprofitable branch is cut off from the vine, and cast outside the vineyard, where it altogether dries up, and is gathered into bundles, and cast into the fire, and straightway burned, so in like manner the Christian who does not abide in Me by faith and charity, shall, after death, be cast out of doors, i.e. be separated from the Church of the faithful, who are the members of Christ. And then he shall wholly be withered, i.e. shall be deprived of all the good sap of grace, and shall be gathered by the devils with the rest of the reprobate, that he may be cast into the fire of hell, there to burn everlastingly. Now every word expresses a punishment. They must therefore be considered separately. 

The first punishment is, he shall be cast out of doors, i.e. from Christ, from God, and heaven, from the company of the angels and the saints. 

The second, he shall wither. For in this life sinners often retain faith and hope, often feel the illumination of grace and Divine impulses to repentance, are often warned by preachers and others to amend their lives; and they often do works morally good. For they remain in Christ as the Vine, and do drink from Him some of the sap of goodness. But after this life, being cut off from Christ, they cannot derive any sap of grace, but all God"s gifts will be taken away from them ( Luke 19:26), so that they are fit for nothing but to become the fuel of hell. 

The third is, they shall gather them. By this it is meant that the reprobate are to be gathered together into bundles, that they may be thrown into the fire, from which they will never be able to deliver themselves, according to the parable ( Matthew 13:41). At the same time it is signified that their reason will be bound, and their freedom of will taken away, so that henceforth they will not be able either to will or to do any good thing. 

Fourthly, they shall cast them into the fire, namely into hell, burning with fire and brimstone, where the smoke of their torment goeth up for ever and ever. 

Fifthly, shall burn, i.e. shall immediately begin to burn everlastingly. This ends the third reason of Christ by which He exhorts His disciples to abide in Him. The fourth derived from the reward comes next. 

Ver7.—If ye shall abide in Me, i.e. if ye shall persevere in My love and grace, and My words in you, in your memory, that you constantly call them to mind, and in your will, that you love them, and in works, that ye always fulfil My commandments, Ye shall ask what ye will, and it shall be done for you; because ye will ask nothing except according to My will. In truth ye will ask nothing except what ye know is pleasing to God, and will be for the advancement of His glory and your own and your neighbours" salvation. For abiding in Jesus, i.e. the Saviour, they can only wish for what pertains to salvation, as S. Augustine says. For the branch which exists in the vine, if it could ask for anything, would ask for nothing else but to be kept in the vine, and by the influx from it to produce grapes. Thus the righteous ask to be kept in the grace of Christ, and to do good works, and this they obtain. For if they should ask anything carnal, vicious, disgraceful, injurious, or unprofitable, they would ask what would be displeasing to Christ, and forbidden by Him. Therefore they would offend Him, and so could not abide in Him, nor obtain what they asked. Wherefore S. Augustine says, Christ"s words in this place have to do with the prayer which He taught us ( Matthew 6:9). Let us not depart from its spirit in our prayers, and whatsoever we ask shall be done unto us. 

Ver8.—In this is My Father glorified, &c.—That is, is about shortly to be glorified after My death and the coming of the Holy Ghost. This is the fifth reason by which Christ urges His disciples to abide in Him and His love, because, that is, it will conduce to the great glory of God. "Abide in Me and My love, because by so doing God the Father will be glorified, that ye may bear much fruit," that being used in the sense of if. Abiding in Me, ye will bring forth much fruit, even a mighty harvest of souls, and the conversion of the whole world. And that so ye may be made My disciples, namely, perfect and exemplary disciples. For they were already Christ"s disciples, but novices, and imperfect. He means, Ye shall glorify God the Father if ye abide in Me, and preach My faith to the whole world. For by this means ye shall take away the idolatry of all nations, and bring in everywhere the worship of one God in true holiness. And this will be the greatest ignominy to Satan, and the greatest glory to God. For the conversion of the nations will not be your work, but God"s, who will bring it about by His grace. "For by whom shall we bring forth fruit, except by Him whose mercy preventeth us?" saith S. Augustine. 

Again, that ye may become My disciples, may mean my imitators in zeal and preaching the Gospel. A disciple is put for an imitator, because it is the part of a disciple to imitate his master. And so the disciples did imitate Christ, by giving themselves up even unto death to preach the Gospel. 

Ver9.—As the Father hath loved Me, &c.—This is the sixth reason by which Christ stirs his disciples up to persevere in Him and in His love and faith. The word as does not imply equality, but similitude of love. For the Father loveth Christ far more than Christ loveth us. The meaning therefore is, As God the Father hath loved Me as man without any merits of mine freely before all others, and hath raised me to the Hypostasis of the Word, that I should be the Son of God, the Saviour and Redeemer of the world, and therefore not a natural vine but a Vine of salvation, so in like manner have I freely chosen you before other men, without any merits of your own, and raised you to the Apostolate, that ye should be made very near to Me as branches to the Vine, and that I through you should work out the salvation of all nations. Take heed therefore that ye abide in this My love. And this ye will do by loving Me and keeping my commandments. For so ye will deserve to be loved in return by Me, and be by Me constantly endowed with the benefits of which I have spoken. So S. Augustine. 

Observe here, that Christ"s predestination, election, love, and grace are the means, the end, and exemplar of our predestination, election, love, and grace. See what I have said on Romans 1:4. 

Abide ye in My love; take care that I always love you. For it is a great thing to be loved by Christ. It is the fount and the cause of all graces. This is the active sense of the word My. But Rupertus here takes the love of Christ in a passive sense, meaning, abide in My love, advance in My love. This is an apposite, but not the direct meaning. It is inferential, thus, Take care that I love you. And this ye will be careful about if ye proceed to love Me. For I love those that love Me. Wherefore as the Father greatly loves Me, and so works through Me so many miracles and the salvation of the world, so also do I exceedingly love you, and therefore heap upon you so many benefits, gifts, and apostolic graces. Take heed then that ye continue in this My love and My grace. For so shall ye receive a daily increase of gifts from Me. Perceive from this the excellence and Divine virtue of love and affection. As Climacus says (Gradu30), "I contemplate faith as a ray of the sun, charity like its orb in its fulness. Charity from its own very nature is likeness to God, so far as mortals can attain unto it. As regards its efficacy it is a sort of intoxication of the soul. Lastly, as regards its properties, it is the fountain of faith, the abyss of a just and patient mind, a sea of humility. 

10. If ye keep my commandments, &c. If ye advance in loving Me and keeping my commandments, ye shall abide in My grace, favour, and affection, so that I shall proceed to heap My love and favours upon you. 

Ver11.—Even as I have kept My Father"s commandments, &c. That is, as I proceed to obey the Father"s commandments, and to preserve His grace and love towards Me. Hear St. Augustine. "Love precedes the keeping of commandments. For he who loveth not hath nothing from whence he may keep them. In what therefore He here saith He does not show from whence love is generated, but how it is shown, that no one may deceive himself by saying that he loves Him when he keeps not His commandments. This, however, must be referred to the love wherewith He loves us, thus: By this ye shall know that ye abide in the love with which I love you, if ye keep My precepts, not indeed that we first keep His commandments in order that He may love us, but that unless He loved us we could not keep His commandments. This is the grace which is plain to the humble, but hidden from the proud." 

Prior therefore is that love of God which is the cause of love in us, and of the keeping His commandments. And this in turn is the cause of God"s love towards us being maintained. So fire kindles and burns wood, and by its ignition is preserved and lasts. 

Ver11.—These things have I spoken unto you, &c. This is the seventh and last reason of Christ, by which He persuades them to abide in His love and charity. Because in so doing they would give great joy both to Christ and to themselves. 

You will ask, what is this joy? 1st. Jansen explains thus, These things I have said unto you that your joy may be always like unto mine. My joy is because I am loved of My Father. Do you so keep My commandments that ye may be always loved of My Father and rejoice, and that thus your joy may be full through My Resurrection and the sending of the Holy Spirit. 

2d. S. Cyril explains, These things have I spoken unto you that ye may have joy in those things in which I have joy, namely, in labours and perils endured for the salvation of mankind. 

3d. S. Augustine expounds of the joy which God had from eternity at our salvation, thus, "These things have I spoken unto you that what has been from eternity, a cause of joy to Me, namely, grace and salvation, may be in you. And that your joy which you have in My company may be fulfilled by your gradual advancement to everlasting felicity." And he again says, "What is that joy of ours which He says is to he full, but to enjoy His company? He indeed had perfect joy over us when He rejoiced in His fore-knowledge and predestination of us. But that joy was not our joy, because we were not yet in being. This joy began to be in us when He called us. It begins to be in the faith of those who are born again: it shall be full in the faith of those who rise again." 

4th. And most plainly, Christ here brings His disciples a twofold joy as a reward. The first joy is His own, the second that of the disciples. The meaning is, These things have I spoken unto you that in doing them ye may give Me joy. For parents and masters rejoice when they see their children and scholars act aright in obedience to their commands. This is the meaning of, that My joy may be in you, namely, that I may rejoice at your conformity to My will. As S. Augustine says, "What is the joy of Christ in us save that wherein He deigns to rejoice concerning us?" The second joy is that of the disciples, concerning which He says, And that your joy may be full. This was the joy which the disciples had in Christ, that they were His disciples. Christ has reference to the explanation which He subjoins to the parable of the vine and its branches, Abide in Me, and I in you. The meaning is, Like as the vine, if it could rejoice, would rejoice because its branches abode in it, and bore fruit, and as the branches for their part would rejoice because they adhered to the vine, and derived sap from it to bring forth grapes, so likewise if ye, 0 ye disciples, abide in Me, the true Vine, by love, and I also abide in you by the continual influx of the Spirit of grace for the bringing forth of good works, then shall I have joy in you thus cleaving unto Me, and ye shall have joy in Me because ye derive from Me grace and the Holy Spirit for the conversion of all nations. And this joy shall gradually be fulfilled here, but shall have its perfect consummation in eternal glory. 

Lastly, the words in you may be taken simply, just as they stand, thus, These things have I spoken unto you, that My joy with which I rejoice concerning the glory of God and the salvation of the whole world to be accomplished by Me, I may transfuse into you as My Apostles and fellow-workers; and that this joy may increase as your labours and your fruit increase; until it be fulfilled in this life, but yet more completely in the life to come. For My good is your good, as the good of the Vine is the good of its branches. 

This meaning seems the simplest, and is therefore sound. The words, That my joy may be in you, are exactly as if He said, That My joy may flow into you, way be communicated to you, and so be made your own. 

Admirably saith S. Bernard (Epist114) "Verily that is the true and only joy which comes not from a creature, but from. the Creator, and which no one shall take away from him who possesses it. Compared with this all other gladness is only sorrow; all other pleasantness is pain, all sweetness bitter, all beauty but as ugliness." And elsewhere he says, "A sure sign of the indwelling of the Holy Ghost in the soul is spiritual joy." For the soul which exults in God exults because God inhabits it. 

Ver13.—This is My commandment, &c. The Greek is emphatic with the double art., ή ε̉ντολὴ ή ε̉μὴ, i.e. My precept, even Mine. This is to be referred partly to the words, if ye keep My commandments, partly to, in My love, which is the scope of the whole parable from the beginning of the chapter to this place. The meaning therefore is, I have commanded you to keep My precepts, among which know ye that the chief is this, that ye love one another as I have loved you. Again, I have bidden you, Abide in My love, i.e. continue and persevere in loving Me. And this ye will do if ye love one another, and bestow your kindnesses and offices of charity upon your neighbours. For ye can bestow nothing upon Me, but whatsoever ye shall bestow upon them, I shall account as bestowed upon Myself as the Parent of all. Wherefore He calls this "My commandment." There is an allusion to His words in xiii34 , A new commandment I give unto you, &c. For what He here calls My commandment He there calls a new commandment. For He gives this precept to all Christians. For all were represented by the Apostles. For Christ willed by the Apostles and their successors to convert the whole world. He bids them therefore that out of love to Him they should love and seek the salvation of all nations, should expend all their faculties and labours upon that work, undergo all perils, sustain all persecutions, and lastly, should shed their blood for it. For so He loved them and all other men that He gave His life and endured the death of the Cross for them. Moreover, this precept in the first place concerned the Apostles, because Christ by them was about to accomplish His own work of preaching throughout the world. Wherefore it was the duty of every one to co-operate with and assist every other. For this union and mutual co-operation of many was most efficacious for overcoming all difficulties, and converting all nations however barbarous. And so we see the same thing at the present day in Religious Orders and in Religious and Apostolic men united among themselves. Thus it is said (Eccles. iv12.), "A threefold cord is not quickly broken." 

This example of Christ was followed by S. Elizius, who died in the year665. This was his last admonition to his people, as Sigobert testifies in his Chronicle: "If ye would pay me back my love for you, keep the commandments of Almighty God. Always breathe after Jesus Christ. Fix firmly His precepts in your minds. Love His name even as I have done." 

Ver13.—Greater love hath no man, &c. Christ here sets forth the manner and terminus or extremity of His love wherewith He loves us, and of that wherewith He wills that we should love one another. As though He said, I have supremely loved you, therefore I require the same of you, and have a right to ask it, that ye should supremely love one another. For the highest and supreme love is that in which a man not only gives his substance, but his life, that is, freely offers and lays it down for his friends. This I do for you, i.e. I will presently lay down My life for you. Do you therefore in like manner give your lives for your friends and neighbours in such a manner that ye do not refuse, but welcome, all labours, perils, persecutions, and every kind of torment and death for their salvation. 

You may say, it is greater charity if any one lay down his life for his enemies than that he lay it down for his friends. Some reply to this by saying that the meaning is, There cannot be among men a greater love than to die for a friend, but Mine is a greater love for you, because I die for My enemies. To say for enemies was unnecessary, for it is never done among men. Whereas the friendship of Pylades and Orestes in being willing to die for one another is the theme of every one"s praise, as something exceeding rare. And this is S. Paul"s argument (Rom. v.): "For scarcely for a just man doth anyone die: but perchance someone would dare to die for a good man. But God commends His love to us," &c. 

1st. And better Ribera and Toletus explain: The comparison here is not between friends and enemies, but between the acts of friendship, thus: Among all the acts and offices of friendship, none is greater than this, that any one should lay down his life for his friend. This I am about to do for you, who are My friends if ye keep My commandments. 

2d. And most fully: friends are here called not those who love, but those who are loved, such as may even be enemies. It means, greater love there cannot be than his who dies for his friends, i.e. for those whom he loves and accounts his friends, even though they in fact be not his friends but his enemies. Thus Christ laid down His life upon the Cross for all men, who at the first were sinners and therefore his enemies. But many of them, through that death of His, and the grace which floweth from it, have been justified, and so become His friends and disciples. The Apostles and Apostolic men following Christ have done the same. And all Christians whatsoever ought to do the like, namely, when the salvation of a neighbour"s soul is in peril, to expose their lives to rescue it, even though the neighbour he an enemy. 

You may urge, Why then does Christ call them friends rather than enemies? I reply, 1st, Because He was speaking to the Apostles, who by His vocation and grace were His friends, although they had before been sinners and enemies2d, Rupert answers, "that by the sweetness of His manner of speaking He might instil into His hearers the sweetness of the love which He commanded them." 3d, To teach us that so far as Christ and we are concerned all men must be loved as friends, even though they on their part are hostile to us. For the love of Christ extends itself to all, enemies as well as friends. Wherefore He accounts His enemies friends and beloved, and by this means gains them to be friends instead of enemies to God and Himself. For love is the magnet of love. Nor can there be anything more mighty than love, for love forces enemies to win back love to him who loves them. 

Lastly, there are some who understand this saying of Christ not only concerning spiritual and eternal salvation, but also concerning what is corporeal and temporal. They say that it is an act of heroic charity if any one gives his temporal life for the temporal life of his neighbour. For this is permitted, indeed sometimes persuaded, in the order of charity. Wherefore S. Gregory (Dial13. c37) praises a certain presbyter named Sanctulus who offered to die instead of a certain deacon who had been condemned to death by the Lombards. But God held the hand of the executioner, so that he could not bring down his uplifted sword upon his neck. The Lombards were struck with amazement, and began to reverence him as a Saint. And at his request they set all their captives free. Such was the power of charity that a man by the offer of his own life redeemed the lives of many 

Ye are My friends if ye do (Gr.), i.e. if ye shall do, &c. This sentence refers to what precedes, Thus, I lay down My life for you as My friends. Do you in return render love for love, loving Me as My friends who have loved you. And this ye will do if ye keep My commandments, amongst which the chief, and embracing all the rest, is, that ye love one another. 

Ver14.—I will not henceforth call you servants: for the servant knoweth not what his lord doeth, i.e. what he intends and proposes to do. 

Ver15.—But I have called you friends. S. Augustine (Tract85) inquires in what way this is true: for the Apostles really continued to be servants of Christ, and in the day of judgment He will say to them, as well as others, Well done, good and faithful servants. He answers, that there is a twofold kind of servitude, the one that which slaves render to their lords through fear, the other free and filial, which children render to their parents. The Apostles were not the servants of Christ according to the former fashion, but the latter. For in this way servants become friends. To this may be added what Rupert says, I will not call you servants, i.e. sinners and enemies, because, by Baptism and My grace, I have made you righteous and My friends. 

The true and genuine meaning then is this: Although by your nature and condition ye are My servants, yet I bestow upon you such honour that I will make you and call you My intimate and most trusted friends, insomuch that all things which I have heard of My Father that I as His ambassador should communicate to men, I will communicate; not to the multitudes nor to the Scribes, but to you alone. 

He saith now, because already when He was going away He revealed to them many things about which He had previously been silent. Other things also, which He had before spoken obscurely in parables, He now clearly and plainly explained to them. Now therefore when He was going away, He manifested, by thus explaining things to them, greater trust in them and confidence towards them. Wherefore He raises them to a higher dignity, condition and title, even that of friends. This then is the reason which Christ Himself here gives. He does not therefore deny that they still continued to be servants, but He asserts that, servants though they were, He raised them up to be His intimate friends, and endowed them with this name and prerogative. So Maldonatus, Ribera, &c., but before all others S. Irenus, lib4. c27. 

The servant knoweth not, i.e. ordinarily and usually, for some masters have faithful and prudent servants to whom they entrust their counsels and their secrets. But Christ speaks of what is the ordinary course of things among men. 

All things which I have heard of the Father, &c. You may say, This seems to compete with what Christ had said a little before in the12th chapter, I have yet many things to say unto you, but ye cannot bear them now. Leontius answers that Christ now revealed to the Apostles all things which the Father wished Him at that time to reveal to them, that is to say, all things which they were able to receive2d, And better, S. Augustine and Bede answer, that I have made known means I will presently make known, i.e. after fifty days, at Pentecost. 

Somewhat differently Maldonatus, I have made known, i.e. I have determined to make known, namely, by the Holy Ghost, whom I am about to send. 

Moraliter: learn from the saying of Christ that holy souls which are full of love to God, which, treading all earthly things under foot, dwell in heaven, and hold familiar converse with God in prayer, such talk frequently with God as His friends, such are illuminated by God, so that they hear and learn of Him His deepest mysteries and secret counsels. These men understand the Holy Scriptures. They learn of Him what He purposes to do in the time to come, as though they were admitted into the inner presence-chamber of God, and were there made members of His Privy Council. Such were Isaiah, Jeremiah, Daniel, and the rest of the Prophets. S. Bernard eloquently unfolds this teaching (Tract. de Interior. Dom. c69). "Wouldst thou know, 0 soul, whosoever thou art, that the sublimity of the Divine revelations is a manifest proof of the Divine love? Now I will not call you servants, He saith, but friends, because all things which I have heard of My Father I have made known unto you. Labour therefore to love Thy God closely and supremely. Pant every hour with thine utmost longing for the joy of Divine contemplation. Gather thyself into thyself, rest only in the desire for God." S. Basil, S. Maximus, and others, have the same teaching. S. Francis, S. Catherine of Sienna, S. Francis Xavier, and very many others, by means of this loving friendship and converse with God, obtained the gifts of understanding and prophecy. So too in the olden time did Henoch, Noe, Abraham, Moses, and others, because they walked with God and conversed familiarly with Him, speaking to Him as a friend with his friend. 

Ver16.—Ye have not chosen Me, &c. S. Augustine, both on this passage and elsewhere (lib1 , c17 , de Predest. Sanct.) understands by this choosing the predestination of God: I have predestinated you, and chosen you, without any merits of yours, to glory. But this does not agree rightly with the words, ye have not chosen Me. For neither could the Apostles choose Christ to heavenly glory, nor does Christ here seem to have wished to reveal His predestination to the Apostles. For this He Himself is wont to attribute to the Father. For to the Father providence is attributed, a part of which is predestination. 

More literally the meaning is, Ye did not first choose Me for your Master and Lord, but I first chose and called you, and by My vocation and grace I made you My friends, disciples, and Apostles. So S. Cyril, Chrysostom, and others. Wherefore S. Chrysostom thinks that Christ is here still dwelling upon the parable of the vine and its branches. The meaning then will be, As the husbandman chooses the best vines and grafts to plant in his vineyard, so have I chosen you, 0 My Apostles, that I should plant you, being made the most excellent vines by My grace, in My vineyard, for the production of grapes, i.e. of very many and very excellent believers. 

Moreover, Christ saith this, 1st, To show His exceeding love for His Apostles, because He first chose them alone, above all other men who were more noble, learned, and eloquent, to be Apostles, i.e. to be His chief friends, and the Apostles of His Church. Wherefore He tacitly admonishes them that they should love Him in return, and abide constant in His love and obedience. 

2d. That considering the lofty height of their dignity and apostleship to which they had been called by Christ, they should labour to be true to it, and so should be beforehand with all nations, and by their preaching should bring them to Christ. 

Some writers add that Christ here wished to give the Apostles an incentive to humility: thus, Be it that I have called you friends, and admitted you to share in My secrets, yet do not ye be proud because of this. For ye have not merited it, but it is I who have freely chosen and exalted you. 

And I have placed you that ye should go (to preach the gospel throughout all nations) and bring forth fruit, &c. S. Chrysostom being of opinion that there is an allusion here to the parable of the Vine, explains the words I have placed, to mean, I have planted, as it were fruitful vines in the vineyard of My Church. Maldonatus explains more simply, I have declared. For when any one is made a magistrate, he is first chosen, that is, designated, and settled in his office. 

Most simply, you may expound I have p1aced by I have constituted you, or that Christ by this word signifies the authority, the firmness, and the fruit of His Apostles, namely, that they were commissioned, and therefore made strong, by Christ, so that no one could deprive them of their dignity, nor hinder their bringing forth fruit, even a most abundant harvest of souls throughout the whole world. 

And that Your fruit may remain: Cyril refers this to the Gospel which remains, whilst the old Law was not to abide, but to be abrogated by Christ. More plainly and fully, you may refer the word abide to the conversion of all nations brought about by the Apostles, which remained even after their death, and which will remain in due and continual succession unto the end of the world. And this as it were the heavenly fruit and reward of the Apostles does remain, and will remain eternally. 

That whatsoever ye shall ask the Father in My name &c. The word that signifies not so much the end aimed at as the effect. The meaning is this, If ye bring forth the fruit for which I have chosen you, it will follow and come to pass that the Father will give you whatsoever ye shall ask in the same sense that I have shown (chap. xiv13). The Greek for I may give is δω̃, which may be rendered, with S. Chrysostom and Theophylact, in the first person, I may give. Wherefore Theophylact gathers from this passage against the Arians that the Son of God is of the same substance with the Father, so that He equally with the Father gives as God the things which are asked of Him. In My Name, i.e. by My merits. Moreover, S. Augustine says, "That which we ask in the Saviour"s name is what pertains to salvation." 

Ver17.—These things I command you, &c. He says these things in the plural to signify that there were indeed many particular precepts commanded by Him, but that all of them were included in the one common and easy precept of love, so that if one fulfils that, one fulfils all. 

Secondly, You may explain more simply with S. Chrysostom if you take the conjunction that to signify the end. Then the meaning will be, These things which I have spoken concerning My love I have said with this only end in view, that ye should have mutual love among yourselves, and that thus ye should endure all things for the salvation of men. To this pertains the exposition of S. Augustine (Tract87), "Because He had said, I have placed you that ye should go and bear fruit, now He saith, These things I command you, wishing to teach that the fruit which we are to bear must be love of our neighbour." And again, "The fruit of the Spirit, saith the apostle, is charity. Concerning this therefore He gives commandment. Deservedly indeed does He often speak of love, as if it were the only thing to be commanded, as being that without which all other good things cannot profit, and which we cannot have without having all other good things by which a man becomes good with it." 

Ver18.—If the world hate you, &c. . . . it first hated Me. The Greek is πζω̃τον ύμω̃ν, which is best rendered adverbially, meaning, the world hated Me before it hated you. I have trodden before you this path of hatred, and made it smooth for you, so that ye, following Me, may walk joyfully in the same way. For I give Myself to you not only as your companion in persecutions, but your standard-bearer, your leader and your guide. Worldly people He calls the world. By them He means1st, The Jews2d, Gentiles addicted to the spirit of the world, and therefore enemies of the doctrine and spirit of Christ. 

Christ forewarns His Apostles against the impending hatred and persecutions of the Jews and Gentiles. For the darts which are foreseen are less apt to strike. Thus they would nobly overcome, yea, despise them, and would glory in them as the tokens of Christ. It is, as Ribera remarks, as though He said, Do not wonder or be troubled when the world hates you. It hated Me before you. Rejoice because ye are partakers with Me. This hatred shall do you no harm, even as it has not hurt Me. The world persecutes you because ye are not of it, i.e. because ye do not favour its works, but oppose them, as I do. And when He saith this, He leaves it to be understood, But I nevertheless will love you, because ye belong to Me, and are My elect, chosen to condemn the works of the world. Far greater shall be to you the benefit of My love than the harm of the world"s hate. 

Great then is this consolation which the members derive from their Head. Listen to S. Cyprian (lib4 , Epist6), "The Son of God hath suffered that He might make us sons of God. And shall a son of man not be willing to suffer that he may persevere in being a son of God? If we labour under the world"s hate, Christ bore, this hatred before us. If we endure shame in this world, or banishment, or torture, the world"s Maker and its Master experienced yet more grievous trials. He it is who admonishes us, saying, If the world hate you, remember that it first hated Me." 

Lastly, hear S. Bernard (Hom47 , in Cant.), "Thou art two things to Me, 0 Lord Jesus, a mirror of endurance, and a reward of suffering. Thou art the pattern of the warrior, and the glory of the victor. Thou teachest my hands to war by the example of Thine own valour. Thou crownest my head after the victory by the presence of Thy majesty." 

Ver19.—If ye were of the world, &c. Christ here adds another reason, says Chrysostom, showing that it is a proof of virtue to be hated by the world, and of wickedness to be loved by it. The meaning is, if ye loved riches, honours, pleasures, lusts, such as the world loves, it would love you as being like itself. But since it sees you loving the things which are contrary to its base desires, and teaching contempt for earthly pleasures, honours, and lusts, therefore it hateth you. For agreement in character and desires is a cause of love, dissimilarity a cause of aversion and hatred. 

S. Augustine considers an objection which may be raised. The wicked persecute the wicked: unrighteous kings and judges punish murderers and adulterers. Then he gives this answer. The w



Verses 19-26 

Ver19.—If ye were of the world, &c. Christ here adds another reason, says Chrysostom, showing that it is a proof of virtue to be hated by the world, and of wickedness to be loved by it. The meaning is, if ye loved riches, honours, pleasures, lusts, such as the world loves, it would love you as being like itself. But since it sees you loving the things which are contrary to its base desires, and teaching contempt for earthly pleasures, honours, and lusts, therefore it hateth you. For agreement in character and desires is a cause of love, dissimilarity a cause of aversion and hatred. 

S. Augustine considers an objection which may be raised. The wicked persecute the wicked: unrighteous kings and judges punish murderers and adulterers. Then he gives this answer. The world indeed hates its own so far as this, that it injures the wicked. But still it loves them, in that it favours them. To me it seems another answer may be given: worldly men love their own, that is, those who help and share in their designs. If at any time they hate other worldly persons, it is because they oppose their designs, and so are counted their adversaries. And therefore they hated Christ because He reproved their deeds, and exposed them to men. For the same cause they hated the Apostles. 

Ver20.—Remember My word, &c. For if I suffer the hatred of the Jews, yea even the death of the Cross, ye ought not to be unwilling to undergo the same. For as S. Peter saith, "Christ hath suffered for us, leaving us an example that we should follow His steps." 

If they have persecuted Me, &c. If they have kept My word, &c. My ward, i.e. My doctrine, law, and precepts. 

But all these things will they do because of My name, i.e. on My account, because ye are called, and are, Mine. 

Because they know not Him that sent Me: i.e., Because they know not that God the Father sent Me, they say that I pretend to be the Son of God, and sent by Him into the world as the Messias. For if they knew and believed this, they would not persecute Me, nor dare to fight against God. He means, This will be glorious for you, that not only for My sake, but for God the Father"s sake, who sent Me, ye will endure persecutions. 

Ver22.—If I had not come and spoken, &c., they would not have sin, &c. Sin, viz. of unbelief and hatred, in that they calumniate, and are hostile to, My doctrine and life. Observe: the Scribes and Pharisees before Christ came had true faith, not only in God, but also in Christ as about to come. But when He did come they would not acknowledge Him, because they saw Him poor and lowly, and because He reproved their vices. Wherefore they then became unbelievers, and lost the faith by their own obstinacy. For Jesus abundantly proved to them that He was the Christ, wherefore they were without excuse because they believed Him not. 

Ver23.—He that hateth Me hateth My Father also, because I am come as sent by the Father, and I have spoken the things which He wished Me to speak. Wherefore by despising and hating Me, they despise and hate God the Father. As he who despiseth an ambassador despises the king who sends him. 

Ver25.—But that the word may be fulfilled which is written in their law (i.e., in the Old Test., viz. Psalm 59:5, and Psalm 25:29), they hated Me gratis (Vulg.), i.e. without a cause, without My fault, and therefore wickedly and unjustly. For I have given them no other cause of hate, but supremest love. Observe the word that does not signify the end intended, but denotes that which happened as a matter of fact from the unbelief and obstinacy of the Jews. The meaning is, And thus there followed that which David and Isaias foretold would be, viz. that the Jews would without a cause pursue Christ with hate. 

Vers26-27.—But when the Paraclete is come, whom I will send unto you from the Father, &c. He means, although I have abundantly demonstrated My divinity to the Jews, so that they are without excuse, yet will I still more demonstrate it by the coming of the Holy Ghost, who shall testify concerning Me, coming from heaven to you alone who have believed in Me, and to those who shall believe through your preaching, so that His advent shall be made known to all when they see you speaking with tongues, and expounding the Scriptures, and working miracles. For ye by preaching the Gospel bear testimony unto all men concerning Me, My doctrine and My works, since ye have been with Me from the time that I began to teach and converse with men. 

Whom I will send unto you from the Father. From this verse the later Greeks maintain that the Holy Ghost proceeds from, and is breathed by the Father only, not the Son: and therefore they made an open schism from the Latin Church, A.D1054 , when Michael the patriarch of Constantinople dared for this cause to excommunicate the Roman Pontiff and the Latins. And for this reason, in A.D1453 , on the very Feast of the Holy Ghost, or during the octave of Whitsunday, Constantinople was taken by the Turks, the Emperor slain, and the empire of the Greeks brought to an end. This therefore is the error of the Greeks; for, as S. Hilary rightly observes, (lib8 , de Trin.,) and S. Augustine (lib4 , de Trin. c20), this passage rather signifies the contrary, namely, that the Holy Ghost proceeds from the Father and the Son. For this is the meaning of whom I will send. For in the Holy Trinity no Person is sent by any other unless He proceeds from Him who sends Him. Wherefore the Father is never said to be sent because He proceedeth from none. The Son is said to be sent by the Father, but not by the Holy Ghost. The Holy Ghost is said to be sent by the Father and the Son, because He proceedeth from Both as from one Principle of Spiration. So the ancient Greek, as well as the Latin, Fathers understood this passage. They are cited by the Council of Florence (sess18,25), where a union was effected between the Latins and the Greeks, and the Greeks admitted that the Holy Ghost proceeds from the Father and the Son. (See Cardinal-Bessarion"s speech on behalf of union, c7.) Wherefore when it is only said in the creed of the Council of Nice, "I believe in the Holy Ghost," the Council of Constantinople added, Who proceedeth from the Father. And when a contention arose about the Son, the Church added, and from the Son, as the Council of Florence teaches (sess7). The same thing is clearly apparent from the words of Christ (chap. xvi.), All things whatsoever the Father hath are Mine: wherefore I said, He shall take of Mine, and shall show it unto you. For if all things which the Father hath are the Son"s, then He also breathes the Holy Ghost. In this manner all the Fathers of the same Council understood the passage. Therefore in the Letters of Union the whole Synod declared, "And since all things which the Father hath, the Father Himself has given to His Only Begotten Son except to be the Father, this very thing that the Holy Ghost proceedeth from the Son, the Son Himself hath eternally from the Father, of Whom also He is eternally begotten." (See Bellarm. lib2 , de Christo, c20 et seq.) 

Moreover one Divine Person is said to be sent by another, when by the will of Him from whom He proceeds He begins to be anywhere in a fresh manner from that in which He was there before. Thus the Son was sent by the Father in the flesh that He might become man. The Holy Ghost was sent by the Father and the Son to the Apostles, interiorly by the abundant grace with which He illuminated their minds, and inflamed their will that they should constantly bear witness to Christ and His doctrine: but He did the same exteriorly by means of the fiery tongues, by which He gave efficacy to their words, and also by means of the miracles which He wrought by them. 

I will send from the Father. Christ said this—1st. Plainly: as it were thus, When I shall have ascended to the Father in heaven, then I with the Father will send unto you the Holy Ghost2d. Theophylact says from the Father means, the Father approving and together sending3d. From the Father may mean that the Son Hath from the Father the Divine Essence, and consequently the power of breathing and sending the Holy Ghost, so that verily with the Father, by the same action and breathing He breathes, and by the same Mission sends, the Holy Spirit. So S. Hilary (lib. de Synod., and the Council of Sirmium. 

4th. From the Father, i.e. I will send you the Holy Ghost, who is with the Father, forasmuch as He is coeternal and consubstantial with Him. 

5th. The words from the Father crush the heresy of Eunomius, who taught that the Holy Ghost proceeds not from the Father, but from the Son, so that the Holy Ghost is, as it were, the Son of the Son, and the Grandchild of God the Father. This heresy S. Basil refutes (lib2 , contr. eund.), showing that the Holy Ghost proceeds from the Father and the Son. So also S. Cyril (lib10 , c33) teaches that the Holy Spirit is of the Father and the Son, and proceedeth from the Father, but through the Son. Which means nothing else but that which we say, that the Son produces the Holy Spirit from the Father, i.e. He hath from the Father to produce the Holy Ghost, as God by the Word created all things. For all things were made by Him. 

S. Thomas (1par. q36. art2), Suarez, and others give the reason priori. Because if the Holy Ghost did not proceed from the Son, He would not be distinguished from the Son. For in the Godhead there is no distinction save in the procession of One from Another, and the distinction of relationship. 

Who proceedeth from the Father. Thus Christ speaks, and is silent concerning Himself: 1st. Because the Father is the First Principle of the Spiration of the Holy Ghost, as I have said2d. Because Christ, for the sake of humility and reverence, to give us an example, is wont to refer all things concerning His authority to the Father3d. Because if He had said, Who proceedeih from Me, He could not appositely have subjoined, He shall testify of Me. For the witness who proceeds from any one, if he gives testimony concerning him among men, is apt to be suspected. 

Moreover, Jansen says that these words are to be understood, not concerning the Divine and eternal procession, but concerning that temporal and human procession by which the Holy Ghost is sent to the Apostles and other believers. But that the Divine procession is here spoken of is clear—1st. Because such is the evident meaning of the words when He saith, Who proceedeth from the Father. For when Christ speaks of temporal missions, something is added to show what is meant, as when He saith (chap. xvi.), I came forth from the Father, and am come into the world2d. Because He had just before spoken of the temporal mission, saying, Whom I will send unto you from the Father3d. Because the Fathers in the Council of Florence so understood it (sess13,23). 4th. Because the temporal mission or procession presupposes the eternal. For as I have previously said, in the Godhead One Person is not said to be sent by Another, except the Person who proceeds from Another. 

He shall testify of Me, that I am the Son of God, the Messias, the Saviour of the world. And this He shall do both by interior illumination and inspiration, and by external miracles. Now in a witness three things are needful1st. Wisdom that he should know the truth2d. Honesty, that he should relate it sincerely, and neither deceive, nor be deceived3d. Power and authority, that he should be allowed by all to be a true witness, and above all suspicion. These three qualifications most perfectly unite in the Holy Spirit. He therefore is the most perfect witness of Christ. 

And ye shall bear witness, &c. The Greek is μαζτυζείτε, which is both of the indicative mood, meaning ye bear witness, and the imperative, bear ye witness. St. Cyril reads the indicative, as does the Syriac version. The Vulgate, ye shall bear witness has the same meaning as bear witness (imperative). He bids them testify by their preaching that Christ is the Son of God. For the future is often put for the imperative. 

From this passage learn who, what, and how great is the Holy Ghost1st. That He is the Third Person in the Holy Trinity, distinct from the Father and the Son. For in that He proceedeth from, and is sent by Both, He that proccedeth and is sent is distinct from Those who send2d, That the Holy Ghost is true God, of one substance with God the Father, because He proceedeth from Him as God from God3d. That He proccedeth—not from the Father alone, not from the Son alone, but—unitedly from Both as from one Principle of Spiration4th. That He proceedeth not from the Father by Generation, as doth the Son, but by Spiration, so that He is the Holy Spirit. Wherefore SS. Athanasius, Basil, Nazianzen, Chrysostom, Augustine, and others throughout their writings refute the heretic Macedonius, who said, that since the Holy Ghost proceedeth not from the Father by the way of Generation, as the Son doth, He is therefore not Consubstantial with the Father, neither is He God5th. That He is the Paraclete, i.e. the Comforter and the Exhorter to all goodness6th. That He is the very Spirit of Truth, because He teaches all truth, and the true faith, doctrine, and prudence7th. That He is the witness of Christ and of His doctrine; the witness, I say, infinitely above all other witnesses, because He is Himself very God. 

*I cannot help appending a word of admiration for the clear, beautiful, lucid manner in which Lapide shows how man"s free will co-operates with grace in the performance of good works. (Trans.) Back to the place. 
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CHAPTER16
Ver1.—These things have I spoken unto you, that ye should not be offended. (1.) Some think that this refers to Matt. xxvi31 , All ye shall be offended because of Me this night. And that the meaning is, I have foretold you, that ye would flee away, when ye shall see Me taken: and I did so, in order that your shock and trouble of mind might be less, when it came to pass; and that thus ye might regain your courage and come back to Me. (2.) S. Cyril (x34), Maldonatus, and others, refer these words to the persecutions which Christ just before said were impending on the Apostles. And He did so that they might strengthen themselves against them. For evils which come unexpectedly, greatly stagger even brave men, while those which are foreseen take less effect. (3.) Bede, Euthymius, and others refer the words to the Holy Spirit Who had just been spoken of, thus explaining them, I have spoken these things of the Holy Spirit Who will come to you, in order that ye may not be offended when ye see yourselves assailed by persecutions, but may boldly withstand them with the thought that the Holy Spirit will render you His aid. S. Augustine says (in loc.) much the same:—"Having promised the Holy Spirit, by whose operation they would become His witnesses, He rightly added, These things have I spoken unto you; for when the love of God is shed abroad in our hearts by the Holy Spirit which is given us, great peace is theirs who love the Law of God ( Psalm 119:165), so that they are not offended." (4.) Toletus, Ribera, and others, by the last two explanations, give the best meaning:—"I have said all these things about persecution and the hatred of the world, and also of the coming of the Holy Spirit to strengthen you, that ye may not stumble in the way of eternal life in which ye are walking, and fall away from Me, as though I did not foresee, or were unwilling to warn you, or as if your sufferings were intolerable, and had befallen you unexpectedly. He removes therefore from the Apostles a stumbling-block, and ground of offence, both by forewarning them of the danger, and by promising the aid of the Holy Spirit to withstand it." The Syriac and the Arabic connect this verse with what follows by the word "for," meaning thereby that persecutions would be a ground of offence. 

Ver2.—They shall put you out of the synagogue.—The assembly of the Jews was called a synagogue, as was also the place of the assembly. For God had ordained that there should be only one Temple in Judea, where sacrifices were to be offered. And this could not contain all the Jews, nor could they all attend it weekly. Accordingly the Jews had one or more Synagogues in every city (in Jerusalem at the time of its destruction there were480) which the people frequented weekly, only to pray, and to hear the Law expounded by the scribes. They seem to have been set up in the time of the judges. To be put out of the synagogue was accordingly the same as being excommunicated (see ch. ix.) But Christ here promised His Church to the Apostles, when the Jews excommunicated them. 

But the time cometh, that whoso killeth you will think that he doeth God service. Maldonatus takes "but" to mean "because" from the Hebrew word ki being so translated by the LXX. Service, the service that is, which is due to God alone. Both Jews and Gentiles will offer you up as a sacrifice to God, counting you the offscouring of all things ( 1 Corinthians 4:23). Moreover, S. Augustine (in loc) thinks that this was said to console the Apostles. The Jews will cast you out, but I will gather you, and ye will convert so vast a multitude of men to Me, that the Jews, fearing the desertion of the Temple and the Law, would kill you, considering that they would thus greatly honour God, by killing you in their defence. The martyrs of Lyons considered that this was fulfilled in their case (see Euseb. v. i.), quoting this very text. 

Christ here foretells the persecutions of the Roman Emperors for three hundred years, in which more than200 ,000 Christians were martyred. They were led to this by various motives. As though fearing the destruction of their empire which rested in their hereditary religion. As regarding with abhorrence the worship of a crucified man which the Apostles taught. As seeing their own vices and impurities uprooted by the Apostles. As persuaded by their priests that the Christian religion was the cause of all public calamities. 

Ver3.—And these things will they do unto you, because they have not known the Father nor Me. He says this not to excuse the persecutors, but rather to comfort the Apostles. "The reason why Jews and Gentiles will persecute you, He would say, is because they refuse to acknowledge Me as the Son of God the Father, though established by countless miracles. And therefore their ignorance only aggravates their guilt. But it will be a consolation to you in your persecutions, that ye know Me and My Father, and are suffering for both Our sakes. For if it is glorious to die for one"s country, it is much more glorious to die for God." So S. Augustine. S. Chrysostom adds this, "If a prince or his ambassador enters a city, unattended and consequently not known, and is treated with indignity, he cares little for it, for when his retinue arrives, he will make himself known, and put to shame those who derided him." 

Ver4.—But these things have I told you, that when the hour shall come, ye may remember that I told you of them. (1.) S. Cyril (x13) supplies the connection thus. I have not said these things to enervate you, but that, remembering I told you them before, your faith may be more firm and established in the time of peril. (2.) Rupertus, without supplying anything, explains the words more closely:—"I tell you these things now in order that ye may remember what I promised, that in all your sufferings not a hair of your head shall perish, and that though your enemies kill your bodies, ye shall in patience possess your souls." The latter part is not applicable, for, Christ reminds them only of what He had just said. (4.) Ribera and Maldonatus give the genuine meaning:—"Ye shall suffer these things, but I give you this remedy against them; that you should remember Me, that as being God, they could not escape my notice, and that I could have prevented them, had I so willed. And that you should therefore rely on Me as God, believing that I will be with you, and so strengthen you that ye may be able to overcome all adversities, and that I may crown you afterwards with the martyr"s chaplet." 

S. Augustine, Bede, and Rupert read "the hour for these things." S. Chrysostom, Theophylact, and Euthymius much more correctly, "remember them." 

Ver5.—But these things I said not unto you at the beginning, because I was with you. Christ here answers an implied objection of the Apostles, Why did you not tell us this at the first, that we might see whether it were expedient or not for us to follow Thee? He answers, that He did it purposely, both because they could not as yet understand these things, and also because He was with them to guide and protect them. But that now, when He was about to leave them to themselves, He would still strengthen them by His grace, and enlighten them by the Holy Spirit Whom He would send them. 

But what were those things which He then first told the Apostles? (1.) S. Augustine (in loc.) understands the whole passage to refer only to the coming of the Holy Ghost as the other Comforter, when He was gone. For His words refer not only to the coming of the Holy Ghost, but also to the persecutions He had foretold. (2.) The Gloss applies it to all Christ"s words of consolation which (said He) I did not speak before, because I was Myself present to comfort you. This is too vague an explanation. (3.) Jansen and Maldonatus think that S. Matt. (ch. x.) spoke by anticipation. For (1.) The Apostles, when first sent forth, did not suffer any persecution. (2.) It could not refer to Gentile persecutions, for they were forbidden to go to them. (3.) S. Mark and S. Luke state that they were spoken at another time, and in diverse places from whence it is inferred that they were spoken after the Resurrection, but inserted, as they were by S. Matthew, from their close connection with the subject in hand. 

Ribera and Toletus expound this view at great length, but their arguments are not convincing. It may be explained most simply by saying, that though Christ had said something about persecutions, yet He did not speak of them particularly nor describe their severity and atrocity; for instance, He did not foretell their being cast out of the synagogues, as He does here; nor yet the martyrdom they would all of them suffer; nor yet that their murderers would be supposed to do God service; nor again that these persecutions would soon come upon them. S. Chrysostom, Theophylact, Euthymius, Toletus, Ribera, and others, add to this (from S. Augustine) that He did not mention the promised aid of the Holy Spirit, as He does here. 

Because I was with you. And bore in My own Person all the hatred and revilings of the Jews. But now, when I am gone, they will assail you on My account. I therefore forewarn you, that ye may be forearmed, and I will also send My Holy Spirit to protect and arm you on every side. 

Morally. Hence learn that God does not in the beginning reveal the difficulties, temptations, and trials of those whom He calls, lest they should shrink back. But when they are confirmed and strengthened in their calling, He sends them upon them, or permits them to be sent, by the world, the flesh, and the devil, in order to train them as His soldiers for the battle, that thus they may learn to conquer, and that He may crown them as conquerors. As it was said ( Exodus 13:17) to the Hebrews, on going out of Egypt. For this reason He preserves novices in religion from temptation, and soothes them with spiritual consolation, as a mother gives suck to her infant. 

But now I go My way to Him that sent Me. By My Cross and Death I am going to My Resurrection and to My glorious Ascension, and return to My Father. 

And none of you asketh Me, Whither goest Thou? For though Thomas asked Him that very question, yet neither he nor anyone understood the answer of Christ, which was sufficiently obscure, nor did any one ask Christ to explain its meaning more fully, so absorbed were they all by their sorrow at His coming departure. So S. Cyril, Euthymius, Maldonatus, Jansen, and others. 

Christ therefore quietly reproves the Apostles for not asking Him more on the subject, as, e.g., Where He was going; to what joys, glory, and kingdom; what aid He would send them from thence; what rewards He would give. For this knowledge would assuredly have lessened their sorrow, if it did not entirely remove it. 

Ver6.—But because I have said these things to you, sorrow hath filled your heart.—Maldonatus explains "but" by "for," i.e., This (your sorrow) is the reason why ye ask Me not. But Toletus explains it by "Nay, rather," meaning "Ye not only do not ask Me, but more than this, ye are overwhelmed with sorrow." But it is simpler to understand as conveying a tacit reproof for being so given up to sorrow, as to have no courage to ask Him that which would have alleviated their sorrow, and would have been to them the greatest consolation and joy: namely, that He was going to the Father, and would send His Holy Spirit to prepare a place for them in heaven. 

Ver7.—Nevertheless I tell you the truth, it is expedient for you that I go away. (1.) S. Chrysostom (Hom. lxxvii.) explains it thus, "I say not this to please you, but though you will be made more sorrowful, you must hear what is expedient. Ye indeed would wish Me to be near, but utility demands the contrary. But it is the duty of one who loves, when he learns the utility, not to allow his beloved ones to be deprived of it." And S. Cyril (x39) almost in the same words, "I perceive that ye are affected with great sorrow, because I have resolved to go away. And that too, not unreasonably, especially when ye hear that great tribulations will befall you. But since utility is to be preferred to what is pleasant, I will make known to you the truth." 

Christ does not here oppose "truth" to grace, but to sorrow, and makes truth refer to the consolation of the Apostles. For He says this to take away their sorrow by the joyful message of consolation. Ye are sorrowful (He would say) at My departure, as if it were your greatest loss. But be assured, both that ye have sorrow, and that it is in truth expedient for you that I go away. For My departure to the Father will be to you of the greatest benefit. For I will send from thence the Holy Spirit on you, Who will fill you with all virtue and strength. And therefore My departure will not only be to your highest profit, but even to your pleasure, as you will experience at Pentecost. Whence He adds, For if I go not away, the Comforter (your consoler and encourager) will not come unto you; but if I depart I will send Him unto you (see above and chap. vii39). For the disciples, as children with their mother, and chickens with the hen, being too much accustomed to converse with Christ as a man, and to His corporeal presence, could not understand the Holy Spirit and His spiritual gifts. And Christ accordingly withdrew from them, that being weaned from Him, and their minds wholly fixed on the Holy Spirit, they might be raised by Him to heroic deeds, by which they would convert the whole world. And accordingly the Holy Spirit coming on them at Pentecost, made them masters instead of disciples, and created them teachers of the whole world. (See S. Augustine, in loc., and S. Gregory, Moral. viii33.) The Holy Spirit is here appositely called the Paraclete, to signify that He would amply console the disciples, who were sad at Christ"s departure, and would fill them with every joy. Hence S. Chrysostom (Hom. lxxvii.) proves against Macedonius that the Holy Spirit is truly God; for were He not the Creator, but merely a creature, how would it be expedient that Christ, on account of His coming, should leave the disciples, being their Creator and God? Again, lest it should be thought that the Holy Spirit is the same with the Son, Christ adds, "I will send Him unto you," for the Sender is really and personally distinguished from the Sent. And it is signified also that the Holy Spirit proceeds alike from the Father and the Son. For in the Holy Trinity whatever Person sends another Person produces It, that is, begets or breathes it, as the Father sending the Son, begets Him also, and He likewise together with the Son, by sending the Holy Spirit, also breathes Him forth. 

Ver8.—And when He is come, He will reprove the world of sin, and of righteousness, and of judgment. By the world He means both Jews and Gentiles who believe not in Christ. These the Holy Spirit will reprove, i.e., will reproach, blame, and refute them, will so convince by arguments as to make it plain that they are convinced—though obstinate, continuing in their unbelief, they will be loth to admit it—and will refuse to believe in Christ, as heretics who are pertinacious in their error. 

Ver9.—Of sin, because they believed (believe, Greek and Syriac version) not in Me. He will convict My enemies, both Jewish and Gentile unbelievers, both of the great sin of unbelief (S. Chrysostom and Augustine), and of every other sin (S. Cyril), for refusing to believe in Me, after the many reasons they have heard, and the miracles they have seen. For the Spirit will bring home to them the state of their soul, both outwardly, by earnest preaching, by the sanctity of the Apostles, and the miracles He will work through them; and inwardly, by enlightening their minds by His Inspiration, so that they will acknowledge, even against their will, that they are in their former infidelity and other sins, and that they cannot be liberated from them, except by faith in Me, which they refused to accept. For He will demonstrate to them that there is no other Saviour who can atone for sin, but Myself. See Acts iv12. And consequently, though many were moved by this preaching of the Apostles, yet others, by persisting in their unbelief, became inexcusable, and worthy of damnation and hell. See Acts ii37. So S. Cyril, Leontius, and others. 

Ver10.—Of righteousness. The Holy Spirit will prove that the righteousness of the world is false; that of the Jews, because they sought it by the ceremonies of the Law, which could not purify the soul; and that of the Gentiles, because they sought it only in things which were naturally and morally honest, and despised Christ. But He, the Holy Ghost, will set forth Christ, who was despised and counted unrighteous, to be alone Righteous, and the source and origin of all righteousness. So S. Cyril, lib. vi. 

Tropologically, S. Bernardine (Serm. xxi.) says, "The Holy Spirit reproves the world of sin, because it dissembles; of righteousness, which it does not order rightly, while it gives it to itself and not to God; of judgment, which it usurps, in rashly judging both of itself and others." 

Because I go to My Father. It is an offence to the world, and worldlings, that, seeming to be a mere man, I preach new and paradoxical doctrines. But the contrary will soon be made manifest to them, viz., that I have been sent by God the Father to reconcile the world to God by My death on the Cross, and to raise them to the rights of His children. For, ascending unto heaven I shall return to Him, so that the world will see Me no more, nor be scandalised by the sight of My infirmity in the flesh. And I will from thence send the Holy Spirit to justify and sanctify those who believe in Me, and from this it will be clear to the whole world that I am not a mere man, but the God-man, the justifier and Sanctifier of the world. So Leontius, S. Chrysostom, Theophylact, and Euthymius. S. Chrysostom adds that the Holy Spirit distributed His gifts and graces to the faithful at the invocation of the Name of Jesus. 

And ye will see Me no more. He speaks not of them personally, but of men in general. Ye will see Me ascending to My Father, but afterwards ye will see Me no more in this life. So Maldonatus, Ribera, and others. 

Toletus adds that Christ said this, to signify that there was no need for Him to come again into the world, to suffer and to die. For by My death once for all I have fulfilled all righteousness for all men, past, present, and to come. Ye will therefore see Me no more as ye have hitherto seen Me. Having then completed all righteousness, the world must after My departure be at once convicted of righteousness, that is to say, that it has been completed and consummated by Me. S. Augustine (in loc.) adds, "The world is reproved of sin, because it believes not in Christ. It is reproved too concerning the righteousness of those who believe; for to compare the faithful with unbelievers is to blame the unbelieving. But because it is the common cry of unbelievers, "How can we believe that which we do not?" He therefore defined the righteousness of those who believe, in these words, "Because I go to My Father, and ye shall see Me no more. Blessed are they who do not see and yet believe." This then will be your righteousness, of which the world is reproved, that ye believe in Me, whom ye will not see." He says also (de Verb. Dom. Serm. lxi.), "They believed not, but He goes to the Father. It was their sin, but His righteousness. For His coming to us was an act of mercy, His going to the Father was His righteousness," as the apostle said, "Wherefore God hath also highly exalted Him." And also (Qus. N. et V. Test. xxxix.), "By His returning He proved that He had come from thence." And S. Chrysostom, "His going to the Father was a proof that He had lived a blameless life, so that they could not say, He is a sinner, and is not from God." 

Ver11.—Of judgment, because the prince of this world is judged. (1.) S. Chrysostom and Euthymius explain it thus, "The Holy Spirit will prove that the judgment of the world is false in saying that I work miracles by the power and craft of the devil; for He will prove that the devil has been condemned, cast out, and judged by Me2d, He will convict the world of sloth in being unwilling to trample Satan under foot, when wounded and deprived of strength by Christ3d, He will reprove the world of being led astray, by placing its hope in the devil who has been condemned by Me, or for forsaking God, and worshipping the devil in idols or in creatures4th, Toletus and others explain thus: The Holy Spirit will manifest Me to the world as the just judge of quick and dead, when He will make it seen that the devil is condemned by Me. For if I judge and condemn devils, much more do I condemn men5th, and most aptly, He will make the world see its own condemnation, when it beholds itself condemned in the person of its head; when He will enable the Apostles, by invoking the Name of Jesus, to cast him forth from the temples and idols in which the world worshipped him, and also from the souls and bodies of men, thus overthrowing his kingdom. For if God spared not the angels who sinned, neither will He spare the guilty world; if He spared not the head, so also will He spare not his members and subjects. So S. Augustine, Bede, Rupertus, Maldonatus, Ribera, and others. 

Justin Martyr uses this same argument (Dial. cum Tryphone), also Tertullian (ad Serpulam and Apolog. cap. xxxvi.), S. Cyprian (ad Demetrius), Origen (lib. i. contr. Celsum), S. Athanasius (de Incar. Verbi), Lactantius (ii6), and others. 

Hear S. Augustine (de Verb. Dom. Serm. lx.): "By his very casting out he was judged, and the world is convicted by this judgment, because he who refuses to believe in Christ, in vain complains about the devil: For since he has been cast out and sentenced, though he is permitted to assail us from without, yet not only men but even women and boys have triumphed over him, as martyrs." Also the same father (in loc.), "He is judged, that is irrevocably doomed to the judgment of eternal fire, and by this judgment is the world reproved, because it is judged with its prince, whom it imitates in his pride and impiety. Let men therefore believe in Christ, lest they be convicted of the sin of unbelief, which binds fast all sins; let them pass over into the ranks of the faithful, lest they be reproved by the righteousness of those, whom they do not imitate in being justified; let them beware of the future judgment, lest they be condemned with the prince of this world whom they do imitate." 

Ver12.—I have yet many things to say unto you (of the mysteries of the faith, of the conversion of the Gentiles, of the foundation and government of the Church, of the institution of priests and bishops, and the whole ecclesiastical hierarchy), but ye cannot bear them now. Your mind cannot take in such weighty matters, both because it is weak and ill-informed, and so accustomed to the carnal ordinances of the Jews, as to be unable to conceive such lofty and spiritual subjects; and also because it is entirely occupied with sorrow, which keeps it from rising to the apprehension of so many and such noble subjects. But I will send the Holy Spirit, who will by His enlightenment make you capable of hearing and comprehending them. So S. Chrysostom, Cyril, Theophylact, and S. Augustine. Christ encourages His Apostles to lift up their hearts, and cherish the desire of apprehending these great mysteries by the coming of the Holy Spirit. We may thence infer that the Apostles and the Church advanced only by degrees in the knowledge of the mysteries of the faith, as the light of the sun gradually increases from dawn to mid-day. (See Son6:9.) And every believer gradually grows in faith and holiness, as is said Proverbs 4:18. 

Ver13.—Howbeit when He, the Spirit of truth (see above xiv17), shall come, He will teach you all truth, which it is fitting you should know in this life, both for guiding yourselves and all nations into the way of salvation. So S. Cyril, Theophylact, Euthymius. For He would not teach them all truth in this life, but in heaven. So S. Augustine and Bede. In the Greek [as in English Version] we read "will guide you into all truth." For the way to attain truth is study, examination of Holy Scripture, the works of the Fathers, prayer and invocation of the Holy Spirit. It is therefore clear that the Holy Spirit gradually taught the Apostles more and greater mysteries. It is plain from Acts x. that long after Pentecost He revealed to S. Peter that the Gospel was to be preached to the Gentiles, and from Acts xv. that the Gentiles were not to be circumcised, or obliged to keep the law of Moses. Wherefore on the Thursday after Pentecost the Church prays, "We beseech Thee, 0 Lord, that the Comforter, who proceedeth from Thee, may enlighten our hearts, and lead them, as Thy Son promised, into all truth." 

For He shall not speak of Himself, but whatsoever He shall hear, He shall speak. (1.) S. Chrysostom explains, He shall not teach anything contrary to what I have taught (so also S. Cyril, Theophylact, Rupertus, Maldonatus). S. Chrysostom says, This is added, lest by saying that the Holy Spirit would teach all truth, He should make Him greater than the Son, as though He did not teach all truth. (2.) S. Ambrose (de Spirit. Sancto, ii12) explains, "He shall not speak of Himself," i.e., not without participation with the Father and Myself, and therefore what He shall speak the Father and the Son will speak also. (3.) S. Augustine: "He speaks as breathed by the Father and the Son." (4.) It is best explained by joining together the last two meanings in this way: He will not speak of Himself, but by the will of the Father and Myself, for He is "of" Both. (See Didymus de Sp. S.) Christ here alludes to men who are said to speak "of themselves" when they invent anything out of their own brain, and not according to the truth of things. But to speak in this way "of Himself," the Spirit could not do. But again, Christ wished to teach that the Father and Himself were both the source of truth, and also of the Holy Spirit Himself, and therefore that the Holy Spirit would teach the same truth as He had taught. For what He hath heard from eternity, He hears, and will hear for ever, as deriving it together with His Divine Essence both from the Father and the Son. Christ also often said that He spake not of Himself, but what He heard from the Father. For to the Father belongs the source of origin, of essence, and of knowledge. Hear S. Augustine (in loc.): "For Him to hear is to know, and to know is to Be. From Him from whom He proceeds, is His essence, His knowledge and His hearing. The Holy Spirit ever hears, because He ever knows." And Didymus: "But that the Father speaks and the Son hears, signifies their common nature and consent. But the Holy Spirit, who is the Spirit of truth and wisdom, cannot when the Son speaks hear what He knew not before, since it is of His very nature to proceed from the Son, proceeding as the truth from the truth, the Comforter from the Comforter, God from God." 

Again, S. Augustine (ibid.) "Let it not move you that the word is used in the future tense, for that hearing is sempiternal, because that knowledge is sempiternal. But in that which is sempiternal, without beginning and without end, a verb of particular tense is put. Nor do we say untruthfully, "Was," and "Is," and "Will be:" "Was" because it never was wanting, "Will be" because it never will be wanting, "Is" because it ever is." 

And He will show you things to come. He will teach you every truth which concerns yourselves and your office: not only past and present, but also future. He will make you, not only Apostles and Evangelists, but will bestow on you the gift of Prophecy (see Acts 10:28; Acts 20:29; Acts 21:11.) The Apocalypse of S. John is almost a continuous prophecy, for it was fitting that the Apostles should be superior to the Prophets of old. Whence Didymus says (de Spirit. Sancto): "By the Spirit of truth a perfect knowledge of future events is conferred on the Saints, and by this Prophets looked on things future as though they were present. For the Holy Spirit is the Spirit of truth which reveals all truths, even those that are future. For it is the Spirit of Eternal Wisdom which maketh friends of God and Prophets" (Wisd7:27). S. Chrysostom gives the reason. He roused in this way the mind of the Apostles; for mankind are most eager to know the future. He therefore freed them from this anxiety, by showing that the future would be revealed to them. 

Analogically, Bede says: "Show them things to come; i.e., the joys of the heavenly country and the sufferings they would have to endure for Christ. The Interlinear Gloss says, "Not only what will happen in time, but also in eternity, inflaming them with the love of them." 

Ver14.—He will glorify Me. By showing Me to be the Son of God: or with S. Augustine (in log.), "By shedding abroad love in men"s hearts, and making them spiritual, He declared to them that the Son was equal to the Father, though they had before known Him in the flesh. And the Apostles, filled with boldness by that very love, and having banished fear, proclaimed Christ to men, and thus was His fame spread abroad over the whole world; for that which they would do by the Holy Spirit, He said that the Holy Spirit would Himself do." 

For He shall receive of mine. That is, of My Divine Essence, says Nazianzen (Orat. de Fide.), and consequently of My will and knowledge, for this He ought to announce to you, say S. Cyril, Chrysostom, Jansenius, Toletus, and others. Didymus observes: "The Son, in giving, loses not that which He bestows, nor does He impart it to others, to His own loss. Nor does the Holy Spirit receive that which He had not before. The Holy Spirit must be understood to receive from the Son in such a manner that the substance of both the giver and receiver should be recognised as One: and so also the Son receives His subsistence from the Father." Maldonatus thus, "He will receive of Mine, that is, He will come in My name, and as My Legate will teach no other doctrine than Mine." But this seems foreign to the subject. Nonnus wrongly paraphrased, "He shall receive of My Father," as though the Holy Spirit proceeded from the Father only. 

From this passage the Fathers (and even the Council of Florence, sess25) prove both the Divinity of Christ, and the Procession of the Holy Spirit from both the Father and the Son. Maldonatus quotes them fully, and also Bellarmine (de Christo, lib. ii23,24chap.) And Theodorus of Heraclea (in Cat. Grc.) learnedly says, "The Holy Spirit was a witness of the Divinity of the Only Begotten, since He came of His essence, and made known His essence," for the Holy Spirit could not have been breathed forth except by Him who was God. 

But why did Christ say "of Mine" and not "of Me"? I reply, Because the Holy Spirit received not from the Son all that is in the Son. He received His essence, but not His filiation. But it is from His essence and filiation that He is constituted as the Son, according to our mode of conceiving it. And Christ so explains it in the next verse, "All things that the Father hath are mine," &c. Hence it is plain that "of Mine" means the same as "all things that the Father hath are Mine," i.e., the Godhead with all its attributes. Hence Theophylact explains, "of Mine," i.e., of the Treasure of the Godhead, which is in Me. Heretics therefore wrongly contended from these words that the Holy Spirit was not God by nature, but only by participation (see S. Augustine in loc., and S. Cyril, Thesaur. xiii4), for He participates in the Divine Nature, which has no parts, but is wholly indivisible and most simple Being. 

He will receive. That is, He has received from all eternity, still receives, and will ever receive; for the future embraces all time, and is most like eternity, for it endures for ever, just like the breathing of the Holy Spirit. The meaning of the passage is this: Sorrow not, because when I am gone ye will be deprived of your Teacher. For I will send you the Holy Ghost, who, as being purely the Divine Spirit, will teach you all things which concern the salvation of your spirit. But when He is teaching you, because He receives all things from Me from whom He proceeds, He will make known to you My Brightness and Glory, for He will receive from Me all things which He will declare to you, and thus I shall speak through Him, and show Myself to you. And marvel not at this: for I, by My eternal generation, have received from My Father everything which He Himself has, and I have therefore received from Him to be with Him the one principle (origin) of the Holy Spirit. 

Ver15.—All things that the Father hath are Mine. For all things, saying His paternity (says the Council of Florence), the Father, by begetting the Son, communicated to Him. He therefore communicated to the Son the power of breathing forth the Holy Spirit, which He Himself has. He therefore adds in explanation, "Therefore I said, He shall receive of Mine and shall declare it to you. By using the Name Father He declared Himself to be the Son, but did not claim the Paternity, as Sabellius taught. But all things which the Father hath in His substance, His eternity, His unchangeableness, His goodness—all these hath the Son also." And S. Hilary (de Trinit. lib. viii.) says, "He teaches that all things which are to be received from the Father, are yet received from Himself, for all things the Father hath are His. The general statement (universitas) does not admit of distinction." And hence it is again inferred that the Holy Spirit proceeds from the Son, for the Son hath all things which the Father hath, saving His Paternity. But the Father has actively the power of breathing forth the Holy Spirit, therefore the Son hath the same. For if the Father and the Son had not all things in common, saving their opposite relation to each other [as Father and Son], they would be distinguished by more than relation, and consequently be diverse in substance. For the Father as breathing forth [the Spirit] is not correlative to the Son. And therefore if He is distinguished from the Son by His breathing forth the Spirit, He is distinguished by it, not as something relative, but as a kind of "form" subsisting in the Father, and therefore the Father and the Son differ in substance, which is the Arian heresy. 

Ver16.—A little while, and ye shall not see Me; and again, a little while, and ye shall see Me, because I go to the Father. For in a few hours I shall die on the cross, and be buried, but in three days I shall rise again, and manifest Myself to you with great joy, for I shall shortly afterwards ascend into heaven, and sit at the right hand of the Father. For I shall not be detained by death, but shall conquer it in My own Person, and with you overcome it also. So S. Chrysostom, Cyril, Leontius, Theophylact, Euthymius, &c., S. Augustine, Bede, and Maldonatus explain it otherwise. I shall abide with you for forty days only, and then after My ascension ye will see Me no more, then after another "little time," ye will see Me again, in the day of judgment, and the general resurrection, when I shall take you both in body and soul into heaven with Myself, I will bless and glorify you. For I go to My Father, to reign with Him in glory until that time. And this whole period, though one of many thousand years, is but like a small point compared with the eternity of God. 

Hear S. Augustine (in loc.): "The whole space which the present age of the world passes through is but a little while. As the same Evangelist says ( 1 John 2:18), "It is the last hour."" And further on, "This "little while" seems long to us, because it is yet going on. But when it is ended, we shall feel how short it has been. Let not then our joy be like that of the world, of which it is said "the world shall rejoice." Nor let us be sorrowful, and without joy, in our travailing with this longing desire, but as the Apostle says, "Rejoicing in hope, patient in tribulation," because she who is in travail (to whom we are compared) rejoices more at the child which will be born of her, than she sorrows for her present suffering." Hence the Psalmist and after him2Peter iii8 , One day is with the Lord as a thousand years, &c. 

Ver17.—Then said some of His disciples among themselves, What is this that He saith unto us? . . . We cannot tell what He saith. Christ"s words seemed to be obscure, a very enigma, and no wonder, for it is just the same to many Christians even now. Christ did this intentionally, to rouse the minds of the sorrowing Apostles to ask the meaning of this strange expression: so that He, in His answer, might remove, or anyhow mitigate, their sorrow. S. Chrysostom, Theophylact, and Euthymius give two reasons for their asking: because His words were obscure in themselves; and secondly, because they were weighed down with sorrow. Rupertus adds that they did not yet certainly believe that He would rise again on the third day. S. Augustine and Bede give a further reason for their being troubled at the twice repeated expression "a little while;" namely, that the brief pleasure of this life is changed, in the next life, into eternal and unbounded joy. Sec 2 Corinthians 4:17. Take which view you prefer. 

Ver19.—But Jesus knew that they wished to ask Him. But dared not through fear and dread. Christ knew this by the Power of His Godhead, looking into their secret thoughts and inward desires. He therefore anticipated their reply, to show that He knew all hearts, and was therefore God (so Cyril); and He adds, 

Ver20.—Verily, verily, I say unto you, that ye shall weep and lament, but the world shall rejoice: ye shall be sorrowful, but your sorrow shall be turned into joy. Understand by this that the joy of the world will be changed into sorrow, says Rupertus. But (1.) S. Chrysostom, Cyril, Leontius, Theophylact, and others, explain this of our Lord"s sufferings and death, which will cause just sorrow to you, and rejoicing to the Jews, and of His Resurrection on the third day, at which the Jews will be sorrowful, and full of indignation at My victory over them. But in a secondary sense He intended to signify the like sufferings they would have to endure for His sake. Whence (2.) S. Augustine, Bede, and Maldonatus explain of the sufferings which the Apostles would have to undergo in preaching the faith (at which the world will rejoice), and of the eternal blessedness they would afterwards enjoy with Him. 

Morally. Holy Scripture frequently teaches that the righteous suffer adversities in this life, and that the ungodly exult in their prosperity. (See Job 21:9; Psalm 83:2; Jeremiah 12; Habakkuk 3) Daily experience teaches us the same. But Scripture teaches us also that the godly are happy and the wicked are sorrowful at their death; see Luke 6:25; S. James 5:2-3; and Romans 8:18. "It is difficult (says S. Jerome, Epist. xxxiv.), nay, impossible, for any one to enjoy his good things both here and hereafter, to fill his belly here, and his soul there, to pass from delight to delight, to be the first in both worlds, to appear high in glory both in heaven and earth." 

Accordingly, Tertullian (de Spect. cap28), commenting with elegance and tenderness on these words, thus writes: "This is ordered in turns. Now they rejoice, we are in conflict. "The world will rejoice; but ye will be sorrowful." Let us mourn while the heathen rejoice, that we may rejoice when they begin to mourn; lest if we now rejoice with them, we shall then also mourn with them. Thou art over-nice, 0 Christian, if thou desirest pleasure in this world; also most foolish, if thou considerest it pleasure." And again, Pray tell me, cannot we live without pleasure, since we must die without it? For what else is our wish than that of the Apostles, to depart out of the world, and to be received with the Lord? This is our pleasure, as it is also our desire." He goes on, "What greater pleasure than the loathing of pleasure, than contempt of the world, than true liberty, than a pure conscience, than sufficiency of life, than no dread of death, than trampling down the gods of the heathen, than casting out devils, than working cures, than living to God? These are the pleasures of Christians, holy, ever abiding, free, &c. Bestir thyself at the signal of God, awake at the trump of the angel, glory in the palms of martyrdom. Behold uncleanness cast down by chastity, unbelief slain by faith, cruelty beaten by mercy, wantonness overshadowed by modesty. Such are the contests in which we are crowned." And again, "What is that exultation of angels, what the glory of the rising saints, what hereafter the kingdom of righteousness, what the city of the New Jerusalem?" Isaiah graphically describes this ( Isaiah 55:14). 

Hence S Cecilia, who ever bare the Gospel of Christ in her bosom, and also preached it, converted Tiburtius and others. And she inculcated this first of all: Seek not the fleeting joy of this life, in order that ye may obtain the eternal joy of that life which follows after. In this ye will live but a short time, in that ye will live for ever. And when the Prefect Almachius said that she was foolish in despising the joys of this world and embracing the hard and austere life of Christians, her husband Valerian replied, "The time will come when we shall receive a thousand-fold the fruits of our affliction, and they who are now elated with joy will weep when we are rejoicing." This is the time of sowing. They therefore who sow tears in this life will in that blessed and eternal life reap everlasting joy. 

Lastly, S. Cyprian in his treatise De Mortalitate (the Pestilence), chap3 , says:- "If to see Christ is to rejoice, and our joy cannot be, unless we see Him, what blindness is it, what madness, to love the sufferings, the pains and tears of the world, and not rather to hasten to that joy which cannot be taken from us?" 

Ver21.—A woman when she is in travail hath sorrow, because her hour is come: but when she is delivered of the child, she remembereth no more the anguish, for joy that a man is born into the world. As hoping that the child will be a support and credit to her in this life, and will succeed her after her death. For since men cannot themselves live for ever, they hope in a sense to live in their children. A queen rejoices in her first-born as having borne a king. This illustration is most apposite. For Christ compares His death to child-birth, and His resurrection to the joy after child-birth. For Christ suffered anguish and tortures like a woman in child-birth, but when He saw Himself rising again through the merit of His death, and knew that we should in like manner rise again, He greatly rejoiced Himself, and inspired the Apostles and all the faithful with great joy. For He brought them forth as His children, by dying for them on the Cross. So S. Chrysostom, Cyril, Theophylact, Euthymius. You may apply this also to the persecutions and sufferings of the Apostles and faithful in this life, and to their joy and exultation at the Resurrection. 

A man-child. "Because," as says S. Augustine (in loc.), "the joy is wont to be greater when a boy is born, to signify mystically that the faithful ought to be of a masculine mind both in doing and suffering, for they are called to the contemplation of heavenly things, and even to take heaven by storm, not to the softness of this world," as says Gloss. inter. Moreover, this man-child is afterwards called "a man" to signify the Resurrection of Christ, for by His resurrection Christ, as it were, is born again, not as a child, but as a perfect man. So S. Chrysostom says: By saying a man He simply suggests His own Resurrection, and our own blessedness after death; further, says Alcuin, "we shall be born into eternal life." Whence Bede says, "It ought not to seem a strange thing, if he who departs out of this life is said to be "born." For as he who comes forth from his mother"s womb into this light, so is he who is freed from the bonds of the flesh raised up to eternal life. Hence the solemnities of the Saints are said to be their birthdays, not their burials." 

Moreover, the sorrow of the disciples is rightly compared to that of a woman in travail: (1.) Because both are painful, and the pain is greater at the birth of a boy. (2.) Because they are short. (3.) And perilous. (4.) Both turned into joy, the one by the birth of a child, the other by the Resurrection of Christ and His followers. So S. Cyril. (5.) As the same child is the cause of pain in being born, and of joy afterwards, so Christ also caused great pain to the disciples by His death, and great joy by His Resurrection. (6.) The joy in either case is surpassing and very great, and swallows up all the preceding pain. 

Ver22.—And ye now therefore have sorrow: but I will see you again, and your hearts shall rejoice, &c. This is the application of the parable, points out its scope and profitable teaching. He compares the two cases, of a woman in child-birth and the Apostles, both in the present suffering and the subsequent joys. Your joy will remain for ever. For I shall rise glorious and immortal, I shall die no more. I shall be present to aid you in all your persecutions and afflictions; I will make you superior to all adversities, and at last crown you with a glorious martyrdom, and raise you to heavenly and eternal joys which no one will take from you. Christ then speaks first of the joy of the Apostles at His own Resurrection, and secondarily of their own resurrection and happiness, which is brought forth by the labour and pain of this life, as a child by the pain of child-birth. S. Cyprian (ad Demetrium) [chap. xi.] excellently says, "A man whose whole glory and happiness is in the world, suffers punishment by worldly misfortunes. He weeps and groans if evil befall him in this world, who cannot fare well when life is past. Whose pleasure is all enjoyed in this life, whose consolations all end here, whose frail and brief life counts upon having some sweetness and pleasure here. But when they go hence, pain and sorrow alone await them. But they whose hopes rest on future blessings, feel no pain at the assaults of present ills. In a word, we are not astounded, or crushed, or grieved by adversities. We murmur not at any disaster, or bodily weakness; living in the Spirit more than in the flesh, we triumph over the weakness of our body by the strength of our mind." And just below: "There flourishes among us the strength of hope, and the stedfastness of faith, and even among the ruins of a falling world our mind is erect, our resolution unmoved, our patience is ever full of joy, and our soul ever rests secure on its God." 

Ye have sorrow. Ye are sorrowful on account of My departure and by death, and after My death ye will be sorrowful on account of your impending persecutions and crosses. "And so also will other believers be full of sorrow, who through tears and sufferings are striving after eternal joys," says Alcuin. Moreover, as S. Augustine observes on these sufferings, "we are not sorrowful without joy, but as the Apostle says ( Romans 12:12) "rejoicing in hope," for the travailing woman to whom we are compared, is gladdened more at the child who is about to be born, than saddened by her present pangs." 

Tropologically. The mind of a penitent sinner, and also the mind of a righteous man, when thinking on martyrdom, entrance into "religion," or any other difficult and heroic work, is like a woman in her pangs, because he strives with great pain and labour to bring His conversion, martyrdom, or entrance into religion, to the birth. Read S. Augustine (Conf. viii8), where he records with what great effort he brought to the birth his purpose of a new life. As Isaiah says (chap. xxvi17.) But yet this travailing causes great joy. But the ungodly in like manner bring their evil deeds to the birth with great labour and pain, which turns into the torments of hell at last. See Isaiah 59:4; Psalm 7:14; Wisd5:7 , and elsewhere. 

Again, a preacher, a confessor, or any one else who strives to win souls to God, does it with great travail. Whence S. Gregory (Moral. xxx9) compares such an one to a labouring hind, which with great difficulty brings forth her young, and bellows through pain. Explaining Job xxxix1. Few persons think what labour is displayed in the preaching of the Fathers. With what pangs, with what efforts in faith and conversation, do they bring forth souls. How do they look round with careful observation, so as to be bold in their directions, compassionate in infirmities, gentle in their exhortations, humble in displaying authority, resolute in contempt of earthly things, unbending in enduring hardships, and yet weak in not ascribing their strength to themselves. How pained for those that fall, how anxious for those that still stand, with what fervour they strive to attain to more, with what fear to keep fast what they have already attained to. 

And your joy no man will take from you. "Because Christ, who dieth no more, is their joy" (Gloss Inter.) And that will be more true in heaven. Hence S. Augustine (in loc.), "Nor will any end suffice, save that of which there is no end." 

Ver23.—And in that day ye shall ask Me nothing. The word ε̉ζωτήσετε signifies either, ye will ask Me no questions, or ye will ask Me for nothing, make no request. 

1. S. Cyril explains it in the first sense: There will be no need to ask Me anything, when I have risen and sent the Holy Spirit. For I by my rising, and He by His coming, will teach you all things which concern your office. They had in their ignorance asked Him many things: "Whither goest Thou?" "How can we know the way?" "Show us the Father." "Why dost Thou manifest Thyself to us, and not unto the world?" see chap. xiv5 , 8 , 22. And here too as to the meaning of the words "a little while." He fittingly replies, the Holy Spirit will so enlighten you, that ye will have no need to ask questions, as ye did before." So also Euthymius. 

2. S. Chrysostom (Hom78), Theophylact, Ribera, and others explain it thus, "After My Resurrection ye will have no need to pray to Me, ye will have only to ask the Father in My name. This is supported by what next follows." (3.) S. Augustine combines both these explanations, and refers to the day of heavenly glory. "He was asked by the disciples," he says, "when He would restore the kingdom to Israel. He was asked by S. Stephen to receive his spirit. I therefore think that what He here says must be referred to the time when we shall see Him as He is, when nothing will remain to be desired, no secret will have to be inquired about." 

Verily, Verily, I say unto you (I most surely promise you, S. Augustine says, "I swear," regarding the words as an oath, whatsoever ye shall ask the Father in My Name, He will give it you. This is a fresh consolation of the Apostles, a fresh instruction given by Christ that they should use His aid, though absent, to obtain all that they needed from the Father, viz., by asking in His Name. Be not distressed at My absence. For I solemnly promise that the Father will give whatever ye ask in My Name. Ye used to ask everything from Me. I am going away, and I put the Father in My place. What ye used to ask of Me, ask now of the Father. He will as readily, as lovingly, and as fully, hear and understand you as I used to do. And object not to the absence or the distance, the Father being in heaven, and you on earth. For the Father is on earth also (since He is everywhere). Nay, He is within you, in your mind and soul, and that not merely by His essence, presence, and power, but also by His Grace. For your soul is His abode and temple, in which He desires to be praised, worshipped, and invoked by you. Therefore invoke Him there as most familiarly and intimately present, and He will hear you then. 

Each word is emphatical. (1.) I promise you, because ye are My intimates, My disciples and Apostles, whom I specially love, that I will have a special care of you, and provide for you in everything. And this is said through the Apostles to the faithful in every age, as represented by them. (2.) Whatsoever, that is, which is profitable for you, and for the honour of God. "Something which is something, and not a mere nothing," (Gloss Inter.) And as S. Augustine says (in loc.), "something, which is not "nothing" in comparison with the Blessed Life." He therefore who asks for anything unlawful or hurtful is not heard. And though we may ask for things temporal, as health, wealth, &c., yet ye ought to ask them for a good purpose, that by them we may the more please God, and perform more good works. (3.) We should ask in a proper manner: that is, humbly, reverently, confidently, ardently, perseveringly. (4.) The Father, as sons asking a father, for He loves you supremely with fatherly affection5. "In My Name," by Me and My merits, not your own6. "He shall give it you," surely and certainly, if ye ask aright. 

In My Name. Plead this with the Father, and it will obtain everything. "He sets forth the virtue of His Name" (says S. Chrysostom), "for when He is merely "named" before the Father, He worketh marvellous things. Think not that ye will be left; My Name will give you full confidence." 

But what is it to ask in the Name of Christ? S. Gregory (Hom. xxvii.) tells us "Jesus is the Name of the Son. It means Saviour. He therefore asks in the Name of the Saviour, who asks that which pertains to real salvation, for if that is asked which is not expedient, it is not asked in Christ"s Name. The Lord therefore says to the Apostles, who were still weak in the faith, "Hitherto have ye asked nothing in My Name, because ye know not how to seek for eternal salvation. And hence it is that S. Paul was not heard, because if he had been freed from temptation it would not have profited him" (2Cor. xii.) And further on, "Weigh well your petitions; see if ye ask in the Name of Jesus. For ye seek not Jesus, in the house of Jesus, if in the temple of eternity ye pray importunately for temporal things; for a wife, a house, clothing, or food." And S. Augustine. "A thing is not asked in the Name of the Saviour, if it be asked contrary to the purpose of salvation; and he who thinks of Christ what he ought not to think of the only Son of God, does not ask in His Name. But he who asks as he ought receives when he ought to receive. For some things are not denied but deferred, in order that they may be given at a fitting time." So Bede, Rupert, and S. Thomas. All this is quite true, not literally but symbolically. 

2d. S. Cyril, and after him Jansenius, say more literally, "He speaks in My Name who so speaks that Christ may manifest Himself as the Mediator, and, together with the Father, the Giver of grace. For as God He and the Father together confer gifts upon us, but as Mediator He presents our prayers to the Father, for He gives us boldness and confidence to approach the Father." 

3d. Euthymius says "In My name" means as My people, as Christians. 

4th. The genuine meaning is given by S. Chrysostom, Theophylact, Toletus, and others, who say, "To ask in the Name of Christ is to ask through the merits of Christ. For He, by His death, merited for us that we should obtain whatever we ask of God. This with respect to us is grace, with respect to Christ is but justice. His name signifies in Scripture His strength, virtue, merits, grace, dignity, and authority. To ask in the Name of Christ, is in asking to allege His merits, and to trust in them, not in our own; that God may thus look, not on our unworthiness and our sins, but upon the face of His Anointed, and for His holiness and merits grant us that which we do not deserve. Christ therefore points here not merely to God, but to God Incarnate, and obedient as far as unto the death of the Cross. For He merited for us, that the Father should. hear our prayers. And thus the Church ends all her prayers "through our Lord Jesus Christ."" The Jews, in like manner, used to pray through the merits of Abraham, &c. We through the merits of Christ, which infinitely surpass theirs. 

Fifthly, Ribera explains thus, "Ask as sent by Me, as though I through you ask this of the Father. Ask not as though it were to be given to you, but to Me, as a king makes request to the Pontiff through his legate, and as the brethren of Joseph prayed him for their father"s sake to forgive their iniquity, as though He had taken it upon himself, and demanded that it should be forgiven. In like manner Christ confers on us His merits, the authority and grace which He has with the Father, that we may ask the Father through them." 

Again, to ask in the name of Christ, is to ask those things which He wishes and desires to be given us, those namely which concern the salvation of the soul. Hence such a prayer is effectual, and is heard by God. And so too the prayers which many use, "0 Lord, give me that which my Lord Christ desires to be in me, which He wishes to be given me, for which He prayed when dying on the Cross, and entreated should be given me: again, what the Blessed Virgin wishes for me, and asks for me, for she greatly longs for my salvation, and knows better than myself what is best for me." This is a pious meaning of the words, but the fourth is more literal, and to the point. 

He will give it you. But you will say, "We find that many ask of God, and obtain not; how then can this be said?" I answer, The reason they obtain not, is because they ask not the things which they ought, nor in the way they ought. As S. James says (iv3). For many affirmative propositions in Scripture require certain conditions. And prayer requires: (1.) Humility and reverence, and therefore he who has it not, but prays proudly and presumptuously, like the Pharisee, gains nothing. (2.) It requires contrition for sin, so that he who prays may be, or may heartily wish to be, a friend of God. Sinners therefore, wilfully persisting in sin, are not heard by God. Dost thou wish God to hear thee? Do thou first obey His will, and so God will do thy will, and fulfil thy desires. See Isa. i15. (3.) It requires great faith and confidence that we shall obtain what we ask for through the merits of Christ. This confidence many have not, and therefore they obtain not (James i6). Hence S. Basil (Constit. Monast. cap. ii) assigns the reason for our not being heard, "Thou hast not asked rightly, for thou askedst either with doubting, or when engaged on something else." (4.) It requires perseverance (see Luke xi7,8). S. Augustine (Tract. lxxiii.) rightly observes, "God occasionally refuses what we ask for, because this is more expedient for our salvation and His glory: God therefore hears us, not according to our wishes, but as it is best for our salvation. And thus He hearkened not to S. Paul when he prayed to be delivered from the thorn in the flesh, because it was more profitable to him, to humble him, and that he might continually struggle with and overcome it." See2Cor. xii9. 

Give it you. Hence S. Augustine (in loc.) thinks that the result of prayer is promised only when we pray for ourselves, but not when we pray for others; for, says he, "The Saints are heard for themselves, not for all. For it is said, "I will give it you."" But S. Basil (Reg. brevier, 261), Toletus, and others, more correctly, and in a more liberal sense, think that the promise holds good, whether we pray for ourselves or for others. For God gives us that which He gives to others for whom we pray. When we pray, He gives us the fruit of our prayer. And this more accords with the very bountiful beneficence of God. Besides, to pray for others, is a work of greater charity, especially if we pray for our enemies. And such a prayer as this is wont to be heard, as Christ was heard in behalf of His crucifiers, and S. Stephen when praying for Saul. S. Gregory (Hom. xxvii.) gives the reason: "The virtue," he says, "of true prayer is the very sublimest charity. And a man obtains that which he rightly asks for, when his mind is not darkened when he prays, even by hatred of his enemy. But we often overcome the reluctance of our mind to pray, when we pray for our enemies." 

Mo



Verses 23-33 

Ver23.—And in that day ye shall ask Me nothing. The word ε̉ζωτήσετε signifies either, ye will ask Me no questions, or ye will ask Me for nothing, make no request. 

1. S. Cyril explains it in the first sense: There will be no need to ask Me anything, when I have risen and sent the Holy Spirit. For I by my rising, and He by His coming, will teach you all things which concern your office. They had in their ignorance asked Him many things: "Whither goest Thou?" "How can we know the way?" "Show us the Father." "Why dost Thou manifest Thyself to us, and not unto the world?" see chap. xiv5 , 8 , 22. And here too as to the meaning of the words "a little while." He fittingly replies, the Holy Spirit will so enlighten you, that ye will have no need to ask questions, as ye did before." So also Euthymius. 

2. S. Chrysostom (Hom78), Theophylact, Ribera, and others explain it thus, "After My Resurrection ye will have no need to pray to Me, ye will have only to ask the Father in My name. This is supported by what next follows." (3.) S. Augustine combines both these explanations, and refers to the day of heavenly glory. "He was asked by the disciples," he says, "when He would restore the kingdom to Israel. He was asked by S. Stephen to receive his spirit. I therefore think that what He here says must be referred to the time when we shall see Him as He is, when nothing will remain to be desired, no secret will have to be inquired about." 

Verily, Verily, I say unto you (I most surely promise you, S. Augustine says, "I swear," regarding the words as an oath, whatsoever ye shall ask the Father in My Name, He will give it you. This is a fresh consolation of the Apostles, a fresh instruction given by Christ that they should use His aid, though absent, to obtain all that they needed from the Father, viz., by asking in His Name. Be not distressed at My absence. For I solemnly promise that the Father will give whatever ye ask in My Name. Ye used to ask everything from Me. I am going away, and I put the Father in My place. What ye used to ask of Me, ask now of the Father. He will as readily, as lovingly, and as fully, hear and understand you as I used to do. And object not to the absence or the distance, the Father being in heaven, and you on earth. For the Father is on earth also (since He is everywhere). Nay, He is within you, in your mind and soul, and that not merely by His essence, presence, and power, but also by His Grace. For your soul is His abode and temple, in which He desires to be praised, worshipped, and invoked by you. Therefore invoke Him there as most familiarly and intimately present, and He will hear you then. 

Each word is emphatical. (1.) I promise you, because ye are My intimates, My disciples and Apostles, whom I specially love, that I will have a special care of you, and provide for you in everything. And this is said through the Apostles to the faithful in every age, as represented by them. (2.) Whatsoever, that is, which is profitable for you, and for the honour of God. "Something which is something, and not a mere nothing," (Gloss Inter.) And as S. Augustine says (in loc.), "something, which is not "nothing" in comparison with the Blessed Life." He therefore who asks for anything unlawful or hurtful is not heard. And though we may ask for things temporal, as health, wealth, &c., yet ye ought to ask them for a good purpose, that by them we may the more please God, and perform more good works. (3.) We should ask in a proper manner: that is, humbly, reverently, confidently, ardently, perseveringly. (4.) The Father, as sons asking a father, for He loves you supremely with fatherly affection5. "In My Name," by Me and My merits, not your own6. "He shall give it you," surely and certainly, if ye ask aright. 

In My Name. Plead this with the Father, and it will obtain everything. "He sets forth the virtue of His Name" (says S. Chrysostom), "for when He is merely "named" before the Father, He worketh marvellous things. Think not that ye will be left; My Name will give you full confidence." 

But what is it to ask in the Name of Christ? S. Gregory (Hom. xxvii.) tells us "Jesus is the Name of the Son. It means Saviour. He therefore asks in the Name of the Saviour, who asks that which pertains to real salvation, for if that is asked which is not expedient, it is not asked in Christ"s Name. The Lord therefore says to the Apostles, who were still weak in the faith, "Hitherto have ye asked nothing in My Name, because ye know not how to seek for eternal salvation. And hence it is that S. Paul was not heard, because if he had been freed from temptation it would not have profited him" (2Cor. xii.) And further on, "Weigh well your petitions; see if ye ask in the Name of Jesus. For ye seek not Jesus, in the house of Jesus, if in the temple of eternity ye pray importunately for temporal things; for a wife, a house, clothing, or food." And S. Augustine. "A thing is not asked in the Name of the Saviour, if it be asked contrary to the purpose of salvation; and he who thinks of Christ what he ought not to think of the only Son of God, does not ask in His Name. But he who asks as he ought receives when he ought to receive. For some things are not denied but deferred, in order that they may be given at a fitting time." So Bede, Rupert, and S. Thomas. All this is quite true, not literally but symbolically. 

2d. S. Cyril, and after him Jansenius, say more literally, "He speaks in My Name who so speaks that Christ may manifest Himself as the Mediator, and, together with the Father, the Giver of grace. For as God He and the Father together confer gifts upon us, but as Mediator He presents our prayers to the Father, for He gives us boldness and confidence to approach the Father." 

3d. Euthymius says "In My name" means as My people, as Christians. 

4th. The genuine meaning is given by S. Chrysostom, Theophylact, Toletus, and others, who say, "To ask in the Name of Christ is to ask through the merits of Christ. For He, by His death, merited for us that we should obtain whatever we ask of God. This with respect to us is grace, with respect to Christ is but justice. His name signifies in Scripture His strength, virtue, merits, grace, dignity, and authority. To ask in the Name of Christ, is in asking to allege His merits, and to trust in them, not in our own; that God may thus look, not on our unworthiness and our sins, but upon the face of His Anointed, and for His holiness and merits grant us that which we do not deserve. Christ therefore points here not merely to God, but to God Incarnate, and obedient as far as unto the death of the Cross. For He merited for us, that the Father should. hear our prayers. And thus the Church ends all her prayers "through our Lord Jesus Christ."" The Jews, in like manner, used to pray through the merits of Abraham, &c. We through the merits of Christ, which infinitely surpass theirs. 

Fifthly, Ribera explains thus, "Ask as sent by Me, as though I through you ask this of the Father. Ask not as though it were to be given to you, but to Me, as a king makes request to the Pontiff through his legate, and as the brethren of Joseph prayed him for their father"s sake to forgive their iniquity, as though He had taken it upon himself, and demanded that it should be forgiven. In like manner Christ confers on us His merits, the authority and grace which He has with the Father, that we may ask the Father through them." 

Again, to ask in the name of Christ, is to ask those things which He wishes and desires to be given us, those namely which concern the salvation of the soul. Hence such a prayer is effectual, and is heard by God. And so too the prayers which many use, "0 Lord, give me that which my Lord Christ desires to be in me, which He wishes to be given me, for which He prayed when dying on the Cross, and entreated should be given me: again, what the Blessed Virgin wishes for me, and asks for me, for she greatly longs for my salvation, and knows better than myself what is best for me." This is a pious meaning of the words, but the fourth is more literal, and to the point. 

He will give it you. But you will say, "We find that many ask of God, and obtain not; how then can this be said?" I answer, The reason they obtain not, is because they ask not the things which they ought, nor in the way they ought. As S. James says (iv3). For many affirmative propositions in Scripture require certain conditions. And prayer requires: (1.) Humility and reverence, and therefore he who has it not, but prays proudly and presumptuously, like the Pharisee, gains nothing. (2.) It requires contrition for sin, so that he who prays may be, or may heartily wish to be, a friend of God. Sinners therefore, wilfully persisting in sin, are not heard by God. Dost thou wish God to hear thee? Do thou first obey His will, and so God will do thy will, and fulfil thy desires. See Isa. i15. (3.) It requires great faith and confidence that we shall obtain what we ask for through the merits of Christ. This confidence many have not, and therefore they obtain not (James i6). Hence S. Basil (Constit. Monast. cap. ii) assigns the reason for our not being heard, "Thou hast not asked rightly, for thou askedst either with doubting, or when engaged on something else." (4.) It requires perseverance (see Luke xi7,8). S. Augustine (Tract. lxxiii.) rightly observes, "God occasionally refuses what we ask for, because this is more expedient for our salvation and His glory: God therefore hears us, not according to our wishes, but as it is best for our salvation. And thus He hearkened not to S. Paul when he prayed to be delivered from the thorn in the flesh, because it was more profitable to him, to humble him, and that he might continually struggle with and overcome it." See2Cor. xii9. 

Give it you. Hence S. Augustine (in loc.) thinks that the result of prayer is promised only when we pray for ourselves, but not when we pray for others; for, says he, "The Saints are heard for themselves, not for all. For it is said, "I will give it you."" But S. Basil (Reg. brevier, 261), Toletus, and others, more correctly, and in a more liberal sense, think that the promise holds good, whether we pray for ourselves or for others. For God gives us that which He gives to others for whom we pray. When we pray, He gives us the fruit of our prayer. And this more accords with the very bountiful beneficence of God. Besides, to pray for others, is a work of greater charity, especially if we pray for our enemies. And such a prayer as this is wont to be heard, as Christ was heard in behalf of His crucifiers, and S. Stephen when praying for Saul. S. Gregory (Hom. xxvii.) gives the reason: "The virtue," he says, "of true prayer is the very sublimest charity. And a man obtains that which he rightly asks for, when his mind is not darkened when he prays, even by hatred of his enemy. But we often overcome the reluctance of our mind to pray, when we pray for our enemies." 

Moreover, when occasionally we are not heard when we pray for others, it is either our own fault, or the fault of them for whom we pray, who by their sloth or evil disposition render themselves unworthy of the grace of God, and at times rail against Him, and despise His call. 

There is an instance in the Lives of the Fathers. A certain man tempted with the spirit of lust, asked the prayers of a holy anchoret, that he might obtain deliverance. He prayed again and again, but to no purpose. When he wondered at this, God replied, He does not deserve to be heard, because by lazily cherishing obscene thoughts and trifling with them, he is the cause of his own temptation. The anchoret told him this, and then, moved with compunction, the man gave himself to prayer, watching and fasting, and obtained deliverance from his temptation. Those who are tempted should therefore co-operate with those who are praying for them, in order that they may be heard. Just as a sick man should co-operate with his physician, in order to his cure. But if he refuses to do so, all the labour of the physician is useless. 

Ver24.—Hitherto have ye asked nothing in My Name. Because ye have trusted in My presence, have asked all things of Me in person, and I have gained them from My Father. But now, as I am about to leave you, I refer you to My Father, that ye may obtain from him all that ye require, through the intervention of My Name. For though the Apostles cast out devils, &c., in Christ"s Name, yet they did so by asking help from Him who was present with them. 

Ask, and ye shall receive. Because I have obtained this from the Father by My merits. Be not sorrowful at My departure, for He will give you greater things than I have ever given, if invoked in My Name. So Euthymius, Maldonatus, &c. 

That your joy may be full. (1.) S. Augustine (in loc.) explains thus, "Ask of God to comfort you in My absence, and to confer on you fulness of joy in eternal happiness." (2.) S. Cyril. If ye ask of God, He will give you the fulness of joy, namely, remission of sins and plenteous grace. (3.) The word "that" signifies the effect and result of your prayers. Ye will rejoice at My Resurrection, but in order to perfect your joy, ask of the Father in My Name all the graces ye need, so that by obtaining them from the Father ye may have fulness of joy, and wish for nothing more in this life. So Ribera, Toletus, Jansenius, and others. This is the true meaning. 

Ver25.—These things have I spoken to you in proverbs; but the cometh when I shall no longer speak unto you in proverbs, but shall show you plainly of the Father. I said (Preface to Prov.) that a proverb, parable, and adage often meant the same thing, viz, some occult, obscure, and mysterious saying, though it does not contain a parable. This is the meaning here. What I have said about "a little while," "the Holy Spirit," "My departure to the Father," "your joy," &c., seems to you now obscure and enigmatical. But you will soon have full experience of them, both by My own teaching in the forty days, when I shall make known to you the meaning of Holy Scripture (Acts i3), and more fully by the Holy Spirit, whom I will send to you at Pentecost, to teach you clearly and distinctly the mysteries of the faith, and to inflame you with the love of them. So S. Augustine, Bede, Maldonatus, and others. S. Gregory (Moral. xxx5) refers this promise to the state of blessedness in heaven, for there it will be most abundantly fulfilled, when we shall see God face to face. 

Ver26.—In that day ye shall ask in My Name; and I say not unto you that I shall pray the Father for you. I said (xiv16), "I will pray the Father, and He shall give you another Comforter." But now there will be no need of My praying, for I shall soon send the Holy Spirit, who will teach you to pray to God in My Name with such great earnestness, that the Father will grant you all things at your prayer, and therefore ye will not then need such prayers as I offered to God when present with you. Hence some Fathers think that Christ does not pray for us in Heaven with prayers, properly so called, but merely by presenting His wounds to the Father. (See Vasquez, par. iii. tome1 , Quæst21). But it is more probable that Christ does pray for us in heaven with prayers properly so called, as I have explained in Rom. viii24. Christ means that His earthly presence was not needed in order to pray for them as He used to do. 

Ver27.—For the Father Himself loveth you, because ye have loved Me. He first loveth us, in calling and urging, us sinners to repentance and love of Him. And we then begin to love Him, and He then pours into us charity and justifying grace, making us His sons and friends. Hence it is clear that charity is the bond between God and man for it causes us to love God, and God in turn to love us, as a friend loves a friend and is loved by him in return. 

And have believed that I came forth from God: that is, that I am the Son of God, sent by Him into the world for your and others" salvation. But you will say: "If God loves us, why does not He give of His own accord those things He knows we need, but wishes to be asked?" (1.) Because the reverend Majesty of God demands of us that we should reverence Him by our prayers, and testify that we need His bounty, and that no one can relieve our wants but Himself. We owe to Him the tribute of our prayers. 

(2.) The state of man requires us to acknowledge that we depend on Him, are fostered and protected by Him, and that in all things we need His aid and bounty. "Nay, let him openly confess," says S. Augustine, "that he is God"s mendicant. Let him humble himself before Him, and with bended neck beg from Him what he needs." 

(3.) The greatness of the thing asked for demands it. For we ask of God grace and glory, and there is nothing more excellent than these. God wishes us therefore to buy them by prayer, as it were by a price, that we may value them the more, and carefully preserve them. See S. Basil (Conat. Monast. chap. ii.) 

(4.) The utility and the excellence of prayer demands it. For therein we exercise, 1. Faith, in believing that God is Almighty, All-wise, and Most Good2. Hope, for we hope that He will give as all things necessary for this life and the next3. Love, whereby we as children ask all these things from a most loving Father. S. Chrysostom says thus on Ps. iv., "Prayer is no slight bond of our love towards God: for it accustoms us to speak to Him, and leads us on to the study of wisdom. For if he who holds much converse with some great and wonderful man, gains thereby great benefit, how much more does he who holds perpetual converse with God?" For "prayer" (as he says elsewhere) "is a talking with God, which makes man a kind of familiar angel with God." See his book "De orando Deum," and Climacus (gradu xxviii), where he gives many excellent testimonies in favour of prayer, and adds, "Prayer is a kind of holy tyranny over God," for it compels Him, as it were, to grant those things which are asked for. 

Ver28.—I came forth from the Father, and am come into the world. Again I leave the world and go to the Father. I came forth, not by birth of the Virgin, as Jansen maintains, but by My Eternal Generation from the Father. So say the Fathers. Listen to S. Augustine (in loc.), "He came forth from the Father, because He is of the Father, and He came into the world, because He showed to the world the Body which He took of the Virgin." And Cyril, "To have come forth from the Father, is nothing else than to have been born, and to have shone forth from the Substance of the Father by that going forth by which He is, and is thus understood to be as in proper subsistence." Euthymius, "I came forth from the Father, signifies that He is of the Substance of the Father, or by every right the Son of the Father." So also Bede, S. Thomas, Lyranus, Ribera, Toletus, and others. This will be more clear from verse30. And so, too, it is said "they came forth from the Joins of their father" ( Hebrews 7:10; and Isaiah 39:7). To go forth from the Father is the same as being begotten of Him. 

Ver29.—His disciples say unto Him, Lo, now speakest thou plainly and speakest no proverb: we now clearly understand that which we did not comprehend before. For Thou spakest obscurely, "A little while, and ye shall not see Me," &c. But now thou explainest it clearly. 

Ver30.—Now we know that Thou knowest all things. "From our seeing and hearing that Thou understandest our secret thoughts, our doubts, and our desires to understand the meaning of Thy words, for Thou hast anticipated our questionings, and hast of Thine own accord cleared up our doubts. And for this cause we believe the more firmly that Thou art in truth the Son of God, and183begotten by Him, because Thou knowest all things, and seest the secrets of hearts; which is the property of God." So Cyril; or as Toletus says, "This alone is sufficient to make us believe that Thou camest forth from God, because Thou discoverest our secret thoughts, and makest answer to, them. And if other arguments (many as they are) were wanting, this alone would suffice to make us believe in Thee." 

Ver31.—Jesus answered them, Do ye now believe? 

Ver32.—Behold the hour cometh; yea, is now come, that ye shall be scattered every man to his own, and shall leave Me alone; and yet I am not alone, because the Father is with Me. This first clause is read either as a question (with Theophylact, Euthymius, Jansenius, and others) or as an affirmation. The meaning is the same in either case. Do ye believe? But ye will soon show how little and feeble is your faith. Or else, Ye now have faith in Me, but much feebler than you think, for you will flee away, and leave Me. Each of you hasting away to the place which is nearest, and none of you waiting for any others. 

I am not alone. I say not this for My own sake, but for your sake. I need not your protection, as I have the Almighty Father withi Me. 

Ver33.—These things have I spoken unto you, that in Me ye might have peace. The things I said before (ver5 , and ch. xvi18,19). That ye might trust confidently in Me, with a mind calm and tranquil, unmoved, and unterrified by the waves of persecution. 

In the world ye shall have tribulation, but be of good cheer, I have overcome the world. I have begun to overcome it, by My holy Life and heavenly doctrines, but I will now fully and completely overcome it by My Passion and Death. Be confident then, that as I have overcome it, so will ye overcome it if ye persevere in faith and love. If therefore ye abide in Me, ye also, by My example, and by the grace of the Holy Spirit, which I will give you, will overcome the world; i.e., all the hatred, persecutions, &c., of the Jews (see1John5.). Understand by the world, the prince of the world, and all other adversaries of Christ. So Toletus, Ribera, and others. Be assured then, under every worldly trial, that I have overcome the world, not for Myself but for your sakes I have overcome, that ye might overcome, that I might give you a rule and pattern, that I might obtain from God the grace of victory for you. Contend therefore resolutely, because I will contend in you, and overcome in you, by making you conquerors. For, as S. Augustine says here, He would not have overcome the world, if the world were to conquer His members. 

Montanus, and his fellow-martyrs, the disciples of S. Cyprian, trusting in these words were strengthened by them, and exulted in their dark and gloomy prison; for they said, "Where the temptation is great, there is He, the Greater One, who overcomes it in us, and there is no contest in which, by the protection of the Lord, there is not victory." See their Acts in Surius, Feb24. And S. Cyprian himself (Ep. ad. Fortunatum) says, "If any one, keeping the commands of the Lord, and boldly cleaving to Christ, has stood against the adversary, he must needs be conqueror, for Christ is unconquerable." Also in Epist. to Donatus, "He can seek for nothing from the world who is above the world." And again (Epist. to people of Thibaris), e.g. "The Christian soldier, instructed by His precepts and warnings, trembles not at the battle, but is ready for the Crown." And just before, "The Lord wished we should rejoice in persecutions, because when they come, then the crowns of faith are given, the soldiers of God are proved, the heavens are opened to martyrs." And again, "He is not alone, whose companion in flight is Christ, who keeping the temple of God, wherever he may be, is not without God. And should a robber assault him when flying in solitude, or on the mountains, or a wild beast attack, or hunger, or thirst, or cold afflict, or when hastening over the sea storm and tempest overwhelm him, Christ everywhere beholdeth His soldier, and if he dies in persecution for the honour of His name, He gives Him the reward He has promised He will give in the resurrection." And also in the Treatise de Mortal., "He who is a soldier of God, who, stationed in the heavenly camp, is already hoping for things above, should recognise what He is, in order that there may not be any trepidation or faltering in us at the storms and tempests of the world. For the Lord foretold that these things should come to pass, instructing and teaching us beforehand by His word of encouragement, and preparing and strengthening us to meet them." And he says (Epist. i. ad Cornelium): "That the soldiers of Christ cannot be conquered, though they can die, and that they are unconquered because they are not afraid to die." And the Confessors, too, who were in prison and destined to martyrdom, wrote thus touchingly to S. Cyprian, as the encourager of Martyrs:-"What more glorious or what more happy can be granted to any man by Divine favour, than fearlessly to confess the Lord God in the midst of his murderers, and that while the various and exquisite torments of the secular power are raging, even with a racked, tortured, and mangled body, to confess Christ the Son of God with his departing but still free spirit? having broken through all worldly hindrances, to present himself before God freed from them all,—than to win the heavenly kingdom without delay, than to become a fellow-sufferer with Christ by suffering in His Name?" And so too S. Chrysostom, when his banishment was in debate, addressed to his people eleven discourses, beginning thus:- "Many are the floods, and huge the waves, but I fear not drowning, for I stand on the rock. But what think they? Lest I should fear death, to whom to live is Christ and to die is gain? lest I should be afraid of exile, though I know that the earth is the Lord"s, and the fulness thereof? or the proscription of my goods, though I know that I brought nothing into the world, neither can I take anything out? The terrors of the world—I despise them; its pleasures—I deride them. I desire not riches, I dread not poverty, I fear not death." 
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CHAPTER17
Ver1.—hese words spake Jesus, and lifted up His eyes to heaven and said, Father, the hour is come: glorify Thy Son, that Thy Son also may glorify Thee. These are the last words of Christ, when going to His Passion, and like the dying notes of the swan, are full of sweetness, love, and warmth. He teaches us (1.) when trouble is pressing on, to have recourse to prayer, and to ask God for strength to overcome it. (2.) That fathers both earthly and spiritual should, when going away or dying, commend their children to God in prayer. (3.) That preachers should study their discourses, so as to obtain both such power of speech as to move the hearts of their hearers, and so as to gain acceptance with them, that they may understand what they bear, and lovingly carry it out in their lives. "But no vain waste of words may have a place," says S. Cyril, xi14. 

Lifted up His eyes.—To teach us, by using the same gesture, to lift up our heart to God. 

Each word has its force. "Father." Christ prays as man, but as God-man: hypostatically united to God. He therefore calls God His Father, because He begat the Son as God, and hypostatically united to Him man"s nature (hominem) which He assumed. The Name of Father invites to confidence and love; for what can a father deny his son? It also indicates majesty and power; for as S. Cyril says (Thesaur, i6), "It is in God a greater thing to be the Father than to be Lord. Because as the Father He begat His consubstantial Son, but as Lord He made the creatures, who are infinitely inferior to Him." 

Is come.—n the Greek it is in the past tense. It is, that is, the fitting time, almost the last hour of my liberty and life. My seizure, My passion, My cup and death are at hand, when I shall specially need, 0 Father, Thy grace and help. For then will My Godhead be especially hid, when I shall be nailed to the Cross, as a seditious person, and as aiming at being King of the Jews. I therefore pray Thee to wipe away this infamy, to manifest My Godhead and glorify Me. S. Augustine says (in loc.), "This denotes that all time, and that what He would do at any time, or allow to be done, were all ordered by Him, who is not subject to time. The hour is come, not by the force of destiny, but by God"s ordering. Be it far from our thought that the stars should compel the Maker of the stars to die." 

Glorify Thy Son.—But what glory and glorification does Christ here ask for? (1.) Some understand. His Passion and death; this indeed was great glory to Christ. For by it He reconciled men to God, He abolished sin, He overcame the devil, He destroyed death, He procured for us life and glory. So Origen, Hom6 in Exod.; S. Ambrose, Hexam. iv2; S. Hilary, Lib. iii. de Trinit., who says, "He was to be spit upon, to be scourged, to be crucified. But the Father glorifies Him by the sun withdrawing its light, by the earth trembling, by the witness of the Centurion." The cross therefore was in itself a dishonour to Christ, but in its fruits it was glorious. 

(2.) S. Augustine (in loc.) and Ribera consider that this glorifying of Christ was in His resurrection, ascension, His being seated at the Right Hand of the Father, and His sending the Holy Spirit. I offer Myself (He would say) to an ignominious death for Thy glory, and for the salvation of men, whom Thou hast chosen from all eternity. Do Thou glorify Me, that in My Passion I may appear as thy true Son; and afterwards rise again and ascend into heaven; that men, for whom I die, may thus believe in Me, that Thy Godhead, power, and goodness may be acknowledged, and that Thou mayest be adored by all. Hear S. Augustine: "If He is glorified in His Passion, how much more in His Resurrection? He says therefore, the hour is come for sowing in humility, delay not Thou the fruit thereof in glory." (3.) More correctly, and to the point. This glory was the manifestation of Christ, to be the Son of God. This was the end and scope of His Incarnation, as He explains in the next verse, and so its meaning is, Thou hast sent Thy Son into the world to redeem it. My Passion, whereby many will be offended and fall from Me, is at hand. I pray Thee, 0 Father, to glorify Me, that men may not contemn and despise Me for My death on the cross, but may acknowledge Me as Thy Son, and Very God, and thereby obtain grace, righteousness, and salvation." Christ asks that this purpose of God may be manifested to the world, to the end that this His mighty work may attain its end and object. Glorify Me then by miracles, the earthquake, the rending of the veil, the opening of the tombs, &c., by My speedy Resurrection, by My Ascension, the conversion of the whole world, that all may recognise Me as God, and the Saviour of the world. 

It is clear then that all these three interpretations come to the same point. Glory and distinction mean the same thing, as is shown by many heathen authorities. It is also plain that this glorification properly relates to Christ"s manhood, and that it should be acknowledged as united to the Godhead. Consequently it is an acknowledgment of His Godhead. For by its being made known to the world that Christ"s manhood was united to the Godhead, it was made known also that God of His boundless mercy humbled Himself to be born, and to die for us from His supreme love for man. 

Arius used to object. The Son seeks to be glorified by the Father, therefore the Father is greater than the Son. S. Basil retorts by quoting the words which follow, "That Thy Son also may glorify Thee." The Son therefore glorifies the Father quite as much as the Father glorifies the Son. Morally, Christ teaches us here, that God turns into glory any ignominy which has been incurred for His name, and that the greater the ignominy, so much greater is the glory. And that ignominy is the true way to glory, according to the Apostle"s words ( Philippians 2:7, seq.) 

And in like manner, SS. Peter and Paul, having been evilly entreated and put to death by Nero, attained to the highest glory, so as to be lords not only of Rome but also of the whole world, and to have had their statues placed on the columns of Trajan and Antonine, in the place of these two Emperors. 

The Gentiles had some faint notion of this. As Agesilaus said that the way to obtain undying glory was to despise death. And so also Alexander, Julius Csar, and many others, gained their renown in war by despising death (see Horatius, Carm. i12). 

Hence the Spaniards have an axiom to the same effect. 

Apostolic men should be more ready to say the same, for what is earthly glory to heavenly, human to divine, temporal to eternal? See Romans 8:18. And the Apostle speaks elsewhere of the eternal weight of glory: For the Holy Trinity, all the countless angels, all the hosts of the blessed prophets, apostles, martyrs, confessors will glorify through all eternity the champions of virtue. 

That Thy Son also may glorify Thee.—By showing that I am not a mere man, but the God-man, sent by Thee for the salvation of man. And I ask this, not for Myself, as being greedy of glory, but that it may come back to Thee, as the Fount and Author of all My glory, that so I may in turn glorify Thee by making Thee known to the whole world. Christ did this (1.) "Because when the Son is glorified the Father is glorified also," says S. Cyril; and so also S. Hilary (Lib. iii. de Trinit.) says, "He shows that the virtue of the Godhead is the same in Both; for the glory of the Son is the glory of the Father." (2.) Because when this great mystery of godliness, viz., the Incarnation of the Word and by it the salvation and redemption of men, was made known, all who heard and believed it praised the boundless compassion, wisdom, and omnipotence of God the Father, which He manifested in this His, work. (3.)Christ especially glorified His Father by the living voice of His doctrine and preaching. For Christ preached the mystery of the Holy Trinity, and in many places of St. John He magnifies God the Father, saying that He was sent by Him, and ascribing to Him everything He had received. Hear S. Augustine (in loc.), "God was known in Judea only, but it was by the Gospel of Christ that the Father was made known to the Gentiles. He saith therefore, Glorify Thou Me, raise Thou Me up, that through Me Thou mayest be made known to all the world." 

Note the word "Thy Son;" for, as S. Hilary says (Lib. iii. de Trinit.), "There are many sons, but He was the proper, the Very Son, by origin, and not by adoption, in truth and not in name, by nativity and not by creation." 

Ver2.—As thou hast given Him power over all flesh. Because Thou, 0 Father, hast given Me power over all men, give Me also the glory which is necessary for its exercise and proportionate to it, that, as My Power is more ample over all men, so may My glory be most ample and be spread over all nations. Just as a viceroy says to a king, As thou hast given me this delegated power, give me also the agents and means which are necessary to sustain it. But the power of Christ is over all men, not merely as He is God, but as He is man. For the Father hath subjected all men to Christ as man, as their Prince and Saviour, and has committed them all to His care and guidance in order that He may, as far as possible, labour to save them all. He has therefore put the salvation of all men into His hands. "All flesh" then means that the preaching of the gospel should extend to the whole world, says S. Chrysostom. 

That He should give eternal life to as many as thou hast given Him. That is, that I should rightly exercise the power entrusted to me, viz., that I should bring all men, as far as lies in me, to eternal life; for this knowledge of My glory, which is faith in Me, is necessary for their attaining salvation. But thou wilt say, Christ gives not eternal life to all men; few are saved, the many are lost. S. Chrysostom and Toletus reply, that Christ, for His part, gives eternal life to all, in giving His merits, His doctrine, His sacraments, His peace, and other means of salvation to all. And if they use them aright they will attain to eternal life. But because the many refuse to use them, it is by their own fault that more are lost than saved. Jansen adds that Christ more especially speaks of the predestinate only: for those did the Father give more especially to Christ (see below, ver16). Christ therefore gives His elect eternal life in an effectual manner, but to the reprobate merely sufficiently so that these may be saved possibly, but they only will be saved actually. 

Ver3.—But this is life eternal, to know Thee the only true God and Jesus Christ whom Thou hast sent. This saying agrees exactly with what precedes. Christ gives the reason for seeking to be glorified. Because this glorification is the knowledge of God and of Christ, which is the only way to eternal life. His argument is this, "Glorify Me, that I may glorify Thee, so that by this glorifying or manifestation they may attain eternal life." For life eternal consists in knowing Thee, and Jesus Christ whom Thou hast sent, in order that they who believe in Him may be saved. For no one can be saved, except by Faith in Christ. 

This is life eternal. (1.) S. Thomas (Par. i. Qust. xii4,6 , and par. iii. Qust. iii. art4 , and Contra Gentes iii. cap61 , and elsewhere), understands these words in their formal sense, and hence proves that the essence of beatitude consists in an act of the intellect, not of the will. And he thus explains it, "Glorify Me, that thus the faithful may obtain eternal life, which consists in knowledge, i.e., in the vision of the Father and the Son." (2.) Cajetan and Jansen think that "knowledge" in this place, is the knowledge both of the way and of the country. It therefore does not mean to "see Thee," which is the portion of the Blessed, but to know Thee, which belongs to those who are but on the way. For eternal life begins here by faith, and will afterwards be consummated in sight. (3.) These words must be explained literally in a causal sense. "This is life eternal, i.e., this is the cause of, the way to life eternal, to believe in Thee the only true God, and Jesus Christ whom thou hast sent." See John 3:16, John 6:47. The effect here is put for the cause, as in John 11:25: I am the Resurrection and the Life, i.e., I am the causes or the author of life, and also John 12:50; I know that His commandment is eternal life, i.e., the cause of it, and 1 John 5:4 and S. Cyril (xi16) affirm that faith and the practice of true piety are the root and origin of eternal life. Faith is in truth the beginning of the Beatific Vision. For it produces hope, hope charity, charity good works, by which we obtain eternal life. 

Lastly, S. Augustine thus combines these three meanings, "If the knowledge of God is life eternal, the more we advance in this knowledge, the more do we advance in eternal life. But this will be perfect, when there is no more death. There will then be the highest glorifying of God, because there will be the highest glory. But glory is defined thus, as the frequent speaking of a man with praise. But if a man is praised, when credit is given to what is commonly said of him, how shall not God be praised, when He is beheld? "Blessed are they that dwell in Thy house: they will for ever praise Thee"" ( Psalm 84:4). 

That they may know Thee, the only true God. Hence the Arians infer that Christ is not true God. In reply, (1.) S. Augustine (in loc.), Bede, and others, connect together Jesus Christ and the Father under the one term "Deity," and interpret thus, As the Father is true God, so is the Son also true God. (See S. Hil. lib. ix. de Isaiah.) The statement would otherwise be imperfect, for if we believed that the Father alone was true God, we could not have anything else to say about Jesus Christ, unless we understood that He was true God also. The Fathers, in fact, infer from this Christ"s Godhead. (2.) S. Chrysostom, Cyril, and others reply that the word "only" does not exclude the Son and the Holy Spirit, but merely idols and false gods. And the meaning is that they may believe in Thee, who art that God, who only is the true God, as is also the Son and the Holy Spirit. That the Son is true God is sufficiently indicated, when it is said that eternal life consists in the knowledge of Him and of the Father alike. For eternal life necessarily consists in (the knowledge of the one supreme and true God. (See S. Ambrose de Fide, v2.) Christ therefore through modesty does not call Himself God, but one sent by the Father, as the Redeemer of the world. For such He was when Incarnate, and made man. And hence we infer that faith in the Incarnation and the Trinity is required in order to salvation. For the Father cannot be fully believed in, apart from the Son and the Holy Spirit, for the Paternity of the Father requires also the breathing forth of the Holy Spirit. 

And Jesus Christ, Whom Thou hast sent. Thou wilt say the Holy Spirit is here omitted, and accordingly He is not God. But the word "only" merely excludes the gods of the heathen, who have another nature, and not the Holy Spirit, Who has the same nature as the Father. 

But why is the Son alone mentioned, and not the Holy Spirit? (1.) Euthymius replies, Because the time for speaking about Him had not arrived. But Christ had already promised the Holy Spirit to His disciples, and said a great deal about Him. (2.) Ribera thinks that it was in order to maintain the greatness of His origin, and just as the Son attributes everything to the Father, as proceeding from Him, so likewise eternal life is ascribed to our knowing the Father and the Son. And though the Holy Spirit is understood, yet He is not named, because the Father and the Son are the source of His being, whereas He is not the source of any Divine Person, but derived everything from the Father and the Son. See above, John 15:26. (3.) Christ does not mention the Holy Spirit, because He was wholly engaged in enforcing faith in Himself, as God and man. And this specially needed to be inculcated, both because it was a new doctrine, and difficult of belief, and also because it was the basis of all other articles of belief, and moreover because in that belief was involved belief in the Holy Spirit, of whom Christ had already spoken. The Holy Spirit is therefore here understood, because, as S. Augustine says, "He is the Spirit of the Father and of the Son," being the consubstantial Love of them Both. 

Ver4.—I have glorified Thee on the earth: I have finished the work which Thou gavest Me to do. The work of preaching and redemption, for which Thou didst send Me into the world, I shall in a few hours consummate after the brief period of My Passion and Death. And I am about to commit the teaching thereof to the Apostles. S. Augustine says, "I have glorified Thee by making Thee known, to those whom Thou hast given Me. God is glorified when He is made known to men, and is preached to those who believe by faith." For, as S. Chrysostom says, "He had been already glorified and adored by angels in heaven. He speaks therefore of that glory, which concerns the worship of men." 

Ver5.—And (i.e., therefore, because I have performed the work of My mission), 0 Father, glorify Thou Me with Thine own self with the glory which I had with Thee before the world was. S. Augustine, and after him S. Thomas, understand it of the glory which Christ had as man from all eternity, not indeed in act, but in the decree and predestination of God. He asks "that the glory which He had in predestination, he might have in the complete restoration of it to Him at the right hand of the Father; for He saw that the time for His predestined glorification had arrived." And so Suarez, "Glorify Thou Me with the glory of the Resurrection, to which Thou didst predestinate Me before the world was." 

Others understand it more simply, of the glory which, as Son, He had from the Father, in sitting at His right hand, as equal to Him in dignity and glory. That is, Grant, 0 Father, that I may, after My death, ascend into heaven, and sit at Thy right hand as Thy Son, and so be glorified, and acknowledged by men not only to be man but also God. And that by the union of My divine nature to My manhood, that manhood also may be exalted in great glory to Thy right hand. That thus My Godhead may communicate to My manhood which is conjoined with it the glory which It had from all eternity. He asks therefore that the Godhead which was latent in His humanity might he acknowledged, and that both might be glorified together. So S. Chrysostom, Cyril, Theophylact, Euthymius, S. Thomas. Place Me at Thy right hand, that all may understand that I have that glory which in truth I had with Thee from all eternity, and that I am Thy very Son by nature, and equal to Thee. So Cyril (Hil. lib. iii. de Trin.), S. Augustine, Leontius, Toletus, and many others. 

A threefold glory of Christ is here signified. First: The uncreate and uncreated glory of His Godhead and divine Sonship. Secondly, the created and finite glory of His manhood, which it obtained by the Resurrection and all its glorious gifts, and afterwards by His Ascension. For He sitteth at the right hand of God, not as God only, but as man. And His prayer is, Grant that I, who have sat from all eternity at Thy right hand as God, may sit there also as man. The third glory is that by which both these former glories were manifested to the Apostles and the rest of the faithful, for when they saw Him gloriously ascending into heaven, the angels welcoming Him, and the Holy Spirit sent down by Him with the working of so many signs and miracles, by which they converted the whole world to Christ, from all this they acknowledged that Christ was no mere man, but the Son of God, seated as such at the right hand of the Father in supreme majesty and glory, and they preached this through all the world. Christ therefore asks that His first glory may be made manifest by His second, i.e., by the ascension of His manhood into heaven; and that His second glory may be manifested by His third glory, that is, to the Apostles and the rest of the faithful. He asks, in short, that His Godhead, like a heart concealed by the mire and shell of His manhood, may shine forth (when death has broken that shell) and diffuse on every side the rays of its glory. Just as the sun disperses by its warmth the clouds which envelop it, and scatters its shining rays in every direction. And when that comes to pass, the glory of Christ will shine forth over the whole world, by His resurrection, His ascension, His sending the Holy Spirit, and the conversion of the Gentiles. 

S. Chrysostom by His glorification understands His Passion, and thus addresses Him, "What sayest Thou? When Thou art about to be led to the Cross with robbers and malefactors, and to undergo the death of the accursed, to be spit upon, to be beaten with rods and blows; callest Thou that glory? Indeed I do, for I shall suffer all this for those I love, &c. If then He counts it not glory to be on His Father"s throne, but to suffer contumely, how much more must I reckon that to be glory?" And a little before, "If Christ counted it not so great a thing to be in glory, as to endure the Cross for my sake, what, I ask, ought I not to endure for His Name?" 

Here note that "with Thee" is the same as "from Thee." For the Son derives His Godhead and all His glory from the Father. Or it may mean "In Thy presence," for though no angel or man were to glorify Christ, yet would He have infinite praise and glory in the Father"s presence. For with such honours the Father lauds and glorifies the Son, and the Son in turn glorifies the Father. And so also with regard to the Holy Spirit. Hence we sing the Gloria Patri at the end of every Psalm. Indicating the glory with which Each Divine Person glorifies the other two, and is in turn glorified by Them3. With Thee indicates the consubstantiality of the Father and the Son. See John 1:1, and notes. 

Therefore some heretics, as S. Augustine testifies, wrongly suppose that this glorifying was caused by the manhood in heaven being converted into the Godhead. This is impossible, for in this case the manhood of Christ which suffered would not be glorified. For it would no longer exist, when changed into the Godhead. There would be Godhead only. The manhood therefore participates in the glory of the Godhead (far above all angels and men), as being hypostatically united to it. Just as the air participates in the light of the sun, and the blessed participate in the glory of God. So SS. Chrysostom, Hillary, Ambrose, and Athanasius, writing against the Arians. 

Ver6.—I have manifested Thy Name to the men which Thou gavest Me out of the world. "This was the duty committed to Him by the Father." So S. Chrysostom. "Thy name, not as God, but as the Father," says S. Cyril. The Interlin. Gloss says the same; and S. Augustine (in loc.), "For the Name of God was not unknown to the Gentiles. In respect that He made the world, God was known to all men. In that He was not to be worshipped together with false gods He was known in Jewry. But in that He is the Father of Christ, He is now manifested through Christ." And S. Chrysostom, "He had already manifested Himself as the Son of God in words and in deeds." 

Whom Thou gavest Me out of the world. By calling, and, not merely sufficient, but by effectual, grace poured on those whom Thou hast given Me perfectly and completely, that is, as concerned Myself, even those who were called by such preventing grace, as was in accordance with their free wills, persuading them to believe, love, and follow Thee, and who on their part obeyed My call, and separated themselves from the world, its desires and vanities. As S. Cecilia said, She wished to have no friendship with the world. 

He speaks more particularly of the Apostles; and He signifies by the expression "Thou hast given Me," (1.) That the power and authority He had over His disciples and other men was derived from His Godhead. (2.) That God the Father by His preventing grace had moved them to believe in Christ, and follow Him. (3.) That the Father had separated them from the world, and consigned them to Christ. (4.) That His human will was in conformity with the will of the Father. (5.) That God the Father chose those whom He wished to consign to Christ as His apostles, and that Christ accepted those whom He had chosen. 

Thine they were, and Thou gavest them Me, and they have kept Thy word. Christ gives His parting blessing to His disciples, and commands them in prayer to God. He prays Him to protect them as His own, for the Father had given them to Him. 

Ver7.—Now they have known that all things Thou hast given Me are of Thee. All that I have said or done originally came from Thee, My teaching and My law. 

Ver8.—For I have given unto them the words which Thou gavest unto Me, and they have received them, and have known surely that I have come out from Thee, and have believed that Thou didst send Me. Have a care for them, because I cared for and taught them, and they have accepted My doctrine, and believed Me to be the Messiah. 

Ver9.—I pray for them (that Thou wouldst make them grow in the knowledge and love of Thee and Me): I pray not for the world, but for them which Thou hast given Me; for they are Thine. And hence heretics in the time of S. Augustine (making a wrong use of his writings) taught that Christ prayed only for the predestinate; and that therefore whatever sins they committed could not hurt them, and that no good works could be of avail for the reprobate. This heresy was renewed by John Huss and Martin Luther. But Scripture teaches us that Christ was born and died for all men, even the reprobate, or rather for those who would be reprobated on account of their sins. See Luke 23:34; 2 Corinthians 5:14-15; John 1:9; 1 Timothy 2:4. Because Christ, for His part, provides all men with the necessary means for salvation. His sacraments are constituted for all. His Apostles He sent to all nations. He offers His teaching and His grace to all. He has sufficiently done His part for their salvation. But He here specially prays for His faithful ones, and with effectual prayer, for God to keep them in the faith and grace which have been given them. So S. Augustine, who elsewhere says, I pray not for those who are likely to the end of their lives to remain (in) the world, that is, to continue unbelieving and ungodly. (2.) It is better, and more to the point, to suppose that Christ here prayed for the Apostles only. For after He had prayed for them, He prayed for those who would afterwards believe through their preaching ( John 17:20). He therefore did not pray for them. Nor did He here pray for the world, though He prayed afterwards for His murderers. And by the power of that prayer many of them were converted at the preaching of S. Peter. But in this place He did not pray for them, but, as I said, only for the Apostles, the future propagators of the Gospel, and for the heads of the Church. 

Ver10.—And all Mine are Thine, and Thine are Mine. I am about to depart, and I commend My disciples to Thee; because they are Thine, and elected by Thee to eternal life and committed to My care. But they are still Thine, though given to Me. And though, as I say, they were given to Me, yet they were ever Mine; for all Thou hast are Mine, by reason of our unity of Essence. So SS. Cyril and Chrysostom. 

And I am glorified in them. Because they believe in Me, love Me, worship, adore, and preach Me as the Messiah and the Son of God. So Cyril and Chrysostom. 

Morally. Learn hence that God and Christ are glorified in us, when we do what is right, and especially when we preach His faith, and convert unbelievers and ungodly men. S. Augustine (in loc.) takes it otherwise, putting the matter as past, instead of its being yet to come. For what is past is a matter of greater certainty. I pray for the Apostles, for I am about to be glorified by them, when they preach My Godhead in all the world. 

Ver11.—And now I am no more in the world (I shall be soon out of the world), but these are in the world, and I come to Thee. I am leaving the world, but they remain in it, to preach the gospel, and therefore will be exposed to the hatred of both Jews and Gentiles, and countless perils. Keep them, then, 0 Father, for there is no one else who can do so, in My absence. 

Holy Father. He terms the Father "Holy," because He is speaking of holiness, and He prays the Father to keep and advance the Apostles in holiness. And in ver25 He terms Him "righteous" for withholding from the unrighteous and proud world the mysteries of My humiliation in redeeming man. And when consoling S. Paul in tribulation, He is called "The Father of mercies, and the God of all consolation" ( 2 Corinthians 1:3). And when He strengthened David in battle, and made him victorious, He was thus addressed, "I will love Thee, 0 Lord, My strength " ( Psalm 18:1). 

Keep through Thine Own Name, by Thy might and omnipotence, that they may ever be in Me, and abide in My love. It is plain then that the Apostles had not lost the grace of the Holy Spirit. For this prayer of Christ"s was fully heard by the Father. 

That they may be as one, as We are one, i.e., in consent and will: just as We are One in Nature, and the same Essential Godhead. That being joined together by one spirit of charity, they may ever follow Me, and not be rent asunder by discord, and thus may have the unity of spirit in agreement, which we have by means of-the same Essence. So S. Augustine (in loc.) and S. Ambrose (de Fide, iv2). Whence S. Cyril notes here, and S. Athanasius (contr. Arian) that the word "like" signifies only a kind of resemblance, but not identity; which means that they, by the consent of their minds, may imitate that unity which We possess, in having the same numerical essence and will. 

S. Cyril and S. Hilary (de Trinit. lib. viii.) refer these words to the Holy Eucharist, as though Christ wished that the Apostles, by partaking of His Body therein, might become one with Him and amongst themselves. And this truly and substantially, as He is truly one in substance with the Father. For just as the Father is united to the Son in the same Essential Godhead, so are the Apostles and all the faithful united one with another in the same substance of the manhood and Godhead of Christ, which they receive in the Eucharist. 

Ver12.—When I was with them I kept them in Thy Name, i.e. "by Thy power, by Thy authority, as Thy messenger to them." So S. Cyril. For they, knowing that I was sent by Thee, willingly and boldly cleaved to Me, as knowing that through Me they were cleaving to God, and were blessed and protected by Him. For those whom the Son guards, the Father guards also. Others explain "Thy Name" as meaning, for the sake of Thee and Thy boundless goodness. 

Those that Thou gavest Me I have kept, and none of them is lost, but the son of perdition. The word "son" means here, worthy of, guilty of. And hence it is plain that Christ here did not pray for Judas, who had withdrawn from the company of the Apostles in order to betray Christ. He had not been given to Christ by the Father, but had destroyed himself by his covetousness in betraying Me, and therefore passed away into the number of the reprobate. 

That the Scripture might be fulfilled. This signifies, not the end and intent of Scripture, but merely that it so came to pass in order that the Scripture, which cannot lie, should be fulfilled. See Ps. cix8 , and Acts i20. 

Ver13.—And now come I to Thee (1shall soon come at My ascension); and these things I speak in the world, that they might have My joy fulfilled in themselves. I speak of these things, in order that the Apostles may fully rejoice with Me at these great blessings, and hope that they will hereafter be received by Me into heaven, to the same glory with Myself. 

S. Augustine says, "He stated before the nature of this glory, when He said "that we may be one." For this is the peace and blessedness of the life to come." 

Ver15.—I pray not that Thou shouldest take them out of the world, but that Thou shouldest keep them from the evil. From the evil (1.) first of guilt, which alone is real evil. (2.) Of punishment, i.e., to preserve them from every adversity, or strengthen them to bear it. (3.) From the evil one, his snares and temptations. In Greek του̃ πονηζου̃.

Ver16.—They are not of the world. He repeats what He had said before about the world, to show why the Father should care for and protect them, viz., because they had left the world, and given themselves wholly to the worship and protection of Christ. 

Ver17.—Sanctify them through Thy truth. This signifies not the beginning of sanctification, but its progress and perfection (Rev. xxi.) Confirm and perfect them in holiness; pour into them by the Holy Spirit at Pentecost complete evangelical truth, that they may be filled with wisdom and holiness, both within and without, and thus become in life and doctrine true teachers of the world, Priests and Rulers of the churches, breathing on all their own holiness, as a fire from above. 

Thy word is truth. (1.) It is not Moses or Philosophers, but Thy word which teaches this evangelical truth. The holiness of Moses and the Jews was merely ceremonial and shadowy. That of Philosophers was either pretended, or else merely moral and natural. That of Christ was supernatural, heavenly, and divine. Others understand by the words, sanctify them truly, that is completely and perfectly, as the Apostle says ( Ephesians 4:24.), in true holiness (the holiness of truth, Vulg.). For perfect and great holiness is required in an Apostle, for continuous preaching, for resisting tyrants, for labouring night and day, for suffering martyrdom and death ( 2 Corinthians 11). 2d. It can be explained thus: "Sanctify them in Me, who am the way, the truth, and the life. Make them partakers of My goodness and holiness." So S. Augustine (in loc.), S.Cyril, Rupertus, and S. Thomas. 

3d. Maldonatus explains it: Set them apart as holy ministers and preachers of the Gospel. But in truth, not in shadow, as of old Aaron and his sons were consecrated only in a shadowy and typical way. So S. Chrysostom. And Jeremiah ( Jeremiah 1:5) was said to have been sanctified in the womb, that is designated and, as it were, consecrated as a Prophet. 

4th. It might be thus understood: "Make them holy victims, that they may be sanctified and offered to Thee in martyrdom." It was fitting that the Apostles should become martyrs, in order to confirm and seal the holiness of their doctrine by the holiness of their martyrdom. And thence, in fact, all the Apostles were martyrs, after the pattern of Christ, who said (ver19), "I sanctify Myself," i.e., I offer Myself. For in Leviticus the victims are always said to be sanctified, when they are offered to God. See below, ver19. Observe, Christ as man had a threefold sanctity, which He imparted to the Apostles and the faithful. (1.) The first was infused into the soul of Christ at the very instant of His conception, just as God bestows all power on us by virtue of His merits. (2.) The second was Divine sanctity, by which the Deity is Itself most holy, and the fount of all holiness in men and angels. For Christ had this as man by communicatio idiomatum, by which the attributes of Godhead are truly ascribed to the man Christ, as subsisting with the Godhead in the one Person of the Word. (3.) The holiness of Christ as man, was absolutely caused by this hypostatical union with the Word, for by this the manhood of Christ was absolutely sanctified and made most holy. For even if Christ as man had had no infused grace, yet His very hypostatical union with the Word was His highest sanctification and holiness. Whence the manhood of Christ, as being united to the Word, was clearly impeccable, most pleasing and acceptable to God. Nay more, Christ, as man, was the Son of God, not by adoption, as we are, but properly, and in His very nature. 

Thy word is truth. The gospel which I preach, as I received it of Thee, is not shadowy, as was the old Law, but is in spirit and in truth. See notes on chap. xv3. For "the Law was given by Moses, but grace and truth were wrought by Jesus Christ" ( John 1:17). 

Morally. Learn here how holy a Christian ought to be, especially a "Religious" and Apostolic man, who wishes to make others holy, so as to be like the Apostles, and even like Christ, and to be diligent in imitating their most holy practices and deeds. "Christianity," says S. Gregory Nyssen, "is the imitation of the Divine Nature." For a Christian ought to imitate, as much as He can, the holiness of God in Christ, so that Christ may always shine forth in his words and actions, and that any one who sees or hears him, may think that he sees and hears Christ. Holiness is a turning away from the world, and a turning to God and Christ, and union with them. Accordingly the Apostles converted the world, more by their holiness and burning love than by their preaching. Nay, they thundered with their mouth, because they flashed forth in their life, as Nazianzen said of S. Basil. See my sketch of S. Paul, prefixed to the Acts of the Apostles. 

Ver18.—As Thou hast sent Me into the world, even so I also have sent them into the world. This is a fresh reason for Christ commending His Apostles to the Father, to preserve and sanctify them. For as Thou hast sent Me into the world to restore and sanctify it, so do I send My Apostles through all nations to sanctify them. They need therefore great holiness, so as not to be ensnared by their allurements, or overpowered by their persecutions, and also that they may sanctify them who are utterly depraved by their vices. Sanctify them therefore, 0 Father, more and more every day, that they may be able to sanctify numerous others. 

Ver19.—And for their sakes I sanctify Myself, that they also might be sanctified through the truth1st S. Augustine uses the word sanctify in its proper sense. I as the Son of God sanctify human nature which I have assumed, that by it I may sanctify the Apostles. As S. Augustine says, "When the Word was made flesh, He sanctified Himself in Himself; Himself the man, in Himself the Word, because the Word and the Man is one Christ. But He says it for the sake of His members; and for these I sanctify Myself, that is, them in Me, because in Me they are even Myself. That they also might be sanctified. What meaneth this, "that they too," but that they may be sanctified even as I, and in the Truth which I Myself am?" 

2d, and correctly, "I offer Myself to Thee as a Holy Victim," i.e., within a few hours I shall offer It upon the Cross, so that they may by It "be sanctified in the truth," that is, that by Thy word which is truth, and no shadow, they may be sanctified, be truly Thine, and devote themselves, for Thee, to Apostolic labours; in order to convert all nations to Thee, and thus by the sufferings they endure, even martyrdom itself, they may offer themselves to Thee, just as I do Myself. So S. Chrysostom, S. Cyril (at great length), Rupertus, S. Thomas, Jansenius, Maldonatus, Toletus, Ribera, and others. 

Ver20.—Neither pray I for these alone, but for them also which shall believe on Me through their words. Up to this point Christ prayed for the Apostles, and for those who were immediately converted by them. Now He prays for the whole Church, and for all future generations of Christians, for He is their Father and Patriarch, King and Prince, Pontiff and Hierarch. All these (says Toletus) did Christ as man behold in the Divine Essence, as distinctly and perfectly as though they were present, or perhaps it was by infused knowledge. For it was this latter that pertained to Christ as man, inasmuch as He was merely a wayfarer (viator); whereas the sight of the Divine Essence would be His, not as journeying, but as beatified. So Suarez. With that knowledge then He beheld us one by one, and all the faithful who would hereafter be born, and for each and all He asked and obtained from God the grace which was fitting for each. And it is by the force of this prayer, that the faithful, each in their own day, obtain all their blessings from God. He prayed then for all the Martyrs, all the Doctors of the Church, for all Virgins. He brought them all severally to the birth as His own Benjamins, and therefore every Christian should offer unbounded thanks to Christ for those His labour pains, and repay love for love, blood for blood, death for death. 

Ver21.—That they may be all one. By one faith, hope, charity, and concord. Learn hence how united Christians should be amongst themselves, and how far removed are they who disseminate discord and strife, from the mind of Christ. 

As Thou, Father, art in Me, and I in Thee, that they also may be one in Us. For God is love, and he that abideth in love abideth in God, and God in him. 1 John 4:16. By faith then and love we are united to God and Christ, and afterwards mutually to each other as to members of Christ"s Mystical Body, the Church. The word "as" does not mean identity, as the Arians held, but merely resemblance. For the Father and the Son are one by the same numerical Essence and Godhead, we are one by having the same quality; namely, love and concord. But by this we are so united to God as to possess Him, and be in turn possessed by Him. Hear the author "De Salutaribus documentis," assigned to S. Augustine [probably Paulinus of Aquileia]: "If we are pleased at possessing anything in this world, it is good for us to keep in our minds God who created and is the Possessor of all things, and to have in Him all that we holily and happily desire. But since no one possesses God, save he that is possessed by Him, let us become the possession of God, and He will become our possession. For what greater happiness can there be in the world, than to have our Lord and our Redeemer counted as our own, and whose inheritance the Godhead deigns to be? For we enjoy every blessing from Him if we live from Him, and in Him. For what, I ask you, suffices a man, if the Creator Himself does not suffice him? What does he seek further, whose Redeemer ought to be his sole joy, and everything to him? By love therefore we are so united to God as to be made one Spirit, that so all earthly desires in us may be swallowed up, and our whole mind be so raised up by its affections to God, as to be, in a way, deified. Just as a drop of water poured into generous wine is absorbed in it, and as iron when heated passes into heat, though the nature of the iron still remains, and as the air illumined by the sun turns into light, so that it seems to be nothinag else but the light of the sun," And S. Bernard (Sermon lxxi. on Cant.) says, "Who is He that cleaves perfectly to God, save He who, abiding in God, as beloved by Him, has in like measure drawn God into himself by loving Him in return? And thus when men cleave to each other on all sides, being bound up in their mutual and intimate love for each other, I should not hesitate to say that in this way God was in man and man in God." This union they feel and enjoy, who with Magdalen pass a contemplative life. For in that life the loving soul flows away from itself, and reduced, as it were to nothing, falls back, and is absorbed into the abyss of eternal love, and being utterly dead to itself, lives only to God, knowing nothing, and caring for nothing except Himself. For it loses itself in the boundless solitude and depth of the Godhead, but to lose itself thus, is far happier and far more for its own good, than to find itself. For stripping itself of everything human, and arraying itself in everything which is Divine, it is thus transformed and changed into God0 truly blessed is the soul, which has laid aside all its own0 truly blessed is the soul, which casting off every action which springs from itself in its power of memory, strips itself of all its imaginings, in its understanding feels and cherishes the brilliant rays of the Sun of righteousness, in its faculty of desire feels a certain glow of calm love, or the action of the Holy Spirit flowing with rivers of eternal sweetness, like some real fountain. For when it is set free and detached from all things else, and it exists in its own simplicity, and is cleansed as a bright mirror, the Lord is wont to enlighten it with the rays of His own Divine brightness. For when God Himself is acting, man is only passive. For when the powers of the soul are resting, and not engaged in their own proper actions, and set free from any outward impressions, God Himself speaks, and disposes, and impresses those powers of the soul just as He pleases, carrying on within a most glorious work. And therefore, 0 most generous, 0 most noble soul, keep thyself pure and free, rush not ahead for every variety of sensual pleasure, but restrain thy senses, dwell in thine own thoughts, turn thyself ardently to God, and immersed a thousand times daily in the abyss of the Godhead, be careful to swim up and down therein. Pant for that supernatural union of the spirit with God, fly back to God from whom thou derivest thy being, for He is the uncreated Light, and the Light also of eternity." Accordingly S. Bernard rightly exclaims (De Div. Amor, cap. iv.), "O happy, yea most happy soul, whom God vouchsafes to influence so that by unity of spirit with God it loves God only, and not its own private good, and loves itself only as in God; while God loves or approves in it only that which He ought to approve, that is to say Himself, which in truth ought alone to be loved both by the Creator and the creature. For the name and feeling of love belongs and is due to Thee alone, 0 thou beloved Lord, Thou true love." And he concludes thus with the words from S. John, "This is the will of Thy Son in us. This His prayer to Thee His Father, I will that as I and Thou art one, so they also may be one in Us. This is the end, this the consummation, this is perfection, this is peace, this is joy in the Holy Ghost, this is silence in heaven." 

That the world may believe that Thou hast sent Me. Not merely through its unity and agreement in doctrine, as Euthymius supposes, but through its union with God and Christ. That is, even by this mark alone will the world believe Christ to be the Son of God, because it will behold Christians both united to God and Christ as well as by mutual love to each other. For it will see that such an union could not be effected except by Christ and God. And therefore it will be attracted by this, so as, though now unbelieving, to cast off its unbelief and to believe. The "world" is here used in a good sense, as in John iii17,2Cor. v19. Jansen less correctly considers the "world" here to mean the reprobate; in this sense, "That it will be forced by the evidence of the miracles and the holiness of My disciples to confess Me to be God. As S. James says, "the devils believe and tremble."" 

Ver22.—And the glory Thou gavest Me I have given them, that they may be one, even as we are one. By the "glory," understand (1.) The glory of the Divine Sonship. For Christ has this as God by nature, and as man by the hypostatical Union. And this He gives to the holy faithful ones, to have it not by nature, but by adoption, and to be the sons of God, not by nature, as Christ, but as adopted. So Jansenius, and before him, S. Ambrose, v4. 

2. Maldonatus understands by the word "the love," that whereby the Father glorified Him at His baptism, and elsewhere by showing Him forth as His Beloved Son. 

3. Leontius and Ribera understand it to be the Eucharist, for in this the Godhead and Manhood of Christ are given to us. And this is the highest glory, for we being many are one Body, for we are all partakers of the one Body and the one Cup. (1Cor. x.) And in like manner S. Cyril, xi26 , and S. Hilary (de Trinit. viii.), explain it of the Godhead of the Word united to the flesh, for Christ received this as man from the Father, when the Word was made flesh. And this Christ gave to us when He made His flesh to be our food, and He is united really and truly to us by this wonderful sacrament. 

Toletus takes the same view, who thus explains it, I have already made them one by the glory I received from Thee. Give, 0 Father, thy Holy Spirit, that they may also become one. This glory is the Godhead of the Son, which He says He has received as man through the Hypostatic Union. And this Godhead united to His flesh Christ gave to us in the sacrament which He had just instituted. 

Symbolically. S. Chrysostom and Euthymius understand by "glory" both the miraculous power which Christ gave His disciples, and also the unity of concord, of which it was said, "that they may be one." For these two were an effectual argument for confirming the truth of the Faith, namely miracles, and the wonderful agreement in the belief of them. 

Anagogically. S. Augustine (in loc.) says, "This is the glorifying of the body. The immortality and glory which after three days I will give to My Flesh and Manhood at My Resurrection, "I have given," i.e., I will give most assuredly, to the faithful at the general resurrection." 

Ver23.—I in them, and Thou in Me, that they may be made perfect in one, and that the world may know that Thou hast sent Me, and has loved them as Thou hast loved Me. That their union may be consummated and perfected, as the union of many members in one Body and Head. For, as many members make up one body, so do the many faithful bind together the one mystical Body of Christ, which is His Church. Again, all the members are united and made complete in one head, so are all Christians in One Christ and God. Toletus appositely explains it of the Holy Eucharist; "I am in them," he says, "by My flesh given them as their true and real food, but Thou art in Me, because Thy Godhead is united to My flesh. If therefore the Godhead is in My flesh, and My flesh is in the believers, it comes to pass that the Godhead also is in believers through the medium of the Body of Christ. Believers therefore have in themselves both the Body of Christ, and by means of It the Godhead. They become one, and have through Christ a kind of unity by reason of their flesh, and so are consummated in one, that is, become perfectly one, as not only being united amongst themselves, and with God, as to their souls, which is effected by the Holy Spirit, but also as to their very bodies." 

Hence S. Dionysius (De. Divin. Nom. cap. iv.) teaches that Divine Love revolves in a circle, because it comes from God the Father to the Son, and thence to the Holy Spirit, through Whom it returns to the Father and the Son. For the Holy Spirit is the reasonable love of the Father and the Son. Again, it moves in a circle, because it comes from God into the creatures (especially into men and angels), and converts them to the love and enjoyment of God. For as God is the efficient cause of love, so also is He its end. For love transfers him who loves into the beloved object itself. For the soul is really more in that which it loves than in that which it animates. "Therefore S. Paul (Dionysius says), that mighty man, when already led captive by Divine Love, and endued with its strength, which lifts up a man from his own state, says with inspired lips, "I live, yet not I, but Christ liveth in Me" ( Galatians 2:20). And as a true lover, lifted above his own sphere, he lives to God, not his own life, but the life of Him who loves him, as in truth a life which is greatly to be loved." And afterwards he defines love as "a power impelling to action, and attracting upwards to itself, &c., which originates from goodness, and flows from that source of goodness to the things which exist, and thence flows back to goodness. And in this, Divine Love especially shows that It has neither beginning nor end. For it is a perpetual circle, which, springing from a good source (from that which is good) in good deeds, and by turning, back from all which is wrong towards that which is good, sets itself free, and, though abiding in the same spot, is ever advancing, and yet stationary, and comes round on itself." 

He then proves it by the authority of his teacher, S. Hierotheus, who says, By love, whether Divine or angelic or spiritual, or so to speak animal or natural, we must understand a force which unites and blends together, which impels those which are superior to consult the good of those who are inferior, which leads those on a level to join in intercourse with each other, and inferiors to look up to superiors. Hence, too, the Egyptians represented God as a circle, but to show rather that He was eternal, without beginning or ending, and accordingly boundless. Whence the saying, "God is a circle, whose centre is everywhere, and whose circumference is nowhere." The Persians also called Jupiter the circle of heaven; and the Saracens too represent God under the same image. 

Tropologically. Holy souls strive after perfect union with Christ, forgetting, as it were, everything beside, to keep Him ever before their eyes, to strive in all things to please Him, continually to hold mental converse with Him. And accordingly they withdraw themselves as far as they can from external objects, and hold colloquy with Christ in their hearts. Bartholomew de Martyribus, Archbishop of Braga, in his "Golden Compendium of Spiritual Doctrine," cap. xv., which Louis of Grenada published after his death, and professes that by reading it he profited greatly, as I also say myself, gives three tokens of such inward union:- "(1.) The first is, If the intellect no longer gives utterance to any thoughts save such as the light of faith inspires, and the will, trained by long practice, gives forth no acts of love, except towards God, or with reference to Him. (2.) That as soon as it ceases from any outward employment, in which it is engaged, the understanding and the will are readily turned towards God, just as a stone, when an obstacle is removed, speedily settles down on its point of rest. (3.) If, when prayer is over, it entirely forgets all external objects, as though it had never seen or been engaged in them, and is so disposed towards outward things as though it were now for the first time entering into the world, and feared to engage in external matters, as if naturally shrinking from them, unless charity compelled,—such a soul, set free from all outward things, easily withdraws within itself, where only it sees God, and itself in God; and frequently devotes itself to fervid and unitive acts of love. But this fervent love produces, as holy men say, six effects. (1.) Illumination, that is a relishing and experimental knowledge of God, and of its own nothingness. (2.) Warmth. (3.) Sweetness or delight. (4.) An ardent desire to obtain divine blessings. (5.) Satiety, for the mind is so satiated with that coming of God to it, that it wishes or desires nothing further. (6.) Rapture, or a wondrous lifting up of the soul to God, in which it is impossible to explain how it feels towards Him. And two other effects follow, a sense of security, so that the soul fears not any suffering for God"s sake, and is fully confident that it will never be separated from Him; and perfect rest, when there is nothing which can inspire fear; and this is called "the peace which passeth all understanding." This is the Paradise of God, to which we can ascend, even when living among men in the body." He then sets forth, from S. Thomas, three means of obtaining this union with God and Christ, viz., Boldness, severity, and gentleness of mind. Boldness, to drive away all negligence, and to dispose a man to perform all good works confidently, vigilantly, and methodically. Severity against concupiscence, which brings with it an ardent love of hardness, profiting, and poverty. Gentleness, to expel all rancour, anger, envy, austerity, bitterness, and hardness against one"s neighbour. For the soul must first be purged from the dregs of earthly affections, before it is able to ascend simply and purely to God. For as it is the property of fire to ascend, so do souls, when set free from the burden of evil affections, rise up to God, who is their proper resting-place. 

And that the world (the faithful in the world) may know that Thou hast sent Me. But how? (1.) In the Beatific Vision, says S. Augustine (in loc.) But then we are here treating of knowledge in this world by faith. (2.) Others say that we shall know by the glory which Christ says above He had received of the Father, and given to the faithful. Whence S. Ambrose (as referred to ver22) explains it thus: "The faithful will know that Thou hast sent Me into the world in the flesh, by reason of the Sonship, which I have bestowed on them, in adopting them to be the sons of God. And they will from this know also that Thou hast loved them as Thou hast loved Me: them as my adopted sons, Me as Thy Son by nature." (3.) S. Cyril (xi27) and S. Hilary (de Trin. lib. viii.) explain it thus of the Eucharist. They will know thereby two things—first, that I am Thy Son, sent by Thee into the world. For they could not be united to us, unless I had the Godhead in that Flesh, which I gave them in the Eucharist; and secondly, that Thou lovedst them, as thou lovedst Me, because Thou gavest to them the Godhead which thou didst unite with My flesh, viz. by giving them My flesh in the Eucharist. (4.) Ribera explains it more simply. The world acknowledges it from the holiness and the mutual charity of the Apostles, by which they were "made perfect in one." For, as S. Chrysostom rightly says, "The Lord judges that concord is more powerful to persuade than miracles." And "Thou hast loved them by making them Apostles, as Thou hast loved Me," begetting Me as Thy Son and in sending Me as Thy ambassador into the world. He thus raises their minds to endure all hardships for Christ"s sake. 

Ver24.—Father I will that they also whom Thou hast given Me may be with Me where I am; that they may behold My glory, which Thou hast given Me: because Thou lovedst Me before the foundation of the world. He sets forth, says S. Chrysostom, "the rewards which await them after death, to show the love of Christ the more towards them, and to make them more resolute," and as S. Cyril says, "He wishes to teach that none will see His glory but those for whom He prayed, and who by Him are united to the Father. For He says, "those whom Thou hast given Me." And I earnestly desire that they may behold the glory, not only of my manhood exalted to the right Hand of the Father (as SS. Augustine and Cyril explain), but also of My Godhead. "For in this right does our blessedness essentially consist. But when He says, "Because Thou lovedst Me," it means, it is a manifest proof that Thou lovedst Me with an infinite love from all eternity, because in begetting Me, Thou gavest Me Thy glory and Godhead. But He begat Him not from mere love, but from His own natural fecundity as God. The Father therefore first begat the Son. He then loved Him whom He had begotten, for He had begotten One who was in all respects like Himself." So Jansenius. 

Before the foundation of the world. This signifies that the world was not in any single part eternal, but, both in matter and form and all its other qualities, was created by God in the beginning of time, when its foundations were laid. 

Ver25.—0 righteous Father, the world hath not known Thee: but I have known Thee, and these have known that Thou hast sent Me. Why does He call the Father "Righteous?" (1.) S. Augustine (in loc.) says, "Because He justly deprived the world and the ungodly of the knowledge of Himself. For it is His justice that the truth of God is not revealed to some, by reason of their sins. But it is His mercy that it is manifested to others." (2.) S. Cyril (xi29) thinks He is so called because He condemned the devil, and deprived him of his power, wherewith he held the world captive, and kept him from attaining that immortality for which he was created. The meaning then is: 0 righteous Father, the world hath not known, this Thy justice, which Thou didst exercise upon the dev



Verses 23-25 

Ver23.—I in them, and Thou in Me, that they may be made perfect in one, and that the world may know that Thou hast sent Me, and has loved them as Thou hast loved Me. That their union may be consummated and perfected, as the union of many members in one Body and Head. For, as many members make up one body, so do the many faithful bind together the one mystical Body of Christ, which is His Church. Again, all the members are united and made complete in one head, so are all Christians in One Christ and God. Toletus appositely explains it of the Holy Eucharist; "I am in them," he says, "by My flesh given them as their true and real food, but Thou art in Me, because Thy Godhead is united to My flesh. If therefore the Godhead is in My flesh, and My flesh is in the believers, it comes to pass that the Godhead also is in believers through the medium of the Body of Christ. Believers therefore have in themselves both the Body of Christ, and by means of It the Godhead. They become one, and have through Christ a kind of unity by reason of their flesh, and so are consummated in one, that is, become perfectly one, as not only being united amongst themselves, and with God, as to their souls, which is effected by the Holy Spirit, but also as to their very bodies." 

Hence S. Dionysius (De. Divin. Nom. cap. iv.) teaches that Divine Love revolves in a circle, because it comes from God the Father to the Son, and thence to the Holy Spirit, through Whom it returns to the Father and the Son. For the Holy Spirit is the reasonable love of the Father and the Son. Again, it moves in a circle, because it comes from God into the creatures (especially into men and angels), and converts them to the love and enjoyment of God. For as God is the efficient cause of love, so also is He its end. For love transfers him who loves into the beloved object itself. For the soul is really more in that which it loves than in that which it animates. "Therefore S. Paul (Dionysius says), that mighty man, when already led captive by Divine Love, and endued with its strength, which lifts up a man from his own state, says with inspired lips, "I live, yet not I, but Christ liveth in Me" ( Galatians 2:20). And as a true lover, lifted above his own sphere, he lives to God, not his own life, but the life of Him who loves him, as in truth a life which is greatly to be loved." And afterwards he defines love as "a power impelling to action, and attracting upwards to itself, &c., which originates from goodness, and flows from that source of goodness to the things which exist, and thence flows back to goodness. And in this, Divine Love especially shows that It has neither beginning nor end. For it is a perpetual circle, which, springing from a good source (from that which is good) in good deeds, and by turning, back from all which is wrong towards that which is good, sets itself free, and, though abiding in the same spot, is ever advancing, and yet stationary, and comes round on itself." 

He then proves it by the authority of his teacher, S. Hierotheus, who says, By love, whether Divine or angelic or spiritual, or so to speak animal or natural, we must understand a force which unites and blends together, which impels those which are superior to consult the good of those who are inferior, which leads those on a level to join in intercourse with each other, and inferiors to look up to superiors. Hence, too, the Egyptians represented God as a circle, but to show rather that He was eternal, without beginning or ending, and accordingly boundless. Whence the saying, "God is a circle, whose centre is everywhere, and whose circumference is nowhere." The Persians also called Jupiter the circle of heaven; and the Saracens too represent God under the same image. 

Tropologically. Holy souls strive after perfect union with Christ, forgetting, as it were, everything beside, to keep Him ever before their eyes, to strive in all things to please Him, continually to hold mental converse with Him. And accordingly they withdraw themselves as far as they can from external objects, and hold colloquy with Christ in their hearts. Bartholomew de Martyribus, Archbishop of Braga, in his "Golden Compendium of Spiritual Doctrine," cap. xv., which Louis of Grenada published after his death, and professes that by reading it he profited greatly, as I also say myself, gives three tokens of such inward union:- "(1.) The first is, If the intellect no longer gives utterance to any thoughts save such as the light of faith inspires, and the will, trained by long practice, gives forth no acts of love, except towards God, or with reference to Him. (2.) That as soon as it ceases from any outward employment, in which it is engaged, the understanding and the will are readily turned towards God, just as a stone, when an obstacle is removed, speedily settles down on its point of rest. (3.) If, when prayer is over, it entirely forgets all external objects, as though it had never seen or been engaged in them, and is so disposed towards outward things as though it were now for the first time entering into the world, and feared to engage in external matters, as if naturally shrinking from them, unless charity compelled,—such a soul, set free from all outward things, easily withdraws within itself, where only it sees God, and itself in God; and frequently devotes itself to fervid and unitive acts of love. But this fervent love produces, as holy men say, six effects. (1.) Illumination, that is a relishing and experimental knowledge of God, and of its own nothingness. (2.) Warmth. (3.) Sweetness or delight. (4.) An ardent desire to obtain divine blessings. (5.) Satiety, for the mind is so satiated with that coming of God to it, that it wishes or desires nothing further. (6.) Rapture, or a wondrous lifting up of the soul to God, in which it is impossible to explain how it feels towards Him. And two other effects follow, a sense of security, so that the soul fears not any suffering for God"s sake, and is fully confident that it will never be separated from Him; and perfect rest, when there is nothing which can inspire fear; and this is called "the peace which passeth all understanding." This is the Paradise of God, to which we can ascend, even when living among men in the body." He then sets forth, from S. Thomas, three means of obtaining this union with God and Christ, viz., Boldness, severity, and gentleness of mind. Boldness, to drive away all negligence, and to dispose a man to perform all good works confidently, vigilantly, and methodically. Severity against concupiscence, which brings with it an ardent love of hardness, profiting, and poverty. Gentleness, to expel all rancour, anger, envy, austerity, bitterness, and hardness against one"s neighbour. For the soul must first be purged from the dregs of earthly affections, before it is able to ascend simply and purely to God. For as it is the property of fire to ascend, so do souls, when set free from the burden of evil affections, rise up to God, who is their proper resting-place. 

And that the world (the faithful in the world) may know that Thou hast sent Me. But how? (1.) In the Beatific Vision, says S. Augustine (in loc.) But then we are here treating of knowledge in this world by faith. (2.) Others say that we shall know by the glory which Christ says above He had received of the Father, and given to the faithful. Whence S. Ambrose (as referred to ver22) explains it thus: "The faithful will know that Thou hast sent Me into the world in the flesh, by reason of the Sonship, which I have bestowed on them, in adopting them to be the sons of God. And they will from this know also that Thou hast loved them as Thou hast loved Me: them as my adopted sons, Me as Thy Son by nature." (3.) S. Cyril (xi27) and S. Hilary (de Trin. lib. viii.) explain it thus of the Eucharist. They will know thereby two things—first, that I am Thy Son, sent by Thee into the world. For they could not be united to us, unless I had the Godhead in that Flesh, which I gave them in the Eucharist; and secondly, that Thou lovedst them, as thou lovedst Me, because Thou gavest to them the Godhead which thou didst unite with My flesh, viz. by giving them My flesh in the Eucharist. (4.) Ribera explains it more simply. The world acknowledges it from the holiness and the mutual charity of the Apostles, by which they were "made perfect in one." For, as S. Chrysostom rightly says, "The Lord judges that concord is more powerful to persuade than miracles." And "Thou hast loved them by making them Apostles, as Thou hast loved Me," begetting Me as Thy Son and in sending Me as Thy ambassador into the world. He thus raises their minds to endure all hardships for Christ"s sake. 

Ver24.—Father I will that they also whom Thou hast given Me may be with Me where I am; that they may behold My glory, which Thou hast given Me: because Thou lovedst Me before the foundation of the world. He sets forth, says S. Chrysostom, "the rewards which await them after death, to show the love of Christ the more towards them, and to make them more resolute," and as S. Cyril says, "He wishes to teach that none will see His glory but those for whom He prayed, and who by Him are united to the Father. For He says, "those whom Thou hast given Me." And I earnestly desire that they may behold the glory, not only of my manhood exalted to the right Hand of the Father (as SS. Augustine and Cyril explain), but also of My Godhead. "For in this right does our blessedness essentially consist. But when He says, "Because Thou lovedst Me," it means, it is a manifest proof that Thou lovedst Me with an infinite love from all eternity, because in begetting Me, Thou gavest Me Thy glory and Godhead. But He begat Him not from mere love, but from His own natural fecundity as God. The Father therefore first begat the Son. He then loved Him whom He had begotten, for He had begotten One who was in all respects like Himself." So Jansenius. 

Before the foundation of the world. This signifies that the world was not in any single part eternal, but, both in matter and form and all its other qualities, was created by God in the beginning of time, when its foundations were laid. 

Ver25.—0 righteous Father, the world hath not known Thee: but I have known Thee, and these have known that Thou hast sent Me. Why does He call the Father "Righteous?" (1.) S. Augustine (in loc.) says, "Because He justly deprived the world and the ungodly of the knowledge of Himself. For it is His justice that the truth of God is not revealed to some, by reason of their sins. But it is His mercy that it is manifested to others." (2.) S. Cyril (xi29) thinks He is so called because He condemned the devil, and deprived him of his power, wherewith he held the world captive, and kept him from attaining that immortality for which he was created. The meaning then is: 0 righteous Father, the world hath not known, this Thy justice, which Thou didst exercise upon the devil, for the world"s sake. For had it known it, all would have flocked to Thee. (3 ) Toletus thinks it was, because He preferred heavenly glory for the Apostles who followed Him, which glory He here asked for them, and from which He shut out the unbelieving world. For this conferring of glory is a righteous act. See 2 Timothy 4:8. (4.) Ribera, more plainly, and more to the point, refers the word to what follows. Having asked for heavenly glory for the Apostles, and having refused to give these gifts to the unbelieving, as the Scribes and Pharisees who would not follow Him, He says, as it were, "It is just that the proud should be cast off, and these blessings be conferred on these Thy little ones." These proud ones have not recognised nor worshipped Thee. But I have acknowledged and loved Thee. And My disciples, after My pattern, have acknowledged Thee, and believed in Me. I have therefore given them great knowledge of Thee, and will give them greater after I have risen, and sent the Holy Spirit. Just as from the same cause He exulted in the Spirit ( Matthew 11:25). 

Ver26.—And1have declared unto them Thy Name, and will declare It (after My Resurrection and the sending of the Holy Spirit): that the love wherewith Thou hast loved Me may be in them, and I in them. That is, that Thou mayest continue towards them the love wherewith Thou lovest Me, and Mine also for My sake. And indeed manifest it in greater measure, and daily benefit them more and more, pouring Thy graces and blessings upon them: so that they may daily make great progress in sanctity and in their Apostolic work. And that in this way I may continually abide in them together with Thee, and may cleave more closely to them through Thy ever-increasing grace and charity within them. For God, when He loves rational creatures, pours into them that most precious and most Divine gift of grace, and charity. And this He does not do to irrational beings, as the sky, the sun, the stars, though He still loves them, by creating, adorning, and governing them by His love. This is the meaning of "Thy love may be in them," for, as S. Paul says, "the love of God is shed abroad in our hearts by the Holy Spirit which is given us" ( Romans 5:5). Rupertus explains it somewhat otherwise, "that the Holy Spirit, who is the Love wherewith Thou lovest Me, may ever firmly dwell and abide in them." But it comes to the same thing. For the Holy Spirit cannot be separated from charity, any more than fire from heat. For to whom charity is given, the Holy Spirit is given also. And as long as charity abides in a man, so long does the Holy Spirit abide, and indeed the whole Trinity. See above, xiv23. 

18 Chapter 18 

Verses 1-40 

CHAPTER18
I have commented on the Passion ( Matthew 27,28.), I shall therefore only briefly touch on those points which are related by S. John only. 
Ver1.—When Jesus had spoken these words, He went forth with His disciples over she brook Cedron, where was a garden, into the which He entered and His disciples. Jesus had now finished that glowing, and long discourse, in which He bade His disciples farewell, and was hastening to His Passion and Death. In fact, He offered Himself to it, voluntarily, by going into the garden, and there waiting for Judas and the Jews, by whom He knew He was to be taken. He gave thus an example of boldness of mind, by first choosing for Himself the very spot in which He was about to contend with death, sin, and the devil, as though sure of victory and triumph. It is hence inferred that Jesus, as soon as He had finished His discourse, crossed the Brook, and that the dispute of the Apostles about precedence ( Luke 22:24) took place, not after this discourse (as S. Augustine thinks) but before it. When the hymn was sung is uncertain, for S. Matthew seems to intimate that it was sung at the end of the discourse ( Matthew 26:30). But reason seems to suggest that it was sung before it, as being a giving of thanks which was sung immediately after the supper, and the Eucharist, and before this discourse. So Chrysostom, Theophylact, Euthymius on Matt. xxvi., and Ribera on this passage. 

He went forth. From the house, where He began and finished the whole discourse. But F. Lucas and others think that the latter part of the discourse (from xiv31) was spoken after He had left the house on the way to the Brook Cedron. But then "went forth" must be interpreted "passed over." 

Over the Brook Cedron. "The torrent" flowing in winter, dry in summer. The torrent signifies the violence of the attack made on Christ at His Passion. And He passed through the torrent, to signify that He was going into a torrent of sufferings, says Jansenius, as the Psalm has it, "He will drink of the Brook in the way" ( Psalm 110:7). And hence some think that Jesus was brought back through the Brook, and thrown into it (see Adricom. Numbers 207), as in Psalm 69 

Cedron. So called from the cedars growing there. S. Thomas and the Syriac and Arabic version. But it is a Hebrew word signifying darkness. See S. Jerome in Locis Hebr. It was dark as being a shady place, or from the blackness of the waters, or from the smoke from the burning of bodies. Cedron is a singular, and not a plural, word. It lies between Jerusalem and Mount Olivet, and runs through the valley of Jehosaphat. It was the common burial-place, and the Turks are now buried there. And it is in this valley that all men will be gathered together at the last judgment. St. John mentions it, (1.) To establish historical accuracy. (2.) As it was figurative, for as David, fleeing from Absalom, crossed the Brook Cedron, so did Christ cross the same Brook, not indeed as flying from the Jews, but as going forth to meet them. (3.) To show that He was going to expiate, not His own sins, but those of Adam and his posterity, however monstrous, such as those committed in this valley, where parents burnt their children alive in honour of Moloch. (4.) That He might turn the place of His suffering into one of triumph: For it was from the neighbouring Mount Olivet that He rose in triumph after His Resurrection. And when He returns to judge the world, it is there that He will be seated as judge, and recompense all men according to their deserts. 

Where was a garden. Because Adam sinned in a garden, Christ began to expiate His sin in a garden. "For all things had to revert to their pristine state," says S. Cyril. S. Chrysostom adds, "For He tarries in the garden, as in a prison." "To save trouble," says Theophylact, "to the Jews who were seeking Him;" adding also another reason, "for He used to seek solitary places which gender silence," that we should do the same. (See Matt. xxvi.) 

Symbolically. Observe that Christ first went into the desert, afterwards into the corn-fields, and at last into the garden, to teach us to go into the harvest-fields of preaching, and thence to the Passion and the Cross. Hear S. Ambrose in Luc. lib. iv. "Behold," says he, "by what ways we are brought back to paradise. Christ is first in the desert. He guides, He instructs, He informs, He exercises man. He anoints him with spiritual oil. When He sees that he is stronger He leads him through corn-fields and fruitful places (as when the Jews complained that His disciples plucked the ears of corn on the Sabbath day), for He hid then placed the Apostles in cultivated ground, and in a profitable work. And afterwards He planted them in paradise, at the time of His Passion, when He crossed the Brook Cedron, where was a garden." 

Ver4.—Jesus therefore, knowing all things that should come upon Him (the word "knowing" is added, that no one should suppose that He had fallen without knowing it, and unwillingly, into the hands of the Jews, but that He knowingly and willingly gave Himself up to them, and also went forward to meet them), went forth, and said unto them, Whom seek ye? Judas had already kissed Jesus, and had thus given a sign to the band that they should take Him. But Jesus did not wish to be taken when that sign was given, lest He should seem to be taken against His will. He then by the almighty power of His Godhead held back the soldiers, and fixed them to the spot, so that when the sign was given they did not dare to rush forward to take Him, and indeed could not. Christ accordingly boldly stepped forward of His accord to meet them, and challenged them, as it were, to seize Him, by asking, Whom seek ye? 

Ver5.—They answered Him, Jesus of Nazareth. They said not, "We seek Thee," but they say, "We seek Jesus." And therefore they did not recognise Him, though pointed out by the traitor"s kiss (because Jesus had smitten them with blindness), and though the officers of the chief Priests had often seen and heard Him before this. So S. Chrysostom says: "Thou seest His irresistible power, that standing in the midst of them He smote them with blindness." And S. Cyril, "His Divine Power shone forth, for though He put Himself in their way, He was not recognised by those who were seeking Him." 

And Judas also, who betrayed Him, stood with them. Judas had preceded the soldiers in order to betray Jesus, but finding that they did not rush forward to take Him, he became conscious of his perfidy, and turned back in obstinate impenitence, not to the disciples, but to the soldiers, in order to be defended by them against Jesus, whose power he feared, and was therefore struck to the ground with them. So S. Augustine. But Euthymius and Ribera think that Judas came up to Christ and kissed Him, after he had been struck down. This is probable, and only proves the greater shamelessness of Judas. 

As soon then as He had said unto them, I am He, they went backward. They did not fall forward on their breasts, lest the power which threw them down should seem to have come from behind, but they fell backward, to make it plain that they were thrown down by the power of Christ"s words, and that they could not bear to behold His face or hear His words. For the words "I am" reminded them of what God said to Moses ( Exodus 3:14) "I am that I am: this is My Name;" and I can annihilate you if I will. And therefore ye are those who are not: for all your being ye receive not from yourselves, but directly from Me. The tropological and allegorical meaning I have given Matthew 26:50. 

Ver7.—If therefore ye seek Me, let these go their way. Why was this? (1.) That He might by His own death alone redeem the world. "He removed His disciples out of danger," says S. Cyril, "as knowing that the contest and the work of our salvation pertained to Him alone, as being the work of a ruler and not of one under him." (2.) Because He destined the Apostles to succeed Him, and spread His truth over the world after His death and Resurrection. (3.) To show His great love and care for them, as a shepherd careth for his sheep, as S. John suggests in the next verse. 

Ver9.—That the saying might be fulfilled, which He spake, 0f them which Thou gavest Me have I lost none, i.e., of the eleven Apostles which Thou gavest Me: for Judas, as the son of perdition, was not given Him absolutely of the Father. But of what loss and death does Christ here speak: of the soul or of the body? Some say one, some another. But I say, both of body and soul. For they would have perished in the body if they had been seized and slain together with Jesus, more especially because Peter had withstood them and had wounded Malchus. They would have also perished in their souls, because they would have denied Christ in their weakness, and from fear of the threats of the Jews, just as Peter denied Him. And so, when killed by the Jews they would have perished both in body and soul. For they would have died in the mortal sin of denial. So Rupertus, Cajetan, Ribera, F. Lucas, Toletus, and others. 

Ver10.—But there was a servant named Malchus. He mentions the name of the servant to signify the mystery. For Malchus is the same as "king." But as the servant of the High Priest he signifies the Jewish people, which was formerly a kingly and free power, but afterwards became subject to the Priesthood, which burdened it with its traditions and ceremonies, and also preyed upon it. See Matt. xxiii. Now this man, when S. Peter and the Apostles preached the Gospel, lost his right ear on account of his unbelief and hatred of Christ: that is, he became deaf to the Gospel, and to those things which were necessary to salvation, till the Lord converted him, and healed his ear. So S. Cyril (in loc.), S. Ambrose on Luke 22:5-51., and S. Jerome on Matthew 26:51-52 S. Ambrose adds that S. Peter wished to imitate the zeal of Phinehas, who slew a prince of Israel who committed fornication with the daughters of Moab: and thus obtained the High Priesthood (Num. xxv.) The love therefore of S. Peter, and his zeal for Christ, lessened his fault. And yet he sinned in drawing his sword without consulting Christ, more especially when he had heard just before from His own lips, that He was going of His own accord to His Passion and Death. 

Ver12.—Bound Him. By Whom they should have wished to be set free. And maybe they were of the number of those who, when afterwards set free by Him, said, "Thou hast burst my bonds in sunder" ( Psalm 116:14), says S. Augustine. Christ, had He so willed, would have broken all the bonds of the Jews more easily than Samson burst the hempen bonds of Delilah ( Judges 15:9). But He would not—(1.) In order to expiate the sin of Adam which he committed with His hands. For since the first Adam too readily stretched forth his hands to the forbidden fruit, Christ the second Adam was willing to be bound in order to expiate the sins of Adam and his posterity, which are most commonly wrought with the hands. 

(2.) To fulfil the type: for Isaac, who was a type of Christ, was bound when about to be offered by Abraham. For the victims were bound, lest they should struggle against being offered (Gen. xxii9). 

(3.) That by having taken on Him these bonds from love of us, He might bind us with the cords of love, as is said (Hos. xi4), "I will draw them with cords of a man, with bands of love." 

Moreover, it is clear that the Jews firmly and cruelly bound Christ, both from the intense hatred with which they, and their masters the Chief Priests, burnt against Him, as wishing to avenge their ignominious fall which they had suffered at His hands, and the violence of St. Peter towards Malchus and themselves. See notes on Matt. xxv55. 

Ver13.—And they led Him away to Annas first, for he was father-in-law to Caiaphas, which was the High Priest that same year. But why did Judas and the Jews lead Him first to Annas, and not to Caiaphas, when He had to be judged by Caiaphas (as High Priest), and not by Annas? 

I answer (1.) To pay honour to Annas, as being the elder, and father-in-law to Caiaphas, whom "Caiaphas honoured as father," says Euthymius, and by whose counsel he governed the people. (2.) The house of Annas was in the way to that of Caiaphas. (3.) Because Annas especially wished and arranged for the seizure of Christ. And hence the soldiers lead Him as it were in triumph, in order to delight him, and that they, in return, themselves might obtain some reward for so doing. (4.) To summon Annas (who on the previous evening had gone to his own house, on account of the cold) to attend the council which was about to be held the next morning at the house of Caiaphas to try Jesus. (5.) And specially, because Annas had promised Judas the reward of his betrayal, Judas therefore takes Jesus to his house, to obtain from him the thirty pieces he had promised, and, as S. Cyril thinks, he then actually received. And this is inferred from the fact that in the first agreement with the Rulers, the money was only promised, not paid (see Matthew 26:15). Judas therefore received them this very night at the house of Annas, and shortly afterwards, in sorrow at what he had done, threw them down in the temple ( Matthew 27:3). For he could not receive them at the house of Caiaphas, who was so engaged in finding false witnesses, in examining Christ, in summoning the Council, &c., that he had no time to treat with Judas. And Judas does not appear to have gone with the soldiers further than to the house of Annas, or to have entered the house of Caiaphas. For if Judas had been there, Peter would not have gone in, for fear of Judas betraying him. For if Judas had been present in the house of Caiaphas when Peter thrice denied Christ, he would certainly have either publicly convicted him of falsehood, or have secretly informed the servants that Peter was a fellow-disciple of Christ, in order that they might apprehend him. 

The High Priest that same year. Because the Roman Governors often changed the High Priests every year, and created new ones; though it was peculiar to Pilate that he did not remove Caiaphas whom he found High Priest: who accordingly held the High Priesthood for the whole three years of Christ"s ministry. 

Ver22.—One of the servants struck Jesus. S. Augustine (in loc.) having enumerated many punishments which a slave deserved, says, "But which of these could He not have commanded by His power (since the world was made by Him), unless He preferred to teach us patience by which the world is overcome?" See on Matthew 26:59. Moreover, Christ turned not the other cheek, lest He should appear to admit His fault. As S. Paul, too, when smitten unjustly said, in his zeal for justice, "God shall smite thee, thou whited wall" ( Acts 23:3). "He offered not," says S. Augustine, "His other cheek to the smiter, but made His whole Body ready for being nailed to the Cross, in order to confirm His own teaching, by His example" ( Matthew 5:39). 

Ver24.—Now Annas sent Him bound unto Caiaphas the High Priest. The Syriac and Arabic versions, as also S. Cyril, read "had sent Him," and so too English version. But it seems as if S. John had forgotten to mention the sending of Jesus from Annas to Caiaphas, and here inserted it out of place, whereas it should come in after ver13. 

Ver28.—Then led they Jesus from Caiaphas unto the prætorium. To the house and hall of Pilate; for he was Prætor, that is, both civil and criminal judge of Judæa. S. Augustine reads (inaccurately) unto Caiaphas into the Prætorium, and therefore was obliged to say either that Caiaphas came to the house of Pilate, or that they both lived in the same house, though the contrary is plain from the Gospel. 

Every magistrate who had an army under him, was called Prtor, a preundo. And the place in which he held trials was called Prtorium; a place in which criminals were tried, for which purpose Jesus was brought thither by the Chief Priests. 

But they themselves entered not into the judgment-hall lest they should be defiled (by entering the house of the heathen governor), but that they might (as pure and clean) eat the Passover. The Passover does not here mean the Paschal Lamb (as SS. Chrysostom and Cyril suppose), for that they had eaten the day before; but the Paschal victims, which were sacrificed during the whole seven days, which could be eaten only by those who were clean. See here the hypocrisy of the Pharisees, who wished to appear most religious, though in truth utterly wicked and the murderers of Christ. S. Augustine exclaims, "0 impious and foolish blindness! for forsooth they would be defiled by a dwelling which was another"s, and not be defiled by a crime which was their own." See S. Cyril. 

Ver31.—It is not lawful for us to put any one to death. For the Romans, it appears, had deprived the Jews, as a conquered people, of the power of capital punishment and claimed it for themselves. This is the meaning of the words. See Rupertus, S. Thomas, Jansen, Suarez, and others. You will say the Jews stoned S. Stephen, and threw down S. James headlong. But this was not in course of law, but in a popular tumult. Josephus (Ant. xx8 , al16) says that Annas was deposed from his office by the Roman governor for ordering S. James to be killed, and ( Acts 18) the Jews did not dare to kill Paul, but handed him over to the Proconsul Gallio. But you will urge that Pilate had already given the Chief Priests liberty to judge and to put Him to death, when he said, "Take ye Him and judge Him according to your law." I answer, that they could have done so, but were unwilling to accept his offer. They said, as it were, in their minds, Ye, Romans have taken away from us altogether the power of the sword. We therefore do not wish to exercise it in this particular case. Either restore us this power absolutely, or else take your part in the deed. This they said as wishing Jesus to suffer the most ignominious death, that of crucifixion as a seditious person, and aiming at kingly power. And they wished to transfer from themselves to Pilate the unpopularity of His death. For they feared they should be stoned by the people, who were in favour of Jesus, or else be assailed by their revilings. 

Others reply (as S. Augustine and S. Cyril, and Suarez after them, par iii. Qust. lxvii. art4), that it was not lawful for the Jews to put Him to death at the Passover (being a solemn feast), but that it was lawful at other times. But Ribera replies, that it was specially the practice of the sect of the Pharisees not to condemn any one to death (see Josephus Ben-Gorion, Hist. Jude 4:6). They said therefore, "It is not lawful for us," under the cloak of religion. For many, and the chief of those who aimed at the death of Christ, were Pharisees. And because they had authority with the people, others followed their lead. 

Ver32.—That the saying of Jesus might be fulfilled which He spake signifying by what death He should die, viz. that He was to be delivered up to the Gentiles, and to be crucified by them. See John 12:32 and Matthew 20:18. 

Ver33.—Then Pilate entered into the judgment-hall gain. He had gone out, to hear the charges which the Jews brought against Jesus, and then came back again to examine Him. 

And said unto Him, Art Thou the King of the Jews? It appears from Luke 23:2, that when the Chief Priests saw that they could not move Pilate by their mere authority to condemn Jesus, they brought against Him the charge of perverting the nation, of forbidding to pay tribute to Csar. Pilate caught at this last charge, and put this question. See notes on Matt. xxvii11. 

Ver37.—Thou sayest that I am a King, i.e., I am in truth the King of the Jews, to rule in the faithful by faith and grace, and bring them to My heavenly Kingdom. 

To this end was I born, and for this cause I came into the world, that I should bear witness unto the truth. To evangelical truth, which mainly consists in these things—(1.) In the true knowledge of God, namely, that He is One in Essence, and threefold in Person. 

For every being is true, that is a true and not an imaginary thing, and is true in itself. Wherefore God, who is Very Being (I am that I am) is also truth, and good itself. Because His essential Being is Truth and Goodness. Again, the Son who proceedeth from the Father, as His Word, is Truth Itself, not merely of existence but of mind. Whence S. Augustine says, when Jesus bears witness to the truth, He bears witness to Himself, for He Himself is truth. 

(2.) In the knowledge of the Incarnation; namely, to know that the Son was sent into the world in the flesh, that He might save the world, and that no one can be saved, except by faith in Him (see John xvii3). 

(3.) In the knowledge of true blessedness: viz., that it consists not in wealth, honours, &c., but in the kingdom of heaven, i.e. in the vision and possession of God. For the sum of Christ"s preaching was, "Repent ye, for the kingdom of heaven is at hand" ( Matthew 3:2). 

Christ says that He was born to bear witness to the Truth. (1.) To keep Pilate from wondering that He owned Himself to be a King, for it was but speaking the truth. (2.) That Pilate might learn the innocence and candour of Jesus; for in this truth consists. (3.) To remind him of the justice with which he ought to decide His cause, and that he should not be so moved by the false charges and clamours of the Chief Priests, so as to condemn Him against truth and justice. 

Every one that is of the truth heareth My voice. Those, i.e., who are studious and desirous of the truth; who earnestly and with their whole heart seek the Truth, i.e., the true God and the true Messiah, true happiness and salvation. And who when they have found it embrace it before all things beside. They are opposed to those who are "of contention" (Rom. ii8), who, like the philosophers of that time, are ever striving to contend, dispute, and argue. To be, then, "of the truth" is the same as being "of God." For the Son of God is the Son of the Truth; for God is truth, according to John 8:47, "He that is of God heareth God"s words. Ye therefore hear them not, because ye are not of God." Because, though ye are "of God" by creation, yet ye are not "of Him" by election, faith, and grace. "He commended," says S. Augustine (in loc.) "that grace which calls according to His purpose." For he that hath received his testimony (the testimony of the Baptist) "hath set to his seal that God is true" ( John 3:33). And how true it is, is shown by the statements of enemies. For Josephus (Antiq. xiv8) writes, "At that time lived a wise man called Jesus, if indeed it is allowable to call Him a man, for He performed wonderful works, and taught those who willingly received the truth." 

Christ tacitly answers Pilate"s objection, viz. "If Thou bearest witness to the truth, why do the Scribes and Pharisees, who profess the truth, hear Thee not—nay more, persecute Thee even to the death?" He answers, "Because they themselves are not of the truth, but of a lie. For they follow the false opinions of wealth, honours, &c., which the devil suggests to them." See John 8:44. 

Ver38.—Pilate saith unto Him, What is truth? Pilate supposed Christ to be a philosopher or prophet, who speculated about truth. And therefore he asked Him what that truth was to which He was born to bear witness. But this was not much to the point which he was aiming at, viz., the deliverance of Jesus, who was a grave, wise, and innocent man. And therefore he thought on a very fitting means for His deliverance. For he was about to set free one at the feast; and therefore compared Jesus and Barabbas, in order that the Jews should rather ask for Jesus than Barabbas. He therefore rushed out to propose it to them. 

Symbolically. What is truth? S. Augustine answers (in Sententi, 386), "Truth is God Himself, who is the primal source of life, and the primal essence, as He is the highest wisdom. For He is that unchangeable truth which is rightly termed "the law of all arts, and the art of the Almighty Artificer."" And also (Epist. ix.), "The truth held by Christians is incomparably more beautiful than Helen of Greece. For our martyrs contended more boldly in its behalf against this Sodom of ours, than these heroes fought for her against Troy." Nay, Christ Himself died as the first martyr for the truth. 

What is truth? Hear Lactantius (de Ira Dei, cap. ii.) pointing out its three steps. (1.) The first is to know what religions are false, and to cast aside the impious worship of gods made by man"s hands. (2.) To understand that there is one supreme God, whose power and providence created the world at the first, and governed it afterwards. (3.) To recognise His minister and messenger and delegate to man. By whose teaching we shall be set free from the error in which we were entangled, that being fashioned for the worship of the true God we might learn righteousness. 

What is truth? "I am the way, the Truth, and the life." (John xiv.) 

What is truth? It is the very highest good, says S. Basil in Antonius, surnamed Melissa.*;

What is truth? It is God, says S. Dionysius, inasmuch as He is in His nature one only, and not many. For the truth is one—falsehood is manifold. 

What is truth? It is the faculty which brings to the light things which are shrouded in darkness, says Philo. 

What is truth? The mightiest of all things, says Nazianzen (Orat. xiii.) 

What is truth? It is a firm apprehension of an object in the mind, says S. Chrysostom. Hence the saying of Zorobabel, 3Esdr3., "A king is strong, wine is strong, but truth is strongest of all." And chap iv36 , "All the earth invokes truth, heaven also blesses it, and all things are moved by, and tremble at it;" and vcr40 , "There is no iniquity in its judgment, but strength and sovereignty and power, and the majesty of all ages. Blessed be the God of truth." Accordingly, Alphonso King of Arragon says, "Truth ought to be innate in all men. But it ought to be the chief ornament of kings, so that a single word of a prince ought to be of as great weight for settling the truth as the oath of private men." (See Panormitan. de Gentis Alphonsi, lib1.) Hence the Jewish High Priest bore written on his breastplate (rationali) Urim and Thummim. Exodus 28:30. 

The Gentiles saw this in shadow (Stobus, Serm. xi.), and Menander says, Truth is a citizen of heaven, and alone enjoys converse with the gods. 

Plato used to term "Truth" a most sweet mode of speech. Iamblicus speaks of it as "conversant with the gods and their purity of action." schines, "So mighty is truth, that it transcends all human thought." Plato again (de Legg. v.), "Truth is the guide to all good both in gods and men. Every one who would hereafter be good and happy ought to have a share in it, in order to live as long as he can a life of truthfulness." Trismegistus, "Truth exists only in eternal subsistences; and those subsistences are themselves true. All things therefore on earth are not truth itself, but merely its imitations and shadows. Truth is the most perfect virtue and the very highest good, which is neither disquieted with matter, nor encompassed with a body, but is pure, conspicuous, august, unchangeable, and unalterable good." Plutarch (in Antonius, cap. xxi.) says, "equality is tested by a balance, but truth by reasons of philosophy." And Evagrius (ibid.), "To keep back the truth is to bury gold." And Democrittis, "Piety should be openly declared, and truth stedfastly defended." And Epictetus, "Nothing should be counted more precious than truth, not even friendship, as being under the influence of our feelings, which hinder what is just, and cast it into the shade." Whence the saying, "Plato is dear, but truth is dearer:" and also, "Truth is an eternal and undying thing, for it bestows not a beauty which will gradually fade, nor does it deprive us of that confidence which arises from justice. But it sets forth those things which are just and rightful, refuting and distinguishing from them those which are unjust." Demosthenes was asked, "What should men have which is like God?" and he answered, "To act kindly, and to love the truth." (Val. Max. viii.) 

Pythagoras used to say, "The most gracious gifts bestowed by God on man, were to embrace the truth, and to devote oneself to acts of kindness; for both these can be compared with the actions of the immortal gods." (lian, Var. Hist. lib. xii.) 

*Cornelius says, "In Melissa," as though it were the name of a book. Antonius, a Greek monk, was called Melissa from the character of his sermons. The book from which these extracts are given is entitled "Loci communes de Virtutibus et Vitiis." He lived in c1140. See Cave, Hist. Lit. vol. ii. p219. (Return to the place.) 
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Verses 1-42 

CHAPTER19
Ver1.—Then Pilate therefore took Jesus and scourged Him. That is after he had said ( Luke 23:22), "I will chastise Him and let Him go." The tradition is that He was first scourged with thick ropes, then with knotted ropes and iron scorpions, then with chains, and lastly with rods of thorns. But Ribera says that these traditions are of little account, as the inhabitants of the country have so often charged, and the old traditions were not kept up. 

Ver2.—And they put on Him a purple robe.—See notes on S. Matthew 27:30, also [Pseudo] Athanasius, de Cruce, who says that Christ bore in the purple robe the blood of men (because the devil had polluted the earth with murders), in the thorns their sins, in the reed the hand-writing with which the devil had enrolled us as his own; for all these Christ took away by His Passion. He adds that when Christ took the reed, the devil armed him with a weapon against himself, for the reed is said to be fatal to serpents, and that Christ took the reed to deliver us from the serpent"s subtilty. 

Ver7.—He ought to die, because He made Himself the Son of God. As being a blasphemer, sacrilegious, and opposed to God. S. Augustine says, "See here a greater charge. It seemed but a light thing that He had aimed at sovereign power: and yet He did not falsely claim anything; for He is the Only Begotten Son of God, and is King placed by Him on the hill of Sion, and He would now give proof of both, unless, the more powerful He was, the more patient did He choose to be." 

Ver11.—Thou wouldest have no power against Me, unless it were given thee from above: therefore he that delivered Me unto thee hath the greater sin. The best explanation of this passage is that of Jansenius, Cajetan, and Ribera. Thou couldest have no power over Me, both because I am innocent, and because I could deliver Myself, if I so willed; But My Father willed that I should submit to thee, in order to the work of redemption, and accordingly permitted thee to give way to the Jews in this matter, and to exercise thy power over Me. But this thou wouldest not have done, unless they had accused Me. Their sin is therefore greater than thine. 

Ver12.—And from thenceforth Pilate sought to release Him. He had sought to do so before. But he now more especially did so, after he had heard that He was the Son of God; fearing to incur the vengeance of God on condemning Him. The fear of Cæsar, however, prevailed over the fear of God. The Gentiles reckoned many sons of the gods, whom they worshipped as demigods. See S. Cyril in loc. 

Ver13.—In a place that was called the Pavement, but in the Hebrew Gabbatha. That is a High Place, the seat of judgment, being raised on many steps. These steps were sent to Rome, and placed near the Church of S. John Lateran. They are much reverenced by the faithful. 

Ver14.—It was the preparation of the Passover. That is of the Paschal Sabbath, the Sabbath which fell in the octave. On this day great preparations were made for the following Sabbath, on which no work could be done. This was the only Sabbath which had its preparation-day. The Greeks explain it as being the day before the offering of the Paschal Lamb. But according to the other Evangelists Christ was crucified on the day after the Passover, which S. John terms the day before the Paschal Sabbath. 

About the sixth hour. That is, says the Arabic version, six hours after sunrise. S. Mark says it was the third hour. Some consider that S. John should here be corrected by S. Mark. But all the MS. and versions read "the sixth hour." 

2. S. Jerome (on Psalm 77.) thinks that S. Mark should be corrected by S. John. But here all the MS. of S. Mark agree in reading the third hour. 

3. Euthymius (on Mark xv.) thinks that S. Mark mentions the third hour, because it was at that hour that the Jews demanded His death. But to demand His death, and actually to crucify Him, are very different things. 

4. S. Augustine says that it was the sixth hour from the time that Jesus was preparing for death, i.e., the ninth of the previous night. But this is a somewhat "violent" mode of solving the difficulty (see S. Aug. in loc. in Ps. lxiii. and de Consens. Evang. iii13); and he says himself—

5. That it was in the third hour in the Jewish language, but at the sixth hour in the Latin tongue, and in Pilate"s sentence. 

6. It was at the end of the third hour, and at the beginning of the sixth, the Roman and Jewish hours or watches being three of ours. 

7. Ribera thinks it probable that at the third hour Pilate yielded to the clamour of the Jews, but that at the sixth hour the formal sentence was passed. S. Mark indicates the preparation for crucifixion, S. John the completion and carrying out of the sentence. 

Ver15.—We have no king but Cæsar. "They rejected the Lamb, they preferred the fox," to be their king, says Cassiodorus, See Luke 13:32, "Go ye and tell that fox." 

Ver17.—Bearing His cross. After the Roman custom. Augustine writes, "A noble spectacle: a great jest for the ungodly, but a great mystery to the godly; a great mark of disgrace to the wicked, a great evidence of faith to the godly; ungodliness, as it looks on, laughs at a King bearing His cross of punishment instead of His sceptre: while the godly behold a King bearing the cross on which He was to be nailed, and which He would afterwards fix on the brows of kings; scorned in the eyes of the ungodly for that very thing in which the hearts of the saints would thereafter glory." Galatians 6:14. 

Ver23.—But His coat was without seam, woven from the top throughout. Euthymius says it was said to have been woven by the Blessed Virgin. 

Allegorically. This was a type of Christ"s Church, which it is not lawful to rend, and thus cause a schism. 

Tropologically. S. Bernard regards it as the Divine image, so implanted and impressed on nature that it cannot be torn asunder. 

Ver25.—But there stood by the cross of Jesus His mother, and His mother"s sister (cousin), Mary the wife of Cleophas (and the mother of S. James the Less and Jude), and Mary Magdalene, who was the more enkindled with love for Jesus, when she saw Him washing away with His Blood those very sins which she had just washed away with her tears. Christ wished it so to be, that He might suffer the more by witnessing the sorrows of His mother, and that she by sharing His sufferings might give us a perfect example of patience and charity: as Damascene says (Lib. iv13), "The pangs of child-birth which she escaped she suffered at the time of His Passion, by her motherly compassion, bearing Him afresh in beholding His wounds." For the holier she was, and the nearer to Christ, the larger was the cup of suffering which He offered her. Euthymius states that she stood quite close to the cross, her ardent love overmastering her fear of the Jews. She stood therefore firm and erect in her body, more erect in her mind, looking and wondering at this great mystery of godliness, God hanging on the cross. Hence Sophronius (S. Jerome. Serm. de Assump.) calls the Blessed Virgin a martyr; nay, more than a martyr, "Because," he says, "she suffered in her mind. Her love indeed was stronger than death, because she made the death of Christ her own." And S. Ildephonsus (Serm. ii. de Assumpt.), "She was more than a martyr, because there was in her no less love than sorrow. She was wounded with a sword within, for she stood prepared, though the hand to smite her was wanting. And she was rightly more than a martyr, for, wounded with overpowering love, she witnessed His death, and in her inward grief she bare the torture of the Passion." 

S. Anselm (de Excell. Virg. cap. v.) says, "Whatever cruelty was inflicted on the bodies of the martyrs, was light or rather nothing in comparison with thy suffering, which in its very immensity pierced through to the inmost parts of thy most tender heart And I could not believe that thou couldest endure such cruel tortures without losing thy life, unless the spirit of life itself, the spirit of consolation, the spirit of thy most loving Son, for whose death thou wast then in torture, taught thee within that it was not death that was destroying Him, but rather a triumph which was bringing all things under Him, which thou didst behold when He was dying in thy sight." 

S. Bernard (Lamen. B. Maria) says, "No tongue can speak, nor mind imagine, how the tender feelings of the Virgin were affected with sorrow. Now, 0 Virgin, thou payest with interest that natural suffering which thou hadst not in childbirth. Thou didst not feel pain at thy Son"s birth, but thou sufferedst a thousand-fold more at His death." S. Mechtildis relates a vision in which she saw a seraph saluting the Blessed Virgin on account of the great love she had to God above all other creatures, which was especially manifested in the Passion of her Son, when she kept down all her human feelings, and rejoiced that He was willing to die for the salvation of the world. 

John Gerson (in Magnif.) says that she manifested the highest obedience in offering up her Son to the Father, conforming herself therein to the Divine will. He compares her to the mother of the Maccabees, to S. Felicitas, and to S. Symphorosa, who encouraged their sons to suffer martyrdom for the faith. 

S. Bridget describes the intense grief of the Virgin (Revel. i. cap10 , 27 , 25 and iv. cap23,70). His "sorrow was my sorrow," she said, "for His heart was my heart." 

Adrichomius (Descript. Jerusalem) mentions the exact spot where she stood near the cross, a spot now much honoured (he says) by the pious veneration of the faithful. 

A question is here discussed whether the Blessed Virgin reasoned at seeing her Son on the cross. Authorities are given on both sides, the greater part maintaining that she did not, grounding their opinion on her entire conformity to the Divine will, and her own constancy and resolution, suffering rather in her mind than in her senses and feelings. 

Salmeron (Lib. x. tract41) thinks that she swooned at first, and then recovered and stood by the cross: and that her swoon did not deprive her of her reason, but took away her senses for a while. He adds that she suffered thus of her own accord, to testify to men her exceeding love for Him, and her exceeding sorrow. Just as Christ voluntarily underwent His agony in the garden. Both had perfect control over their feelings, just as Adam had before he fell. 

S. Ambrose (de Instit. Virginum, cap. vii.) thus writes, "The mother stood before the cross, and when men fled she remained intrepid. See whether the mother of Jesus could put off her modesty, who put not aside her courage. She looked with loving eyes on the wounds of her Son, through whom she knew that the Redemption of all men would come. She stood, no ignoble spectacle, since she feared not the murderer. The Son was hanging on the Cross, the mother offered herself to the persecutors, as not being ignorant of the mystery, that she had borne one who would rise again." And S. Athanasius: "Mary stood most firmly and most patiently in her faith in Jesus. For when the disciples fled, and all men held aloof from Him, to the glory of the whole of her sex, amidst the countless sufferings of her Son, she alone remained firm and constant in her faith, and indeed was a beauteous sight, as became her Virgin modesty. She did not disfigure herself in the great and bitter sorrow. She reviled not, she murmured not, she asked not from God for vengeance on her enemies. But she stood as a well-disciplined modest virgin, most patiently, full of tears, immersed in grief." 

She was indeed so strengthened on beholding the blessed wounds of her Son as to be ready, says S. Ambrose (in Luke xxiii.) herself to die for the salvation of the world. For in faith, strength, and warmth of charity she was not inferior to Abraham, who was willing at God"s command to offer up his son Isaac with his own hand. Besides this, her sure belief in His resurrection alleviated her sorrow and strengthened her resolution. She knew that He would rise on the third day. 

Ver26.—When Jesus therefore saw His Mother, and His disciple standing by whom He loved, He saith unto His Mother, Woman, behold thy son! Christ pierced her heart with the wound both of love and sorrow, for He meant, Mother, I am, as thou seest, dying on the Cross: I shall not be able to be with thee, to attend to thee, to provide for thee, and assist thee as I have hitherto done. I assign to thee, in my place, John to be thy son; a man in the place of God, a disciple for a master, an adopted son instead of thine own by nature; in order that he, as a virgin, and most beloved by thee as the Virgin Mother of God, may bestow on thee all the solace, and all the devotion, which both thy dignity and thy advancing age demand, and which the zeal and love of John promises and assures to thee. Christ therefore here teaches that children should care for their parents even to the last, says Theophylact from S. Chrysostom. Hear S. Augustine: "Here is a passage of moral teaching. Our good Teacher instructed His own by His own example, that pious children should have a care for their parents; as if that wood on which His limbs were fastened when He was dying, were also the chair of the teacher." For, as S. Cyril says, "We ought to learn from Him, and through Him, first of all, that parents must not be neglected, even when intolerable sufferings are hanging over us." "But wonder, with Theophylact, at the calmness with which He does everything on the cross; caring for His mother, fulfilling prophecies, promising paradise to the thief; but before He came to it, how burdened was He, pouring forth His sweat, and full of trouble." For, as Euthymius says, "in the one case the weakness of nature was seen, in the other His great power of endurance." Christ commends His mother to S. John, whom at the same time He put in His own place as her son, that thus they might have a mutual care for each other. [Pseudo]-Cyprian (De Passione Christi) gives the reasons for this. First, to provide for His mother, who was now waxing old, the care and kind offices of a son. As if He said, "I am dying. I cannot care for thee any more, I resign thee into the hands of John." 

Secondly, that He might commend a Virgin to a Virgin. "The pure is entrusted to the pure," says Theophylact. As Nonnus paraphrases it: "0 Mother, thou lover of virginity, behold thy virgin son; and on the other hand He said to His disciple, 0 thou lover of virginity, Behold a virgin who is thy parent, without giving thee birth." And S. Ambrose (de Instit. Virgin) says, "But with whom should the Virgin dwell, rather than with him, whom she knew to be the heir of her Son, and the guardian of her chastity?" And in this matter Jesus, as anxious for her purity, wished that her continuance in this state (as a mother and yet a Virgin) should be fully proved. As S. Ambrose writes (ibid.), "that no one should cast on her the reproach of having lost her purity." 

Thirdly, To show that Joseph was not His father, He set him aside, and put John in his place. Hear [Pseudo]-Cyprian: "Thou carefully providest for her who was Blessed among women, the protection of an Apostle, and Thou deliverest the care of the Virgin to a Virgin-disciple; in order that Joseph might be no longer burdened with the charge of so great a mystery, but that John should bear it. For reason now demanded that he should no longer be regarded as her husband, nor be counted the father of Christ, who had hitherto held the place of father and husband." He then meets a tacit objection. "Joseph would have had good reason to object to this arrangement of Christ had he regarded himself as a husband in the flesh. But because the mystery of that union was spiritual, he allowed John to be preferred to himself in this office, as being more worthy, and more especially because the Master"s choice had so ordered it." 

This rests on the supposition that Joseph was then alive. But most commentators, and with greater probability, think otherwise. For no mention whatever is made of him, and Christ seems to have commended His mother to the care of John, because Joseph was dead. For had he been alive, Christ would certainly have committed His mother to his care, as He had done at His Incarnation and Nativity, and as having had experience of his fidelity and care in the flight into Egypt, and at other times. 

Fourthly, John alone remained fearlessly and firmly with Mary at the cross, amidst all the insolence and reviling of the Jews. He therefore deserved to be adopted by Jesus as His brother, and to be put in His room as the son of the Virgin Mother. Moreover, Christ commended, in the person of S. John, the rest of the Apostles, nay all the faithful, to His mother, especially those who are chaste and virgins, and follow most closely Christ on His Cross, and thus become most beloved and most closely joined to Christ, just as was S. John, who was called by [Pseudo]-Cyprian His chamber-fellow. 

Whom He loved. To whom He exhibited greater external tokens of love, as being younger than the other Apostles, more modest and chaste, and loving Him more than did the rest. 

Woman, behold Thy Son! He calls her woman, not mother, "lest that loved name should wound the mother"s heart," as Baptist of Mantua says: not to rouse the Scribes and Pharisees against her; to show that He had put off all human affections, that He resigned all human relationships, and wished to teach their abandonment; and lastly, to arouse her courage and strength of mind to bear all these things with fortitude, and to remind her of that resolute woman whom Solomon had foretold (Prov. xxxi1). For the Blessed Virgin suffered for a longer time than Christ. His suffering ceased at His death. Her suffering and compassion increased more and more. For she received His body when taken down from the cross, thus reviving her grief; and for the three days He lay in the tomb, His sufferings on the cross, which she had witnessed close at hand, remained vividly impressed on her mind, and gave it pain, till Christ rose again, and removed them all by the consolations and glory of His appearing. Again, the Blessed Virgin was left behind Him, to be the mother of the Apostles and the faithful, to gather them together again, to comfort the afflicted, to support the stumbling, to advise the doubting and anxious, and through all trials direct, instruct, and animate them. 

This Cornelius illustrates from various ecclesiastical writers. He quotes also the very strong expressions used towards B.V.M. in the Litanies of the Church. And much stronger language of S. Bernard (Serm. iv. de Assumptione, and Hom. iv. on the text "Missus est" (Luke i26), and Hom. ii. on Pentecost, and several other passages of the like character). 

Ver27.—Then saith He to His disciple, Behold thy mother! Love her, attend to her, help her, as thy mother. And, on the other hand, betake thyself to her, as thy mother in every difficulty, temptation, persecution, and affliction. She will cherish thee with motherly affection, will console and protect thee, and ask help for thee from her Son. And, these words of Christ are not mere lip words, and without effect, like those of men: but as the words of God they are real and efficacious, and effect that which they declare. And accordingly they impressed on S. John a filial affection and spirit towards the Blessed Virgin, as though she were his mother. Theophylact exclaims, "How wonderful! how doth He honour His disciple, in making him His brother? How good is it to stand by the cross, and to abide close to Christ in His sufferings!" And S. Chrysostom: "What honour does He confer on His disciple! For when He was about to depart He left the care of His mother to His disciple. For when it was natural for her to sorrow as His mother, and to seek for protection, He most fitly commends her to His beloved disciple, to whom He says, "Behold thy mother!" that so they might be bound together in love." 

Behold thy mother! And the mother also of thy fellow-Apostles. Accordingly all the faithful (as S. Bernard teaches) should betake themselves to her with full confidence and love. She is the Eve of the faithful, the mother of all living, to whom the wise and Saints of every age betake themselves. 

Hear S. Augustine: "When He said these words, these two beloved ones ceased not to shed tears; they were both silent, for they could not speak for excessive grief; these two virgins heard Christ speaking, and saw Him gradually dying: they wept bitterly, for they sorrowed bitterly, for the sword of His sorrow pierced through both their hearts." 

And (i.e., therefore, because Jesus had ordered it) that disciple took her unto his own (sua). Some read suam, his own house, as Nonnus. paraphrases it. Bede suggests, for his own mother, or better still, into his own charge. As S. Augustine says, "not into his own hands, but into those kind offices, which he undertook to dispense." S. John accordingly took her with him to Ephesus, and the Council of Ephesus (cap. xxvi. Synodical Epistle) says that they both for a time lived at Ephesus. (See Christopher Castro in Hist. Deipar.) 

This then was Christ"s testament, and John was the executor. As S. Ambrose says on Luke 23 , "He executed His testament on the cross and John witnesses to it, a fitting witness for so great a testator." Gather from this also that Joseph was dead. As S. Ambrose says (ibid.), "The wife would not be devorced from her husband, but she who veiled the mystery under the guise of marriage, now, when this mystery was finished, no longer had need of wedlock." And Epiphanius (Her. lxxviii.) says, "if she had had a husband, or a home or children of her own, she would have retired to them, and not to a stranger." See then how poor the Blessed Virgin was, and how devoted to poverty. 

Ver28.—After this, Jesus knowing that all things were now accomplished, that the scripture might be fulfilled, saith, I thirst. After about three hours. It was at the beginning of the crucifixion that He commended His mother to S. John. The scripture was Psalm 69:22. He said this that He might suffer the further torment of being offered the vinegar. As S. Augustine says, "Ye have not yet done this. Give Me that which ye are yourselves—for ye are full of acidity and bitterness; give Me vinegar, and not wine." 

Christ thirsted, because He had neither eaten nor drunken since His supper the night before, and He had moreover poured forth all the moisture and blood in His body, by His scourging and crucifixion. And His most bitter pains also caused Him great thirst; for, as S. Cyril says, "Sorrows enkindle the heat within us, dry up our moisture from its very depths, and burn us up with fiery heat." Hence our jaws are dried up, and are parched with thirst. The words of the Psalmist ( Psalm 22:6) were fulfilled in Christ"s person. The Chancellor of Louvain, when he was dying forty years ago, said in my presence, that he never fully understood those words, as he did when he was himself suffering from like drought and thirst, and thence learned how great the thirst of Christ was. Mystically, Christ thirsted for the salvation of souls. See Bellarmine on "The seven words of Christ on the cross." "God thirsteth to be thirsted for," says Nazianzen in Tetrastichisis, in order that we may insatiably love and desire Him, and say with the Psalmist, "My soul is athirst for God, yea, even for the living God: when shall I come to appear before the presence of God?" Psalm 42:2. 

Ver30.—When Jesus therefore had received the vinegar, He said, It is finished: and He bowed His head, and gave up the ghost. All the suffering, and all the mysteries which the Father decreed from all eternity that I should suffer and carry out, as He ordered from My very birth, and willed, moreover, that the prophets should foretell concerning Me. There remains only the final issue of death, to complete My course of suffering, to expiate thereby the penalty of death, which Adam incurred by sin, and to restore mankind to life. I therefore embrace it, and resign My spirit into the hands of My Father. (Matt. xxvii48 , seq.) 

Christ spake seven words on the cross, three recorded by S. John, the four others by the other Evangelists. 

Ver31.—The Jews therefore (because it was the preparation) that the bodies should not remain on the cross on the sabbath day (for that sabbath-day was an high day) besought Pilate that their legs might be broken, and that they might be taken away. See Deut. xxi22. This was done, in order that they might not pollute and make gloomy this most solemn festival, by the horror of their sufferings, as St. Augustine says. It was necessary therefore that they should die and be buried before sunset, at which time the sabbath began. "That," as Theophylact says, "the sun might not set on their sufferings." 

For this was the sabbath within the octave of the Passover, and for this reason a more solemn day than other sabbaths. 

Their legs were to be broken with the strong blows of a mallet or iron bar, to make them die the sooner, from the intensity of the pain, or the loss of blood, or because the vital force resides in the knees and legs. (See Pliny, N. H. xi45.) 

But why did they not pierce their hearts with a spear or sword, which would have been an easier and a quicker death? They preferred to break the legs of criminals, in order to increase their sufferings, as even now notorious criminals are put on the rack. Probably the Jews wished to do this to Christ, out of bitter hatred, and Baronius thinks that they gave Him vinegar to keep Him alive for this further torture. But He was already dead, not because He dreaded this further suffering, but on account of the mystery (of which more presently), but also because His strength was worn out by all He had already undergone. (See Lipsius, de Cruce, ii14.) 

These Jews seemed to urge their being taken down from the cross, not so much from any regard for the sabbath, as from dread, shame, and consciousness of guilt. For they saw the sun darkened, the veil of the temple rent, the earthquake, &c., all which condemned their treatment of Christ. And they therefore feared either that God would punish them, or the people rise up against them as the murderers of Christ. They ordered Him therefore to be taken down from His seat of triumph, and to be buried. See F. Lucas. 

Ver33.—But when they came to Jesus (evidently to break His legs. Euthymius says, "They came to Him last, as wishing to please the Jews by treating Him with greater insult) and saw that He was dead already, they brake not His legs. He did not wish His legs to be broken, for He wished to rise again with an unmutilated body." As Lactantius says (iv26), "His body is taken down from the cross entire, and carefully laid in the tomb, lest by the loss of any limb it might be rendered less seemly for resurrection." 

Instead, then, of His legs being broken, His side was pierced with the spear. This was after He was dead, not while He was alive as some have thought. This error was condemned in the Council of Vienne. For as Christ, while alive, gave up His whole Body for us, so did He in His death wish to give us His heart. For this it was that was pierced by the spear, and blood and water flowed forth from it, so that He gave Himself entirely to us. 

You will say that Christ was already dead, and that therefore He merited nothing by this piercing of His heart. But I reply that when alive He knew this wound would be inflicted, and that He offered it to the Father for us, and thus merited and effected our salvation. Thou wilt say next, We see that blood flows from the body of a slain person, if the murderer is present. This then is a natural effect. I say that it is not natural, but very nearly miraculous; to point out and confound the murderer. And much more was it miraculous in the case of Christ, as I will presently show. 

Ver34.—But one of the soldiers opened His side. As somewhat doubting, says S. Cyril, whether He were really dead; and if He were not, to hasten His death. For it was the duty of these soldiers to carry out the sentence, and to see that criminals were not taken away before it was certain that they were dead. S. Chrysostom adds, "To please the Jews, they lay open His side and insult Him when dead0 most evil and most atrocious wish." Some suppose that this soldier was the centurion, who cried out "Truly this was the Son of God!" (Matthew xxvii54.) But it is not likely that he who so cried out would dare to commit such an act. Nazianzen in his "Christus Patiens" suggests that he was blind, and that he then regained his sight. Many stories on this matter were collected by Barradius, which Baronius rejects as apocryphal. Here note—1. That the soldier was one of the guuard who brake the legs of the two malefactors, and would have broken Christ"s also had he been alive. But they pierced His side, to show that He was dead, and this was why they brake not His legs2. Some say it was a spear, others a sword which was used3. The Vulgate seems to have read, ήνοιξε, but the Greek is ένυξε. 4. This wound was so large that a hand could have been thrust into it. See John 20:275. It was on the right side, as represented by painters. Some think it was so foretold by Ezekiel 17:2. S. Francis also received his wound on the right side. See S. Bonaventura, Ribadeaeira, &c6. Christ therefore received six wounds7. This wound seems to have pierced through both sides, as Prudentius says in several passages. As, e.g.,

As struck the cruel spear through either side,

Water and Blood poured forth in mingled tide:

For victory this, and that to cleanse applied. 

De Pass. Christi [apud Diptych, num. xlii.]; Peristeph. Hymn viii. 151; and Cathomer, Hymn ix. 85]; [Pseudo]-Cyprian also (de Pass.) says the same. Theophylact speaks of this wound in the plural number, Prudentius seems to imply that the larger wound emitted blood, and the smaller wound on the left side water. But this wound on the left slide was so small as not to be taken into account. Hence there were only five wounds. S. Bridget"s Revel. iv40 , vii15 , and ii21 , are also referred to. 

And forthwith came thereout blood and water. Both together (not separately, as Nonnus paraphrases), but yet not mixed, but so that they could be distinguished from each other. But this could not be the case naturally, because the blood of a dead body congeals, and pure blood cannot flow from it. And this was pure blood, not serum, as Innoc. III. lays it down (Lib. iii. Decret. Titus 41 , de Celebr. Miss. cap. viii.) Calvin is therefore wrong in saying that water is contained in the pericardium. Therefore this flowing forth of blood and water was miraculous, as S. Ambrose on Luke xxiii., Euthymius, and Theophylact say. The latter remarks, "The contumely is changed into a miracle, and wonderful it was that blood flowed forth from a dead body. But a caviller might say that some vital force might probably remain in the body. But the water which flowed forth puts the matter beyond all dispute." He says afterwards, "Confounded be the Armenians, who in the Mysteries mix not water with the wine. For, as it seems, they do not believe that water flowed forth from the side (which would be more wonderful), but blood only. And in this passage they do away with a mighty miracle. The blood then is the symbol of a crucified man, but the water of one who is above man, that is, of God." See Adam Coutzen and Francis Lucas on this passage. 

But this took place by way of mystery. But what mystery? (1.) To show the reality of Christ"s human nature. See 1 John 5:7. (2.) To signify that the Church was formed as the Spouse of Christ out of the side of the second Adam dying on the Cross. Symbolically, i.e. and figuratively, as meaning that the Church was purchased, founded, and sanctified by the Blood of Christ. As S. Ambrose (on Luke 23) says, "Life flowed forth from that dead body. For water and blood flowed forth, the one to cleanse, the other to redeem;" and as S. Cyril and Chrysostom say, that the water signifies baptism, which is the first beginning, of the Church and the other sacraments, and the blood represents the Eucharist, which is the end and completion of the sacraments, to which they all refer as to their beginning and their end. Whence S. Augustine says (in loc.), that all sacraments flowed forth from the side of Christ, in mystery, as I said. His words are, "It is not said that he "struck" or "wounded," but that he "opened" the side of Christ, that the door of life might thus, as it were, be opened, from whence the sacraments of the Church flowed forth, without which there is no entrance to true life." And S. Chrysostom. "Because the sacred mysteries take their rise from thence, when thou approachest the awful Chalice, thou shouldest approach it as if thou wert about to drink from the very side of Christ;" and the reason is, as S. Chrysostom and Theophylact say, "The Church exists and consists by means of the sacraments." For it is born by Baptism, strengthened by Confirmation, fed and perfected by the Eucharist, healed by Penance, fortified by Extreme Unction, governed by Holy Orders, and continued and extended by Matrimony. 

As a symbol of this, Cyprian and others say that water must be mixed with the wine in the consecration of the Chalice. 

Tropologically. Tertullian says (de Baptismo), that Christ by this effusion of Blood and Water indicated the two kinds of Baptism, by water and by martyrdom. 

Anagogically. This opening of Christ"s side shadowed forth that heaven, which had been closed for4000 years, was opened by His death. Ruffinus adds, In Expos. Symb., "He poured forth water to cleanse believers, and blood to condemn unbelievers." See Suarez, Par. iii. Qust. li Disput. xli. § 1 , where, however, he thinks that only the left side of Christ was pierced, and that the blood first ran forth, and afterwards the water, both which are equally probable. 

Ver35.—And he that saw it bare record. Probably John himself, who speaks of himself unassumingly in the third person. 

Ver36.—For these things where done that the scripture should be fulfilled (allegorically, not literally), A bone of Him shall not be broken. A bone, i.e., of the Paschal Lamb ( Exodus 12:46). The literal reason was, that they had to eat it in haste, and had not time to break the bones and extract the marrow. The allegorical reason was, because that lamb was a type of Christ, and God willed that a bone of Him should not be broken, in order that His sacred Body, which was to rise again, should remain complete in every limb. Symbolically, it signified—(1.) That the Godhead of Christ, which was (as it were) the bone which supported His Body, remained entire and uninjured in His Passion (see Rupertus on Ex. xii.) 

(2.) That the strength and vigour of Christ as man (of which the bones were a symbol) were not diminished, but rather increased, by His Passion. For His mind was steadfastly fixed on God, and His will remained firmly and constantly united to the Divine Will. So the Martyr Hippolytus says. See Theodoret, Dialog. iii. 

Allegorically, This signifies that the Holy Apostles, who were the bones of the Church, were not to be broken. (See, S. Augustine on Ps. xxxiv.; S. Jerome on Ps. xxi.; and S. Gregory, Mor. xxiv30.) 

And S. Hilary, on Ps. xl., says, the bones of Christ were not broken, because the Church, which was formed of His bones, ought not to be weakened by their being broken. 

Tropologically. See S. Bernard (Serm. de cute, &c. anim). He says that the skin is good thoughts, the flesh pious affections, the bones holy intentions, which, even when godly thoughts and affections fail, must still be kept unbroken and strong: or else a man bursts asunder, and falls to pieces. 

Ver37.—And again another scripture saith, They shall look on Him whom they pierced. See Zechariah 12:10. 

Ver38.—But after this Joseph of Arimathæa (being a disciple of Jesus, but secretly for fear of the Jews) besought Pilate that he might take away the body of Jesus: and Pilate gave him leave. He came therefore, and took the body of Jesus. See notes on Matt. xxvii58. He took away the Body of Jesus to be buried (says S. Chrysostom), "not as that of a criminal, but of a great and wonderful prophet. For he did not believe that He was God, and that He would rise again on the third day. He had faith in Jesus, but yet an imperfect faith." But see here, how God exalts the humble. For the more ignominious was His Passion and death, the more glorious was His sepulchre. See Is. xi10. "His sepulchre will be glorious." (See Vulg.) 

Ver39.—And there came also Nicodemus, which at the first came to Jesus by night. He came first by night, but afterwards to hear Him, and become His disciple. (See S. Augustine in loc.) 

Bearing a mixture of myrrh and aloes, about a hundred pounds" weight. To embalm and bury nobly so great a prophet. He wished not only to pour the ointment over the whole body, but to embalm, and cover it over with it. He probably did not use the whole of it, but only what was necessary. Nicodemus obtained an ample reward for this kind office to Christ, for by His grace he became not only a Christian, but a Confessor. 

Lucian, in his epistle De Invent. Corp. S. Stephen [in the appendix to the7th volume of S. Augustine], thus tells the story. "The Jews, learning that he was a Christian, removed him from his office, excommunicated and banished him. Then I, Gamaliel, brought him into my own place, fed and clothed him, and buried him honourably near to S. Stephen" [see also S. Augustine, Serm316-324]. In the martyrology he is enrolled with S. Stephen among the saints. 

Then took they the body of Jesus, and wound it with linen cloths (now preserved at Turin), as the manner of the Jews is to bury. See on Matthew 26:59. 

This mode of burial the early Christians imitated, who incurred lavish expense in their burial and embalming. See Tertullian in Apolog.; Prudentius in Hymno de Exequiis; Nyssen, Orat. in fun. Meletti; Nazianzen, Epist. xviii. 

The Christians adopted this practice from the Jews, the Jews from the Egyptians. See S. Augustine, Serm. cxx. de diversis [nunc. ccclxi. § 12]. 

Ver41.—Now in the place where He was crucified there was a garden (for where could Jesus, the Author of all verdure and vigour, be buried, except in a garden?) See notes on Matthew 27:60. And in the garden a new sepulchre, wherein was never man yet laid; as S. Augustine says, "As no one before or after Him was conceived in a virgin"s womb, so no one either before or after Him was buried in that tomb." 

Ver42.—There laid they Jesus therefore, because of the Jews" preparation day, for the coming sabbath, in which it was not lawful to work, or to bury any one (so S. Chrysostom, Theophylact, Euthymius), for the sepulchre was nigh at hand. "They wished," said Euthymius, "to lay Jesus in another and more fitting tomb, at a greater distance from the city." But God wished Him to be buried near Golgotha and Jerusalem. S. Chrysostom gives the reason: "That the disciples might the more readily betake themselves thither, and observe what was going on thereabouts, and also that not only they, but their enemies also, might be witnesses of His burial. The seal also, and the guards who were placed over the sepulchre, were witnesses to the same. Christ wished that His death should be witnessed no less than His Resurrection, for if His death had been a matter of doubt, the proof of His Resurrection would not hold good. And not only did He wish, for these reasons, to be buried nigh at hand, but also that no one might falsely allege that His Body had been stolen away." 
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CHAPTER20
Ver1.—On the first day of the week. Literally, of the Sabbath, the week being called the Sabbath, after its principal day, or the day of the Pasch. (see on Matthew 28:1) 

Mary Magdalene came. The other gospels speak of the other women but she only is mentioned here, as being their leader, and more zealous and active than the rest. 

When it was yet dark. In the early dawn (profundo diluculo), says S. Luke. Note here her activity, watchfulness, and ardour. She seeks Christ in the dawn, and hence she is the first to see Him as the rising sun. As S. Ambrose says on the title of Psalm 55 ,* "For the morning undertaking." This morning undertaking we can ascribe to Mary Magdalene, who went very early in the morning to watch at the tomb, and first greeted the resurrection of the Lord, and as the sunlight grew brighter, she only, and before the rest, recognised the rising of the Sun of righteousness, and as by this morning greeting she rejoiced at the return of daylight, so did she rejoice the more that Christ was raised from the dead, and in her was fulfilled the prophecy, In the evening weeping will tarry (see vulg.) (heaviness may endure for the night, E. V.) but at morning is joy ( Psalm 30:6). 

Unto the sepulchre. To anoint the Body of Jesus, says Nonnus. 

And saw the stone taken away. And the Angels, who said that Christ had risen, but the Magdalene did not believe it, and ran to Peter and John, saying, "They have taken away my Lord, and I know not where they have laid Him." See notes on S. Matt. xxviii8. S. Jerome remarks (Ep. cl. Hedibiam), Her error was connected with piety—piety in longing to see Him whose Majesty she knew, but her mistake was in what she said. 

Ver2.—Then she runneth, and cometh to Simon Peter, as the Chief Apostle, and as designated by Christ as His Vicar and successor, (Matt. xvi.), and that other disciple whom Jesus loved, i.e., S. John, who would be more diligent than the rest in searching for the Body of Christ. 

Ver4.—So they ran both together. Before the rest, as loving Him above the rest, says S. Gregory. 

And he (John) did outrun Peter, as the younger and more active, and moreover as more desirous of seeing that Body which he had just before seen marred on the cross. 

Ver5.—And he stooping down, to look into the tomb, saw the linen clothes with which the Body of Christ had been wrapped. Yet went he not in, paying deference to Peter, as his senior and more worthy, says Lyranus, or else hindered by fear, or seized with a kind of sacred dread at the Body of Christ which was buried there. 

Ver6.—Then cometh Simon Peter following him, and went into the sepulchre. Peter (says S. Chrysostom) entered with ardour, and carefully inspected everything. For the soldiers who guarded the tomb, when they saw the angel and the earthquake, ran away through fear. See also S. Jerome, Quæst. vi. ad Hedib. And seeth the linen clothes lie, and the napkin which was about His head (covering His face, as is generally done to the dead, for the sake of seemliness), not lying with the linen clothes, but wrapped together in a place by itself. "This," says S. Chrysostom, "was a sign of His Resurrection, for if they had removed the body they would not have stripped it, and if they had stolen it, they would not have been so careful to fold up the napkin, and put it aside by itself; for John had said before that He was buried with myrrh, which makes linen clothes cling close to the body, so that no one would be deceived by those who said that It was stolen away; for what thief would trouble himself so much about an unnecessary matter?" 

Ver8.—Then went in also that other disciple, which came first to the sepulchre. 

Tropologically, Toletus says that by John are signified all Christians, but by Peter the Pontiffs, Vicars of Christ. Peter then entered the tomb first as the highest in dignity, as the Vicar of Christ; but John came last, because it is possible that he who is first in rank, is behind others in desert and holiness. 

And he saw and believed. Both of them, that is, believed that what Mary Magdalene said was true, namely, that the Body of Christ had been taken away. So says S. Augustine, Theophylact, and Jansen. S. Cyril, Chrysostom, Euthymius, and Nyssen add that both believed that Christ had risen. But this word "believed" more clearly and correctly applies only to S. John, who remembered the words of Christ, that He would rise on the third day. But Peter, on account of the strangeness of a Resurrection, and from His earnest desire to see Him alive again, was more slow to believe that Christ had risen. Whence the Angel significantly said to the women, "Go, tell His disciples and Peter." ( Mark 16:7.) 

Ver9.—For as yet they knew not the scriptures, that He must rise again from the dead. For although He had solemnly assured them that He would rise, yet on account of its strange and wonderful nature they believed it not, but thought that He spoke in a figure and parable, as He was wont to do. 

Ver10.—Then the disciples went away again unto their own home. Peter wondering, John believing He had risen, the Magdalene alone remaining at the sepulchre, to learn something more certain about the Body of her beloved Christ. See S. Augustine (in loc.) "And hence it came to pass that she alone saw Him, she who remained to seek for Him, for perseverance in a good work is a virtue," says S. Gregory, Hom. xxv. 

Ver11.—But Mary stood without at the sepulchre weeping. Because she anxiously looked about on every side for the Body of Jesus, as glowing in love for Him, and was beside herself; and not finding Him, wept for grief. "The eyes (says S. Augustine in loc.) who sought, but found Him not, had leisure to weep, and sorrowed more for His being taken from the tomb than that He had died on the Cross, because not even a memorial remained of so great a Teacher, whose life had been taken away." 

And as she wept, she stooped down, and looked into the sepulchre. Though she looked in before and saw that the sepulchre was empty. For, as says S. Gregory (in loc.), "A single look suffices not one who loves. The power of love increases the earnestness of the inquiry: she persevered in seeking, and accordingly she found. And so it was that her desires expanded and increased, and could thus take in that which they found." 

Ver12.—And saw two angels in white sitting, the one at the head, and the other at the feet, where the body of Jesus had lain. All these were tokens of His glorious Resurrection, and prepared the mind of the Magdalene to believe it. One sat at the head and the other at the feet, to signify that the whole Body of Christ had risen, and that, by assuming the immortal form and glory of angels, He had entered into their company, and had left these two angels, as guardians of the tomb, to announce the fact to the Magdalene. 

Origen says that, mystically, the angel at the feet represented the active, the angel at the head the contemplative, life. For they are both of them from Jesus, about Jesus, through Jesus, and on account of Jesus. 

Ver13.—They say unto her, Woman, why weepest thou? This is no place for weeping, but rather for rejoicing, and being glad. Because thou seest not here the dead Body of thy Beloved One, thou oughtest to infer that Jesus has risen, and is no longer among the dead, but among the living; and more than this, that He is passing a blessed and heavenly life among the glorious angels, such as we are ourselves. 

She saith unto them, Because they have taken away my Lord, and I know not where they have laid him. I weep for three reasons. (1.) Because of the ignominious death of my Lord. (2.) Because His Body has been taken away, for if I saw It, I should kiss It, lament over It, and anoint It. (3.) Because I do not know where to look for It. For did I know, I should haste to the spot, embrace It, and overwhelm It with kisses. See here how Jesus suffers the souls of those that love Him to remain in ignorance for a while, in order to sharpen and enkindle their desire for Him; and when it is thus sharpened and enkindled, to comfort and make them glad with the full revelation of Himself. 

Ver14.—And when she had thus said, she turned herself back, and saw Jesus standing, and knew not that it was Jesus. Christ appeared behind the Magdalene, so that the angels who beheld Him rose up and bowed their heads, and exhibited other tokens of reverence and adoration towards Him. And this was why she turned about, viz., to see who it was whom the angels saluted so reverently. So S, Chrysostom (Hom85), and the author of the Quæst. ad Antioch (Quest. lxxviii.), [Pseudo-Athanasian]. Some think that Christ made a noise with His feet to attract her attention. 

And saw Jesus. "The first to share the joy: as loving more than all." 

And knew not that it was Jesus. As appearing in the form of the gardener. Just as He appeared in the form of a stranger at Emmaus. For glorified bodies can put on any appearance they please, not by changing their own appearance, but by presenting only a refracted appearance to the sight of others. Christ did this, in order that she should not be startled. He appeared to her in consequence of her intense love to Him. But because she did not believe that He was alive, He veiled Himself from her, and presented Himself to her outward sight as the person she fancied Him to be. So S. Gregory (Hom. xxiii.), speaking of the disciples at Emmaus. 

Ver15.—Jesus saith unto her, Woman, why weepest thou? whom seekest thou? S. Ambrose (Lib. iii. de Virg.) explains the whole passage minutely: "Woman, why weepest thou? He who believeth not is a woman; for he that believes rises up into the "perfect man, into the measure of the stature of the fulness of Christ." It is a reproach not on her sex, but on her slowness of belief. It is well said a woman hesitated, though a virgin had already believed. Why weepest thou? Thou thyself art in fault, as being incredulous. Dost thou weep because thou seest not Christ? Believe, and thou wilt see Him. Christ is close by thee, He never fails those that seek Him. Thou shouldest not weep, but have ready faith, as God requires. Think not of mortal things, and thou wilt not sorrow; think not of perishing things, and thou wilt have no cause for weeping. Thou weepest for that, at which others are glad. Whom seekest thou? seest thou not that Christ is at thy side?" 

Origen wrote a striking Homily, and one full of devout feelings, respecting the Magdalene,** in which he says, among other things, "Love made her stand there, and sorrow caused her to weep. She stood and looked around, if perchance she could see Him whom she loved. She wept, as thinking that He whom she was looking for, had been taken away. Her grief was renewed, because at first she sorrowed for Him as dead, and now she was sorrowing for Him as having been taken away. And this last sorrow was the greater because she had no consolation." And then he proceeds to lay open the sources of her sorrow, saying, "Peter and John were afraid, and therefore did not remain. But Mary feared not, because she felt that there was nothing left for her to fear. She had lost her Master, whom she loved with such singular affection, that she could not love or set her hopes on anything but Him. She had lost the life of her soul, and now she thought it would be better for her to die than to live, for she might perchance thus find Him when dead, whom she could not find while she lived. "Love is strong as death." What else could death do in her case? She was lifeless, she was insensible: feeling she felt not, seeing she saw not, hearing she heard not. And she was not really there, even where she seemed to be. Her whole thoughts were with her Master, and yet she knew not where He was. I seek not for the angels, who do but increase, and not remove my grief, but I seek my own Lord, and the Lord of angels." And after a few more bursts of glowing and holy affections, he adds, "I am straitened on every side, I know not what to choose. If I remain by the tomb, I find Him not; if I retire from it, I know not where to go, or where to seek for Him: hapless that I am. To leave the tomb is death to me, to remain by it is irremediable sorrow. But it is better for me to keep watch over His tomb, than to go far away from it. For perhaps when I return, I shall find that He has been taken away, and His sepulchre destroyed. I will therefore remain here and die, that at least I may be buried by the sepulchre of my Lord. Return, my beloved one,—return, the loved one of my vows." He then adds, "Why, Beloved Master, dost Thou trouble the spirit of this woman? Why dost Thou distress her mind? She depends entirely on Thee, she abides entirely on Thee, she hopes solely on Thee, and utterly despairs of herself. She seeks Thee, as seeking or thinking of no one besides. And perhaps she does not recognise Thee because she is not in her right mind, but quite beside herself for Thy sake. Why then dost Thou say, "Why weepest thou-whom seekest thou?"" 

She, supposing Him to be the gardener, saith unto Him. Because, as Theophylact and Euthymius say, "He was meanly dressed, and because He seemed from His dress to be at home there. She knew that Joseph of Arimatha did not live there, and supposed that He was the person left in charge of the garden. So F. Lucas. [Pseudo]-Origen proceeds, "0 Mary, if thou art seeking for Jesus, why dost thou not recognise Him? And if thou dost recognise Him, why art thou seeking for Him? Behold Jesus cometh to thee, and He whom thou seekest asketh of thee, "Woman, why weepest thou?" And thou supposest Him to be the gardener, as not knowing Him. For indeed Jesus is also the Gardener, as sowing the good seed in the garden of thy heart, and in the hearts of His faithful servants." Whence S. Gregory (in loc.), "Is He not the Gardener who planted in her breast, through His love, the flourishing seeds of virtues?" 

Sir, if thou hast borne Him hence, tell me where thou hast laid Him, and I will take Him away. She does not say "Whom," but means Jesus, of Whom her heart was full. S. Thomas and others say, that this is the feeling of those who are deeply in love. They suppose that others are thinking about the same person as themselves. Although she might have thought that He knew the answer she had already given to the angels, They have taken away my Lord, &c., as S. Chrysostom seems to indicate. [Pseudo]-Origen remarks, "Such great grief for Thy death had overwhelmed her, that she could not think of Thy resurrection. Joseph placed Thy body in the tomb, and Mary also buried her spirit there, and so indissolubly united it as it were to Thy body, that she could more easily separate her soul from the body which it animated, than she could separate her soul from Thy dead body, for which she was seeking. For the spirit of Mary was more in Thy body than in her own; and in seeking for Thy body she was at the same time seeking for her own spirit, and where she lost Thy body she lost also her own spirit. What wonder then she had no sense, since she had lost her spirit? What wonder if she knew Thee not, as not having the spirit wherewith to know Thee? Give her back then her spirit, I mean Thy body, and she will then regain her senses and abandon her error." 

And I will take Him away—"What if He is in the High Priest"s palace? What if He is in Pilate"s house? Yes, I will take Him away. Love conquers everything. It counts impossibilities as possible, nay, as easy." So [Pseudo]-Origen and S. Chrysostom. Though S. Jerome (Quæst. v. ad Hedib.) regards them as the words of ignorance and want of consideration. 

Ver16.—Jesus saith unto her, Mary. She turned herself, and saith unto Him, Rabboni, which is to say, Master. He called her not merely by her own name, but with that tone of voice, that sweetness, grace, and efficacy, with which He used to speak to her; and she at once recognised Him. Whence [Pseudo]-Origen, wondering at the condescension of Christ, exclaims, "0 the change of this right hand of the most High ( Psalm 77:10). My great grief is turned into great joy; the tears of sorrow are changed into the tears of love. When she beard the word "Mary" (for thus He used to address her), she perceived a wondrous sweetness in the name, and knew that He who called her was her Master. Her spirit then revived and her senses returned, and when He wished to add something more, she could not wait, but from excess of joy she interrupted Him, saying, Rabboni. For she thought that having found the "Word" she did not require a single word more, and she deemed it more profitable to touch the "Word" than to hear any words whatever0 vehement and impatient love! It was not enough for her to see Jesus and to talk with Him; unless she also touched Him, for she knew that virtue went out from Him, and healed all." 

She turned herself. For when He was slow in answering, she had looked away from Him towards the angels, as if to ask them who was this gardener who was talking with her, and why they stood up and greeted Him with such reverence? But when she heard Jesus addressing her by name, and recognised His voice, she was enraptured with joy, and at once looked straight towards Him. The voice of the Shepherd reaching the ears of the lamb, at once opened her eyes, and soothed all her senses with its secret power and wonted sweetness; and so carried her away out of herself, that she at once was carried away with unhoped-for and inexplicable joy, and cried out "Rabboni," my Master. I, as Thy disciple, Thy spiritual daughter, give myself wholly to Thee. In Thee who hast risen, I myself live again, I exult and rejoice. So S. Cyril, Chrysostom, and others. And accordingly she fell down at His knees, and wished, as she was wont, reverently to touch His head and His feet, and cover them with kisses. Just as the Shunammite embraces the feet of Eliseus the prophet ( 2 Kings 4:27). This is plain from Christ"s instant prohibition. 

Rabboni. This was a word of greater reverence than Rabbi, and was used by the Magdalene only after His Resurrection. [But see Mark 10:51.] 

Ver17.—Jesus saith unto her, Touch Me not; for I am not yet ascended to My Father, &c. This is a difficult passage, and the connection between the two parts is even more difficult. (1.) S. Augustine explains the connection thus, "Touch Me not, for as yet thou art not worthy to touch Me; for in thy thoughts regarding Me, I have not as yet ascended to My Father, for as yet thou dost not perfectly believe that I am the Son of God, and that I ascend to My Father." And S. Jerome (Quæst. v. ad Hedibiam) explains it much in the same way. But this is a mystical rather than a literal explanation. As also is that of S. Leontius (Serm. ii. de Ascens.), "I do not wish you to approach Me bodily, or recognise Me with thy bodily senses. I reserve thee for higher things. I am preparing for thee greater things. When I shall have ascended to My Father, then wilt thou touch Me more perfectly and truly, for thou wilt comprehend that which thou touchest not, and believe that which thou seest not." (2.) S. Cyril (Lib. xii. cap. i.) says, " He forbade her to touch Him, to signify that no one ought to approach His glorified Body, which was soon to be touched and received in the Eucharist, before receiving the Holy Spirit, which He had not yet sent." But, on this ground neither would the other women, or Thomas, or the rest have been able to touch Him—which yet they did. (3.) S. Chrysostom (in loc.), Theophylact, and Euthymius say that He forbade her to touch Him, because He wished to be touched with greater reverence than heretofore: since He would not henceforth hold converse with men, but with angels and blessed spirits. But it does not appear that the Magdalene failed in reverence. And after all, what connection has this with the reason given, "I have not yet ascended to My Father"? (4.) [Pseudo]-Justin (Quæst. a Gentibus, propos. xlvii.), and after him Toletus and others, explain it thus: Touch Me not: for I am shortly about to ascend to heaven, and I wish to withdraw you gradually from My accustomed presence. Therefore, says [Pseudo]-Justin, "He did not constantly show Himself to His disciples after His Resurrection, nor yet withdraw Himself entirely from their sight, so that He was seen, and yet not seen." But this explanation is not clear, and requires many things to be supplied, besides misinterpreting the reason given. (5.) The best explanation is this, "Do not waste any more time in thus touching Me. Go and bear the glad tidings of My Resurrection to My disciples at once. I do not just yet ascend into heaven. You will have ample time before then to touch and converse with Me." (See Suarez, par. iii. Disput. xlix. § 3 , Ribera (in loc.), and others.) Christ afterwards allowed Himself to be touched by her and the other women, because they were then on their way to tell the Apostles that He had risen. (Matt. xxviii9.) 

1. It is said that Christ when speaking these words touched the forehead of the Magdalene, and that Sylvester Prieras saw those marks when her tomb was opened in1497 (see Surius, in Vita S. M. Magdalen). 2. S. Epiphanius (Her. xxvi) gives a moral reason, viz., that Christ did not wish to be touched by any woman, except in the presence of others; an example followed by SS. Augustine and Ambrose, S. Martin, S. Chrysostom, S. Charles Borromeo, and others3. Rupertus gives an allegorical reason. Mary, he says, here represented the Gentile Church which was to come to Christ, not by corporal but by spiritual contact, after His Ascension. See also Chrysostom, Serm. lxxv. 

It is most probable, as S. Augustine (de Consen. Evang. iii24), Theophylact, and Euthymius (in cap. ult. Matt.), and S. Jerome (Epist. ad Hedibiam, Qust. v.) say, that Mary hastened away, and came up with the other women who went away with Peter and John, and that she then saw Christ again when He appeared to them all; that she then touched His feet, and adored Him (see Matt. xxviii9). But Toletus says it was not so. 

Tropologically. Hence learn that it is more acceptable to Christ to comfort those who are in any affliction, than to look only to one"s self. So that when necessity, or piety or charity require it, it is allowable to postpone the Sermon, or even Mass, on a Feast day, for the purpose of aiding the sick and suffering. See notes on Matt. ix13. 

Symbolically. S. Bernard (Serm. v. in Fest. Omn. Sanct.) says, "This is a word of glory, "A wise son is the glory of his father." Touch Me not then, says the Glory. Seek not glory as yet, rather avoid it. And touch Me not till we come to the Father, where all our glorying is secure." 

But go to My brethren. He calls them "Brethren" out of His wondrous condescension, being, as He is, not only as God but also as man, the Head and Lord of all. For all men are brethren as descended from Adam, and as the sons of God by grace. But the term properly applies to them as Apostles. And Christ was an Apostle, as being sent by God, and He associated with Him in His office Peter and the rest. The Pontiff calls in like manner the Cardinals and Bishops his brethren, though he is their superior. Christ speaks of them in this way to inspire them with courage, as though He said, Though they have forsaken Me, yet I do not forsake them; and by taking on Me the nature of man on rising again, I will show Myself to be their Brother. 

And say unto them, I ascend unto My Father and your Father, and to My God and your God. Remind them of what I said to them before My Passion, that after a few days I should ascend to God the Father. 

He says, "My Father and your Father," Mine by nature, yours by grace, as S. Augustine says, to show that they had in common God as their Father. He as His Father by nature, they by adoption. So S.. Ambrose (de Virginitate). Moreover, S. Hilary (de Trinit., Book xi.), "He is His Father, as of all others, in respect of His human nature; and God, as He is the God of all men, in that nature in which He is a servant for God the Only Begotten is without brethren." But it is simpler to say that He called Him "My Father," to designate His own Divine Nature, and "My God" to set forth the human nature He had assumed, and that thus He was Very God, and very man. So S. Ambrose (ut supra), referring to Hebrews 2:11. 

It means then, Tell the Apostles to banish their fear and sorrow, for I have risen from the dead, and love them as brethren, and therefore shall soon ascend to heaven, to prepare a place for them, that they may follow Me thither, and that I may send them the Holy Spirit from thence, to make them resolute preachers of My Gospel. 

Ver18.—Mary came and told the disciples, I have seen the Lord, and He has said these things to me. She thus became an apostle and evangelist to the Apostles. And accordingly, when she was driven into exile by the Jews, and arrived at Marseilles, she preached the gospel to the people there. And she fully deserved this honour, by her glowing love to Christ, her faith and constancy, which led her to the sepulchre by herself at early dawn, where she waited patiently till she saw her Jesus. 

Ver19.—Then the same day at evening, on the first day of the week. Or the feast of the Pasch. (See notes on Matthew 28:1.) 

When the doors were shut. Calvin says that Christ opened the doors, or entered through an open window, so as not to be compelled to admit that one dimension could penetrate another—penetratio dimensionum, or that two bodies could exist together in the same place, which Durandus (in iv. dist44 , Quæst. vi.) says is even beyond the power of God. But S. John here intimates the contrary, for he says that the doors were shut, to signify that Christ passed through the closed doors, as He did both at His conception and nativity, and passed through the stone when He rose from the grave, thus manifesting the almighty power of His Godhead, and the gifts conferred upon His glorified Body. On this subject see Bellarmine, de Eucharistia, iii6 , who quotes both Greek and Latin fathers on this point. As S. Augustine, "The closed doors opposed not His Body. Let us grant that God can do anything, which we admit, though we cannot understand. It all turns on the power of the Creator." (S. Ambrose on Luke 24; S. Hilary, de Trin. lib. iii.; S. Justin Martyr, Resp. ad Græcor Quæstiones; Epiphanius, Hæresi, lxiv.) "As our Lord rose from the grave, not by raising up another Body, but the very same, changing it into the subtile nature of a spirit, thus He entered the closed doors, a thing impossible to our gross bodies," &c. (Origen). And S. Cyril, "The Lord entered suddenly, the doors being closed, overcoming the ordinary nature of things by His omnipotence; for being true God, He is not under the power of nature." And Euthymius, quoting S. Chrysostom, "He did not knock at the doors, lest they should be alarmed, but as God entered through them, though closed." 

Tropologically. Christ appears to those who have closed the doors of their mind to the world and the flesh, and gives them unexpectedly the sweetest peace. As S. Gregory (Lib. iv. in Lib. i. Reg. cap. v.) says, "They have their doors closed, who keep their bodies strictly guarded against human frailty and carelessness. They too are within, because they rest in the inward love of the life above. And the Lord appears to them on His Resurrection, because they behold His glory the more clearly, the more strictly they despise the world and imitate the mystery of His Passion. And they too can be filled with His Spirit within, because they enjoy His gifts and graces in abundance who have trained themselves for their enjoyment by despising the things of sight." 

And stood. Without any previous sign of His coming, with the swiftness of thought. 

Tropologically. S. Bernard says (Serm. vi. de Ascens.), "Thou art deceived, 0 Thomas, in hoping to see the Lord when separated from the company of the Apostles. The truth loves not holes and corners, takes no pleasure in places apart. He stands in the midst, that is, He takes pleasure in common discipline, common life, common studies." 

And saith unto them, Peace be unto you. This is the usual Hebrew mode of greeting, for peace brings with it every good, war every evil. 

Ver20.—And when He had so said, He showed them His hands and His side. It is clear from this verse (and still more clearly from ver27) that Christ after His Resurrection retained not only the scars, but even the very holes, of His wounds, and that really and not in appearance. So S. Augustine teaches in answer to Porphyrius (Epist. xlix. [al cii.] ad Deogratias). He did not fill them up with His glorified flesh, but left them open, in order that they might be incontrovertible proofs of the truth of His Body, and of Its Resurrection. So S. Cyril and Leontius. S. Augustine says (in loc.), "The nails had wounded His hands, the spear had pierced His side, and the marks of the wounds were left, to heal the hearts of the doubtful." 2. This was a sign of His victory over sin, the world, the flesh, and the devil. So S. Augustine and S. Ambrose in Luke (cap. ult.) 3. To inspire us with greater confidence, inasmuch as Christ, by displaying these wounds to the Father, intercedes for us. See S. Anselm on Hebrews 9 and [Pseudo]-Cyprian, de Baptismo Christi4. To enkindle our love, and to lead us in return willingly to bear even death itself for His sake. So S. Ambrose (ut supra), and S. Gregory in Son3:5. That Christ might in the day of judgment convict Jews and reprobates of impiety and ingratitude, in neglecting such great grace. So S. Augustine. All theologians teach us (as well as S. Cyril, xii58) that Christ carried these wounds into heaven, and will retain them for ever. See Zechariah 13:6, John 19:37. It was miraculously so ordered by God that these wounds interfered not with the actions and motions of His Body. (See Suarez, iii. part, Quæst. xliv., Disput. xlvii. art4 , sect2.) 

S. Augustine accordingly thinks (de civ. xxii20) that it will be thus with the wounds of the martyrs. He thus writes, "Are we so inspired with love for the martyrs as to wish to behold in their bodies the scars of the wounds which they suffered for Christ? And it may be we shall see them. For this will not be a deformity, but an honour; and even though some of their limbs have been cut off, yet will they not appear without them at the resurrection. For it was said to them, "Not a hair of your head shall perish."" He adds, and "these proofs of their virtue must not be counted as defects." 

S. Cyril (ut supra) seems to deny this; but he is not speaking of martyrs, but of those who have some natural defect, as those who are blind, deaf, &c. These will rise again with all their faculties. 

Then were the disciples glad when they saw the Lord, and recognised Him by His wounds. S. Augustine (de Civ. xxii19) says, "The brightness with which the righteous will shine as the sun, seems to have rather been veiled in Christ"s person than wanting. For man"s feeble sight could not have endured it, when steadily looking at Him, in order to recognise Him." 

They were glad, not only because they saw that Christ was risen, but also because they hoped that all His gracious promises would now be made good. 

Ver21.—Then said Jesus to them again, Peace be unto you. Why again? The Interlinear Gloss says, "It was a repeated confirmation, Peace upon peace, according to the prophet." Bede says, "He repeats it, because the virtue of charity is twofold, or because He is the peace who makes both one." The Gloss, "He offers peace, who came for the sake of peace; and He repeats His words to show that all things whether in heaven or in earth are restored to peace through Him." S. Chrysostom, "Because they were waging an unappeasable contest with the Jews." He proclaims peace in order to console them, and sets forth also the power of the cross, by which He drove away all sorrow, and conferred every good, which is peace. But a further joy was announced to the women, for they had to bear the curse, "in sorrow shalt thou bring forth," and they were indeed in sorrow. 

As My Father hath sent Me, even so send I you. With like power, authority, end, mode, and love. 

Observe here by this word "as" Christ in a manner puts His Apostles on an equality with Himself, that is proportionately, as His successors and vicars. This word signifies likeness in office; with the same power and special authority with which the Father sent Me to found His Church, do I send you as its teachers and rulers (as I am Myself), that ye may have power to remit sin, as I also have. So Rupertus, S. Cyril, Theophylact, who maintain that by these words Christ made His Apostles His Vicars, the teachers and pastors of the world, and communicated to them His own office and authority, that is to say, all ecclesiastical authority, in fact made them Bishops. But Turrianus thinks that they were created Bishops on the day of Pentecost, as he writes in his notes on the Apostolic Constitution, vi11. Bellarmine (de Rom. Pontif, i24), following Turrecremata, thinks that only S. Peter was ordained Bishop by our Lord, and that the other Apostles were ordained by S. Peter. Suarez considers it more probable that all the Apostles were ordained Bishops by Christ, though not certain as to time and place (see Tract de Fide, Disput. v. sect1num8). S. Augustine takes this latter view (Qust. xcviii. in Qust. N. and Vet. Test.) (2.) The word "as" signifies similarity of origin. The beginning of Christ"s mission, as also that of the Apostles, was God Himself. (3.) It signifies likeness of object or end, that is, the propagation of the faith and the salvation of the world. So S. Cyril and Leontius. (4.) Likeness of mode, that ye way confirm your teaching by miracles, as I have confirmed Mine. (5.) Likeness of mutual love. As the Father sent Me to shed My blood from love of Him, with the same love do I send you. For it is a mark of the supreme love of God when He makes any one his witness and martyr. 

Hear S. Gregory. "In sending you forth among the perils of persecutors, I love you with the same love that the Father had to Me, when He sent Me to endure My Passion." 

Ver22.—And when He had said this, He breathed on them, and said unto them, Receive ye the Holy Ghost. Why did He breathe on them? (1.) To signify the nature of the Holy Spirit, as proceeding both from Him and the Father. For as a man by breathing on another imparts to him his breath, so the Father and the Son by breathing produce the Holy Spirit, and communicate to Him their Spirit and Godhead. So S. Augustine (in loc.), Cyril, Bede, and others. This breathing was not the Holy Spirit Himself, but a sign of Him: so that it means, Receive by this breathing,-as by a sign and instrumental cause, the gift of the Holy Spirit. 

(2.) To signify that the Holy Spirit was consubstantial with Himself and the Father. (3.) To show that it was He who first breathed into Adam the breath of life. As if He would say, I first gave Adam his natural life by breathing on him, so by breathing on you, do I give you that Holy Spirit which bestows on you supernatural and divine life. I who first created men, am now their re-creator and restorer. See S. Cyril (Lib. xii56), Leontius, Euthymius, and S. Athanasius (Qust. lxiv. ad Antiochum). (4.) S. Cyril and S. Basil (de Spir. Sancto, cap. xvi.) and S. Ambrose (Serm. xx. in Ps. cxviii. [cxix.]) say that Christ, by these words, signified that He breathed into Adam not only breath but grace, and because he had lost grace by sin He restored it in this way to the Apostles, and through them to all men, being in fact the restorer of grace. He seems to say, Receive ye the Spirit which ye lost in Adam"s person by sin. Breathe Him forth on penitents in the sacrament of penance, remit through Him their sins and restore them to the life of the Spirit by grace. Hear S. Cyril. "Man was at first made by the Word of God, and God breathed into him the breath of life, and strengthened him by the imparting of His Spirit. But since he fell by disobedience, God the Father refashioned him, and brought him to new life by His Son. And we may learn that as it was He who in the beginning created our nature, and sealed it by His Holy Spirit, so when He began the renewal of our nature, He gives the Spirit to the disciples by breathing on them, that just as we were created by Him at first, we may in like manner also be renewed by Him. 

Symbolically. This breathing represents sin as a black cloud. For as a cloud is dispersed by the wind, so is every cloud of sin driven away by the breath of the Spirit. See Is. xliv. And again, it represents the judiciary power of remitting sins, which is exercised by the breath of the voice which says, I absolve thee. 

Tropologically. It denotes that a Priest, in order to remit sin, should possess a mighty spirit, charity, and zeal, so as to breathe on penitents and lead them to true penitence, sorrow, and repentance, and thus dispose them for the remission of their sins. And so we see Confessors who are gifted with mighty resolution, wound with the spirit of their mouth many and great sinners, and convert them to holiness. Just as we read that S. Ambrose, when hearing the sins of those who confessed to him, was wont to weep, and thus by his own tears lead them to tears and contrition. 

Receive ye the Holy Ghost. The Apostles had already received the Holy Ghost in Baptism and Holy Communion. But they were about to receive His fulness, according to Christ"s promise, at Pentecost, in order to the conversion of the Gentiles, when the Holy Spirit descending on them visibly in form of fiery tongues, filled them to the full with all His gifts, and especially with the power of preaching. But here He confers on them the Holy Ghost for another purpose, the remission of sin. "Receive ye the Holy Ghost," that is, power to remit sins by the Holy Ghost. So Theophylact, Euthymius, and Rupertus. This signifies that He came as was prophesied by Isaiah (xxvii9), and that both Christ and the Father gave the Holy Ghost. And from hence it is clear that the Holy Ghost is given, not merely by grace making us acceptable (to God), but also by grace given freely, as is the power of remitting sins, which is given to priests even in mortal sin, when they are ordained. For the Holy Ghost is the primary author of grace who works in the sacrament, and by it remits sins, even though its minister be an ungodly man. Whence Cyril and Chrysostom thus expound the passage, Receive the Holy Ghost, that is, the power of remitting sin by the Holy Ghost, co-operating with you in that sacrament and remitting sins. And again, by the Holy Ghost you must understand with S. Augustine (in loc.), and S. Ambrose (Serm. x. in Ps. cxviii. [cxix.]), the very grace and charity of the Holy Ghost. For this was infused into the Apostles more fully and abundantly, and is likewise by the power of the sacrament of order infused into priests at their ordination (unless they put an obstacle and choose to continue in their sins, and refuse to be contrite for their past sins), so that they may duly and without sin administer the sacrament of penitence, and absolve sinners. For a priest who absolves others ought to be free from sin; if not, he is guilty of sin, and yet truly absolves sinners. From these words it is clear that the Holy Ghost has the primary and highest power of forgiving sins, and that He communicated this power to the Apostles, and accordingly that He Himself is truly God. (So S. Basil, Lib. v. contra Eunomium; S. Ambrose, Lib. iii. ch19 , de Spir. Sancto, and S. Chrysostom, Hom. vi. on2Cor.) The same power is indeed common to the whole Holy Trinity, but specially belongs to the Holy Ghost, as do Goodness and Love, and all the work of sanctification, just as Power specially belongs to the Father, and to the Son Wisdom, and all its works. 

2. Observe that the Holy Ghost and His power of remitting sins are here given them, not only for their own sakes, as about to be judges of sinners in the tribunal of penitence, but also for the sake of penitent sinners themselves. And consequently the same power is given even to wicked priests when they are ordained, as the power of judging in a secular court can be given to a wicked judge. But yet if they dispose themselves by penitence to the right reception of the Sacrament of Ordination, they will receive therein the Holy Ghost even to their own sanctification, to make them the more fit to sanctify others (penitents, for instance), as was here done to the Apostles. 

3. S. Cyril (and Maldonatus after him) remarks that the Holy Ghost was here conferred on S. Thomas, even though absent, and with it the consequent power of remitting sins, just as the spirit of prophecy was given by Moses to Eldad and Medad who were absent. But the contrary opinion seems more true. For Thomas was then unbelieving and incapable of receiving the Holy Spirit, and accordingly the Holy Ghost was given him on the eighth day when Christ appeared to him, and converted him by showing him His wounds. So Toletus, Ribera, and others. 

Lastly, notice this act of Christ as an example for ecclesiastical ceremonies. Christ, by the ceremony of breathing on them, gave the Apostles the Holy Ghost and the power of remitting sins. Therefore ecclesiastical ceremonies are not useless, frivolous, and superstitious, but seemly, efficacious, and sacred. 

Ver23.—Whosesoever sins ye remit, they are remitted unto them, and whosesoever sins ye retain, they are retained. Calvin twists and turns this to make it mean the preaching of the Gospel, namely, that they to whom ye preach the Gospel, if they believe it, will have their sins forgiven by their mere belief. But every one sees that this explanation is strained, forced, foolish, and ridiculous. For in this way it would not be the Apostles, but believers themselves who would themselves remit their own sins, which is absurd. For no one is judge in his own case, or stands higher than himself, so as to remit his own sins. (2.) These two things, viz., preaching the Gospel and remitting sins, are clearly dissimilar and distinct, the one being the work of an Apostle in preaching, the other the judicial act of a judge. (3.) The Gospel must be preached to all: and consequently this absolution of Calvin"s must be given even to all the wicked. But Christ wishes not that all sins should be remitted, but orders that some should be retained, and that the Apostles and their successors should be judges in this matter. (4.) Christ had already given the Apostles power to preach (Luke x1), and commanded them to preach to every creature. Why then should He repeat all this in such obscure and unintelligible words? 

I say therefore, it is a matter of faith to understand this passage of the sacrament of penance, wherein the priest, as judge, remits not only the punishment but also the guilt of penitents who accuse themselves in confession. This is clear from the words themselves, all of which signify that a judicial power of remitting or retaining sins was here given to the Apostles as judges in the tribunal of conscience. For so all the Fathers and the whole Church in every age understood the words. See Council of Trent, sess. xiv. can3,1. Bellarmine quotes the testimonies of the Fathers (De Pœnit. iii2), and amongst them S. Gregory, who says, "They hold the chief place in the Divine judgment, so as in the place of God to retain some men"s sins, and remit the sins of others." 

The meaning then is, "I give you by the Spirit the power of Order, which a man can have even when in sin, and I confer on you at the same time grace and sanctification, to enable you to exercise this power in a worthy and holy manner, not merely for the salvation of others, but also for your own. And ye will really remit sins as my ministers, and not merely announce that they are remitted, and whosesoever sins ye retain, either with some, because they do not come to you, or others because ye will consider them undeserving of absolution, are retained in heaven by God." 

You may say, Cyril explains this passage as speaking of the preaching of the Gospel. I reply, Cyril does not explain these latter words, as speaking of the preaching of the Gospel, but the former words, "As the Father sent Me, even so send I you." But you will say again, Cyril says that sins are remitted in two ways, by Baptism and repentance. But I reply, "This is true, but not to the point. Christ is properly speaking of the tribunal of Penance, but Cyril extends His words to include Baptism. Christ is here speaking of the judicial remission of sins, which is to be had specially, not in Baptism, but in the sacrament of Penance only." See S. Chrysostom (Lib. iii. and vi. De Sacerdotio), where he shows that priests are of higher honour than not only kings but even angels, who have not the power of remitting sins. 

Moreover, Christ by here instituting the tribunal of Penance, sanctioned, in this very way, Sacramental Confession, and enjoins it by Divine right. For sins cannot be remitted in this tribunal unless they are known, nor can they be known, unless they are confessed, for they are frequently secret; nay more, hidden in the mind. It is therefore necessary that the penitent should act as his own accuser, and should be at the same time a criminal, an accuser, and a witness against himself, and should humbly ask pardon of the priest, as his judge, for the sins whereof he accuses himself, and for which he is penitent. But if the priest sees that he is truly penitent, he will pronounce the sentence of absolution, and will, in the Name of Christ, as His Vicar, pardon all his sins. For Christ ratifies the sentence of His priest, and pardons everything which His priest pardons, and what he retains, Christ also retains. For Christ in the Gospel often bids men to repent of their sins. But this they should do in the way which Christ instituted, that is, by submitting to the Sacrament of Penance, that is, by confessing their sins to the priest, and asking him for absolution. See Council of Trent, sess. xiv. cap. v. Cajetan therefore is wrong in saying that Confession is not here enjoined. This error is a heresy since that Council, but Cajetan lived before it. 

And whosesoever sins ye retain, they are retained. This does not signify merely a refusal of absolution, but positive power. For it means, Those whom ye count unworthy of absolution, on account of their unfitness, whom ye reject, and consider guilty of sin, and deserving of hell, God will judge in like manner, who alone primarily and by His own authority forgives or retains sins. It belongs to God alone to condemn an offence against Himself. But in this matter He appoints priests to be as it were His Vicars. See Matt. xviii18. If a priest sees that a penitent has not serious sorrow for his sins, or no serious purpose of amendment, as refusing, e.g., to give up his concubine, or other occasions of sin, or who will not restore the good name or the wealth which he has stolen from his neighbour, the priest ought to refuse such a one absolution, to judge that he is unfit for absolution, and that he must abide in his sin, and incur the guilt of hell. 

Lastly, observe that though the Apostles were ordained priests before His Passion, and at His last supper after the institution of the Eucharist with these words, Do this, &c., yet they then received only the power of consecrating the Eucharist; but after Christ"s resurrection they received from Him another power, that of remitting sins. These are two different powers, and can be divided and separated from each other. For Christ had this pre-eminent power of appointing priests in a different way from that in which they were afterwards to be appointed. For now in the ordination of priests the matter is the Chalice and Paten with the Bread and Wine, the form being, "Receive thou power to offer sacrifice." And when the bishop delivers these vessels to any one, pronouncing these words, he makes him a perfect priest, and confers on him both the power of remitting sins and also of offering sacrifice. So that when he says afterwards, "Receive thou power to remit, sins" these words are not of the essence of the form, but merely declare the power which was given in those former words. (See Soto, Contr. Paludanem in iv. Dist24 , Qust. i., art4; and Gregory de Valentia, Tract de Ordine, disp9 , Qust1 , punct5.) 

Ver24.—But Thomas, one of the twelve, called Didimus, was not with them when Jesus came. Didymus means a twin. See notes on. chap. xi16. But here he is so called (double, doubtful) because he wavered and doubted as to Christ"s resurrection. He was at that time weaker than the other Apostles, but afterwards (after Christ again appeared) was bolder and more full of faith than all of them, inasmuch as he alone traversed nearly the whole world in preaching the Gospel. Stapleton (de Vita Thomæ) says that he went to the furthest part of India, to Abyssinia and China, and even to America. 

Was not with them. S. Chrysostom, Theophylact, and Euthymius suppose that having fled away with the other Apostles, he had not yet returned. But S. Augustine, Bede, Lyranus, D. Thomas, and others say in reply that he was with the other Apostles when the two disciples returned from Emmaus, but that he disbelieved their story, and went away. It is supposed that when S. Luke says (xxiv11), "their words seemed to them as idle tales," he was referring to S. Thomas. 

Ver25.—The other disciples therefore said unto him, We have seen the Lord. But he said unto them, Except I shall see in His hands the print of the nails, and put my finger into the print of the nails, and thrust my hand into His side, I will not believe. 

Thomas sinned in this—(1) by unbelief, (2) by obstinacy, (3) by pride, (4) by irreverence (for when all the other Apostles said that He had risen, he obstinately stood out, and refused to believe, (5) by presumption, because he would not believe, unless he thrust his hands into the wounds (canst thou then presume, 0 Thomas, to lay down laws for Christ?), (6) by persisting in this unbelief for eight days when, it may be, the Mother of Christ urged him to believe—to be not merely unbelieving as to the mode of the resurrection (as S. Ambrose supposes), but even as to its truth, as though the other Apostles were taken in and deceived, having seen only a ghost or phantom, and not Christ Himself (See Origen, Lib. ii. Contr. Celsum; S. Augustine, Lib. xvi. Contra Faust. cap33; and S. Gregory, Hom. xxvi.) 

Besides, this unbelief of S. Thomas" arose partly from his not believing Christ to be God. For had he believed this, he would easily have understood that Christ could have raised His Body to life again, and it is surprising that Cyril should say that Thomas believed Him to be God; and it partly arose from His excessive sorrow, especially because he alone had not seen Christ at the same time as the other Apostles. This wounded him much, and caused him to utter these bitter words. So Cyril, xii57. But God allowed it to be thus, in order that Thomas and we should be confirmed in humility, and in belief in the resurrection by this fresh appearance of Christ. So S. Gregory, Hom. xxvi., S. Augustine, Serm. clxi. (opus spurium), and others. 

The print. In Vulgate, fixura, "the driving in" the mark which the nails made. (Pseudo)-Augustine (Serm. clix.) says, "He was seeking for the hands and the side, and while he was too curiously (dwelling on the wounds, he risked the death of his faith. The Lord wished him to see Him lest he should lose his soul by unbelief." 

Ver26.—And after eight days. The eighth day after the Lord"s resurrection, the Octave of the Passover, when we commemorate this mystery, and read this Gospel. And from this S. Cyril observes that the Apostles, from these appearances of Christ, began from this time to hold the assemblies of the Church on the Lord"s day, and to consecrate it, as it were, because He rose on that day, and thus guided the Apostles to observe the Lord"s day instead of the Sabbath. 

Again His disciples where within, in that upper chamber before mentioned. It is therefore far from probable, as S. Jerome (in Matt. ult.), Rupertus, and Ribera here suppose, that Christ appeared to S. Thomas and the Apostles, not in Jerusalem, but in Galilee, where He afterwards appeared, not only to the Apostles, but to all the disciples. 

And Thomas with them: then came Jesus, the doors being shut, and stood in the midst and said, Peace be unto you. Notice here, the wondrous condescension of Christ, who, in order to convert this unbelieving and obstinate Thomas, offered Himself a second time, not only to be seen, but also to be handled by him. And this He did, not for his sake only, but for the sake of the other Apostles, to strengthen both them and us also in the belief of His resurrection. 

Ver27.—Then saith He to Thomas, Reach hither thy finger, and behold My hands, and reach hither thy hand, and thrust it into My side. Behold the kindness of Christ in humbling Himself to all Thomas" requests, and in all things complying with his wishes, in order to convert him. See, says S. Chrysostom, how for one single soul He displays His wounds, and because he was somewhat dull of comprehension seeks to give him proof by means of the dullest of his senses, I mean his touch. 

And be not faithless, but believing. Thou thinkest, forsooth, that I did not know what thou saidst of Me when I was not present. But rest assured that I knew, and was present to hear thy words of unbelief. Do then as thou hast said, I offer thee My wounded hands and side to touch and handle, nay more, that thou mayest measure them with thy hand, that so thou mayest lay aside thy unbelief, and believe henceforth that I have risen, I the very same that hung on the Cross, and no other. And in this way Christ heals another wound of unbelief, for He shows that He knows even all secrets, and is a searcher of hearts, and consequently God. He therefore radically cures the disease, for Thomas did not believe that Christ had risen, because he did not believe Him to be God. 

It may be asked whether Thomas really touched Christ"s wounds. The Gloss doubts it. Euthymius denies it. But S. Augustine (in loc.) thinks the contrary. For he says, "He saw and touched the man, and confessed the God, whom he neither saw nor touched; but by means of that which he saw and touched, his doubts were all removed and he believed. So, too, S. Cyril, Theophylact, and Bede, and S. Chrysostom seems to be of the same opinion. Nor can it be thought that when the Lord said, "Reach hither thy finger," John would have omitted to state, if this had not been done, and that Thomas believed without having touched Him. 

Besides, this was an express command, which Thomas doubtless obeyed. And He intended to leave thus a convincing proof of His resurrection to believers of all ages. Whence S. Augustine (Serm. cxlvii. [al. ccxlii.]), "He wished to exhibit in His flesh the scars of His wounds to some who doubted, to heal the wound of their unbelief." And S. Ambrose (in ult. Luc), "He would teach me by His touch, as Paul also taught." Hear S. Gregory (Hom. xxvi.): "This took place not by chance, but by Divine ordering. For the mercy of God wrought in wondrous wise, so that the doubting disciple, by touching the wounds in his Master"s body, healed in us the wounds of unbelief. For the unbelief of Thomas availed more to confirm our faith, than even the faith of the disciples who believed. For while he is by his touch brought back to belief, our mind, putting aside all doubt, is confirmed in the faith." Again [Pseudol Augustine, Serm. clxi. [clxxii. in Append.], "Thomas being a holy, believing, and righteous man, carefully inquired into all these points, not as having any doubt himself, but to do away with the slightest suspicion of unbelief. For it would have sufficed for his own faith to have seen Him whom he knew. But it was for us that he brought it about that he touched Him whom he beheld. So that we might perchance say that our eyes were deceived, but we could not say that our hands had missed their mark. For we might have some doubt as to what we see in the dazzling glory of the resurrection, but we can have no doubt as to what we touch." 

But it may be urged, Christ said, "See My hands." He did not say, Touch My hands. "Thomas therefore saw, but did not touch them." I answer, By seeing is meant, you may see by your very touch—may know assuredly that I who was crucified have risen—the very same person. "The sight," says S. Augustine (in loc.), "is a kind of general sense, and the noblest of all," and is here taken for any sense, even that of touch. See notes on Exodus 20:10. 

2. But it is said, "The glorified Body of Christ is subtile, and cannot be touched." S. Cyril, Chrysostom, Leontius, Theophylact say that it was by divine ordering here touched by Thomas, to furnish proof of the resurrection. For this kind of resistance, which exists in a body (wherewith one body resists another, and is, therefore capable of being touched) which is the property of bulk, is in the power of Christ and the Blessed, so as to remain, or be taken away by God, as they wish. And so also as regards their visibility, so that Christ was seen when He wished it, and not seen when He did not wish it. See notes on Luke ult. ver39. 

This finger of St. Thomas is said to be preserved, with many other relics, in the Church of Santa Croce at Rome. 

From Christ"s own words, "Thrust thy hand into My side," it appears that this wound was very large, and Thomas, astonished that this wound was inflicted for him, exclaimed "My Lord and my God." Many Saints, as S. Bernard, S. Francis, and others, have longed to enter through that wound into the heart of Christ. See S. Bernard, Serm. lxii. in Song 

Ver28.—Thomas answered and said unto Him, My Lord and my God. This was after he had fully ascertained that it was indeed Christ Himself, who had received these wounds on the cross, and who was now alive again. See Tertullian, de Anima, cap. xxviii.; S. Ambrose, in Ps. xliii. (xliv.); S. Hilary, de Trinit. Lib. iii.; S. Cyril, xii58; S. Gregory, Hom. xxvi. 

My Lord and my God. 



Verses 28-31 

Ver28.—Thomas answered and said unto Him, My Lord and my God. This was after he had fully ascertained that it was indeed Christ Himself, who had received these wounds on the cross, and who was now alive again. See Tertullian, de Anima, cap. xxviii.; S. Ambrose, in Ps. xliii. (xliv.); S. Hilary, de Trinit. Lib. iii.; S. Cyril, xii58; S. Gregory, Hom. xxvi. 

My Lord and my God. That is, Thou art my Lord and my God. Thus showing that He was Very and true God by nature. Thomas here humbly and penitently confesses and condemns his former incredulity, with great profession of faith, hope, penitence, and love. By the word "Lord" he confesses Christ"s human nature, by the word "God" His divine nature. "I," he would say, "because I believed not that thou wast God, did not believe that Thou hadst risen. But now I both believe that Thou art God, and that by the power of Thy Godhead Thou didst raise Thy Body to life again." So St. Hilary (Lib. vii. de Trinit.) and S. Ambrose (in Ps. xliii.), who also adds that the word "Lord" signifies that Christ is our Redeemer as having purchased us by His Blood, and thus becoming our Lord by the right of purchase and redemption. By these words, Suarez says that Thomas offered Christ the adoration of Latria. As S. Augustine said, "He saw and touched the man," &c. (see above on ver27). Consequently the fifth Œcumenical Council (in Constit. Vigilii Papæ) anathematise Theodore of Mopsuestia, who maintained that these words were not a confession of Christ"s Godhead, but merely an expression of astonishment. Note the words, "My Lord," &c. For though Christ is the Lord and God of all, yet He is especially mine, having as the good Shepherd sought me, as a sheep that was lost, and I love and venerate Him in return from my inmost soul, as specially my Lord and my God. Thou, 0 Jesus, art my God and my Lord, because by these Thy wounds, which I have now touched, and know to be most real, Thou hast procured and obtained for me that faith with which I believe that Thou hast really risen, and this hope of obtaining grace and glory through the merit of Thy wounds, and such fervent charity as to love Thee most ardently as my God and Lord, and to offer and devote myself entirely to Thee as Thy servant for ever, so as henceforth to wish to do nothing, but that which pleases, lauds, and glorifies Thee. Would that I could lay open and breathe forth this my heartfelt feeling to the whole world! Would that I could proclaim and set forth to all the world this my faith, hope, and love towards Thee! Thus S. Francis frequently used to say, "My God and my all;" and the Royal Prophet, "What have I in heaven but Thee," &c., Psalm 73:24. 

Ver29.—Jesus saith unto him, Because thou hast seen Me (that is, touched and thus surely known), thou hast believed. Blessed are they who have not seen, and yet have believed, Because there "faith has greater merit, where human reason does not afford a test," says S. Gregory. He used the past tense, because many had already believed, but does not exclude the present and the future. They both are, and will be blessed, who believe in Me, without seeing. S. Augustine (in loc.) adds that they who will believe, did already believe in God"s foreknowledge and predestination. But this remark is more subtle and acute than solid. 

Hence S. Gregory (Hom. xxvi.), S. Hilary (de Trinit. lib. xii.), and S. Augustine (in loc.), say that Thomas saw one thing and believed another: he saw that Christ had risen, he believed that He was God, and consequently had raised Himself. By touching My human nature which has been raised (Christ would say) thou hast believed My Godhead which lay hid within, and which raised it up. For the resurrection of Christ had confirmed all His teachings, one of which was that He was the Messiah the Son of God, who would die on the cross for the salvation of men, and on the third day rise again. All which Thomas believed. Again, that which comes under our senses, which we see and touch, we can believe on divine authority, but for another formal reason. We see a thing because we behold it with our eyes, but we believe it because God has revealed it, especially if our senses can err, or if the matter involve anything which is not seen, as was the case with the resurrection of Christ, which was already past, for Thomas here doubted and was convinced of Christ"s resurrection. 

Thou wilt reply, that S. Augustine says, Tract xl. (on S. John), Faith is believing what thou seest not. I answer, This is true in the sense that the chief material objects of faith are such as cannot be seen. But the formal object of faith, that is to say, divine revelation, is always of such a kind, that is to say invisible. And therefore Thomas, so far as he beheld Christ, did not formally believe it. But because he saw and heard Christ, when raised, assert the same thing, he believed God, who by the mouth of Christ and the Apostles, stated and revealed to him that it was no phantom in the form of Christ (as he had before supposed), but Christ Himself who had really risen and appeared to the Apostles. Just as we say, "Because thou hast seen miracles, because thou hast heard the Gospel preached, therefore thou hast believed." The word therefore does not signify the reason or the formal cause of belief (for that is only the Divine Revelation), but only the predisposing cause which moves us to believe. 

But thirdly, the words can be explained as signifying merely assent, and not properly faith. Just as we believe the things we see and know. So Toletus. Hear S. Gregory: "He touched the man, and confessed Him to be God;" and Theophylact, "He who before was unbelieving, showed himself, after he had touched His side, to be an excellent theologian, in asserting the twofold nature, and the one Person of Christ. For by calling Him Lord he confessed His human nature, and by calling Him God he confessed the divine Nature in one and the same Person." 

Ver30.—And many other signs truly did Jesus in the presence of His disciples, which are not written in this book. Both through His whole life, and specially after His resurrection (say S. Chrysostom and Theophylact). These latter in the presence of the Apostles only, the others before all the people. Besides these signs which I have just recorded, others were wrought to confirm the truth of the resurrection. And these I have omitted (says S. John) for brevity"s sake, and because many of them are recorded by the other evangelists. So S. Thomas, Lyranus, Cajetan, Ribera, Toletus, and others. 

S. John seems here to finish his Gospel, as S. Augustine says. The next chapter relates to the mysteries of the Church, and the primacy of S. Peter, to show how rapidly the disciples multiplied, over whom S. Peter was placed as Vicar. Jansenius considers, most improbably, that S. John added some things here, which subsequently occurred to him. But it would seem that the Holy Spirit, and John too, added them for an express purpose, and not merely from memory. 

Ver31.—But these are written, that ye may believe that Jesus is the Christ (the long-promised Messiah), the Son of God: and that believing ye might have life (of grace here and glory hereafter) through His name, that is, through the merits and satisfaction of Christ, which are applied to us through the sacraments on our faith and obedience. We must therefore believe—(1.) That He is the Saviour of the world. (2.) The long-expected Messiah. (3.) That He is God the Son of God. (4.) That He will give eternal life to those who believe in, and obey Him. "For," as S. Gregory says, "He truly believes, who sets forth his belief in his life."

*It is not the title of Ps. lv. in fact, but of Ps. xxi. -- Trans. (Return to the place.) 
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CHAPTER21
Ver1.—After these things, &c. From this it appears that Peter and the other Apostles had gone from Judea into Galilee, as Christ had bidden them (S. Matthew 23:10). For this appearance of Christ took place in Galilee, when He, being about to go into heaven, in order that He might provide for the government of the faithful, appointed Peter to be the Head of the Church, and His Vicar upon earth. This is why S. John subjoins these things, and so concludes his Gospel. 

Ver2.—He manifested Himself thus, &c. Christ wished a larger number, and the more honourable of His disciples, to be gathered together, in order that His manifestation might be so much the more glorious, and that before them as princes He might declare Peter to be His Vicar on earth, that so the Apostles and the rest of the faithful might acknowledge him to be such. 

Ver3.—Simon Peter saith unto them, &c. Different writers give different reasons for this fishing. S. Chrysostom says, "Because the Lord was not always with them, neither had any (ministry) been committed to them, they employed themselves in fishing." S. Gregory (Hom24.) says, "An employment which was without sin before their conversion was blameless after their conversion. Therefore Peter returned to his fishing, but Matthew did not return to his receipt of custom. For there are many employments which it is impossible, or scarcely possible, to follow without sin. To such a man must not return after he is converted." Let us add, that this fishing took place before Pentecost and the descent of the Holy Ghost, by whom they were bidden to preach the Gospel. Wherefore, because the Apostles had nothing to occupy them at this time in the way of preaching, and they were at once poor and fishermen, they properly went back to their fishing, in order to supply themselves with sustenance. But after the advent of the Holy Spirit we do not read that they employed themselves in fishing, for they were wholly occupied in preaching the Gospel, and in guiding the faithful in the way of all perfection. Whilst the faithful, being studious of evangelical poverty, brought all their property to the feet of the Apostles, that they might distribute it amongst themselves and the rest of the believers. At any time, however, of necessity or want, they might lawfully have returned to their fishing, just as Paul returned to his tent-making, that he might not be burdensome to others for his livelihood. For this indeed is a matter of greater perfection, and therefore an evangelical counsel, that one should preach the Gospel free of charge (to the hearers), and provide for his own sustenance by the labour of his hands. Lastly, the disciples went a-fishing to avoid idleness, and as a relaxation. Cassian relates the following story concerning a certain hunter who went to visit S. John, whom he found employed in gently stroking a partridge. Being surprised at this sight, S. John asked him, "What is that in your hand? "A bow," he replied. "Why do you not keep it always bent?" He answered, "It would be inexpedient to do so, lest by the continual curvature the strength of the bow should be destroyed, and it should come to pass that when I am shooting a strong arrow at some quarry, the stiffness of the bow being lost through its constant tension, it should not be able to discharge a powerful shaft." "In like manner," replied the Blessed John, "let not this brief relaxation of my mind offend you, 0 my young friend; for unless I afforded some moderate relief to its excessive tension it would lose its vigour, and would not be able to obey when need should call upon it to make some strenuous effort." 

Night: For night is the most suitable time for fishing. For during the day the fish hide themselves in the depths of the sea. 

Mystically, Theophylact says, by night, that is, before the presence of Christ the Sun, the prophets caught nothing, because although they attempted to correct but a single nation, it was continually falling into idolatry. 

They took nothing: because they were fishing without Jesus, that they might learn that all their success in fishing for souls depended wholly upon Christ, and therefore that they ought to seek for success from Him, according to the words of the Psalmist, "Except the Lord build the house, their labour is but lost that build it." 

Ver4.—When the morning was come, &c. To show that this capture of fish was the result of His grace, not of their own industry. For (naturally) in the morning fish flee away from the light and the noise into the depths of the sea. 

They knew not. Because He appeared to them in another form, as He did to the Magdalene (cap. xx14). In sooth Christ desired to be recognised rather by the miraculous draught of the fish than by His (human) form; for this was more befitting incarnate God. 

Mystically: S. Gregory says, "The sea signifies this present world, which, in the tumults of affairs and the corruptible waves of life, dashes against itself. But the solidity of the shore signifies the perpetuity of the everlasting rest. The disciples therefore as yet were engaged in the waves of this mortal life. But the Lord was now standing on the shore, towards which Peter, to whom the Church was specially committed, draws the fishes, showing to the faithful the stability of eternal peace. This he did by his preaching and his epistles. This he does still by daily signs and miracles. 

Ver5.—Jesus therefore, &c. As though He said, 0 fishermen, have ye any fish to sell Me? For Christ here appeared to His disciples in an unknown form, like a grave merchantman, wishing to purchase fish. So S. Chrysostom. Wherefore He addresses them as boys (pueros), as though they were labourers. Or "little boys" (παίδια), addressing them as His children out of love. 

Any meat: Greek πζοσφάγιον, Vulgate pulmentarium, meaning any food which is eaten with bread, as we use seasoning. Also by this word pulmentarium, Christ meant fish. For, as Plutarch says, although there are many sorts of seasoning, fish is especially so called, because by the nutriment which it affords, and the facility with which it can be cooked, it surpasses other kinds. Also because most of the ancients, indeed all men before the Deluge, as I have shown upon Gen. ix., fed not upon flesh, but upon fish. 

Ver6.—He saith unto them, &c. For indeed Jesus by His hidden power had collected this multitude of fishes on the right side of the boat, and so the Apostles who had been fishing all night at the left side had taken nothing. From thence we learn, moraliter, that we often toil and labour in vain because we fish at the left side without Jesus, instead of at the right with Jesus. 

Hearken now to S. Augustine (Tract122): "In the capture of the fish is set forth a sacrament of the Church, to wit, what shall be at the last resurrection: to set forth which it is signified that it is as it were the end of a book, which should be, as it were, the promium of a narrative which is to follow. And the seven disciples by their number signify the end of time. For all time is included in seven days. The shore signifies the end of the world, for it is the boundary of the sea. And as the Church, such as it shall be at the end of the world, is here meant, so by another fishing is signified the Church such as it is now. Therefore on that occasion Jesus did not stand upon the shore, but went up into the ship. Then the nets were not cast at the right side, in order not to denote the good only; nor yet at the left not to denote the bad only: but indifferently on both sides, to signify that the good were mingled with the bad. But now the net is cast on the right side, to signify the good only, who are reserved for the resurrection of life. And they will appear on the shore, that is, in the end of the world when they arise. For the Church possesses them at the end of this life in the sleep of peace, lying hid as it were in the deep, until the net shall come to the shore. And what was signified in the first fishing by the two ships in this place is figured by the153 , namely the elect of the two dispensations, the circumcision and the uncircumcision." 

They cast therefore, &c. Behold the reward and fruit of ready obedience, and that obedience to one unknown, and as it seemed, a stranger. But Christ had inwardly inclined their hearts to do this. This multitude of fishes mystically represents the multitude of the faithful which Peter and the Apostles afterwards caught by the net of evangelical preaching, and converted to Christ. So SS. Augustine, Gregory, Chrysostom, &c. 

Ver7.—Therefore that disciple, &c. You will ask, how was it that John was the first to recognise Christ? Cyril attributes it to the keenness of his intellect. So does S. Chrysostom. Peter, he says, was the more fervent, but John had more sagacity, and therefore was the first to recognise Christ. But I reply that, whilst Peter was occupied in drawing up the net full of great fishes, John more carefully looked at Jesus, and Jesus first presented His appearance to S. John, because He most chiefly loved him, and because he was most pure. Wherefore S. Jerome rightly says (Epist. ad Pammach.), "First is John"s virginity to recognise the virgin form of Christ. "Blessed are the pure in heart, for they shall see God."" 

Mystically: the more familiar and intimate any one is with God by prayer, the more does he perceive, penetrate, contemplate, and admire God, and the attributes of God. In fine, as John because of his virginity was dear to Christ, so also he himself wonderfully loves those who are chaste and virgins. Hear what the Abbot Adelred writes in his life of King Edward the Confessor. "S. Edward never denied the petition of any one who asked in the name of S. John, for him after the Prince of the Apostles he chiefly loved. Once it happened that in the absence of the chamberlain a certain foreigner importunately asked the king for alms in the name of S. John. So the king gave him a precious ring, because he had nothing else at hand. After this it happened that two Englishmen went to Jerusalem to worship the tomb of the Saviour. One day it came to pass that they missed the high road, and were wandering out of the way when the sun went down, and all was dark. Not knowing what to do, or whither to turn, a certain venerable old man appeared to them, and led them to the city. There they were hospitably entertained; a table was spread, and their weary limbs were refreshed with sleep. When the morning was come, as they went out of the city, the old man said to them, "My brethren, doubt not that you will return to your own country in the greatest prosperity, for God will make your way prosperous. And for love of your king I will keep my eyes upon you in all the way by which ye go. I am John, the Apostle of Christ, who entertain the utmost love for your king because of the merit of his chastity. Take back to him this ring which he once gave me in the habit of a pilgrim. Tell him that the day of his departure draws nigh. Within six months I will visit him, that with me he may follow the Lamb whithersoever He goeth." When he had said thus he disappeared." For this reason those who love virginity and purity are wont to ask S. John to be their patron, and to invoke his aid, especially when they are troubled with assaults of the flesh: and they experience his help. To give a single example out of many: S. Colette, a virgin of wonderful austerity and sanctity, the reformer of the Order of S. Clare, that she might keep her virginity spotless, chose S. John as her patron. And not in vain: for S. John appeared to her, and by a golden ring betrothed her as a virgin spouse to himself. 

When Simon Peter heard, &c., he girt, &c. Greek τὸν ε̉πενδύτην διεξώσατο, he put on his tunic over his clothes. Whence it is plain that he was not before wholly naked, but only, after the fashion of work-men, stripped of his outer garment. 

And cast himself into the sea: either swimming, as Chrysostom and others think, or by wading through the sea, as Bede and Maldonatus say. For the shore was near. Peter being the more fervent, came to Christ more promptly than the others. It is improbable that Peter upon this occasion walked upon the waters. For this would have been rash, since Christ did not now bid him do it. 

Two hundred cubits: Mystically, Bede says, by the200 cubits is expressed the twofold power of charity. For by love of God and our neighbour we draw nigh to Christ. 

Ver10.—As soon as they were come to land, &c. Here was another miracle of Christ, that He for His disciples suddenly coming to Him cooked fish, and prepared a dinner. Cyril thinks that this fish had been speedily drawn from the depths of the sea. But Chrysostom thinks that it had been created out of nothing. With greater probability, Leontius and others say that Christ produced the fish, the coals, the fire, and the bread out of the atmosphere, or some other substance, as He did the loaves when He multiplied them. Christ did this to show (1.) that the great draught of fishes was His own work, and that it was He who had collected all those fishes at the right side of the ship. (2.) That He had no need of them for Himself, but had done it for the sake of His Apostles. Mystically, saith Bede, out of S. Augustine. The broiled fish is Christ in His Passion. He Himself (deigned to lie hid in the waters of our human nature. He willed to be taken with the hook of a death like ours. And He who was made a fish in His Humanity, became the Bread that feeds us by His Divinity. 

Ver11.—Jesus saith . . . bring of the fish, &c. This He did that they all might perceive the multitude of the fish and the greatness of the miracle. 

Mystically, S. Augustine (Tract123) says, "The broiled fish is Christ in His Passion. He is the Bread which came down from heaven. With Him the Church is incorporated for the attainment of everlasting bliss, according as it is said, Bring of the fish which ye have taken, that all we who have this hope through that seven-fold number of disciples, by which the whole company of the faithful is figured, might know that we have a share in so great a sacrament, and are partakers of the same blessedness." 

Simon Peter went up, i.e., into the ship, &c. Peter is mentioned as the leader of the rest. For he could not have drawn the net laden with so many great fishes (to land) by himself. Though indeed S. Gregory and Rupertus think that he did do this alone, though not by his own strength, but by Divine assistance. And thereby Peter"s Primacy is intimated. For he is the first to call his companions to fish. He first came to Christ. He was the first also to draw up the net, that it might be signified that all fishes, that is to say, all the faithful, ought to be drawn and ruled by Peter. John therefore was the more beloved, but Peter the more honoured by Christ, and by Him set over the rest. So subjects (spiritual) are now and again more holy than their rulers, but rulers are more exalted, and more eminent in authority than their subjects. 

Fishes, an hundred and fifty and three: Why were there exactly one hundred and fifty-three? S. Jerome gives (in Ezek. xlvii9) the literal reason; because there are just that number of different kinds of fish. This is what he says, "Those who have written about animated nature say that there are an hundred and fifty-three kinds of fish. One of each of these kinds was caught by the Apostle, and more remained uncaught. For noble and ignoble, rich and poor, all sorts and conditions of men, are drawn out of the sea of this world to salvation." You must, however, understand the matter thus, that only the chief genera of fishes are included in this number, for, speaking strictly, there are many more kinds. Therefore by this number, or symbol, Christ signified that all nations were to be gathered up into the net of the Church, whose head and prince is Peter, and his successors, the Roman Pontiffs. 

Symbolically, Cyril says the number one hundred signifies the fulness of the Gentiles which was about to enter into the net of Peter and the Church: the fifty signifies the smaller number of the Jews, who would be saved: the three represents the mystery of the Blessed Trinity, by the faith and worship of Whom both Jews and Gentiles are gathered together and saved. But S. Augustine (Tract122) says, "This number is made up of three times fifty plus three, because of the mystery of the Trinity. The fiftieth was the year of jubilee in which all the people rested from all their labours. The year of jubilee represented the state of Gospel grace. 

More particularly and plainly Rupertus and Maldonatus explain thus. By those three numbers is signified the three-fold race of men who are saved. The hundred denotes those who are married, "for these are the most numerous. The fifty denotes the widows and the continent, for these are fewer in number. The three denotes virgins, the fewest of all. 

And although there were so many, &c. Chrysostom says that in this miracle three miracles were included, by which Christ proved His resurrection and omnipotence. The first was in the taking of the fish. The second, in the production of His own fish, the bread, and the burning coals. The third, in the integrity of the net, which signifies the unity and integrity of the Church, which cannot be broken, or rent by any schism. For they who make a schism separate themselves ipso facto from the Church, and consequently leave the Church to its own unity and integrity. 

Jesus saith unto them, Come and dine. It is probable that some of the fish which the Apostles caught were placed by Christ"s command upon the red-hot coals, when He said, Bring of the fish which ye have now caught. 

Observe also that it is probable that Christ upon this occasion dined with His disciples, a thing which He had been accustomed to do, in order to confirm the truth of His resurrection. 

Anagogically, S. Cyril says, In like manner after the labours of this life, by which we fish souls for God, Christ will prepare a heavenly dinner, in which we shall eternally feast with Him in Divine delights, according as it is written, That ye may eat and drink at My table in My kingdom ( Luke 22:30). 

And none of them that sat at meat: Gr. μαθητων, i.e., of His disciples. Whence Jansen thinks we ought to read discumbentium, those who sat at meat: but the Roman copies read discum., which seems more suitable to the context. 

Durst ask Him, &c. Because, as Chrysostom observes (Hom86), Christ was not, as yet, presenting Himself to them in His own proper appearance and form, but in one more august, from which they were hesitating whether it were really Jesus Himself, and were wishing to ask Him, Who art Thou? Yet from His features, from what He did and said, they recognised that it was Jesus Himself, so that at length they could no longer doubt. Wherefore, partly from reverence for Christ, and partly from the confidence of their recognition, they dared not to ask Him. 

Less happily, S. Augustine interprets the expression to ask by to doubt. For these differ as effect and cause. 

Ver13.—And Jesus came and took bread, &c. That is, when the disciples by the command of Jesus had sat down at the table, He also came, and sat down with them. 

Ver14.—This is now the third time, &c. That is to say, reckoning those appearances which took place when several of the Apostles were present, for of such only S. John here makes mention. For of such this was the third. Otherwise, if we enumerate all the other appearances of which the other Evangelists make mention, this was the seventh in order, as I have shown on Matt. xxviii10 , where I have enumerated them all in order. 

Ver15.—When therefore they had dined, Jesus saith to Simon Peter—"Simon, son of Jonas, lovest thou Me more than these?" When Christ was about to go away into heaven, He here appoints Peter His vicar upon earth, and creates him Chief Pontiff, that the one church might be ruled by one shepherd. Christ had promised the same thing to Peter—Matt. xvi18—but in this place He confers the gift, and constitutes him prince and ruler of the whole Church, lest any one, on account of Peter"s threefold denial, should say that Christ had changed His decree concerning him. So Cyril. Mystically, Alcuin here says the Hebrew Simon means—obedient. John is grace. Peter is thus spoken of as obeying the grace of God; because, indeed, he embraces Him with a burning love—the effect, not of human merit, but of a Divine gift. 

Lovest thou Me more than these? First, because this office of feeding and ruling all the faithful which I design to confer upon thee demands the very greatest love of Christ and of the faithful. "Love," says S. Augustine, "is asked, and labour is commanded, because where love is there is no labour." 

Secondly, that Christ may show how greatly He loved His sheep, forasmuch as He was unwilling to entrust them to any but to one who loved Himself, and consequently His sheep, with a supreme love. Thus S. Chrysostom, Hom87 , "That which especially gains for us the divine favour is the care of our neighbour. Now the Lord, passing over the others, speaks to Peter concerning such things, for he was the chief of the Apostles, and the mouth of the disciples, and the head of the college. Whence also He commits to him precedence over his brethren, as much as to say, The life which thou saidst thou wouldst lay down for Me, this give for My sheep. 

Thirdly, because Peter, a little before, had thrice denied Christ, and this triple denial had been forgiven him on his repentance by Christ; hence He rightly demands greater love from him on whom He had bestowed greater indulgence. "For to whom little is forgiven, the same loveth little:" Luke 7:47. So Cyril. 

Moreover, Jesus asks, though He knew that Peter loved Him more than they all, says S. Augustine, for although John loved Jesus more tenderly, yet Peter loved Him with a stronger and more ardent love, as is plain from all his deeds and words about Jesus. Thus parents love their little children with a tender love, but those who are youths, or grown up, with a stronger and more solid love; whence also they give greater gifts to them than to the little ones. Listen to S. Augustine (Serm. on the Passion): "When the Lord died, Peter feared and denied; the risen Lord rekindled his love, drove away his fear. He denied fearing to die—when the Lord had risen again why should he fear? Since in Him he found death had died." 

He saith unto Him, Yea, Lord, Thou knowest that I love Thee. "Hence it is plain," says S. Augustine, ""amo" and "diligo" here signify the same thing, although in Latin amo means more than diligo. Peter does not dare to say, I love Thee more than the others do, but I love Thee; both because he did not know the hearts of the others—secondly, because his fall had made him more modest and cautious. For he had put himself before the others when he said, I Lord, although all should be offended in Thee, yet will I never be offended," and yet a little afterwards he fell more shamefully than the others, and denied Christ, which they did not. He saith unto him, "Feed My lambs." Feed, like as a shepherd feeds sheep by leading them to pasture, and by feeding them, rules and guides them that they may not stray from the flock, nor approach noxious pastures, nor be seized by the wolf. Hence to feed in Scripture signifies to rule, and kings are called shepherds, because, if they would rightly rule their subjects, they ought to do what shepherds do when they feed their sheep. Whence— Psalm 23:1—where the Vulgate has "the Lord rules me," the Hebrew is "Adonai roi," i.e., the Lord is my shepherd, or feedeth me. Wherefore it goes on, "He maketh me to lie down in green pastures." Thus David, from a keeper of sheep, was made by God a king of men—to feed, i.e., to rule, Jacob His servant, and Israel His inheritance. ( Psalm 78:71.) Thus Cyrus is called a shepherd, i.e. a prince and king appointed by God— Isaiah 44:28—that saith of Cyrus, "He is my shepherd." And Psalm 2:9, "Thou shalt rule them with a rod of iron." Hebrew Tirem, i.e. thou shalt feed them. And generally speaking, the Hebrew raa, the Greek ποίμαινω, and the Latin pasco, signify "to rule," as may be seen from Micah 5:2; Acts 20:28; Revelation 2:7, and Revelation 12:5, Revelation 19:15. Thus Homer calls the Grecian king Agamemnon ποίμενα λαω̃ν—a shepherd of the people." 

My lambs. Christ, as the first Shepherd of the sheep, calls here His faithful people at one time sheep, at another, more tenderly, lambs. And that—Firstly, because of the newness of their life, for being regenerate by Baptism they are made as it were young lambs of God. Secondly, because of their lamblike innocence, which by baptism they have obtained, and also on account of their following Christ, who was called by John the Baptist, "the Lamb of God who taketh away the sins of the world." Therefore the word sheep signifies that Christ is the Shepherd of Christians; the word—lambs—signifies that Christ is their Father, yea indeed their Mother, forasmuch as they are those whom He hath by baptism begotten unto God, and adopted as His own children. Jansen says lambs and sheep, are the same. Whence the Æthiopic version, instead of lambs, has sheep, repeating sheep thrice. Theophylact adds that they are called lambs in order that the very name might indicate those recently converted, and who were tenderer in the faith, of whom there was about to be a great multitude, when the Apostles began to preach. And because these would require greater care, and must be brought up and nourished with greater labour, therefore the Lord saith twice (according to the Vulgate), "feed My lambs," that by this repetition He might show that He wished Peter to bestow the very greatest care upon them: but those who were stronger in the faith He calls sheep. Again, by lambs He understands simple, faithful souls; by sheep—teachers, pastors, bishops, and apostles, who are, as it were, mothers of the faithful. Thus Bellarmine. 

From this place then it is plain that S. Peter and his successor, the Roman Pontiff, is the head and prince of the Church, and that all the faithful, even bishops, patriarchs, and apostles, are subject to him, and ought by him to be fed and ruled. We gather this, first because Christ here interrogates Peter only, and this thrice, as the chief and mouth of the Apostles. So SS. Chrysostom, Theophylact, Euthymius. Moreover Christ here tacitly signifies that Peter loved Him more than the other Apostles, and therefore that he was worthy to succeed Him in the love and care of the flock—that is, of the Church and the faithful. For that power which is not founded upon love comes to naught. 

Secondly—this is plain from the word feed, i.e., rule, as I have shown, and from the terms lambs and sheep, for by these words Christ signifies all the members of the Church as it were subject to Himself, the chief Shepherd, for He excepts no one. They therefore who are the sheep of Christ, are likewise the sheep of Peter, for Christ here commits them to him, to be fed and ruled. They therefore who are not Peter"s sheep—namely, heretics—neither are they the sheep of Christ. So all the other Apostles, forasmuch as they were Christ"s sheep, so likewise are they also Peter"s sheep. From whence it was Peter"s right to direct them, to compose their differences, and to govern them in all things. For Christ instituted the most excellent government in His Church, that is the monarchic, both that there might be one Church, and that occasions of schism might be cut off, as S. Cyprian teaches in his book on the unity of the Church. "The primacy," he says, "is given to Peter, to show that there is one Church of Christ and one chief See;" and S. Jerome says, "Among twelve, one is chosen, that unity might be preserved." Hear also S. Leontius (Ser3 , de Assum.): "From the whole world, one Peter is chosen, who is set over the Church, called out of all nations, and over all the Apostles, and all the Fathers of the Church, that although there be in the people of God many priests and many pastors, still Peter may rightly rule all whom Christ also rules in the chief place. A great and wonderful association in His own power, beloved brethren, the Divine condescension gave to this man, and if He wished that anything should be common with him to the other princes of the church, He only gave through him that which He denied not to the rest." 

Hear likewise S. Bernard (L3 , de Consid. toPope Eugen: towards the end): "They," i.e., bishops, "have each their own flocks assigned to them, to thee all have been entrusted,—one shepherd for one flock; nor art thou only the one shepherd of all the sheep, but of all the shepherds. Do you ask how I prove this?—from the word of the Lord: for to whom were absolutely and without distinction all the sheep—I say not merely of Bishops, but of Apostles, committed? "If thou lovest Me, 0 Peter, feed My sheep;" which?—the people of this or that city or region or kingdom? "My sheep," He saith: to what man is it not plain that He did not indicate some only, but assigned all? Nothing is excepted where no distinction is made;" and (III. Cap. Solit. De Major. et Obed.) he says, "Now to us the sheep of Christ were committed through Blessed Peter, as the Lord saith, "Feed my sheep," making no distinction between these sheep and others, that He might show that that sheep-fold which did not recognise Peter and his successors as pastors and masters, did not belong to Him." See what has been said on S. Matt. xvi.; see also Bellarmine, who teaches that Christ, by this precept which He gave to Peter, saying, "Feed My sheep," at the same time founded the Popedom as the Ecclesiastical Head, and gave it to S. Peter and his successors the Bishops of Rome. In chap. xiv. de Pont., he proves that these words were spoken by Christ to Peter only. In chap. xv. he proves that the word—feed—signifies government and power of ruling. In chap. xvi. that sheep signify all the faithful, even the Apostles, and the whole Church: all which things Calvin, Luther, and the heretics deny. 

From this passage theologians generally, and especially Suarez on Indulgences, show that the power of granting Indulgences was given by Christ to Peter and the Pontiffs who succeed him. For under that word—feed—is included every act of jurisdiction which may pertain to shutting or opening the kingdom of heaven, that so the gift may be equal to the promise; but the remission of penalties by means of Indulgences is one of the acts by which the kingdom of heaven is opened; it therefore is also comprehended under the general charge of feeding the sheep of Christ. 

Ver16.—He saith to him the second time, Simon, son of Jonas, lovest thou Me? He saith unto Him, Yea, Lord, Thou knowest that I love Thee. Hear S. Chrysostom: "Again he dreads the former things, lest perchance, thinking himself to love, he should be corrected if he did not love, like as before he was corrected for thinking himself strong, and therefore he takes refuge in Christ Himself." 

He saith unto him the second time, Feed My lambs. Thus the Arabic has it. But the Greek and Syriac instead of lambs have sheep, but it is very probable that the Vulgate, together with the Arabic, read the Greek πζοβατία inserting iota, i.e., little sheep, or lambs: because the shepherd"s chief care must be for them; and therefore Christ repeats and doubles His injunction concerning them. 

As S. Augustine says, "Let it be love"s office to feed the Lord"s flock, like as it was the mark of fear to deny the Shepherd." Hence S. Gregory (1Part. Pastor. c. v.) says, "He who is strong in virtue and refuses to feed the flock of God is proved not to love his Pastor." 

Ver17.—He saith unto him the third time, Simon, son of Jonas, lovest thou Me? Peter was grieved because He said unto him the third time lovest thou Me, and he said unto Him, Lord, Thou knowest all things; Thou knowest that I love Thee. He saith unto him, Feed My sheep (Syriac, My lambs). Why does Christ thrice ask Peter if he loved Him, and thrice repeat, Feed My sheep? I answer, the first reason is, that Peter, by a triple and constant profession, of his singular love, might expiate and change his three-fold denial of Christ. So Cyril, Leontius, Theophylact, Bede, and S. Augustine, which last thus writes (Tract123): "For a threefold denial a threefold confession is rendered, that the tongue might not seem to serve love less than fear, and that impending death might not seem to elicit more speech than Present Life. Let it be the office of love to feed the Lord"s flock, if it was the mark of fear to deny the Shepherd. If any feed Christ"s sheep with this disposition, that they wish them to be their own sheep rather than His, they are proved to love not Christ but themselves, either from the desire of boasting, or ruling, or acquiring, not from the love of obeying, and helping, and pleasing God. Against such, therefore, the Word of Christ, many times enjoined, gives warning, and of them the Apostle complains that they seek their own, not the things which be of Jesus Christ. For to say, "If thou lovest Me, feed My sheep," what else is it but to say, If thou lovest Me, do not study to feed thyself, but My sheep; feed them as Mine, not as thine: seek My glory in them, not thine: My dominion, not thine own?" From hence let bishops learn to examine suspended priests and others a second and third time, concerning their amendment, that they may be safe in restoring them to their office. 

The second cause is that Christ might show what a value He set upon His sheep, and how in the day of judgment He will examine bishops and pastors as to their care for, but especially as to their love for, the sheep. Wherefore S. Bernard (Ser18 in Cant.) inveighs against those who, though having little love, are ambitious of being set over others, and so lose themselves and others; or if they save those under them, lose themselves. "Thou, brother," he says, "whose salvation is not yet strong, who as yet hast not love, or that so weak and like a reed as to yield to every blast, believe every spirit, be carried about with every wind of doctrine, thou, I say, who hast such an opinion of thine own self in what pertains to thine own self, by what madness, I ask, art thou ambitious to have the care of others, or even acquiesce in having it?" 

Thirdly—that He may show that pastors ought to feed their sheep, as it were, in a threefold manner—viz., by the word of truth, by example of life, and by temporal assistance (see S. Greg.). And S. Bernard (Ser2on the Resurr.) says, that feed was repeated by Christ thrice, in order that a pastor may feed his sheep by mind, by tongue, and by hand. "Feed," he says, "by mind, feed by mouth, feed by works. Feed by mental prayer, by verbal exhortation, by showing example." The same ( Ephesians 210) says, "Feed by word, feed by example, feed by the fruit of holy prayers." Hence that wonderful love and zeal for souls in S. Peter, as well as in S. John, who in his Gospel, and his Epistles, everywhere breathes love and Divine fire. A memorable instance of this was that young man who had been converted by S. John and committed to a certain bishop by whom he had been neglected, and so had become a chief of robbers, whom S. John, when an old man, brought back to repentance and a holy life. Eusebius (L3 , Hist. c23) gives a full account of this matter from Clemens Alexandrinus. Also S. Chrysostom ( Ephesians 5 , to Theodorus, a lapsed person). 

Peter was grieved—because from the thrice-repeated question it seemed to him as if his love for Christ were suspected, or verily he was afraid that he had no part in the Passion; and like as he then denied, so now also he did not love Christ. So S. Chrysostom, &c. Whence the Lord consoles him in his grief, and says that Peter, from the love and example of Christ, should, like a true shepherd, be crucified for the sheep. 

Feed My sheep, as Mine, not as thine; seek My glory in them, not thine; My profit, not thine. Hear S. Augustine: "Let us not therefore love ourselves but Him, and in feeding His sheep let us seek the things of Christ, not our own: he who loves himself, not God, does not really love himself; for he who is not able to live by himself, dies by loving himself: when He is loved from whom is life, by not loving himself a man the more loves himself, forasmuch as he loveth not himself in order that he may love Him by whom he liveth." Such a shepherd was S. Paul, the colleague of S. Peter, who said, "for I could wish that I myself were accursed from Christ for my brethren, my kinsmen, according to the flesh" ( Romans 9:3). Where S. Chrysostom says, "Broader than any sea, more vehement than any flame was this love, and no speech can worthily express it." In the first place, this I myself is emphatic. What does this I myself mean? Says S. Chrysostom, "It is I who have been made a teacher of all, I who have collected offices and merits infinite, I who expect infinite crowns." And then some remarks intervening, he thus explains S. Paul"s wish of anathema: "Willingly would I lose the kingdom of heaven, and be cut off from the hidden glory, considering that it would afford me the highest, consolation if only I might no more hear Him reviled, with love of Whom I so greatly burn." 

Ver18.—Verily, verily, I say unto thee, when thou wast young, &c., whither thou wouldst not, i.e., by thy natural will of sense, or feeling. For by the rational will Peter desired this above all things. S. Chrysostom says, Christ predicts his martyrdom, showing him in what way and how much he ought to love Christ and His sheep, even unto His cross. 

When thou wast young: by this is shown, says S. Chrysostom, that Peter was neither a young, nor an old, but a perfect man. For such a one it behoved the Pontiff and prince of the Apostles to be, that his age might win him authority, and yet be apt and strong for apostolic labours. 

The meaning is, When thou wast young, and hadst bodily strength, thou wast free, and didst rise from thy couch, and clothedst thyself, and walkedst at thine own pleasure whither thou wouldest; but when thou shalt be old, at the time when men seek rest and ease, thou shalt by no means rest, but shalt have harder labours. For they shall bind thee, and bring thee to the cross, where thou shalt stretch forth thy hands, i.e., shalt be crucified. 

Less correctly, therefore, Lyra explains shall gird thee to mean, "Another shall bind thee with cords, not nail thee, to the cross. For the words, shall gird, refer not to the cross, but, as the Arabic and Syriac translate, to the loins of Peter, and to his hands and feet. Another, i.e. a lictor or a hangman, shall bind thy loins and thine arms, and carry thee as a criminal to the cross. Besides, S. Peter was not fastened to the cross with cords but with nails, as S. Chrysostom says expressly (Hom. in Princ. Apost.), "Rejoice, 0 Peter, who hast enjoyed the wood of the cross, and who wouldst not be crucified upright after the example of thy Master, but with thy head downwards, as it were ready for thy journey from earth to heaven0 blessed nails, which passed through those most holy limbs." 

Admirably says S. Augustine, "That denier and lover, puffed up by presumption, cast down by denial, purified by tears, approved by confession, crowned by enduring, found such an end, that he died for perfect love of Christ"s name, with Whom in his perverse precipitance he had promised to die. Made strong by His resurrection, he does what in his weakness he had rashly promised. And now he fears not the destruction of this life, because the Lord having arisen, had shown him the pattern of another life." 

Ver19.—This He spake, signifying, &c. Peter therefore by his death upon the cross glorified God, and so his death was not shameful, as Nero and the Romans thought, but was for the honour and glory both of God and Peter. The first reason was because Peter was crucified for the truth of the Faith. And this was glorious. 

2. He glorified God, because for God and His Son Jesus Christ, whom he preached, he suffered crucifixion. But what is more glorious than to die for God? 

3. Because in the death of the cross he was like Christ, so that as he was like Him in his life and pontificate, he might also be like Him in his cross and death. As S. Chrysostom observes, Christ does not say, thou shalt die, but thou shalt glorify, because to suffer for Christ is honour and glory. Hence the martyrdom of the cross is more honourable than other kinds of martyrdom, for which reason it was desired by many who were crucified. S. Maximus (Serm1 , de Natal. Apost.) says, "Such was Peter, who when as a disciple of Christ he was brought to the cross, asked that he might be crucified upside down. He feared not the suffering, but he shrunk from equality with the Lord"s cross, manifesting unto all men the power of his marvellous humility, and preserving amidst his torments the discipline of the mystery (of the cross)." 

4. Because Peter, dying upon the cross for Christ, has from Him obtained great glory, as well in heaven as upon earth where he glorified God, who was, as it were, the origin and author of his glory. Hence the faithful throughout the world, even kings and princes, flock to Rome, that they may visit and venerate the place of Peter"s crucifixion and burial, and his basilica in the Vatican, which is the wonder of the world. As S. Augustine says (Serm28 , de Sanct.), "Now at the memory of the Fisherman the emperor bends his knees; there sparkle the gems of his diadem, where shine the benefits of the Fisherman." And S. Chrysostom says, "Even kings and governors, leaving all things, run to the sepulchres of the Fisherman and the Tent-maker. And at Constantinople our princes deem it a great favour if their bodies may be buried, not near the Apostles, but outside the porches (of their churches). And kings become the doorkeepers of fishermen. 

Morally, learn from hence to glory with SS. Peter and Paul in the cross of our Lord Jesus Christ, and to congratulate thyself when Christ makes thee a partaker of it, and sends thee some little portion of His cross, whether by sickness, or persecution, or reproach, or by any other affliction. For by no other thing is God more glorified than by martyrdom and the cross, if they be borne patiently and joyfully. The cross therefore is the honour and glory of Christ and Christians, not their shame and disgrace. 

And when He had thus said, &c. Observe, with Cyril, Chrysostom, Maldonatus, and others, that Christ here by His action signified to Peter the same thing which He had spoken in word. He therefore rising, and going from the place to the dinner, invites Peter to follow Him, going before him on foot, and to signify that he was to follow Him as his lawfully appointed Vicar, in those things which He had already said to him, namely, in the pastoral care of His sheep, and the punishment of the cross. Therefore He saith to him, Follow Me, (1.) As in going, so also by succeeding Me in the government of the Church. Be thou therefore My successor as the Pastor and Ruler of My whole Church. 

2. Follow Me, that as I have gone before thee to the cross, so do thou follow Me to the same. And let not the cross seem to thee too hard to undergo for Me, for I first endured it for thee. For thee and for the rest of the faithful I went before to it, and smoothed the way. For it behoves thee to follow Me, as well in thy life and pastoral office, as in death and the cross, that thou shouldest lay down thy life for the sheep, and be a guide to the rest of the faithful to the cross and martyrdom. Whence the Gloss says, "if the Shepherd has been sacrificed as a sheep, let not those who from sheep have become shepherds fear to be sacrificed." Hence when Peter was shut up in the Mamertine prison at Rome, the Christians were persuading him, and by their entreaties almost compelling him, to flee. To please them he did so. But outside the gate, which is now called the gate of S. Sebastian, Christ met him. Peter asked Him, Lord, whither goest Thou? The Lord answered him, I am going to Rome to be crucified a second time. Peter understood that Christ willed to be crucified, not in His own person, but in the person of Peter, His Vicar. Therefore he immediately returned to prison, and shortly afterwards underwent the death of the cross. The place where Christ thus met and conversed with Peter is still to be seen just outside Rome. It is adorned with a chapel, and is religiously visited, and is commonly known as Domine, quo vadis? 

3. Follow Me, in the pastoral care, that thou mayest feed the faithful both by word and example, and especially by super-abounding charity. 

Listen to Theophylact: in that He saith, Follow Me, He made him the Prelate of all the faithful. Lastly, He manifested His affection towards him. For we wish those who are more strictly bound to us to follow us. 

Admirably saith S. Irenus, "To follow the Saviour is to partake of salvation: to follow, the light is to partake of light , now they who are in the light do not themselves illuminate the light, but are enlightened by it." 

Vers20 , 21.—Peter, turning, saw that disciple, &c. Peter, in obedience to Christ, was beginning to follow Him,—presently John also, and the rest of his companions followed. Peter then, being anxious about John and his companions, turned and looked back. Seeing them following, he omitted mention of the rest, and asked Christ what was to become of John, whether, namely, John was to follow Christ in the same way as himself, and to die upon a cross. Peter asked this, both because he loved John above the rest, and also because he knew that Christ loved him above the rest, and that he had reclined upon His breast at supper. He wondered that Christ should pass over this very dearly beloved John; and so he calls him to His remembrance. As though he said, "What will be the fate of Thy well-beloved John? Surely, as Thou didst prefer him to me at the supper, Thou mightest now rightly prefer him in the pastoral office, and subject me to him as a pastor. But since it has seemed good to Thee to do otherwise, at least I would desire to know what is to he the history of his life and death." Finally, the question was asked, because Peter here pays back, as it were, to John, the question which John at his instigation had asked at the last supper, when he asked Jesus who should betray Him? Peter asked Jesus concerning John, thinking that John desired to know what was to be his future lot, and yet did not dare to ask Christ. Listen to S. Chrysostom. "Because the Lord had foretold him great things, and had committed, the whole world to him, and prophesied his martyrdom, and testified larger love, desiring also to receive John as his partner, he said, But this man, what (of him)? For Peter dearly loved John, and thinking that he wished to ask a question concerning himself, but did not dare, he undertook to ask for him." 

From hence let prelates learn not to follow their own affections, not indulge their love, but to follow reason in all things, and to appoint such pastors only as they deem most meet for the pastoral office. Even so here Christ did not appoint John, although he was His most dearly beloved kinsman, to be His Vicar, and successor, and the Pontiff of the Church, but Peter. 

Ver22.—Jesus saith unto him, So I will him to tarry till I come, what to thee? There is a threefold reading here. The first, the Greek, and from it the Syriac, Arabic and Ethiopic versions, If I will him to tarry. The second is, S. Jerome"s (lib2 , cent. Jovin) and others, If so. The third is the Latin, and especially the Roman, codices, So I will him to tarry. This is the reading of S. Augustine, Bede, Rupert, the Gloss, S. Thomas, Lyra, and others. George Trapezuntius endeavours, although a Greek, to defend this reading by many arguments. Cardinal Bessarion refutes him, and defends the first reading. It is in favour of the first reading that the Latin si is easily changed into sic. But the Greek ε̉ὰν, could not easily be transformed into οϋτως. Again, the first reading gives a plain sense: thus, "If I will that John should remain in life, and not be crucified as I will thee to be, what is it to thee? Follow Me, and leave John to My care." For Christ wishes only to repress Peter"s curiosity, that, intent upon himself alone, he should leave the care of John to Christ. So S. Cyril, &c. 

The arguments in favour of the third reading are, 1. That the Roman edition, corrected by order of the Pope, as well as many MSS. and Latin interpreters, have it2. That according to it Christ gives more satisfaction to Peter"s question3. That from it the disciples would more readily take up the opinion about John, that he was not to die4. Because Trapezuntius, who was an excellent Greek scholar, shows that the Greek particle ε̉ὰν and the Latin si have this force, that joined with the indicative mood they way be taken affirmatively, but with the subjunctive mood, hypothetically. For it is one thing to say, if I love thee, I do not injure thee: but another to say, if I loved thee, I will not injure thee. In the first proposition love is affirmed: in the second not, but the matter is put doubtfully. Since therefore the Evangelist here uses the indicative mood, the proposition is affirmative. Moreover, says Trapezuntius, the Fathers in this place translated sic, so, instead of si, if, lest persons but slenderly acquainted with the Greek and Latin tongues should misunderstand the meaning of si, because of its double force. The Latin si, if, therefore, both here and in some other places, is affirmative, not doubtful. Thus Virgil (Æn. vi.) says, If the fates call (vocant) thee, that is, when the fates call thee. And in the same book, If Orpheus could (potuit) call back the manes of his wife, he affirms that he could. 

Observe from the words, So I will him to tarry till I come, many have thought that John is not dead, but will come with Elias and Enoch to contend with Antichrist. Indeed the angel seems to assert this in the Apocalypse, saying to John, "Thou must prophesy again before the Gentiles." ( Revelation 10:2.) So thought Hippolytus (Tract. de Consummat. Sculi), Dorotheus, and Metaphrastes (Life of S. John), Damascene (Orat. de Trans.). The latter supports his opinion by Luke ix27: "There be some standing here which shall not taste of death until they see the kingdom of God." So, too, S. Ambrose understands the passage (lib. vii. in Luc.) Theophylact, Salmeron, and Barradi are all inclined to take the same view. 

Others, again, whom S. Augustine refutes, think that S. John is alive within the tomb, because the earth above his sepulchre is said to quiver; and think that this is occasioned by S. John"s breathing. 

But I say it is far more like the truth, and to myself a matter of certainty, that S. John died a natural death. 

This is the general tradition of the Fathers, as Irenus, Tertullian, Eusebius, SS. Jerome, Augustine and Chrysostom, S. Ambrose, Bede and others. From whom Baronius gathers that S. John died A.D101 , in the ninth year of Pope Clement, the second year of Trajan"s reign, sixty-eight from Christ"s crucifixion, and of his age the ninety-third. I say he died at Ephesus, and was buried near that city, and was succeeded in the bishopric of Ephesus by Onesimus, the disciple of S. Paul. The tradition of the Church which celebrates the Feast of S. John as departed this life, and as now reigning with Christ in heaven, confirms this. For this is the lot of none except after death. 

Gregory of Tours (Hist. Franc. lib. i. c26) describes the way in which S. John died. "John the Evangelist, an old man and full of days, laid himself down in his tomb." And in his first book on the glory of the Martyrs he says, "John went down alive into the tomb, and commanded it to be covered with earth. Now from his sepulchre there is an abundant supply of manna like fine meal, from which the blessed relics are carried all over the world, and afford healing to the sick." Peter Damian says in his second Sermon on S. John, "Who is there whom the marvellous strangeness of this happy migration does not move? Who does not wonder at the glory of this most happy consummation? For he who lived marvellously died also marvellously. And forasmuch as he did not lead the common life of men, he passed not hence by a common death. For as histories relate, he ordered a square chamber to be constructed in the church, and by and by descended into it. Then stretching forth his hands, he remained a long while in prayer, and so passed to eternity. In a short space so great a light shone upon him from heaven, that no one could bear to look at it. After that the chamber was found to contain only manna, which, as is said, it continues to produce abundantly until this very day. For so it seemed good that the disciple who was so dear to the Author of life should depart out of this world, and that he should be a stranger to the pangs of death who had been a stranger to the corruption of the flesh." 

Nicephorus adds that the body of S. John, like that of the Blessed Virgin, was not found in his sepulchre, but that it rose again, and was raised by Christ to heaven. S. Ambrose makes mention of this opinion (Ser20. in PS. cxviii.) S. Thomas also, and B. Peter Damian held this as a pious opinion. Nevertheless it has no sure foundation either in Scripture, or in the tradition of the Ancients. Indeed it is opposed to the fact that in the Council of Ephesus the relics of the martyrs, and especially of S. John, were ordered to be collected. And Pope Celestine, in his epistle to the Council of Ephesus, says, "Before all things ye ought especially to consider, and again and again call to mind (these things), you, to whom John the Apostle preached, whose relics present with you ye honour." 

If then the relics of S. John were at Ephesus, he cannot yet have risen again, unless any one should maintain that they were the relics, not of his body, but of his clothes, his books, &c., or possibly of his hair and beard. Be this as it may, it is not possible at the present time to find any other relics of the body of S. John. 

You will ask, how is it that S. John is called by the Fathers and the Church a martyr, if he died a natural death? I reply, with S. Jerome, that S. John was a martyr because he was thrown into a caldron of boiling oil at Rome before the Latin Gate by the Emperor Domitian on account of his preaching Christ, as Tertullian testifies (de Prscrip. c36). The most ancient testimony of the Roman Church confirms this. In memory thereof a church has been erected on the site, and the Church has appointed a yearly commemoration of the same on the6th of May. For although S. John did not then die, but came out of the caldron unhurt, yet because he willingly offered himself to such a cruel death for the sake of Christ, and because that boiling oil would naturally and necessarily have produced death, unless he had been miraculously preserved unhurt, therefore S. John was truly a martyr, and is rightly called a martyr. 

Moreover, this present passage, as well as S. Luke 9:27, and Revelation 10:11, as I there show, do not favour a contrary opinion. For the meaning is, (1.) "I wish thee, 0 Peter, to follow Me by the cross, but John I will to remain so (sic), i.e., without the cross, or a violent death, until I come, that having died by a natural death I should take him to Myself in heaven." So S. Augustine, Bede, &c. 

(2.) It may mean, "I will John to abide in life until I come to the public destruction of Jerusalem. Until I come, by means of Titus and the Romans, to avenge the death of Myself as Messiah by the destruction of the whole Jewish nation. For S. Peter and the rest of the Apostles were put to death before the destruction of Jerusalem. S. John alone of the Apostles survived it. So those two brethren, James and John, were the beginning and the end of the Apostolic martyrdoms. So Theophylact and others. Some add with Theophylact that S. John remained in Judea until its destruction, and that it was that which was meant by Christ. 

Christ willed S. John to survive for so long a time for four reasons. The first was that John might be a foundation and pillar of the Church against the already nascent heretics, and that he might testify to all that the words and deeds of Christ which were written by the other Evangelists, as well as by himself in this Gospel, are most true, yea, that he saw them with his eyes, and heard them with his ears2d. That this his longevity might stand in the place of martyrdom, for John greatly desired to die, that he might enjoy Christ, saying as he did at the end of the Apocalypse, Come, Lord Jesus3d. That when the destruction of Judea was at hand he might warn the Christians to depart out of it4th. That he might testify to all that the destruction of the Jews was caused by their having put Christ to death, and that it had been foretold by Christ, and that he might by this strengthen believers in the faith of Christ and convert the unbelieving Jews. 

Lastly, whether you read if, or so, the meaning will be the same if si be understood. Wherefore some read si sic (if so), as if Christ said, "Granted that I wish John to remain, what is it to thee?" 

Moreover, S. Csarius, the brother of S. Gregory Nazianzen, (Dial5), gives this fresh interpretation, "I wish John to remain here by the sea of Galilee," but this seems too literal and frigid. 

Anagogically, the contemplative and beatific and triumphant life in heaven is here represented in St. John, and the active and militant life on earth in S. Peter. Listen to S. Augustine (Tract124) "Why did the Lord love John the most when Peter loved the Lord the most? By so much I understand he is better who most loves Christ, but he is happier whom Christ most loves. I think then that two modes of life are here signified, one which is in faith by the Apostle Peter, on account of the primacy of his apostleship; and therefore it is said to him, Follow Me, by imitation, viz., in bearing temporal ills. But the other life, which is in hope, by S. John, concerning whom it is said, So I will him to tarry till I come, when, that is, I am about to give him everlasting blessings. Let perfect action follow Me, being made strong by the example of my Passion: but let contemplation remain in an inchoate condition, i.e., let it look for perfection when I come." 

Both are more briefly stated in the Gloss: "That one should love most is for mercy to be made manifest, and justice hidden. Here two modes of life are commended to the Church. For the government of the storm-tossed Church the keys are given, for binding and loosing sins. For the sake of that quiet rest upon the bosom of Jesus a man lies down where he may drink of truth. And because John is a virgin, he is a



Verses 22-25 

Ver22.—Jesus saith unto him, So I will him to tarry till I come, what to thee? There is a threefold reading here. The first, the Greek, and from it the Syriac, Arabic and Ethiopic versions, If I will him to tarry. The second is, S. Jerome"s (lib2 , cent. Jovin) and others, If so. The third is the Latin, and especially the Roman, codices, So I will him to tarry. This is the reading of S. Augustine, Bede, Rupert, the Gloss, S. Thomas, Lyra, and others. George Trapezuntius endeavours, although a Greek, to defend this reading by many arguments. Cardinal Bessarion refutes him, and defends the first reading. It is in favour of the first reading that the Latin si is easily changed into sic. But the Greek ε̉ὰν, could not easily be transformed into οϋτως. Again, the first reading gives a plain sense: thus, "If I will that John should remain in life, and not be crucified as I will thee to be, what is it to thee? Follow Me, and leave John to My care." For Christ wishes only to repress Peter"s curiosity, that, intent upon himself alone, he should leave the care of John to Christ. So S. Cyril, &c. 

The arguments in favour of the third reading are, 1. That the Roman edition, corrected by order of the Pope, as well as many MSS. and Latin interpreters, have it2. That according to it Christ gives more satisfaction to Peter"s question3. That from it the disciples would more readily take up the opinion about John, that he was not to die4. Because Trapezuntius, who was an excellent Greek scholar, shows that the Greek particle ε̉ὰν and the Latin si have this force, that joined with the indicative mood they way be taken affirmatively, but with the subjunctive mood, hypothetically. For it is one thing to say, if I love thee, I do not injure thee: but another to say, if I loved thee, I will not injure thee. In the first proposition love is affirmed: in the second not, but the matter is put doubtfully. Since therefore the Evangelist here uses the indicative mood, the proposition is affirmative. Moreover, says Trapezuntius, the Fathers in this place translated sic, so, instead of si, if, lest persons but slenderly acquainted with the Greek and Latin tongues should misunderstand the meaning of si, because of its double force. The Latin si, if, therefore, both here and in some other places, is affirmative, not doubtful. Thus Virgil (Æn. vi.) says, If the fates call (vocant) thee, that is, when the fates call thee. And in the same book, If Orpheus could (potuit) call back the manes of his wife, he affirms that he could. 

Observe from the words, So I will him to tarry till I come, many have thought that John is not dead, but will come with Elias and Enoch to contend with Antichrist. Indeed the angel seems to assert this in the Apocalypse, saying to John, "Thou must prophesy again before the Gentiles." ( Revelation 10:2.) So thought Hippolytus (Tract. de Consummat. Sculi), Dorotheus, and Metaphrastes (Life of S. John), Damascene (Orat. de Trans.). The latter supports his opinion by Luke ix27: "There be some standing here which shall not taste of death until they see the kingdom of God." So, too, S. Ambrose understands the passage (lib. vii. in Luc.) Theophylact, Salmeron, and Barradi are all inclined to take the same view. 

Others, again, whom S. Augustine refutes, think that S. John is alive within the tomb, because the earth above his sepulchre is said to quiver; and think that this is occasioned by S. John"s breathing. 

But I say it is far more like the truth, and to myself a matter of certainty, that S. John died a natural death. 

This is the general tradition of the Fathers, as Irenus, Tertullian, Eusebius, SS. Jerome, Augustine and Chrysostom, S. Ambrose, Bede and others. From whom Baronius gathers that S. John died A.D101 , in the ninth year of Pope Clement, the second year of Trajan"s reign, sixty-eight from Christ"s crucifixion, and of his age the ninety-third. I say he died at Ephesus, and was buried near that city, and was succeeded in the bishopric of Ephesus by Onesimus, the disciple of S. Paul. The tradition of the Church which celebrates the Feast of S. John as departed this life, and as now reigning with Christ in heaven, confirms this. For this is the lot of none except after death. 

Gregory of Tours (Hist. Franc. lib. i. c26) describes the way in which S. John died. "John the Evangelist, an old man and full of days, laid himself down in his tomb." And in his first book on the glory of the Martyrs he says, "John went down alive into the tomb, and commanded it to be covered with earth. Now from his sepulchre there is an abundant supply of manna like fine meal, from which the blessed relics are carried all over the world, and afford healing to the sick." Peter Damian says in his second Sermon on S. John, "Who is there whom the marvellous strangeness of this happy migration does not move? Who does not wonder at the glory of this most happy consummation? For he who lived marvellously died also marvellously. And forasmuch as he did not lead the common life of men, he passed not hence by a common death. For as histories relate, he ordered a square chamber to be constructed in the church, and by and by descended into it. Then stretching forth his hands, he remained a long while in prayer, and so passed to eternity. In a short space so great a light shone upon him from heaven, that no one could bear to look at it. After that the chamber was found to contain only manna, which, as is said, it continues to produce abundantly until this very day. For so it seemed good that the disciple who was so dear to the Author of life should depart out of this world, and that he should be a stranger to the pangs of death who had been a stranger to the corruption of the flesh." 

Nicephorus adds that the body of S. John, like that of the Blessed Virgin, was not found in his sepulchre, but that it rose again, and was raised by Christ to heaven. S. Ambrose makes mention of this opinion (Ser20. in PS. cxviii.) S. Thomas also, and B. Peter Damian held this as a pious opinion. Nevertheless it has no sure foundation either in Scripture, or in the tradition of the Ancients. Indeed it is opposed to the fact that in the Council of Ephesus the relics of the martyrs, and especially of S. John, were ordered to be collected. And Pope Celestine, in his epistle to the Council of Ephesus, says, "Before all things ye ought especially to consider, and again and again call to mind (these things), you, to whom John the Apostle preached, whose relics present with you ye honour." 

If then the relics of S. John were at Ephesus, he cannot yet have risen again, unless any one should maintain that they were the relics, not of his body, but of his clothes, his books, &c., or possibly of his hair and beard. Be this as it may, it is not possible at the present time to find any other relics of the body of S. John. 

You will ask, how is it that S. John is called by the Fathers and the Church a martyr, if he died a natural death? I reply, with S. Jerome, that S. John was a martyr because he was thrown into a caldron of boiling oil at Rome before the Latin Gate by the Emperor Domitian on account of his preaching Christ, as Tertullian testifies (de Prscrip. c36). The most ancient testimony of the Roman Church confirms this. In memory thereof a church has been erected on the site, and the Church has appointed a yearly commemoration of the same on the6th of May. For although S. John did not then die, but came out of the caldron unhurt, yet because he willingly offered himself to such a cruel death for the sake of Christ, and because that boiling oil would naturally and necessarily have produced death, unless he had been miraculously preserved unhurt, therefore S. John was truly a martyr, and is rightly called a martyr. 

Moreover, this present passage, as well as S. Luke 9:27, and Revelation 10:11, as I there show, do not favour a contrary opinion. For the meaning is, (1.) "I wish thee, 0 Peter, to follow Me by the cross, but John I will to remain so (sic), i.e., without the cross, or a violent death, until I come, that having died by a natural death I should take him to Myself in heaven." So S. Augustine, Bede, &c. 

(2.) It may mean, "I will John to abide in life until I come to the public destruction of Jerusalem. Until I come, by means of Titus and the Romans, to avenge the death of Myself as Messiah by the destruction of the whole Jewish nation. For S. Peter and the rest of the Apostles were put to death before the destruction of Jerusalem. S. John alone of the Apostles survived it. So those two brethren, James and John, were the beginning and the end of the Apostolic martyrdoms. So Theophylact and others. Some add with Theophylact that S. John remained in Judea until its destruction, and that it was that which was meant by Christ. 

Christ willed S. John to survive for so long a time for four reasons. The first was that John might be a foundation and pillar of the Church against the already nascent heretics, and that he might testify to all that the words and deeds of Christ which were written by the other Evangelists, as well as by himself in this Gospel, are most true, yea, that he saw them with his eyes, and heard them with his ears2d. That this his longevity might stand in the place of martyrdom, for John greatly desired to die, that he might enjoy Christ, saying as he did at the end of the Apocalypse, Come, Lord Jesus3d. That when the destruction of Judea was at hand he might warn the Christians to depart out of it4th. That he might testify to all that the destruction of the Jews was caused by their having put Christ to death, and that it had been foretold by Christ, and that he might by this strengthen believers in the faith of Christ and convert the unbelieving Jews. 

Lastly, whether you read if, or so, the meaning will be the same if si be understood. Wherefore some read si sic (if so), as if Christ said, "Granted that I wish John to remain, what is it to thee?" 

Moreover, S. Csarius, the brother of S. Gregory Nazianzen, (Dial5), gives this fresh interpretation, "I wish John to remain here by the sea of Galilee," but this seems too literal and frigid. 

Anagogically, the contemplative and beatific and triumphant life in heaven is here represented in St. John, and the active and militant life on earth in S. Peter. Listen to S. Augustine (Tract124) "Why did the Lord love John the most when Peter loved the Lord the most? By so much I understand he is better who most loves Christ, but he is happier whom Christ most loves. I think then that two modes of life are here signified, one which is in faith by the Apostle Peter, on account of the primacy of his apostleship; and therefore it is said to him, Follow Me, by imitation, viz., in bearing temporal ills. But the other life, which is in hope, by S. John, concerning whom it is said, So I will him to tarry till I come, when, that is, I am about to give him everlasting blessings. Let perfect action follow Me, being made strong by the example of my Passion: but let contemplation remain in an inchoate condition, i.e., let it look for perfection when I come." 

Both are more briefly stated in the Gloss: "That one should love most is for mercy to be made manifest, and justice hidden. Here two modes of life are commended to the Church. For the government of the storm-tossed Church the keys are given, for binding and loosing sins. For the sake of that quiet rest upon the bosom of Jesus a man lies down where he may drink of truth. And because John is a virgin, he is a type of that life to come, where they neither marry nor are given in marriage." 

Tropologically, virginity, and the incorruption of virgins, integrity, and immortality, as they seem always to remain in the same state living and flourishing, are here represented, since S. John continued a very long time. For chaste souls imitate the holiness and purity of God. Hence they are made like unto God, and are beloved by Him. For this cause the Blessed Peter Damian calls S. John an organ of the Divine mysteries, a ray of heaven, a celestial eagle. 

Wherefore that saying went abroad, &c, namely, that S. John would not die, but would remain alive until Christ should come at the day of judgment, and then carry him alive with Him to heaven. And no marvel, for, as I have said a little above, many of the Fathers thought the same. 

Ver23.—Yet Jesus said not, &c. This is the correction. John corrects the mistaken opinion of the disciples concerning himself, that he should not die. Whence it may be gathered that the meaning of Christ"s words was different, and that John really died, as I have shown upon verse22. 

Ver24.—This is that disciple, &c., viz. John, who for the sake of modesty speaks of himself in the third person. As though he said, "This is not the testimony of myself alone, but I, and all who have been conversant with Christ, all who have been their hearers and disciples, know that this disciple testifies and writes the truth. For at that time there were but few survivors of those who had conversed with Christ, but many survived who had beard the same things from them. For John wrote this Gospel against Cerinthus, Meander, Ebion, and other rising heretics, who denied that Christ was God, and therefore detracted from His preaching and Gospel, as though it were false and feigned. 

There are also many other things, &c. After the words the world itself, the Syriac version adds, as I think. First, S. Augustine, Bede, S. Thomas, and others explain the words, the world itself could not contain the books, not of local space, but of the capacity of readers. As it were, "The whole world could not receive, i.e. could not understand, could not penetrate the mysteries of the doctrine and life of Christ, because they are too profound and Divine." But in this sense who is able to contain, in the sense of thoroughly penetrating, one single sentence of Christ concerning the mysteries of the Holy Trinity, the Incarnation, the Eucharist, &c.? 

S. Jerome and others interpret capere by to receive by faith, to believe this. As it were, "If so many, and such unheard-of, and stupendous miracles of Christ were related, worldly men could not bear them, but would think either that the eyes of men were deluded by magic arts, or else that all were dreams and fables, and that so many and such great things could not be done by any one." Therefore the Evangelists say but little concerning the greatest miracles. But to this is opposed that the unbelieving would believe not one single miracle of Christ, whilst the faithful would have believed them all. Observe, moreover, the Evangelist says books, not miracles. 

3. And giving the true meaning, the words are an hyperbole. As though it were said, If every one of the words and deeds of Christ were written down, so many and so great things would have to be written, that the world would be filled with books—so many books would require to be written, that they would be, so to say, innumerable. Thus it is commonly said, In such a library there are books innumerable, that is very many. Such is the expression in chap. xii19 , "The whole world is gone after Him," meaning, very many follow Jesus. So Cyril, Chrysostom, Bede, Theophylact, Jansen, Toletus, and others. From hence it is plain that the Evangelists have omitted very many of the words and deeds of Christ, and recorded comparatively few, that from them we might acknowledge Christ to be both God and man, and might, as the proverb goes, estimate the power of a lion by his claw. 

You may say, This hyperbole seems extravagant, for the whole world could contain innumerable myriads of books. I reply, it is not too bold an hyperbole, yea, it is too feeble if we take into account the greatness, the excellence, and the majesty of the things to be written. For observe that there were in Christ two natures, the Divine and the human—therefore His actions had a twofold, yea a threefold, character. First, in that they were Divine, He knew all things, and comprehended all things, He loved the Father with an infinite love, He breathed the Holy Spirit, and so on. Which things, were they to be written about in accordance with their worthiness, infinite books must be written, which the world could not contain. For however many might be written by men, they could not adequately set forth, much less exhaust, one single Divine, and therefore altogether infinite, action of Christ. So Christ by one word and conception of His mind, knows all things, comprehends them, saith and speaks them. Moreover, one such word of His is so fruitful and sublime that all angels and men could not adequately and fully express it in an infinite number of words and books. Indeed, one of the Seraphim knows more, says and does more, in a single act than the infirm angels and men in many acts. Much more is this so with Christ, who far surpasses all the Seraphim. This second sort of Christ"s actions were human acts, such as to speak, to eat, to walk. If these be regarded merely as human acts, they might be written in a few books. But if they be regarded as they were done by Christ, and directed by the interior spirit of prudence, charity, and the other virtues, they could not be worthily described by any human pen, because no one could by writing adequately express the spirit and virtues of Christ. For Christ did all His works with all their accompaniments so perfectly, so angelically, that no authors could perfectly set them forth before the eyes of men. For each several action of Christ contained in itself so many virtues, excellences, and perfections, that it could not be equalled by any number of our actions. 

The third kind of the actions of Christ were mixed, i.e., partly human, and partly Divine. These therefore are called by S. Dionysius theandric, i.e., Divinely-human actions. Such are to preach the Gospel, to raise the dead, to institute the Eucharist and the other Sacraments, things which Christ did as man, but in which He was directed by the Deity, hypostatically united to Himself. Far less then can these actions, regarded as to their worthiness, be adequately unfolded and set forth by all the writers who are, have been, or ever will be. For they are actions directly emanating from God, and therefore containing in themselves a Divine power and excellency, which far surpass the genius and ability of all authors to write them, according to the words in Job (xi7), "Canst thou comprehend the footsteps of God, and find out the Almighty to perfection? He is higher than heaven, what wilt thou do? Deeper than hell, whence wilt thou know? The measure is longer than the earth, broader than the sea." 

Lastly, the truth of this hyperbole is made plain by the event and experience. For we see every year so many discourses, lectures, sermons, concerning the life and deeds of Christ, so many books written, so many commentaries, that to enumerate them would be impossible. And so, if the world were to endure for ever, the same thing would go on from year to year. If all were to be gathered in one (at last), the world could not contain them. Wherefore S. Leontius (Serm. de. Nativ9) saith, "The greatness of the Divine working exceeds the capacity of human speech. Never therefore will subjects of thanksgiving fail, because the abundance of them that praise will never cease." 

Tropologically: From hence learn of Christ to fulfil thy years with virtues. Be continually occupied in the doing of many great and heroic works of virtue. Go from virtue to virtue until thou shalt see the God of gods in Sion. As Zeuxis the illustrious painter said, "I paint for eternity," so say thou, "I live for eternity." Say to thyself, I am painting the picture of a holy life. I am painting a portrait which I may show to God and the angels in heaven, to be for ever before their eyes, that the blessed ones may admire it, and praise it through all eternity. Imitate Christ therefore, and follow His life and faith. That faith is the true and ancient faith which Christ delivered to Peter, Peter to his successors the Supreme Pontiffs and the Roman Church, to be as it were a deposit to be kept inviolable. Flee therefore from every novelty in the faith, which the innovators fashion of themselves, and thrust upon thee. For a new faith is faithless, deceitful, and a lie. It is not faith, but perfidy. 

S. Paul, writing to the Romans, bestows upon them this commendation ( Romans 1:8.), "Your faith is announced in all the world." S. Irenus, who was the disciple of S. Polycarp, and through him of S. John, calls the Roman Church (Lib3 , caps3 , 4) the rich repository of ecclesiastical traditions, because, as he says, "The Apostles most fully deposited in her all things which appertain to the Truth, that whosoever will may take from her the water (potum) of life." S. Cyprian ( Ephesians 45) calls her the mother (matricem) of the churches. For to this Church, that is, those who are faithful everywhere, saith Irenus, "it is necessary that every Church should agree, on account of its more powerful principality, in which Church that tradition which is from the Apostles has been preserved by those who are in every place." Tertullian (lib. de prscrip. heret. c36) says, "Thou hast Rome, from whence we too have authority0 happy Church, into which the Apostles with their blood poured all their doctrine, where Peter was made like unto the Passion of the Lord, where Paul was crowned after the manner of John the Baptist, where the apostle John was immersed in boiling oil and felt no hurt." Again, S. Jerome saith (Pref. in l2 , Com. in Ep. ad Galat.), "Do you wish to know, 0 Paula and Eustochium, how the Apostle delineated every province by its own characteristics? Even until this very day the vestiges remain both of their virtues and their faults. The faith of the Roman Christians is commended. Where indeed are the churches still frequented with so much zeal as at Rome? Where is there such flocking to the tombs of the martyrs? Where do the Amens so resound like peals of heavenly thunder, whilst the deserted idol temples shake to their foundations? All this is not because the Romans have any different faith from that of all the churches of Christ, but because their devotion and their childlike faith is greater." 

Learn therefore the Gospel and the faith of Christ from the Roman Church: and show it forth in your life and conduct. And daily make much progress therein, so shalt thou follow Christ, and be with Him in heavenly glory. The work which here thou workest in a moment shall abide for ever, and give thee gladness. The work which here thou workest not, thou shalt lose everlastingly, so that never more shalt thou be able to compass it. This will God Himself require of thee in the last and fateful day of the universe, when with all His angels the judge shall sit upon His throne, to take account of the quick and the dead, and to try thee as to thy Christian life and profession, that if thou hast followed the right path He may award thee heaven, but if not, consign thee to hell. It is here thou castest the die for eternity. Take heed that thou castest aright. For the throw once cast may never be recalled. 

Believe, Study, Live, Paint, for Eternity. 

0 how long, 0 how deep, 0 how infinite, 0 how blessed, or else how miserable, is that Mistress of everlasting ages, that endless, that ever-enduring eternity. "0 frail man! how little is all thou doest for the hope of eternity."—Eusebius Emissenus. 

