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      A Declaration of Faith.

    
  A Declaration of Faith

Part I.—Acknowledged Writings.

————————————

————————————

There is one God, the Father of the living Word, who is His subsistent Wisdom and Power and Eternal Image:[1] perfect Begetter of the perfect Begotten, Father of the only-begotten Son. There is one Lord, Only of the Only,[2] God of God, Image and Likeness of Deity, Efficient Word,[3] Wisdom comprehensive[4] of the constitution of all things, and Power formative[5] of the whole creation, true Son of true Father, Invisible of Invisible, and Incorruptible of Incorruptible, and Immortal of Immortal and Eternal of Eternal.[6] And there is One Holy Spirit, having His subsistence[7] from God, and being made manifest[8] by the Son, to wit to men:[9] Image[10] of the Son, Perfect Image of the Perfect;[11] Life, the Cause of the living; Holy Fount; Sanctity, the Supplier, or Leader,[12] of Sanctification; in whom is manifested God the Father, who is above all and in all, and God the Son, who is through all. There is a perfect Trinity, in glory and eternity and sovereignty, neither divided nor estranged.[13] Wherefore there is nothing either created or in servitude[14] in the Trinity;[15] nor anything superinduced,[16] as if at some former period it was non-existent, and at some later period it was introduced. And thus neither was the Son ever wanting to the Father, nor the Spirit to the Son;[17] but without variation and without change, the same Trinity abideth ever.[18]


[1] χαρακτῆρος ἀϊδίου.

[2] μόνος ἐκ μόνου.

[3] λόγος ἐνεργός.

[4] περιεκτική.

[5] ποιητική.

[6] ἀΐδιος ἀϊδίου.

[7] ὕπαρξιν.

[8] πεφηνός.

[9] The words δηλαδὴ τοῖς ἀνθρώποις are suspected by some to be a gloss that has found its way into the text.

[10] εἰκών.

[11] So John of Damascus uses the phrase, εἰκὼν τοῦ Πατρὸς ὁ Υἱὸς, καὶ τοῦ Υἱοῦ, τὸ Πνεῦμα, the Son is the Image of the Father, and the Spirit is that of the Son, lib. 1, De fide orthod., ch. 13, vol. i. p. 151. See also Athanasius, Epist. 1 ad Serap.; Basil, lib. v. contra Eunom.; Cyril, Dial., 7, etc.

[12] χορηγός.

[13] ἀπαλλοτριουμένη. See also Gregory Nazianz., Orat., 37, p. 609.

[14] δοῦλον.

[15] Gregory Nazianz., Orat., 40, p. 668, with reference apparently to our author, says: Οὐδὲν τῆς Τριάδος δοῦλον, οὐδὲ κτιστον, οὐδὲ ἐπείσακτον, ἤκουσα τῶν σοφῶν τινος λέγοντος—In the Trinity there is nothing either in servitude or created, or superinduced, as I heard one of the learned say.

[16] ἐπείσακτον.

[17] In one codex we find the following addition here: οὔτε αὔξεται μονὰς εἰς δυάδα, οὐδὲ δυὰς εἰς τριάδα—Neither again does the unity grow into duality, nor the duality into trinity; or = Neither does the condition of the one grow into the condition of the two, nor that of the two into the condition of the three.

[18] [See valuable note and Greek text in Dr. Schaff’s History, vol. ii. p. 799.]

Elucidation

The story of the “Revelation” is of little consequence, though, if this were Gregory’s genuine work, it would be easy to account for it as originating in a beautiful dream. But it is very doubtful whether it be a genuine work; and, to my mind, it is most fairly treated by Lardner, to whose elaborate chapter concerning Gregory every scholar must refer.[1] Dr. Burton, in his edition of Bishop Bull’s works,[2] almost overrules that learned prelate’s inclination to think it genuine, in the following words: “Hanc formulam minime esse Gregorii authenticam…multis haud spernendis argumentis demonstrat Lardner.” Lardner thinks it a fabrication of the fourth century.

Cave’s learned judgment is more favourable; and he gives the text[3] from Gregory of Nyssa, which he translates as follows: “There is one God, the Father of the living Word and of the subsisting Wisdom and Power, and of Him who is His Eternal Image, the perfect begetter of Him that is perfect, the Father of the only-begotten Son. There is one Lord, the only Son of the only Father, God of God, the character and image of the Godhead, the powerful Word, the comprehensive Wisdom, by which all things were made, and the Power that gave being to the whole creation, the true Son of the true Father, the Invisible of the Invisible, the Incorruptible of the Incorruptible, the Immortal of the Immortal, and the Eternal of Him that is Eternal. There is one Holy Ghost, having its subsistence of God, which appeared through the Son to mankind, the perfect Image of the perfect Son, the Life-giving Life, the holy Fountain, the Sanctity, and the Author of sanctification, by whom God the Father is made manifest, who is over all, and in all; and God the Son, who is through all. A perfect Trinity, which neither in glory, eternity, or dominion is divided, or departed from itself.”


[1] Credibility, vol. ii. p. 635.

[2] Vol. v. p. 423.

[3] Cave, Lives of the Fathers, vol. i. p. 402, ed. Oxford, 1840.


    
      A Metaphrase of the Book of Ecclesiastes.

    
  Chapter 1

A Metaphrase of the Book of Ecclesiastes. Gallandi, Biblioth. Vet. Patr., iii. 387.

————————————

These words speaketh Solomon, the son of David the king and prophet, to the whole Church of God, a prince most honoured, and a prophet most wise above all men. How vain and fruitless are the affairs of men, and all pursuits that occupy man! For there is not one who can tell of any profit attaching to those things which men who creep on earth strive by body and soul to attain to, in servitude all the while to what is transient, and undesirous of considering aught heavenly with the noble eye of the soul. And the life of men weareth away, as day by day, and in the periods of hours and years, and the determinate courses of the sun, some are ever coming, and others passing away. And the matter is like the transit of torrents as they fall into the measureless deep of the sea with a mighty noise. And all things that have been constituted by God for the sake of men abide the same: as, for instance, that man is born of earth, and departs to earth again; that the earth itself continues stable; that the sun accomplishes its circuit about it perfectly, and rolls round to the same mark again; and that the winds[1] in like manner, and the mighty rivers which flow into the sea, and the breezes that beat upon it, all act without forcing it to pass beyond its limits, and without themselves also violating their appointed laws. And these things, indeed, as bearing upon the good of this life of ours, are established thus fittingly. But those things which are of men’s devising, whether words or deeds, have no measure. And there is a plenteous multitude of words, but there is no profit from random and foolish talking. But the race of men is naturally insatiate in its thirst both for speaking and for hearing what is spoken; and it is man’s habit, too, to desire to look with idle eyes on all that happens. What can occur afterwards, or what can be wrought by men which has not been done already? What new thing is there worthy of mention, of which there has never yet been experience? For I think there is nothing which one may call new, or which, on considering it, one shall discover to be strange or unknown to those of old. But as former things are buried in oblivion, so also things that are now subsistent will in the course of time vanish utterly from the knowledge of those who shall come after us. And I speak not these things unadvisedly, as acting now the preacher.[2] But all these things were carefully pondered by me when entrusted with the kingdom of the Hebrews in Jerusalem. And I examined diligently, and considered discreetly, the nature of all that is on earth, and I perceived it to be most various;[3]and I saw that to man it is given to labour upon earth, ever carried about by all different occasions of toil, and with no result of his work. And all things here below are full of the spirit of strangeness and abomination, so that it is not possible for one to retrieve them now; nay, rather it is not possible for one at all to conceive what utter vanity[4] has taken possession of all human affairs. For once on a time I communed with myself, and thought that then I was wiser in this than all that were before me, and I was expert in understanding parables and the natures of things. But I learned that I gave myself to such pursuits to no purpose, and that if wisdom follows knowledge, so troubles attend on wisdom.


[1] τὰ πνεύματα, for which some propose ῥεύματα, streams, as the ἄνεμοι are mentioned in their own place immediately.

[2] νῦν ἐκκλησιάςων.

[3] ποικιλωτάτην.

[4] ἀτοπία

Chapter 2

Judging, therefore, that it stood thus with this matter, I decided to turn to another manner of life, and to give myself to pleasure, and to take experience of various delights. And now I learned that all such things are vain; and I put a check on laughter, when it ran on carelessly; and restrained pleasure, according to the rule of moderation, and was bitterly wroth against it. And when I perceived that the soul is able to arrest the body in its disposition to intoxication and wine-bibbing, and that temperance makes lust its subject, I sought earnestly to observe what object of true worth and of real excellence is set before men, which they shall attain to in this present life. For I passed through all those other objects which are deemed worthiest, such as the erecting of lofty houses and the planting of vines, and in addition, the laying out of pleasure-grounds, and the acquisition and culture of all manner of fruit-bearing trees; and among them also large reservoirs for the reception of water were constructed, and distributed so as to secure the plentiful irrigation of the trees. And I surrounded myself also with many domestics, both man-servants and maid-servants; and some of them I procured from abroad, and others I possessed and employed as born in my own house. And herds of four-footed creatures, as well of cattle as of sheep, more numerous than any of those of old acquired, were made my property. And treasures of gold and silver flowed in upon me; and I made the kings of all nations my dependants and tributaries. And very many choirs of male and female singers were trained to yield me pleasure by the practice of all-harmonious song. And I had banquetings; and for the service of this part of my pleasure, I got me select cup-bearers of both sexes beyond my reckoning,—so far did I surpass in these things those who reigned before me in Jerusalem. And thus it happened that the interests of wisdom declined with me, while the claims of evil appetency increased. For when I yielded myself to every allurement of the eyes, and to the violent passions of the heart, that make their attack from all quarters, and surrendered myself to the hopes held out by pleasures, I also made my will the bond-slave of all miserable delights. For thus my judgment was brought to such a wretched pass, that I thought these things good, and that it was proper for me to engage in them. At length, awaking and recovering my sight, I perceived that the things I had in hand were altogether sinful and very evil, and the deeds of a spirit not good. For now none of all the objects of men’s choice seems to me worthy of approval, or greatly to be desired by a just mind. Wherefore, having pondered at once the advantages of wisdom and the ills of folly, I should with reason admire that man greatly, who, being borne on in a thoughtless course, and afterwards arresting himself, should return to right and duty. For wisdom and folly are widely separated, and they are as different from each other as day is from night. He, therefore, who makes choice of virtue, is like one who sees all things plainly, and looks upward, and who holdeth his ways in the time of clearest light. But he, on the other hand, who has involved himself in wickedness, is like a man who wanders helplessly about in a moonless night, as one who is blind, and deprived of the sight of things by his darkness.[1] And when I considered the end of each of these modes of life, I found there was no profit in the latter;[2] and by setting myself to be the companion of the foolish, I saw that I should receive the wages of folly. For what advantage is there in those thoughts, or what profit is there in the multitude of words, where the streams of foolish speaking are flowing, as it were, from the fountain of folly? Moreover, there is nothing common to the wise man and to the fool, neither as regards the memory of men, nor as regards the recompense of God. And as to all the affairs of men, when they are yet apparently but beginning to be, the end at once surprises them. Yet the wise man is never partaker of the same end with the foolish. Then also did I hate all my life, that had been consumed in vanities, and which I had spent with a mind engrossed in earthly anxieties. For, to speak in brief, all my affairs have been wrought by me with labour and pain, as the efforts of thoughtless impulse; and some other person, it may be a wise man or a fool, will succeed to them, I mean, the chill fruits of my toils. But when I cut myself off from these things, and cast them away, then did that real good which is set before man show itself to me,—namely, the knowledge of wisdom and the possession of manly virtue.[3] And if a man neglects these things, and is inflamed with the passion for other things, such a man makes choice of evil instead of good, and goes after what is bad instead of what is excellent, and after trouble instead of peace; for he is distracted by every manner of disturbance, and is burdened with continual anxieties night and day, with oppressive labours of body as well as with ceaseless cares of mind,—his heart moving in constant agitation, by reason of the strange and senseless affairs that occupy him. For the perfect good does not consist in eating and drinking, although it is true that it is from God that their sustenance cometh to men; for none of those things which are given for our maintenance subsist without His providence. But the good man who gets wisdom from God, gets also heavenly enjoyment; while, on the other hand, the evil man, smitten with ills divinely inflicted, and afflicted with the disease of lust, toils to amass much, and is quick to put him to shame who is honoured by God in presence of the Lord of all, proffering useless gifts, and making things deceitful and vain the pursuits of his own miserable soul.


[1] The text is, τυφλός τε ὢν τὴν πρόσοψιν καὶ ὑπὸ τοῦ σκότους τῶν πραγμάτων ἀφῃρημένος, for which it is proposed to read, τυφλός τε ὢν καὶ τὴν πρόσοψιν ὑπὸ τοῦ σκότους, etc.

[2] Or, as the Latin version puts it: And, in fine, when I considered the difference between these modes of life, I found nothing but that, by setting myself, etc.

[3] ἀνδρείας.

Chapter 3

For this present time is filled with all things that are most contrary[1] to each other—births and deaths, the growth of plants and their uprooting, cures and killings, the building up and the pulling down of houses, weeping and laughing, mourning and dancing. At this moment a man gathers of earth’s products, and at another casts them away; and at one time he ardently desireth the beauty of woman, and at another he hateth it. Now he seeketh something, and again he loseth it; and now he keepeth, and again he casteth away; at one time he slayeth, and at another he is slain; he speaketh, and again he is silent; he loveth, and again he hateth. For the affairs of men are at one time in a condition of war, and at another in a condition of peace; while their fortunes are so inconstant, that from bearing the semblance of good, they change quickly into acknowledged ills. Let us have done, therefore, with vain labours. For all these things, as appears to me, are set to madden men, as it were, with their poisoned stings. And the ungodly observer of the times and seasons is agape for this world,[2] exerting himself above measure to destroy the image[3] of God, as one who has chosen to contend against it[4] from the beginning onward to the end.[5] I am persuaded, therefore, that the greatest good for man is cheerfulness and well-doing, and that this shortlived enjoyment, which alone is possible to us, comes from God only, if righteousness direct our doings. But as to those everlasting and incorruptible things which God hath firmly established, it is not possible either to take aught from them or to add aught to them. And to men in general, those things, in sooth, are fearful and wonderful;[6] and those things indeed which have been, abide so; and those which are to be, have already been, as regards His foreknowledge. Moreover, the man who is injured has God as his helper. I saw in the lower parts the pit of punishment which receives the impious, but a different place allotted for the pious. And I thought with myself, that with God all things are judged and determined to be equal; that the righteous and the unrighteous, and objects with reason and without reason, are alike in His judgment. For that their time is measured out equally to all, and death impends over them, and in this the races of beasts and men are alike in the judgment of God, and differ from each other only in the matter of articulate speech; and all things else happen alike to them, and death receives all equally, not more so in the case of the other kinds of creatures than in that of men. For they have all the same breath of life, and men have nothing more; but all are, in one word, vain, deriving their present condition[7] from the same earth, and destined to perish, and return to the same earth again. For it is uncertain regarding the souls of men, whether they shall fly upwards; and regarding the others which the unreasoning creatures possess, whether they shall fall downward. And it seemed to me, that there is no other good save pleasure, and the enjoyment of things present. For I did not think it possible for a man, when once he has tasted death, to return again to the enjoyment of these things.[8]


[1] The text reads ἐναντιωτήτων, for which Codex Anglicus has ἑναντιωτάτων.

[2] Or, age.

[3] πλάσμα.

[4] Or, Him.

[5] The Greek text is, καιροσκόπος δή τις πονηρὸς τὸν αἰῶνα τοῦτον περικέχηνεν, ἀφανίσαι ὑπερδιατεινόμενος τὸ τοῦ Θεοῦ πλάσμα, ἐξ ἀρχῆς αὐτῷ μέχρι τέλους πολεμεῖν ᾑρημένος. It is well to notice how widely this differs from our version of iii. 11: “He hath made everything beautiful in his time,” etc.

[6] The text is, ᾧ τινι οὖν, ἀλλ᾽ ἔστιν, ἐκεινα φοβερά τε ὁμοῦ καὶ θαυμαστά.

[7] σύστασιν.

[8] [The key to the interpretation of this book, as to much of the book of Job, is found in the brief expostulation of Jeremiah (chap. 12:1), where he confesses his inability to comprehend the world and God’s ways therein, yet utters a profession of unshaken confidence in His goodness. Here Solomon, in monologue, gives vent to similar misgivings; overruling all in the wonderful ode with which the book concludes. I say Solomon, not unadvisedly.]

Chapter 4

And leaving all these reflections, I considered and turned in aversion from all the forms of oppression[1] which are done among men; whence some receiving injury weep and lament, who are struck down by violence in utter default of those who protect them, or who should by all means comfort them in their trouble.[2] And the men who make might their right[3] are exalted to an eminence, from which, however, they shall also fall. Yea, of the unrighteous and audacious, those who are dead fare better than those who are still alive. And better than both these is he who, being destined to be like them, has not yet come into being, since he has not yet touched the wickedness which prevails among men. And it became clear to me also how great is the envy which follows a man from his neighbours, like the sting of a wicked spirit; and I saw that he who receives it, and takes it as it were into his breast, has nothing else but to eat his own heart, and tear it, and consume both soul and body, finding inconsolable vexation in the good fortune of others.[4] And a wise man would choose to have one of his hands full, if it were with ease and quietness, rather than both of them with travail and with the villany of a treacherous spirit. Moreover, there is yet another thing which I know to happen contrary to what is fitting, by reason of the evil will of man. He who is left entirely alone, having neither brother nor son, but prospered with large possessions, lives on in the spirit of insatiable avarice, and refuses to give himself in any way whatever to goodness. Gladly, therefore, would I ask such an one for what reason he labours thus, fleeing with headlong speed[5] from the doing of anything good, and distracted by the many various passions for making gain.[6] Far better than such are those who have taken up an order of life in common,[7] from which they may reap the best blessings. For when two men devote themselves in the right spirit to the same objects, though some mischance befalls the one, he has still at least no slight alleviation in having his companion by him. And the greatest of all calamities to a man in evil fortune is the want of a friend to help and cheer him.[8] And those who live together both double the good fortune that befalls them, and lessen the pressure of the storm of disagreeable events; so that in the day they are distinguished for their frank confidence in each other, and in the night they appear notable for their cheerfulness.[9] But he who leads a solitary life passes a species of existence full of terror to himself; not perceiving that if one should fall upon men welded closely together, he adopts a rash and perilous course, and that it is not easy to snap the threefold cord.[10] Moreover, I put a poor youth, if he be wise, before an aged prince devoid of wisdom, to whose thoughts it has never occured that it is possible that a man may be raised from the prison to the throne, and that the very man who has exercised his power unrighteously shall at a later period be righteously cast out. For it may happen that those who are subject to a youth, who is at the same time sensible, shall be free from trouble,—those, I mean, who are his elders.[11] Moreover, they who are born later cannot praise another, of whom they have had no experience,[12] and are led by an unreasoning judgment, and by the impulse of a contrary spirit. But in exercising the preacher’s office, keep thou this before thine eyes, that thine own life be rightly directed, and that thou prayest in behalf of the foolish, that they may get understanding, and know how to shun the doings of the wicked.


[1] συκοφαντιων.

[2] The text is, βίᾳ καταβλημένοι τῶν ἐπαμυνόντων ἢ ὅλως παραμυθησομένων αὐτοὺς πάσης πανταχόθεν κατεχούσης ἀπορίας. The sense is not clear. It may be: who are struck down in spite of those who protect them, and who should by all means comfort them when all manner of trouble presses them on all sides.

[3] χειροδικαι.

[4] Following the reading of Cod. Medic., which puts τιθέμενος for τιθέμενον. [See Cyprian, vol. v. p. 493, note 7, this series.]

[5] προτροπάδην.

[6] χρηματίσασθαι.

[7] κοινωνίαν ἅμα βίου ἐστείλαντο.

[8] ἀνακτησομένου.

[9] The text is, καὶ νύκτωρ σεμνότητι σεμνύνεσθαι, for which certain codices read σεμνότητι φαιδρύνεσθαι, and others φαιδρότητι σεμνυνεσθαι.

[10] Jerome cites the passage in his Commentary on Ecclesiastes [iv. 12].

[11] Τοὺς ὅσοι προγενέστεροι. The sense is incomplete, and some words seem missing in the text. Jerome, in rendering this passage in his Commentary on Ecclesiastes, turns it thus: ita autem ut sub sene rege versati sint; either having lighted on a better manuscript, or adding something of his own authority to make out the meaning.

[12] δία τὸ ἑτέρου ἀπειράτως ἔχειν.

Chapter 5

Moreover, it is a good thing to use the tongue sparingly, and to keep a calm and rightly balanced[1] heart in the exercise of speech.[2] For it is not right to give utterance in words to things that are foolish and absurd, or to all that occur to the mind; but we ought to know and reflect, that though we are far separated from heaven, we speak in the hearing of God, and that it is good for us to speak without offence. For as dreams and visions of many kinds attend manifold cares of mind, so also silly talking is conjoined with folly. Moreover, see to it, that a promise made with a vow be made good in fact. This, too, is proper to fools, that they are unreliable. But be thou true to thy word, knowing that it is much better for thee not to vow or promise to do anything, than to vow and then fail of performance. And thou oughtest by all means to avoid the flood of base words, seeing that God will hear them. For the man who makes such things his study gets no more benefit by them than to see his doings brought to nought by God. For as the multitude of dreams is vain, so also the multitude of words. But the fear of God is man’s salvation, though it is rarely found. Wherefore thou oughtest not to wonder though thou seest the poor oppressed, and the judges misinterpreting the law. But thou oughtest to avoid the appearance of surpassing those who are in power. For even should this prove to be the case, yet, from the terrible ills that shall befall thee, wickedness of itself will not deliver thee. But even as property acquired by violence is a most hurtful as well as impious possession, so the man who lusteth after money never finds satisfaction for his passion, nor good-will from his neighbours, even though he may have amassed the greatest possible wealth. For this also is vanity. But goodness greatly rejoiceth those who hold by it, and makes them strong,[3] imparting to them the capacity of seeing through[4] all things. And it is a great matter also not to be engrossed by such anxieties: for the poor man, even should he be a slave, and unable to fill his belly plentifully, enjoys at least the kind refreshment of sleep; but the lust of riches is attended by sleepless nights and anxieties of mind. And what could there be then more absurd, than with much anxiety and trouble to amass wealth, and keep it with jealous care, if all the while one is but maintaining the occasion of countless evils to himself? And this wealth, besides, must needs perish some time or other, and be lost, whether he who has acquired it has children or not;[5] and the man himself, however unwillingly, is doomed to die, and return to earth in the selfsame condition in which it was his lot once to come into being.[6] And the fact that he is destined thus to leave earth with empty hands, will make the evil all the sorer to him, as he fails to consider that an end is appointed for his life similar to its beginning, and that he toils to no profit, and labours rather for the wind, as it were, than for the advancement of his own real interest, wasting his whole life in most unholy lusts and irrational passions, and withal in troubles and pains. And, to speak shortly, his days are darkness to such a man, and his life is sorrow. Yet this is in itself good, and by no means to be despised. For it is the gift of God, that a man should be able to reap with gladness of mind the fruits of his labours, receiving thus possessions bestowed by God, and not acquired by force.[7] For neither is such a man afflicted with troubles, nor is he for the most part the slave of evil thoughts; but he measures out his life by good deeds, being of good heart[8] in all things, and rejoicing in the gift of God.


[1] εὐσταθούσῃ.

[2] ἐν τῇ περὶ λόγους σπουδῇ.

[3] ἀνδρείους.

[4] καθορᾶν.

[5] Job 20:20.

[6] Job 1:21; 1 Tim. 6:7.

[7] ἁρπακτικά in the text, for which the Cod. Medic. has ἁρπακτά.

[8] ἐνθυμούμενος.

Chapter 6

Moreover, I shall exhibit in discourse the ill-fortune that most of all prevails among men. While God may supply a man with all that is according to his mind, and deprive him of no object which may in any manner appeal to his desires, whether it be wealth, or honour, or any other of those things for which men distract themselves; yet the man, while thus prospered in all things, as though the only ill inflicted on him from heaven were just the inability to enjoy them, may but husband them for his fellow, and fall without profit either to himself or to his neighbours. This I reckon to be a strong proof and clear sign of surpassing evil. The man who has borne without blame the name of father of very many children, and spent a long life, and has not had his soul filled with good for so long time, and has had no experience of death meanwhile,[1]—this man I should not envy either his numerous offspring or his length of days; nay, I should say that the untimely birth that falls from a woman’s womb is better than he. For as that came in with vanity, so it also departeth secretly in oblivion, without having tasted the ills of life or looked on the sun. And this is a lighter evil than for the wicked man not to know what is good, even though he measure his life by thousands of years.[2] And the end of both is death. The fool is proved above all things by his finding no satisfaction in any lust. But the discreet man is not held captive by these passions. Yet, for the most part, righteousness of life leads a man to poverty. And the sight of curious eyes deranges[3] many, inflaming their mind, and drawing them on to vain pursuits by the empty desire of show.[4] Moreover, the things which are now are known already; and it becomes apparent that man is unable to contend with those that are above him. And, verily, inanities have their course among men, which only increase the folly of those who occupy themselves with them.


[1] θάνατον πεῖραν οὐ λαβών, for which we must read probably θανάτου, etc.

[2] The text gives, ἤπερ τῷ πονηρῷ…ἀναμετρησαμένῳ ἀγαθοτητα μὴ ἐπιγνῳ, for which we may read either ἤπερ τῷ πονηρῷ…ἀναμετρησάμενος…ἐπιγνῷ, or better,…ἀναμετρησαμένῳ…ἐπιγνῶναι.

[3] ἐξίστηαι.

[4] τοῦ ὀφθῆναι.

Chapter 7

For though a man should be by no means greatly advantaged by knowing all in this life that is destined to befall him according to his mind (let us suppose such a case), nevertheless with the officious activity of men he devises means for prying into and gaining an apparent acquaintance with the things that are to happen after a person’s death. Moreover, a good name is more pleasant to the mind[1] than oil to the body; and the end of life is better than the birth, and to mourn is more desirable than to revel, and to be with the sorrowing is better than to be with the drunken. For this is the fact, that he who comes to the end of life has no further care about aught around him. And discreet anger is to be preferred to laughter; for by the severe disposition of countenance the soul is kept upright.[2] The souls of the wise, indeed, are sad and downcast, but those of fools are elated, and given loose to merriment. And yet it is far more desirable to receive blame from one wise man, than to become a hearer of a whole chorus of worthless and miserable men in their songs. For the laughter of fools is like the crackling of many thorns burning in a fierce fire. This, too, is misery, yea the greatest of evils, namely oppression;[3] for it intrigues against the souls of the wise, and attempts to ruin the noble way of life[4] which the good pursue. Moreover, it is right to commend not the man who begins, but the man who finishes a speech;[5] and what is moderate ought to approve itself to the mind, and not what is swollen and inflated. Again, one ought certainly to keep wrath in check, and not suffer himself to be carried rashly into anger, the slaves of which are fools. Moreover, they are in error who assert that a better manner of life was given to those before us, and they fail to see that wisdom is widely different from mere abundance of possessions, and that it is as much more lustrous[6] than these, as silver shines more brightly than its shadow. For the life of man hath its excellence[7] not in the acquisition of perishable riches, but in wisdom. And who shall be able, tell me, to declare the providence of God, which is so great and so beneficent? or who shall be able to recall the things which seem to have been passed by of God? And in the former days of my vanity I considered all things, and saw a righteous man continuing in his righteousness, and ceasing not from it until death, but even suffering injury by reason thereof, and a wicked man perishing with his wickedness. Moreover, it is proper that the righteous man should not seem to be so overmuch, nor exceedingly and above measure wise, that he may not, as in making some slip, seem to sin many times over. And be not thou audacious and precipitate, lest an untimely death surprise thee. It is the greatest of all good to take hold of God, and by abiding in Him to sin in nothing. For to touch things undefiled with an impure hand is abomination. But he who in the fear of God submits himself,[8] escapes all that is contrary. Wisdom availeth more in the way of help than a band of the most powerful men in a city, and it often also pardons righteously those who fail in duty. For there is not one that stumbleth not.[9] Also it becomes thee in no way to attend upon the words of the impious, that thou mayest not become an ear-witness[10] of words spoken against thyself, such as the foolish talk of a wicked servant, and being thus stung in heart, have recourse afterwards thyself to cursing in turn in many actions. And all these things have I known, having received wisdom from God, which afterwards I lost, and was no longer able to be the same.[11] For wisdom fled from me to an infinite distance, and into a measureless deep, so that I could no longer get hold of it. Wherefore afterwards I abstained altogether from seeking it; and I no longer thought of considering the follies and the vain counsels of the impious, and their weary, distracted life. And being thus disposed, I was borne on to the things themselves; and being seized with a fatal passion, I knew woman—that she is like a snare or some such other object.[12] For her heart ensnares those who pass her; and if she but join hand to hand, she holds one as securely as though she dragged him on bound with chains.[13] And from her you can secure your deliverance only by finding a propitious and watchful superintendent in God;[14] for he who is enslaved by sin cannot (otherwise) escape its grasp. Moreover, among all women I sought for the chastity[15] proper to them, and I found it in none. And verily a person may find one man chaste among a thousand, but a woman never.[16] And this above all things I observed, that men being made by God simple[17] in mind, contract[18] for themselves manifold reasonings and infinite questionings, and while professing to seek wisdom, waste their life in vain words.


[1] Prov. 22:1.

[2] κατορθοῦται.

[3] Calumny, συκοφαντία.

[4] ἔνστασιν.

[5] λόγων δέ, etc. But Cod. Medic. reads, λόγον δέ, etc., = it is right to commend a speech not in its beginning, but in its end.

[6] φανερωτέρα, for which φανοτέρα is proposed.

[7] περιγίγνεται.

[8] ὑπείκων.

[9] 1 Kings 8:46; 2 Chron. 6:36; Prov. 20:9; 1 John 1:8.

[10] αὐτήκοος.

[11] ὅμοιος.

[12] The text is evidently corrupt: for τὴν γυναῖκα, γῆν τινά, etc., Cotelerius proposes, τὴν γυναῖκα, σαγήνην τινά, etc.; and Bengel, πάγην τινά, etc.

[13] κατέχει ἢ εἰ. This use of ἢ εἰ is characteristic of Gregory Thaumaturgus. We find it again in his Panegyr. ad Orig., ch. 6, ἢ εἰ καὶ παρὰ πάντας, etc. It may be added, therefore, to the proofs in support of a common authorship for these two writings.

[14] ἐπόπτην.

[15] σωφροσύνην.

[16] [Our English version gives no such idea, nor does that of the LXX. The σωφροσύνη of our author is discretion, or perhaps entire balance of mind. Wordsworth gives us the thought better in his verse: “A perfect woman, nobly planned.” It was not in Judaism to give woman her place: the Magnificat of the Virgin celebrated the restoration of her sex.]

[17] Upright, ἁπλοῖ.

[18] ἐπισπῶνται.

Chapter 8

Moreover, wisdom, when it is found in a man, shows itself also in its possessor’s face, and makes his countenance to shine; as, on the other hand, effrontery convicts the man in whom it has taken up its abode, so soon as he is seen, as one worthy of hatred. And it is on every account right to give careful heed to the words of the king, and by all manner of means to avoid an oath, especially one taken in the name of God. It may be fit at the same time to notice an evil word, but then it is necessary to guard against any blasphemy against God. For it will not be possible to find fault with Him when He inflicts any penalty, nor to gainsay the decrees of the Only Lord and King. But it will be better and more profitable for a man to abide by the holy commandments, and to keep himself apart from the words of the wicked. For the wise man knows and discerneth beforehand the judgment, which shall come at the right time, and sees that it shall be just. For all things in the life of men await the retribution from above; but the wicked man does not seem to know verily[1] that as there is a mighty providence over him, nothing in the future shall be hid. He knoweth not indeed the things which shall be; for no man shall be able to announce any one of them to him duly: for no one shall be found so strong as to be able to prevent the angel who spoils him of his life;[2] neither shall any means be devised for cancelling in any way the appointed time of death. But even as the man who is captured in the midst of the battle can only see flight cut off on every side, so all the impiety of man perisheth utterly together. And I am astonished, as often as I contemplate what and how great things men have studied to do for the hurt of their neighbours. But this I know, that the impious are snatched prematurely from this life, and put out of the way because they have given themselves to vanity. For whereas the providential judgment[3] of God does not overtake all speedily, by reason of His great long-suffering, and the wicked is not punished immediately on the commission of his offences,—for this reason he thinks that he may sin the more, as though he were to get off with impunity, not understanding that the transgressor shall not escape the knowledge of God even after a long interval. This, moreover, is the chief good, to reverence God; for if once the impious man fall away from Him, he shall not be suffered long to misuse his own folly. But a most vicious and false opinion often prevails among men concerning both the righteous and the unrighteous. For they form a judgment contrary to truth regarding each of them; and the man who is really righteous does not get the credit of being so, while, on the other hand, the impious man is deemed prudent and upright. And this I judge to be among the most grievous of errors. Once, indeed, I thought that the chief good consisted in eating and drinking, and that he was most highly favoured of God who should enjoy these things to the utmost in his life; and I fancied that this kind of enjoyment was the only comfort in life. And, accordingly, I gave heed to nothing but to this conceit, so that neither by night nor by day did I withdraw myself from all those things which have ever been discovered to minister luxurious delights to men. And this much I learned thereby, that the man who mingles in these things shall by no means be able, however sorely he may labour with them, to find the real good.


[1] λίαν.

[2] ψυχήν.

[3] πρόνοια.

Chapter 9

Now I thought at that time that all men were judged worthy of the same things. And if any wise man practised righteousness, and withdrew himself from unrighteousness, and as being sagacious avoided hatred with all (which, indeed, is a thing well pleasing to God), this man seemed to me to labour in vain. For there seemed to be one end for the righteous and for the impious, for the good and for the evil, for the pure and for the impure, for him that worshipped[1] God, and for him that worshipped not. For as the unrighteous man and the good, the man who sweareth a false oath, and the man who avoids swearing altogether, were suspected by me to be driving toward the same end, a certain sinister opinion stole secretly into my mind, that all men come to their end in a similar way. But now I know that these are the reflections of fools, and errors and deceits. And they assert largely, that he who is dead has perished utterly, and that the living is to be preferred to the dead, even though he may lie in darkness, and pass his life-journey after the fashion of a dog, which is better at least than a dead lion. For the living know this at any rate, that they are to die; but the dead know not anything, and there is no reward proposed to them after they have completed their necessary course. Also hatred and love with the dead have their end; for their envy has perished, and their life also is extinguished. And he has a portion in nothing who has once gone hence. Error harping still on such a string, gives also such counsel as this: What meanest thou, O man, that thou dost not enjoy thyself delicately, and gorge thyself with all manner of pleasant food, and fill thyself to the full with wine? Dost thou not perceive that these things are given us from God for our unrestrained enjoyment? Put on newly washed attire, and anoint thy head with myrrh, and see this woman and that, and pass thy vain life vainly.[2] For nothing else remaineth for thee but this, neither here nor after death. But avail thou thyself of all that chanceth; for neither shall any one take account of thee for these things, nor are the things that are done by men known at all outside the circle of men. And Hades, whatever that may be, whereunto we are said to depart, has neither wisdom nor understanding. These are the things which men of vanity speak. But I know assuredly, that neither shall they who seem the swiftest accomplish that great race; nor shall those who are esteemed mighty and terrible in the judgment of men, overcome in that terrible battle. Neither, again, is prudence proved by abundance of bread, nor is understanding wont to consort with riches. Nor do I congratulate those who think that all shall find the same things befall them. But certainly those who indulge such thoughts seem to me to be asleep, and to fail to consider that, caught suddenly like fishes and birds, they will be consumed with woes, and meet speedily their proper retribution. Also I estimate wisdom at so high a price, that I should deem a small and poorly-peopled city, even though besieged also by a mighty king with his forces, to be indeed great and powerful, if it had but one wise man, however poor, among its citizens. For such a man would be able to deliver his city both from enemies and from entrenchments. And other men, it may be, do not recognise that wise man, poor as he is; but for my part I greatly prefer the power that resides in wisdom, to this might of the mere multitude of the people. Here, however, wisdom, as it dwells with poverty, is held in dishonour. But hereafter it shall be heard speaking with more authoritative voice than princes and despots who seek after things evil. For wisdom is also stronger than iron; while the folly of one individual works danger for many, even though he be an object of contempt to many.[3]


[1] ἰλασκομένου.

[2] The text gives, κἀκείνην δὲ ματαίως, etc.

[3] κἂν πολλοῖς καταφρόνητος ᾖ; so the Cod. Bodleian. and the Cod. Medic. read. But others read πολύ = an object of great contempt. For καταφρόνητος the Cod. Medic. reads εὐκαταφρόνητος.

Chapter 10

Moreover, flies falling into myrrh, and suffocated therein, make both the appearance of that pleasant ointment and the anointing therewith an unseemly thing;[1] and to be mindful of wisdom and of folly together is in no way proper. The wise man, indeed, is his own leader to right actions; but the fool inclines to erring courses, and will never make his folly available as a guide to what is noble. Yea, his thoughts also are vain and full of folly. But if ever a hostile spirit fall upon thee, my friend, withstand it courageously, knowing that God is able to propitiate[2] even a mighty multitude of offences. These also are the deeds of the prince and father of all wickedness: that the fool is set on high, while the man richly gifted with wisdom is humbled; and that the slaves of sin are seen riding on horseback, while men dedicated to God walk on foot in dishonour, the wicked exulting the while. But if any one devises another’s hurt, he forgets that he is preparing a snare for himself first and alone. And he who wrecks another’s safety, shall fall by the bite of a serpent. But he who removeth stones, indeed shall undergo no light labour;[3] and he who cleaveth wood shall bear danger with him in his own weapon. And if it chance that the axe spring out of the handle,[4] he who engages in such work shall be put to trouble, gathering for no good[5] and having to put to more of his iniquitous and shortlived strength.[6] The bite of a serpent, again, is stealthy; and the charmers will not soothe the pain, for they are vain. But the good man doeth good works for himself and for his neighbours alike; while the fool shall sink into destruction through his folly. And when he has once opened his mouth, he begins foolishly and soon comes to an end, exhibiting his senselessness in all. Moreover, it is impossible for man to know anything, or to learn from man either what has been from the beginning, or what shall be in the future. For who shall be the declarer thereof? Besides, the man who knows not to go to the good city, sustains evil in the eyes and in the whole countenance. And I prophesy woes to that city the king of which is a youth, and its rulers gluttons. But I call the good land blessed, the king of which is the son of the free: there those who are entrusted with the power of ruling shall reap what is good in due season. But the sluggard and the idler become scoffers, and make the house decay; and misusing all things for the purposes of their own gluttony, like the ready slaves of money,[7] for a small price they are content to do all that is base and abject. It is also right to obey kings and rulers or potentates, and not to be bitter against them, nor to utter any offensive word against them. For there is ever the risk that what has been spoken in secret may somehow become public. For swift and winged messengers convey all things to Him who alone is King both rich and mighty, discharging therein a service which is at once spiritual and reasonable.


[1] The text gives χρίσιν, for which Cod. Medic. reads, χρῆσιν, use.

[2] ἰλάσασθαι.

[3] Reading ἀλλὰ μήν for ἀλλὰ μή.

[4] στελεου, for which others read στελέχους.

[5] οὐκ ἑπ᾽ ἀγαθῷ συγκομίζων.

[6] ἑπαύξων αὐτὸς τὴν ἑαυτοῦ ἄδικον καὶ ὠκύμορον δύναμιν.

[7] ἀργυρίῳ ἀγώγιμοι.

Chapter 11

Moreover, it is a righteous thing to give (to the needy) of thy bread, and of those things which are necessary for the support of man’s life. For though thou seemest forthwith to waste it upon some persons, as if thou didst cast thy bread upon the water, yet in the progress of time thy kindness shall be seen to be not unprofitable for thee. Also give liberally, and give a portion of thy means to many; for thou knowest not what the coming day doeth. The clouds, again, do not keep back their plenteous rains, but discharge their showers upon the earth. Nor does a tree stand for ever; but even though men may spare it, it shall be overturned by the wind at any rate. But many desire also to know beforehand what is to come from the heavens; and there have been those who, scrutinizing the clouds and waiting for the wind, have had nought to do with reaping and winnowing, putting their trust in vanity, and being all incapable of knowing aught of what may come from God in the future; just as men cannot tell what the woman with child shall bring forth. But sow thou in season, and thus reap thy fruits whenever the time for that comes on. For it is not manifest what shall be better than those among all natural things.[1] Would, indeed, that all things turned out well! Truly, when a man considers with himself that the sun is good, and that this life is sweet, and that it is a pleasant thing to have many years wherein one can delight himself continually, and that death is a terror and an endless evil, and a thing that brings us to nought, he thinks that he ought to enjoy himself in all the present and apparent pleasures of life. And he gives this counsel also to the young, that they should use to the uttermost[2] the season of their youth, by giving up their minds to all manner of pleasure, and indulge their passions, and do all that seemeth good in their own eyes, and look upon that which delighteth, and avert themselves from that which is not so. But to such a man I shall say this much: Senseless art thou, my friend, in that thou dost not look for the judgment that shall come from God upon all these things. And profligacy and licentiousness are evil, and the filthy wantonness of our bodies carries death in it. For folly attends on youth, and folly leads to destruction.


[1] ὁποῖα αὐτῶν ἔσται ἀμείνω τῶν φυέντων, perhaps = “which” of those natural productions shall be the better.

[2] καταχρῆσθαι.

Chapter 12

Moreover, it is right that thou shouldest fear God while thou art yet young, before thou givest thyself over to evil things, and before the great and terrible day of God cometh, when the sun shall no longer shine, neither the moon, nor the rest of the stars, but when in that storm and commotion of all things, the powers above shall be moved, that is, the angels who guard the world; so that the mighty men shall fail, and the women shall cease their labours, and shall flee into the dark places of their dwellings, and shall have all the doors shut. And a woman shall be restrained from grinding by fear, and shall speak with the weakest voice, like the tiniest bird; and all the impure women shall sink into the earth; and cities and their blood-stained governments shall wait for the vengeance that comes from above, while the most bitter and bloody of all times hangs over them like a blossoming almond, and continuous punishments impend like a multitude of flying locusts, and the transgressors are cast out of the way like a black and despicable caper-plant. And the good man shall depart with rejoicing to his own everlasting habitation; but the vile shall fill all their places with wailing, and neither silver laid up in store, nor proved gold, shall be of use any more. For a mighty stroke[1] shall fall upon all things, even to the pitcher that standeth by the well, and the wheel of the vessel which may chance to have been left in the hollow, when the course of time comes to its end[2] and the ablution-bearing period of a life that is like water has passed away.[3] And for men who lie on earth there is but one salvation, that their souls acknowledge and wing their way to Him by whom they have been made. I say, then, again what I have said already, that man’s estate is altogether vain, and that nothing can exceed the utter vanity which attaches to the objects of man’s inventions. And superfluous is my labour in preaching discreetly, inasmuch as I am attempting to instruct a people here, so indisposed to receive either teaching or healing. And truly the noble man is needed for the understanding of the words of wisdom. Moreover, I, though already aged, and having passed a long life, laboured to find out those things which are well-pleasing to God, by means of the mysteries of the truth. And I know that the mind is no less quickened and stimulated by the precepts of the wise, than the body is wont to be when the goad is applied, or a nail is fastened in it.[4] And some will render again those wise lessons which they have received from one good pastor and teacher, as if all with one mouth and in mutual concord set forth in larger detail the truths committed to them. But in many words there is no profit. Neither do I counsel thee, my friend, to write down vain things about what is fitting,[5] from which there in nothing to be gained but weary labour. But, in fine, I shall require to use some such conclusion as this: O men, behold, I charge you now expressly and shortly, that ye fear God, who is at once the Lord and the Overseer[6] of all, and that ye keep also His commandments; and that ye believe that all shall be judged severally in the future, and that every man shall receive the just recompense for his deeds, whether they be good or whether they be evil.[7]


[1] καθέξει πληγή. Œcolampadius renders it, magnus enim fons, evidently reading πηγή.

[2] The text is, ἐν τῷ κοιλώματι παυσαμένης χρόνον τε περιδρομῆς, for which we may read, ἐν τῷ κοιλώματι, παυσαμενῆς χρόνων τε περιδρομῆς. Others apparently propose for παυσαμενῆς, δεξαμενῆς = at the hollow of the cistern.

[3] The text is, καὶ τῆς δι᾽ υδατος ζωῆς παροδεύσαντος τοῦ λουτροφόρου αἰῶνος. Billius understands the age to be called λουτροφόρου, because, as long as we are in life, it is possible to obtain remission for any sin, or as referring to the rite of baptism.

[4] ηλῳ ἐμπερονηθέντα. The Septuagint reads, λόγοι σοφῶν ὡς τὰ βούκεντρα καὶ ὡς ἧλοι πεφυτευμένοι, like nails planted, etc. Others read πεπυρωμένοι, igniti. The Vulg. has, quasi clavi in altum defixi.

[5] περὶ τὸ προσῆκον, for which some read, παρὰ τὸ προσῆκον, beyond or contrary to what is fitting.

[6] ἐπόπτης.

[7] [The incomparable beauty of our English version of this twelfth chapter of Koheleth is heightened not a little by comparison with this turgid metaphrase. It fails, in almost every instance, to extract the kernel of the successive στίχοι of this superlatively poetic and didactic threnode. It must have been a youthful work.]


    
      Canonical Epistle.

    
  Canon 1

Canonical Epistle. Of the holy Gregory, archbishop of Neo-Cæsareia, surnamed Thaumaturgus, concerning those who, in the inroad of the barbarians, ate things sacrificed to idols, or offended in certain other matters. Gallandi, iii. p. 400. [Written a.d. 258 or 262.] There are scholia in Latin by Theodorus Balsamon and Joannes Zonaras on these canons. The note of the former on the last canon may be cited:—The present saint has defined shortly five several positions for the penitent; but he has not indicated either the times appointed for their exercise, or the sins for which discipline is determined. Basil the Great, again, has handed down to us an accurate account of these things in his canonical epistles. [Elucidation II.] Yet he, too, has referred to episcopal decision the matter of recovery through penalties [i.e., to the decision of his comprovincial bishops, as in Cyprian’s example. See vol. v. p. 415, Elucidation XIII.; also Elucidation I. p. 20, infra.

————————————

The meats are no burden to us, most holy father,[1] if the captives ate things which their conquerors set before them, especially since there is one report from all, viz., that the barbarians who have made inroads into our parts have not sacrificed to idols. For the apostle says, “Meats for the belly, and the belly for meats: but God shall destroy both it and them.”[2] But the Saviour also, who cleanseth all meats, says, “Not that which goeth into a man defileth the man, but that which cometh out.”[3] And this meets the case of the captive women defiled by the barbarians, who outraged their bodies. But if the previous life of any such person convicted him of going, as it is written, after the eyes of fornicators, the habit of fornication evidently becomes an object of suspicion also in the time of captivity. And one ought not readily to have communion with such women in prayers. If any one, however, has lived in the utmost chastity, and has shown in time past a manner of life pure and free from all suspicion, and now falls into wantonness through force of necessity, we have an example for our guidance,—namely, the instance of the damsel in Deuteronomy, whom a man finds in the field, and forces her and lies with her. “Unto the damsel,” he says, “ye shall do nothing; there is in the damsel no sin worthy of death: for as when a man riseth against his neighbour, and slayeth him, even so is this matter: the damsel cried, and there was none to help her.”[4]


[1] [Elucidation III. p. 20.]

[2] 1 Cor. 6:13.

[3] Matt. 15:11.

[4] Deut. 22:26, 27.

Canon 2

Covetousness is a great evil; and it is not possible in a single letter to set forth those scriptures in which not robbery alone is declared to be a thing horrible and to be abhorred, but in general the grasping mind, and the disposition to meddle with what belongs to others, in order to satisfy the sordid love of gain. And all persons of that spirit are excommunicated from the Church of God. But that at the time of the irruption, in the midst of such woful sorrows and bitter lamentations, some should have been audacious enough to consider the crisis which brought destruction to all the very period for their own private aggrandizement, that is a thing which can be averred only of men who are impious and hated of God, and of unsurpassable iniquity. Wherefore it seemed good to excommunicate such persons, lest the wrath (of God) should come upon the whole people, and upon those first of all who are set over them in office, and yet fail to make inquiry. For I am afraid, as the Scripture says, lest the impious work the destruction of the righteous along with his own.[1] “For fornication,” it says,[2] “and covetousness are things on account of which the wrath of God cometh upon the children of disobedience. Be not ye therefore partakers with them. For ye were sometimes darkness, but now are ye light in the Lord: walk as children of light (for the fruit of the light[3] is in all goodness, and righteousness, and truth), proving what is acceptable unto the Lord. And have no fellowship with the unfruitful works of darkness, but rather reprove them; for it is a shame even to speak of those things which are done of them in secret. But all things that are reproved are made manifest by the light.” In this wise speaks the apostle. But if certain parties who pay the proper penalty for that former covetousness of theirs, which exhibited itself in the time of peace, now turn aside again to the indulgence of covetousness in the very time of trouble (i.e., in the troubles of the inroads by the barbarians), and make gain out of the blood and ruin of men who have been utterly despoiled, or taken captive, (or) put to death, what else ought to be expected, than that those who struggle so hotly for covetousness should heap up wrath both for themselves and for the whole people?


[1] Gen. 18:23, 25.

[2] Eph. 5:5–13.

[3] τοῦ φωτός for the received πνεύματος.

Canon 3

Behold, did not Achar[1] the son of Zara transgress in the accursed thing, and trouble then lighted on all the congregation of Israel? And this one man was alone in his sin; but he was not alone in the death that came by his sin. And by us, too, everything of a gainful kind at this time, which is ours not in our own rightful possession, but as property strictly belonging to others, ought to be reckoned a thing devoted. For that Achar indeed took of the spoil; and those men of the present time take also of the spoil. But he took what belonged to enemies; while these now take what belongs to brethren, and aggrandize themselves with fatal gains.


[1] Josh. 7.

Canon 4

Let no one deceive himself, nor put forward the pretext of having found such property. For it is not lawful, even for a man who has found anything, to aggrandize himself by it. For Deuteronomy says: “Thou shalt not see thy brother’s ox or his sheep go astray in the way, and pay no heed to them; but thou shalt in any wise bring them again unto thy brother. And if thy brother come not nigh thee, or if thou know him not, then thou shalt bring them together, and they shall be with thee until thy brother seek after them, and thou shalt restore them to him again. And in like manner shalt thou do with his ass, and so shalt thou do with his raiment, and so shalt thou do with all lost things of thy brother’s, which he hath lost, and thou mayest find.”[1] Thus much in Deuteronomy. And in the book of Exodus it is said, with reference not only to the case of finding what is a friend’s, but also of finding what is an enemy’s: “Thou shalt surely bring them back to the house of their master again.”[2] And if it is not lawful to aggrandize oneself at the expense of another, whether he be brother or enemy, even in the time of peace, when he is living at his ease and delicately, and without concern as to his property, how much more must it be the case when one is met by adversity, and is fleeing from his enemies, and has had to abandon his possessions by force of circumstances!


[1] Deut. 22:1–3.

[2] Ex. 23:4.

Canon 5

But others deceive themselves by fancying that they can retain the property of others which they may have found as an equivalent for their own property which they have lost. In this way verily, just as the Boradi and Goths brought the havoc of war on them, they make themselves Boradi and Goths to others. Accordingly we have sent to you our brother and comrade in old age, Euphrosynus, with this view, that he may deal with you in accordance with our model here, and teach you against whom you ought to admit accusations,[1] and whom you ought to exclude from your prayers.


[1] ὧν δεῖ τὰς κατηγορίας προσίεσθαι.

Canon 6

Moreover, it has been reported to us that a thing has happened in your country which is surely incredible, and which, if done at all, is altogether the work of unbelievers, and impious men, and men who know not the very name of the Lord; to wit, that some have gone to such a pitch of cruelty and inhumanity, as to be detaining by force certain captives who have made their escape. Dispatch ye commissioners into the country, lest the thunderbolts of heaven fall all too surely upon those who perpetrate such deeds.
Canon 7

Now, as regards those who have been enrolled among the barbarians, and have accompanied them in their irruption in a state of captivity, and who, forgetting that they were from Pontus, and Christians, have become such thorough barbarians, as even to put those of their own race to death by the gibbet[1] or strangulation, and to show their roads or houses to the barbarians, who else would have been ignorant of them, it is necessary for you to debar such persons even from being auditors in the public congregations,[2] until some common decision about them is come to by the saints assembled in council, and by the Holy Spirit antecedently to them.


[1] ξυλῳ.

[2] ακροάσεως.

Canon 8

Now those who have been so audacious as to invade the houses of others, if they have once been put on their trial and convicted, ought not to be deemed fit even to be hearers in the public congregation. But if they have declared themselves and made restitution, they should be placed in the rank of the repentant.[1]


[1] τῶν ὑποστρεφόντων.

Canon 9

Now, those who have found in the open field or in their own houses anything left behind them by the barbarians, if they have once been put on their trial and convicted, ought to fall under the same class of the repentant. But if they have declared themselves and made restitution, they ought to be deemed fit for the privilege of prayer.[1]


[1] [Partially elucidated below in (the spurious) Canon XI. See Marshall’s Penitential Discipline of the Primitive Church.]

Canon 10

And they who keep the commandment ought to keep it without any sordid covetousness, demanding neither recompense,[1] nor reward,[2] nor fee,[3] nor anything else that bears the name of acknowledgment.


[1] μηνυτρα, the price of information.

[2] σῶστρα, the reward for bringing back a runaway slave.

[3] εὕρετρα, the reward of discovery.

Canon 11

Weeping[1] takes place without the gate of the oratory; and the offender standing there ought to implore the faithful as they enter to offer up prayer on his behalf. Waiting on the word,[2] again, takes place within the gate in the porch,[3] where the offender ought to stand until the catechumens depart, and thereafter he should go forth. For let him hear the Scriptures and doctrine, it is said, and then be put forth, and reckoned unfit for the privilege of prayer. Submission,[4] again, is that one stand within the gate of the temple, and go forth along with the catechumens. Restoration[5] is that one be associated with the faithful, and go not forth with the catechumens; and last of all comes the participation in the holy ordinances.[6]


[1] πρόσκλαυσις, discipline.

[2] ἀκρόασις.

[3] ἐν τῷ νάρθηκι.

[4] ὑπόπτωσις.

[5] σύστασις.

[6] ἁγιασμάτων.

Elucidations

I.

(The title, p. 18.)

This is a genuine epistle, all but the eleventh canon. It is addressed to an anonymous bishop; one of his suffragans, some think. I suppose, rather, he consults, as Cyprian did, the bishop of the nearest Apostolic See, and awaits his concurrence. It refers to the ravages of the Goths in the days of Gallienus (a.d. 259–267), and proves the care of the Church to maintain discipline, even in times most unfavourable to order and piety. The last canon is an explanatory addition made to elucidate the four degrees or classes of penitents. It is a very interesting document in this respect, and sheds light on the famous canonical epistles of St. Basil.

II.

(Basil the Great, p. 18, note.)

The “Canonical Epistles” of St. Basil are not private letters, but canons of the churches with which he was nearest related. When there was no art of printing, the chief bishops were obliged to communicate with suffragans, and with their brethren in the Apostolic See nearest to them. See them expounded at large in Dupin, Ecclesiastical Writers of the Fourth Century, Works, vol. i., London, 1693 (translated), p. 139, etc.

III.

(Most holy father, p. 18.)

This expression leads me to think that this epistle is addressed to the Bishop of Antioch or of some other Apostolic See. It must not be taken as a prescribed formula, however, as when we say “Most Reverend” in our days; e.g., addressing the Archbishop of Canterbury. Rather, it is an expression of personal reverence. As yet, titular distinctions, such as these, were not known. In the West existing usages seem to have been introduced with the Carlovingian system of dignities, expounded by Gibbon.

    
      The Oration and Panegyric Addressed to Origen.

    
  For Eight Years Gregory Has Given Up the Practice of Oratory, Being Busied With the Study Chiefly of Roman Law and the Latin Language

The Oration and Panegyric Addressed to Origen. Delivered by Gregory Thaumaturgus in the Palestinian Cæsareia, when about to leave for his own country, after many years’ instruction under that teacher. [Circa a.d. 238.] Gallandi, Opera, p. 413.

————————————

Argument I.—For Eight Years Gregory Has Given Up the Practice of Oratory, Being Busied with the Study Chiefly of Roman Law and the Latin Language.

An excellent[1] thing has silence proved itself in many another person on many an occasion, and at present it befits myself, too, most especially, who with or without purpose may keep the door of my lips, and feel constrained to be silent. For I am unpractised and unskilled[2] in those beautiful and elegant addresses which are spoken or composed in a regular and unbroken[3] train, in select and well-chosen phrases and words; and it may be that I am less apt by nature to cultivate successfully this graceful and truly Grecian art. Besides, it is now eight years since I chanced myself to utter or compose any speech, whether long or short; neither in that period have I heard any other compose or utter anything in private, or deliver in public any laudatory or controversial orations, with the exception of those admirable men who have embraced the noble study of philosophy, and who care less for beauty of language and elegance of expression. For, attaching only a secondary importance to the words, they aim, with all exactness, at investigating and making known the things themselves, precisely as they are severally constituted. Not indeed, in my opinion, that they do not desire, but rather that they do greatly desire, to clothe the noble and accurate results of their thinking in noble and comely[4] language. Yet it may be that they are not able so lightly to put forth this sacred and godlike power (faculty) in the exercise of its own proper conceptions, and at the same time to practise a mode of discourse eloquent in its terms, and thus to comprehend in one and the same mind—and that, too, this little mind of man—two accomplishments, which are the gifts of two distinct persons, and which are, in truth, most contrary to each other. For silence is indeed the friend and helpmeet of thought and invention. But if one aims at readiness of speech and beauty of discourse, he will get at them by no other discipline than the study of words, and their constant practice. Moreover, another branch of learning occupies my mind completely, and the mouth binds the tongue if I should desire to make any speech, however brief, with the voice of the Greeks; I refer to those admirable laws of our sages[5] by which the affairs of all the subjects of the Roman Empire are now directed, and which are neither composed[6] nor learnt without difficulty. And these are wise and exact[7] in themselves, and manifold and admirable, and, in a word, most thoroughly Grecian; and they are expressed and committed to us in the Roman tongue, which is a wonderful and magnificent sort of language, and one very aptly conformable to royal authority,[8] but still difficult to me. Nor could it be otherwise with me, even though I might say that it was my desire that it should be.[9] And as our words are nothing else than a kind of imagery of the dispositions of our mind, we should allow those who have the gift of speech, like some good artists alike skilled to the utmost in their art and liberally furnished in the matter of colours, to possess the liberty of painting their word-pictures, not simply of a uniform complexion, but also of various descriptions and of richest beauty in the abundant mixture of flowers, without let or hindrance.


[1] καλόν, for which Hœschelius has ἀγαθόν.

[2] ἄπειρος, for which Hœschelius has ἀνάσκητος.

[3] ἀκωλύτῳ, for which Bengel suggests ἀκολούθῳ.

[4] εὐειδεῖ, for which Ger. Vossius gives ἀψευδεῖ.

[5] [See my introductory note, supra. He refers to Caius, Papinian, Ulpian; all, probably, of Syrian origin, and using the Greek as their vernacular.]

[6] συγκείμενοι, which is rendered by some conduntur, by others confectæ sunt, and by others still componantur, harmonized,—the reference then being to the difficulty experienced in learning the laws, in the way of harmonizing those which apparently oppose each other.

[7] ἀκριβεῖς, for which Ger. Vossius gives εὐσεβεις, pious.

[8] [A noteworthy estimate of Latin by a Greek.]

[9] εἰ καὶ βουλητόν, etc., for which Hœschelius gives οὔτε βουλητόν, etc. The Latin version gives, non enim aliter sentire aut posse aut velle me unquam dixerim.

He Essays to Speak of the Well-Nigh Divine Endowments of Origen in His Presence, Into Whose Hands He Avows Himself to Have Been Led in a Way Beyond All His Expectation

But we, like any of the poor, unfurnished with these varied specifics[1]—whether as never having been possessed of them, or, it may be, as having lost them—are under the necessity of using, as it were, only charcoal and tiles, that is to say, those rude and common words and phrases; and by means of these, to the best of our ability, we represent the native dispositions of our mind, expressing them in such language as is at our service, and endeavouring to exhibit the impressions of the figures[2] of our mind, if not clearly or ornately, yet at least with the faithfulness of a charcoal picture, welcoming gladly any graceful and eloquent expression which may present itself from any quarter, although we make little of such.[3] But, furthermore,[4] there is a third circumstance which hinders and dissuades me from this attempt, and which holds me back much more even than the others, and recommends me to keep silence by all means,—I allude to the subject itself, which made me indeed ambitious to speak of it, but which now makes me draw back and delay. For it is my purpose to speak of one who has indeed the semblance and repute of being a man, but who seems, to those who are able to contemplate the greatness of his intellectual calibre,[5] to be endowed with powers nobler and well-nigh divine.[6] And it is not his birth or bodily training that I am about to praise, and that makes me now delay and procrastinate with an excess of caution. Nor, again, is it his strength or beauty; for these form the eulogies of youths, of which it matters little whether the utterance be worthy or not.[7] For, to make an oration on matters of a temporary and fugitive nature, which perish in many various ways and quickly, and to discourse of these with all the grandeur and dignity of great affairs, and with such timorous delays, would seem a vain and futile procedure.[8] And certainly, if it had been proposed to me to speak of any of those things which are useless and unsubstantial, and such as I should never voluntarily have thought of speaking of,—if, I say, it had been proposed to me to speak of anything of that character, my speech would have had none of this caution or fear, lest in any statement I might seem to come beneath the merit of the subject. But now, my subject dealing with that which is most godlike in the man, and that in him which has most affinity with God, that which is indeed confined within the limits of this visible and mortal form, but which strains nevertheless most ardently after the likeness of God; and my object being to make mention of this, and to put my hand to weightier matters, and therein also to express my thanksgivings to the Godhead, in that it has been granted to me to meet with such a man beyond the expectation of men,—the expectation, verily, not only of others, but also of my own heart, for I neither set such a privilege before me at any time, nor hoped for it; it being, I say, my object, insignificant and altogether without understanding as I am, to put my hand to such subjects, it is not without reason[9] that I shrink from the task, and hesitate, and desire to keep silence. And, in truth, to keep silence seems to me to be also the safe course, lest, with the show of an expression of thanksgiving, I may chance, in my rashness, to discourse of noble and sacred subjects in terms ignoble and paltry and utterly trite, and thus not only miss attaining the truth, but even, so far as it depends on me, do it some injury with those who may believe that it stands in such a category, when a discourse which is weak is composed thereon, and is rather calculated to excite ridicule than to prove itself commensurate in its vigour with the dignity of its themes. But all that pertains to thee is beyond the touch of injury and ridicule, O dear soul; or, much rather let me say, that the divine herein remains ever as it is, unmoved and harmed in nothing by our paltry and unworthy words. Yet I know not how we shall escape the imputation of boldness and rashness in thus attempting in our folly, and with little either of intelligence or of preparation, to handle matters which are weighty, and probably beyond our capacity. And if, indeed, elsewhere and with others, we had aspired to make such youthful endeavours in matters like these, we would surely have been bold and daring; nevertheless in such a case our rashness might not have been ascribed to shamelessness, in so far as we should not have been making the bold effort with thee. But now we shall be filling out the whole measure of senselessness, or rather indeed we have already filled it out, in venturing with unwashed feet (as the saying goes) to introduce ourselves to ears into which the Divine Word Himself—not indeed with covered feet, as is the case with the general mass of men, and, as it were, under the thick coverings of enigmatical and obscure[10] sayings, but with unsandalled feet (if one may so speak)—has made His way clearly and perspicuously, and in which He now sojourns; while we, who have but refuse and mud to offer in these human words of ours, have been bold enough to pour them into ears which are practised in hearing only words that are divine and pure. It might indeed suffice us, therefore, to have transgressed thus far; and now, at least, it might be but right to restrain ourselves, and to advance no further with our discourse. And verily I would stop here most gladly. Nevertheless, as I have once made the rash venture, it may be allowed me first of all to explain the reason under the force of which I have been led into this arduous enterprise, if indeed any pardon can be extended to me for my forwardness in this matter.


[1] φαρμάκων.

[2] χαρακτῆρας τῶν τῆς ψυχῆς τύπων.

[3] ἀσπασάμενοι ἡδέως, ἐπεὶ καὶ περιφρονήσαντες. The passage is considered by some to be mutilated.

[4] The text is, ἀλλὰ γὰρ ἐκ τρίτων αὖθις ἄλλως κωλύει,, etc. For ἄλλως Hœschelius gives ἄλλα δή, Bengel follows him, and renders it, sed rursum, tertio loco, aliud est quod prohibet. Delarue proposes, ἀλλὰ γὰρ ἓν τρίτον αὖθις ἄλλως κωλύει.

[5] τὸ δὲ πολὺ τῆς ἕξεως.

[6] This is the rendering according to the Latin version. The text is, ἀπεσκευασμένου ἤδη μείζονι παρασκευῇ μεταναστάσεως τῆς πρὸς τό θεῖον. Vossius reads, μετ᾽ ἀναστάσεως.

[7] ὧν ἥττων φροντις κατ᾽ ἀξίαν τε καὶ μὴ, λεγομένων.

[8] The text is, μὴ καὶ ψυχρὸν ἢ πέρπερον ᾖ, where, according to Bengel, μή has the force of ut non dicam.

[9] But the text reads, οὐκ εὐλόγως.

[10] ἀσαφῶν. But Ger. Voss has ἀσφαλῶν, safe.

He is Stimulated to Speak of Him by the Longing of a Grateful Mind. To the Utmost of His Ability He Thinks He Ought to Thank Him. From God Are the Beginnings of All Blessings; And to Him Adequate Thanks Cannot Be Returned

Ingratitude appears to me to be a dire evil; a dire evil indeed, yea, the direst of evils. For when one has received some benefit, his failing to attempt to make any return by at least the oral expression of thanks, where aught else is beyond his power, marks him out either as an utterly irrational person, or as one devoid of the sense of obligations conferred, or as a man without any memory. And, again, though[1] one is possessed naturally and at once by the sense and the knowledge of benefits received, yet, unless he also carries the memory of these obligations to future days, and offers some evidence of gratitude to the author of the boons, such a person is a dull, and ungrateful, and impious fellow; and he commits an offence which can be excused neither in the case of the great nor in that of the small:—if we suppose the case of a great and high-minded man not bearing constantly on his lips his great benefits with all gratitude and honour, or that of a small and contemptible man not praising and lauding with all his might one who has been his benefactor, not simply in great services, but also in smaller. Upon the great, therefore, and those who excel in powers of mind, it is incumbent, as out of their greater abundance and larger wealth, to render greater and worthier praise, according to their capacity, to their benefactors. But the humble also, and those in narrow circumstances, it beseems neither to neglect those who do them service, nor to take their services carelessly, nor to flag in heart as if they could offer nothing worthy or perfect; but as poor indeed, and yet as of good feeling, and as measuring not the capacity of him whom they honour, but only their own, they ought to pay him honour according to the present measure of their power,—a tribute which will probably be grateful and pleasant to him who is honoured, and in no less consideration with him than it would have been had it been some great and splendid offering, if it is only presented with decided earnestness, and with a sincere mind. Thus is it laid down in the sacred writings,[2] that a certain poor and lowly woman, who was with the rich and powerful that were contributing largely and richly out of their wealth, alone and by herself cast in a small, yea, the very smallest offering, which was, however, all the while her whole substance, and received the testimony of having presented the largest oblation. For, as I judge, the sacred word has not set up the large outward quantity of the substance given, but rather the mind and disposition of the giver, as the standard by which the worth and the magnificence of the offering are to be measured. Wherefore it is not meet even for us by any means to shrink from this duty, through the fear that our thanksgivings be not adequate to our obligations; but, on the contrary, we ought to venture and attempt everything, so as to offer thanksgivings, if not adequate, at least such as we have it in our power to exhibit, as in due return. And would that our discourse, even though it comes short of the perfect measure, might at least reach the mark in some degree, and be saved from all appearance of ingratitude! For a persistent silence, maintained under the plausible cover of an inability to say anything worthy of the subject, is a vain and evil thing; but it is the mark of a good disposition always to make the attempt at a suitable return, even although the power of the person who offers the grateful acknowledgment be inferior to the desert of the subject. For my part, even although I am unable to speak as the matter merits, I shall not keep silence; but when I have done all that I possibly can, then I may congratulate myself. Be this, then, the method of my eucharistic discourse. To God, indeed, the God of the universe, I shall not think of speaking in such terms: yet is it from Him that all the beginnings of our blessings come; and with Him consequently is it that the beginning of our thanksgivings, or praises, or laudations, ought to be made. But, in truth, not even though I were to devote myself wholly to that duty, and that, too, not as I now am—to wit, profane and impure, and mixed up with and stained by every unhallowed[3] and polluting evil—but sincere and as pure as pure may be, and most genuine, and most unsophisticated, and uncontaminated by anything vile;—not even, I say, though I were thus to devote myself wholly, and with all the purity of the newly born, to this task, should I produce of myself any suitable gift in the way of honour and acknowledgment to the Ruler and Originator of all things, whom neither men separately and individually, nor yet all men in concert, acting with one spirit and one concordant impulse, as though all that is pure were made to meet in one, and all that is diverse from that were turned also to that service, could ever celebrate in a manner worthy of Him. For, in whatsoever measure any man is able to form right and adequate conceptions of His works, and (if such a thing were possible) to speak worthily regarding Him, then, so far as that very capacity is concerned,—a capacity with which he has not been gifted by any other one, but which he has received from Him alone, he cannot possibly find any greater matter of thanksgiving than what is implied in its possession.


[1] Reading ὅτῳ, with Hœschelius, Bengel, and the Paris editor, while Voss. reads οτι.

[2] Luke 21:2.

[3] παναγεῖ, which in the lexicons is given as bearing only the good sense, all-hallowed, but which here evidently is taken in the opposite.

The Son Alone Knows How to Praise the Father Worthily. In Christ and by Christ Our Thanksgivings Ought to Be Rendered to the Father. Gregory Also Gives Thanks to His Guardian Angel, Because He Was Conducted by Him to Origen

But let us commit the praises and hymns in honour of the King and Superintendent of all things, the perennial Fount of all blessings, to the hand of Him who, in this matter as in all others, is the Healer of our infirmity, and who alone is able to supply that which is lacking; to the Champion and Saviour of our souls, His first-born Word, the Maker and Ruler of all things, with whom also alone it is possible, both for Himself and for all, whether privately and individually, or publicly and collectively, to send up to the Father uninterrupted and ceaseless thanksgivings. For as He is Himself the Truth, and the Wisdom, and the Power of the Father of the universe, and He is besides in Him, and is truly and entirely made one with Him, it cannot be that, either through forgetfulness or unwisdom, or any manner of infirmity, such as marks one dissociated from Him, He shall either fail in the power to praise Him, or, while having the power, shall willingly neglect (a supposition which it is not lawful, surely, to indulge) to praise the Father. For He alone is able most perfectly to fulfil the whole meed of honour which is proper to Him, inasmuch as the Father of all things has made Him one with Himself, and through Him all but completes the circle of His own being objectively,[1] and honours Him with a power in all respects equal to His own, even as also He is honoured; which position He first and alone of all creatures that exist has had assigned Him, this Only-begotten of the Father, who is in Him, and who is God the Word; while all others of us are able to express our thanksgiving and our piety only if, in return for all the blessings which proceed to us from the Father, we bring our offerings in simple dependence on Him alone, and thus present the meet oblation of thanksgiving to Him who is the Author of all things, acknowledging also that the only way of piety is in this manner to offer our memorials through Him. Wherefore, in acknowledgment of that ceaseless providence which watches over all of us, alike in the greatest and in the smallest concerns, and which has been sustained even thus far, let this Word[2] be accepted as the worthy and perpetual expression for all thanksgivings and praises,—I mean the altogether perfect and living and verily animate Word of the First Mind Himself. But let this word of ours be taken primarily as an eucharistic address in honour of this sacred personage, who stands alone among all men;[3] and if I may seek to discourse[4] of aught beyond this, and, in particular, of any of those beings who are not seen, but yet are more godlike, and who have a special care for men, it shall be addressed to that being who, by some momentous decision, had me allotted to him from my boyhood to rule, and rear, and train,—I mean that holy angel of God who fed me from my youth,[5] as says the saint dear to God, meaning thereby his own peculiar one. Though he, indeed, as being himself illustrious, did in these terms designate some angel exalted enough to befit his own dignity (and whether it was some other one, or whether it was perchance the Angel of the Mighty Counsel Himself, the Common Saviour of all, that he received as his own peculiar guardian through his perfection, I do not clearly know),—he, I say, did recognise and praise some superior angel as his own, whosoever that was. But we, in addition to the homage we offer to the Common Ruler of all men, acknowledge and praise that being, whosoever he is, who has been the wonderful guide of our childhood, who in all other matters has been in time past my beneficent tutor and guardian. For this office of tutor and guardian is one which evidently can suit[6] neither me nor any of my friends and kindred; for we are all blind, and see nothing of what is before us, so as to be able to judge of what is right and fitting; but it can suit only him who sees beforehand all that is for the good of our soul: that angel, I say, who still at this present time sustains, and instructs, and conducts me; and who, in addition to all these other benefits, has brought me into connection with this man, which, in truth, is the most important of all the services done me. And this, too, he has effected for me, although between myself and that man of whom I discourse there was no kinship of race or blood, nor any other tie, nor any relationship in neighbourhood or country whatsoever; things which are made the ground of friendship and union among the majority of men. But to speak in brief, in the exercise of a truly divine and wise forethought he brought us together, who were unknown to each other, and strangers, and foreigners, separated as thoroughly from each other as intervening nations, and mountains, and rivers can divide man from man, and thus he made good this meeting which has been full of profit to me, having, as I judge, provided beforehand this blessing for me from above from my very birth and earliest upbringing. And in what manner this has been realized it would take long to recount fully, not merely if I were to enter minutely into the whole subject, and were to attempt to omit nothing, but even if, passing many things by, I should purpose simply to mention in a summary way a few of the most important points.


[1] ἐκπεριών in the text, for which Bengel gives ἐκπεριϊών, a word used frequently by this author. In Dorner it is explained as = going out of Himself in order to embrace and encompass Himself. See the Doctrine of the Person of Christ, A. II. p. 173 (Clark).

[2] λόγος.

[3] [The unformed theological mind of a youth is here betrayed.]

[4] The text gives μεληγορείν, for which others read μεγαληγορεῖν.

[5] Gen. 48:15. [Jacob refers to the Jehovah-Angel.]

[6] The text gives ἐμοὶ, etc.,…συμφερον ειναι καταφαίνεται. Bengel’s idea of the sense is followed in the translation.

Here Gregory Interweaves the Narrative of His Former Life. His Birth of Heathen Parents is Stated. In the Fourteenth Year of His Age He Loses His Father. He is Dedicated to the Study of Eloquence and Law. By a Wonderful Leading of Providence, He is Brought to Origen

For my earliest upbringing from the time of my birth onwards was under the hand of my parents; and the manner of life in my father’s house was one of error,[1] and of a kind from which no one, I imagine, expected that we should be delivered; nor had I myself the hope, boy as I was, and without understanding, and under a superstitious father.[2] Then followed the loss of my father, and my orphanhood, which[3] perchance was also the beginning of the knowledge of the truth to me. For then it was that I was brought over first to the word of salvation and truth, in what manner I cannot tell, by constraint rather than by voluntary choice. For what power of decision had I then, who was but fourteen years of age? Yet from this very time this sacred Word began somehow to visit me, just at the period when the reason common to all men attained its full function in me; yea, then for the first time did it visit me. And though I thought but little of this in that olden time, yet now at least, as I ponder it, I consider that no small token of the holy and marvellous providence exercised over me is discernible in this concurrence, which was so distinctly marked in the matter of my years, and which provided that all those deeds of error which preceded that age might be ascribed to youth and want of understanding, and that the Holy Word might not be imparted vainly to a soul yet ungifted with the full power of reason; and which secured at the same time that when the soul now became endowed with that power, though not gifted with the divine and pure reason,[4] it might not be devoid at least of that fear which is accordant with this reason, but that the human and the divine reason[5] might begin to act in me at once and together,—the one giving help with a power to me at least inexplicable,[6] though proper to itself, and the other receiving help. And when I reflect on this, I am filled at once with gladness and with terror, while I rejoice indeed in the leading of providence, and yet am also awed by the fear lest, after being privileged with such blessings, I should still in any way fail of the end. But indeed I know not how my discourse has dwelt so long on this matter, desirous as I am to give an account of the wonderful arrangement (of God’s providence) in the course that brought me to this man, and anxious as nevertheless I formerly was to pass with few words to the matters which follow in their order, not certainly imagining that I could render to him who thus dealt with me that tribute of praise, or gratitude, or piety which is due to him (for, were we to designate our discourse in such terms, while yet we said nothing worthy of the theme, we might seem chargeable with arrogance), but simply with the view of offering what may be called a plain narrative or confession, or whatever other humble title may be given it. It seemed good to the only one of my parents who survived to care for me—my mother, namely—that, being already under instruction in those other branches in which boys not ignobly born and nurtured are usually trained, I should attend also a teacher of public speaking, in the hope that I too should become a public speaker. And accordingly I did attend such a teacher; and those who could judge in that department then declared that I should in a short period be a public speaker. I for my own part know not how to pronounce on that, neither should I desire to do so; for there was no apparent ground for that gift then, nor was there as yet any foundation for those forces[7] which were capable of bringing me to it. But that divine conductor and true curator, ever so watchful, when my friends were not thinking of such a step, and when I was not myself desirous of it, came and suggested (an extension of my studies) to one of my teachers under whose charge I had been put, with a view to instruction in the Roman tongue, not in the expectation that I was to reach the completest mastery of that tongue, but only that I might not be absolutely ignorant of it; and this person happened also to be not altogether unversed in laws. Putting the idea, therefore, into this teacher’s mind,[8] he set me to learn in a thorough way the laws of the Romans by his help. And that man took up this charge zealously with me; and I, on my side, gave myself to it—more, however, to gratify the man, than as being myself an admirer of the study. And when he got me as his pupil, he began to teach me with all enthusiasm. And he said one thing, which has proved to me the truest of all his sayings, to wit, that my education in the laws would be my greatest viaticum[9]—for thus he phrased it—whether I aspired to be one of the public speakers who contend in the courts of justice, or preferred to belong to a different order. Thus did he express himself, intending his word to bear simply on things human; but to me it seems that he was moved to that utterance by a diviner impulse than he himself supposed. For when, willingly or unwillingly, I was becoming well instructed in these laws, at once bonds, as it were, were cast upon my movements, and cause and occasion for my journeying to these parts arose from the city Berytus, which is a city not far distant[10] from this territory, somewhat Latinized,[11] and credited with being a school for these legal studies. And this revered man coming from Egypt, from the city of Alexandria, where previously he happened to have his home, was moved by other circumstances to change his residence to this place, as if with the express object of meeting us. And for my part, I cannot explain the reasons of these incidents, and I shall willingly pass them by. This however is certain, that as yet no necessary occasion for my coming to this place and meeting with this man was afforded by my purpose to learn our laws, since I had it in my power also to repair to the city of Rome itself.[12] How, then, was this effected? The then governor of Palestine suddenly took possession of a friend of mine, namely my sister’s husband, and separated him from his wife, and carried him off here against his will, in order to secure his help, and have him associated with him in the labours of the government of the country; for he was a person skilled in law, and perhaps is still so employed. After he had gone with him, however, he had the good fortune in no long time to have his wife sent for, and to receive her again, from whom, against his will, and to his grievance, he had been separated. And thus he chanced also to draw us along with her to that same place. For when we were minded to travel, I know not where, but certainly to any other place rather than this, a soldier suddenly came upon the scene, bearing a letter of instructions for us to escort and protect our sister in her restoration to her husband, and to offer ourselves also as companion to her on the journey; in which we had the opportunity of doing a favour to our relative, and most of all to our sister (so that she might not have to address herself to the journey either in any unbecoming manner, or with any great fear or hesitation), while at the same time our other friends and connections thought well of it, and made it out to promise no slight advantage, as we could thus visit the city of Berytus, and carry out there with all diligence[13] our studies in the laws. Thus all things moved me thither,—my sense of duty[14] to my sister, my own studies, and over and above these, the soldier (for it is right also to mention this), who had with him a larger supply of public vehicles than the case demanded, and more cheques[15] than could be required for our sister alone. These were the apparent reasons for our journey; but the secret and yet truer reasons were these,—our opportunity of fellowship with this man, our instruction through that man’s means[16] in the truth[17] concerning the Word, and the profit of our soul for its salvation. These were the real causes that brought us here, blind and ignorant, as we were, as to the way of securing our salvation. Wherefore it was not that soldier, but a certain divine companion and beneficent conductor and guardian, ever leading us in safety through the whole of this present life, as through a long journey, that carried us past other places, and Berytus in especial, which city at that time we seemed most bent on reaching, and brought us hither and settled us here, disposing and directing all things, until by any means he might bind us in a connection with this man who was to be the author of the greater part of our blessings. And he who came in such wise, that divine angel, gave over this charge[18] to him, and did, if I may so speak, perchance take his rest here, not indeed under the pressure of labour or exhaustion of any kind (for the generation of those divine ministers knows no weariness), but as having committed us to the hand of a man who would fully discharge the whole work of care and guardianship within his power.


[1] τὰ πάτρια ἔθη τὰ πεπλανημένα.

[2] [The force of the original is not opprobrious.]

[3] Reading ἣ δή. Others give ἢ δή; others, ἤδη; and the conjecture ἢ ἡβη, “or my youth,” is also made.

[4] λόγου.

[5] Word.

[6] The text, however, gives ἀλέκτρῳ.

[7] αἰτιῶν, causes.

[8] Reading τούῳ ἐπὶ νοῦν βαλών.

[9] ἐφόδιον.

[10] The text is ἀποχέουσα. Hœschelius gives ἀπέχουσα.

[11] ῾Ρωμαϊκωτέρα πῶς.

[12] The text is, οὐδὲν οὅτως ἀναγκαῖον ἦν ὅσον ἐπὶ τοῖς νόμοις ἡμῶν, δυνατὸν ὂν καὶ ἐπὶ τὴν ῾Ρωμαίων ἀποδημῆσαι πόλιν. Bengel takes ὅσον as παρέλκον. Migne renders, nullam ei fuisse necessitatem huc veniendi, discendi leges causa, siquidem Romam posset proficisci. Sirmondus makes it, nulla causa adeo necessaria erat qua possem per leges nostras ad Romanorum civitatem proficisci.

[13] The text gives ἐκπονήσαντες. Casaubon reads ἐκποιήσοντες.

[14] εὔλογον.

[15] σύμβολα.

[16] δί αὐτοῦ. Bengel understands this to refer to the soldier.

[17] The text is, την ἀληθῆ δι᾽ αὐτοῦ περὶ τὰ τοῦ λόγου μαθήματα. Bengel takes this as an ellipsis, like τὴν ἑαυτοῦ, τὴν ἐμὴν μίαν, and similar phrases, γνώμην or ὁδόν, or some such word, being supplied. Casaubon conjectures καὶ ἀληθῆ, for which Bengel would prefer τα ἀληθῆ.

[18] οἰκονομίαν.

The Arts by Which Origen Studies to Keep Gregory and His Brother Athenodorus With Him, Although It Was Almost Against Their Will; And the Love by Which Both Are Taken Captive. Of Philosophy, the Foundation of Piety, With the View of Giving Himself Therefore Wholly to That Study, Gregory is Willing to Give Up Fatherland, Parents, the Pursuit of Law, and Every Other Discipline. Of the Soul as the Free Principle. The Nobler Part Does Not Desire to Be United With the Inferior, But the Inferior With the Nobler

And from the very first day of his receiving us (which day was, in truth, the first day to me, and the most precious of all days, if I may so speak, since then for the first time the true Sun began to rise upon me), while we, like some wild creatures of the fields, or like fish, or some sort of birds that had fallen into the toils or nets, and were endeavouring to slip out again and escape, were bent on leaving him, and making off for Berytus[1] or our native country, he studied by all means to associate us closely with him, contriving all kinds of arguments, and putting every rope in motion (as the proverb goes), and bringing all his powers to bear on that object. With that intent he lauded the lovers of philosophy with large laudations and many noble utterances, declaring that those only live a life truly worthy of reasonable creatures who aim at living an upright life and who seek to know first of all themselves, what manner of persons they are, and then the things that are truly good, which man ought to strive after, and then the things that are really evil, from which man ought to flee. And then he reprehended ignorance and all the ignorant: and there are many such, who, like brute cattle,[2] are blind in mind, and have no understanding even of what they are, and are as far astray as though they were wholly void of reason, and neither know themselves what is good and what is evil, nor care at all to learn it from others, but toil feverishly in quest of wealth, and glory, and such honours as belong to the crowd, and bodily comforts, and go distraught about things like these, as if they were the real good. And as though such objects were worth much, yea, worth all else, they prize the things themselves, and the arts by which they can acquire them, and the different lines of life which give scope for their attainment,—the military profession, to wit, and the juridical, and the study of the laws. And with earnest and sagacious words he told us that these are the objects that enervate us, when we despise that reason which ought to be the true master within us.[3] I cannot recount at present all the addresses of this kind which he delivered to us, with the view of persuading us to take up the pursuit of philosophy. Nor was it only for a single day that he thus dealt with us, but for many days and, in fact, as often as we were in the habit of going to him at the outset; and we were pierced by his argumentation as with an arrow from the very first occasion of our hearing him[4] (for he was possessed of a rare combination of a certain sweet grace and persuasiveness, along with a strange power of constraint), though we still wavered and debated the matter undecidedly with ourselves, holding so far by the pursuit of philosophy, without however being brought thoroughly over to it, while somehow or other we found ourselves quite unable to withdraw from it conclusively, and thus were always drawn towards him by the power of his reasonings, as by the force of some superior necessity. For he asserted further that there could be no genuine piety towards the Lord of all in the man who despised this gift of philosophy,—a gift which man alone of all the creatures of the earth has been deemed honourable and worthy enough to possess, and one which every man whatsoever, be he wise or be he ignorant, reasonably embraces, who has not utterly lost the power of thought by some mad distraction of mind. He asserted, then, as I have said, that it was not possible (to speak correctly) for any one to be truly pious who did not philosophize. And thus he continued to do with us, until, by pouring in upon us many such argumentations, one after the other, he at last carried us fairly off somehow or other by a kind of divine power, like people with his reasonings, and established us (in the practice of philosophy), and set us down without the power of movement, as it were, beside himself by his arts. Moreover, the stimulus of friendship was also brought to bear upon us,—a stimulus, indeed, not easily withstood, but keen and most effective,—the argument of a kind and affectionate disposition, which showed itself benignantly in his words when he spoke to us and associated with us. For he did not aim merely at getting round us by any kind of reasoning; but his desire was, with a benignant, and affectionate, and most benevolent mind, to save us, and make us partakers in the blessings that flow from philosophy, and most especially also in those other gifts which the Deity has bestowed on him above most men, or, as we may perhaps say, above all men of our own time. I mean the power that teaches us piety, the word of salvation, that comes to many, and subdues to itself all whom it visits: for there is nothing that shall resist it, inasmuch as it is and shall be itself the king of all; although as yet it is hidden, and is not recognised, whether with ease or with difficulty, by the common crowd, in such wise that, when interrogated respecting it, they should be able to speak intelligently about it. And thus, like some spark lighting upon our inmost soul, love was kindled and burst into flame within us,—a love at once to the Holy Word, the most lovely object of all, who attracts all irresistibly toward Himself by His unutterable beauty, and to this man, His friend and advocate. And being most mightily smitten by this love, I was persuaded to give up all those objects or pursuits which seem to us befitting, and among others even my boasted jurisprudence,—yea, my very fatherland and friends, both those who were present with me then, and those from whom I had parted. And in my estimation there arose but one object dear and worth desire,—to wit, philosophy, and that master of philosophy, this inspired man. “And the soul of Jonathan was knit with David.”[5] This word, indeed, I did not read till afterwards in the sacred Scriptures; but I felt it before that time, not less clearly than it is written: for, in truth, it reached me then by the clearest of all revelations. For it was not simply Jonathan that was knit with David; but those things were knit together which are the ruling powers in man—their souls,—those objects which, even though all the things which are apparent and ostensible in man are severed, cannot by any skill be forced to a severance when they themselves are unwilling. For the soul is free, and cannot be coerced by any means, not even though one should confine it and keep guard over it in some secret prison-house. For wherever the intelligence is, there it is also of its own nature and by the first reason. And if it seems to you to be in a kind of prison-house, it is represented as there to you by a sort of second reason. But for all that, it is by no means precluded from subsisting anywhere according to its own determination; nay, rather it is both able to be, and is reasonably believed to be, there alone and altogether, wheresoever and in connection with what things soever those actions which are proper only to it are in operation. Wherefore, what I experienced has been most clearly declared in this very short statement, that “the soul of Jonathan was knit with the soul of David;” objects which, as I said, cannot by any means be forced to a separation against their will, and which of their own inclination certainly will not readily choose it. Nor is it, in my opinion, in the inferior subject, who is changeful and very prone to vary in purpose, and in whom singly there has been no capacity of union at first, that the power of loosing the sacred bonds of this affection rests, but rather in the nobler one, who is constant and not readily shaken, and through whom it has been possible to tie these bonds and to fasten this sacred knot. Therefore it is not the soul of David that was knit by the divine word with the soul of Jonathan; but, on the contrary, the soul of the latter, who was the inferior, is said to be thus affected and knit with the soul of David. For the nobler object would not choose to be knit with one inferior, inasmuch as it is sufficient for itself; but the inferior object, as standing in need of the help which the nobler can give, ought properly to be knit with the nobler, and fitted dependently to it: so that this latter, retaining still its sufficiency in itself, might sustain no loss by its connection with the inferior; and that that which is of itself without order[6] being now united and fitted harmoniously with the nobler, might, without any detriment done, be perfectly subdued to the nobler by the constraints of such bonds. Wherefore, to apply the bonds is the part of the superior, and not of the inferior; but to be knit to the other is the part of the inferior, and this too in such a manner that it shall possess no power of loosing itself from these bonds. And by a similar constraint, then, did this David of ours once gird us to himself; and he holds us now, and has held us ever since that time, so that, even though we desired it, we could not loose ourselves from his bonds. And hence it follows that, even though we were to depart, he would not release this soul of mine, which, as the Holy Scripture puts it, he holds knit so closely with himself.


[1] [I think Lardner’s inclination to credit Gregory with some claim to be an alumnus of Berytus, is very fairly sustained.]

[2] θρεμμάτων.

[3] The text here is, ταῦθ᾽ ἅπερ ἡμᾶς ἀνέσειε, μάλιστα λέγων και μάλα τεχνικῶς, τοῦ κυριωτάτου, φησὶ, τῶν ἐν ἡμῖν λόγου, ἀμελήσαντας.

[4] The text gives ἐκ πρώτης ἡλικίας, which Bengel takes to be an error for the absolute ἐκ πρώτης, to which ὴμέρας would be supplied. Casaubon and Rhodomanus read ὁμιλίας for ὴλικίας.

[5] 1 Sam. 18:1.

[6] ἄτακτον.

The Wonderful Skill With Which Origen Prepares Gregory and Athenodorus for Philosophy. The Intellect of Each is Exercised First in Logic, and the Mere Attention to Words is Contemned

But after he had thus carried us captive at the very outset, and had shut us in, as it were, on all sides, and when what was best[1] had been accomplished by him, and when it seemed good to us to remain with him for a time, then he took us in hand, as a skilled husbandman may take in hand some field unwrought, and altogether unfertile, and sour, and burnt up, and hard as a rock, and rough, or, it may be, one not utterly barren or unproductive, but rather, perchance, by nature very productive, though then waste and neglected, and stiff and untractable with thorns and wild shrubs; or as a gardener may take in hand some plant which is wild indeed, and which yields no cultivated fruits, though it may not be absolutely worthless, and on finding it thus, may, by his skill in gardening, bring some cultivated shoot and graft it in, by making a fissure in the middle, and then bringing the two together, and binding the one to the other, until the sap in each shall flow in one stream,[2] and they shall both grow with the same nurture: for one may often see a tree of a mixed and worthless[3] species thus rendered productive in spite of its past barrenness, and made to rear the fruits of the good olive on wild roots; or one may see a wild plant saved from being altogether profitless by the skill of a careful gardener; or, once more, one may see a plant which otherwise is one both of culture and of fruitfulness, but which, through the want of skilled attendance, has been left unpruned and unwatered and waste, and which is thus choked by the mass of superfluous shoots suffered to grow out of it at random,[4] yet brought to discharge its proper function in germination,[5] and made to bear the fruit whose production was formerly hindered by the superfluous growth.[6] In suchwise, then, and with such a disposition did he receive us at first; and surveying us, as it were, with a husbandman’s skill, and gauging us thoroughly, and not confining his notice to those things only which are patent to the eye of all, and which are looked upon in open light, but penetrating into us more deeply, and probing what is most inward in us, he put us to the question, and made propositions to us, and listened to us in our replies; and whenever he thereby detected anything in us not wholly fruitless and profitless and waste, he set about clearing the soil, and turning it up and irrigating it, and putting all things in movement, and brought his whole skill and care to bear on us, and wrought upon our mind. And thorns and thistles,[7] and every kind of wild herb or plant which our mind (so unregulated and precipitate in its own action) yielded and produced in its uncultured luxuriance and native wildness, he cut out and thoroughly removed by the processes of refutation and prohibition; sometimes assailing us in the genuine Socratic fashion, and again upsetting us by his argumentation whenever he saw us getting restive under him, like so many unbroken steeds, and springing out of the course and galloping madly about at random, until with a strange kind of persuasiveness and constraint he reduced us to a state of quietude under him by his discourse, which acted like a bridle in our mouth. And that was at first an unpleasant position for us, and one not without pain, as he dealt with persons who were unused to it, and still all untrained to submit to reason, when he plied us with his argumentations; and yet he purged us by them. And when he had made us adaptable, and had prepared us successfully for the reception of the words of truth, then, further, as though we were now a soil well wrought and soft, and ready to impart growth to the seeds cast into it, he dealt liberally with us, and sowed the good seed in season, and attended to all the other cares of the good husbandry, each in its own proper season. And whenever he perceived any element of infirmity or baseness in our mind (whether it was of that character by nature, or had become thus gross through the excessive nurture of the body), he pricked it with his discourses, and reduced it by those delicate words and turns of reasoning which, although at first the very simplest, are gradually evolved one after the other, and skilfully wrought out, until they advance to a sort of complexity which can scarce be mastered or unfolded, and which cause us to start up, as it were, out of sleep, and teach us the art of holding always by what is immediately before one, without ever making any slip by reason either of length or of subtlety. And if there was in us anything of an injudicious and precipitate tendency, whether in the way of assenting to all that came across us, of whatever character the objects might be, and even though they proved false, or in the way of often withstanding other things, even though they were spoken truthfully,—that, too, he brought under discipline in us by those delicate reasonings already mentioned, and by others of like kind (for this branch of philosophy is of varied form), and accustomed us not to throw in our testimony at one time, and again to refuse it, just at random, and as chance impelled, but to give it only after careful examination not only into things manifest, but also into those that are secret.[8] For many things which are in high repute of themselves, and honourable in appearance, have found entrance through fair words into our ears, as though they were true, while yet they were hollow and false, and have borne off and taken possession of the suffrage of truth at our hand, and then, no long time afterwards, they have been discovered to be corrupt and unworthy of credit, and deceitful borrowers of the garb of truth; and have thus too easily exposed us as men who are ridiculously deluded, and who bear their witness inconsiderately to things which ought by no means to have won it. And, on the contrary, other things which are really honourable and the reverse of impositions, but which have not been expressed in plausible statements, and thus have the appearance of being paradoxical and most incredible, and which have been rejected as false on their own showing, and held up undeservedly to ridicule, have afterwards, on careful investigation and examination, been discovered to be the truest of all things, and wholly incontestable, though for a time spurned and reckoned false. Not simply, then, by dealing with things patent and prominent, which are sometimes delusive and sophistical, but also by teaching us to search into things within us, and to put them all individually to the test, lest any of them should give back a hollow sound, and by instructing us to make sure of these inward things first of all, he trained us to give our assent to outward things only then and thus, and to express our opinion on all these severally. In this way, that capacity of our mind which deals critically with words and reasonings, was educated in a rational manner; not according to the judgments of illustrious rhetoricians—whatever Greek or foreign honour appertains to that title[9]—for theirs is a discipline of little value and no necessity: but in accordance with that which is most needful for all, whether Greek or outlandish, whether wise or illiterate, and, in fine, not to make a long statement by going over every profession and pursuit separately, in accordance with that which is most indispensable for all men, whatever manner of life they have chosen, if it is indeed the care and interest of all who have to converse on any subject whatever with each other, to be protected against deception.


[1] τὸ πλεῖον.

[2] The text gives συμβλύσαντα ὡς, for which Casaubon proposes συμφύσαντα εἰς ἕν, or ὡς ἕν. Bengel suggests συμβρύσανρα ὡς ἕν.

[3] νόθον.

[4] The text gives ἐκεῖ, for which Hœschelius and Bengel read είκῆ.

[5] τελειοῦθαι δὲ τῇ βλάσψῃ.

[6] ὑπ᾽ ἀλλήλων.

[7] τριβόλους.

[8] The words ἀλλὰ κεκρυμμένα are omitted by Hœschelius and Bengel.

[9] ἐι τι ῾Ελληνικὸν ἢ βάρβαρόν ἐστι τῇ φωνῇ.

Then in Due Succession He Instructs Them in Physics, Geometry, and Astronomy

Nor did he confine his efforts merely to that form of the mind which it is the lot of the dialectics to regulate;[1] but he also took in hand that humble capacity of mind, (which shows itself) in our amazement at the magnitude, and the wondrousness, and the magnificent and absolutely wise construction of the world, and in our marvelling in a reasonless way, and in our being overpowered with fear, and in our knowing not, like the irrational creatures, what conclusion to come to. That, too, he aroused and corrected by other studies in natural science, illustrating and distinguishing the various divisions of created objects, and with admirable clearness reducing them to their pristine elements, taking them all up perspicuously in his discourse, and going over the nature of the whole, and of each several section, and discussing the multiform revolution and mutation of things in the world, until he carried us fully along with him under his clear teaching; and by those reasonings which he had partly learned from others, and partly found out for himself, he filled our minds with a rational instead of an irrational wonder at the sacred economy of the universe, and irreproveable constitution of all things. This is that sublime and heavenly study which is taught by natural philosophy—a science most attractive to all. And what need is there now to speak of the sacred mathematics, viz., geometry, so precious to all and above all controversy, and astronomy, whose course is on high? These different studies he imprinted on our understandings, training us in them, or calling them into our mind, or doing with us something else which I know not how to designate rightly. And the one he presented lucidly as the immutable groundwork and secure foundation of all, namely geometry; and by the other, namely astronomy, he lifted us up to the things that are highest above us, while he made heaven passable to us by the help of each of these sciences, as though they were ladders reaching the skies.


[1] The text is, καὶ μὴ τοῦθ᾽ ὅπερ εἶδος διαλεκτικὴ κατορθοῦν μόνη εἴληχε.

But He Imbues Their Minds, Above All, With Ethical Science; And He Does Not Confine Himself to Discoursing on the Virtues in Word, But He Rather Confirms His Teaching by His Acts

Moreover, as to those things which excel all in importance, and those for the sake of which, above all else, the whole[1] family of the philosophical labours, gathering them like good fruits produced by the varied growths of all the other studies, and of long practised philosophizing,—I mean the divine virtues that concern the moral nature, by which the impulses of the mind have their equable and stable subsistence,—through these, too, he aimed at making us truly proof against grief and disquietude under the pressure of all ills, and at imparting to us a well-disciplined and stedfast and religious spirit, so that we might be in all things veritably blessed. And this he toiled at effecting by pertinent discourses, of a wise and soothing tendency, and very often also by the most cogent addresses touching our moral dispositions, and our modes of life. Nor was it only by words, but also by deeds, that he regulated in some measure our inclinations,—to wit, by that very contemplation and observation of the impulses and affections of the mind, by the issue of which most especially the mind is wont to be reduced to a right estate from one of discord, and to be restored to a condition of judgment and order out of one of confusion. So that, beholding itself as in a mirror (and I may say specifically, viewing, on the one hand, the very beginnings and roots of evil in it, and all that is reasonless within it, from which spring up all absurd affections and passions; and, on the other hand, all that is truly excellent and reasonable within it, under the sway of which it remains proof against injury and perturbation in itself,[2] and then scrutinizing carefully the things thus discovered to be in it), it might cast out all those which are the growth of the inferior part, and which waste our powers[3] through intemperance, or hinder and choke them through depression,—such things as pleasures and lusts, or pains and fears, and the whole array of ills that accompany these different species of evil. I say that thus it might cast them out and make away with them, by coping with them while yet in their beginnings and only just commencing their growth, and not leaving them to wax in strength even by a short delay, but destroying and rooting them out at once; while, at the same time, it might foster all those things which are really good, and which spring from the nobler part, and might preserve them by nursing them in their beginnings, and watching carefully over them until they should reach their maturity. For it is thus (he used to say) that the heavenly virtues will ripen in the soul: to wit, prudence, which first of all is able to judge of those very motions in the mind at once from the things themselves, and by the knowledge which accrues to it of things outside of us, whatever such there may be, both good and evil; and temperance, the power that makes the right selection among these things in their beginnings; and righteousness, which assigns what is just to each; and that virtue which is the conserver of them all—fortitude. And therefore he did not accustom us to a mere profession in words, as that prudence, for instance, is the knowledge[4] of good and evil, or of what ought to be done, and what ought not: for that would be indeed a vain and profitless study, if there was simply the doctrine without the deed; and worthless would that prudence be, which, without doing the things that ought to be done, and without turning men away from those that ought not to be done, should be able merely to furnish the knowledge of these things to those who possessed her,—though many such persons come under our observation. Nor, again, did he content himself with the mere assertion that temperance is simply the knowledge of what ought to be chosen and what ought not; though the other schools of philosophers do not teach even so much as that, and especially the more recent, who are so forcible and vigorous in words (so that I have often been astonished at them, when they sought to demonstrate that there is the same virtue in God and in men, and that upon earth, in particular, the wise man is equal[5] to God), and yet are incapable of delivering the truth as to prudence, so that one shall do the things which are dictated by prudence, or the truth as to temperance, so that one shall choose the things he has learned by it; and the same holds good also of their treatment of righteousness and fortitude. Not thus, however, in mere words only did this teacher go over the truths concerning the virtues with us; but he incited us much more to the practice of virtue, and stimulated us by the deeds he did more than by the doctrines he taught.


[1] πᾶν τὸ φιλόσοφον. Hœschelius and Bengel read πῶς, etc.

[2] The text gives ὑφ᾽ ἑαυτῆς, for which Bengel reads ἐφ᾽ ἑαυτῆς.

[3] ἐκχέοντα ἡμᾶς.

[4] ἐπιστήμη, science.

[5] τὰ πρῶτα Θεῷ ἶσον εἶναι τὸν σοφὸν ἄνθρωπον.

Hence the Mere Word-Sages Are Confuted, Who Say and Yet Act Not

Now I beg of the philosophers of this present time, both those whom I have known personally myself, and those of whom I have heard by report from others, and I beg also of all other men, that they take in good part the statements I have just made. And let no one suppose that I have expressed myself thus, either through simple friendship toward that man, or through hatred toward the rest of the philosophers; for if there is any one inclined to be an admirer of them for their discourses, and wishful to speak well of them, and pleased at hearing the most honourable mention made of them by others, I myself am the man. Nevertheless, those facts (to which I have referred) are of such a nature as to bring upon the very name of philosophy the last degree of ridicule almost from the great mass of men; and I might almost say that I would choose to be altogether unversed in it, rather than learn any of the things which these men profess, with whom I thought it good no longer to associate myself in this life,—though in that, it may be, I formed an incorrect judgment. But I say that no one should suppose that I make these statements at the mere prompting of a zealous regard for the praise of this man, or under the stimulus of any existing animosity[1] towards other philosophers. But let all be assured that I say even less than his deeds merit, lest I should seem to be indulging in adulation; and that I do not seek out studied words and phrases, and cunning means of laudation—I who could never of my own will, even when I was a youth, and learning the popular style of address under a professor of the art of public speaking, bear to utter a word of praise, or pass any encomium on any one which was not genuine. Wherefore on the present occasion, too, I do not think it right, in proposing to myself the task simply of commending him, to magnify him at the cost of the reprobation of others. And, in good sooth,[2] I should speak only to the man’s injury, if, with the view of having something grander to say of him, I should compare his blessed life with the failings of others. We are not, however, so senseless.[3] But I shall testify simply to what has come within my own experience, apart from all ill-judged comparisons and trickeries in words.


[1] φιλοτιμίᾳ, for which φιλονεικίᾳ is read.

[2] The text is, ἢ κακῶν ἂν ἔλεγον, etc. The Greek ἤ and the Latin aut are found sometimes thus with a force bordering on that of alioqui.

[3] ἀφραίνομεν. The Paris editor would read ἀφραίνω μέν.

Origen is the First and the Only One That Exhorts Gregory to Add to His Acquirements the Study of Philosophy, and Offers Him in a Certain Manner an Example in Himself. Of Justice, Prudence, Temperance, and Fortitude. The Maxim, Know Thyself

He was also the first and only man that urged me to study the philosophy of the Greeks, and persuaded me by his own moral example both to hear and to hold by the doctrine of morals, while as yet I had by no means been won over to that, so far as other philosophers were concerned (I again acknowledge it),—not rightly so, indeed, but unhappily, as I may say without exaggeration, for me. I did not, however, associate with many at first, but only with some few who professed to be teachers, though, in good sooth, they all established their philosophy only so far as words went.[1] This man, however, was the first that induced me to philosophize by his words, as he pointed the exhortation by deeds before he gave it in words, and did not merely recite well-studied sentences; nay, he did not deem it right to speak on the subject at all, but with a sincere mind, and one bent on striving ardently after the practical accomplishment of the things expressed, and he endeavoured all the while to show himself in character like the man whom he describes in his discourses as the person who shall lead a noble life, and he ever exhibited (in himself), I would say, the pattern of the wise man. But as our discourse at the outset proposed to deal with the truth, and not with vain-glorious language,[2] I shall not speak of him now as the exemplar of the wise man. And yet, if I chose to speak thus of him, I should not be far astray from the truth.[3] Nevertheless, I pass that by at present. I shall not speak of him as a perfect pattern, but as one who vehemently desires to imitate the perfect pattern, and strives after it with zeal and earnestness, even beyond the capacity of men, if I may so express myself; and who labours, moreover, also to make us, who are so different,[4] of like character with himself, not mere masters and apprehenders of the bald doctrines concerning the impulses of the soul, but masters and apprehenders of these impulses themselves. For he pressed[5] us on both to deed and to doctrine, and carried us along by that same view and method,[6] not merely into a small section of each virtue, but rather into the whole, if mayhap we were able to take it in. And he constrained us also, if I may so speak, to practise righteousness on the ground of the personal action of the soul itself,[7] which he persuaded us to study, drawing us off from the officious anxieties of life, and from the turbulence of the forum, and raising us to the nobler vocation of looking into ourselves, and dealing with the things that concern ourselves in truth. Now, that this is to practise righteousness, and that this is the true righteousness, some also of our ancient philosophers have asserted (expressing it as the personal action, I think), and have affirmed that this is more profitable for blessedness, both to the men themselves and to those who are with them,[8] if indeed it belongs to this virtue to recompense according to desert, and to assign to each his own. For what else could be supposed to be so proper to the soul? Or what could be so worthy of it, as to exercise a care over itself, not gazing outwards, or busying itself with alien matters, or, to speak shortly, doing the worst injustice to itself, but turning its attention inwardly upon itself, rendering its own due to itself, and acting thereby righteously?[9] To practise righteousness after this fashion, therefore, he impressed upon us, if I may so speak, by a sort of force. And he educated us to prudence none the less,—teaching to be at home with ourselves, and to desire and endeavour to know ourselves, which indeed is the most excellent achievement of philosophy, the thing that is ascribed also to the most prophetic of spirits[10] as the highest argument of wisdom—the precept, Know thyself. And that this is the genuine function of prudence, and that such is the heavenly prudence, is affirmed well by the ancients; for in this there is one virtue common to God and to man; while the soul is exercised in beholding itself as in a mirror, and reflects the divine mind in itself, if it is worthy of such a relation, and traces out a certain inexpressible method for the attaining of a kind of apotheosis. And in correspondence with this come also the virtues of temperance and fortitude: temperance, indeed, in conserving this very prudence which must be in the soul that knows itself, if that is ever its lot (for this temperance, again, surely means just a sound prudence):[11] and fortitude, in keeping stedfastly by all the duties[12] which have been spoken of, without falling away from them, either voluntarily or under any force, and in keeping and holding by all that has been laid down. For he teaches that this virtue acts also as a kind of preserver, maintainer, and guardian.


[1] ἀλλὰ γὰρ πᾶσι μέχρι ῥημάτων τὸ φιλοσοφεῖν στήσασιν.

[2] The text is, ἀλλ᾽ ἐπεὶ ἀλήθειαν ἡμῖν, οὐ κομψείαν ἐπηγγείλατο ὁ λόγος ἄνωθεν. The Latin rendering is, sed quia veritatem nobis, non pompam et ornatum promisit oratio in exordio.

[3] The text is, καίτοι γε εἰπεῖν ἐθέλων εἶναι τε ἀληθές. Bengal takes the τε as pleonastic, or as an error for the article, τ᾽ ἀληθές. The εἶναι in ἐθέλων εἶναι he takes to be the use of the infinitive which occurs in such phrases as τὴν πρώτην εἶναι, initio, ἑκὼν εἶναι, libenter, τὸ δὲ νῦν εἶναι, nunc vero, etc.; and, giving ἐθέλων the sense of μέλλων, makes the whole = And yet I shall speak truth.

[4] The text is, καὶ ἡμᾶς ἑτέρους. The phrase may be, as it is given above, a delicate expression of difference, or it may perhaps be an elegant redundancy, like the French à nous autres. Others read, καὶ ἡμᾶς καὶ ἑτέρους.

[5] The reading in the text gives, οὐ λόγων ἐγκρατεῖς καὶ ἐπιστήμονας τῶν περὶ ὁρμῶν, τῶν δὲ ὁρμῶν αὐτῶν· ἐπὶ τὰ ἔργα καὶ λόγους ἄγχων, etc. Others would arrange the whole passage differently, thus: περὶ ὁρμῶν, τῶν δὲ ὁρμῶν αὐτῶν ἐπὶ τὰ ἔργα καὶ τοὺς λόγους ἄγχων. Καὶ, etc. Hence Sirmondus renders it, a motibus ipsis ad opera etiam sermones, reading also ἄγων apparently. Rhodomanus gives, impulsionum ipsarum ad opera et verba ignavi et negligentes, reading evidently ἀργῶν. Bengel solves the difficulty by taking the first clause as equivalent to οὐ λόγων ἐγκρατεῖς καὶ ἐπιοτήμονας…αὐτῶν τῶν ὁρμῶν ἐγκρατεῖς καὶ ἐπιστήμονας. We have adopted this as the most evident sense. Thus ἄγχων is retained unchanged, and is taken as a parallel to the following participle ἐπιφέρων, and as bearing, therefore, a meaning something like that of ἀναγκάζων. See Bengel’s note in Migne.

[6] θεωρίᾳ.

[7] διὰ τὴν ἰδιοπραγίαν τῆς ψυχῆς, perhaps just “the private life.”

[8] ἑαυτοῖς τε καὶ τοῖς προσιοῦσιν.

[9] The text is, τὸ πρὸς ἑαυτὴν εἶναι. Migne proposes either to read ἑαυτούς, or to supply τὴν ψυχήν.

[10] ὃ δὴ καὶ δαιμόνων τῷ μαντικωτάτῳ ἀνατίθεται.

[11] σωφροσύνην, σώαν τινὰ φρόνησιν, an etymological play.

[12] ἐπιτηδεύσεσιν.

Gregory Disallows Any Attainment of the Virtues on His Part. Piety is Both the Beginning and the End, and Thus It is the Parent of All the Virtues

It is true, indeed that in consequence of our dull and sluggish nature, he has not yet succeeded in making us righteous, and prudent, and temperate, or manly, although he has laboured zealously on us. For we are neither in real possession of any virtue whatsoever, either human or divine, nor have we ever made any near approach to it, but we are still far from it. And these are very great and lofty virtues, and none of them may be assumed by any common person,[1] but only by one whom God inspires with the power. We are also by no means so favourably constituted for them by nature, neither do we yet profess ourselves to be worthy of reaching them; for through our listlessness and feebleness we have not done all these things which ought to be done by those who aspire after what is noblest, and aim at what is perfect. We are not yet therefore either righteous or temperate, or endowed with any of the other virtues. But this admirable man, this friend and advocate of the virtues, has long ago done for us perhaps all that it lay in his power to do for us, in making us lovers of virtue, who should love it with the most ardent affection. And by his own virtue he created in us a love at once for the beauty of righteousness, the golden face of which in truth was shown to us by him; and for prudence, which is worthy of being sought by all; and for the true wisdom, which is most delectable; and for temperance, the heavenly virtue which forms the sound constitution of the soul, and brings peace to all who possess it; and for manliness, that most admirable grace; and for patience, that virtue peculiarly ours;[2] and, above all, for piety, which men rightly designate when they call it the mother of the virtues. For this is the beginning and the end of all the virtues. And beginning with this one, we shall find all the other virtues grow upon us most readily: if, while for ourselves we earnestly aspire after this grace, which every man, be he only not absolutely impious, or a mere pleasure-seeker, ought to acquire for himself, in order to his being a friend of God and a maintainer[3] of His truth, and while we diligently pursue this virtue, we also give heed to the other virtues, in order that we may not approach our God in unworthiness and impurity, but with all virtue and wisdom as our best conductors and most sagacious priests. And the end of all I consider to be nothing but this: By the pure mind make thyself like[4] to God, that thou mayest draw near to Him, and abide in Him.


[1] The text is, οὐδὲ τῷ τυχεῖν. Migne suggests οὐδέ τῷ θέμις τυχεῖν = nor is it legitimate for any one to attain them.

[2] The text is, ὑπομονῆς ἡμῶν. Vossius and others omit the ἡμῶν. The Stuttgart editor gives this note: “It does not appear that this should be connected by apposition with ἀνδρείας (manliness). But Gregory, after the four virtues which philosophers define as cardinal, adds two which are properly Christian, viz., patience, and that which is the hinge of all—piety.”

[3] The word is προήγορον. It may be, as the Latin version puts it, familiaris, one in fellowship with God.

[4] ἐξομοιώθητι προσελθεῖν. Others read ἐξομοιωθέντα προσελθεῖν.

The Method Which Origen Used in His Theological and Metaphysical Instructions. He Commends the Study of All Writers, the Atheistic Alone Excepted. The Marvellous Power of Persuasion in Speech. The Facility of the Mind in Giving Its Assent

And besides all his other patient and laborious efforts, how shall I in words give any account of what he did for us, in instructing us in theology and the devout character? and how shall I enter into the real disposition of the man, and show with what judiciousness and careful preparation he would have us familiarized with all discourse about the Divinity, guarding sedulously against our being in any peril with respect to what is the most needful thing of all, namely, the knowledge of the Cause of all things? For he deemed it right for us to study philosophy in such wise, that we should read with utmost diligence all that has been written, both by the philosophers and by the poets of old, rejecting nothing,[1] and repudiating nothing (for, indeed, we did not yet possess the power of critical discernment), except only the productions of the atheists, who, in their conceits, lapse from the general intelligence of man, and deny that there is either a God or a providence. From these he would have us abstain, because they are not worthy of being read, and because it might chance that the soul within us that is meant for piety might be defiled by listening to words that are contrary to the worship of God. For even those who frequent the temples of piety, as they think them to be, are careful not to touch anything that is profane.[2] He held, therefore, that the books of such men did not merit to be taken at all into the consideration of men who have assumed the practice of piety. He thought, however, that we should obtain and make ourselves familiar with all other writings, neither preferring nor repudiating any one kind, whether it be philosophical discourse or not, whether Greek or foreign, but hearing what all of them have to convey. And it was with great wisdom and sagacity that he acted on this principle, lest any single saying given by the one class or the other should be heard and valued above others as alone true, even though it might not be true, and lest it might thus enter our mind and deceive us, and, in being lodged there by itself alone, might make us its own, so that we should no more have the power to withdraw from it, or wash ourselves clear of it, as one washes out a little wool that has got some colour ingrained in it. For a mighty thing and an energetic is the discourse of man, and subtle with its sophisms, and quick to find its way into the ears, and mould the mind, and impress us with what it conveys; and when once it has taken possession of us, it can win us over to love it as truth; and it holds its place within us even though it be false and deceitful, overmastering us like some enchanter, and retaining as its champion the very man it has deluded. And, on the other hand, the mind of man is withal a thing easily deceived by speech, and very facile in yielding its assent; and, indeed, before it discriminates and inquires into matters in any proper way, it is easily won over, either through its own obtuseness and imbecility, or through the subtlety of the discourse, to give itself up, at random often, all weary of accurate examination, to crafty reasonings and judgments, which are erroneous themselves, and which lead into error those who receive them. And not only so; but if another mode of discourse aims at correcting it, it will neither give it admittance, nor suffer itself to be altered in opinion, because it is held fast by any notion which has previously got possession of it, as though some inexorable tyrant were lording over it.


[1] μηδὲν ἐκποιουμένους. Casaubon marks this as a phrase taken from law, and equivalent to, nihil alienum a nobis ducentes.

[2] The text is, ἧς οἵονται. We render with Bengel. The Latin interpreter makes it = Even those who frequent the temples do not deem it consistent with religion to touch anything at all profane.

Whence the Contentions of Philosophers Have Sprung. Against Those Who Catch at Everything That Meets Them, and Give It Credence, and Cling to It. Origen Was in the Habit of Carefully Reading and Explaining the Books of the Heathen to His Disciples

Is it not thus that contradictory and opposing tenets have been introduced, and all the contentions of philosophers, while one party withstands the opinions of another, and some hold by certain positions, and others by others, and one school attaches itself to one set of dogmas, and another to another? And all, indeed, aim at philosophizing, and profess to have been doing so ever since they were first roused to it, and declare that they desire it not less now when they are well versed in the discussions than when they began them: yea, rather they allege that they have even more love for philosophy now, after they have had, so to speak, a little taste of it, and have had the liberty of dwelling on its discussions, than when at first, and without any previous experience of it, they were urged by a sort of impulse to philosophize. That is what they say; and henceforth they give no heed to any words of those who hold opposite opinions. And accordingly, no one of the ancients has ever induced any one of the moderns, or those of the Peripatetic school, to turn to his way of thinking, and adopt his method of philosophizing; and, on the other hand, none of the moderns has imposed his notions upon those of the ancient school. Nor, in short, has any one done so with any other.[1] For it is not an easy thing to induce one to give up his own opinions, and accept those of others; although these might, perhaps, even be sentiments which, if he had been led to credit them before he began to philosophize, the man might at first have admired and accepted with all readiness: as, while the mind was not yet preoccupied, he might have directed his attention to that set of opinions, and given them his approval, and on their behalf opposed himself to those which he holds at present. Such, at least, has been the kind of philosophizing exhibited by our noble and most eloquent and critical Greeks: for whatever any one of these has lighted on at the outset, moved by some impulse or other, that alone he declares to be truth, and holds that all else which is maintained by other philosophers is simply delusion and folly, though he himself does not more satisfactorily establish his own positions by argument, than do all the others severally defend their peculiar tenets; the man’s object being simply to be under no obligation to give up and alter his opinions, whether by constraint or by persuasion, while he has (if one may speak truth) nothing else but a kind of unreasoning impulse towards these dogmas on the side of philosophy, and possesses no other criterion of what he imagines to be true, than (let it not seem an incredible assertion) undistinguishing chance.[2] And as each one thus becomes attached to those positions with which he has first fallen in, and is, as it were, held in chains by them, he is no longer capable of giving attention to others, if he happens to have anything of his own to offer on every subject with the demonstration of truth, and if he has the aid of argument to show how false the tenets of his adversaries are; for, helplessly and thoughtlessly and as if he looked for some happy contingency, he yields himself to the reasonings that first take possession of him.[3] And such reasonings mislead those who accept them, not only in other matters, but above all, in what is of greatest and most essential consequence—in the knowledge of God and in piety. And yet men become bound by them in such a manner that no one can very easily release them. For they are like men caught in a swamp stretching over some wide impassable plain, which, when they have once fallen into it, allows them neither to retrace their steps nor to cross it and effect their safety, but keeps them down in its soil until they meet their end; or they may be compared to men in a deep, dense, and majestic forest, into which the wayfarer enters, with the idea, perchance, of finding his road out of it again forthwith, and of taking his course once more on the open plain,[4] but is baffled in his purpose by the extent and thickness of the wood. And turning in a variety of directions, and lighting on various continuous paths within it, he pursues many a course, thinking that by some of them he will surely find his way out: but they only lead him farther in, and in no way open up an exit for him, inasmuch as they are all only paths within the forest itself; until at last the traveller, utterly worn out and exhausted, seeing that all the ways he had tried had proved only forest still, and despairing of finding any more his dwelling-place on earth, makes up his mind to abide there, and establish his hearth, and lay out for his use such free space as he can prepare in the wood itself. Or again, we might take the similitude of a labyrinth, which has but one apparent entrance, so that one suspects nothing artful from the outside, and goes within by the single door that shows itself; and then, after advancing to the farthest interior, and viewing the cunning spectacle, and examining the construction so skillfully contrived, and full of passages, and laid out with unending paths leading inwards or outwards, he decides to go out again, but finds himself unable, and sees his exit completely intercepted by that inner construction which appeared such a triumph of cleverness. But, after all, there is neither any labyrinth so inextricable and intricate, nor any forest so dense and devious, nor any plain or swamp so difficult for those to get out of, who have once got within it, as is discussion,[5] at least as one may meet with it in the case of certain of these philosophers.[6] Wherefore, to secure us against falling into the unhappy experience of most, he did not introduce us to any one exclusive school of philosophy; nor did he judge it proper for us to go away with any single class of philosophical opinions, but he introduced us to all, and determined that we should be ignorant of no kind of Grecian doctrine.[7] And he himself went on with us, preparing the way before us, and leading us by the hand, as on a journey, whenever anything tortuous and unsound and delusive came in our way. And he helped us like a skilled expert who has had long familiarity with such subjects, and is not strange or inexperienced in anything of the kind, and who therefore may remain safe in his own altitude, while he stretches forth his hand to others, and effects their security too, as one drawing up the submerged. Thus did he deal with us, selecting and setting before us all that was useful and true in all the various philosophers, and putting aside all that was false. And this he did for us, both in other branches of man’s knowledge, and most especially in all that concerns piety.


[1] [The ultimate subjugation of Latin theology by Aristotelian philosophy, is a deplorable instance of what is here hinted at, and what Hippolytus has worked out. Compare Col. 2:8.]

[2] The text is, οὐκ ἄλλην τινὰ (εἰ δεῖ τ᾽ ἀληθὲς εἰπεῖν) ἔχων ἢ τὴν πρὸς τῆς φιλοσοφίας ἐπὶ τάδε τὰ δόγματα ἄλογον ὁρμήν· καὶ κοίσιν ὧν οἴεται ἀληθῶν (μὴ παράδοξον εἰπεῖν ᾖ) οὐκ ἄλλην ἢ τὴν ἄκριτον τύχην. Vossius would read, πρὸς τὴν φιλοσοφίαν καὶ ἐπὶ τάδε τὰ δόγματα. Migne makes it = nulla ei erat alia sententia (si verum est dicendum) nisi cæcus ille stimulus quo ante philosophiæ studium in ista actus erat placita: neque aliud judicium eorum quæ vera putaret (ne mirum sit dictu) nisi fortunæ temeritas. Bengel would read, πρὸ τῆς φιλοσοφίας.

[3] The text is, ἐπεὶ καὶ ἀβοήθητος, ἑαυτὸν χαρισάμενος καὶ ἐκδεχόμενος εἰκῆ ὥσπερ ἕρμαιον, τοῖς προκαταλαβοῦσιν αὐτὸν λόγοις. Bengel proposes ἐνδεχόμενον…ἕρμαιον, as = lucrum insperatum.

[4] καθαρῷ—ἕρκει. Sirmondus gives, puro campo. Rhodomanus, reading ἀέρι, gives puro aëre. Bengel takes ἕρκος, septum, as derivatively = domus, fundus, regio septis munita.

[5] λόγος.

[6] The text is, εἴ τις εἴη κατ᾽ αὐτῶν τῶνδέ τινων φιλοσόφων. Bengel suggests καταντῶν.

[7] [Beautiful testimony to the worth and character of Origen! After St. Bernard, who thought he was scriptural, but was blinded by the Decretals (no fault in him), Scripture and testimony (as defined to be the rule of faith by Tertullian and Vincent) ceased to govern in the West; and by syllogisms (see vol. v. p. 100) the Scholastic system was built up. This became the creed of a new church organization created at Trent, all the definitions of which are part of said creed. Thus the “Roman-Catholic Church” (so called when created) is a new creation (of a.d. 1564), in doctrine ever innovating, which has the least claim to antiquity of any Church pretending to Apostolic origin.]

The Case of Divine Matters. Only God and His Prophets Are to Be Heard in These. The Prophets and Their Auditors Are Acted on by the Same Afflatus. Origen’s Excellence in the Interpretation of Scripture

With respect to these human teachers, indeed, he counselled us to attach ourselves to none of them, not even though they were attested as most wise by all men, but to devote ourselves to God alone, and to the prophets. And he himself became the interpreter of the prophets[1] to us, and explained whatsoever was dark or enigmatical in them. For there are many things of that kind in the sacred words; and whether it be that God is pleased to hold communication with men in such a way as that the divine word may not enter all naked and uncovered into an unworthy soul, such as many are, or whether it be, that while every divine oracle is in its own nature most clear and perspicuous, it seems obscure and dark to us, who have apostatized from God, and have lost the faculty of hearing through time and age, I cannot tell. But however the case may stand, if it be that there are some words really enigmatical, he explained all such, and set them in the light, as being himself a skilled and most discerning hearer of God; or if it be that none of them are really obscure in their own nature, they were also not unintelligible to him, who alone of all men of the present time with whom I have myself been acquainted, or of whom I have heard by the report of others, has so deeply studied the clear and luminous oracles of God, as to be able at once to receive their meaning into his own mind, and to convey it to others. For that Leader of all men, who inspires[2] God’s dear prophets, and suggests all their prophecies and their mystic and heavenly words, has honoured this man as He would a friend, and has constituted him an expositor of these same oracles; and things of which He only gave a hint by others, He made matters of full instruction by this man’s instrumentality; and in things which He, who is worthy of all trust, either enjoined in regal fashion, or simply enunciated, He imparted to this man the gift of investigating and unfolding and explaining them: so that, if there chanced to be any one of obtuse and incredulous mind, or one again thirsting for instruction, he might learn from this man, and in some manner be constrained to understand and to decide for belief, and to follow God. These things, moreover, as I judge, he gives forth only and truly by participation in the Divine Spirit: for there is need of the same power for those who prophesy and for those who hear the prophets; and no one can rightly hear a prophet, unless the same Spirit who prophesies bestows on him the capacity of apprehending His words. And this principle is expressed indeed in the Holy Scriptures themselves, when it is said that only He who shutteth openeth, and no other one whatever;[3] and what is shut is opened when the word of inspiration explains mysteries. Now that greatest gift this man has received from God, and that noblest of all endowments he has had bestowed upon him from heaven, that he should be an interpreter of the oracles of God to men,[4] and that he might understand the words of God, even as if God spake them to him, and that he might recount them to men in such wise as that they may hear them with intelligence.[5] Therefore to us there was no forbidden subject of speech;[6] for there was no matter of knowledge hidden or inaccessible to us, but we had it in our power to learn every kind of discourse, both foreign[7] and Greek, both spiritual and political, both divine and human; and we were permitted with all freedom to go round the whole circle of knowledge, and investigate it, and satisfy ourselves with all kinds of doctrines, and enjoy the sweets of intellect. And whether it was some ancient system of truth, or whether it was something one might otherwise name that was before us, we had in him an apparatus and a power at once admirable and full of the most beautiful views. And to speak in brief, he was truly a paradise to us after the similitude of the paradise of God, wherein we were not set indeed to till the soil beneath us, or to make ourselves gross with bodily nurture,[8] but only to increase the acquisitions of mind with all gladness and enjoyment,—planting, so to speak, some fair growths ourselves, or having them planted in us by the Author of all things.


[1] ὑποφητεύων.

[2] ὑπηχῶν.

[3] Isa. 22:22; Rev. 3:7. [All these citations of the Scriptures should be noted, but specially those which prove the general reception of the Apocalypse in the East.]

[4] [A noble sentence. Eph 3:8, 9.]

[5] The text gives ὡς ἀκούσωσιν with Voss. and Bengel. The Paris editor gives ἀκούουσιν.

[6] ἄῤῥητον.

[7] Barbarian.

[8] σωματοτροφεῖν παχυνομένους.

Gregory Laments His Departure Under a Threefold Comparison; Likening It to Adam’s Departure Out of Paradise. To the Prodigal Son’s Abandonment of His Father’s House, and to the Deportation of the Jews Into Babylon

Here, truly, is the paradise of comfort; here are true gladness and pleasure, as we have enjoyed them during this period which is now at its end—no short space indeed in itself, and yet all too short if this is really to be its conclusion, when we depart and leave this place behind us. For I know not what has possessed me, or what offence has been committed by me, that I should now be going away—that I should now be put away. I know not what I should say, unless it be that I am like a second Adam and have begun to talk, outside of paradise. How excellent might my life be, were I but a listener to the addresses of my teacher, and silent myself! Would that even now I could have learned to be mute and speechless, rather than to present this new spectacle of making the teacher the hearer! For what concern had I with such a harangue as this? and what obligation was there upon me to make such an address, when it became me not to depart, but to cleave fast to the place? But these things seem like the transgressions that sprung from the pristine deceit, and the penalties of these primeval offences still await me here. Do I not appear to myself to be disobedient[1] in daring thus to overpass the words of God, when I ought to abide in them, and hold by them? And in that I withdraw, I flee from this blessed life, even as the primeval man fled from the face of God, and I return to the soil from which I was taken. Therefore shall I have to eat of the soil all the days of my life there, and I shall have to till the soil—the very soil which produces thorns and thistles for me, that is to say, pains and reproachful anxieties—set loose as I shall be from cares that are good and noble. And what I left behind me before, to that I now return—to the soil, as it were, from which I came, and to my common relationships here below, and to my father’s house—leaving the good soil, where of old I knew not that the good fatherland lay; leaving also the relations in whom at a later period I began to recognise the true kinsmen of my soul, and the house, too, of him who is in truth our father, in which the father abides, and is piously honoured and revered by the genuine sons, whose desire it also is to abide therein. But I, destitute alike of all piety and worthiness, am going forth from the number of these, and am turning back to what is behind, and am retracing my steps. It is recorded that a certain son, receiving from his father the portion of goods that fell to him proportionately with the other heir, his brother, departed, by his own determination, into a strange country far distant from his father; and, living there in riot, he scattered his ancestral substance, and utterly wasted it; and at last, under the pressure of want, he hired himself as a swine-herd; and being driven to extremity by hunger, he longed to share the food given to the swine, but could not touch it. Thus did he pay the penalty of his dissolute life, when he had to exchange his father’s table, which was a princely one, for something he had not looked forward to—the sustenance of swine and serfs. And we also seem to have some such fortune before us, now that we are departing, and that, too, without the full portion that falls to us. For though we have not received all that we ought, we are nevertheless going away, leaving behind us what is noble and dear with you and beside you, and taking in exchange only what is inferior. For all things melancholy will now meet us in succession,—tumult and confusion instead of peace, and an unregulated life instead of one of tranquillity and harmony, and a hard bondage, and the slavery of market-places, and lawsuits, and crowds, instead of this freedom; and neither pleasure nor any sort of leisure shall remain to us for the pursuit of nobler objects. Neither shall we have to speak of the words of inspiration, but we shall have to speak of the works of men,—a thing which has been deemed simply a bane by the prophet,[2]—and in our case, indeed, those of wicked men. And truly we shall have night in place of day, and darkness in place of the clear light, and grief instead of the festive assembly; and in place of a fatherland, a hostile country will receive us, in which I shall have no liberty to sing my sacred song,[3] for how could I sing it in a land strange to my soul, in which the sojourners have no permission to approach God? but only to weep and mourn, as I call to mind the different state of things here, if indeed even that shall be in my power. We read[4] that enemies once assailed a great and sacred city, in which the worship of God was observed, and dragged away its inhabitants, both singers and prophets,[5] into their own country, which was Babylon. And it is narrated that these captives, when they were detained in the land, refused, even when asked by their conquerors, to sing the divine song, or to play in a profane country, and hung their harps on the willow-trees, and wept by the rivers of Babylon. Like one of these I verily seem to myself to be, as I am cast forth from this city, and from this sacred fatherland of mine, where both by day and by night the holy laws are declared, and hymns and songs and spiritual words are heard; where also there is perpetual sunlight; where by day in waking vision[6] we have access to the mysteries of God, and by night in dreams[7] we are still occupied with what the soul has seen and handled in the day; and where, in short, the inspiration of divine things prevails over all continually. From this city, I say, I am cast forth, and borne captive to a strange land, where I shall have no power to pipe:[8] for, like these men of old, I shall have to hang my instrument on the willows, and the rivers shall be my place of sojourn, and I shall have to work in mud, and shall have no heart to sing hymns, even though I remember them; yea, it may be that, through constant occupation with other subjects, I shall forget even them, like one spoiled of memory itself. And would that, in going away, I only went away against my will, as a captive is wont to do; but I go away also of my own will, and not by constraint of another; and by my own act I am dispossessed of this city, when it is in my option to remain in it. Perchance, too, in leaving this place, I may be going to prosecute no safe journey, as it sometimes fares with one who quits some safe and peaceful city; and it is indeed but too likely that, in journeying, I may fall into the hands of robbers, and be taken prisoner, and be stripped and wounded with many strokes, and be cast forth to lie half-dead somewhere.


[1] ἀπειθεῖν. Bengel and Hœschelius read ἀπελθεῖν, withdraw.

[2] ἁπλοῦς ἀρά τις εἶναι νενόμισται ἀνδρὶ προφήτῃ. Migne refers us to Ps. 17.

[3] Ps. 137.

[4] 2 Kings 24.; 25.

[5] θεολόγους, used probably of the prophets here—namely of Ezekiel, Daniel, and others carried into exile with the people. On this usage, see Suicer’s Thesaurus, under the word θεολόγος, where from the pseudo-Areopagite Dionysius he cites the sentence, τῶν θεολόγων εἷς, ὁ Ζαχαρίας, and again, ἕτέρος τῶν θεολόγων ᾽Ιεζεκιήλ.

[6] The text is, καὶ φῶς τὸ ἡλιακὸν καὶ τὸ διηνεκὲς, ἡμέρας ὕπερ ἡμῶν προσομιλούντων τοῖς θείος μυστηρίοις καὶ νυκτὸς ὧν ἐν ἡμέρᾳ εἶδέ τε καὶ ἔπραξεν ἡ ψυχὴ ταῖς φαντασίαις κατεχομένων. Bengel proposes ὕπαρ for ὕπερ, so as to keep the antithesis between ἡμέρας ὕπαρ and νυκτὸς φαντασίαις; and taking ἡμέρας and νυκτός as temporal genitives, he renders the whole thus: cum interdiu, per visa, divinis aderamus sacramentis: et noctu earum rerum, quas viderat de die atque egerat anima, imaginibus detinebamur.

[7] [“In dreams I still renew the rites,” etc.—William Croswell.]

[8] αὐλεῖν. The Jews had the harp, and so the word ψάλλειν is used of them in the preceding. But here, in speaking of himself, Gregory adopts the term οὔτε αὐλεῖν, ne tibia quidem canere. Bengel supposes that the verb is changed in order to convey the idea, that while the Jews only had to give up the use of instruments expressive of joyful feeling, Gregory feared he would himself be unable to play even on those of a mournful tone,—for in ancient times the pipe or flute was chiefly appropriated to strains of grief and sadness.

Gregory Consoles Himself

But why should I utter such lamentations? There lives still the Saviour of all men, even of the half-dead and the despoiled, the Protector and Physician for all, the Word, that sleepless Keeper of all. We have also seeds of truth which thou hast made us know as our possession, and all that we have received from thee,—those noble deposits of instruction, with which we take our course; and though we weep, indeed, as those who go forth from home, we yet carry those seeds with us. It may be, then, that the Keeper who presides over us will bear us in safety through all that shall befall as; and it may be that we shall come yet again to thee, bringing with us the fruits and handfuls yielded by these seeds, far from perfect truly, for how could they be so? but still such as a life spent in civil business[1] makes it possible for us to rear, though marred indeed by a kind of faculty that is either unapt to bear fruit altogether, or prone to bear bad fruit, but which, I trust, is one not destined to be further misused by us, if God grants us grace.[2]


[1] [He was still proposing for himself a life of worldly occupation. Here turn to Origen’s counsel,—a sort of reply to this Oration,—vol. iv. p. 393, and Cave’s Lives, etc., vol. i. p. 400.]

[2] The text is, διεφθαρμένας μὲν τῇ δυνάμει, ἢ ἀκάρπῳ ἢ κακοκάρπῳ τινὶ, μὴ καὶ προσδιαφθαρησομένῃ δὲ παρ᾽ ἡμῶν, etc. Bengel reads μέν τοι for μὲν τῇ, and takes μὴ καί as = utinam ne.

Peroration, and Apology for the Oration

Wherefore let me now have done with this address, which I have had the boldness to deliver in a presence wherein boldness least became me. Yet this address is one which, I think, has aimed heartily at signifying our thanks to the best of our ability,—for though we have had nothing to say worthy of the subject, we could not be altogether silent,—and one, too, which has given expression to our regrets, as those are wont to do who go abroad in separation from friends. And whether this speech of mine may not have contained things puerile or bordering on flattery, or things offending by excess of simplicity on the one hand, or of elaboration on the other, I know not. Of this, however, I am clearly conscious, that at least there is in it nothing unreal, but all that is true and genuine, in sincerity of opinion, and in purity and integrity of judgment.
Apostrophe to Origen, and Therewith the Leave-Taking, and the Urgent Utterance of Prayer

But, O dear soul, arise thou and offer prayer, and now dismiss us; and as by thy holy instructions thou hast been our rescuer when we enjoyed thy fellowship, so save us still by thy prayers in our separation. Commend us and set us constantly[1] before thee in prayer. Or rather commend us continually to that God who brought us to thee, giving thanks for all that has been granted us in the past, and imploring Him still to lead us by the hand in the future, and to stand ever by us, filling our mind with the understanding of His precepts, inspiring us with the godly fear of Himself, and vouchsafing us henceforward His choicest guidance.[2] For when we are gone from thee, we shall not have the same liberty for obeying Him as was ours when we were with thee.[3] Pray, therefore, that some encouragement may be conveyed to us from Him when we lose thy presence, and that He may send us a good conductor, some angel to be our comrade on the way. And entreat Him also to turn our course, for that is the one thing which above all else will effectually comfort us, and bring us back to thee again.


[1] παραδίδου καὶ παρατίθεσο.

[2] ἐμβάλλοντα ἡμῖν τὸν θεῖον φόβον αὐτοῦ, παιδαγωγὸν ἄριστον ἐσόμενον. The Latin version makes the ἐσόμενον refer to the φόβον: divinumque nobis timorem suum, optimum pædagogum immittens, = and inspiring with the godly fear of Himself as our choicest guide.

[3] οὐ γὰρ ἐν τῇ μετὰ σοῦ ἐλευθερίᾳ καὶ ἀπελθόντες ὑπακούσομεν αὐτῷ. Bengel paraphrases it thus: hac libertate quæ tecum est carebo digressus; quare vereor ut Deo posthac paream, ni timore saltem munitus fuero.[He may probably have been only a catechumen at this period. This peroration favours the suspicion.]

Elucidations

Neale, in his valuable work,[1] does full justice to Dionysius, whose life is twinned with Gregory’s; but he seems to me most unaccountably to slight the truly great and commanding genius of Gregory. I take opportunity, then, to direct attention to Neale’s candid, and, on the whole, favourable view of Origen; but it grieves me whenever I see in critics a manifest inability to put themselves back into the times of which they write, as I think is the case, not infrequently, even with Dr. Neale. The figure of this grand ornament of the mighty patriarchate and school of Alexandria is colossal.[2] His genius is Titanic, and has left all Christendom profoundly his debtor to this day, by the variety of his work and the versatility of his speech and pen. Doubtless the youthful Gregory’s panegyric does contain, as he himself suggests, much that is “puerile or bordering on flattery;” but, as he protests with transparent truthfulness, “there is nothing in it unreal.” It shines with “sincerity of thought and integrity of judgment.” And as such, what a portrait it presents us of the love and patient effort of this lifelong confessor! Let me commend this example to professors of theology generally. All can learn from it the power of sweetness and love, united with holiness of purpose, to stamp the minds and the characters of youth with the divine “image and superscription.”

But, as to the sharpness of modern censures upon Origen’s conspicuous faults, I must suggest three important considerations, which should be applied to all the Ante-Nicene doctors: (1) How could they who were working out the formulas of orthodoxy, be expected to use phrases with the skill and precision which became necessary only after the great Synodical period had embodied them in clear, dogmatic statements? (2) How could the active intellect of an Origen have failed to make great mistakes in such an immensity of labours and such a variety of works? (3) If, in our own day, we indulge speculative minds in large liberties so long as they never make shipwreck of the faith, how much more should we deem them excusable who were unable to consult libraries of well-digested thought, and to employ, as we do, the accumulated wealth of fifty generations of believers, whenever we are called to the solemn responsibility of impressing our convictions upon others? The conclusion of Dr. Neale’s review of Origen balances the praise and blame accorded to him by those nearest to his times;[3] but let us reflect upon the painful conflicts of those times, and upon the pressure under which, to justify their own positions, they were often forced to object to any error glorified by even the apparent patronage of Origen.


[1] The Patriarchate of Alexandria, London, 1847.

[2] The ultimate influence of the school itself, Neale pronounces “an enigma” (vol. i. p. 38).

[3] Vol. i. p. 33.
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