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Apophatic and Kataphatic Spirituality
The seventeenth-century British “metaphysical” poets (R. Crenshaw, J. Donne, G. Herbert, T. Traherne, and H. Vaughan) often draw on two complementary strands of Christian mysticism.  The kataphatic tradition (the “way of affirmation”
) emphasizes beauty that is immanent, revealed, and apparent; while the apophatic tradition (the “way of negation”
) dwells on transcendent glory that remains concealed, hidden from view.  Word-portraits describing these contrasting approaches are found in two different poems by Henry Vaughan, the seventeenth-century British metaphysical poet.  The first poem, The World, is kataphatic, portraying God and creation in images of light and brightness:

I saw eternity the other night

Like a great Ring of pure and endless light,



All calm, as it was bright,

And round beneath it, Time in hours, days, years

Driv’n by the spheres

Like a vast shadow mov’d, In which the world



And all her train were hurl’d:




The World (Henry Vaughan 1621-1695)


Thus in the Christian kataphatic mystical tradition God is seen through the prism of “the many”: words, color, song, complexity, multiplicity of images and ideas all intertwine, mutually illuminating one another while celebrating the richness of beauty experienced in diversity. 


In the apophatic strand of Christian mysticism, on the other hand, God is understood as “the One” - beyond words and images, transcending every category in a radical simplicity beyond all human thought and idea.  God's uniqueness and grandeur so overwhelm our senses and minds that God is described as solitary, radically simple; even as hidden, invisible, or “dark”.  Thus Vaughan's poem The Night:

There is in God (some say)

A deep, but dazzling darkness; As men here

Say it is late and dusky, because they


See not all clear

O for that night! where I in him

Might live invisible and dim.

Both the kataphatic and apophatic traditions are rooted in the writings of the sixth-century mystic (pseudo-) Dionysius the Aereopagite.  His very brief book, The Mystical Theology, has been of incalculable importance in both the Christian East and West. 

FUNDAMENTAL BIBLICAL TEXTS  
  in the CHRISTIAN CONTEMPLATIVE TRADITION
EXODUS 20:21 (God in Darkness) 

18 [After the Lord had given the Law to Moses:] Now when all the people perceived the thunderings and the lightnings and the sound of the trumpet and the mountain smoking, the people were afraid and trembled; and they stood afar off, 19 and said to Moses, “You speak to us, and we will hear; but let not God speak to us, lest we die.” 20 And Moses said to the people, “Do not fear; for God has come to prove you, and that the fear of him may be before your eyes, that you may not sin.” 21 And the people stood afar off, while Moses drew near to the thick darkness where God was. 

thick darkness:עֲרָפֶל  araphel:  cloud, heavy or dark cloud, darkness, gross darkness, thick darkness.






 
LXX γνόφος gnophos:  darkness (that conceals), thick darkness.
EXODUS 24:9-11 (God in Light)

9 Then Moses and Aaron, Nadab, and Abihu, and seventy of the elders of Israel went up, 10 and they saw (רָאָה) the God of Israel; and there was under his feet as it were a pavement of sapphire stone, like the very heaven for clearness. 11 And he did not lay his hand on the chief men of the people of Israel; they beheld (חָזָה) God, and ate and drank.

.
	10…they saw the God of Israel
 ויִּרְאוּ  אֵת  אֱל ֹהֵי  יִשְׂרָאֵל 
            yiśrā’ēl    ’ĕlōhĕ   ’ēt    wayyir’û
רָאָה ra’ah : to see, look at, inspect, perceive, consider

 
	11… they beheld God
אֶת־הָאֱלֹהִים   וַיְּחֱזו      
wa|yyechézû  ´et-häº´élöhîm 
חָזָה chazah :  to see, behold: [God in theophany; God, after death] 


EXODUS 33:16 (Only the Back of God)

18 Moses said, “I pray you, show me your glory.” 19 And he said, “I will make all my goodness pass before you, and will proclaim before you my name ‘The LORD; and I will be gracious to whom I will be gracious, and will show mercy on whom I will show mercy. 20 But,” he said, “you cannot see (רָאָה  ra’ah/ὁράω) my face; for man shall not see me and live.”  21 And the LORD said, “Behold, there is a place by me where you shall stand upon the rock;  22 and while my glory passes by I will put you in a cleft of the rock, and I will cover you with my hand until I have passed by;  23 then I will take away my hand, and you shall see (ra’ah/ὁράω) my back; but my face shall not be seen.”
ὁράω horao: see, observe, notice (pass. appear); perceive, understand, recognize; experience; visit, come to see.
MARK 9 (The Lord’s Transfiguration)
	2 And after six days Jesus took with him Peter and James and John, and led them up a high mountain apart by themselves; and he was transfigured before them, 3 and his garments became glistening, intensely white, as no fuller on earth could bleach them. 4 And there appeared to them Elijah with Moses; and they were talking to Jesus. 5 And Peter said to Jesus, “Master, it is well that we are here; let us make three booths, one for you and one for Moses and one for Elijah.” 6 For he did not know what to say, for they were exceedingly afraid. 7 And a cloud overshadowed them, and a voice came out of the cloud, “This is my beloved Son; listen to him.” 8 And suddenly looking around they no longer saw any one with them but Jesus only.
	2 Καὶ μετὰ ἡμέρας ἓξ παραλαμβάνει ὁ Ἰησοῦς τὸν  Πέτρον καὶ τὸν Ἰάκωβον καὶ τὸν Ἰωάννην, καὶ ἀναφέρει αὐτοὺς εἰς ὄρος ὑψηλὸν κατ' ἰδίαν μόνους. καὶ μετεμορ-φώθη ἔμπροσθεν αὐτῶν, 3 καὶ τὰ ἱμάτια αὐτοῦ ἐγένετο στίλβοντα λευκὰ λίαν οἷα γναφεὺς ἐπὶ τῆς γῆς οὐ δύναται οὕτως λευκᾶναι. 4 καὶ ὤφθη αὐτοῖς Ἠλίας σὺν  Μωϋσεῖ, καὶ ἦσαν συλλαλοῦντες τῷ Ἰησοῦ. 5 καὶ ἀποκριθεὶς ὁ  Πέτρος λέγει τῷ Ἰησοῦ, Ῥαββί, καλόν ἐστιν ἡμᾶς ὧδε εἶναι, καὶ ποιήσωμεν τρεῖς σκηνάς, σοὶ μίαν καὶ  Μωϋσεῖ μίαν καὶ Ἠλίᾳ μίαν. 6 οὐ γὰρ ᾔδει τί ἀποκριθῇ, ἔκφοβοι γὰρ ἐγένοντο. 7 καὶ ἐγένετο νεφέλη ἐπισκιάζουσα αὐτοῖς, καὶ ἐγένετο φωνὴ ἐκ τῆς νεφέλης,  Οὗτός ἐστιν ὁ υἱός μου ὁ ἀγαπητός, ἀκούετε αὐτοῦ. 8 καὶ ἐξάπινα περιβλεψάμενοι οὐκέτι οὐδένα εἶδον ἀλλὰ τὸν Ἰησοῦν μόνον μεθ' ἑαυτῶν.  


2 CORINTHIANS 3:17-18 (Our Transfiguration)
	[12 Since we have such a hope, we are very bold, 13 not like Moses, who put a veil over his face so that the Israelites might not see the end of the fading splendor. 14 But their minds were hardened; for to this day, when they read the old covenant, that same veil remains unlifted, because only through Christ is it taken away. 15 Yes, to this day whenever Moses is read a veil lies over their minds; 16 but when a man turns to the Lord the veil is removed. ]

17 Now the Lord is the Spirit, and where the Spirit of the Lord is, there is freedom. 18 And we all, with unveiled face, beholding the glory of the Lord, are being changed into his likeness from one degree of glory to another; for this comes from the Lord who is the Spirit.
	[ Ἔχοντες οὖν τοιαύτην ἐλπίδα πολλῇ παρρησίᾳ χρώμεθα, 13 καὶ οὐ καθάπερ  Μωϋσῆς ἐτίθει κάλυμμα ἐπὶ τὸ πρόσωπον αὐτοῦ, πρὸς τὸ μὴ ἀτενίσαι τοὺς υἱοὺς Ἰσραὴλ εἰς τὸ τέλος τοῦ καταργουμένου. 14 ἀλλὰ ἐπωρώθη τὰ νοήματα αὐτῶν. ἄχρι γὰρ τῆς σήμερον ἡμέρας τὸ αὐτὸ κάλυμμα ἐπὶ τῇ ἀναγνώσει τῆς παλαιᾶς δια-θήκης μένει μὴ ἀνακαλυπτόμενον, ὅτι ἐν  Χριστῷ κα- ταργεῖται· 15 ἀλλ' ἕως σήμερον ἡνίκα ἂν ἀναγινώσκη-ται  Μωϋσῆς κάλυμμα ἐπὶ τὴν καρδίαν αὐτῶν κεῖται· 16 ἡνίκα δὲ ἐὰν ἐπιστρέψῃ πρὸς κύριον, περιαιρεῖται τὸ κάλυμμα.]

 17  ὁ δὲ κύριος τὸ πνεῦμά ἐστιν· οὗ δὲ τὸ πνεῦμα κυρίου, ἐλευθερία. 18 ἡμεῖς δὲ πάντες ἀνακεκα-λυμμένῳ προσώπῳ τὴν δόξαν κυρίου κατοπτριζόμενοι τὴν αὐτὴν εἰκόνα μεταμορφούμεθα ἀπὸ δόξης εἰς δόξαν, καθάπερ ἀπὸ κυρίου πνεύματος


REVELATION 21:2-4 (The New Beginning)

	2 And I saw the holy city, new Jerusalem, coming down out of heaven from God, prepared as a bride adorned for her husband; 3 and I heard a loud voice from the throne saying, “Behold, the dwelling of God is with men. He will dwell with them, and they shall be his people, and God himself will be with them; 4 he will wipe away every tear from their eyes, and death shall be no more, neither shall there be mourning nor crying nor pain any more, for the former things have passed away.”
	2 καὶ τὴν πόλιν τὴν ἁγίαν Ἰερουσαλὴμ καινὴν εἶδον καταβαίνουσαν ἐκ τοῦ οὐρανοῦ ἀπὸ τοῦ θεοῦ, ἡτοιμασμένην ὡς νύμφην κεκοσμημένην τῷ ἀνδρὶ αὐτῆς. 3 καὶ ἤκουσα φωνῆς μεγάλης ἐκ τοῦ θρόνου λεγούσης, Ἰδοὺ ἡ σκηνὴ τοῦ θεοῦ μετὰ τῶν ἀνθρώπων, καὶ σκηνώσει μετ' αὐτῶν, καὶ αὐτοὶ λαοὶ αὐτοῦ ἔσονται, καὶ αὐτὸς ὁ θεὸς μετ' αὐτῶν ἔσται, [αὐτῶν θεός,] 4 καὶ ἐξαλείψει πᾶν δάκρυον ἐκ τῶν ὀφθαλμῶν αὐτῶν, καὶ ὁ θάνατος οὐκ ἔσται ἔτι, οὔτε πένθος οὔτε κραυγὴ οὔτε πόνος οὐκ ἔσται ἔτι· [ὅτι] τὰ πρῶτα ἀπῆλθαν. 


CHRISTIAN SPIRITUAL PRACTICES 
	THE KATAPHATIC TRADITION
(The Way of Affirmation)

[COMPLEX VARIETY; MULTIPLE IMAGES; LIGHT;
LITERATURE; POETRY; HYMNODY]
PUBLIC WORSHIP

Sacramental Focus

Scriptural Focus
Vernacular Psalmody
    (Liturgy of the Hours)

Ritual Chant
   (Taizé, Gregorian Chant)

PRIVATE DEVOTION

Icon-Meditation;
Litanies

Stations of the Cross;
The Rosary

Discernment Retreat
Ignatian Spirituality

	THE APOPHATIC TRADITION
(The Way of Negation)

[SIMPLICITY, ABSENCE of IMAGES;
DARKNESS;
WORDLESS INTUITION]
MONOLOGISTIC (Private-) PRAYER

The Jesus Prayer
   (Hesychasm)
   Eastern (Byzantine, Orthodox) Christianity
The prayer of the
     Cloud of Unknowing

 “Centering Prayer”
(Basil Pennington
  Thomas Keating)

 “Christian Mantra”
(John Main,
 Lawrence Freeman))
 “Christian Zen”



	LECTIO DIVINA
(Contemplative praying of the Scriptures)



	1) THE RHYTHM of OUR LIVES


All human experience can be conceived as a kind of alternating rhythm, a life-giving, energizing movement back and forth, between the the two poles of “activity” and “receptivity”:
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	ACTIVITY
speaking
searching
working
	 
	RECEPTIVITY
listening
perceiving
being
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	2) THE RHYTHM of OUR SOULS


From the perspective of the spiritual life these two poles have been referred to as  “action” and “contemplation”.  “Action” (praktiké), however, does NOT refer to any external activity, but rather to the inner asceticism (spiritual training) of discovering and rooting out vices, while growing in virtue. “Contemplation” means spiritual “vision”, what Plato called theoria, an inner apprehension by the nous, or deepest level of the human person.  To behold with theoria / contemplatio is to be changed by the experience of vision.
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	ACTIVITY
ACTIVE LIFE 
PRAKTIKÉ
develop virtue
eliminate vice
	 
	RECEPTIVITY
CONTEMPLATIVE LIFE 
THEORETIKÉ
behold God
transfiguration/theosis
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	3) A BETTER-NUANCED APPRECIATION
 of our INNER RHYTHM


In Christian antiquity it was well-understood that their are two principal kinds of “contemplation”:
first, theologia, an apprehension of God beyond all concept or even thought; 
and, second, theoria physiké, the contemplation of God in and through creation (nature). In the Christian monastic tradition this was preeminently exercised through the study and spiritual interpretation of the bible. The practices of lectio divina, psalmody, and meditative recitation of bible verses while working were the core of the monastic “contemplative life”.
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	 ASCETICISM
 
	CONTEMPLATION
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of GOD IN CREATION
	CONTEMPLATION
of GOD BEYOND WORD or IMAGE
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	 (Purgation)
	(Illumination)
	(Union)


The three poles of PRAKTIKÉ, THEORIA PHYSIKÉ, and THEOLOGIKÉ came in time to be associated with the triad, Purgation, Illumination, and Union: however in Christian antiquity these were NOT successive stages in spiritual development, but three movements or capacities of the innermost self, all of which are ALWAYS present, although in different combinations at different times.
	 
	 

	IT should be added that what may appear to be a (depressingly) recurring cycle when viewed in only two dimensions, is seen to be an ascending helix when the dimension of time is added.  The inner rhythm of our spiritual life is a “spiral staircase” on which we ascend to God.
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	4) A LESS DYNAMIC MODEL


In the sixteenth and seventeenth centuries the desire to systematize spiritual growth caused the aforementioned triads to be described less as notes in an ever-evolving inner symphony than as stages to be successively attained and (at least in the case of the first two) transcended. The complex “spiral staircase” is unravelled into a simple stepladder.
	 
	 
	 

	 
	 
	Unitive
Way

	 
	 
	THEOLOGIKÉ,

	 
	Illuminative
Way
	CONTEMPLATION
of GOD BEYOND WORD or IMAGE

	 
Purgative
Way
	THEORIA PHYSIKÉ,
CONTEMPLATION
of GOD IN CREATION
	 

	PRAKTIKÉ,
	 
	 

	 ASCETICISM
	 
	 


 

ACCEPTING THE EMBRACE of GOD:
The Ancient Art of Lectio Divina
by Fr. Luke Dysinger, O.S.B., SAINT ANDREW’S ABBEY

tel.: 661 944-2178; http://www.valyermo.com ; e-mail: monks@valyermo.com
The Process of Lectio Divina
A very ancient art, practiced at one time by all Christians, is the technique known as lectio divina - a slow, contemplative praying of the Scriptures which enables the Bible, the Word of God, to become a means of union with God.   This ancient practice has been kept alive in the Christian monastic tradition, and is one of the precious treasures of Benedictine monastics and oblates.  Together with the Liturgy and  daily manual labor, time set aside in a special way for lectio divina enables us to discover in our daily life an underlying spiritual rhythm.  Within this rhythm we discover an increasing ability to offer more of ourselves and our relationships to the Father, and to accept the embrace that  God is continuously extending to us in the person of his Son Jesus Christ.

Lectio - reading/listening

The art of lectio divina begins with cultivating the ability to listen deeply, to hear “with the ear of our hearts” as St.  Benedict encourages us in the Prologue to the Rule.  When we read the Scriptures we should try to imitate the prophet Elijah.  We should allow ourselves to become women and men who are able to listen for the still, small voice of God (I Kings 19:12); the “faint murmuring sound” which is God's word for us, God's voice touching our hearts.  This gentle listening is an “atunement” to the presence of God in that special part of God's creation which is the Scriptures.


The cry of the prophets to ancient Israel was the joy-filled command to “Listen!”  “Sh'ma Israel: Hear, O Israel!”  In lectio divina we, too, heed that command and turn to the Scriptures, knowing that we must “hear” - listen - to the voice of God, which often speaks very softly.  In order to hear someone speaking softly we must learn to be silent.  We must learn to love silence.  If we are constantly speaking or if we are surrounded with noise, we cannot hear gentle sounds.  The practice of lectio divina, therefore, requires that we first quiet down in order to hear God's word to us.  This is the first step of lectio divina, appropriately called lectio - reading.


The reading or listening which is the first step in lectio divina is very different from the speed reading which modern Christians apply to newspapers, books and even to the Bible.  Lectio is reverential listening; listening both in a spirit of silence and of awe.  We are listening for the still, small voice of God that  will speak to us personally - not loudly, but intimately.  In lectio we read slowly, attentively, gently listening to hear a word or phrase that is God's word for us this day



Meditatio - meditation

Once we have found a word or a passage in the Scriptures which speaks to us in a personal way, we must take it in and “ruminate” on it.   The image of the ruminant animal quietly chewing its cud was used in antiquity as a symbol of the Christian pondering the Word of God.  Christians have always seen a scriptural invitation to lectio divina in the example of the Virgin Mary “pondering in her heart” what she saw and heard of Christ (Luke 2:19).  For us today these images are a reminder that we must take in the  word  - that is, memorize it - and while gently repeating it to ourselves, allow it to interact with our thoughts, our hopes, our memories, our desires.  This is the second step or stage in lectio divina - meditatio.  Through meditatio we allow God's word to become His word for us, a word that  touches us and affects us at our deepest levels.

Oratio - prayer

The third step in lectio divina is oratio - prayer: prayer understood both as dialogue with God, that is, as loving conversation with the One who has invited us into His embrace; and as consecration, prayer as the priestly offering to God of parts of ourselves that  we have not previously believed God wants.  In this consecration-prayer we allow the word that we have taken in and on which we are pondering to touch and change our deepest selves.  Just as a priest consecrates the elements of bread and wine at the Eucharist, God invites us in lectio divina to hold up our most difficult and pain-filled experiences to Him, and to gently recite over them the healing word or phrase He has given us in our lectio and meditatio.  In this oratio, this consecration-prayer, we allow our real selves to be touched and changed by the word of God.

Contemplatio - contemplation

Finally, we simply rest in the presence of the One who has used His word as a means of inviting us to accept His transforming embrace.  No one who has ever been in love needs to be reminded that there are moments in loving relationships when words are unnecessary.  It is the same in our relationship with God.  Wordless, quiet rest in the presence of the One Who loves us has a name in the Christian tradition - contemplatio, contemplation.  Once again we practice silence, letting go of our own words; this time simply enjoying the experience of being in the presence of God.

The Underlying Rhythm of Lectio Divina

If we are to  practice lectio divina effectively, we must travel back in time to an understanding that  today is in danger of being almost completely lost.  In the Christian past the words action (or practice, from the Greek praktikos) and contemplation did not describe different kinds of Christians engaging (or not engaging) in different forms of prayer and apostolates.  Practice and contemplation were understood as the two poles of our underlying, ongoing spiritual rhythm: a gentle oscillation back and forth between spiritual “activity” with regard to God and “receptivity.”


Practice - spiritual activity - referred in ancient times to our active cooperation with God's grace in rooting out vices and allowing the virtues to flourish.  The direction of spiritual activity was not outward in the sense of an apostolate, but inward - down into the depths of the soul where the Spirit of God is constantly transforming us, refashioning us in God's image.  The active life is thus coming to see who we truly are and allowing ourselves to be remade into what God intends us to become.


In contemplation we cease from interior spiritual doing and learn simply to be, that is to rest in the presence of our loving Father.  Just as we constantly move back and forth in our exterior lives between speaking and listening, between questioning and reflecting, so in our spiritual lives we must learn to enjoy the refreshment of simply being in God's presence, an experience that naturally alternates (if we let it!) with our spiritual practice.


In ancient times contemplation was not regarded as a goal to be achieved through some method of prayer, but was simply accepted with gratitude as God's recurring gift.  At intervals the Lord invites us to cease from speaking so that we can simply rest in his embrace.  This is the pole of our inner spiritual rhythm called contemplation.


How different this ancient understanding is from our modern approach!  Instead of recognizing that we all gently oscillate back and forth between spiritual activity and receptivity, between practice and contemplation, we today tend to set contemplation before ourselves as a goal - something we imagine we can achieve through some spiritual technique.  We must be willing to sacrifice our “goal-oriented” approach if we are to practice lectio divina, because lectio divina has no other goal than spending time with God through the medium of His word.  The amount of time we spend in any aspect of lectio divina, whether it be rumination, consecration or contemplation depends on God's Spirit, not on us.  Lectio divina teaches us to savor and delight in all the different flavors of God's presence, whether they be active or receptive modes of experiencing Him.


In lectio divina we offer ourselves to God; and we are people in motion.  In ancient times this inner spiritual motion was described as a helix - an ascending spiral.  Viewed in only two dimensions it appears as a circular motion back and forth; seen with the added dimension of time it becomes a helix, an ascending spiral by means of which we are drawn ever closer to God.  The whole of our spiritual lives were viewed in this way, as a gentle oscillation between spiritual activity and receptivity by means of which God unites us ever closer to Himself.  In just the same way the steps or stages of lectio divina represent an oscillation back and forth between these spiritual poles.  In lectio divina we recognize our underlying spiritual rhythm and discover many different ways of experiencing God's presence - many different ways of praying.

The Practice of Lectio Divina
Private lectio divina
Choose a text of the Scriptures that you wish to pray.  Many Christians use in their daily lectio divina one of the readings from the Eucharistic liturgy for the day; others prefer to slowly work through a particular book of the Bible.  It makes no difference which text is chosen, as long as one has no set goal of “covering” a certain amount of text: the amount of text “covered” is in God's hands, not yours.


Place yourself in a comfortable position and allow yourself to become silent.  Some Christians focus for a few moments on their breathing; other have a beloved “prayer word” or “prayer phrase” they gently recite in order to become interiorly silent.  For some the practice known as “centering prayer” makes a good, brief introduction to lectio divina.  Use whatever method is best for you and allow yourself to enjoy silence for a few moments.


Then turn to the text and read it slowly, gently.  Savor each portion of the reading, constantly listening for the “still, small voice” of a word or phrase that somehow says, “I am for you today.”  Do not expect lightening or ecstasies.  In lectio divina God is teaching us to listen to Him, to seek Him in silence.  He does not reach out and grab us; rather, He softly, gently invites us ever more deeply into His presence.


Next take the word or phrase into yourself.  Memorize it and slowly repeat it to yourself, allowing it to interact with your inner world of concerns, memories and ideas.  Do not be afraid of “distractions.”  Memories or thoughts are simply parts of yourself which, when they rise up during lectio divina, are asking to be given to God along with the rest of your inner self.  Allow this inner pondering, this rumination, to invite you into dialogue with God.


Then, speak to God.  Whether you use words or ideas or images or all three is not important.  Interact with God as you would with one who you know loves and accepts you.  And give to Him what you have discovered in yourself during your experience of meditatio.  Experience yourself as the priest that you are.  Experience God using the word or phrase that He has given you as a means of blessing, of transforming the ideas and memories, which your pondering on His word has awakened.  Give to God what you have found within your heart.


Finally, simply rest in God's embrace.  And when He invites you to return to your pondering of His word or to your inner dialogue with Him, do so.  Learn to use words when words are helpful, and to let go of words when they no  longer are necessary.  Rejoice in the knowledge that God is with you in both words and silence, in spiritual activity and inner receptivity.


Sometimes in lectio divina one will return several times to the printed text, either to savor the literary context of the word or phrase that God has given, or to seek a new word or phrase to ponder.  At other times only a single word or phrase will fill the whole time set aside for lectio divina.  It is not necessary to anxiously assess the quality of one's lectio divina as if one were “performing” or seeking some goal: lectio divina has no goal other than that of being in the presence of God by praying the Scriptures.

Lectio Divina as a group exercise
In the churches of the Third World where books are rare, a form of corporate lectio divina is becoming common in which a text from the Scriptures is pondered by Christians praying together in a group.


This form of lectio divina works best in a group of between four and eight people.  A group leader coordinates the process and facilitates sharing.  The same text from the Scriptures is read out three times, followed each time by a period of silence and an opportunity for each member of the group to share the fruit of her or his lectio.

The first reading (the text is actually read twice on this occasion) is for the purpose of hearing a word or passage that touches the heart.  When the word or phrase is found, it is silently taken in, and gently recited and pondered during the silence which follows.  After the silence each person shares which word or phrase has touched his or her heart.


The second reading (by a member of the opposite sex from the first reader) is for the purpose of “hearing” or “seeing” Christ in the text.  Each ponders the word that has touched the heart and asks  where the word or phrase touches his or her life that day.  In other words, how is Christ the Word touching his own experience, his own life?  How are the various members of the group seeing or hearing Christ reach out to them through the text?  Then, after the silence,  each member of the group shares what he or she has “heard” or “seen.”


The third and final reading is for the purpose of experiencing Christ “calling us forth” into doing or being.  Members ask themselves what Christ in the text is calling them to do or to become today or this week.  After the silence, each shares for the last time; and the exercise concludes with each person praying for the person on the  right.


Those who regularly practice this method of praying and sharing the Scriptures regularly find it to be an excellent way of developing trust within a group;  it also is an excellent way of consecrating projects and hopes to Christ before more formal group meetings.  A single-sheet summary of this method for group lectio divina is appended at the end of this article.

Lectio Divina on life

In the ancient tradition lectio divina was understood as being one of the most important ways in which Christians experience God in creation.
  After all, the Scriptures are part of creation!  If one is daily growing in the art of finding Christ in the pages of the Bible, one naturally begins to discover Him more clearly in aspects of the other things He has made.  This includes, of course, our own personal history.


Our own lives are fit matter for lectio divina.  Very often our concerns, our relationships, our hopes and aspirations naturally intertwine with our pondering on the Scriptures, as has been described above.  But sometimes it is fitting to simply sit down and “read” the experiences of the last few days or weeks in our hearts, much as we might slowly read and savor the words of Scripture in lectio divina.  We can attend “with the ear of our hearts” to our own memories, listening for God's gentle presence in the events of our lives.  We thus allow ourselves the joy of experiencing Christ reaching out to us through our own memories.  Our own personal story becomes “salvation history.”


For those who are new to the practice of lectio divina a group experience of “lectio on life” can provide a helpful introduction.  An approach that has been used at workshops at St. Andrew's Abbey is detailed at the end of this article.  Like the experience of lectio divina shared in community, this group experience of lectio on life can foster relationships in community and enable personal experiences to be consecrated - offered to Christ - in a concrete way.


However, unlike scriptural lectio divina shared in community, this group lectio on life contains more silence than sharing.  The role of  group facilitators or leaders is important, since they will be guiding the group through several periods of silence and reflection without the “interruption” of individual sharing until the end of the exercise.  Since the experiences we choose to “read” or “listen to” may be intensely personal, it is important in this group exercise to safeguard privacy by making sharing completely optional.


In brief, one begins with restful silence, then gently reviews the events of a given period of time.  One seeks an event, a memory, which touches the heart just as a word or phrase in scriptural lectio divina does.  One then recalls the setting, the circumstances; one seeks to discover how God seemed to be present or absent from the experience.  One then offers the event to God and rests for a time in silence.

Conclusion

Lectio divina is an ancient spiritual art that is being rediscovered in our day.  It is a way of allowing the Scriptures to become again what God intended that they should be - a means of uniting us to Himself.  In lectio divina we discover our own underlying spiritual rhythm.  We experience God in a gentle oscillation back and forth between spiritual activity and receptivity, in the movement from practice into contemplation and back again into spiritual practice.


Lectio divina teaches us about the God who truly loves us.  In lectio divina we dare to believe that our loving Father continues to extend His embrace to us today.  And His embrace is real.  In His word we experience ourselves as personally loved by God; as the recipients of a word which He gives uniquely to each of us whenever we turn to Him in the Scriptures.


Finally, lectio divina teaches us about ourselves.  In lectio divina we discover that there is no place in our hearts, no interior corner or closet that cannot be opened and offered to God.  God teaches us in lectio divina what it means to be members of His royal priesthood - a people called to consecrate all of our memories, our hopes and our dreams to Christ.

APPENDIX:
Two Approaches to Group Lectio Divina
1) LECTIO DIVINA Shared in Community
Listening for the Gentle Touch of Christ the Word
(The Literal Sense)
1. One person reads aloud (twice) the passage of scripture, as others are attentive to some segment that is especially meaningful to them.

2. Silence for 1-2 minutes.  Each hears and silently repeats a  word or phrase that attracts.

3. Sharing aloud: [A word or phrase that has attracted each person].  A simple statement of one or a few words.  No elaboration.

How Christ the Word speaks to ME
(The Allegorical Sense)
4. Second reading of same passage by another person.

5. Silence for 2-3 minutes.  Reflect on “Where does the content of this reading touch my life today?”

6. Sharing aloud:  Briefly:  “I hear, I see...”

What Christ the Word Invites me to DO
(The Moral Sense)
7. Third reading by still another person.

8. Silence for 2-3 minutes.  Reflect on “I believe that God wants me to . . . . . . today/this week.”

9. Sharing aloud:  at somewhat greater length the results of each one's reflection.  [Be especially aware of what is shared by the person to your right.]

10.  After full sharing, pray for the person to your right.

Note:  Anyone may “pass” at any time.  If instead of sharing with the group you prefer to pray silently , simply state this aloud and conclude your silent prayer with Amen.
2) LECTIO ON LIFE: Applying Lectio Divina to my personal Salvation History
Purpose:  to apply a method of prayerful reflection to a life/work incident  (instead of to a scripture passage).

Listening - Gently Remembering
(Lectio - Reading)
1. Each person quiets the body and mind:  relax, sit comfortably but alert, close eyes, attune to breathing...

2. Each person gently reviews events, situations, sights, encounters that have hap​pened since the beginning of the retreat/or during the last month at work.

Gently Ruminating, Reflecting
(Meditatio - Meditation)
3. Each person allows the self to focus on one such offering.

a) Recollect the setting, sensory details, sequence of events, etc.

b) Notice where the greatest energy seemed to be evoked. Was there a turning point or shift?

c) In what ways did God seem to be present?  To what extent was I aware then?  Now?

Prayerful Consecration, Blessing
(Oratio - Prayer)
4. Use a word or phrase from the Scriptures to inwardly consecrate - to offer up to God in prayer - the incident and interior reflections.  Allow God to accept and bless them as your gift 

Accepting Christ's Embrace; Silent Presence to the Lord
(Contemplatio - Contemplation)
5. Remain in silence for some period.

Sharing our Lectio Experience with Each Other
(Operatio - Action; works)
6. Leader calls the group back into “community.”

7. All share briefly (or remain in continuing silence).

PHILO of ALEXANDIA (ca. 20 BC-ca 50 AD)
On the Essenes (Jewish monastic cenobites in Palestine and contemporaries of Jesus; probably the Qumran, or “Dead Sea Scrolls” community): That Every Good Man is Free (Quod omnis probus liber sit),

On the Therapeutae, Jewish monastic hermits in Egypt and contemporaries of Jesus. On The Contemplative Life (de Vita Contemplativa)
The Essenes: That Every Good Man is Free (Quod omnis probus liber sit),Greek text:  ed. Cohn, L.,  Reiter, S Philonis Alexandrini opera quae supersunt, vol. 6, Reimer ( Berlin , 1915) rpr.De Gruyter (Berlin, 1962) pp 1-45. English translation: Philo of Alexandria, The Contemplative Life, The Giants, and Selections, tr. David Winston, ser. CWS, Paulist, New York, 1981, pp.249 - 252 Prob 72 - 91
	[72] διὰ τοῦτο πλουσίων μὲν καὶ ἐνδόξων καὶ ταῖς ἡδοναῖς χρωμένων μεστὴ γῆ καὶ θάλαττα, φρονίμων δὲ καὶ δικαίων καὶ ἀστείων ὀλίγος ἀριθμός· τὸ δὲ ὀλίγον, εἰ καὶ σπάνιον, οὐκ ἀνύπαρκτον. 73 μάρτυς δὲ ἡἙλλὰς καὶ ἡ βάρβαρος·
	It is for this reason that land and sea are full of the rich, the cele​brated, and those devoted to pleasures, whereas of the wise, the just, and the virtuous, the number is small. But this small body though scanty is not nonexistent. This is attested by Greece and the world outside Greece.

	ἐν τῇ μὲν γὰρ οἱ ἐτύμως ἑπτὰ σοφοὶ προσονομασθέντες ἤνθησαν, καὶ ἄλλων πρότερον καὶ αὖθις ὡς εἰκὸς ἀκμασάντων, ὧν ἡ μνήμη παλαιοτέρων μὲν ὄντων μήκει χρόνων ἠφανίσθη, νεαζόντων δὲ ἔτι διὰ τὴν ἐπιπολάζουσαν τῶν συνόντων ὀλιγωρίαν 74 ἐξαμαυροῦται.
	In Greece there flourished those appropriately designated as the seven wise men, and both before and after these, we may reasonably assume, others were in their full flower, but the memory of the more ancient ones has disappeared through the lapse of long periods of time, and as for the more recent ones, it has grown faint through the prevailing negligence of their contemporaries.

	κατὰ δὲ τὴν βάρβαρον, ἐν ᾗ πρεσβευταὶ λόγων καὶ ἔργων, πολυανθρωπότατα στίφη καλῶν καὶ ἀγαθῶν ἐστιν ἀνδρῶν· ἐν Πέρσαις μὲν τὸ μάγων, οἳ τὰ φύσεως ἔργα διερευνώμενοι πρὸς ἐπίγνωσιν τῆς ἀληθείας καθ' ἡσυχίαν τὰς θείας ἀρετὰς τρανοτέραις ἐμφάσεσιν ἱεροφαντοῦνταί τε καὶ ἱεροφαντοῦσιν· ἐνἸνδοῖς δὲ τὸ γυμνοσοφιστῶν, οἳ πρὸς τῇ φυσικῇ καὶ τὴν ἠθικὴν φιλοσοφίαν … διαπονοῦντες ὅλον ἐπίδειξιν ἀρετῆς πεποίηνται τὸν βίον.
	
In the outside world, in which deeds are held in higher es​teem, we find large groups of highly accomplished men. Among the Persians there is the class of the Magi, who investigate the work​ings of nature in order to discover the truth, and silently, through ex​ceptionally clear visions, receive and transmit the revelation of divine virtues. In India there is the order of the Gymnosophists, who cultivate ethical as well as physical philosophy and make the whole of their lives an exhibition of virtue.

	75Ἔστι δὲ καὶ ἡ Παλαιστίνη Συρία καλοκἀγαθίας οὐκ ἄγονος, ἣν πολυανθρωποτάτου ἔθνους τῶνἸουδαίων οὐκ ὀλίγη μοῖρα νέμεται. λέγονταί τινες παρ' αὐτοῖς ὄνομαἘσσαῖοι, πλῆθος ὑπερτετρακισχίλιοι, κατ' ἐμὴν δόξαν - οὐκ ἀκριβεῖ τύπῳ διαλέκτουἙλληνικῆς - παρώνυμοι ὁσιότητος, ἐπειδὴ κἀν τοῖς μάλιστα θεραπευταὶ θεοῦ γεγόνασιν, οὐ ζῷα καταθύοντες, ἀλλ' ἱεροπρεπεῖς τὰς ἑαυτῶν διανοίας κατασκευάζειν 76 ἀξιοῦντες.
	
Palestinian Syria, too, has not been unproductive of moral excel​lence, a land occupied by no negligible portion of the populous Jew​ish nation. Some among them, more than four thousand in number, are called Essenes. Their name, in my opinion, though the form of the Greek is imprecise, is derived from the word hosiotes (ὀσιότης)  (Holiness), since they have become in the highest degree servants of God, not by sacrificing animals, but by deeming it right to render their minds holy.

	οὗτοι τὸ μὲν πρῶτον κωμηδὸν οἰκοῦσι τὰς πόλεις ἐκτρεπόμενοι διὰ τὰς τῶν πολιτευομένων χειροήθεις ἀνομίας, εἰδότες ἐκ τῶν συνόντων ὡς ἀπ' ἀέρος φθοροποιοῦ νόσον ἐγγινομένην προσβολὴν ψυχαῖς ἀνίατον· ὧν οἱ μὲν γεωπονοῦντες, οἱ δὲ τέχνας μετιόντες ὅσαι συνεργάτιδες εἰρήνης, ἑαυτούς τε καὶ τοὺς πλησιάζοντας ὠφελοῦσιν, οὐκ ἄργυρον καὶ χρυσὸν θησαυροφυλακοῦντες οὐδ' ἀποτομὰς γῆς μεγάλας κτώμενοι δι' ἐπιθυμίαν προσόδων, ἀλλ' ὅσα πρὸς τὰς ἀναγκαίας τοῦ βίου χρείας 77 ἐκπορίζοντες. μόνοι γὰρ ἐξ ἁπάντων σχεδὸν ἀνθρώπων ἀχρήματοι καὶ ἀκτήμονες γεγονότες ἐπιτηδεύσει τὸ πλέον ἢ ἐνδείᾳ εὐτυχίας πλουσιώτατοι νομίζονται, τὴν ὀλιγοδεΐαν καὶ εὐκολίαν, ὅπερ ἐστί, κρίνοντες περιουσίαν.
	To begin with, these people live in villages and avoid the cities because of the inveterate lawlessness of their inhabitants, for they know that association with them would result in an incurable attack on their souls, like a disease that comes from a noxious atmosphere. Some of them till the land, while other pursue crafts that contribute to peace and so benefit themselves and their neighbors. They do not store up gold and silver or acquire large parcels of land out of a desire for revenues, but provide what is needed for life's necessities. For though, virtually alone among all people, they have become moneyless [p.250] and propertyless through studied action rather than through a lack of good fortune, they are considered exceedingly rich, since they judge frugality and easy contentment to be, as is indeed the case, an abundance of wealth.

	78 βελῶν ἢ ἀκόντων ἢ ξιφιδίων ἢ κράνους ἢ θώρακος ἢ ἀσπίδος οὐδένα παρ' αὐτοῖς ἂν εὕροις δημιουργὸν οὐδὲ συνόλως ὁπλοποιὸν ἢ μηχανοποιὸν ἤ τι τῶν κατὰ πόλεμον ἐπιτηδεύοντα· ἀλλ' οὐδὲ ὅσα τῶν κατ' εἰρήνην εὐόλισθα εἰς κακίαν· ἐμπορίας γὰρ ἢ καπηλείας ἢ ναυκληρίας οὐδ' ὄναρ 79 ἴσασι, τὰς εἰς πλεονεξίαν ἀφορμὰς ἀποδιοπομπούμενοι. δοῦλός τε παρ' αὐτοῖς οὐδὲ εἷς ἐστιν, ἀλλ' ἐλεύθεροι πάντες ἀνθυπουργοῦντες ἀλλήλοις· καταγινώσκουσί τε τῶν δεσποτῶν, οὐ μόνον ὡς ἀδίκων, ἰσότητα λυμαινομένων, ἀλλὰ καὶ ὡς ἀσεβῶν, θεσμὸν φύσεως ἀναιρούντων, ἣ πάντας ὁμοίως γεννήσασα καὶ θρεψαμένη μητρὸς δίκην ἀδελφοὺς γνησίους, οὐ λεγομένους ἀλλ' ὄντας ὄντως, … ἀπειργάσατο· 
	You would not find among them a single man​ufacturer of arrows, javelins, daggers, helmets, breastplate or shield, nor in general any armorer or maker of engines, or anyone pursuing a war - involved project, nor indeed any of the peaceful kind that easily slip into vice, for knowledge of commerce either wholesale or retail or marine is beyond their wildest dreams, since they banish every oc​casion for cupidity. There is not a single slave among them, but all are free, exchanging services with one another, and they condemn the slave masters not merely as unjust men who outrage the principle of equality, but as impious individuals who abrogate the law of nature, who has begotten and reared all men alike like a mother, and made them genuine brothers, not just nominally but in actual reality. 

	ὧν τὴν συγγένειαν ἡ ἐπίβουλος πλεονεξία παρευημερήσασα διέσεισεν, ἀντ' οἰκειότητος ἀλλοτριότητα 80 καὶ ἀντὶ φιλίας ἔχθραν ἐργασαμένη.
	This kinship has been confounded by a designing and spreading cupidity, which has wrought alienation instead of affinity and hatred instead of friendship.

	φιλοσοφίας τε τὸ μὲν λογικὸν ὡς οὐκ ἀναγκαῖον εἰς κτῆσιν ἀρετῆς λογοθήραις, τὸ δὲ φυσικὸν ὡς μεῖζον ἢ κατὰ ἀνθρωπίνην φύσιν μετεωρολέσχαις ἀπολιπόντες, πλὴν ὅσον αὐτοῦ περὶ ὑπάρξεως θεοῦ καὶ τῆς τοῦ παντὸς γενέσεως φιλοσοφεῖται, τὸ ἠθικὸν εὖ μάλα διαπονοῦσιν ἀλείπταις χρώμενοι τοῖς πατρίοις νόμοις, οὓς ἀμήχανον ἀνθρωπίνην ἐπινοῆσαι ψυχὴν ἄνευ κατοκωχῆς ἐνθέου.
	
In the realm of philosophy they abandon the logical part to word hunters as inessential for the acquisition of virtue, and the physical to star - gazing visionaries as beyond the scope of human nature, but make an exception of the part that treats philosophically of the exis​tence of God and the birth of the universe. But the ethical part they carefully elaborate, utilizing as trainers their ancestral laws, which the human mind could not possibly have conceived without divine in​spiration.

	81 τούτους ἀναδιδάσκονται μὲν καὶ παρὰ τὸν ἄλλον χρόνον, ἐν δὲ ταῖς ἑβδόμαις διαφερόντως. ἱερὰ γὰρ ἡ ἑβδόμη νενόμισται, καθ' ἣν τῶν ἄλλων ἀνέχοντες ἔργων, εἰς ἱεροὺς ἀφικνούμενοι τόπους, οἳ καλοῦνται συναγωγαί, καθ' ἡλικίας ἐν τάξεσιν ὑπὸ πρεσβυτέροις νέοι καθέζονται, μετὰ κόσμου 82 τοῦ προσήκοντος ἔχοντες ἀκροατικῶς. εἶθ' εἷς μέν τις τὰς βίβλους ἀναγινώσκει λαβών, ἕτερος δὲ τῶν ἐμπειροτάτων ὅσα μὴ γνώριμα παρελ -  θὼν ἀναδιδάσκει· 
	
In these laws they are instructed at all times, but especially on every seventh day. For the Seventh Day is held holy, and on it they refrain from all other work and proceed to sacred spots they call syn​agogues. There they sit arranged according to their ages, the young below the elders, with the proper decorum and with attentive ears. Then one takes up the books and reads aloud and another among the more practiced comes forward and explicates what is not understood. 

	τὰ γὰρ πλεῖστα διὰ συμβόλων ἀρχαιοτρόπῳ ζηλώσει 83 παρ' αὐτοῖς φιλοσοφεῖται. παιδεύονται δὲ εὐσέβειαν, ὁσιότητα, δικαιοσύνην, οἰκονομίαν, πολιτείαν, ἐπιστήμην τῶν πρὸς ἀλήθειαν ἀγαθῶν καὶ κακῶν καὶ ἀδιαφόρων, αἱρέσεις ὧν χρὴ καὶ φυγὰς τῶν ἐναντίων, ὅροις καὶ κανόσι τριττοῖς χρώμενοι, τῷ τε φιλοθέῳ καὶ φιλαρέτῳ καὶ φιλανθρώ84 πῳ. τοῦ μὲν οὖν φιλοθέου δείγματα παρέχονται μυρία· τὴν παρ' ὅλον τὸν βίον συνεχῆ καὶ ἐπάλληλον ἁγνείαν, τὸ ἀνώμοτον, τὸ ἀψευδές, τὸ πάντων μὲν ἀγαθῶν αἴτιον, κακοῦ δὲ μηδενὸς νομίζειν εἶναι τὸ θεῖον· τοῦ δὲ φιλαρέτου τὸ ἀφιλοχρήματον, τὸ ἀφιλόδοξον, τὸ ἀφιλήδονον, τὸ ἐγκρατές, τὸ καρτερικόν, ἔτι δὲ ὀλιγοδεΐαν, ἀφέλειαν, εὐκολίαν, τὸ ἄτυφον, τὸ νόμιμον, τὸ εὐσταθές, καὶ ὅσα τούτοις ὁμοιότροπα· τοῦ δὲ φιλανθρώπου εὔνοιαν, ἰσότητα, τὴν παντὸς λόγου κρείττονα κοινωνίαν, περὶ ἧς οὐκ ἄκαιρον 85 βραχέα εἰπεῖν. πρῶτον μὲν τοίνυν οὐδενὸς οἰκία τίς ἐστιν ἰδία, ἣν οὐχὶ πάντων εἶναι κοινὴν συμβέβηκε· πρὸς γὰρ τῷ κατὰ θιάσους συνοικεῖν 86 ἀναπέπταται καὶ τοῖς ἑτέρωθεν ἀφικνουμένοις τῶν ὁμοζήλων.
	
The greater part of their philosophical study is conveyed via symbols following an antique mode. They are trained to piety, holiness, jus​tice, domestic and civic conduct, knowledge of what is truly good, evil, or indifferent, how to choose what they ought, and avoid the op​posite, employing as their three definitive criteria love of God, love of virtue, love of men. Of their love of God they furnish innumerable examples: a continuous and unbroken purity their whole life [p.251] through, rejection of oaths, truthfulness, their belief that the Deity is the cause of all good things and nothing bad. Illustrative of their love of virtue is their freedom from the love of money, reputation, or plea​sure, their self - mastery and endurance, and, again, their frugality, simplicity, easy contentment, lack of arrogance, lawfulness, steadfast​ness, and all similar qualities; illustrative of their love of men is their goodwill, sense of equality, and their spirit of fellowship that beggars description, though some brief remarks about it will not be inoppor​tune. First, then, no one's house is his own in the sense of not being shared by all, for in addition to the fact that they dwell together in communes it is open to men of like zeal from the outside to visit them.


On the Therapeutae, Jewish monastic hermits in Egypt and contemporaries of Jesus.

On The Contemplative Life (de Vita Contemplativa),
Greek text:  ed. Cohn, L.,  Reiter, S Philonis Alexandrini opera quae supersunt, vol. 6, Reimer ( Berlin , 1915) rpr. .De Gruyter (Berlin, 1962) pp 46-71. English translation: Philo of Alexandria, The Contemplative Life, The Giants, and Selections, tr. David Winston, ser. CWS, Paulist, New York, 1981, pp. 41-57 other texts from the Loeb series Philo, vols. 1-12 (Harv.U.Pr.,1971)

	
	

	[13] εἶτα διὰ τὸν τῆς ἀθανάτου καὶ μακαρίας ζωῆς ἵμερον τετελευτηκέναι νομίζοντες ἤδη τὸν θνητὸν βίον ἀπολείπουσι τὰς οὐσίας υἱοῖς ἢ θυγατράσιν εἴτε καὶ ἄλλοις συγγενέσιν ... [18] ὑπ' οὐδενὸς ἔτι δελεαζόμενοι φεύγουσιν ἀμεταστρεπτὶ ... [19] μετοικίζονται δὲ οὐκ εἰς ἑτέραν πόλιν ... [20] ἀλλὰ τειχῶν ἔξω ποιοῦνται τὰς διατριβὰς ἐν κήποις ἢ μοναγρίαις ἐρημίαν μεταδιώκοντες, οὐ διά τινα ὠμὴν ἐπιτετηδευμένην μισανθρωπίαν, ἀλλὰ τὰς ἐκ τῶν ἀνομοίων τὸ ἦθος ἐπιμιξίας ἀλυσιτελεῖς καὶ βλαβερὰς εἰδότες.
	(13-20) Through their yearning for the deathless and blessed life, believing their mortal existence is already over, they leave their property to their sons or daughters or even to other kinsfolk ... they flee without turning to look back ... They do not emigrate to another city, ... (rather) They spend their time outside the walls in gardens or solitary places, (monagriais eremian) not from having cultivated a cruel hatred of men, but because they know that intercourse with persons of dissimilar character is unprofitable and injurious.

	[24] αἱ δὲ οἰκίαι τῶν συνεληλυθότων σφόδρα μὲν εὐτελεῖς εἰσι, ... οὔτε δὲ ἐγγύς, ὥσπερ αἱ ἐν τοῖς ἄστεσιν,  - ὀχληρὸν γὰρ καὶ δυσάρεστον τοῖς ἐρημίαν ἐζηλωκόσι καὶ μεταδιώκουσιν αἱ γειτνιάσεις - οὔτε πόρρω, δι' ἣν ἀσπάζονται κοινωνίαν ... 
	
The houses of those thus banded together are quite simple ... neither near together as in towns, since close proximity is troublesome and displeasing to those assiduously striving for solitude, (eremian) nor yet far apart, because of the fellowship (koinonian) to which they cleave...

	[25] ἐν ἑκάστῃ δέ ἐστιν οἴκημα ἱερόν, ὃ καλεῖται σεμνεῖον καὶ μοναστήριον, ἐν ᾧ μονούμενοι τὰ τοῦ σεμνοῦ βίου μυστήρια τελοῦνται, μηδὲν εἰσκομίζοντες, μὴ ποτόν, μὴ σιτίον, μηδέ τι τῶν ἄλλων ὅσα πρὸς τὰς τοῦ σώματος χρείας ἀναγκαῖα, ἀλλὰ νόμους καὶ λόγια θεσπισθέντα διὰ προφητῶν καὶ ὕμνους καὶ τὰ ἄλλα οἷς ἐπιστήμη καὶ εὐσέβεια συναύξονται [26] καὶ τελειοῦνται. 
	(25-28) In each house there is a sacred chamber, which is called a sanctuary or chamber, (semneion kai monasterion) in which in isolation they are initiated into the mysteries of the holy life.  They take nothing into it, neither drink, nor food, nor anything else necessary for bodily needs, but laws and oracles delivered by the prophets, and psalms and the other books by which knowledge and piety are increased and perfected.

	ἀεὶ μὲν οὖν ἄληστον ἔχουσι τὴν τοῦ θεοῦ μνήμην, ὡς καὶ δι' ὀνειράτων μηδὲν ἕτερον ἢ τὰ κάλλη τῶν θείων ἀρετῶν καὶ δυνάμεων φαντασιοῦσθαι· πολλοὶ γοῦν καὶ ἐκλαλοῦσιν ἐν 27 ὕπνοις ὀνειροπολούμενοι τὰ τῆς ἱερᾶς φιλοσοφίας ἀοίδιμα δόγματα. 
	
They keep the memory of God alive and never forget him, so that even in their dreams no images are formed other than the loveliness of divine excellences and power thus many of them, dreaming in their sleep, divulge the glorious teachings of their divine philosophy.

	δὶς δὲ καθ' ἑκάστην ἡμέραν εἰώθασιν εὔχεσθαι, περὶ τὴν ἕω καὶ περὶ τὴν ἑσπέραν, ἡλίου μὲν ἀνίσχοντος εὐημερίαν αἰτούμενοι τὴν ὄντως εὐημερίαν, φωτὸς οὐρανίου τὴν διάνοιαν αὐτῶν ἀναπλησθῆναι, δυομένου δὲ ὑπὲρ τοῦ τὴν ψυχὴν τοῦ τῶν αἰσθήσεων καὶ αἰσθητῶν ὄχλου παντελῶς ἐπικουφισθεῖσαν, ἐν τῷ ἑαυτῆς συνεδρίῳ καὶ βουλευτηρίῳ γενομένην, 28 ἀλήθειαν ἰχνηλατεῖν. 
	
Twice daily they pray, at dawn and at eventide; at sunrise they pray for a joyful day, joyful in the true sense, that their minds may be filled with celestial light.  At sunset they pray that the soul may be fully relieved from the disturbance of the senses and the objects of sense, and that retired to its own consistory and council chamber it may search out the truth.

	τὸ δὲ ἐξ ἑωθινοῦ μέχρις ἑσπέρας διάστημα σύμπαν αὐτοῖς ἐστιν ἄσκησις· ἐντυγχάνοντες γὰρ τοῖς ἱεροῖς γράμμασι φιλοσοφοῦσι τὴν πάτριον φιλοσοφίαν ἀλληγοροῦντες, ἐπειδὴ σύμβολα τὰ τῆς ῥητῆς ἑρμηνείας νομίζουσιν ἀποκεκρυμμένης φύσεως ἐν ὑπονοίαις 29 δηλουμένης
	
The entire interval between early morning and evening is devoted to spiritual exercise.  They read the Holy Scriptures and apply themselves to their ancestral philosophy by means of allegory, since they believe that the words of the literal text are symbols of a hidden nature, revealed through its underlying meanings.

	. ἔστι δὲ αὐτοῖς καὶ συγγράμματα παλαιῶν ἀνδρῶν, οἳ τῆς αἱρέσεως ἀρχηγέται γενόμενοι πολλὰ μνημεῖα τῆς ἐν τοῖς ἀλληγορουμένοις ἰδέας ἀπέλιπον, οἷς καθάπερ τισὶν ἀρχετύποις … χρώμενοι μιμοῦνται τῆς προαιρέσεως τὸν τρόπον· ὥστε οὐ θεωροῦσι μόνον, ἀλλὰ καὶ ποιοῦσιν ᾄσματα καὶ ὕμνους εἰς τὸν θεὸν διὰ παντοίων μέτρων καὶ μελῶν, ἃ [30] ῥυθμοῖς σεμνοτέροις ἀναγκαίως χαράττουσι. 
	
(29) They have also writings of men of old who were the founders of their sect, and had left behind many memorials of the type of treatment employed in allegory, and taking these as a sort of archetype they imitate the method of this principle of interpretation. And so they not only apply themselves to contemplation (theorousi) but also compose chants and hymns to God which they then notate for solemn performance.

	τὰς μὲν οὖν ἓξ ἡμέρας χωρὶς ἕκαστοι μονούμενοι παρ' ἑαυτοῖς ἐν τοῖς λεχθεῖσι μοναστηρίοις φιλοσοφοῦσι, τὴν αὔλειον οὐχ ὑπερβαίνοντες, ἀλλ' οὐδὲ ἐξ ἀπόπτου θεωροῦντες· ταῖς δὲ ἑβδόμαις συνέρχονται καθάπερ εἰς κοινὸν σύλλογον ... [31] παρελθὼν δὲ ὁ πρεσβύτατος καὶ τῶν δογμάτων ἐμπειρότατος διαλέγεται ...τὴν ἐν τοῖς νοήμασι διηρευνηκὼς καὶ διερμηνεύων ἀκρίβειαν, ἥτις οὐκ ἄκροις ὠσὶν ἐφιζάνει, ἀλλὰ δι' ἀκοῆς ἐπὶ ψυχὴν ἔρχεται καὶ βεβαίως ἐπιμένει. καθ' ἡσυχίαν δὲ οἱ ἄλλοι πάντες ἀκροῶνται ...
	
(30) For six days (of each week) they live apart in seclusion in the aforementioned chambers and pursue philosophy, without stepping beyond the outer door or even seeing it from afar.  But on the seventh day they come together as for a general assembly ... Then the eldest who is also best versed in their doctrines comes forward, and...after close examination he carefully expounds the precise meaning of his thoughts, which does not settle on the edge of the audience's ears, but passes through the hearing into the soul, and there remains securely ensconced, [while] the others listen quietly ...

	[75] μετὰ δὲ τὸ κατακλιθῆναι μὲν τοὺς συμπότας ἐν αἷς ἐδήλωσα τάξεσι, ... <ὁ πρόεδρος αὐτῶν, πολλῆς ἁπάντων ἡσυχίας γενομένης> ... ζητεῖ τι τῶν ἐν τοῖς ἱεροῖς γράμμασιν ἢ καὶ ὑπ' ἄλλου προταθὲν ἐπιλύεται ... καὶ ὁ μὲν σχολαιοτέρᾳ χρῆται τῇ διδασκαλίᾳ, διαμέλλων καὶ βραδύνων ταῖς ἐπαναλήψεσιν, ἐγχαράττων ταῖς ψυχαῖς τὰ νοήματα
	
(75-77) When the banqueters have taken their places...the president, after all are hushed in deep silence...makes inquiry into some problem arising in the Holy Scriptures...he employs a leisurely mode of instruction, lingering and drawing things out through constant recapitulation, thus imprinting the thoughts in the souls of his hearers.

	[78] αἱ δὲ ἐξηγήσεις τῶν ἱερῶν γραμμάτων γίνονται δι' ὑπονοιῶν ἐν ἀλληγορίαις· ἅπασα γὰρ ἡ νομοθεσία δοκεῖ τοῖς ἀνδράσι τούτοις ἐοικέναι ζῴῳ καὶ σῶμα μὲν ἔχειν τὰς ῥητὰς διατάξεις, ψυχὴν δὲ τὸν ἐναποκείμενον ταῖς λέξεσιν ἀόρατον νοῦν,
	
(78) The interpretations of the Holy Scripture are made in accordance with the deeper meanings conveyed in allegory. For the whole of the Law seems to these people to resemble a living being with the literal commandments for its body and for its soul the invisible meaning (nous) stored away in its words.  

	ἐν ᾧ ἤρξατο ἡ λογικὴ ψυχὴ διαφερόντως τὰ οἰκεῖα θεωρεῖν, ὥσπερ διὰ κατόπτρου τῶν ὀνομάτων ἐξαίσια κάλλη νοημάτων … ἐμφαινόμενα κατιδοῦσα καὶ τὰ μὲν σύμβολα διαπτύξασα καὶ διακαλύψασα, γυμνὰ δὲ εἰς φῶς προαγαγοῦσα τὰ ἐνθύμια τοῖς δυναμένοις ἐκ μικρᾶς ὑπομνήσεως [79] τὰ ἀφανῆ διὰ τῶν φανερῶν θεωρεῖν. 
	It is in the latter that the rational soul begins especially to contemplate the things akin to itself and, beholding the extraordinary beauty of the concepts through the polished glass of the words, unfolds and reveals the symbols, and brings forth the thoughts bared into the light for those who are able by a slight jog to their memory to view the invisible through the visible. 


Cyprian of Carthage (d. 258)
Letter 1 (to Donatus), On the Lord’s Prayer, Letters 10 and 14. 
English tr. mod., based on E. Wallis: The Ante-Nicene Fathers v. V. The Letter to Donatus (Letter 1), pp. 279-280 (PL 4, 219a -223a; Treatise on the Lord’s Prayer (Treatise 4), pp. 447-457 (PL 4, 529-544); Letter 10, pp. 290-293 (PL 4, 253c-256B); Letter 14, pp. 294-295 (PL 4, 261c-264b).

	from The Letter To Donatus (Letter 1), PL 4
	

	
14. Hence, then, the one peaceful and trustworthy tranquillity, the one solid and firm and constant security, is this, for a man to withdraw from these eddies of a distracting world, and, anchored on the ground of the harbour of salvation, to lift his eyes from earth to heaven; and having been admitted to the gift of God, and being already very near to his God in mind, he may boast, that whatever in human affairs others esteem lofty and grand, lies altogether beneath his consciousness.
	XIV. Una igitur placida et fida tranquillitas, una solida et firma et perpetua securitas, si quis, ab his inquietantis saeculi turbinibus extractus, salutaris portus statione fundatus, ad coelum oculos tollat a terris, et ad Domini munus admissus, ac Deo suo mente jam proximus, quicquid apud caeteros in rebus humanis sublime ac magnum videtur, infra [0220B] suam jacere conscientiam glorietur. 

	
He who is actually greater than the world can crave nothing, can desire nothing, from the world. How stable, how free from all shocks is that safeguard; how heavenly the protection in its perennial blessings,—to be loosed from the snares of this entangling world, and to be purged from earthly dregs, and fitted for the light of eternal immortality! He will see what crafty mischief of the foe that previously attacked us has been in progress against us. 
	Nihil appetere jam, nihil desiderare de saeculo potest qui saeculo major est. Quam stabilis, quam inconcussa tutela [0221A] est, quam perennibus bonis caeleste praesidium, implicantis mundi laqueis solvi, in lucem immortalitatis aeternae de terrena faece purgari! Viderit quae in nos prius infestantis inimici pernicies insidiosa grassata sit.

	We are constrained to have more love for what we shall be,
	Plus amare conpellimur, quod futuri sumus,

	by being allowed to know and to condemn what we were.
	dum et scire conceditur et damnare, quod eramus.

	Neither for this purpose is it necessary to pay a price either in the way of bribery or of labor; so that human elevation or dignity should be engendered with elaborate effort; but it is a gratuitous gift from God, and it is accessible [ to all].
	Nec ad hoc pretiis aut ambitu aut manus opus est, ut hominis summa uel dignitas uel potestas elaborata mole pariatur: et gratuitum de Deo munus et facile est.

	As the sun shines spontaneously,


as the day gives light,


as the fountain flows,


as the shower yields moisture,

so does the heavenly Spirit infuse itself into us
	Vt sponte sol radiat,


dies luminat,


fons rigat,


imber inrorat,

ita se spiritus caelestis infundit.

	When the soul, in its gaze into heaven, has recognized its Author, it rises higher than the sun, and far transcends all this earthly power, and begins to be that which it believes itself to be. 13
	Postquam auctorem suum caelum intuens anima cognouit, sole altior et hac omni terrena potestate sublimior id esse incipit, quod esse se credit.

	
15. Do you, however, whom the celestial warfare has enlisted in the spiritual camp, only observe a discipline uncorrupted and chastened in the virtues of religion.
	
(15)
  Tu tantum, quem iam spiritalibus castris caelestis militia signauit, tene incorruptam, tene sobriam religiosis uirtutibus disciplinam.

	Be constant as well in prayer as in reading;

now speak with God,

now let God speak with you,

let Him instruct you in His precepts,


let Him direct you.  
	Sit tibi uel oratio adsidua uel lectio.

Nunc cum Deo loquere,

nunc Deus tecum.
Ille te praeceptis suis instruat,

ille disponat.

	Whom He has made rich,


none shall make poor;

for, in fact, there can be no poverty to him

whose breast has once been supplied with heavenly food.
	Quem ille diuitem fecerit,


nemo pauperam faciet

Penuria esse nulla iam poterit,

cum semel pectus caelestis sagina saturauit.

	
To you, then, ceilings enriched with gold, and houses adorned with mosaics of costly marble, will seem cheap, now that you know that it is you yourself who are rather to be perfected, you who are rather to be adorned; and that that dwelling in which God has dwelt as in a temple, in which the Holy Spirit has begun to make His abode, is of more importance than all others.
	Iam tibi auro distincta laquearia et pretiosi marmoris crustis uestita domicilia sordebunt, cum scieris te excolendum magis, te potius ornandum, domum tibi hanc esse, quam Dominus insedit templi uice in qua Spiritus sanctus coepit habitare.

	
Let us embellish this house with the colours of innocence, let us enlighten it with the light of justice: this will never fall into decay with the wear of age, nor shall it be defiled by the tarnishing of the colours of its walls, nor of its gold. Whatever is artificially beautified is perishing; and such things as contain not the reality of possession afford no abiding assurance to their possessors. But this remains in a beauty perpetually vivid, in perfect honour, in permanent splendour. It can neither decay nor be destroyed; it can only be fashioned into greater perfection when the body returns to it.
	Pingamus hanc domum pigmentis innocentiae, luminemus luce justitiae: haec umquam procumbet in lapsum senio vetustatis, nec, pigmento parietis aut auro exolescente foedabitur. Caduca sunt quaecumque fucata sunt, nec fiduciam praebent possidentibus stabilem quae possessionis non habent veritatem. Haec manet cultu jugiter vivido, honore integro, splendore diuturno. Aboleri non potest nec extingui, potest tantum in melius corpore redeunte formari.

	On Psalmody with Prayer
	

	
16. These things, dearest Donatus, briefly for the present. For although what you profitably hear delights your patience, indulgent in its goodness, your well-balanced mind, and your assured faith—and nothing is so pleasant to your ears as what is pleasant to you in God,—yet, as we are associated as neighbours, and are likely to talk together frequently, we ought to have some moderation in our conversation; and since this is a holiday rest, and a time of leisure, whatever remains of the day, now that the sun is sloping towards the evening,14 let us spend it in gladness, nor let even the hour of repast be without heavenly grace. Let the temperate meal resound with psalms;15 and as your memory is tenacious and your voice musical, undertake this office, as is your wont. You will provide a better entertainment for your dearest friends, if, while we have something spiritual to listen to, the sweetness of religious music charm our ears.
	XVI. Haec interim brevibus, Donate charissime: [0222B] nam, etsi facilem de bonitate patientiam , mentem solidam , fidem tutam salutaris auditus oblectat, nihilque tam tuis auribus gratum est quam quod in Deo gratum est, moderari tamen dicenda debemus simul juncti et saepius collocuturi . Et, quoniam feriata nunc quies ac tempus est otiosum, quicquid inclinato jam sole in vesperam diei superest, ducamus hanc diem laeti, nec sit vel hora convivii gratiae coelestis immunis. Sonet psalmos [0223A] convivium sobrium; et ut tibi tenax memoria est, vox canora, aggredere hoc munus ex more . Magis charissimos pasces, si sit nobis spiritalis auditio, prolectet aures religiosa mulcedo.


The Ladder of Monks
by Guigo II
[Epistola de Vita Contemplativa (Scala Claustralium)]
[tr. J. Walsh and E. Colledge, (Image, N.Y., 1978) pp. 81-89; Latin text in S.C. 163 (Paris, 1970) pp. 82-123]
	II THE FOUR RUNGS OF THE LADDER
	II DE QUATUOR GRADIBUS

	One day while I was busy working with my hands
	Cum die quadam corporali manuum labore occupatus

	I began to think about our spiritual work,
	de spiritali hominis exercitio cogitare coepissem,

	and all at once four stages in spiritual exercise came into my mind:
	quatuor spiritales gradus animo cogitanti se subito obtulerunt

	reading, meditation, prayer, and contemplation
	lectio scilicet meditatio, oratio contemplatio

	These make up a ladder for monks
	Haec est scala claustralium

	by which they are lifted up from earth to heaven
	qua de terra in coelum sublevantur,

	It has few rungs, yet its length is immense and wonderful,
	gradibus quidem distincta paucis, immensae tamen et incredibilis magnitudinis,

	for its lower end rests upon the earth,
	cujus extrema pars terrae innixa est,

	but its top pierces the clouds and touches heavenly secrets.
	superior vero nubes penetrat et coelorum secreta rimatur

	Just as its rungs or degrees have different names and numbers,
	Hi gradus sicut nominibus et numero sunt diversi

	they differ also in order and quality;
	ita ordine et merito sunt distincti;

	and if anyone inquires carefully into their properties and functions, what each one does in relation to us, the differences between them and their order of importance, he will consider whatever trouble and care he may spend on this little and easy in comparison with the help and consolation which he gains.
	quorum proprietates et officia, quid singuli circa nos efficiant, quomodo inter se differant et praeemineant, si quis diligenter inspiciat, quidquid laboris et studii impenderit in eis breve reputabit et facile prae utilitatis et dulcedinis magnitudine.

	Reading is the careful study of the Scriptures,
	Est autem lectio sedula scriptuarum

	concentrating all one's power on it.
	cum animi intentione inspectio.

	Meditation is the busy application of the mind
	Meditatio est studiosa mentis actio,

	to seek with the help of one's own reason for knowledge of hidden truth
	occultae veritatis notitiam ductu propriae rationis investigans.

	Prayer is the heart's devoted turning to God
	Oratio est devota cordis in Deum intentio

	to drive away evil
	pro malis removendis

	and obtain what is good.
	vel bonis adipiscendis.

	Contemplation is when the mind is in some sort lifted up to God and held above itself,
	Contemplatio est mentis in Deum suspensae quaedam supra se elevatio,

	so that it tastes the joys of everlasting sweetness.
	eternae dulcedinis gaudia degustans

	Now that we have described the four degrees,
	Assignatus ergo quatuor graduum descriptionibus,

	we must see what their functions are in relation to us.
	restat ut eorum circa nos officia videamus.

	
	

	III THE FUNCTIONS OF THESE DEGREES
	III QUAE SUNT OFFICIA PRAEDICTORUM GRADUUM

	Reading seeks for the sweetness of a blessed life,
	Beatae vitae dulcedinem lectio inquirit,

	meditation perceives it,
	meditatio invenit,

	prayer asks for it
	oratio postulat,

	contemplation tastes it
	contemplatio degustat

	
	

	Reading, as it were, puts food whole in the mouth
	Lectio quasi solidum cibum ori apponit,

	meditation chews it and breaks it up,
	meditatio masticat et frangit

	prayer extracts its flavor,
	oratio saporem acquirit,

	contemplation is the sweetness itself which gladdens and refreshes.
	contemplatio est ipsa dulcedo quae jocundat et reficit.

	
	

	Reading works on the outside,
	Lectio in cortice,

	meditation on the pith:
	meditatio in adipe,

	prayer asks for what we long for,
	oratio in desiderii postulatione,

	contemplation gives us delight in the sweetness which we have found
	contemplatio in adeptae dulcedinis delectatione.

	
	

	IX HOW GRACE IS HIDDEN
	IX DE GRATIAE OCCULTATIONE

	
O my soul, we have talked like this too long.  Yet it would have been good for us to be here, to look with Peter and John upon the glory of the spouse and to remain awhile with Him, had it been His will that we should make here not two, not three tabernacles, but one in which we might all dwell and be filled with joy.
	O anima, diu protraximus sermonem istum.  Bonum enim erat nos hic esse et cum Petro et cum Johanne contemplari gloriam sponsi et diu manere cum illo, si vellet hic fieri non duo, non tria tabernacula, sed unum in quo simul essemus, simul delectaremur.

	But now the spouse says, "Let me go, for now the dawn is coming up," now you have received the light of grace and the visitation which you asked for.  So He gives his blessing and withers the nerve of the thigh, and changes Jacob's name to Israel, and then for a little while He withdraws, this spouse waited for so long, so soon gone again.
	Sed jam, dicit sponsus, dimitte me, jam enim ascendit aurora, jam lumen gratiae et visitationem quam desiderabas accepisti.  Data ergo benedictione et mortificato nervo femorum et mutato nomine de Jacob in Israel, paulisper secedit sponsus diu desideratus, cito elapsus.

	He goes, it is true,

for this visitation ends,

and with it the sweetness of contemplation; but yet He stays, for
	Subtrahit se

quantum ad praedictam visitationem,

quantum ad contemplationis dulcedinem;
manet tamen praesens

	He directs us,
He gives us grace,
He joins us to Himself.
	quantum ad gubernationem,
quantum ad gratiam,
quantum ad unionem.

	
	

	XII  RECAPITULATION
	XII  RECAPITULATIO PRAEDICTORUM

	Let us now gather together by way of summary what we have already said at length, so that we may have a better view by looking at it altogether.  You can see, from what has already been said, by way of examples, how these three degrees are joined to one another.  One precedes another, not only in the order of time but of causality.
	Ut ergo quae diffusius dicta sunt simul juncta melius videantur, praedictorum summam recapitulando colligamus.  Sicut in praemissis praenotatum est exemplis, videre potes quomodo praedicti gradus sibi invicem cohaereant; et sicut temporaliter, ita est causaliter se praecedant.



	Reading comes first, and is, as it were, the foundation; it provides the subject matter we must use for meditation
	Lectio est enim quasi fundamentum prima occurrit, et data materia mittit nos ad meditationem.

	Meditation considers more carefully what is to be sought after; it digs, as it were, for treasure which it finds and reveals, but since it is not in meditation's power to seize upon the treasure, it directs us to prayer.
	Meditatio quid appetendum sit diligentius inquirit, et quasi effodiens thesaurum invenit et ostendit; sed cum per se obtenere non valeat, mittit nos ad orationem.

	
	

	Prayer lifts itself up to God with all its strength, and begs for the treasure it longs for, which is the sweetness of contemplation.
	Oratio se totis viribus ad Deum erigens, impetrat thesaurum desiderabilem, contemplationis suavitatem.

	[Contemplation] when it comes, rewards the labors of the other three; it inebriates the thirsting soul with the dew of heavenly sweetness.
	Haec adveniens praedictorum trium laborem remunerat, dum coelestis rore dulcedinis animam sitientem inebriat.  

	
	

	Reading is an exercise of the outward senses;

meditation is concerned with the inward understanding;

prayer is concerned with desire;

contemplation outstrips every faculty.
	Lectio est secundum exterius exercitium,

meditatio secundum interiorem intellectum,

oratio secundum desiderium, 

contemplatio supra omnem sensum.

	
	

	The first degree is proper to beginners

The second to proficients

the third to devotees

the fourth to the blessed.
	Primus gradus est incipientium,

secundus proficientium,

tertius devotorum,

quartus beatorum.


From the Letter to Donatus
by St. Cyprian of Carthage (d.258)
 [English translation by E. Wallis; The Ante-Nicene Fathers v. V, pp. 279-280.  Latin text in Corpus Christianorum Series Latina v. IIIA, p.12.] 

 (14)...

As the sun shines spontaneously,

as the day gives light,

as the fountain flows,

as the shower yields moisture,

so does the heavenly Spirit
infuse itself into us.

When the soul, in its gaze into heaven, has recognized its Author, it rises higher than the sun, and far transcends all this earthly power, and begins to be that which it believes itself to be.


(15) Do you, however, whom the celestial warfare has enlisted in the spiritual camp, only observe a discipline uncorrupted and chastened in the virtues of religion.

Be constant as well

in prayer as in reading;

now speak with God,

now let God speak with you,

let Him instruct you in His precepts,


let Him direct you.
  

Whom He has made rich,

none shall make poor;

for, in fact, there can be no poverty to him

whose breast has once been supplied with heavenly food.


Ceilings enriched with gold, and houses adorned with mosaics of costly marble, will seem mean to you, now when you know that it is you yourself who are rather to be perfected, you who are rather to be adorned, and that that dwelling in which God has dwelt as in a temple, in which the Holy Spirit has begun to make His abode, is of more importance than all others.


From the Dogmatic Constitution on

Divine Revelation (Dei Verbum)
of the Second Vatican Council
 [tr. Flannery, (Collegeville) pp. 754 & 764]

(8) The Tradition that comes from the apostles makes progress in the Church, with the help of the Holy Spirit.  There is a growth in insight into the realities and words that are being passed on.  This comes about in various ways.  It comes through the contemplation and study of believers who ponder these things in their hearts (cf. Lk. 2:19 and 51).  It comes from the intimate sense of spiritual realities which they experience.  And it comes from the preaching of those who have received, along with their right of succession in the episcopate, the sure charism of truth.  Thus, as the centuries go by, the Church is always advancing towards the plenitude of divine truth, until eventually the words of God are fulfilled in her.

 (25) ...all clerics ... should immerse themselves in the Scriptures by constant sacred reading and diligent study...


Likewise the sacred Synod forcefully and specifically exhorts all the Christian faithful, especially those who live the religious life, to learn “the surpassing knowledge of Jesus Christ” (Phil. 3:8) by frequent reading of the Divine Scriptures.  “Ignorance of the Scriptures is ignorance of Christ”.


Therefore let them go gladly to the sacred text itself, whether in the sacred liturgy, which is full of the divine words, or in devout reading, or in such suitable exercises and various other helps which, with the approval and guidance of the pastors of the Church, are happily spreading everywhere in our day.


Let them remember, however, that prayer should accompany the reading of sacred Scripture so that a dialogue takes place between God and man.
 For “We speak to him when we pray; we listen to him when we read the divine oracles.”


THE MONASTIC DISCIPLINE OF PSALMODY
 by Luke Dysinger, O.S.B.

During the latter half of the fourth century the psalter came to occupy an increasingly prominent place in Christian worship, both in the liturgical assembly and in private devotion. In the fourth century the Book of Psalms gradually displaced other biblical texts used at the so-called ‘canonical prayers’ which later came to be known as the Liturgy of the Hours.
 One historian of music has described this ‘psalmodic movement’ as ‘an unprecedented wave of enthusiasm for the singing of psalms that swept from east to west through the Christian population in the closing decades of the fourth century’.
 Different reasons have been adduced for the increasing popularity of the psalter; but whatever its origins, by the 380s, when Evagrius became a monk, the central place of the psalter in monastic life was well-established.


In the liturgical practice of the late fourth century, and especially in monastic communities, the term ψαλμῳδία (psalmodia) referred to corporate or private chanting of psalms which was interrupted at regular intervals by pauses for prayer. These pauses occurred at the end of psalms or between divisions in longer psalms, and generally entailed, as will be described, a change or a series of changes in ritual posture. The prayer which was offered during these pauses could be vocal or silent and of variable duration (although generally not protracted), depending on circumstances and local practice. The intimate relationship between chanted psalmody and the pauses for prayer which punctuated it was such that late fourth century sources often refer to the practice of psalmody as ‘the psalms and prayers’ or simply as ‘the prayers’. 

1 ATHANASIUS, PALLADIUS AND THE DESERT FATHERS

Among the monks psalmody was one of the exterior ascetical practices which, together with fasting, keeping vigil, and restraint of speech, were recommended by almost all the desert fathers of the late fourth century.
 In contrast to these other practices, however, psalmody was a practice which occupied the monk throughout the day. Keeping vigil (which consisted chiefly of psalmody) pertained to the hours when one would normally sleep; the question of fasting arose chiefly at mealtimes; and restraint of speech was an issue primarily when one had the opportunity to engage in conversation. Psalmody, on the other hand, encompassed nearly all the monk’s waking hours.


In both Nitria and Kellia two formal times of prayer were kept each day.
 The Vigil office was celebrated before dawn and Vespers at dusk; these were either celebrated in common, especially in Kellia on weekends, or in the privacy of the hermits’ cells. At each of these offices twelve ‘canonical’
 psalms were chanted, interspersed with prayers after each psalm. During the remainder of the day and for as much of the night as the monk could remain awake the practice of psalmody provided a background against which all other work or study was undertaken. Epiphanius of Salamis summarizes this approach: ‘The true monk ought to have the prayer and the psalmody ceaselessly in his heart.’
 Monastic biographers are fond of quantifying this ‘background rhythm’ of psalmody and prayer in the case of certain exemplary ascetics, by listing the number of times each day these monastic heroes interrupted their psalmody by arising or prostrating (or both) for prayer. Moses the Ethiopian ‘prayed 50 prayers’ each day,
 while Macarius the Egyptian prayed nearly that number while crawling back and forth in the tunnel that led to his secret hermitage.
 Paul ‘the Simple’ of Pherme interrupted his psalmody with three hundred prayers each day; he kept count by placing the requisite number of pebbles on his lap, then dropping one after each prayer.
 Abba Apollo offered 200 prayers each day,
 and Macarius the Alexandrian and Evagrius each offered 100 prayers each day.
 Gabriel Bunge has calculated that Palladius’ attribution to Evagrius of 100 prayers each day means that approximately every ten minutes throughout the day Evagrius offered brief prayers which either marked the conclusion of a psalm or interrupted sections of the longer psalms.


An important goal of this continuous rhythm of psalmody and prayer was to keep the soul fixed exclusively on God. An apophthegm concerning Anthony the Great presents the ideal of a mind constantly returning to the recollection of God, particularly during manual labor:

	1.Ὁ ἅγιος ἀββᾶ 'Αντώνιος καθεζόμενός ποτε ἐν τῇ ἐρήμῳ ἐν ἀκηδίᾳ γέγονε καὶ πολλῇ σκοτώσει λογισμῶν. Καὶ ἔλεγε πρὸς τὸν Θεόν· Κύριε, θέλω σωθῆναι καὶ οὐκ ἐῶσί με οἱ λογισμοί· τί ποιήσω ἐν τῇ θλίψει μου; Πως σωθῶ;
	1. Once while living in the desert the holy abba Antony found himself in the state of acedia, much darkened by [tempting] thoughts. And he said to God: ‘Lord, I want to be saved and my [tempting] thoughts do not allow it. What should I do in my affliction? How am I to be saved?

	Καὶ μικρὸν διαναστὰς ἐπὶ τὰ ἔξω θεωρεῖ τινα ὁ 'Αντώνιος ὡς ἑαυτὸν καθεζόμενον καὶ ἐργαζόμενον, εἶτα ἀνιστάμενον ἀπὸ τοῦ ἔργου καὶ προσευχόμενον καὶ πάλιν καθεζόμενον καὶ τὴν σειρὰν ἐργαζόμενον, εἶτα πάλιν εἰς προσευχὴν ἀνιστάμενον.
	And standing up a short time later he began to go outside, when Antony saw someone like himself sitting down and working, then standing up from work and praying; then sitting down again to work on the rope [he was making], and again standing up to pray.

	'͂Ην δὲ ἄγγελος Κυρίου ἀποσταλεὶς πρὸς διόρθωσιν καὶ ἀσφάλειαν 'Αντωνίου. Καὶ ἤκουσε τοῦ ἀγγέλου λέγοντος· Οὕτως ποίει καὶ σώζῃ.Ὁ δὲ τοῦτο ἀκούσας πολλὴν χαρὰν ἔσχε καὶ θάρσος, καὶ οὕτως ποιῶν ἐσώζετο. 

	But it was an angel of the Lord sent to set Antony straight and confirm him. And he heard the angel saying: ‘Do this and you will be saved.’ And on hearing this he rejoiced greatly and recovered his courage; and in acting thus he was saved.



Here Antony is the archetype of the monk who continues during manual labor the same rhythm of psalmody and prayer which he practices during the canonical offices of Vigils and Vespers. Other monastic sources confirm that the ‘arising’ from work described in this apophthegm represents the interruption of the psalmody which accompanied work by regular intervals of prayer.
 The ‘saving’ effect of constant prayer and psalmody lay both in turning the mind back to God, and in turning away from demonic temptations. As Douglas Burton-Christie has noted, memories and personal concerns which arose during the course of chanting the psalms were often regarded as distractions and considered to be of demonic inspiration. The recitation of psalms and other biblical texts was supposed to drive out memories of the past and replace them with holier thoughts.


A somewhat more positive approach to the goals of psalmody is found in Athanasius’ Letter to Marcellinus on the Interpretation of Psalms. Although Athanasius does not describe his text as exclusively or even primarily intended for monks, he claims to transmit the insights of an ‘old man diligent in asceticism’ (συνέτυχόν τινι φιλοπόνῳ γέροντι), evidently a monk.
 The first part of this text (chapters 1-9) presents the Book of Psalms as a summary of the whole of scripture, and thus of salvation history. The particular virtues of the psalter are then discussed (chapters 10-11), and particular psalms are recommended for different states of the soul (chapters 13-26). The psalter is presented as a means of restoring harmony and balance in the soul (chapters 27-28). The psalms are to be ‘recited and chanted’ (λεγέτω καὶ ψαλλέτω) just as they are written;
 that is, in their entirety (chapter 29) and without changing or augmenting the words (chapter 30). A striking image which acquires great popularity is that of the psalter as a the soul’s mirror: 

	Καί μοι δοκεῖ τῷ ψάλλοντι γίνεσθαι τούτους ὥσπερ εἴσοπτρον, εἰς τὸ κατανοεῖν καὶ αὐτὸν ἐν αὐτοῖς καὶ τὰ τῆς ἑαυτοῦ ψυχῆς κινήματα, καὶ οὕτως αἰσθόμενον ἀπαγγέλλειν αὐτούς. 

	And it seems to me that for the one chanting psalms, these become like a mirror in which he perceives himself and the movements of his own soul; and thus affected he recites them. 

	
Not only do the psalms display ‘as in a mirror’ the whole range of human affective life, they also have the power to reshape one’s inner life. By making the words of the psalms his own, the one who chants them may be inwardly ‘pierced’ and moved to compunction along with the penitent psalmist:

καὶ ὁ ἀκούων δὲ ὡς αὐτὸς λέγων κατανύσσεται, καὶ συνδιατίθεται τοῖς τῶν ᾠδῶν ῥήμασιν, ὡς ἰδίαν ὄντων αὐτοῦ.

	And the one hearing is struck with compunction as if he himself were speaking, and is moved by the words of the songs as if they were his own.



Finally, the Book of Psalms is the soul’s great teacher:

	πᾶσα μὲν ἡ θεία Γραφὴ διδάσκαλός ἐστιν ἀρετῆς καὶ πίστεως ἀληθοῦς· ἡ δέ γε βίβλος τῶν Ψαλμῶν ἔχει καὶ τὴν εἰκόνα πως τῆς διαγωγῆς τῶν ψυχῶν. 

	for all of Sacred Scripture is a teacher of virtue and the truths of faith; but the Book of the Psalms somehow contains as well the image of the souls’ course of life. 



Thus the psalter is a workbook for the soul’s whole course of life (diagoge /  διαγωγή): the remarkable variety of images evoked during psalmody both reflect and provide direction for human life in all its complexity. 

2 JOHN CASSIAN


One of the most important witnesses to the practice and spirituality of psalmody in the late fourth century is John Cassian. While other monastic legislators and desert fathers, Evagrius included, mention only in passing such details as bodily posture and the duration of different intervals associated with psalmody, it is Cassian who provides a more detailed picture. Writing in Gaul around the year 420 he was concerned to correct both imprudent excess in the quantity of psalmody offered at the public offices as well as laxity in the performance of psalmody. Thus he offers in the Institutes his recollections of what he had experienced twenty years previously during what was already coming to be wistfully regarded as the ‘golden age’ of Egyptian monasticism.
 Gabriel Bunge has summarized Cassian’s description of psalmody at the two monastic offices of Vigils and Vespers as follows:

During the performance of the psalms - in community this would be by one or at most three singers who remained standing while the others sat listening (Institutes 2.5.5) - all would arise to pray, cast themselves praying to the ground, then arise again to pray, standing in silence and with hands uplifted. (Institutes 2.7.2. and 2.8)



The three texts from Cassian’s institutes to which Bunge refers are among the very few which describe in detail the alternating rhythm of psalmody and prayer which characterized early monastic liturgy. In these passages from the Institutes Cassian explains the practices of the monastic communities in which Evagrius was formed as a monk, and which therefore underlie Evagrius’ own experience of psalmody. It will therefore be useful to consider these and other related texts from the Institutes in some detail.

2.1 THE PRACTICE OF PSALMODY

 
In Book II of the Institutes Cassian justifies the practice of singing only twelve psalms at each of the principal offices of Vespers and Vigils. He invokes not only venerable tradition but also divine endorsement of this practice; this story may be related to a Pachomian legend claiming angelic authority for monastic usages.
 In Cassian’s version a group of monastic superiors have gathered to discuss the proper number of psalms to be sung at the common offices, but can reach no agreement. They decide to celebrate Vespers together:

	Cumque sedentibus cunctis, ut est moris nunc usque in Aegypti partibus, et in psallentis uerba omni cordis intentione defixis undecim psalmos orationum interiectione distinctos contiguis uersibus parili pronuntiatione cantasset, duodecimum sub alleluiae responsione consummans ab uniuersorum oculis repente subtractus quaestioni pariter et caerimoniis finem inposuit. 

	And while all were sitting (as is still customary throughout the land Egypt), having fixed the whole focus of their hearts on the words of the one chanting the psalms, he sang eleven Psalms separated by prayers introduced between them: singing each succeeding verse with equal modulation,
 he completed the twelfth with the ‘alleluia’ response, and by suddenly withdrawing from the eyes of all, put an end to both their controversy and their ceremony. 




Cassian’s intentions in this passage are several. He wishes to establish, first, that psalmody may be listened to while sitting: such was, he says, and is the custom ‘throughout the land of Egypt’. Second, individual psalms are to be sung with prayers, not alleluia-responses, after each one. Third (a point he makes at length elsewhere) the psalmody is to be sung clearly and distinctly with the kind of ‘modulation’ that encourages all to fix the whole focus or attention of their heart, their intentio cordis, on the verses being sung. And finally, as the humorous conclusion to the story makes clear, twelve psalms will suffice. 


This text also illustrates that in the liturgical assembly psalms were ordinarily sung by one or more cantors while the rest of the community sat and listened. This point is described in greater detail later in the Institutes:

	Praedictum uero duodenarium psalmorum numerum ita diuidunt, ut, si duo fuerint fratres, senos psallant, si tres, quaternos, si quattuor, ternos. Quo numero numquam minus in congregatione decantant, ac perinde, quantalibet multitudo conuenerit, numquam amplius psallunt in synaxi quam quattuor fratres.

	The twelve Psalms mentioned above are divided as follows: if there are two brothers, each sings sing six; if there are three, [each sings] four; and if four, [each sings] three. Less than this number is never sung in community; and so whatever the size of the gathering, not more than four sing at the synaxis. 



These texts indicate that unlike the ‘antiphonal ‘
 form of singing according to which alternating choirs answer each other, the early monastic experience of Vigils and Vespers would largely have been one of listening, rather than of singing.
 It was the cantor who chanted, not, for the most part, the community.
 In order to help the monks listen as attentively as possible, they were allowed to sit during the psalmody:

	Hunc sane canonicum quem praediximus duodenarium psalmorum numerum tali corporis quiete releuant, ut has easdem congregationum sollemnitates ex more celebrantes absque eo, qui dicturus in medium psalmos surrexerit, cuncti sedilibus humillimis insidentes a uoce psallentis omni cordis intentione dependeant. Ita namque ieiuniis et operatione totius diei noctisque lassescunt, ut, nisi huiuscemodi refectione adiuuentur, ne hunc quidem numerum stantes explere praeualeant.

	The aforementioned canonical number of twelve Psalms is rendered easier by a kind of bodily rest: all of those who gather to celebrate according to their custom (except the one who stands up in the center to recite the psalms) sit upon low benches and follow closely the voice of the one chanting the psalms with the whole focus of their hearts. For their fasting and labors by day and night are so exhausting that unless refreshed by some such assistance, they would not be able to complete even this number [of psalms] while standing.



According to Cassian this ostensible indulgence in regard to posture helped the monks maintain intentio cordis during the chanting. Their attentive listening was further facilitated by regularly interrupting the chanting with a period of ‘refreshment’ (refectio), an interval of silent prayer which concluded with a collect sung by the cantor. This permitted a redirecting of the intentio from receptive listening to a more active self-offering in prayer. Following the period of prayer the attention of the heart, now refreshed, could be redirected towards the next psalm sung by cantor(s):

	Et idcirco ne psalmos quidem ipsos, quos in congregatione decantant, continuata student pronuntiatione concludere, sed eos pro numero uersuum duabus uel tribus intercisionibus cum orationum interiectione diuisos distinctim particulatimque consummant. Non enim multitudine uersuum, sed mentis intellegentia delectantur, illud tota uirtute sectantes: Psallam spiritu, psallam et mente. 
 
	And thus they do not even try by an unbroken recitation to finish those Psalms they sing in community: rather, depending on the number of verses, they divide them into two or three sections, completing them separately, section by section, interspersing prayers between them. For it is not in an abundance of verses, but rather in the mind’s knowledge that they delight, seeking this will all their powers: I will sing with the spirit: I will sing also with the mind. (1Cor 14:15) 


 
James McKinnon believes that the phrase distinctim particulatimque (‘separately, section by section ‘) implies a slow pace of chanting on the cantor’s part, intended to facilitate understanding of the text being sung.
 An additional opportunity to appropriate the spiritual meaning of the psalm would have been provided during the pauses for prayer which regularly interrupted the psalmody. These intervals of prayer consist of three successive acts, each involving a change in posture. First, the monks arise to stand for a time in prayer; this is followed by a brief prostration. Finally, all stand again for prayer, this time with outstretched hands, and the cantor concludes with a collect ‘gathering’ the prayers of the whole community. Cassian warns that although the interval of prayer must be substantial and not rushed, the prostration should not be prolonged. Again Cassian describes and interprets the Egyptian practice he remembers:

	[…] antequam flectant genua, paulisper orant et stantes in supplicatione maiorem temporis partem expendunt. Itaque post haec puncto breuissimo procidentes humi, uelut adorantes tantum diuinam clementiam, summa uelocitate consurgunt ac rursus erecti expansis manibus eodem modo, quo prius stantes orauerant, suis precibus inmorantur. Humi namque diutius procumbentem non solum cogitationibus aiunt uerum etiam somno grauius inpugnari […] Cum autem is, qui orationem collecturus est, e terra surrexerit, omnes pariter eriguntur, ita ut nullus nec antequam inclinetur ille genu flectere nec cum e terra surrexerit remorari praesumat […] 

	 […] before they bend their knees they pray for a little while, standing to spend the greater part of the time in supplication. And after this, for the briefest moment, they prostrate themselves on the ground as if adoring the divine compassion, and then arise as quickly as possible, standing upright with outstretched hands - just as they had previously prayed (oraverant) standing - [now] to linger in [supplicating] prayers (preces). For remaining prostrate on the ground for any length of time renders you open, they say, not only to the assault of [tempting] thoughts, but of sleep […] But when he who is to ‘collect’ the prayers rises from the ground they all stand up together: for no one would presume to bend the knee before he bows down, nor to delay when he has risen from the ground […] 



This passage suggests a distinction between the kind of prayer offered during the intervals when the monks arise from psalmody. The first precedes the prostration and is referred to by Cassian as oratio. During the second, which follows the prostration, the monks stand with outstretched hands (a symbol of supplication) and offer preces, which conclude with a collect chanted by the cantor on behalf of the whole assembly.
 

2.2 THE SPIRIT OF PSALMODY


In addition to describing in detail the monastic practice of psalmody, Cassian also describes the inner, spiritual goal of the psalmody and scripture-meditation which monks were expected to practice during manual labor. In the Tenth Conference (the Second Conference of Abba Isaac) Cassian describes and recommends a form of monologistic prayer consisting of continuous recitation of the verse, ‘Deus in adiutorium meum intende, Domine ad adiuvandum me festina’. He explains that through ‘restricting itself to the poverty of this verse’ and meditating as well on the Lord’s passion, the mind casts off ‘the richness and multiplicity of thoughts’
 to ascend like the stag of Psalm 103:18 into ‘even more exalted and sacred mysteries’
 At first this rejection of multiplicity in favor of inward ‘poverty’ appears similar to Evagrius’ ‘pure prayer’ beyond all images and concepts. Cassian, however, develops this image further, describing the ‘spiritual stag’ ascending into ‘manifold knowledge of God (“multiformem scientiam dei “) through divine illumination’.
 Thus the goal of this spiritual ascent is not so much freedom from words or images, but rather the ability to perceive the ‘manifold wisdom of God’ (cf. Eph. 3:10);
 that is, to better understand and inwardly appropriate the rich variety of images and words found in the psalter: 

	[…] omnes quoque psalmorum adfectus in se recipiens ita incipiet decantare, ut eos non tamquam a propheta conpositos, sed uelut a se editos quasi orationem propriam profunda cordis conpunctione depromat uel certe ad suam personam aestimet eos fuisse directos, eorumque sententias non tunc tantummodo per prophetam aut in propheta fuisse conpletas, sed in se cotidie geri inplerique cognoscat. 

	[…] receiving into himself all the inward states [contained] in the psalms, he will begin to sing them not as if composed by the prophets; but as if spoken by him as his own prayers, drawn forth from deepest compunction of heart: and he will certainly interpret them as directed at himself, understanding that their verses were not only formerly fulfilled by or in the prophet; but that they are fulfilled and acted out daily in him.



It is clear from this text that for Cassian psalmody is not merely a preparation for the prayers which are offered between the psalms; rather, the psalms can and should be sung as one’s own personal prayer (‘quasi orationem propriam’). Indeed the chanting of psalms seems here to accompany, or perhaps to induce, that very highly-prized occasion of repentance and renewed consecration to God called by the desert fathers ‘compunctio cordis’ (κατάνυξις).


In Cassian’s view psalmody is not so much an exercise in recalling events from Israel’s past as it is an opportunity to practice sharpened spiritual vision, here principally a vision directed inward, for the purpose of understanding the deeper meaning of one’s own ascetical striving. Psalmody is thus not an escape from the ‘real world’ into another state of consciousness, nor is it an opportunity to meditate piously on events safely distant in time and culture from one’s own experience. On the contrary: Cassian recommends that the monk receive into himself the affectus cordis of the psalm’s original author and make the psalm his own, becoming as it were a new author of the psalm.
 Through familiarity with the text the monk learns to anticipate the deeper meaning of the words he is about to sing and then to allow this to illuminate his own lived experience. During psalmody he will recall vividly his own daily strivings and failings:
	[…] quid in nobis gestum sit uel cotidianis geratur incursibus superueniente eorum meditatione quodammodo recordemur, et quid nobis uel neglegentia nostra pepererit uel diligentia conquisierit uel prouidentia diuina contulerit uel instigatio fraudauerit inimici uel subtraxerit lubrica ac subtilis obliuio uel intulerit humana fragilitas seu inprouida fefellerit ignoratio, decantantes reminiscamur.

	[…] we remember our own circumstances and what daily happens when we are assailed by thoughts, and while singing [the psalms] we recall all that our negligence has caused, or our diligence has attained, or divine providence has granted, or the instigation of the enemy has cheated us of, or slippery and subtle forget​fulness has taken away, or human frailty has brought about, or how careless ignorance has deceived. 



Chanting the psalms, the monk peers into a ‘mirror of the soul’ where his own spiritual struggles are seen against the background of salvation history and in the light of God’s compassion:

	Omnes namque hoc adfectus in Psalmis inuenimus expressos, ut ea quae incurrerint uelut in speculo purissimo peruidentes efficacius agnoscamus et ita magistris adfectibus eruditi non ut audita, sed tamquam perspecta palpemus […] 

	We find all these inward states expressed in the psalms, so that seeing whatever occurs as in the clearest mirror, we more effectively understand it; and so with our inward states for teachers, we are educated not [merely] by hearing, but through actual examination […] 



Thus for Cassian psalmody is a school where the monk learns about his relationship with God by means of his own memories. The ‘inward states’ experienced as the psalms are chanted are ‘teachers’, clarifying the deeper meaning of ongoing spiritual progress or failure. The monk’s experiences unfold before him during psalmody, and by listening to what he feels within himself and to what he hears being sung, he begins to understand the deeper meaning of both. Psalmody thus becomes a sort of spiritual training-ground in which the virtue of discernment is learned: one’s thoughts, memories, and aspirations are tested and interpreted in the light of God’s word while that word is chanted. This approach presupposes an exegetical method whereby the images and stories encountered during psalmody can be understood as symbols which interpret the monk’s ascetical journey. As will be described, this intensely personal hermeneutic method had been taught in detail by Evagrius, whose exegetical works can be read as spiritual ‘dictionaries’ or workbooks intended to aid the monk in this very practice.


Cassian’s discussion of psalmody and monologistic prayer culminates in a description of the soul caught up into an experience of prayer beyond words or images: Cassian calls it the ‘prayer of fire’. It is not a state that can be achieved through any technique, even the monologistic practice Cassian recommends in Conference 10. It is purely a grace from God and seems to occur unexpectedly at intervals, especially (but not exclusively) during psalmody:

	(1) […] Nonnumquam etenim psalmi cuiuscumque uersiculus occasionem orationis ignitae decantantibus nobis praebuit. Interdum canora fraternae uocis modulatio ad intentam supplicationem stupentium animos excitauit. (2) Nouimus quoque distinctionem grauitatemque psallentis etiam adstantibus plurimum contulisse feruoris.

	(1) […] For it can occasionally happen that any verse at all from the psalms may set our prayer ablaze while we are chanting. Or sometimes the musical phrasing by the brother chanting will arouse dull minds to focused supplication. (2) We also know that the enunciation and reverence of the one chanting the psalms can very much increase the fervor of those who stand by [listening]. 



Like the imageless ‘pure prayer’ which Evagrius extols, Cassian’s ‘prayer of fire’ lifts the one who prays, ‘beyond the need for words or voice’:

	Atque ita ad illam orationis incorruptionem mens nostra perueniet […] quae non solum nullius imaginis occupatur intuitu, sed etiam nulla uocis, nulla uerborum prosecutione distinguitur, ignita uero mentis intentione per ineffabilem cordis excessum inexplebili spiritus alacritate profertur, quamque mens extra omnes sensus ac uisibiles effecta materies gemitibus inenarrabilibus atque suspiriis profundit ad deum.

	And so our mind will attain that incorruptible prayer […] which does not consist solely in averting our inner gaze from images, but rather is characterized by the absence of any need for voice or word: for the focus of our minds is set ablaze through some indescribable eagerness of spirit, which our mind, beyond the senses or the effects of matter, then pours forth to God with inexpressible groans and sighs. 



Although this ‘prayer of fire’ occupies a place in Cassian’s model of the spiritual life similar to that of Evagrius’ ‘pure prayer’, Cassian does not emphasize it to the extent that Evagrius does.
 Although for Cassian this elevation into a state beyond words is in some sense the crown of the spiritual life, it is not so much a goal to be achieved as it is a gift from God which recurs at intervals throughout one’s spiritual practice.



Chapters 1 & 2 from DAS GEISTGEBET (Spiritual Prayer)
Studien zum Traktat De Oratione des Evagrios Pontikos, by Gabriel Bunge

[Luthe-Verlag, Köln, 1987; ISBN 3-922727-35-2; Schriftenreihe des Zentrums patristischer Spiritualität KOINONIA im Erzbistum Köln herausgegeben von Wilhelm Nyssen XXV]

Foreword
The studies gathered in this book on the treatise De Oratione by the Pontic monk Evagrius (ca. 345-399)1 originally appeared as individual research articles and to some extent were also distributed as such.2  They are preparatory studies for a projected new translation and commentary on the “153 Chapters on Prayer.”

This exceedingly rich text is in fact not easily accessible to the modern reader, particularly since [such a reader] is often all too eager to hear something really new and interesting, but is reluctant to take the time to truly experience it.  Experience [Er-fahren] means genuinely pushing [the self] {Einsatz} into life, again and again inspecting a thing, and so attaining to a knowledge that arises solely out of inner, growing intimacy.

The six articles assembled here approach what Evagrius has to say on prayer from six different perspectives; at the same time they circumscribe it reflectively, also drawing together as far as possible all the remote and proximate texts that can help enlighten his often-veiled concepts.  Every reality we call “prayer” in fact has many faces, and is experienced differently at different stages of the spiritual life.  Finally, it is in any case not capable of being taught, but only of being experienced.

Prayer is a state of the intellect that acquires its state only through the light of the Blessed Trinity.3 
Thus understood, prayer is a mysterious encounter with the triune God, a “state of the intellect” the meaning of which it behooves us to explore. For although it is by its nature an undeserved grace of the self-communicating God, prayer nevertheless has aspects concerning which it is possible to speak, and concerning which Evagrius has indeed spoken in unique fashion - not, however in a systematic way, even in his treatise “On Prayer”.

A few preliminary observations will provide for a better understanding of the following studies. Evagrius, as a theologically and philosophically well-educated Greek of the late fourth century, availed himself of the concepts of his day - yet always according to his own unique interpretation. Thus arises the general question of translation.  What, for example, is intended when the soul is described as “tripartite”?  How should one translate so central a concept as νοῦς?

In the background stands therefore the question of hermeneutics.  Evagrius’ anthropology and psychology are not that of the twentieth century.  Translation of concepts will not in itself suffice.  It is necessary for the modern person to enter into a world of alien concepts.  A noted psychiatrist once confided to the author (following the author’s lectures for the book on “Akedia”) his conviction that it must be conceded that the modern model of thought may not be the only one possible or “correct”; and that Evagrius’, for example, might be no less accurate.  It allows the human person quite obviously an understanding of the self, of his spirit/soul essence, in no sense inferior to the modern conception.  I wish to add personally that this existential orientation - if one first of all simply allows it to be what it is and then attempts to form concepts from within it - opens up dimensions that have been lost to modern humanity.

There still remains the problem of ancient conceptualizing.  How should one, for example, render the constantly recurring concept νοῦς? Is the internationally-accepted translation “intellect” not deceptive? Would not a free rendering by more fitting? What exactly does Evagrius mean when he speaks of νοῦς? Since the concept has an absolutely central role in his thought, and especially in his “spirituality”, we are offered here a few points at which to pause in order to better uderstand.

It should be established first of all that the Evagrian “intellect” is not identical to the modern “intellect”.  It is therefore not “capacity, ability through use of thinking to acquire knowledge; ability to think, to know; understanding, (Duden [German dictionary]). Intellectual, rational understanding of concepts is characterized as “dialectic” by Evagrius: its value for the spiritual life he judges very negatively.

Evagrius defines the intellect rather as “bearing the image of God” (εἰκὠν θεοῦ), thus referring to the essence-defining personal relationship (Gen 1.26, ff.) of the creation to its creator - the triune God of revelation.  The Evagrian intellect is therefore not understanding, but rather the place of creaturely personal-being.  As image of God the intellect is not only related to God, but also receptive of him - capax Dei.

Nevertheless is not by chance that Evagrius speaks here of the intellect, rather than, as other fathers do, of “spirit”.  For νοῦς is related to νοέω - to know, and in fact Evagrius defines the essence-completing personal relationship between creation and creator as [an act of] “knowing”.  Intellect (νοῦς) and knowledge (γνῶσις) together illustrate at the same time the two coordinates of the Evagrian essence-view of created being.  “knowledge” nevertheless not, as was made clear above, as dialectic-intellectual grasping [Be-greifen]: rather as super-rational “beholding”. For, analogous to the material body, the intellect also possesses five spiritual senses that render this knowing possible.

Five spiritual senses has the intellect as well, through which it receives the substances proper to itself.  Vision presents before it nakedly intelligible things; hearing in contrast takes in the meaning-bearers (lo/goi) [with which it is] concerned; the scent free of all admixture is enjoyed by [the sense of] smell; and the flavor that arises therefrom is imparted to taste [teilhaftig]; finally through touch [Gespür] the intellect receives certainty concerning bezüglich the precise explication of the things received.4 
As is seen, Evagrius’ “intellect” is nothing less than our “understanding”.  It is much more a spiritual essence, provided with spiritual senses and ordered toward “knowledge”, that is reminiscent of Paul’s “inner person” that in each “is being renewed through knowledge according to the image of its creator”.  And in fact Evagrius organizes his spirituality with [Vorliebe] in biblical-Pauline categories, through which it becomes clear that it is not here a question of a somehow [georgette] mysticism of the “natural person”, but rather of one newly-created by grace.  If one sees this, then concepts such as “intellect” and “gnosis” acquire a completely different tone than they would have through transposition into different concepts.

At this point there are also two researchers and friends who have selflessly made their as yet unpublished works available, and to whom I must express my thanks: Miss Marie-Josèphe Rondeau for her collation of the Scholies on the Psalms and Mr. Paul Géhin for his manuscript of the Scholies on Ecclesiastes.  the reader will easily see from the annotations how much we have to thank these two texts for a better understanding of the Pontic monk.
Roveredo, the 11 of February, 1987
Feast of the Abbot Evagrios. 

CHAPTER ONE

[Chapter 1] PSALMODY and PRAYER

“If anyone among you is in dire straits, let him pray; if anyone is of good cheer, let him chant psalms” 1.  As in this  text of the Scriptures, often quoted by Evagrius, so also in the ancient monastic literature prayer and psalmody appear side-by-side as two independent entities.2 Chanting psalms and praying are two, albeit related to one another yet in themselves very different,  acts.  Psalmody is not - or at least is not yet - prayer!

This distinction will come as a surprise to the modern reader, accustomed as he is to regard the chanting or saying of psalms as prayer.  The ancients would have been very familiar with this distinction.  It is most clearly reflected in the only two offices known in early Egyptian monasticism: Vespers and Vigils, at the beginning and end of the night.3  Both consist of twelve psalms each, each psalm followed by a “prayer”.4 

During the performance of the psalms - in community this would be by one or at most three singers who remained standing while the others sat listening5 -  one would arise to pray, cast oneself praying to the ground, then arise again to pray standing in silence and with hands uplifted.6  The hermit performed his devotions alone, sitting down for the psalms only if he was sick or exhausted.7 

From the different approaches to, respectively,  chanting psalms and praying certain things can be discerned regarding the “reasonable service” (λογικὴ λατρεία)8 of the earliest monks.  Psalmody is by its very nature reading of the Word  that the Holy Spirit has inspired  As such it is performed audibly, as was customary for both public and private reading in antiquity.  This applied as well when the monk during the ordinary day or night memorized Scripture verses or “meditated” verses already learned. Thus the reading was also listened to, whether through one’s own voice or in community through the voice of the cantor. Since it was [thus]a question of a reading, the Psalms could also be listened to sitting down.
It is otherwise with prayer, which Evagrius designates ὁμιλία νοῦ πρὸς θεόν, intimate converse of the intellect with God .9   Since this prayer always follows the psalmody, or respectively the meditation on or memorizing of scriptural texts,  it becomes clear that we are dealing here essentially with the human answer to the call of God heard in the scriptural text.  God’s Word and human words thus allow a dialogue between God and humanity to arise, the initiative for which remains with God.  Evagrius thus also speaks very fittingly concerning prayer of a συνομιλεῖν,10 conversing, carrying on a conversation with someone.  Since prayer is directed towards God it is conducted in reverent silence; not sitting but standing, accompanied by a prayerful prostration.

Against this contemporary background, which does not need to be further substantiated, Evagrius elaborated his teaching on psalmody and prayer.  It is at base nothing other than a deepening of that with which all monks of his day were surely entrusted. 

PSALMODY

If psalmody is essentially listening to the Word of God whether this be at the two “little offices”11 or during the rest of the day and a good part of the night in “meditative” repetition of individual verses from the Psalms, it then becomes comprehensible why Evagrius, without further explanation, can spontaneously equate the Psalm with “spiritual teaching” (διδασκαλία πνευματική): 

“Take the psalm and strike the drum . . .”

Take spiritual teaching and  offer “mortificaton of the members on the earth”12 
The psalm is by its very nature Scripture, Word of God; and this spiritual word is Spirit-effected instruction concerning God’s salvific action in His creation.13  It is thus appropriate, attentively (that is, principally with understanding) to receive this teaching, governed as it is by the Holy Sprit.

Pray becomingly and without perplexity, and “chant psalms with understanding”14 in a well-ordered way, and you will be like the “young eagles”15 that are borne aloft into the heights.16 
What is meant by “chant psalms with understanding” is taught in the following “Sentences for a Virgin”:

Chant psalms with your heart, and do not move the tongue within your mouth!17 

the “heart” is that symbolic “place” in the center of the human where his intellect, his personality is found, the place, as well, of his capacity for knowledge.18 

In unison of tongue and heart to chant psalms “with understanding” thus means to chant psalms without distraction.
“In the presence of the angels will I praise thee”:

To chant psalms in the presence of the angels means to chant psalms without distraction (ἀπερισπάστως), whereby our intellect (ἡγεμονικόν) either is or is not solely impressed with the stamp of the realities intended by the psalm.19 Or perhaps as follows: He chants psalms in the presence of the angels who comes to know the meaning (δύναμις) of the psalms.20 
The psalmody “without distraction” required here is truly a great thing, greater than “praying without distraction”.21  Thus it is no accident that Evagrius considers psalmody, no less that prayer, to be a charisma that must be requested of God.22  Why then should it be so difficult to sing psalms “without distraction”?

Psalmody belongs to the “wisdom of multiplicity”,23  prayer in contrast is a prelude (προοίμιον) to immaterial and non-multiple knowledge.24 
This “wisdom of multiplicity” of Paul, that Evagrius associates with Christ the God-Logos in his being and action ad extra,25 is that creative wisdom of God that is reflected back in manifold ways throughout all of created material reality.  Evagrius can also write of the words “chant psalms to the Lord who dwells in Zion”: “He chants psalms who has Christ within himself.”26 

The multiplicity of creative wisdom that is also peculiar to the psalms possesses as well for the human spirit, bound as it is in space and time, something “distracting”.  It “multiplies” the intellect devoted to it.27  Nevertheless, this “distraction” can be either good or bad.  Bad, if it is the fruit of ignorance (ἄγνοια) caused by the passions.  It then separates the impure from “spiritual contemplation”,28  the Spirit-effected beholding of the divine meaning-bearers (λόγοι) hidden within all created things.  The “distraction of God”, in contrast, one of the synonyms for knowledge of God29 , separates the impure soul from things perceptible by the senses30 that “distract” the soul through their multiplicity.  Between these lies that “distraction” that material thing necessarily exert on the intellect that is incompletely purified from passions.  It is given by God and has the goal of leading [the intellect] to God.

I saw, says (the teacher) the things perceived by the senses that God gave humanity before the purification, so that they might “scatter/distract” them in them, jut as they “distract/scatter” the understanding (διάνοια) of human beings.  He calls their beauty transitory and not eternal.  For only the pure after the purification sees things perceived by the senses, without them scattering the intellect, rather urging it on to spiritual contemplation...31 

What the pure thus sees is no longer the thing as it appears to the senses, but rather its divine meaning-bearer (λόγος), that the God-Logos has imprinted within the whole of creation as traces of his activity.  “Natural science” (γνῶσις φυσική) is not for Evagrius “physics” in the modern sense, but rather knowledge-vision of these divine meaning-bearers that all point back to their original maker32 and like “written characters” render visible His will, that is His love.33 Only the passions veil this “heavenly kingdom within us”,34 thus necessitating the purification.  A “receptacle of the psalm” - the expression in Ps 70,22 - thus [refers] solely to the pure Soul.35 

The chanting of psalms, an attentive listening to the “spiritual teaching” contained in the psalm, is itself one of the best antidotes against the passions36 and particularly against wrath,37 that more than all the others “blinds” the intellect:38 that is, renders it incapable of the knowledge that is truly a[n act of] contemplation (θεωρία).

Demonic songs39 arouse our desires and trouble the soul through harmful fantasies.  “Psalms, hymns, and spiritual songs,”40 in contrast, invite the soul constantly to remember the virtues, that they cool our boiling wrath and quench our desires.41 

Purified from alienating passions, the intellect itself becomes a psaltery - that harp to whose strains David sang his spirit-inspired songs.

“Acknowledge the Lord with the zither, on the ten-stringed psaltery chant psalms to him:”

The zither means a ‘practical’ soul moved by the commandments of Christ.42  The psaltery means a pure intellect43 moved by spiritual knowledge.44 

The theme is dear to Evagrius, and he repeats it over again:

“Awake, psaltery and zither:”

The symbol of the intellect is the psaltery, that of the soul is the zither.  The intellect is now “awakened”45 if it casts away ignorance; the soul if it casts away evil.  Soul is what I call the part of the (logos-gifted) soul subject to passion, that is wrath and desire.46 

Freed from evil and ignorance the soul is now able to undertake its primordial, proper task: knowing.

On the psaltery I will solve my problem:”

He who is of good courage chants psalms.46a With the psaltery he “solves” the “riddle” (πρόβλημα), by means of “good courage” (εὐθυμια) he knows the [meaning of] the problem.  “Good courage” means the freedom from passion of the logos-gifted soul.47 
As the keywords intellect, soul, passions (compulsions), purification, etc. point out, we find ourselves here in the realm of the human.  Psalmody is in fact the proper activity of human beings, as long as they find themselves [progressing] on their way from the assaults of the passions towards the purity of their created primordial state.

Just as it is appropriate for those “of good courage” to “chant psalms” (for it says “if any among you is of good courage, let him chant psalms”), so the singing of hymns [belongs to] those who behold the meaning-bearers (λόγοι) of (God’s) righteous deeds (δικαιώματα).48 Therefore the chanting of psalms applies to human beings, but the singing of hymns to angels, or to those who have achieved a nearly- angelic state.  Thus the shepherds (keeping watch) beneath the open sky heard the angels not chanting psalms, but rather singing hymns and saying “Glory to God in the highest and on earth peace to those  with whom He is well-pleased.49 

Thus “good courage” (εὐθυμία) means the soul’s freedom from passions (compulsions), that arises from the commandments of God and true teaching, “hymn”, however, signifies means “praise” (δοχολογία) together with astonishment (ἔκπληξις) at the sight of what is accomplished by God.50 

In the unison of tongue and heart, chanting psalms with understanding and without distraction signifies for Evagrius, as these texts teach, something other than simple repetition of sacred texts, even if it should be done with the required attentiveness.  It concerns something more! The psalm is for him above all else “spirit-inspired instruction” concerning the mysterious actions of God.  In [the psalm] is mirrored back the “manifold wisdom” of the creative God-Logos, whose hidden “meaning-bearers” can be known solely by the intellect purified from alienating passions.  This Spirit-inspired knowledge causes the intellect, like the ten-stringed harp of David, the psaltery, to ring out; and that melody that flows from it is Hymn-prayer.

However, one might perhaps object, does not the psalm also contain many texts that one must see as prayer, even as hymns? Is not human prayer here subordinated to a purely “intellectual” mysticism reaching out solely towards “knowledge”? The question is justified, and we will consider it in the last section of this chapter.  It is already anticipated here that in those places where Evagrius quotes prayer-formulae, he constantly draws from the Psalter!

PRAYER

Since in what follows we will speak often of prayer, we can restrict ourselves here to the aspects that distinguish it in a characteristic way from psalmody.  Psalmody, says Evagrius, pertains to the “manifold wisdom of God”.  This is reflected in “spiritual teaching”, primarily in the “book of creation”.  This is taught quite beautifully in the following apophthegm, attributed by Evagrius to the literally uneducated, but nonetheless graced with the gift of contemplation monk, Antony the Great

There once came to the righteous Antony one of the wise of his day who said: “How do you endure, Father, robbed as you are of the consolation of books?”.  He answered: “My book, O philosopher, is the nature of the things that have come into being, and it is always available if I wish to read the words (or meaning-bearers - λόγοι!) of God.51 

To this “book of creation” are joined the Scriptures, that other incarnation of the Logos, and here especially the Psalter, truly a kind of Summa of the whole Old Testament, as Athanasius the Great demonstrated in his Letter to Marcellinus.  Chanting the psalms thus means listening attentively to every “word” (or meaning-bearer) that God directs to us.  Prayer in contrast is an answer to this [experience of] God speaking [to us].

From among the many “definitions” of prayer we have already quoted one of the most important that Evagrius has taken from Clement of Alexandria: ἡ προσευχή ὁμιλία ἐστὶ νοῦ πρὸς θεόν “Prayer is speaking of the intellect with God”.52  “Speaking” is only an incomplete rendering of the Greek  ὁμιλία.  Like its Latin counterpart conversatio, homilia here means intimate interaction that includes both physical closeness52a and free, unmediated speech. That this unmediated speaking is an interactive relationship is taught later in the same chapter, where conversation (συνομιλεῖν) with God without any intermediary (μηδενὸς μεσιτεύοντος) is described.53 

Behind this presentation of unmediated conversation between God and human beings lies, as Or 4 teaches, the great figure of Moses whose unique relationship with God is clearly depicted in the Scriptures.

“And the Lord spoke to Moses face to faces, as one speaks to his own friend;”54 and in the same direct way Moses also spoke to God.

An indispensable requirement for this intimate conversation between humankind and God from the human side is purification from every passion, since these alienate human beings from God, even in the form of passionate thoughts

If Moses was hindered in his attempt to approach the burning thornbush until he had taken the shoes from his feet,55 how then can you - you who yearn to see the One exalted above every sense-perception and every intellectual concept, and to become his partner in conversation (συνόμιλος!) - how can you not detach from yourselves every passionate thought?56 

But it is not merely every passionate thought that must be stripped away, for

Prayer is a state of the intellect that negates every earthly thought.57 

indeed, every intellectual concept (νόημα) must finally [be stripped away] in so far as it also represents an (albeit ever-so-rarified) intermediary.  Moses in contrast was to approach with “naked feet”.

Prayer is a laying aside of (all) thoughts.58 

This conversation with God should indeed be “without any intermediary;” “face to face,” as with Moses.  Prayer therefore means “to go immaterially unto the immaterial,”59 that is, without any images or concepts drawn from the material world.

From this it becomes clear what Evagrius means when he describes prayer in contrast to psalmody as “prelude to immaterial and non-multiform knowledge”.60 “Immaterial” because God does not belong to the material world, “non-multiform” because He, in contrast to creation which is determined by number and multiplicity, is in His very nature both one and three in a non-numerical way.61 

The logical consequence of this radical renunciation of every concept of God evoked by the senses would be, so one might conclude, a way of speaking about God solely in abstract philosophical concepts.  In fact the opposite is the case! Evagrius is all too aware of the restrictiveness of abstract language and remains reserved with regard to any inconsiderate “theologizing”.61a Instead, he speaks, as the cited texts show, of the relationship between God and creation almost exclusively in images that the Scriptures provide him so richly.

It is, mutatis mutandis, the same as in the Old Testament: the more spiritualized the conception of God (namely with the prophets), the more recklessly one makes use of a massively anthropological language. Since the One referred to is fully “immaterial”, “shapeless”, “formless”, Evagrius can recklessly refer to Him using the most variegated imagery.  In contrast to the abstract concept, an image, a symbol, as he says himself, does not define, that is circumscribe, the intended reality: much more, rather, does it allow [the reality] to shine forth solely to the spiritual eyes, permitting to the divine epiphany its fitting uncircumscribed space for freer communication of itself.

PSALMODY AND PRAYER

The texts quoted and commented thusfar make it possible to better understand both the characteristic differences between psalmody and prayer, and their inner relationship to each other. Evagrius presents them both as divine charism; both have to do, albeit in different ways, with the knowledge of God.
In virtue of their form and content the psalms belong to the world of γνῶσις φυσική, that is knowledge of the multiform creative wisdom of God that is reflected back in extant things just as in the Spirit-inspired words of Scripture.  The “spiritual teaching” flowing out from both, however, reveals God as it were indirectly; that is, through the mediation of the meaning-bearers (λόγοι) hidden within things and the words of Scripture, that the one chanting the psalms is drawn to perceive (know) through reflection on the significance (σημαινόμενον) or power (δύναμις) of the psalms. It should be noted that this knowledge is as it were still pre-personal, since it is possible only through the help of an intellectual mediator.  It is ordered towards symbols of the Divinity, not towards Divinity Itself.

It is the same with the divine praise that is so richly contained in the psalms. They are “drawn from creation” and are thus indirect (mediated).  This applies as well to the angelic hymnody and that of those human beings who thanks to their purity have arrived at a nearly-angelic state.  For this marvelous praise is called forth through their vision of the wonderful saving deeds of God. Even if it is indeed the Works of God (δικαιώματα) that occasion the marveling and the praise, they all point back to their author.

It is otherwise with prayer in that specific sense that Evagrius here produces from that many-layered concept.  Prayer is “speaking with God”, even “dialogue without any intermediary”, thus personal-unmediated, as we would say.  Even the subtlest thoughts and concepts must, insofar as they are mediators, be transcended.

Prayer, then, is pure presence of one to the other, συνουσία says Evagrius, abiding together.62 As such prayer is “prelude” to the immaterial knowledge of the immaterial God .  It is itself beholding (θεωρία) of that which no eye can see.  Seen even more narrowly, this “divine Knowledge” in prayer is itself already “essential” (οὐσιώδης),63 that is, contacting the personal being of God, without the mediation of any created thing.

Correspondingly, the divine praise does not draw any more deeply than psalmody, nor even the English “hymn”, from the things that are created: rather in an astonishing way “from God Himself” - ἐχ αὐτοῦ αὐτὸν ἀνυμνεῖ.  The intermediary with God is now God Himself.  Praising God from [within] God, this is prayer in its highest consummation.  We shall see how this is possible.64 
Nevertheless, it is already clear here that for Evagrius “prayer” is an increasingly dizzying process of ever deepening interiority.

“My prayer will return back to my breast:”
“Breast” (χόλπος) he here calls Intellect.65 

Prayer turns back to the “breast”, that is the intellect, the heart,66 in the innermost depths of the person, his personal core, where he is, according to his nature, nothing but openness to God, capax Dei - pure receptivity to God, εἰκὼν θεοῦ - image of God, that only truly is [comes to be] if it encounters its archetype.

First of all, if one comes to appreciate the essential difference between psalmody and prayer, the character and purpose of Evagrius’ Commentary on the Psalms, so often quoted here and in what follows, becomes comprehensible. The more or less brief scholies [marginal annotations] on particular psalm-verses very obviously do not attempt an aid to better “pray” the psalms (in the usual sense of the word), as the modern reader would spontaneously expect. Evagrius is much more concerned, by means of an allegorical exegesis that follows fixed rules, to draw forth the hidden meanings (σημαινόμενον) of the Psalms and to unlock their symbols. Evagrius is solely concerned to elaborate the psalm as “spiritual teaching”.

Since the psalm belongs according to its contents (the action of God in creation and salvation history) to “the knowledge of nature (γνῶσις φυσικἤ, the evagrian exegesis is accordingly focused almost completely on sayings concerning the “mystery of the created”.  Ethics (πρακτική) comes only to the fore when it is very closely tied to the “knowledge of (the) nature” of created things.  Sayings about God (θεολογική), or rather our existence in Him are even rarer.  The Scholies (marginal annotations) on the Psalms closely resemble the Kephalia Gnostica, the expressed theme of which is also the γνῶσις φυσική.67 
The psalm is therefore for Evagrius primarily not prayer, and indeed to such an extent that he can designate a verse like Ps 37,22 not as prayer, as we would, but rather as “prelude” (προοίμιον) to prayer:

A fitting prelude to prayer is this:

“Leave me not, O lord,
my God, stand not far from me,
See to my assistance,
Lord of my salvation,”

for it contains within it the Blessed Trinity.68 
It is clear that “prayer” is to be understood here in a specific sense, namely as synonym for Contemplation.”  In addition, this threefold appeal to God is therefore a prelude, not of itself already “prayer”.  This example teaches us something else, as well.  That is, that all the petition, pleading, etc. of the Psalter leads on to (contemplative) prayer, and precisely there has its [true] place.  Thus it should come as no surprise that the examples that Evagrius offers of formulated prayer are invariably short verses from the Psalms.69 It is a question of texts that the modern reader would consider as “prayers”.  Evagrius divides them according to 1 Tim. 2,1 in three categories:70 

A supplication (δέησις) is a conversation (ὁμιλία) of the Intellect with God with pleading, concerning help, supplication or goods.71 

A vow (εὐξή) is a freely-offered promise of goods.72 

An intercession (ἔντευχις) is an appeal (παράκλησις) to God by someone advanced for the salvation of another.73 

There are of course numerous examples of these three forms of prayer in the Psalms, and Evagrius, like all the monastic fathers, draws spontaneously from them if he wishes to present a model of formulated prayer.  This spontaneity is the fruit of an ongoing meditative reading of the Psalms.  But this is not prayer in its highest sense.  For prayer, indeed, is “a state of the intellect that destroys all earthly thinking,”74 and “comes into being solely through the light of the Blessed Trinity,”75 as is stated prior to the above-quoted definitions.

It retrospect it now becomes clearer what psalmody signifies for Evagrius the mystic.  It is essentially reading of the spirit-inspired Word of God and attentive listening to its spiritual teaching.  This occurs first of all during the two sole offices known to the early desert fathers: Vespers and Vigils, each with its twelve psalms.  After each psalm followed a “prayer” in which the one praying answered the appeal of God he had heard in the text. During the remainder of the day, including also a good part of the night, the monk expanded the treasury of his inner reflections through memorization (ἀποστηθίζειν) of scriptural texts,76 or rather he “meditated” individual verses from the Psalms: in other words, he repeated to himself, softly and contemplatively, things he had already learned and meditated on their inner meaning.77 These meditated sacred texts (thus) also found in personal prayer an answer to their originator.

In the struggle against tempting thoughts the monk ultimately reaches back into the rich arsenal of the Psalter for requests, intercessions, praise, etc., in order to put a stop to the influences of the Adversary.  Evagrius dedicated an extensive work to this “contradiction” (“anti-speech”), his great “Antirrhetikos”, in which the Psalms occupy the greatest space.  As the examples teach, it has there to do with (in part) short ejaculatory prayers that he additionally [ in addition to ongoing meditation?] applies freely according to circumstances.  For what can comfort the afflicted soul more than the words of the psalmist?

When we strike at the demon of acedia, then we separate the soul with tears into two parts, one of which comforts while the other is comforted; for we have ourselves seen good hope, and accompany in song the words of holy David: “why are you afflicted my soul, and why do you confuse me? Hope in God, for I wish to praise him, my instructor and my God.”78 

Psalm and prayer, thus considered, are in no sense in opposition; and it is not a question of choosing between them!  They are much more, just like the indirect and direct knowledge of God reflected in them, inseparably united to one another.

Among the multiplicity of paths there are three paths of redemption, all having in common that they destroy sin.

These three salvific paths are, as always with Evagrius, practice of the evangelical commands (πρακτική), the knowledge of God mediated by created nature (γνῶσιη φυσική), and the unmediated knowledge of God in contemplation (θεωρετική).

Two of them are alike in that they free from the passions;

intended are praktike and physike, since the battle of the former does not solely win freedom from these; also [necessary is] the knowledge of causes and conditions of these entanglements.79 

The uniqueness of the third is that it becomes the cause of glorification (δοχολογία).  This “doxology” follows the first (way, that is vision of God); psalmody [follows] the second (that is, knowledge of created nature] and exaltation the third (that is, practical askesis).80 

The spiritual life as ascent to God begins with the practical exercise of the evangelical commands, the virtues.  These “elevate” [“exalt”] the soul,81 since freedom from the passions, the fruit of the praktike, lifts it up as if on wings into the high regions of knowledge.82 In the same way the pure intellect,83 through the knowledge of God, itself offers [in sacrifice to God] a ὕψωσις πνευματική.
A spiritual exaltation is the thanksgiving of the pure intellect for the good things that have come to it.84 

The intellect is “elevated” to the knowledge of God above all in the mirror of his creation.  The medium and expression of this knowledge is psalmody. From it proceeds the unmediated-personal encounter with God Himself that comes to pass, according to Evagrius, in the “state of prayer”. For those so graced, this then becomes the cause of awe-filled praise [glorification] (δοχολογία).

CHAPTER TWO:  “Pray Without Ceasing”1 

[29] The only goal of the monk and the consummation of the heart reaches for constant and uninterrupted persistence in prayer.2 
Insofar as the monk is nothing other than a Christian, this is also true for all who bear the name of Christ, whether dwelling in the “world” or in the solitude of the desert.  For the apostle urges all Christians to “pray without ceasing.”3 
But how is this possible?  All depends on what one means by “prayer.” For this concept can, like any other, have various meanings.  In the prologue to his treatise “On Prayer” Evagrius makes the basic distinction between two methods (τρόποι) of prayer.  The “practical”, active method (πρακτικὸς τρόπος), that pertains to the realm of quantity (ποσότης) stands in contrast to the contemplative method (θεωρητικὸς τρόπος), concerned with quality (ποιότης). Thus two methods, as inseparably bound together as letter and spirit and yet of different value.  The first has no meaning (νοῦς) without the second.

In what follows our concern will not be prayer as contemplation (θεωρία), that Evagrius chiefly describes as a “state of the intellect (κατάστασις νοῦ).”4  For “ceaseless prayer” has chiefly to do with quantity, and thus belongs to the realm of “practical methods of prayer.” Since the Praktike is the indispensable preliminary step towards theoretike or gnostike, and thus the beholding of knowledge of God, it is not unimportant to how the ancients comported themselves with regard to the “practicality” of continuous prayer prior to their being ennobled through God’s grace of vision.

The desert fathers were in deed and undertakings biblical “literalists” in the best sense of the word.  They thus took 1 Thes 5,17 literally, and not just as a mere recommendation.

It was not commanded of us that we should continuously work, keep vigil, or fast.  But we were required to “pray without ceasing”.5 
The justification for this law (νενομοθέτηται) seems so Evagrian at first glance, namely that “the intellect is naturally ordered towards prayer”, the fact nevertheless remains that the pontic monk here, as so often [in his writings] simply reflects back the common opinion that since Antony the Great, who also established principles of praxis, was well-established.  Thus we read in his Vita:

He prayed constantly, since he had learned that one must pray for himself alone “without ceasing”.6 
But how is it possible to concretely fulfill this command?  It is well-known that the desert fathers jealously hid their way of life (πολιτεία) from every indiscreet view, in order not to lose the fruits [of their way of life], that can only ripen in hiding, protected from the all-destroying “vainglory”.

Seal the sweet savor of your (ascetic) efforts with silence, so that it may not be stolen through your loose tongue by vainglory!7 
Prayer, not only as contemplation, but also as exercise belongs without doubt to these efforts; indeed it reveals their vital center.8  One would thus search in vain in the most ancient monastic writings for prescriptions of an easy and reliable “method”, as one finds later in the Byzantine hesychasts of the middle ages.  One need only recall the circumspection, indeed the mystery, surrounding John Cassian’s transmission of [the practice of] constant prayer!9 Thus we will generally catch only a glimpse from side roads of the first monks’ living practice of “ever-enduring prayer.”

When Evagrius arrived in Egypt around 383 and after a two-year residence in the Nitrian desert established himself for the rest of his life in the Cells, he found there a tradition more than a century old, rich in experience, that he as docile disciple not only made his own, but which also found in him one of is most articulate spokesmen.  He eagerly quotes Antony “the first fruits of the anchorites”10 His life by Athanasius was entrusted to him, as also the exercise of ever-enduring prayer.  Among others two outstanding monastic fathers transmitted to him directly this ascetic and spiritual tradition: Macarius the Great, and his namesake [Macarius the] Alexandrian.11 

Concerning Macarius the Great we are informed by Palladius - who for nine years was a pupil and close confidant of Evagrius, and who is thoroughly imbued with his spirituality - that it was said of him that he was ceaselessly (ἀδιαλείπτως) in ecstasy, and had spent more time with God than under Heaven”.12 Macarius was without doubt a man of prayer in the highest sense of the word, a “contemplative” (θεωρητικός) according to Evagrian terminology. It is thus not unimportant to know that Evagrius had him to thank for essential insights into the spiritual life.

Macarius the Alexandrian had made a name for himself through his severe asceticism.  He was the priest of the Cells,13 and thereby Evagrius’ immediate superior, whom he had to thank for the essentials of his practical knowledge of monastic life.  Palladius reports that Macarius daily offered 100 prayers,14 and it is certainly no accident that Evagrius did the same.15
But how was this possible? For the monks also worked constantly with their hands, (aside from the Euchites and those brothers who came close to this error),16 in order to earn their living and also to be able to offer alms.  It requires in fact only a small recalculation to make clear what these 100 prayers per day meant.  If one concedes to these ascetics four hours of sleep per day,17 then monks like Macarius and Evagrius offered during the twenty hours of the day (and night) apart from the two “little hours” (vespers and Vigil), each with their twelve psalms and the corresponding prayers, it comes to something like [offering] a prayer every ten minutes! That this was in fact the usual practice is taught in the first apophthegm of Antony:

The holy Antony sat once (in his kellion) in the desert, afflicted with acedia and in great darkness of thoughts, and he spoke to God “Lord, I desire salvation, but my thoughts do not allow it.  What should I do in my distress? How can I be saved? Soon thereafter he arose and went outside. There he saw one like himself.  He sat and worked, then he stood up from his work and prayed; he sat down again and wove his rope, then he stood up again to pray.  But it was an angel of the Lord, sent to help Antony find his way and to bestow on him certainty.  And he heard the angel say: “Act thus and you will be saved!” He heard all of this and was full of joy and consolation; and in acting thus he was saved.18 
The exercise - already attested in Antony[‘s time] - daily to recite only twelve psalms and to dedicate the rest of the day to unceasing prayer,19 endured for a long time. We encounter it now and then in the Apophthegmata, if only usually in passing, since it was a question of a common usage that required no further explanation.  John Cassian made this tradition known in the West in the fifth century; in the sixth century it is attested in Palestine by the recluses of Gaza, Barsanuphios and John.  A very richly informative letter of John “the Prophet” deserves to be read carefully as a true witness to the oldest tradition:

A question of the same to the same father:

“Since in the lives of the fathers it stands written that one said 100 prayer, another so-and-so many: should we also in praying have a certain quota, or not? And how should we say the prayer, in an extended fashion? Or should one pray the Our Father and sit down again to manual labor?  Furthermore, what should one do at work? Similarly regarding Vespers and Vigils; how should one who lives alone conduct himself?  And should one say the hours and sing Odes or hymns?”

The answer (of John the Prophet):

“The hours and odes are ecclesiastical traditions, and the are good from the perspective of the unity of the whole people.  Similarly in communities for the sake of unity among many wills.  those of Skete, nevertheless, neither have hours nor do they pray odes; rather solitary, they (occupy themselves with) manual labor, meditation, and prayers at short intervals.

If you thus rise for prayer, you should ask to be redeemed and freed from the old man;20 or you should pray the Our Father, or you should do both together:21 then sit down to manual labor.

With regard to extending the prayers: if you stand (in prayer) or “pray without ceasing” in accordance with the Apostle, then you do not need to extend the prayer when you stand.  For your intellect is at prayer all day long.

When you sit down to manual labor, then you should memorize or say psalms.  At the end of each psalm you should pray while seated, “O God, have mercy on me, needy [as I am]!”22  When you are assailed by thoughts, then add “O God, you see my affliction, come to my aid!”.23
When you have made three rows of the mat, then stand for prayer, and when you bend the knee, and when you likewise arise again to pray, say the same prayer.

With regard to Vespers, those of Skete say twelve psalms, and the end of each they say [*anstelle] the doxology “Alleluia” and say a prayer.  It is the same at night: twelve psalms, and after the psalms they sit down to manual labor.

If anyone wishes, he may memorize; another can investigate his own thoughts, or (read) the lives of the Fathers.  The one who reads says five or eight pages and performs manual labor.  The one who chants psalms or memorizes must chant psalms with the lips as long as no one is near him, and he should take care that no one notices what he is doing”.24
This texts contains an abundance of concrete recommendations that should be carefully gathered.  Here we will consolidate only that which pertains to “ceaseless prayer”.  This brother living in solitude had asked the [spiritual] father six questions:

1. The quantity, that is the number of prayers.

2. The length of individual prayers

3. The formula to use

4. Manual labor and prayer

5. Vespers and Vigils

6. Hours, odes, and hymns

John the Prophet answered comprehensively with expressed reference to the ancient practice of Skete, that was evidently still had full validity, and which he faithfully describes in detail.  Leaving aside the two psalmic offices and the question (of a later date) concerning hymns and odes, John the Prophet summarizes the program of the hermit in three points:

1. Manual labor (ἐργόχειρον)

2. Meditation (μελέτη)

3. Prayer at brief intervals (κατ’ ὀλίγον εὐχἤ.
John places manual labor at the top, since this occupies the monks’ whole day as well as a good part of the night. The underlying question is: how can one combine manual labor and prayer?  John distinguishes [between] two [different] methods of prayer:

1. Standing, at intervals after completing three rows of the mat on which the questioner works: a spontaneous prayer of biblical inspiration or the Lord’s Prayer, or both together. Thus John provides an answer to the question of a specific quantity [of prayers] .25 According to him there is none. More specifically, the quantity is an individual matter and must be adapted to the form and rhythm of the work. It is the same with the prayer [itself]. Here, too, there is no formalism, although Barsanuphios clearly gives preference to the Lord’s Prayer in an[other] answer to the same monk,26 whether recited fully or in portions according to circumstances;27 being as it is the prayer par excellence of both the monks28 and all Christians.

John presupposes for these prayers, said standing, the same ritual provided by John Cassian for the offices: standing, genuflection, arising again.29   All of this relatively brief, since these prayers said standing are what belongs to “constant prayer”, that thus “the intellect is at prayer throughout the day.”  Cassian also provides the reason for the brevity of the prayer: a prayer too protracted is constantly in danger of becoming an offering of distraction - a reason cited also by Augustine, who was also well-acquainted with Egyptian practice.30
2. Sitting, during manual labor, at the end of memorizing (ἀποστηθίζειν) a scriptural text or reciting one from memory. Against the “thoughts” (λογισμοί) John recommended short invocations, just as Evagrius does.31 This “antirrhetic” method is traditional, and already attested by Antony and Macarius, to name only two prominent examples.32 

Psalmody is not yet prayer: this was said in the preceding chapter. Prayer follows psalmody at intervals, whether that of the two offices of Vespers and Vigils, or of the memorizing during, respectively, the day or night. Of what sort were these prayers? Since it is here a question of something unique to the individual, the answer must of necessity remain very general.  Nevertheless, as the examples found in Evagrius, John Cassian, and John of Gaza teach, these “prayers” were verses from the psalms!

Evagrius quotes in Or 97 as example of an antirrhetic prayer Ps 22.4: “I fear no evil for you are with me!” Elsewhere he quotes other psalm verses,33 and thus knows a variety of “prayers”; while Cassian praises the admirable power in all circumstances of the psalm verse 69.2: “O God, come to my help, Lord hasten to help me.34
John of Gaza also quotes, in addition to the Lord’s Prayer, verses from the psalms that he in characteristic fashion modifies.  This Evagrius does, too; even going so far as to combine the verses, composing a small prayer that is “Christianized” by a slight modification:

“Lord Christ
Power of my salvation,
incline your ear,
hasten to save me!
become for me a protecting God
and a place of refuge
in order to redeem me!”35 

As these few examples make clear, psalmody is in itself recitation of the inspired Word of God, and thus not yet of itself prayer.  It nevertheless becomes, through the many expressions of prayer it contains a school of prayer.  The one praying finds in them, as Athanasius (Letter to Marcellinus) elaborates, an endless wealth of images, concepts and fixed formulas that he can without hesitation make his own.  As we saw, he does this in a very personal way.  Namely, he does this as a Christian. For he finds in them not only an inexhaustible “spiritual teaching” concerning the saving acts of God in creation and history, and this means teaching concerning the “knowledge of Christ” (γνῶσις Χριστοῦ); but he also finds Christ in and through everything: in part as one speaking; in part as the one addressed by the one praying in the Old Testament prayer, namely David, the Spirit-inspired psalmist. The “knowledge of Christ” is the key to every verse of the Old Testament, most particularly the Psalter.

It thus becomes clear that the recitation, memorization, or meditative repetition (μελέτη) of the psalms finally has no goal other than “prayer”. Listening to God’s Word and humankind answering back thus intertwine in an increasingly intimate dialogue between creator and creation.  “Prayer”, Evagrius does say, “is a dialogue (ὁμιλία - συνομιλεῖν) ofthe intellect with God”.36 

The time required for this meditation and transformation of text into personal prayer is often much shorter than that needed to complete three rows of a mat.  The monk therefore remains seated. These innumerable, small “javelin [lit. ‘thrown’] prayers”, as Augustine calls them represent that “ceaseless prayer” (ἀδιάλειπτος προσευχή) of 1 Thes 5,17 that John of Gaza expressly mentions in addition to the constantly-offered prayers of the personal “Rule” (κανών).

Looking back once more it would seem that several elements flow together towards God in a single elan:

- The psalmody of the two “little offices”, Vespers and Vigil, each with its twelve psalms and accompanying “prayers” and [appropriate] gestures of adoration.  Without this personal prayer, with which the monk concludes each individual psalm, [thus] christianizing and making it his own, the recitation of the Psalms would lose much of its purpose.  The brevity of the psalmic offices and their restriction to two is best explained by the desire to achieve as much scope as possible for “prayer”.

- The personal “rule” of the monk, completely adapted to the form and rhythm of his manual labor and consisting of short prayers, offered while standing. The purpose of these exercises is clear: work is not its own justification, rather it provides a livelihood and facilitates love of neighbor.  As everyone knows, doing possesses its own inner “dynamic” which all too easily tends to become independent. Through regular prayer the monk constantly frees himself from this pressure and reorients himself toward the One Who is to be thanked for everything.

- The constant “meditation” on God’s word, not interrupted by manual labor, but rather constantly accompanying [it] and frequently breaking out anew in verbalized “prayer”.  Here, as well, the purpose is easy to see.  Even “meditation”, consideration of the hidden meaning-bearers in the sacred text can easily make itself independent.  It then becomes a curious, restless searching for things that cannot be forced, bus must rather be bestowed. In “prayer” the monk constantly turns back to the One Whom he finally is seeking. For also in meditation, it is a question not of acquiring new information, but solely of encounter with God.

It is significant that even “intellectual” work appears not to hinder any of these three forms of prayer,37 as the example of Evagrius teaches.  The prerequisite is first of all that this intellectual work is in virtue of its whole orientation simply a particular form of “meditating”, and that its inner dynamic is directed toward prayer as contemplation (θεωρία) - that super-rational unmediated-personal knowledge of God that Evagrius designates γνῶσις in the case of the “mystics” John and Paul.

At first glance the sort of discipline envisioned by John of Gaza and evidently practiced from of old in Skete would seem to be achievable only in the strictest solitude. Indeed, it is proper to the monk who lives alone (κατὰ μόνας).  Nevertheless, at the end of his letter John seems to anticipate the presence (if not regular at least possible) of other brothers; and even Evagrius, who likewise writes for anchorites, does not exclude the presence of other monks at prayer.38 

But here the question presents itself how it is possible to protect the very personal character of prayer in the presence of others from that appearance of ostentation widely-known to be so despised by the desert fathers? For one chants psalms, that is to say memorizes and meditates aloud, as John clearly establishes at the end of his letter. His admonition to take care in the presence of others not to be noticed applies, as Evagrius and Cassian noted, to personal prayer. One chants psalms out loud, but prays in silence.

With tears appeal nightly to the Lord
and no one will become aware that you pray,
and you will find grace.39 
Three texts from the Ethiopian tradition afford us a lovely view into this completely hidden exercise of silent prayer.

Abba James said: I once went to Beleos to Abba Isidore, the one from Nezare, and found him writing, sitting in his lodging.  I remained a little while with him and observed him, how he often lifted his eyes to heaven without moving his lips and one could not hear his voice. I asked him: “What are you doing, my father?” He answered me: “Do you not know what I am doing?” “Not at all, Abba,” I said. He answered me: “If you do not know that, James, then you have not been a monk for a single day. See, this is what I say: “Jesus, have mercy on me! Jesus, help me! I praise you, my Lord!”40 

It is not easy to date this text that, like the two others, presupposes the existence of a single, otherwise very beautiful and rich formula of the Jesus Prayer. However the lesson of the silent “prayer of the heart” is well-attested.

The brothers reported the following: We once went to the Elders and after we had, according to custom, prayed and greeted one another, we sat down. After the conversation, since we wished to leave, we asked that a prayer be said.  Then the Elder said to us “What, have you not prayed?” And we answered him, “At our arrival, abba, a prayer was said, and we have conversed since then.” Then the elder said “Excuse me brothers, but one of the brothers who sat with us and conversed with us prayed (in the meantime) 103 prayers.” And as he said this they offered a prayer and dismissed us.”41
It is not difficult to discover a “method” behind these texts that is universally current, yet without being expressly formulated.  Its purpose is obviously to fix the intellect on the single “thoughts of God” (θεοῦ νόημα).42 It is only conceivable, one might say only bearable, in a spiritual climate in which “prayer”, as John Cassian says in the texts quoted in the introduction [to this chapter], is the highest goal of the monastic life.  However, [this is] prayer no longer understood as a human exercise - even if it is Without ceasing” - but rather prayer as “state of the intellect”, as Evagrius expressed it.  John of Gaza also hints at this when he answered: No fixed quantity, “for the whole day long your intellect is at prayer”.43 

The goal of the “active mode of prayer” is, as Evagrius teaches, nothing other than the [act of] “beholding” (θεωρία) in ceaseless, intimate dialogue with God “without any intermediary,”44 even without the mediation of any intellectual concept, however sublime.45 

The sole “mediator” between God and humankind is God Himself,46 that is the Son and the Holy Spirit, who open for us the access to the Father, Origin and Destiny of all. Nevertheless, no human being is able to obtain this access for himself. “Contemplation” is a pure gift from God.47 

The [monks of] Skete say:”... As you now see me, thus have I done all my life: a little manual labor, a little meditation, a little prayer, and so as as I am able, to keep myself uncontaminated by thoughts, resisting the thoughts that press in [on me]. And thus came over me the spirit of contemplation (τὸ τῆς θεωρίας πνεῦμα) without my being aware of it, and without knowing that others engaged in the same exercises”.48 

Prayer as, finally, wordless “vision of God” is in no sense pure utopian, intellectual speculation; as that simple peasant taught who answered the sainted Cur‚ of Ars:

“I gaze upon the good God, and the good God gazes upon me.”49 

This silent, steadfast “beholding” is possible because the intellect, “of its nature made in order to pray”,50 “finds in prayer the exercise of that activity proper to it.”51 since “prayer is the activity that corresponds to the dignity of the intellect (as image of God), in other words, its best and most authentic practice.”52 

A human being is most fully himself only when he prays, that is to say when the likeness stands in most complete harmony with its original image. To move oneself toward this goal, striving for it with all one’s powers is “natural” to human beings, since it corresponds to their true nature.  “Continuous prayer” is a step along this path.  It is the quintessence of the “active mode of prayer.”

Egypt is the land of monasticism’s origin, where there still remain in unbroken vitality the monasteries founded by Antony, Makarios, and others. Despite it’s geographically and historically conditioned unique features, Egyptian monasticism has always been looked upon as the measure of all later developments, as John of Gaza teaches very beautifully.

Egypt is also the land of origin of that contemplatively-oriented spirituality that found such a living witness in the writings of Evagrius, and found later it’s marked elaboration in the writings of the Byzantine hesychasts. The oldest epigraphic witness to the so-called “Jesus-prayer” are found, significantly, in Egypt, specifically in the Cells.53 The later Coptic tradition has retained an abundance of excellent texts in which Evagrius is acknowledged an important role as guarantor of the most ancient tradition.54 As these pages make clear the spirituality of “constant prayer” that underlies the continual (recitation of the) Jesus Prayer is even older [that Evagrius].  The tradition leads back, perhaps not erroneously, to Antony the Great himself.







*
It is well-known that one of the most important elements of this ancient tradition, personal silent prayer accompanying every psalm of the two offices of the early desert fathers, was given up quite early in East and West55 in favor of a more elaborate office, festooned with ecclesiastical poetry,56 in which the psalms came to be understood as “prayer” in themselves.57  In place of the original spontaneity came ordered liturgy, known to us in the ancient monastic rules. The process certainly resulted from an inner necessity, but without awareness that thereby a clear change in tone entered in.

Perhaps we do not go far wrong in suspecting that Byzantine hesychasm represents a sort of counter-reaction to this development, having as its goal the protection of a place for contemplative prayer alongside prayer as divine service.  In the West things proceeded by and large along different lines, and perhaps it is here that one of the deepest roots lies for the differences between East and West.58 

Meanwhile, nothing prevents us, as is so often the case in history, from returning to the oldest sources and thus recall to mind that “the whole definition of the monk ...  strives for constant and unbroken perseverance in prayer,” a “state of the intellect” that truly “separates” the human being “from all” that is not God, nevertheless at the same time “uniting with all,”58 thanks to the unity with Him Who in His triune essence is Himself the source of all unity.59 

“The monk is therefore called monk (μοναχός) because he converses (ὁμιλεῖ) night and day with God and considers solely that which is God, possessing nothing (else) on earth.”60 

MONASTIC AUTHORS on PSALMODY
	FROM THE RULE OF BENEDICT
	

	CHAPTER 19:
THE DISCIPLINE OF CHANTING PSALMS
	XIX  DE DISCIPLINA PSALLENDI

	
1 We believe that the Divine Presence is everywhere, and the eyes of the Lord in every place look upon the good and the evil.  (Prov 15:3).  2 We especially believe this without any doubt when we are assisting at the Work of God.
	1 Ubique credimus divinam esse praesentiam et oculos Domini in omni loco speculari bonos et malos, 2 maxime tamen hoc sine aliqua dubitatione credamus cum ad opus divinum assistimus.

	
3 Therefore let us always remember what the prophet says:  Serve the Lord in fear (Ps 2:11), and again, 4 Chant psalms wisely (Ps 46:8); 5 and, In the presence of the angels I will chant psalms to you (Ps 137:1).  6 Therefore let us consider how we ought to behave in the presence of the Holy One and His angels, 7 and thus stand to chant psalms in such a way that our mind and voice are in concord with each other.
	3 Ideo semper memores simus quod ait propheta: Servite Domino in timore, 4 et iterum: Psallite sapienter, 5 et: In conspectu angelorum psallam tibi. 6 Ergo consideremus qualiter oporteat in conspectu divinitatis et angelorum eius esse, 7 et sic stemus ad psallendum ut mens nostra concordet voci nostrae.

	CHAPTER 20,
REVERENCE IN PRAYER
	XX  DE REVERENTIA ORATIONIS

	
1 If when we wish to request something of powerful men we do not presume to do so except with humility and reverence, 2 how much more ought we to offer supplications to the universal Lord and God in all humility and purity of devotion?  3 And we know it is not on account of our wordiness that we are heard, but rather through purity of heart and tears of compunction.  4 And therefore prayer ought to be brief and pure, unless it happens to be prolonged by a sentiment inspired by divine grace.  5 In community, however, prayer should always be brief; and at the signal given by the superior all should rise together.
	1 Si, cum hominibus potentibus volumus aliqua suggerere, non praesumimus nisi cum humilitate et reverentia, 2 quanto magis Domino Deo universorum cum omni humilitate et puritatis devotione supplicandum est. 3 Et non in multiloquio, sed in puritate cordis  et compunctione lacrimarum nos exaudiri sciamus. 4 Et ideo brevis debet esse et pura oratio, nisi forte ex affectu inspirationis divinae gratiae protendatur. 5 In conventu tamen omnino brevietur oratio, et facto signo a priore omnes pariter surgant.


From The Institutes and Conferences of St. John Cassian
	
And while all were sitting (as is still customary throughout the land Egypt), having fixed the whole focus of their hearts on the words of the one chanting the psalms, he sang eleven Psalms separated by prayers introduced between them: singing each succeeding verse with equal modulation, he completed the twelfth with the ‘alleluia’ response, and by suddenly withdrawing from the eyes of all, put an end to both their controversy and their ceremony. (Institutes II.5,5)
	Cumque sedentibus cunctis, ut est moris nunc usque in Aegypti partibus, et in psallentis uerba omni cordis intentione defixis undecim psalmos orationum interiectione distinctos contiguis uersibus parili pronuntiatione cantasset, duodecimum sub alleluiae responsione consummans ab uniuersorum oculis repente subtractus quaestioni pariter et caerimoniis finem inposuit. 

	
	

	
. . . before they bend their knees they pray for a little while, standing to spend the greater part of the time in supplication. And after this, for the briefest moment, they prostrate themselves on the ground as if adoring the Divine Compassion, and then arise as quickly as possible, standing upright with outstretched hands -  just as they had previously prayed (oraverant) standing - [now] to linger in [supplicating-] prayers (preces). For remaining prostrate on the ground for any length of time renders you open, they say, not only to the assault of [tempting] thoughts, but of sleep. . . But when he who is to ‘collect’ the prayers rises from the ground they all stand up together: for no one would presume to bend the knee before he bows down, nor to delay when he has risen from the ground . . . (Inst.  II.7,2-3)
	.  . . . antequam flectant genua, paulisper orant et stantes in supplicatione maiorem temporis partem expendunt.  Itaque post haec puncto breuissimo procidentes humi, uelut adorantes tantum diuinam clementiam, summa uelocitate consurgunt ac rursus erecti expansis manibus eodem modo, quo prius stantes orauerant, suis precibus inmorantur. Humi namque diutius procumbentem non solum cogitationibus aiunt uerum etiam sommo grauius inpugnari. . . Cum autem is, qui orationem collecturus est, e terra surrexerit, omnes pariter eriguntur, ita ut nullus nec antequam inclinetur ille genu flectere nec cum e terra surrexerit remorari praesumat. . .

	
	

	
. . .  receiving into himself all the inward states [contained] in the psalms, he will begin to sing them not as if composed by the prophets; but as if spoken by him as his own prayers, drawn forth from deepest compunction of heart: and he will certainly interpret them as directed at himself, understanding that their verses were not only formerly fulfilled by or in the prophet; but that they are fulfilled and acted out daily in him. (Conferences X.11.4)
	. . .  omnes quoque psalmorum adfectus in se recipiens ita incipiet decantare, ut eos non tamquam a propheta conpositos, sed uelut a se editos quasi orationem propriam profunda cordis conpunctione depromat uel certe ad suam personam aestimet eos fuisse directos, eorumque sententias non tunc tantummodo per prophetam aut in propheta fuisse conpletas, sed in se cotidie geri inplerique cognoscat. 

	
	

	
We find all these inward states expressed in the Psalms, so that seeing whatever occurs as in the clearest mirror, we more effectively understand it; and so with our inward states for teachers, we are educated not [merely] by hearing, but through actual examination . . . (Conferences X.11.6.)
	Omnes namque hoc adfectus in Psalmis inuenimus expressos, ut ea quae incurrerint uelut in speculo purissimo peruidentes efficacius agnoscamus et ita magistris adfectibus eruditi non ut audita, sed tamquam perspecta palpemus . . 

	
	

	
(1) . . .For it can occasionally happen that any verse at all from the psalms may set our prayer ablaze while we are chanting.  Or sometimes the musical phrasing by the brother chanting will arouse dull minds to focused supplication.
 (2) We also know that the enunciation and reverence of the one chanting the psalms can very much increase the fervor of those who stand by [listening]. (Institutes IX.26.1-2).
	(1) . . . Nonnumquam etenim psalmi cuiuscumque uersiculus occasionem orationis ignitae decantantibus nobis praebuit.  Interdum canora fraternae uocis modulatio ad intentam supplicationem stupentium animos excitauit.

 (2) Nouimus quoque distinctionem grauitatemque psallentis etiam adstantibus plurimum contulisse feruoris.

	
	

	And so our mind will attain that incorrupt​ible prayer: . . which does not consist solely in averting our inner gaze from images, but rather is characterized by the absence of any need for voice or word: for the focus of our minds is set ablaze through some indescribable eagerness of spirit, which our mind, beyond the senses or the effects of matter, then pours forth to God with inexpressible groans and sighs. (Conferences X.11.6)
	Atque ita ad illam orationis incorruptionem mens nostra perueniet . . .  quae non solum nullius imaginis occupatur intuitu, sed etiam nulla uocis, nulla uerborum prosecutione distinguitur, ignita uero mentis intentione per ineffabilem cordis excessum inexplebili spiritus alacritate profertur, quamque mens extra omnes sensus ac uisibiles effecta materies gemitibus inenarrabilibus atque suspiriis profundit ad deum.


From The Sayings of the Desert Fathers
( Apophthegmata Patrum (Greek syst. col.) 7.1, SC 387, p. 336)

	
1. Once while living in the desert the holy abba Antony found himself in the state of acedia, darkened by [tempting] thoughts. And he said to God: ‘Lord, I want to be saved and my [tempting] thoughts do not allow it. What should I do in my affliction? How am I to be saved?
	1. Ὁ ἅγιος ἀββᾶ 'Αντώνιος καθεζόμενός ποτε ἐν τῇ ἐρήμῳ ἐν ἀκηδίᾳ γέγονε καὶ πολλῇ σκοτώσει λογισμῶν.  Καὶ ἔλεγε πρὸς τὸν Θεόν· Κύριε, θέλω σωθῆναι καὶ οὐκ ἐῶσί με οἱ λογισμοί· τί ποιήσω ἐν τῇ θλίψει μου; Πως σωθῶ;

	
And standing up a short time later he began to go outside, when he saw someone like himself sitting down and working, then standing up from work and praying; then sitting down again to work on the rope [he was making], and again standing up to pray.
	Καὶ μικρὸν διαναστὰς ἐπὶ τὰ ἔξω θεωρεῖ τινα ὁ 'Αντώνιος ὡς ἑαυτὸν καθεζόμενον καὶ ἐργαζόμενον, εἶτα ἀνιστάμενον ἀπὸ τοῦ ἔργου καὶ προσευχόμενον καὶ πάλιν καθεζόμενον καὶ τὴν σειρὰν ἐργαζόμενον, εἶτα πάλιν εἰς προσευχὴν ἀνιστάμενον.

	
But it was an angel of the Lord sent to set Antony straight and confirm him. And he heard the angel saying: ‘Do this and you will be saved.’ And on hearing this he rejoiced greatly and recovered his courage; and in acting thus he was saved
	'͂Ην δὲ ἄγγελος Κυρίου ἀποσταλεὶς πρὸς διόρθωσιν καὶ ἀσφάλειαν 'Αντωνίου.  Καὶ ἤκουσε τοῦ ἀγγέλου λέγοντος·  Οὕτως ποίει καὶ σώζῃ. Ὁ δὲ τοῦτο ἀκούσας πολλὴν χαρὰν ἔσχε καὶ θάρσος, καὶ οὕτως ποιῶν ἐσώζετο. 



From the Letter to Marcellinus by St. Athanasius:
	 . . . And it seems to me that for the one chanting psalms, these become like a mirror in which he perceives himself and the movements of his own soul; and thus affected he recites them. (Letter to Marcellinus 12, PG 27.24)

	Καί μοι δοκεῖ τῷ ψάλλοντι γίνεσθαι τούτους ὥσπερ εἴσοπτρον, εἰς τὸ κατανοεῖν καὶ αὐτὸν ἐν αὐτοῖς καὶ τὰ τῆς ἑαυτοῦ ψυχῆς κινήματα, καὶ οὕτως αἰσθόμενον ἀπαγγέλλειν αὐτούς. 

	. . . And the one hearing is struck with compunction as if he himself were speaking, and is moved by the words of the songs as if they were his own. (11, PG 27.21)

	
καὶ ὁ ἀκούων δὲ ὡς αὐτὸς λέγων κατανύσσεται, καὶ συνδιατίθεται τοῖς τῶν ᾠδῶν ῥήμασιν, ὡς ἰδίαν ὄντων αὐτοῦ.

	. . . for all of Sacred Scripture is a teacher of virtue and the truths of faith; but the Book of the Psalms somehow contains as well the image of the souls’ course of life. 14, PG 27.25.
	
πᾶσα μὲν ἡ θεία Γραφὴ διδάσκαλός ἐστιν ἀρετῆς καὶ πίστεως ἀληθοῦς· ἡ δέ γε βίβλος τῶν Ψαλμῶν ἔχει καὶ τὴν εἰκόνα πως τῆς διαγωγῆς τῶν ψυχῶν. 


From on Various Evil Thoughts (Peri Logismon)
 by St. Evagrius Ponticus:

	
17.  [Ph 16]  The concepts of this present world - these the Lord gave to man, like sheep to a good shepherd: for it is written, He has placed the world in his heart; (Eccl. 3:11)  yoking to him indignation and desire for [his] support, so that with the first he may drive away the concepts of wolves, while with desire he may lovingly tend the sheep, assailed as he often is by the rain and winds.  
	
[SC 438,p. 208 cf.PG 79.1220b] ΚΕΦΑΛ.ΙΖ´. 17. Τὰ νοήματα τοῦ αἰῶνος τούτου ὁ Κύριος καθάπερ [p.210] πρόβατά τινα τῷ ἀγαθῷ ποιμένι τῷ ἀνθρώπῳ παρέδωκε· κὰι γὰρ, φησὶν, τὸν αἰῶνα δέδωκεν ἐν καρδίᾳ ἀυτοῦ· συζεύξας αὐτῷ θυμὸν, κὰι επιθυμίαν πρὸς βοήθειαν, ἵνα, διὰ μὲν τοῦ θυμοῦ, φευγαδεύῃ τὰ τῶν λύκων νοήματα, διὰ δε τῆς ἐπιθυμίας στέργῃ τὰ πρόβατα, καὶ ὑπὸ τῶν ὑετῶν, καὶ ἀνέμων πολλάκις βαλλόμενος.  

	
[God] also gave him pasture so that he may shepherd the sheep, as well as a verdant place and refreshing water (cf. Ps. 23: 2), [the] Psalter and a harp (kithara), a rod and a staff; so that from these sheep he is fed and clothed and gathers provender.  For it is written, Does anyone feed a flock and not drink its milk? (l Cor. 9:7).
	Δέδωκε δὲ αὐτῷ πρὸς τούτοις καὶ νομὸν, ὅπως ποιμαίνῃ τὰ πρόβατα, καὶ τόπον χλόης, καὶ [79,1220c] ὕδωρ ἀναπαύσεως, καὶ ψαλτήριον, καὶ κιθάραν, καὶ ῥάβδον, καὶ βακτηρίαν, ἵνα ἐκ ταύτης τῆς ποίμνης, καὶ τροφῇ, καὶ ἐνδύσηται, καὶ χόρτον ὀρεινὸν συναγάγῃ.  ◌̧ Τίς γὰρ, φησὶ, ποιμαίνει ποίμνην, καὶ ἐκ τοῦ γάλακτος τῆς ποίμνης οὐκ ἐσθίει; ς

	
It is therefore proper for the anchorite to guard this flock at night and by day, so that the concepts are neither caught by wild beasts nor fall into thieves’ hands: if this should happen in the wooded valley he must immediately snatch [it] from the mouth of the lion or the bear (cf. 1 Sam.: 7: 35).
	Δεῖ οὖν τὸν ἀναχωροῦντα φυλάττειν νύκτωρ, καὶ μεθ´ η῾με´ραν τοῦτο τὸ ποίμνιον, μήτι τῶν νοημάτων γένηται θηριάλωτον, ἢ λῃσταῖς περιπέσῃ, εἰ δὲ ἄρα τι τοιοῦτο συμβαίη κατὰ τὴν νάπην, εὐθέως ἐξαρπάζειν ἐκ τοῦ στόματος τοῦ λέοντος ἢ τῆς ἄρκτου.

	
It is thus that the thought of a brother is caught by wild beasts - if it pastures what is within us with with hatred: with regard to a woman, if we turn aside to shameful desire; with regard to gold and silver, if we settle down with greed.  And the concepts of the holy gifts [of God are caught by wild beasts] if we mentally graze on vainglory: and the same happens in the case of other concepts if they are plundered by the passions. 
	Γίνεται δὲ τὸ νόημα τὸ περὶ τοῦ ἀδελφοῦ θηριάλωτον, εἰ μετὰ μίσους νέμοι τὸ ἐν ἡμῖν, καὶ τὸ περὶ τῆς γυναικὸς, εἰ μετ' αἰσχρᾶς ἐπιθυμίας στρέφοιτο παρ' ἡμῖν, καὶ τὸ τοῦ ἀργυρίου, καὶ τοῦ χρυσίου, εἰ μετὰ πλεονεξίας αὐλίζοιτο.  Καὶ τὰ νοήματα τῶν ἁγίων χαρισμάτων, [79,1220δ] εἰ μετὰ κενοδοξίας κατὰ διάνοιαν βόσκοιτο· καὶ ἐπὶ τῶν ἄλλων δὲ νοημάτων ὡσαύτως συμβήσεται, κλεπτομένων τοῖς πάθεσιν.

	 
It is fitting not only to protect this [flock] by day, but also to guard [it] by keeping vigil at night.  For it happens that by fantasizing shamefully and wickedly one may lose what is one’s own; and this is what was said by holy Jacob: I did not bring you a sheep caught by wild beasts; from my own [resources] I made good the thefts by day and the thefts by night, and I was burned with heat by day, and with frost by night, and sleep departed from my eyes. (Gen. 31: 39-40.Sept.)
	
[79,1220d] ΚΕΦΑΛ.ΙΗ´. Οὐ μόνον δὲ ἐν τῇ ἡμέρᾳ δεῖ ταῦτα τηρεῖν, ἀλλὰ καὶ νύκτωρ ἀγρυπνοῦντας φυλάττειν.  Συμβαίνει γὰρ καὶ φανταζόμενον αἰσχρῶς, καὶ πονηρῶς, ἀπολέσαι τὸ ἴδιον· καὶ τοῦτό ἐστι τὸ ὑπὸ τοῦ ἁγίου λεγόμενον 'Ιακώβ· ◌̧ Οὐκ ἐνήνοχα σοι πρόβατον θηριάλωτον, απ´ ε᾿μαυτοῦ ἀπετίννουν κλέμματα ἡμέρας, καὶ κλέμματα [79.1221α] νυκτὸς, καὶ ἐγενόμην συγκαιόμενος τῷ καύσωνι τῆς ἡμέρας, καὶ τῷ παγετῷ τῆς νυκτὸς, καὶ ἀφίστατο ὁ ὕπνος ἀπὸ τῶν ὀφθαλμῶν μου; ς

	
And if, weary from our toil, a certain acedia  overtakes us we should climb up a little onto the rock of knowledge and converse with the Psalter, (cf. Ps 48:5)  plucking with the virtues the strings of knowledge: let us again tend our sheep as they pasture below Mount Sinai, so that the God of our fathers may also call to us out of the bush (cf. Exod. 3:1-6) and grant us the logoi of the signs and the wonders. (cf. Exod. 7:9, 11:9-10)
	
[p.212.17:32] Εἰ δέ τίς ἐκ τοῦ καμάτου καὶ ἀκηδία ἡμῖν προσγένηται, μικρὸν ἀναδραμόντες ἐπὶ τὴν τῆς γνώσεως πέτραν τῷ ψαλτηρίῳ προσ​ομιλήσωμεν, πλήσσοντες διὰ τῶν ἀρετῶν τῆς γνώσεως τὰς χορδὰς· βοσκήσωμεν δὲ πάλιν ὑπὸ τὸ Σιναῖον ὄρος τὰ πρόβατα, ἵνα ὁ θεὸς τῶν πατέρων ἡμῶν καὶ ἡμᾶς ἐκ τῆς βάτου [π.214.17·38-39] καλέσῃ, καὶ τοὺς λόγους τῶν σημείων, καὶ τῶν τεράτων καὶ ἡμῖν χαρίσηται.


Basil of Caesaria on Psalmody and Prayer
St. Basil, the Long Rules, tr. M. Wagner, New York, Fathers of the Church Inc., 1950  pp. 306-311 Basilius Caesariensis 2040.48 Asceticon magnum sive Quaestiones (regulae fusius tractatae) PG 31 pag 901-1052

The Shorter Rules, tr. W.K.L. Clarke (New York, SPCK, MacMillan, 1925) 229-351
Basil of Caesaria, 2040.51 Asceticon magnum sive Quaestiones (regulae brevius tractatae) PG 31 pag 1052-1305 

	Q. 37
Whether prayer and psalmody ought to afford a pretext for neglecting our work, what hours are suitable for prayer, and, above all, whether labor is necessary.
	{1ΕΡΩΤΗΣΙΣ ΛΖʹ·} 1Εἰ δεῖ προφάσει τῶν προσευχῶν καὶ τῆς ψαλμῳδίας ἀμελεῖν τῶν ἔργων, καὶ ποῖοι καιροὶ τῆς   προσευχῆς ἐπιτήδειοι, καὶ πρῶτον, εἰ χρὴ ἐργάζεσθαι.

	[306] R. Our Lord Jesus Christ says: ‘He is worthy’ - not everyone without exception or anyone at all, but ‘the workman, of his meat,’ and the Apostle bids us labor and work with our own hands the things which are good, that we may have something to give to him that suffereth need. (Eph 4:28)
	{1ΑΠΟΚΡΙΣΙΣ.} Τοῦ Κυρίου ἡμῶνἸησοῦ Χριστοῦ λέγοντος,Ἄξιος, οὐχ ἁπλῶς ἕκαστος, οὐδὲ ὡς ἔτυχεν, ἀλλ'Ὁ ἐργάτης τῆς τροφῆς αὑτοῦ ἐστι· καὶ τοῦἈποστόλου προστάσσοντος κοπιᾷν καὶ ἐργάζεσθαι ταῖς ἰδίαις χερσὶ τὸ ἀγαθὸν, ἵνα ἔχωμεν μεταδιδόναι τῷ χρείαν ἔχοντι, τὸ μὲν, ὅτι χρὴ ἐργάζεσθαι σπουδαίως, δῆλόν ἐστιν αὐτόθεν.

	
It is, therefore, immediately obvious that we must toil with diligence and not think that our goal of piety offers an escape from work or a pretext for idleness, but occasion for struggle, for ever greater endeavor, and for patience in tribulation, so that we may be able to say: ‘In labor and painfulness, in much watchings, in hunger and thirst.’ (2Cor 11:27)
	Οὐ γὰρ πρόφασιν ἀργίας, οὐδὲ ἀποφυγὴν πόνου τὸν τῆς εὐσεβείας σκοπὸν ἡγεῖσθαι χρὴ, ἀλλὰ ὑπόθεσιν ἀθλήσεως, καὶ πόνων περισσοτέρων, καὶ ὑπομονῆς τῆς ἐν θλίψεσιν, ἵνα καὶ ἡμῖν ἐξῇ λέγειν·Ἐν κόπῳ καὶ μόχθῳ, ἐν ἀγρυπνίαις περισσοτέρως, ἐν λιμῷ καὶ δίψει·

	
Not only is such exertion beneficial for bringing the body into subjection, but also for showing charity to our neighbor in order that through us God may grant sufficiency to the weak among our brethren, according to the example given by the Apostle in the Acts when he says: ‘I have showed you all things, how that so laboring you [307] ought to support the weak,’ and again: ‘that you may have something to give to him that suffereth need.’
	οὐ μόνον διὰ τὸν ὑπωπιασμὸν τοῦ σώματος χρησίμου οὔσης ἡμῖν τῆς τοιαύτης ἀγωγῆς, ἀλλὰ καὶ διὰ τὴν εἰς τὸν πλησίον ἀγάπην, ἵνα καὶ τοῖς ἀσθενοῦσι τῶν ἀδελφῶν δι' ἡμῶν ὁ Θεὸς τὴν αὐτάρκειαν παρέχῃ, κατὰ τὸν ἐν ταῖς Πράξεσιν ὑπὸ τοῦἈποστόλου δεδομένον τύπον, εἰπόντος· Πάντα ὑπέδειξα ὑμῖν, ὅτι οὕτω κοπιῶντας δεῖ ἀντιλαμβάνεσθαι τῶν ἀσθενούντων· καὶ πάλιν·Ἵνα ἔχητε μεταδιδόναι τῷ [31.1012] χρείαν ἔχοντι·

	
Thus we may be accounted worthy to hear the words: ‘Come, ye blessed of my Father, possess you the kingdom prepared for you from the foundation of the world. For I was hungry and you gave me to eat; I was thirsty and you gave me to drink.’ (Matt. 25.34,35)
	ὅπως καταξιωθῶμεν ἀκοῦσαι· Δεῦτε, οἱ εὐλογημένοι τοῦ Πατρός μου, κληρονομήσατε τὴν ἡτοιμασμένην ὑμῖν βασιλείαν ἀπὸ καταβολῆς κόσμου.Ἐπείνασα γὰρ, καὶ ἐδώκατέ μοι φαγεῖν· ἐδίψησα, καὶ ἐδώκατέ μοι πίνειν.

	
But why should we dwell upon the amount of evil there is in idleness, when the Apostle clearly prescribes that he who does not work should not eat.  (2Th. 3.10)  As daily sustenance is necessary for everyone, so labor in proportion to one’s strength is also essential. Not vainly has Solomon written in praise: ‘and she hath not eaten her bread idle.’ (Prov. 31.27)  And again, the Apostle says of himself: ‘neither did we eat any man’s bread for nothing, but in labor and in toil we worked night and day’ (2 Thess. 3.8); yet, since he was preaching the Gospel, he was entitled to receive his livelihood from the Gospel.
	Καὶ ὅσον μὲν κακόν ἐστι τὸ τῆς ἀργίας, τί χρὴ λέγειν, τοῦἈποστόλου φανερῶς παραγγέλλοντος, τὸν μὴ ἐργαζόμενον μηδὲ ἐσθίειν;Ὡς οὖν ἀναγκαῖον ἑκάστῳ ἡ καθημερινὴ τροφὴ, οὕτως ἀναγκαῖον καὶ τὸ κατὰ δύναμιν ἔργον. Οὐ γὰρ μάτην ὁ  Σολομὼν ἐν ἐπαίνῳ ἔγραψε τό· Σῖτα δὲ ὀκνηρὰ οὐκ ἔφαγε. Καὶ πάλιν περὶ ἑαυτοῦ ὁἈπόστολος, ὅτι Οὔτε δωρεὰν ἄρτον ἐφάγομεν παρά τινος, ἀλλ' ἐν κόπῳ καὶ μόχθῳ, νυκτὸς καὶ ἡμέρας ἐργαζόμενοι· καίτοι ἔχων ἐξουσίαν, τὸ Εὐαγγέλιον καταγγέλλων, ἐκ τοῦ Εὐαγγελίου ζῇν.

	
The Lord couples sloth with wickedness, saying: ‘Wicked and slothful servant.’(Matt. 25.26) Wise Solomon, also, praises the laborer not only in the words already quoted, but also, in rebuking the sluggard, associating him by contrast with the tiniest of insects: ‘Go to the ant, O sluggard.’(Prv 6:6)  We have reason to fear, therefore, lest, perchance, on the day of judgment this fault also may be alleged against us, since He who has endowed us with the ability to work demands that our labor be proportioned to our capacity; for He says: ‘To whom they have committed much, of him they will demand the more.’ (Lk 12:48)
	Καὶ ὁ Κύριος δὲ τὴν ὀκνηρίαν τῇ πονηρίᾳ συνῆψεν, εἰπών· Πονηρὲ δοῦλε καὶ ὀκνηρέ.Ἀλλὰ καὶ ὁ σοφὸς Σολομὼν οὐ μόνον ἐπαινεῖ τὸν ἐργαζόμενον διὰ τῶν μνημονευθέντων, ἀλλὰ καὶ ἐλέγχει τὸν ὀκνηρὸν συγκρίσει τῶν μικροτάτων ζώων, λέγων·Ἴθι πρὸς τὸν μύρμηκα, ὦ ὀκνηρέ.Ὥστε φοβεῖσθαι χρὴ, μήποτε ἡμῖν τοῦτο καὶ ἐν ἡμέρᾳ κρίσεως προενεχθῇ, τοῦ δεδωκότος ἡμῖν τὴν πρὸς τὸ ἐργάζεσθαι δύναμιν, ἀναλογοῦσαν τῇ δυνάμει τὴν ἐργασίαν ἐπιζητοῦντος. ΔιότιὯ παρέθεντο, φησὶ, πολὺ, περισσότερον ἀπαιτήσουσιν αὐτόν.

	
Moreover, because some use prayer [308] and psalmody as an excuse for neglecting their work, it is necessary to bear in mind that for certain other tasks a particular time is allotted, according to the words of Ecclesiastes: ‘All things have their season.’ (Eccl 3:1)  For prayer and psalmody, however, as also, indeed, for some other duties, every hour is suitable, that, while our hands are busy at their tasks, we may praise God sometimes with the tongue (when this is possible or, rather, when it is conducive to edification); or, if not, with the heart, at least, in psalms, hymns and spiritual canticles, as it is written. (Col 3:16) 
	̓Επεὶ δέ τινες προφάσει τῶν εὐχῶν καὶ τῆς ψαλμῳδίας παραιτοῦνται τὰ ἔργα, εἰδέναι δεῖ, ὅτι ἐπὶ μὲν ἄλλων τινῶν ἑκάστου καιρός ἐστιν ἴδιος, κατὰ τὸνἘκκλησιαστὴν εἰπόντα· Καιρὸς τῷ παντὶ πράγματι· προσευχῆς δὲ καὶ ψαλμῳδίας, ὥσπερ οὖν καὶ ἑτέρων πλειόνων, πᾶς καιρὸς ἐπιτήδειος, ὥστε μεταξὺ τὰς χεῖρας κινοῦντα πρὸς τὰ ἔργα, ποτὲ μὲν καὶ τῇ γλώσσῃ, ὅταν τοῦτο ᾖ δυνατὸν, μᾶλλον δὲ χρήσιμον πρὸς οἰκοδομὴν τῆς πίστεως· εἰ δὲ μή γε, τῇ καρδίᾳ ἐν ψαλμοῖς καὶ ὕμνοις καὶ ᾠδαῖς πνευματικαῖς τὸν Θεὸν ἀνυμνεῖν.

	
Thus, in the midst of our work can we fulfill the duty of prayer, giving thanks to Him who has granted strength to our hands for performing our tasks and cleverness to our minds for acquiring knowledge, and for having provided the materials, both that which is in the instruments we use and that which forms the matter of the arts in which we may be engaged, praying that the work of our hands may be directed toward its goal, the good pleasure of God.
	καθὼς γέγραπται, καὶ τὴν προσευχὴν μεταξὺ τοῦ ἔργου πληροῦν· εὐχαριστοῦντες μὲν τῷ δεδωκότι καὶ δύναμιν χειρῶν πρὸς ἔργα, καὶ σοφίαν διανοίας πρὸς ἀνάληψιν τῆς ἐπιστήμης, καὶ τὴν ὕλην χαρισαμένῳ, τήν τε ἐν τοῖς ἐργαλείοις, καὶ τὴν ὑποκειμένην ταῖς τέχναις, ἅσπερ ἂν τύχωμεν ἐργαζόμενοι· προσευχόμενοι δὲ κατευθυνθῆναι τὰ ἔργα τῶν χειρῶν ἡμῶν πρὸς τὸν σκοπὸν τῆς πρὸς Θεὸν εὐαρεστήσεως.

	
Thus we acquire a recollected spirit - when in every action we beg from God the success of our labors and satisfy our debt of gratitude to Him who gave us the power to do the work, and when, as has been said, we keep before our minds the aim of pleasing Him. If this is not the case, how can there be consistency in the words of the Apostle bidding us to ‘pray without ceasing,’(1Th 5:17) with those others, ‘we worked night and day.’(2Th 3:8)  Nor, indeed, because thanksgiving at all times has been enjoined even by law and has been proved necessary to our life from both reason and nature, should we therefore be negligent in observing those times for prayer customarily established in communities - times which we have inevitably selected because each period contains a reminder peculiar to [309] itself of blessings received from God.
	Οὕτω καὶ τὸ ἀμετεώρεστον τῇ ψυχῇ κατορθοῦμεν, [31.1013] ὅταν ἐφ' ἑκάστῃ ἐνεργείᾳ τήν τε εὐοδίαν τῆς ἐργασίας παρὰ Θεοῦ αἰτῶμεν, καὶ τὴν εὐχαριστίαν τῷ δεδωκότι τὸ ἐνεργεῖν ἀποπληρῶμεν, καὶ τὸν σκοπὸν τῆς πρὸς αὐτὸν εὐαρεστήσεως φυλάσσωμεν, καθὰ προείρηται.Ἐπεὶ, εἰ μὴ ταῦτα τοῦτον ἔχει τὸν τρόπον, πῶς δύναται συμβαίνειν ἀλλήλοις τὰ ὑπὸ τοῦἈποστόλου εἰρημένα, τό τεἈδιαλείπτως προσεύχεσθε, καὶ τὸ, Νύκτα καὶ ἡμέραν ἐργαζόμενοι; Οὐ μὴν ἐπειδὴ ἡ ἐν παντὶ καιρῷ εὐχαριστία καὶ νόμῳ προστέτακται, καὶ ἀναγκαία ἡμῶν τῇ ζωῇ δέδεικται κατά τε φύσιν καὶ λόγον, παρορᾶσθαι δεῖ τοὺς διατετυπωμένους καιροὺς τῶν προσευχῶν ἐν ταῖς ἀδελφότησιν, οὓς ἀναγκαίως ἐξελεξάμεθα, ἑκάστου ἰδίαν τινὰ ὑπόμνησιν τῶν παρὰ τοῦ Θεοῦ ἀγαθῶν ἔχοντος·

	
Prayers are recited early in the morning so that the first movements of the soul and the mind may be consecrated to God and that we may take up no other consideration before we have been cheered and heartened by the thought of God, as it is written: ‘I remembered God and was delighted,’(Ps 76:4) and that the body may not busy itself with tasks before we have fulfilled the words: ‘To thee will I pray, O Lord; in the morning thou shalt hear my voice. In the morning I will stand before thee and will see.’ (Ps 5:4-5)  Again at the third hour the brethren must assemble and betake themselves to prayer, even if they may have dispersed to their various employments.
	τὸν μὲν ὄρθρον, ὥστε τὰ πρῶτα κινήματα τῆς ψυχῆς, καὶ τοῦ νοῦ, ἀναθήματα εἶναι  Θεοῦ, καὶ μηδὲν ἕτερον ἀναλαμβάνειν εἰς φροντίδα, πρὶν ἢ τῇ παρὰ Θεοῦ ἐννοίᾳ ἐνευφρανθῆναι, καθὼς γέγραπται·Ἐμνήσθην τοῦ Θεοῦ, καὶ ηὐφράνθην· μηδὲ σῶμα κινῆσαι πρὸς ἐργασίαν, πρὶν ποιῆσαι τὸ εἰρημένον, ὅτι Πρὸς σὲ προσεύξομαι, Κύριε· καὶ τὸ πρωὶ εἰσακούσῃ τῆς φωνῆς μου· τὸ πρωὶ παραστήσομαί σοι, καὶ ἐπόψομαι· πάλιν δὲ κατὰ τὴν τρίτην ὥραν εἰς τὴν προσευχὴν ἀνίστασθαι, καὶ ἐπισυνάγειν τὴν ἀδελφότητα, κἂν τύχωσιν ἄλλοι πρὸς ἄλλα ἔργα μεμερισμένοι·

	
Recalling to mind the gift of the Spirit bestowed upon the Apostles at this third hour, all should worship together, so that they also may become worthy to receive the gift of sanctity, and they should implore the guidance of the Holy Spirit and His instruction in what is good and useful, according to the words: ‘Create a clean heart in me, O God, and renew a right spirit within my bowels. Cast me not away from thy face; and take not thy holy Spirit from me. Restore unto me the joy of thy salvation and strengthen me with a guiding spirit.’ (Ps 50:12-14)  Again, it is said elsewhere, ‘Thy good spirit shall lead me into the right land’; (Ps 142:10) and having prayed thus, we should again apply ourselves to our tasks.
	καὶ ὑπομνησθέντας τῆς τοῦ Πνεύματος δωρεᾶς, τῆς κατὰ τὴν τρίτην ὥραν τοῖς ἀποστόλοις δεδομένης, προσκυνῆσαι πάντας ὁμοθυμαδὸν, εἰς τὸ ἀξίους γενέσθαι καὶ αὐτοὺς τῆς ὑποδοχῆς τοῦ ἁγιασμοῦ, καὶ αἰτοῦντας τὴν παρ' αὐτοῦ ὁδηγίαν καὶ διδασκαλίαν πρὸς τὸ συμφέρον, κατὰ τὸν εἰπόντα· Καρδίαν καθαρὰν κτίσον ἐν ἐμοὶ, ὁ Θεὸς, καὶ πνεῦμα εὐθὲς ἐγκαίνισον ἐν τοῖς ἐγκάτοις μου· μὴ ἀποῤῥίψῃς με ἀπὸ τοῦ προσώπου σου, καὶ τὸ Πνεῦμά σου τὸ ἅγιον μὴ ἀντανέλῃς ἀπ' ἐμοῦ· ἀπόδος μοι τὴν ἀγαλλίασιν τοῦ σωτηρίου σου, καὶ πνεύματι ἡγεμονικῷ στήριξόν με· καὶ ἀλλαχοῦ· Τὸ Πνεῦμά σου τὸ ἀγαθὸν ὁδηγήσει με ἐν γῇ εὐθείᾳ· καὶ οὕτω πάλιν τῶν ἔργων ἔχεσθαι. 

	
But, if some, perhaps, are not in attendance because the nature or place of their work keeps them at too great a distance, they are strictly obliged to carry out wherever they are, with promptitude, all that is prescribed for common observance, for ‘where there are two or three gathered together in my name,’ says the Lord, ‘there am I in the midst of [310] them.’ (mt 18:20)  It is also our judgment that prayer is necessary at the sixth hour, in imitation of the saints who say: ‘Evening and morning and at noon I will speak and declare; and he shall hear my voice.’ (Ps 54:18)  And so that we may be saved from invasion and the noonday Devil, (Ps 906) at this time, also, the ninetieth Psalm will be recited.
	
Κἂν ποῤῥωτέρω δέ που διὰ τὴν τῶν ἔργων ἢ τῶν τόπων φύσιν διάγοντες ἀπολειφθῶσι, πληροῦν ἀναγκαίως ὀφείλουσιν ἐκεῖ ἕκαστα τὰ κοινῇ δόξαντα, μηδὲν διακρινόμενοι· ὅτιὍπου ἂν ὦσι δύο ἢ τρεῖς συνηγμένοι, φησὶν ὁ Κύριος, εἰς τὸ ἐμὸν ὄνομα, ἐκεῖ εἰμι ἐν μέσῳ αὐτῶν.Ἐν δὲ τῇ ἕκτῃ ὥρᾳ κατὰ μίμησιν τῶν ἁγίων ἀναγκαίαν εἶναι τὴν προσευχὴν ἐκρίναμεν, τῶν λεγόντων·Ἑσπέρας καὶ πρωὶ καὶ μεσημβρίας διηγήσομαι καὶ ἀπαγγελῶ, καὶ εἰσακούσεται τῆς φωνῆς μου· καὶ ὥστε ῥυσθῆναι [31.1016] ἀπὸ συμπτώματος καὶ δαιμονίου μεσημβρινοῦ, ἅμα καὶ τοῦ ψαλμοῦ τοῦ ἐνενηκοστοῦ λεγομένου·

	
The ninth hour, however, was appointed as a compulsory time for prayer by the Apostles themselves in the Acts where it is related that ‘Peter and John went up to the temple at the ninth hour of prayer.’ (Act 3:1) When the day’s work is ended, thanksgiving should be offered for what has been granted us or for what we have done rightly therein and confession made of our omissions whether voluntary or involuntary, or of a secret fault, if we chance to have committed any in words or deeds, or in the heart itself; for by prayer we propitiate God for all our misdemeanors. The examination of our past actions is a great help toward not falling into like faults again; wherefore the Psalmist says: ‘the things you say in your hearts, be sorry for them upon your beds.’ (Ps 4:5)
	̔Η δὲ ἐννάτη παρ' αὐτῶν ἡμῖν τῶν ἀποστόλων ἐν ταῖς Πράξεσιν ἀναγκαία εἰς προσευχὴν παραδέδοται ἱστορούσαις, ὅτι Πέτρος καὶἸωάννης ἀνέβαινον εἰς τὸ ἱερὸνἘπὶ τὴν ὥραν τῆς προσευχῆς τὴν ἐννάτην. Συμπληρωθείσης δὲ τῆς ἡμέρας, ἡ εὐχαριστία περὶ τῶν ἐν αὐτῇ δεδομένων ἡμῖν ἢ κατωρθωμένων ἡμῖν, καὶ τῶν παρεθέντων ἡ ἐξαγόρευσις, εἴτε ἑκούσιον, εἴτε ἀκούσιον, εἴτε που καὶ λανθάνον πλημμέλημα γέγονεν, ἢ ἐν ῥήμασιν, ἢ ἐν ἔργοις, ἢ κατ' αὐτὴν τὴν καρδίαν, περὶ πάντων ἐξιλεουμένων ἡμῶν διὰ τῆς προσευχῆς τὸν Θεόν.  Μέγα γὰρ ὄφελος ἡ ἐπίσκεψις τῶν παρελθόντων πρὸς τὸ μὴ τοῖς ὁμοίοις αὖθις περιπεσεῖν. Διό φησιν·Ἃ λέγετε ἐν ταῖς καρδίαις ὑμῶν, ἐπὶ ταῖς κοίταις ὑμῶν κατανύγητε.

	
Again, at nightfall, we must ask that our rest be sinless and untroubled by dreams. At this hour, also, the ninetieth Psalm should be recited. Paul and Silas, furthermore, have handed down to us the practice of compulsory prayer at midnight, as the history of the Acts declares: ‘And at midnight Paul and Silas praised God.’ (Act 16:25)  The Psalmist also says: ‘I rose at midnight to give praise to thee for the judgments of thy justifications.’ (Ps 118:62) Then, too, we must anticipate the dawn by prayer, so that the day may not find us in slumber and in bed, [311] according to the words: ‘My eyes have prevented the morning; that I might meditate on thy words.’ (Ps 118:148)
	Καὶ πάλιν, τῆς νυκτὸς ἀρχομένης, ἡ αἴτησις τοῦ ἀπρόσκοπον ἡμῖν καὶ φαντασιῶν ἐλευθέραν ὑπάρξαι τὴν ἀνάπαυσιν· λεγομένου καὶ ἐν ταύτῃ τῇ ὥρᾳ ἀναγκαίως τοῦ ἐνενηκοστοῦ ψαλμοῦ.  Τὸ δὲ μεσονύκτιον Παῦλος καὶ Σίλας ἡμῖν ἀναγκαῖον εἰς προσευχὴν παραδεδώκασιν, ὡς ἡ τῶν Πράξεων ἱστορία παρίστησι, λέγουσα· Κατὰ δὲ τὸ μεσονύκτιον Παῦλος καὶ Σίλας ὕμνουν τὸν Θεόν· καὶ ὁ Ψαλμῳδὸς λέγων· Μεσονύκτιον ἐξεγειρόμην τοῦ ἐξομολογεῖσθαί σοι ἐπὶ τὰ κρίματα τῆς δικαιοσύνης σου. Καὶ πάλιν χρὴ προφθάσαντας τὸν ὄρθρον εἰς τὴν προσευχὴν διανίστασθαι, ὡς μὴ ἐν ὕπνῳ καὶ κοίτῃ ὑπὸ τῆς ἡμέρας καταληφθῆναι, κατὰ τὸν εἰπόντα· Προέφθασαν οἱ ὀφθαλμοί μου πρὸς ὄρθρον τοῦ μελετᾷν τὰ λόγιά σου.

	
None of these hours for prayer should be unobserved by those who have chosen a life devoted to the glory of God and His Christ. Moreover, I think that variety and diversity in the prayers and psalms recited at appointed hours are desirable for the reason that routine and boredom, somehow, often cause distraction in the soul, while by change and variety in the psalmody and prayers said at the stated hours it is refreshed in devotion and renewed in sobriety.
	Ων οὐδένα χρὴ καιρὸν τοῖς ἐπιτετηρημένως εἰς δόξαν Θεοῦ καὶ τοῦ  Χριστοῦ αὐτοῦ προαιρουμένοις ζῇν παρορᾶσθαι. Χρησιμεύειν δὲ λογίζομαι τὴν ἐν ταῖς προσευχαῖς καὶ ψαλμῳδίαις κατὰ τὰς ἐπικεκριμένας ὥρας διαφοράν τε καὶ ποικιλίαν, καὶ κατ' ἐκεῖνο, ὅτι ἐν μὲν τῇ ὁμαλότητι πολλάκις που καὶ ἀκηδιᾷ ἡ ψυχὴ, καὶ ἀπομετεωρίζεται· ἐν δὲ τῇ ἐναλλαγῇ καὶ τῷ ποικίλῳ τῆς ψαλμῳδίας καὶ τοῦ περὶ ἑκάστης ὥρας λόγου νεαροποιεῖται αὐτῆς ἡ ἐπιθυμία καὶ ἀνακαινίζεται τὸ νηφάλιον. 



	
	

	FROM THE SHORTER RULES
	

	[p335] Q. 279: What Does ‘Sing psalms intelligently’[Ps 47:7] mean?
	31.1280 {ΕΡΩΤΗΣΙΣ ΣΟΘʹ} {1Τί ἐστι τὸ, < Ψάλατε συνετῶς; >}

	What in foods the perception of the quality of each kind of food is, that inteligence in the case of the words of Holy Scriopture.  ‘For the throat tastes foods and the mind discerns [p. 336] words (Job 12:11).  If then a man is affected in his soul by the power of each word in the same way as he is affected in taste by the quality of each food, such a man has fulfiled the commandment which says: ‘Sing psalms intelligently.’(Ps 47.7).
	{ΑΠΟΚΡΙΣΙΣ.}  Ὅπερ ἐστὶν ἐπὶ τῶν βρωμάτων ἡ αἴσθησις τῆς ποιότητος ἑκάστου βρώματος, τοῦτό ἐστιν ἐπὶ τῶν ῥημάτων τῆς ἁγίας Γραφῆς ἡ σύνεσις. Λάρυγξ μὲν γὰρ, φησὶ, σῖτα γεύεται, νοῦς δὲ ῥήματα διακρίνει.Ἐὰν οὖν τις οὕτω συνδιατεθῇ τὴν ψυχὴν τῇ δυνάμει ἑκάστου ῥήματος, ὡς συνδιατίθεται τὴν γεῦσιν τῇ ποιότητι ἑκάστου βρώματος, ὁ τοιοῦτος ἐπλήρωσε τὴν ἐντολὴν τὴν λέγουσαν· Ψάλατε συνετῶς.

	
	

	[p.349]  Q. 307 Should the leading off in psalmody or prayer be by turns?
	1301.29 {ΕΡΩΤΗΣΙΣ ΤΖʹ.} {1Εἰ χρὴ ἐξ ἐφημερίας ἀπάρχεσθαι τῆς ψαλμῳδίας, ἢ τῆς προσευχῆς.}

	Let this question keep its rightful place among the multitude of important questions, lest on the one hand the matter be thought trivial and unimportant, and lest on the other hand the constant choice of one or two persons make the leader suspected of pride and it seem as if the rest were being despised.
	{ΑΠΟΚΡΙΣΙΣ}   Τοῦτο ἐν τῷ πλήθει τῶν ἀξίων φυλαξάτω τὴν εὐταξίαν, ἵνα μήτε εὐτελὲς καὶ ἀδιάφορον τὸ πρᾶγμα νομισθῇ, μήτε μὴν ἡ ὁμαλότης ἐφ' ἑνὸς καὶ δευτέρου προσώπου ὑπερηφανίας τοῦ ἡγουμένου καὶ καταφρονήσεως τῶν λοιπῶν δῶ ὑποψίαν


(selection from ) Gregory of Nyssa, On the Inscriptions of the Psalms
In inscriptiones Psalmorum. ed. J. McDonough, Gregorii Nysseni opera, vol. 5 (Leiden, Brill 1962), pp. 24-175.  English text: Gregory of Nyssa’s Treatise on the Inscriptions of the Psalms, tr. Ronald E. Heine, (Oxford: OUP-Clarendon, 1995), pp. 81-213.

	
(II.16) We have now completed our systematic treatment of the introduction to the life in accordance with virtue. We have said that first the two opposing pursuits must be separated from one another, then that each of these pursuits must be noted with its particular characteristic, and after this that argument must be used to extol the one, and censure used to cause the other to be avoided. We said that the examples of notable men should serve to increase the understanding in relation to each way of life, and that particular suggestions should point to the way that leads to the good life and dissuade one from the inferior life.
	εἰ δὲ τελείως ἡμῖν ἡ εἰσαγωγὴ τοῦ κατ' ἀρετὴν βίου διὰ τῶν εἰρημένων τετεχνολόγηται, ὡς δεῖν πρότερον μὲν ἀπ' ἀλλήλων χωρίσαι τὰ ἐναντία τῶν ἐπιτηδευμάτων, εἶτα ἑκάτερον αὐτῶν τῷ ἰδίῳ γνωρίσματι σημειώσασθαι, καὶ μετὰ τοῦτο τὸ μὲν ἀποσεμνῦναι τῷ λόγῳ, τὸ δὲ φευκτὸν ἐκ διαβολῆς ἀπεργάσασθαι, τοῖς τε τῶν ἐπισήμων ἀνδρῶν ὑποδείγμασιν ἐπιρρῶσαι πρὸς ἑκάτερον τὴν διάνοιαν, καὶ ταῖς μερικαῖς ὑποθήκαις τήν τε πρὸς τὸ ἀγαθὸν ἄγουσαν ὁδὸν ὑποδεῖξαι καὶ ἀποτρέψαι τοῦ χείρονος,

	. Furthermore, we said that the austere and manly aspects of virtue should be made sweet for the infants by the addition of something which brings pleasure to our faculties of sense. Since our presentation is complete, it would be opportune now to contemplate how the whole teaching which turns us away from evil and attracts us to virtue has been delivered to us through the psalms by means of this systematic approach which we have presented.
	τό τε κατεσκληκὸς καὶ ἀνδρῶδες τῆς ἀρετῆς ἡδὺ ποιῆσαι τοῖς νηπιάζουσι διά τινος τῶν εὐφραινόντων τὴν αἴσθησιν ἡμῶν γλυκαινόμενον, καιρὸς ἂν εἴη κατανοῆσαι πῶς διὰ τῆς θεωρηθείσης ταύτης τεχνολογίας πᾶσα προῆκται ἡμῖν ἡ διὰ τῶν ψαλμῶν διδασκαλία τῆς τε κακίας ἀπείργουσα καὶ πρὸς ἀρετὴν ἐφελκομένη.

	
	

	CHAPTER III
	ΚΕΦΑΛΑΙΟΝ Γʹ

	
(17) We begin, then, with what we examined last. Let us consider the design through which the Psalter has made living in accordance with virtue, which is such a hard and intense pursuit, along with the enigmatic teaching of the mysteries and the esoteric teaching about God hidden in doctrines which are hard to understand so pleasant and easy to accept.
	Πρῶτον τοίνυν, ἐκ γὰρ τῶν τελευταίων ἀρχόμεθα τῆς ἐξετάσεως, σκοπήσωμεν τὴν ἐπίνοιαν, δι' ἧς οὕτω σκληράν τε καὶ σύντονον οὖσαν τὴν κατ' ἀρετὴν πολιτείαν τήν τε τῶν μυστηρίων αἰνιγματώδη διδασκαλίαν καὶ τὴν ἀπόρρητόν τε καὶ κεκρυμμένην δυσεφίκτοις θεωρήμασι θεολογίαν οὕτως εὔληπτόν τε καὶ γλυκεῖαν ἐποίησεν,

	Consequently, it is not only perfect men who have already experienced the purification of the faculties of their soul who zealously pursue this teaching. It belongs also to the women's quarters; children find it as pleasing as a toy, and among the elderly, it replaces the cane and the nap.
	ὡς μὴ μόνον τελείοις ἀνδράσι τοῖς ἤδη κεκαθαρμένοις τὰ τῆς ψυχῆς αἰσθητήρια τὴν διδασκαλίαν ταύτην σπουδάζεσθαι, ἀλλὰ καὶ τῆς γυναικωνίτιδος ἴδιον γενέσθαι κτῆμα καὶ νηπίοις ὥς τι τῶν ἀθυρμάτων ἡδονὴν φέρειν καὶ τοῖς παρηλικεστέροις ἀντὶ  [30] βακτηρίας τε καὶ ἀναπαύσεως γίνεσθαι,

	The cheerful person thinks the gift of this teaching is his, and the one who is depressed by his circumstances believes that such a delight in [p.88]  Scripture has been given on his account. People, whether walking, at sea, or engaged in sedentary activities, are occupied with these words. In short, all people in all pursuits, both men and women, healthy and ill, consider it a loss not to proclaim this sublime teaching. For instance, both banquets and wedding festivities include this philosophy as a part of the rejoicing in their celeb​rations, so that, in these night festivals, by means of these psalms, we are in the presence of enthusiastic hymn singing and the philosophy of the Churches which is enthusiastically pursued in them.
	τόν τε φαιδρυνόμενον ἑαυτοῦ νομίζειν εἶναι τῆς διδασκαλίας ταύτης τὸ δῶρον καὶ τὸν σκυθρωπῶς ἐκ περιστάσεως διακείμενον δι' αὐτὸν οἴεσθαι τὴν τοιαύτην τῆς γραφῆς χάριν δεδόσθαι· ὁδοιποροῦντές τε πρὸς τούτοις καὶ θαλαττεύοντες ἄνθρωποι, ἤ τισιν ἐπιδιφρίοις ἐργασίαις προσασχολούμενοι καὶ πάντες ἁπαξαπλῶς ἐν πᾶσιν ἐπιτηδεύμασιν ἄνδρες τε καὶ γυναῖκες, ἐν ὑγιείᾳ τε καὶ ἀρρωστίᾳ, ζημίαν ποιοῦνται τὸ μὴ διὰ στόματος τὴν ὑψηλὴν ταύτην διδασκαλίαν φέρειν. ἤδη δὲ καὶ τὰ συμπόσια καὶ αἱ γαμικαὶ φαιδρότητες ὡς μέρος εὐφροσύνης τὴν φιλοσοφίαν ταύτην ἐν ταῖς θυμηδίαις παραλαμβάνουσιν, ἵνα παρῶμεν τὴν ἔνθεον ἐν ταῖς παννυχίσι διὰ τούτων ὑμνῳδίαν καὶ τὴν τῶν ἐκκλησιῶν ἐσπουδασμένην ἐν τούτοις φιλοσοφίαν.

	
(18) What then is the design of this indescribable divine pleasure which the great David has poured over these instructions, by which their teaching has become so acceptable to human nature?
	Τίς οὖν ἡ ἐπίνοια τῆς ἀφράστου ταύτης καὶ θείας ἡδονῆς, ἣν κατέχεε τῶν διδαγμάτων ὁ μέγας Δαβίδ, δι' ἧς οὕτω γέγονεν εὐπαράδεκτον τῇ φύσει τῶν ἀνθρώπων τὸ μάθημα;

	On the one hand, it may be that the reason we meditate on them with pleasure is obvious to everyone.
	πρόχειρον μὲν ἴσως παντὶ τὸ εἰπεῖν τὴν αἰτίαν, καθ' ἣν ἐν ἡδονῇ τὴν ἐν τούτοις μελέτην ποιούμεθα·

	For one might say that it is the singing of the words that causes us to go through these teachings with pleasure. On the other hand, even if this be true, I insist that we must not overlook what is not obvious.
	τὸ γὰρ μελῳδεῖν τὰ ῥήματα εἴποι τις ἂν αἴτιον εἶναι τοῦ μεθ' ἡδονῆς περὶ τούτων διεξιέναι. ἐγὼ δὲ κἂν ἀληθὲς ᾖ τοῦτο, φημὶ δεῖν μὴ παριδεῖν ἀθεώρητον.

	For the philosophy that comes through the singing seems to hint at something more than what most people think. What, then, do I mean?
	ἔοικε γὰρ μεῖζόν τι ἢ κατὰ τὴν τῶν πολλῶν διάνοιαν ὑποσημαίνειν ἡ διὰ τῆς μελῳδίας φιλοσοφία. τί οὖν ἐστιν ὃ φημί;

	
(19) I once heard a wise man expound a theory about our nature. 
	ἤκουσά τινος τῶν σοφῶν τὸν περὶ τῆς φύσεως ἡμῶν διεξιόντος λόγον, 

	He said that man is a miniature cosmos
   and contains all the elements of the great cosmos.
	ὅτι μικρός τις κόσμος ἐστὶν ὁ ἄνθρωπος
   πάντα ἔχων ἐν ἑαυτῷ τὰ τοῦ μεγάλου κόσμου.

	And the orderly arrangement of the [31] universe, he said, 
	ἡ δὲ τοῦ παντὸς διακόσμησις

	is a diverse and variegated musical harmony
	ἁρμονία τίς ἐστι μουσικὴ πολυειδῶς καὶ ποικίλως

	which has been tuned in relation to itself

[attuned with itself as it were in order and rhythm]
	κατά τινα τάξιν καὶ ῥυθμὸν πρὸς ἑαυτὴν ἡρμοσμένη

	and is in accord with itself
	καὶ ἑαυτῇ συνᾴδουσα

	and is never distracted from this harmony
	καὶ μηδέποτε τῆς συμφωνίας ταύτης διασπωμένη,

	even though a great distinction of essences is observed in the individual parts.
	εἰ καὶ πολλή τις ἐν  [31] τοῖς καθ' ἕκαστον ἡ τῶν ὄντων διαφορὰ θεωρεῖται.

	For just as when the plectrum skilfully plucks the strings and produces a melody in the variety of the notes, since indeed there would be no melody at all if there were only one note in all the strings,
	οἷον γὰρ ἐπὶ τοῦ πλήκτρου γίνεται τοῦ τεχνικῶς ἁπτομένου τῶν τόνων καὶ τὸ μέλος ἐν τῇ ποικιλίᾳ τῶν φθόγγων προάγοντος, ὡς εἴγε μονοειδής τις ἐν πᾶσιν ὁ φθόγγος ἦν, οὐδ' ἂν συνέστη πάντως τὸ μέλος·

	so too the composition of the universe in the diversity of the things which are observed individually in the cosmos plucks itself by means of some structured and unchanging rhythm, producing the harmony of the parts in relation to the whole, and sings this polyphonic tune in everything.
	οὕτως καὶ ἡ τοῦ παντὸς κρᾶσις ἐν ποικίλοις τῶν καθ' ἕκαστον ἐν τῷ κόσμῳ θεωρουμένων διά τινος τεταγμένου τε καὶ ἀπαραβάτου ῥυθμοῦ αὐτὴ ἑαυτῆς ἁπτομένη καὶ τὴν τῶν μερῶν πρὸς τὸ ὅλον εὐαρμοστίαν ἐργαζομένη τὴν παναρμόνιον ταύτην ἐν τῷ παντὶ μουσουργεῖ μελῳδίαν,

	It is this tune which the mind hears without the use of our sense of hearing. It listens to the singing of the heavens by transcending and being above the faculties of sense-perception that belong to our flesh. This, it seems to me, is also how the great David was listening when he heard the heavens describing the glory of the God who effects these things in them by observing their systematic and all-wise movement.
	ἧς ἀκροατὴς ὁ νοῦς γίνεται κατ' οὐδὲν τῇ ἀκοῇ ταύτῃ συγχρώμενος, ἀλλ' ὑπερκύπτων τὰ τῆς σαρκὸς αἰσθητήρια καὶ ἄνω γενόμενος, οὕτως ἐπαίει τῆς τῶν οὐρανῶν ὑμνῳδίας. ὥς μοι δοκεῖ καὶ ὁ μέγας ἀκηκοέναι Δαβίδ, ὅτε διὰ τῆς θεωρουμένης αὐτοῖς τεχνικῆς τε καὶ πανσόφου κινήσεως, τὴν δόξαν τοῦ ἐν αὐτοῖς ταῦτα ἐνεργοῦντος θεοῦ διηγουμένων ἐπηκροάσατο.

	
(20) For the concord of all creation with itself, which has been composed through opposites, is truly a hymn of the glory of the inaccessible and inexpressible God produced by such a rhythm. For rest and motion are opposites. They have been combined with one another, however, in the nature of existing things, and an impossible blend of opposites can be seen in them, inasmuch as rest is exhibited in motion and perpetual motion in what is not moved. For, on the one hand, all things in heaven are always in motion, either going around together in a fixed orbit, or moving in [p.90] a counter direction in the manner of the planets.
	̓Αληθῶς γὰρ τῆς ἀνεφίκτου τε καὶ ἀφράστου θεοῦ δόξης ὕμνος ἐστὶ τῷ τοιούτῳ ῥυθμῷ προαγόμενος ἡ τῆς κτίσεως πάσης πρὸς ἑαυτὴν συνῳδία διὰ τῶν ἐναντίων συγκεκραμένη. ἐναντίως γὰρ ἔχει πρὸς ἄλληλα στάσις καὶ κίνησις, ταῦτα δὲ κέκραται μετ' ἀλλήλων ἐν τῇ φύσει τῶν ὄντων καί τις ἀμήχανος ἐν αὐτοῖς καθορᾶται τῶν ἀντικειμένων μίξις, ὡς καὶ ἐν τῇ κινήσει τὸ στάσιμον δείκνυσθαι καὶ ἐν τῷ μὴ κινουμένῳ τὸ ἀεικίνητον. κινεῖται μὲν γὰρ τὰ κατ' οὐρανὸν ἀεὶ πάντα ἢ τῷ ἀπλανεῖ συμπεριπολοῦντα κύκλῳ ἢ κατὰ τὸ ἐναντίον διὰ τῶν πλανητῶν ἀνελισσόμενα.

	On the other hand, however, the sequence in these movements has always been static and continues in this identical condition, never being altered from its present form to something new, but always being just as it is and continuing the same. The conjunction, therefore, of that which is at rest with that which is moved, which occurs continually in an ordered and unalterable concord, is a musical harmony which produces a blended and marvelous hymn of the power which controls the universe.
	ἕστηκε δὲ πάντοτε καὶ ἐπὶ τῆς ταυτότητος μένει ὁ ἐν τούτοις εἱρμὸς οὐδέ ποτε ἀπὸ τοῦ ἐν ᾧ ἐστιν ἐφ' ἕτερόν τι καινὸν  [32] μεθιστάμενος, ἀλλ' ἀεὶ ὡσαύτως ἔχων καὶ ἐν τῷ αὐτῷ διαμένων. ἡ τοίνυν τοῦ ἑστῶτος πρὸς τὸ κινούμενον σύνοδος ἐν τεταγμένῃ τινὶ καὶ ἀπαραβάτῳ γινομένη διὰ παντὸς εὐαρμοστίᾳ μουσική τίς ἐστιν ἁρμονία σύγκρατον καὶ θεσπεσίαν τῆς τὸ πᾶν διακρατούσης δυνάμεως ὑμνῳδίαν ἀποτελοῦσα.

	
(21) The great David, it seems to me, having heard this hymn, said in one of the psalms that all the other powers which are in heaven praise God—the light of the stars, the sun and moon, the heavens of the heavens, and the water above the heavens—because he once speaks of water and all the things, one after another, which creation contains.(Ps 148:2-4) For the accord and affinity of all things with one another which is controlled in an orderly and sequential manner is the primal, archetypal, true music. It is this music which the conductor of the universe skilfully strikes up in the unspoken speech of wisdom through these ever occurring movements. (Cf. Ps. 18: 2-5)
	ἧς μοι δοκεῖ καὶ ὁ μέγας Δαβὶδ ἐν ἀκροάσει γενόμενος εἰπεῖν ἔν τινι τῶν ψαλμῶν, ὅτι αἰνοῦσι τὸν θεὸν αἵ τε ἄλλαι δυνάμεις αἱ κατ' οὐρανὸν πᾶσαι καὶ τὸ ἀστρῷον φῶς, ὅ τε ἥλιος καὶ ἡ σελήνη καὶ οἱ τῶν οὐρανῶν οὐρανοὶ καὶ τὸ ὑπερουράνιον ὕδωρ, ὅτι ποτὲ τὸ ὕδωρ λέγει, καὶ τὰ ἑξῆς πάντα ὅσα ἡ κτίσις ἔχει. ἡ γὰρ τῶν πάντων πρὸς ἄλληλα σύμπνοιά τε καὶ συμπάθεια τάξει καὶ κόσμῳ καὶ ἀκολουθίᾳ διοικουμένη ἡ πρώτη τε καὶ ἀρχέτυπος καὶ ἀληθής ἐστι μουσική· ἣν ὁ τοῦ παντὸς ἁρμοστὴς τῷ ἀρρήτῳ τῆς σοφίας λόγῳ διὰ τῶν ἀεὶ γινομένων [ἐν σοφίᾳ] τεχνικῶς ἀνακρούεται.

	
(22) If, then, the orderly arrangement of the cosmos as a whole is a musical harmony ‘whose designer and maker is God’, (Heb. 11:10) as the apostle says, and man is a miniature cosmos, and this same man has also been made an image of the one who composed the cosmos, (Cf. Ger. 1: 26-7) what reason knows in the case of the great cosmos, this, [p.91] in all likelihood, it sees also in the miniature, for the part of the whole is of the same kind in all respects as the whole.
	εἰ οὖν ὁ διάκοσμος ὅλος μουσική τις ἁρμονία ἐστίν,Ἧς τεχνίτης καὶ δημιουργὸς ὁ θεός, καθώς φησιν ὁ ἀπόστολος, μικρὸς δὲ κόσμος ὁ ἄνθρωπος, ὁ δὲ αὐτὸς οὗτος καὶ μίμημα τοῦ ἁρμοσαμένου τὸν κόσμον πεποίηται, ὅπερ ἐπὶ τοῦ μεγάλου κόσμου οἶδεν ὁ λόγος, τοῦτο κατὰ τὸ εἰκὸς καὶ ἐν τῷ μικρῷ βλέπει· τὸ γὰρ μέρος τοῦ ὅλου ὁμογενές ἐστι πάντως τῷ ὅλῳ.

	For just as in a fragment of insignificant glass it is possible to see the whole circle of the sun reflected in the gleaming part, as in a mirror, as though the smallness of what is gleaming contains it, so also all the music perceived in the universe is seen in the miniature cosmos, I mean in human nature, the music in the part being analogous to that in the whole, since the whole is contained by the part. But even the instrumental equipment of our body, which has been artfully devised by nature for the production of music, proves this. Do you see the flute in the windpipe, the bridge of the lyre in the palate, the music of the lyre that comes from tongue, cheeks, and mouth, as though from strings and a plectrum? (Cf. Clem. Paed 2. 4. 41. 4-5)
	ὥσπερ γὰρ ἐν τῷ ψήγματι βραχείας ὑάλου κατὰ τὸ στίλβον μέρος ὅλον ἔστιν ἰδεῖν ὡς ἐν κατόπτρῳ τὸν κύκλον τοῦ ἡλίου δεικνύμενον, καθὼς χωρεῖ ἡ βραχύτης τοῦ στίλβοντος, οὕτω καὶ ἐν τῷ μικρῷ κόσμῳ, τῇ ἀνθρωπίνῃ λέγω φύσει, πᾶσα ἡ ἐν τῷ παντὶ θεωρουμένη μουσικὴ καθορᾶται ἀναλογοῦσα τῷ ὅλῳ διὰ  [33 τοῦ μέρους, ὡς χωρεῖται τὸ ὅλον ὑπὸ τοῦ μέρους. δείκνυσι δὲ τοῦτο καὶ ἡ ὀργανικὴ τοῦ σώματος ἡμῶν διασκευὴ πρὸς ἐργασίαν μουσικῆς φιλοτεχνηθεῖσα παρὰ τῆς φύσεως. ὁρᾷς τὸν τῆς ἀρτηρίας αὐλόν, τὴν τῆς ὑπερῴας μαγάδα, τὴν διὰ γλώττης καὶ παρειῶν καὶ στόματος, ὡς διὰ χορδῶν καὶ πλήκτρου, κιθαρῳδίαν;

	
(23) Since, then, everything which is in accord with nature is pleasing to nature, and since the music which is in us has been shown to be in accord with nature, for this reason the great David combined singing with the philosophy concerning the virtues, thereby pouring the sweetness of honey, as it were, over these sublime teachings. In this singing nature reflects on itself ill a certain manner, and heals itself. For the proper rhythm of life, which singing seems to me to recommend symbolically, is a cure of nature.
	̓Επεὶ οὖν πᾶν τὸ κατὰ φύσιν φίλον τῇ φύσει, ἀπεδείχθη δὲ κατὰ φύσιν ἡμῖν οὖσα ἡ μουσική, τούτου χάριν ὁ μέγας Δαβὶδ τῇ περὶ τῶν ἀρετῶν φιλοσοφίᾳ τὴν μελῳδίαν κατέμιξεν, οἷόν τινα μέλιτος ἡδονὴν τῶν ὑψηλῶν καταχέας δογμάτων, δι' ἧς ἑαυτὴν ἀναθεωρεῖ τρόπον τινὰ καὶ θεραπεύει ἡ φύσις. θεραπεία γὰρ φύσεώς ἐστιν ἡ τῆς ζωῆς εὐρυθμία, ἥν μοι δοκεῖ συμβουλεύειν δι' αἰνιγμάτων ἡ μελῳδία.

	For perhaps the very fact that the character of those who live virtuously need not be devoid of the Muses, unharmonious and out of tulle, is an encouragement to the more sublime state of life. Neither must the string be drawn taut beyond measure, for that which is well-tuned certainly breaks when it is strained beyond what the string can bear, nor on the contrary must one slacken the tension immoderately through pleasure, for the soul which has become relaxed in such passions becomes deaf and dumb.
	τάχα γὰρ αὐτὸ τοῦτο πρὸς τὴν ὑψηλοτέραν τοῦ βίου κατάστασιν παραίνεσις γίνεται τὸ μὴ δεῖν ἄμουσόν τε καὶ ἔκτροπον καὶ παρηχημένον τῶν ἐν ἀρετῇ ζώντων εἶναι τὸ ἦθος, μήτε πέρα τοῦ μέτρου τῆς χορδῆς ὀξυτονούσης· ῥήγνυται γὰρ πάντως ὑπερτεινόμενον τῆς χορδῆς τὸ εὐάρμοστον· μήτ' αὖ πρὸς τὸ ἐναντίον ἐν ἀμετρίᾳ δι' ἡδονῆς ὑποχαλᾶν τὸν τόνον· κωφὴ γὰρ καὶ ἄναυδος γίνεται ἡ ψυχὴ τοῖς τοιούτοις πάθεσιν ἐγχαυνωθεῖσα·

	In all other matters likewise we must tighten and relax the tension at the right time, looking to this, that our way of life in the customs may continue always melodious and rhythmical, being neither immoderately slack nor strained beyond measure.
	καὶ τὰ ἄλλα πάντα ὡσαύτως ἐπιτείνειν τε κατὰ καιρὸν καὶ ὑφιέναι τοῦ τόνου· πρὸς τοῦτο βλέποντας, ὅπως ἂν ἡμῖν διὰ παντὸς εὐμελής τε καὶ εὔρυθμος ὁ ἐν τοῖς ἤθεσι διαμένοι τρόπος μήτε ἀμέτρως λυόμενος μήτε πέρα τοῦ μέτρου ὑπερτεινόμενος.

	
(24) Whence the narrative attributes the accomplishment of this [92] divine music to David. Once when he came to Saul, who was frenzied and out of his right mind, he healed him by soothing his passions with song, so that Saul's understanding returned to him again in accordance with nature. (Cf. I Kg3. 16: 23 (LXX)  The goal, then, of the symbolism of the singing is clear from these words. It recommends that we achieve the subjugation of those passions which arise in us in various ways from the circumstances of life.
	ὅθεν καὶ τὰ κατορθώματα τῆς θείας ταύτης μουσικῆς προσμαρτυρεῖ τῷ Δαβὶδ ἡ ἱστορία· ὅτι παράφορόν ποτε καταλαβὼν τὸν Σαοὺλ καὶ ἐξεστηκότα τῆς διανοίας οὕτως ἐξιάσατο κατεπᾴδων τοῦ πάθους, ὥστε αὐτῷ πάλιν πρὸς τὸ κατὰ φύσιν ἐπανελθεῖν τὴν διάνοιαν. δῆλον οὖν ἐκ τούτων ἐστὶ πρὸς ὅ τι βλέπει τῆς μελῳδίας τὸ αἴνιγμα, ὅτι τὴν τῶν παθημάτων καταστολὴν συμβουλεύει  [34] ποιεῖσθαι τῶν διαφόρως ἡμῖν ἐγγινομένων ἐκ τῶν βιωτικῶν περιστάσεων.

	
(25) But we must also not overlook the fact that these songs have not been composed in the manner of the Lyric poets who are outside our wisdom. For the music does not lie in the pitch of the words as it does in the Lyric poets. In them, the rhythm, by a certain combination of pitch-modulations, arises from the pitch in the sounds, both heavy and rising, and shortened and prolonged. But David, having entwined in the divine words music that lacks artifice and design, wishes to interpret the intention of what is said by the melody, revealing, so far as possible, the meaning which lies in the words by a kind of sympathetic ordering of the pitch in relation to the term. Such, then, is the side dish of the meal with which the nourishment of the teachings is sweetened as if with sauces.
	ἀλλὰ καὶ τοῦτο προσήκει μὴ παραδραμεῖν ἀθεώρητον, ὅτι οὐ κατὰ τοὺς ἔξω τῆς ἡμετέρας σοφίας μελοποιοὺς καὶ ταῦτα τὰ μέλη πεποίηται· οὐ γὰρ ἐν τῷ τῶν λέξεων τόνῳ κεῖται τὸ μέλος, ὥσπερ ἐν ἐκείνοις ἔστιν ἰδεῖν, παρ' οἷς ἐν τῇ ποιᾷ τῶν προσῳδιῶν συνθήκῃ, τοῦ ἐν τοῖς φθόγγοις τόνου βαρυνομένου τε καὶ ὀξυτονοῦντος καὶ βραχυνομένου τε καὶ παρατείνοντος, ὁ ῥυθμὸς ἀποτίκτεται, ἀλλὰ ἀκατάσκευόν τε καὶ ἀνεπιτήδευτον τοῖς θείοις λόγοις ἐνείρας τὸ μέλος, ἑρμηνεύειν τῇ μελῳδίᾳ τὴν τῶν λεγομένων διάνοιαν βούλεται, τῇ ποιᾷ συνδιαθέσει τοῦ κατὰ τὴν φωνὴν τόνου τὸν ἐγκείμενον τοῖς ῥήμασι νοῦν ὡς δυνατὸν ἐκκαλύπτων. τὸ μὲν οὖν προσόψημα τῆς ἐδωδῆς τοιοῦτον, ᾧ καταγλυκαίνεται καθάπερ τισὶν ἡδύσμασιν ἡ τῶν διδαγμάτων τροφή.

	[...p.138] Chapter VI
	ΚΕΦΑΛΑΙΟΝ ϛʹ

	
(58) The inscription, ‘for Maeleth’,(Pss. 52 & 87) which has been rendered more clearly by those who have translated this word into the Greek language, instills an eagerness in those who are contending on behalf of virtue, by showing what the end of the contests is like.  For the inscription means that choral dances and rejoicing await those who have prevailed in the struggles, since the word has been translated with this meaning.
	̔Η δὲὙπὲρ Μαελὲθ ἐπιγραφὴ σαφέστερον ἐκδοθεῖσα [86] παρὰ τῶν μεταβαλόντων εἰς τὴνἙλλάδα φωνὴν ταύτην τὴν λέξιν, προθυμίαν τινὰ τοῖς δι' ἀρετῆς ἀγωνιζομένοις ἐντίθησι, τὸ πέρας τῶν ἄθλων οἷόν ἐστιν ὑποδεικνύουσα. χορείας καὶ εὐφροσύνας τοῖς κεκρατηκόσι τῶν ἀγώνων προκεῖσθαι λέγουσα πρὸς ταύτην τὴν ἔμφασιν ἑρμηνευθείσης τῆς λέξεως.

	
(59) For the name Maeleth means, when translated, ‘by means of a choral dance’. We know, for example, through the story of David’s victory, that when Goliath had fallen in single combat with the young man, the young women honoured his labour in the battle by meeting him with a choral dance.(1Ki 18:6-7)  Likewise, the inscription about Maeleth says that rejoicing and dancing await every victory over the adversaries which is achieved by sweat and labour, since the entire spiritual creation joins in an harmonious choral chant, as it were, with the victors.
	τὸ γὰρ Μαελὲθ ὄνομα διὰ χορείας τὴν ἑρμηνείαν ἔχει, οἷον δὴ καὶ ἐπὶ τῆς νίκης τοῦ Δαβὶδ διὰ τῆς ἱστορίας ἔγνωμεν ὅτι πεσόντος τοῦ Γολιὰθ ἐν τῇ μονομαχίᾳ τοῦ νέου θεραπεύουσι τὸν ἐναγώνιον αὐτοῦ πόνον ὑπαπαντῶσαι διὰ χορείας αἱ νεάνιδες· οὕτως πᾶσαν νίκην ἱδρῶτί τε καὶ πόνῳ κατὰ τῶν ἀντιπάλων κατορθουμένην ἡ περὶ τοῦ  Μαελὲθ ἐπιγραφὴ εὐφροσύνην λέγει καὶ χοροστασίαν ἐκδέχεσθαι, πάσης τῆς νοητῆς κτίσεως ἑαυτὴν καθάπερ ἐν χοροῦ συμφωνίᾳ τοῖς νικηταῖς συναρμοζούσης.

	
(60) For there was a time when the dance of the rational nature was one, and looked to the one leader of the chorus, and, in its movement in relation to his command, interpreted the choral song  [p.139]  in relation to the harmony exhibited thence. But later, when sin occurred, it put an end to that divine concord of the chorus, when it poured the slipperiness of deceit at the feet of the first humans who used to sing in chorus with the angelic powers and caused the fall, wherefore man was separated from connection with the angels. Because the fall put an end to this conjunction, there is the necessity of many hardships and labours by the one who has fallen, that he might again be restored, once he has prevailed against and over​ thrown the sentence that was imposed upon him by the fall, and has received the divine dance as a prize of his victory over the opponent.
	ἦν γὰρ ὅτε μία τῆς λογικῆς φύσεως ἦν ἡ χοροστασία πρὸς ἕνα βλέπουσα τὸν τοῦ χοροῦ κορυφαῖον, καὶ πρὸς τὴν ἐκεῖθεν ἐνδιδομένην αὐτοῦ τῇ κινήσει διὰ τῆς ἐντολῆς ἁρμονίαν τὸν χορὸν ἀνελίσσουσα. ἐπειδὴ δὲ τὴν ἔνθεον ἐκείνην διέλυσε τοῦ χοροῦ συνῳδίαν παρεμπεσοῦσα ἡ ἁμαρτία καὶ τοῖς ποσὶ τῶν πρώτων ἀνθρώπων τῶν ταῖς ἀγγελικαῖς δυνάμεσι συγχορευόντων τὸν τῆς ἀπάτης ὄλισθον ὑποχέασα πτῶμα ἐποίησεν, ὅθεν διεσπάσθη τῆς πρὸς τοὺς ἀγγέλους συναφείας ὁ ἄνθρωπος, τοῦ πτώματος τὴν συμβολὴν διαλύσαντος τούτου χάριν πολλῶν ἱδρώτων χρεία τῷ πεπτωκότι καὶ πόνων, ἵνα τὸν ἐπικείμενον αὐτοῦ τῷ πτώματι καταγωνισάμενός τε καὶ ἀνατρέψας πάλιν ἀνορθωθῇ, γέρας τῆς κατὰ τοῦ παλαίοντος νίκης τὴν θείαν χοροστασίαν δεξάμενος.

	
(61) Therefore, whenever you hear the inscription ‘for Maeleth’ combined with the phrase ‘unto the end’, then know that counsel is being offered to you symbolically not to gaze in astonishment at the struggles of the trials, but to look unto the end of victory." And this latter is to be given a place in the angelic chorus after your soul has been cleansed in the assault of the trials.
	ὅταν οὖν ἀκούσῃς [87] τῆς ἐπιγραφῆς συναπτούσης τὸὙπὲρ Μαελὲθ τῇ Εἰς τέλος φωνῇ, τότε γίνωσκε διὰ τοῦ αἰνίγματος συμβουλήν σοι προσάγεσθαι, μὴ ἐγχαυνοῦσθαι τοῖς τῶν πειρασμῶν ἀγωνίσμασιν, ἀλλ' εἰς τὸ τέλος τῆς νίκης βλέπειν. τοῦτο δέ ἐστι τὸ καταταχθῆναι τῇ ἀγγελικῇ χορείᾳ καὶ τὴν σὴν ψυχὴν τῇ προσβολῇ τῶν πειρασμῶν ἐκκαθαρθεῖσαν.


Cyril of Jerusalem (315-386)

Five Mystagogical [Homilies] For The Neophytes.,
Translated by Edwin Hamilton Gifford Mystagogiae 1-5, ed. A. Piédagnel, P. Paris. Cyrille de Jérusalem. Catéchèses mystagogiques (Cerf, Paris, 1966) pp. 82-174, Sources chrétiennes 126

	FIRST LECTURE ON THE MYSTERIES.
	ΜΥΣΤΑΓΩΓΙΑ  ΠΡΩΤΗ  ΠΡΟΣ  ΤΟΥΣ  ΝΕΟΦΩΤΙΣΤΟΥΣ  

	with a lesson from the first general epistle of peter, beginning at
	Καὶ ἀνάγνωσις ἐκ τῆς  Πέτρου ἐπιστολῆς αʹ καθολικῆς, ἀπὸ τοῦ·  

	
Be sober, be vigilant, to the end of the Epistle.
	Νήψατε, γρηγορήσατε, ἕως τέλους τῆς ἐπιστολῆς· τοῦ αὐτοῦ  Κυρίλλου καὶ Ἰωάννου ἐπισκόπου.}1

	     1. I HAVE long been wishing, O true-born and dearly beloved children of the Church, to discourse to you concerning these spiritual and heavenly Mysteries; but since I well knew that seeing is far more persuasive than hearing, I waited for the present season; that finding you more open to the influence of my words from your present experience, I might lead you by the hand into the brighter and more fragrant meadow of the Paradise before us; especially as you have been made fit to receive the more sacred Mysteries, after having been found worthy of divine and life-giving Baptism. Since therefore it remains to set before you a table of the more perfect instructions, let us now teach you these things exactly, that you may know the effect wrought upon you on that evening of your baptism. 
	1.1 Ἐπόθουν ὑμῖν καὶ πάλαι, ὦ γνήσια καὶ ἐπιπόθητα τῆς Ἐκκλησίας τέκνα, περὶ τῶν πνευματικῶν τούτων καὶ ἐπουρανίων διαλεχθῆναι μυστηρίων. Ἀλλ' ἐπειδὴ σαφῶς ἠπιστάμην ὄψιν ἀκοῆς πολλῷ πιστοτέραν εἶναι, ἀνέμενον τὸν παρόντα καιρόν, ὅπως εὐπροσαγωγοτέρους ὑμᾶς περὶ τῶν λεγομένων  ἐκ ταύτης λαβὼν τῆς ἑσπέρας εἰς τὸν φωτεινότερον καὶ εὐωδέστερον λειμῶνα τοῦδε τοῦ παραδείσου χειραγωγήσω. Ἄλλως δὲ καὶ χωρητικοὶ τῶν θειοτέρων κατέστητε μυστηρίων, τοῦ θείου καὶ ζωοποιοῦ βαπτίσματος. Ἐπεὶ τοίνυν λοιπὸν τῶν ἐντελεστέρων δεῖ μαθημάτων παρατιθέναι τράπεζαν, φέρε ταῦτα ὑμᾶς ἀκριβῶς παιδεύσωμεν, ἵνα εἰδῆτε τὴν ἔμφασιν τὴν πρὸς ὑμῶν κατ' ἐκείνην γενομένην τοῦ βαπτίσματος τὴν ἑσπέραν.

	     2. First you entered into the vestibule of the Baptistery, and there facing towards the West you listened to the command to stretch forth your hand, and as in the presence of Satan you renounced him. Now you must know that this figure is found in ancient history. For when Pharaoh, that most bitter and cruel tyrant, was oppressing the free and high-born people of the Hebrews, God sent Moses to bring them out of the evil bondage of the Egyptians. Then the door posts were anointed with the blood of a lamb, that the destroyer might flee from the houses which had the sign of the blood; and the Hebrew people was marvellously delivered. The enemy, however, after their rescue, pursued after them, and saw the sea wondrously parted for them; nevertheless he went on, following close in their footsteps, and was all at once overwhelmed and engulphed in the Red Sea. 
	1.2  Εἰσῄειτε πρῶτον εἰς τὸν προαύλιον τοῦ βαπτίσματος οἶκον, καὶ πρὸς τὰς δυσμὰς ἑστῶτες ἠκούετε καὶ προσετάττεσθε ἐκτείνειν τὴν χεῖρα, καὶ ὡς παρόντι ἀπετάττεσθε τῷ Σατανᾷ.  Χρὴ δὲ τοῦτο ὑμᾶς εἰδέναι, ὅτι ἐν παλαιᾷ ἱστορίᾳ οὗτος κεῖται ὁ τύπος. Ὅτε γὰρ Φαραώ, ὁ πικρότατος καὶ ὠμότατος τύραννος, κατέθλιβε τῶν Ἑβραίων τὸν ἐλεύθερον καὶ εὐγενῆ  λαόν, ὁ Θεὸς ἀπέστειλε τὸν Μωϋσῆν ἐξαγαγεῖν αὐτοὺς ἐκ τῆς πονηρᾶς τῶν Αἰγυπτίων δουλείας. Καὶ αἵματι μὲν ἀμνοῦ ἐχρίοντο αἱ φλιαί, ἵνα φύγῃ ὁ ὀλοθρεύων τοὺς τὸ σημεῖον ἔχοντας τοῦ αἵματος οἴκους, παραδόξως δὲ ἠλευθεροῦτο ὁ τῶν Ἑβραίων λαός. Ἐπειδὴ δὲ καὶ ἐλευθερωθέντας κατεδίωξε καὶ παραδόξως εἶδε τὴν θάλασσαν αὐτοῖς τεμνομένην, ὅμως ἐχώρει, ἴχνεσιν ἴχνη συμβάλλων, καὶ παραχρῆμα ὑποβρύχιος ἐγίνετο, καταποντούμενος ἐν θαλάσσῃ ἐρυθρᾷ.

	     3. Now turn from the old to the new, from the figure to the reality. There we have Moses sent from God to Egypt; here, Christ, sent forth from His Father into the world: there, that Moses might lead forth an afflicted people out of Egypt; here, that Christ might rescue those who are oppressed in the world under sin: there, the blood of a lamb was the spell against the destroyer; here, the blood of the Lamb without blemish Jesus Christ is made the charm to scare evil spirits: there, the tyrant was pursuing that ancient people even to the sea; and here the daring and shameless spirit, the author of evil, was following you even to the very streams of salvation. The tyrant of old was drowned in the sea; and this present one disappears in the water of salvation. 
	1.3  Μετάβηθί μοι λοιπὸν ἀπὸ τῶν παλαιῶν ἐπὶ τὰ νέα, ἀπὸ τοῦ τύπου ἐπὶ τὴν ἀλήθειαν. Ἐκεῖ Μωϋσῆς ἀπὸ τοῦ Θεοῦ εἰς Αἴγυπτον πεμπόμενος, ἐνταῦθα Χριστὸς ἐκ τοῦ Πατρὸς εἰς τὸν κόσμον ἀποστελλόμενος· ἐκεῖ, ἵνα ἐξαγάγῃ λαὸν ἐξ  Αἰγύπτου θλιβόμενον, ὧδε Χριστός, ἵνα ῥύσηται τοὺς ἐν τῷ κόσμῳ ὑπὸ τῆς ἁμαρτίας καταπονουμένους· ἐκεῖ αἷμα ἀμνοῦ ὀλοθρευτοῦ ἦν ἀποτρόπαιον, ἐνταῦθα τοῦ Ἀμνοῦ τοῦ ἀμώμου Ἰησοῦ Χριστοῦ τὸ αἷμα δαιμόνων καθέστηκε φυγαδευτήριον. Ἐκεῖνος ὁ τύραννος κατεδίωκεν ἕως θαλάσσης τὸν παλαιὸν ἐκεῖνον λαόν, καὶ σοὶ ὁ ἰταμός, ὁ ἀναίσχυντος καὶ ἀρχέκακος οὗτος δαίμων ἕως αὐτῶν ἠκολούθει τῶν σωτηρίων ναμάτων. Ἐκεῖνος ὑποβρύχιος ἐν θαλάσσῃ γίνεται, καὶ οὗτος ἐν τῷ σωτηρίῳ ὕδατι ἀφανίζεται. 

	     4. But nevertheless you are bidden to say, with arm outstretched towards him as though he were present, “I renounce you, Satan.” I wish also to say wherefore you stand facing to the West; for it is necessary. Since the West is the region of sensible darkness, and he being darkness has his dominion also in darkness, therefore, looking with a symbolical meaning towards the West, you renounce that dark and gloomy potentate. What then did each of you stand up and say? “I renounce you, Satan,”--thou wicked and most cruel tyrant! meaning, “I fear your might no longer; for that Christ hath overthrown, having partaken with me of flesh and blood, that through these he might by death destroy death, that I might not be made subject to bondage for ever.” “I renounce you,”--thou crafty and most subtle serpent. “I renounce you,”--plotter as you an, who under the guise of friendship didst contrive all disobedience, and work apostasy in our first parents. “I renounce you, Satan,”--the artificer and abettor of all wickedness. 
	1.4 Ἀλλ' ὅμως ἀκούεις τεταμένῃ τῇ χειρὶ ὡς πρὸς παρόντα εἰπεῖν· "Ἀποτάσσομαί σοι, Σατανᾶ." Βούλομαι καὶ τίνος ἕνεκεν ἵστασθε πρὸς δυσμὰς εἰπεῖν· ἀναγκαῖον γάρ. Ἐπειδὴ τοῦ φαινομένου σκότους τόπος αἱ δυσμαί, ἐκεῖνος δὲ σκότος τυγχάνων ἐν σκότῳ ἔχει καὶ τὸ κράτος· τούτου χάριν συμβολικῶς πρὸς δυσμὰς ἀποβλέποντες, ἀποτάσσεσθε τῷ σκοτεινῷ ἐκείνῳ καὶ ζοφερῷ ἄρχοντι. Τί οὖν ὑμῶν ἕκαστος ἑστὼς ἔλεγεν; Ἀποτάσσομαί σοι, Σατανᾶ, σοὶ τῷ πονηρῷ καὶ ὠμοτάτῳ τυράννῳ· οὐκέτι σου δέδοικα, λέγων, τὴν ἰσχύν. Κατέλυσε γὰρ ταύτην ὁ Χριστός, αἵματός μοι καὶ σαρκὸς κοινωνήσας, ἵνα διὰ τούτων τῶν παθημάτων καταργήσῃ θανάτῳ τὸν θάνατον, ὅπως μὴ διὰ παντὸς ἔνοχος γένωμαι δουλείας. Ἀποτάσσομαί σοι τῷ δολερῷ καὶ πανουργοτάτῳ ὄφει. Ἀποτάσσομαί σοι ἐπιβούλῳ ὄντι, καὶ προσποιήσει φιλίας πράξαντι πᾶσαν ἀνομίαν, καὶ ἐμποιήσαντι τοῖς ἡμετέροις προγόνοις ἀποστασίαν. Ἀποτάσσομαί σοι, Σατανᾶ, τῷ πάσης κακίας δημιουργῷ καὶ συνεργῷ.

	     5. Then in a second sentence you are taught to say, “and all your works.” Now the works of Satan are all sin, which also you must renounce;--just as one who has escaped a tyrant has surely escaped his weapons also. All sin therefore, of every kind, is included in the works of the devil. Only know this; that all that you say, especially at that most thrilling hour, is written in God’s books; when therefore you doest anything contrary to these promises, you shalt be judged as a transgressor. You renounce therefore the works of Satan; I mean, all deeds and thoughts which are contrary to reason. 
	1.5  Εἶτα ἐν δευτέρᾳ λέξει μανθάνεις λέγειν· "Καὶ πᾶσι τοῖς ἔργοις σου." Ἔργα δὲ τοῦ Σατανᾶ, πᾶσά ἐστιν ἁμαρτία,  ᾗ καὶ ἀποτάσσεσθαι ἀναγκαῖον, ὡσεὶ καὶ τύραννόν τις ἀποφυγὼν πάντως που καὶ τὰ τούτου ὅπλα ἀπέφυγε. Πᾶσα οὖν κατ' εἶδος ἁμαρτία ἐγκατείλεκται τοῖς τοῦ διαβόλου ἔργοις.  Πλὴν τοῦτο ἴσθι ὅτι ὅσα λέγεις, μάλιστα κατ' ἐκείνην τὴν φρικωδεστάτην ὥραν, ἔγγραφά ἐστιν ἐν τοῖς ἀοράτοις τοῦ  Θεοῦ γραφόμενα βιβλίοις. Ἐπειδὰν τοίνυν ἐναντίως τι διαπραττόμενος τούτοις ἁλῷς, ὡς παραβάτης κριθήσῃ. Ἀποτάσσῃ τοίνυν τοῖς ἔργοις τοῦ Σατανᾶ, πάσαις φημὶ πράξεσι καὶ ἐννοίαις παρὰ λόγον γινομέναις. 

	     6. Then you say, “And all his pomp.” Now the pomp of the devil is the madness of theatres, and horse-races, and hunting, and all such vanity: from which that holy man praying to be delivered says unto God, Turn away mine eyes from beholding vanity. Be not interested in the madness of the theatre, where you wilt behold the wanton gestures of the players, carried on with mockeries and all unseemliness, and the frantic dancing of effeminate men;--nor in the madness of them who in hunts expose themselves to wild beasts, that they may pamper their miserable appetite; who, to serve their belly with meats, become themselves in reality meat for the belly of untamed beasts; and to speak justly, for the sake of their own god, their belly, they cast away their life headlong in single combats. Shun also horse-races that frantic and soul-subverting spectacle. For all these are the pomp of the devil. 
	1.6  Εἶτα λέγεις· "Καὶ πάσῃ τῇ πομπῇ αὐτοῦ." Πομπὴ δὲ διαβόλου ἐστὶ θεατρομανίαι, καὶ ἱπποδρομίαι, καὶ κυνηγεσία, καὶ πᾶσα τοιαύτη ματαιότης, ᾗς εὐχόμενος ἐλευθερωθῆναι ὁ ἅγιος τῷ Θεῷ λέγει· Ἀπόστρεψον τοὺς ὀφθαλμούς μου τοῦ μὴ ἰδεῖν ματαιότητα. Μὴ περισπούδαστόν σοι ἔστω ἡ θεατρομανία, ἔνθα αἱ ἀσελγεῖς εἰσι τῶν μίμων ὄψεις, ὕβρεσι πεπραγμέναι καὶ πάσαις ἀσχημοσύναις, καὶ ἐκτεθηλυμένων ἀνδρῶν ἐμμανεῖς ὀρχήσεις· μήτε ἡ τῶν ἐν κυνηγίοις ἑαυτοὺς θηρίοις ἐκδιδόντων, ἵνα τὴν ἀθλίαν κολακεύσωσι γαστέρα· οἵ, ἵνα κοιλίας τροφαῖς θεραπεύσωσιν, αὐτοὶ γαστρὸς ἀτιθάσων ἀληθῶς τροφὴ γίνονται θηρίων· ἵνα δὲ δικαίως εἴπω, ὑπὲρ οἰκείου θεοῦ τῆς κοιλίας τὴν ἑαυτῶν ζωὴν κατὰ κρημνῶν μονομαχούντων. Φεῦγε καὶ τὰς ἱπποδρομίας, τὸ ἐμμανὲς θέαμα καὶ ψυχὰς ἐκτραχηλίζον· ταῦτα γὰρ πάντα πομπή ἐστι διαβόλου. 

	     7. Moreover, the things which are hung up at idol festivals, either meat or bread, or other such things polluted by the invocation of the unclean spirits, are reckoned in the pomp of the devil. For as the Bread and Wine of the Eucharist before the invocation of the Holy and Adorable Trinity were simple bread and wine, while after the invocation the Bread becomes the Body of Christ, and the Wine the Blood of Christ, so in like manner such meats belonging to the pomp of Satan, though in their own nature simple, become profane by the invocation of the evil spirit. 
	1.7 Ἀλλὰ καὶ τὰ ἐν εἰδωλίοις καὶ πανηγύρεσι κρεμνώμενα, ἔσθ' ὅτε κρέα, ἢ ἄρτοι, ἢ ἄλλα τοιαῦτα μιανθέντα τῇ τῶν παμμιάρων ἐπικλήσει δαιμόνων, ἐγκαταλεχθείη ἂν τῇ τοῦ διαβόλου πομπῇ. Ὥσπερ γὰρ ὁ ἄρτος καὶ ὁ οἶνος τῆς εὐχαριστίας, πρὸ τῆς ἁγίας ἐπικλήσεως τῆς προσκυνητῆς Τριάδος, ἄρτος ἦν καὶ οἶνος λιτός, ἐπικλήσεως δὲ γενομένης, ὁ μὲν ἄρτος γίνεται σῶμα Χριστοῦ, ὁ δὲ οἶνος αἷμα Χριστοῦ· τὸν αὐτὸν δὴ τρόπον, τὰ τοιαῦτα βρώματα τῆς πομπῆς τοῦ Σατανᾶ, τῇ ἰδίᾳ φύσει λιτὰ ὄντα, τῇ ἐπικλήσει τῶν δαιμόνων βέβηλα γίνεται.

	     8. After this you say, “and all your service.” Now the service of the devil is prayer in idol temples; things done in honour of lifeless idols; the lighting of lamps, or burning of incense by fountains or rivers, as some persons cheated by dreams or by evil spirits do [resort to this], thinking to find a cure even for their bodily ailments. Go not after such things. The watching of birds, divination, omens, or amulets, or charms written on leaves, sorceries, or other evil arts, and all such things, are services of the devil; therefore shun them. For if after renouncing Satan and associating thyself with Christ, you fall under their influence, you shall find the tyrant more bitter; perchance, because he treated you of old as his own, and relieved you from his hard bondage, but has now been greatly exasperated by thee; so you wilt be bereaved of Christ, and have experience of the other. Have you not heard the old history which tells us of Lot and his daughters? Was not he himself saved with his daughters, when he had gained the mountain, while his wife became a pillar of salt, set up as a monument for ever, in remembrance of her depraved will and her turning back. Take heed therefore to thyself, and turn not again to what is behind, having put your hand to the plough, and then turning back to the salt savour of this life’s doings; but escape to the mountain, to Jesus Christ. that stone hewn without hands, which has filled the world. 
	1.8  Μετὰ ταῦτα λέγεις· "Καὶ τῇ λατρείᾳ σου." Λατρεία δέ ἐστι διαβόλου, ἡ ἐν εἰδωλίοις εὐχή· τὰ πρὸς τιμὴν γινόμενα τῶν ἀψύχων εἰδώλων· τὸ ἅπτειν λύχνους, ἢ θυμιᾶν παρὰ πηγὰς ἢ ποταμούς, ὥς τινες ἀπ' ὀνειράτων ἢ ἐκ δαιμόνων ἀπατηθέντες, ἐπὶ τοῦτο διέβησαν, οἰόμενοι καὶ σωματικῶν παθῶν τὴν ἴασιν εὑρίσκειν· μὴ τοιαῦτα μετέλθῃς. Οἰωνοσκοπία, μαντεία, κληδονισμοί, ἢ περιάμματα, ἢ ἐν πετάλοις  ἐπιγραφαί, μαγείαις, ἢ ἄλλαις τισὶ κακοτεχνίαις, καὶ ὅσα τοιαῦτα, λατρεία ἐστὶ διαβόλου. Φεῦγε οὖν ταῦτα· εἰ γὰρ τούτοις ὑποπέσοις μετὰ τὴν ἀπόταξιν τοῦ Σατανᾶ καὶ τὴν πρὸς τὸν Χριστὸν σύνταξιν, πικροτέρου πειραθήσῃ τοῦ τυράννου, ἴσως ὡς οἰκείου περιέποντος πάλαι, καὶ τῆς πικρᾶς ἀνιέντος σε δουλείας, νῦν δὲ σφόδρα παρὰ σοῦ καταπικρανθέντος, καὶ τοῦ Χριστοῦ στερηθήσῃ, κἀκείνου πειραθήσῃ. Οὐκ ἤκουσας παλαιᾶς ἱστορίας τὰ περὶ τοῦ Λὼτ ἡμῖν καὶ τῶν τούτου θυγατέρων διηγουμένης; Οὐχὶ αὐτὸς μὲν σέσωσται μετὰ τῶν θυγατέρων, ἐπειδὴ τὸ ὄρος κατείληφεν, ἡ δὲ τούτου  γυνὴ στήλη γέγονεν ἁλός, ἐστηλιτευμένη δι' αἰῶνος, ἔχουσα τῆς πονηρᾶς προαιρέσεως καὶ ὑποστροφῆς τὴν μνήμην;  Πρόσεχε τοίνυν σεαυτῷ, καὶ μὴ στρέφου πάλιν, βαλὼν τὴν χεῖρα ἐπ' ἄροτρον, εἰς τὴν ἁλμυρὰν τοῦ βίου τούτου πρᾶξιν· ἀλλὰ φεῦγε εἰς τὸ ὄρος πρὸς Ἰησοῦν Χριστόν, τὸν τμηθέντα λίθον ἄνευ χειρῶν, καὶ τὴν οἰκουμένην πληρώσαντα.

	     9. When therefore you renouncest Satan, utterly breaking all your covenant with him, that ancient league with hell, there is opened to you the paradise of God, which he planted towards the East, whence for his transgression our first father was banished; and a symbol of this was your turning from West to East, the place of lights. Then you were told to say, “I believe in the Father, and in the Son, and in the Holy Ghost, and in one Baptism of repentance.” Of which things we spoke to you at length in the former Lectures, as God’s grace allowed us. 
	1.9 Ὅτε οὖν τῷ Σατανᾷ ἀποτάττῃ, πᾶσαν τὴν πρὸς αὐτὸν πατῶν διαθήκην, λύεις τὰς παλαιὰς πρὸς τὸν ᾅδην συνθήκας, ἀνοίγεταί σοι ὁ παράδεισος τοῦ Θεοῦ, ὃν ἐφύτευσε κατὰ ἀνατολάς, ὅθεν διὰ τὴν παράβασιν ἐξόριστος γέγονεν ὁ ἡμέτερος προπάτωρ. Καὶ τούτου σύμβολον τὸ στραφῆναί σε ἀπὸ δυσμῶν πρὸς ἀνατολάς, τοῦ φωτὸς τὸ χωρίον. Τότε σοι ἐλέγετο εἰπεῖν· "Πιστεύω εἰς τὸν Πατέρα καὶ εἰς τὸν  Υἱὸν καὶ εἰς τὸ ἅγιον Πνεῦμα καὶ εἰς ἓν βάπτισμα μετανοίας."  Περὶ ὧν ἐν ταῖς προτέραις κατηχήσεσιν, ὡς ἡ τοῦ Θεοῦ χάρις ἔδωκεν, ἐν πλάτει σοι εἴρηται.

	1     0. Guarded therefore by these discourses, be sober. For our adversary the devil, as was just now read, as a roaring lion, walketh about, seeking whom he may devour. But though in former times death was mighty and devoured, at the holy Laver of regeneration God has wiped away every tear from off all faces. For you shalt no more mourn, now that you have put off the old man; but you shall keep holy-day, clothed in the garment of salvation, even Jesus Christ. 
	1.10  Τούτοις οὖν ἀσφαλιζόμενος τοῖς λόγοις, νῆφε. Ὁ γὰρ ἀντίδικος ἡμῶν διάβολος, καθὼς ἀρτίως ἀνέγνωσται, ὡς λέων περιπατεῖ, ζητῶν τινὰ καταπιεῖν. Ἀλλ' ἐν μὲν τοῖς πρὸ τούτου χρόνοις κατέπιεν ὁ θάνατος ἰσχύσας· ἐπὶ δὲ τοῦ ἁγίου τῆς παλιγγενεσίας λουτροῦ, ἀφεῖλεν ὁ Θεὸς πᾶν δάκρυον ἀπὸ παντὸς προσώπου· οὐκ ἔτι γὰρ πενθεῖς, ἐκδεδυμένος  τὸν παλαιὸν ἄνθρωπον· ἀλλὰ πανηγυρίζεις, ἐνδεδυμένος ἱμάτιον σωτηρίου, Ἰησοῦν Χριστόν.

	1     1. And these things were done in the outer chamber. But if God will, when in the succeeding lectures on the Mysteries we have entered into the Holy of Holies, we shall there know the symbolical meaning of the things which are there performed. Now to God the Father, with the Son and the Holy Ghost, be glory, and power, and majesty, forever and ever. Amen.
	1.11  Ταῦτα ἐν τῷ ἐξωτέρῳ ἐγίνετο οἴκῳ. Θεοῦ δὲ θέλοντος, ὅταν ἐν ταῖς ἑξῆς μυσταγωγίαις εἰς τὰ ἅγια τῶν ἁγίων εἰσέλθωμεν, ἐκεῖ εἰσόμεθα τῶν αὐτόθι ἐπιτελουμένων τὰ σύμβολα.  Τῷ δὲ Θεῷ δόξα, κράτος, μεγαλωσύνη, σὺν Υἱῷ καὶ ἁγίῳ  Πνεύματι, εἰς τοὺς αἰῶνας τῶν αἰώνων. Ἀμήν. 

	
	

	LECTURE XX. (ON THE MYSTERIES. II.) OF BAPTISM.
	2.τ {1ΚΑΤΗΧΗΣΙΣ ΜΥΣΤΑΓΩΓΙΚΗ Βʹ ΠΕΡΙ ΒΑΠΤΙΣΜΑΤΟΣ  

	ROMANS vi. 3--14.
	 Ῥωμαίους ἐπιστολῆς·

	Know you not, that so many of us as were baptized into Jesus Christ, were baptized into His death? &’c. .... for you are not under the Law, but under grace. 
	Καὶ ἀνάγνωσις ἐκ τῆς πρὸς"Ἢ ἀγνοεῖτε ὅτι ὅσοι ἐβαπτίσθημεν εἰς Χριστὸν Ἰησοῦν εἰς τὸν θάνατον αὐτοῦ ἐβαπτίσθημεν;" ἕως τοῦ· "οὐ γάρ ἐστε ὑπὸ νόμον, ἀλλ' ὑπὸ χάριν".}1

	     1. THESE daily introductions into the Mysteries, and new instructions, which are the announcements of new truths, are profitable to us; and most of all to you, who have been renewed from an old state to a new. Therefore, I shall necessarily lay before you the sequel of yesterday’s Lecture, that you may learn of what those things, which were done by you in the inner chamber, were symbolical. 
	2.1  Χρήσιμαι ὑμῖν αἱ καθ' ἡμέραν μυσταγωγίαι, καὶ διδασκαλίαι καινότεραι, καινοτέρων οὖσαι πραγμάτων ἀπαγγελτικαί, καὶ μάλιστα ὑμῖν, τοῖς ἀνακαινισθεῖσιν ἀπὸ παλαιότητος εἰς καινότητα. Διὰ τοῦτο ἀναγκαίως ὑμῖν παραθήσομαι τὰ ἑξῆς τῆς χθεσινῆς μυσταγωγίας, ἵνα μάθητε τίνων ἦν σύμβολα τὰ ὑφ' ὑμῶν ἐν τῷ ἐσωτέρῳ γενόμενα οἴκῳ.

	     2. As soon, then, as you entered, you put off your tunic; and this was an image of putting off the old man with his deeds. Having stripped yourselves, you were naked; in this also imitating Christ, who was stripped naked on the Cross, and by His nakedness put off from Himself the principalities and powers, and openly triumphed over them on the tree. For since the adverse powers made their lair in your members, you may no longer wear that old garment; I do not at all mean this visible one, but the aid man, which waxeth corrupt in the lusts of deceit. May the soul which has once put him off, never again put him on, but say with the Spouse of Christ in the Song of Songs, I have put off my garment, how shall I put it on? O wondrous thing! you were naked in the sight of all, and were not ashamed; for truly you bore the likeness of the first-formed Adam, who was naked in the garden, and was not ashamed. 
	2.2  Εὐθύς γ'οὖν εἰσελθόντες, ἀπεδύεσθε τὸν χιτῶνα· καὶ τοῦτο ἦν εἰκὼν τοῦ τὸν παλαιὸν ἄνθρωπον ἀπεκδύσασθαι  σὺν ταῖς πράξεσιν. Ἀποδυθέντες γυμνοὶ ἦτε, μιμούμενοι καὶ ἐν τούτῳ τὸν ἐπὶ τοῦ σταυροῦ γυμνωθέντα Χριστόν, καὶ τῇ γυμνότητι ἀπεκδυσάμενον τὰς ἀρχὰς καὶ τὰς ἐξουσίας, καὶ μετὰ παρρησίας ἐν τῷ ξύλῳ θριαμβεύσαντα. Ἐπειδὴ γὰρ τοῖς ἡμετέροις μέλεσιν ἐνεφώλευον αἱ ἀντικείμεναι δυνάμεις, οὐκ ἔτι φορεῖν ὑμῖν ἔξεστι τὸν παλαιὸν ἐκεῖνον χιτῶνα, οὐ τοῦτον πάντως λέγω τὸν αἰσθητόν, ἀλλὰ τὸν παλαιὸν ἄνθρωπον, τὸν φθειρόμενον ἐν ταῖς ἐπιθυμίαις τῆς ἀπάτης. Ὃν μὴ εἴη πάλιν ἐνδύσασθαι τῇ ἅπαξ τοῦτον ἀποδυσαμένῃ ψυχῇ, ἀλλὰ λέγειν κατὰ τὴν ἐν τῷ Ἄισματι τῶν ᾀσμάτων τοῦ  Χριστοῦ νύμφην· "Ἐξεδυσάμην τὸν χιτῶνά μου, πῶς ἐνδύσομαι αὐτόν;" Ὢ θαυμασίου πράγματος· γυμνοὶ ἦτε ἐν ὄψεσι πάντων, καὶ οὐκ ᾐσχύνεσθε. Ἀληθῶς γὰρ μίμημα ἐφέρετε τοῦ πρωτοπλάστου Ἀδάμ, ὃς ἐν τῷ παραδείσῳ γυμνὸς ἦν καὶ οὐκ ᾐσχύνετο.

	     3. Then, when you were stripped, you were anointed with exorcised oil, from the very hairs of your head to your feet, and were made partakers of the good olive-tree, Jesus Christ. For you were cut off from the wild olive-tree, and grafted into the good one, and were made to share the fatness of the true olive-tree. The exorcised oil therefore was a symbol of the participation of the fatness of Christ, being a charm to drive away every trace of hostile influence. For as the breathing of the saints, and the invocation of the Name of God, like fiercest flame, scorch and drive out evil spirits, so also this exorcised oil receives such virtue by the invocation of God and by prayer, as not only to burn and cleanse away the traces of sins, but also to chase away all the invisible powers of the evil one. 
	2.3  Εἶτα ἀποδυθέντες, ἐλαίῳ ἠλείφεσθε ἐπορκιστῷ ἀπ' ἄκρων κορυφῆς τριχῶν ἕως τῶν κατωτάτων, καὶ κοινωνοὶ ἐγίνεσθε  τῆς καλλιελαίου Ἰησοῦ Χριστοῦ. Ἐκκοπέντες γὰρ ἐκ τῆς ἀγριελαίου, ἐνεκεντρίζεσθε εἰς τὴν καλλιέλαιον, καὶ κοινωνοὶ ἐγίνεσθε τῆς πιότητος τῆς ἀληθινῆς ἐλαίας. Τὸ οὖν ἐπορκιστὸν ἔλαιον σύμβολον ἦν τῆς κοινωνίας τῆς πιότητος τοῦ Χριστοῦ, φυγαδευτήριον τυγχάνον παντὸς ἴχνους ἀντικειμένης ἐνεργείας. Ὥσπερ γὰρ τὰ ἐμφυσήματα τῶν ἁγίων, καὶ ἡ τοῦ ὀνόματος τοῦ Θεοῦ ἐπίκλησις, ὥσπερ σφοδροτάτη φλόξ, καίει καὶ ἐκδιώκει δαίμονας, οὕτω τὸ ἐπορκιστὸν τοῦτο ἔλαιον ἐπικλήσει  Θεοῦ καὶ εὐχῇ δύναμιν τηλικαύτην λαμβάνει ὡς οὐ μόνον καῖον τὰ ἴχνη τῶν ἁμαρτημάτων ἀποκαθαίρειν, ἀλλὰ καὶ τὰς ἀοράτους τοῦ πονηροῦ ἐκδιώκειν δυνάμεις. 

	     4. After these things, you were led to the holy pool of Divine Baptism, as Christ was carried from the Cross to the Sepulchre which is before our eyes And each of you was asked, whether he believed in the name of the Father, and of the Son, and of the Holy Ghost, and you made that saving confession, and descended three times into the water, and ascended again; here also hinting by a symbol at the three days burial of Christ. For as our Saviour passed three days and three nights in the heart of the earth, so you also in your first ascent out of the water, represented the first day of Christ in the earth, and by your descent, the night; for as he who is in the night, no longer sees, but he who is in the day, remains in the light, so in the descent, as in the night, you saw nothing, but in ascending again you were as in the day. And at the self-same moment you were both dying and being born; and that Water of salvation was at once your grave and your mother. And what Solomon spoke of others will suit you also; for he said, in that case, There is a time to bear and a time to die; but to you, in the reverse order, there was a time to die and a time to be born; and one and the same time effected both of these, and your birth went hand in hand with your death. 
	2.4  Μετὰ ταῦτα ἐπὶ τὴν ἁγίαν τοῦ θείου βαπτίσματος ἐχειραγωγεῖσθε κολυμβήθραν, ὡς ὁ Χριστὸς ἀπὸ τοῦ σταυροῦ ἐπὶ τὸ προκείμενον μνῆμα. Καὶ ἠρωτᾶτο ἕκαστος εἰ πιστεύει εἰς τὸ ὄνομα τοῦ Πατρός, καὶ τοῦ Υἱοῦ, καὶ τοῦ ἁγίου Πνεύματος. Καὶ ὡμολογεῖτε τὴν σωτήριον ὁμολογίαν, καὶ κατεδύετε τρίτον εἰς τὸ ὕδωρ καὶ πάλιν ἀνεδύετε, καὶ ἐνταῦθα διὰ συμβόλου τὴν τριήμερον τοῦ Χριστοῦ αἰνιττόμενοι ταφήν.  Καθάπερ γὰρ ὁ Σωτὴρ ἡμῶν τρεῖς ἡμέρας καὶ τρεῖς νύκτας ἐν τῇ καρδίᾳ τῆς γῆς πεποίηκεν, οὕτω καὶ ὑμεῖς ἐν τῇ πρώτῃ ἀναδύσει τὴν πρώτην ἐμιμεῖσθε τοῦ Χριστοῦ ἐν τῇ γῇ ἡμέραν καὶ τῇ καταδύσει τὴν νύκτα· ὥσπερ γὰρ ὁ ἐν νυκτὶ οὐκέτι βλέπει, ὁ δὲ ἐν ἡμέρᾳ φωτὶ διάγει, οὕτως ἐν τῇ καταδύσει ὡς ἐν νυκτὶ οὐδὲν ἑωρᾶτε, ἐν δὲ τῇ ἀναδύσει πάλιν ὡς ἐν ἡμέρᾳ ἐτυγχάνετε ὄντες. Καὶ ἐν τῷ αὐτῷ ἀπεθνῄσκετε καὶ ἐγεννᾶσθε, καὶ τὸ σωτήριον ἐκεῖνο ὕδωρ καὶ τάφος ὑμῖν ἐγίνετο καὶ μήτηρ. Καὶ ὅπερ Σολομὼν ἐπὶ ἄλλων εἴρηκε, τοῦτο ἁρμόσαι ἂν ὑμῖν· ἐκεῖ μὲν γὰρ ἔλεγε· "Καιρὸς τοῦ τεκεῖν, καὶ καιρὸς τοῦ ἀποθανεῖν." Ἐφ' ὑμῖν δὲ τὸ ἀνάπαλιν· καιρὸς τοῦ ἀποθανεῖν, καὶ καιρὸς τοῦ γεννηθῆναι. Καὶ εἷς καιρὸς ἀμφοτέρων τούτων ποιητικός, καὶ σύνδρομος ἐγίνετο τῷ θανάτῳ ἡ γέννησις ἡ ὑμετέρα.

	     5. O strange and inconceivable thing! we did not really die, we were not really buried, we were not really crucified and raised again; but our imitation was in a figure, and our salvation in reality. Christ was actually crucified, and actually buried, and truly rose again; and all these things he has freely bestowed upon us, that we, sharing His sufferings by imitation, might gain salvation in reality. O surpassing loving-kindness! Christ received nails in His undefiled hands and feet, and suffered anguish; while on me without pain or toil by the fellowship of His suffering he freely bestows salvation. 
	2.5 Ὢ ξένου καὶ παραδόξου πράγματος· οὐκ ἀληθῶς ἀπεθάνομεν, οὐδ' ἀληθῶς ἐτάφημεν, οὐδ' ἀληθῶς σταυρωθέντες  ἀνέστημεν, ἀλλ' ἐν εἰκόνι ἡ μίμησις, ἐν ἀληθείᾳ δὲ ἡ σωτηρία.  Χριστὸς ὄντως ἐσταυρώθη καὶ ὄντως ἐτάφη καὶ ἀληθῶς ἀνέστη· καὶ πάντα ἡμῖν ταῦτα κεχάρισται, ἵνα μιμήσει τῶν παθῶν αὐτοῦ κοινωνήσαντες, ἀληθείᾳ τὴν σωτηρίαν κερδήσωμεν. Ὢ φιλανθρωπίας ὑπερβαλλούσης· Χριστὸς ἐδέξατο ἐπὶ τῶν ἀχράντων χειρῶν ἥλους καὶ ἤλγησε, κἀμοὶ ἀναλγητὶ καὶ ἀπονητὶ χαρίζεται διὰ τῆς κοινωνίας τὴν σωτηρίαν.

	     6. Let no one then suppose that Baptism is merely the grace of remission of sins, or further, that of adoption; as John’s was a baptism conferring only remission of sins: whereas we know full well, that as it purges our sins, and ministers to us the gift of the Holy Ghost, so also it is the counterpart of the sufferings of Christ. For this cause Paul just now cried aloud and said, Or are you ignorant that all we who were baptized into Christ Jesus, were baptized into His death? We were buried therefore with him by baptism into His death. These words he spoke to some who were disposed to think that Baptism ministers to us the remission of sins, and adoption, but has not further the fellowship also, by representation, of Christ’s true sufferings. 
	2.6  Μηδεὶς οὖν νομιζέτω τὸ βάπτισμα ἀφέσεως ἁμαρτιῶν μόνον, καὶ υἱοθεσίας χάριν τυγχάνειν, ὡς τὸ Ἰωάννου ἐτύγχανε βάπτισμα μόνης ἀφέσεως ἁμαρτημάτων παρεκτικόν· ἀλλ' ἀκριβῶς εἰδότων ἡμῶν, ὅτι ὡς ἔστιν ἁμαρτημάτων καθαρτήριον καὶ Πνεύματος ἁγίου δωρεᾶς πρόξενον, οὕτω καὶ τῶν τοῦ Χριστοῦ παθημάτων ἀντίτυπον. Διὰ τοῦτο γὰρ καὶ Παῦλος ἀρτίως βοῶν ἔλεγεν· "Ἢ ἀγνοεῖτε ὅτι ὅσοι ἐβαπτίσθημεν εἰς Χριστὸν Ἰησοῦν, εἰς τὸν θάνατον αὐτοῦ ἐβαπτίσθημεν; Συνετάφημεν οὖν αὐτῷ διὰ τοῦ βαπτίσματος." Ἴσως γὰρ πρός τινας ταῦτα ἔλεγε διατεθέντας, ὡς ἀφέσεως ἁμαρτημάτων καὶ υἱοθεσίας προξενητικὸν τὸ βάπ-  τισμα, οὐκ ἔτι δὲ καὶ τῶν ἀληθινῶν τοῦ Χριστοῦ παθημάτων ἐν μιμήσει ἔχον τὴν κοινωνίαν.

	     7. In order therefore that we might learn, that whatsoever things Christ endured, FOR US AND FOR OUR SALVATION he suffered them in reality and not in appearance, and that we also are made partakers of His sufferings, Paul cried with all exactness of truth, For if we have been planted together with the likeness of His death, we shall be also with the likeness of His resurrection. Well has he said, planted together. For since the true Vine was planted in this place, we also by partaking in the Baptism of death have been planted together with Him. And fix your mind with much attention on the words of the Apostle. He said not, “For if we have been planted together with His death,” but, with the likeness of His death. For in Christ’s case there was death in reality, for His soul was really separated from His body, and real burial, for His holy body was wrapt in pure linen; and everything happened really to Him; but in your ease there was only a likeness of death and sufferings, whereas of salvation there was not a likeness but a reality. 
	2.7 Ἵνα οὖν μάθωμεν, ὅτι ὅσα ὁ Χριστὸς ὑπέμεινε, δι' ἡμᾶς καὶ τὴν ἡμετέραν σωτηρίαν ἐν ἀληθείᾳ καὶ οὐκ ἐν δοκήσει ταῦτα πέπονθε, καὶ ἡμεῖς κοινωνοὶ αὐτοῦ τῶν παθημάτων γινόμεθα· μετὰ πάσης ἐβόα Παῦλος τῆς ἀκριβείας· "Εἰ γὰρ σύμφυτοι γεγόναμεν τῷ ὁμοιώματι τοῦ θανάτου αὐτοῦ, ἀλλὰ καὶ τῆς ἀναστάσεως ἐσόμεθα." Καλῶς δὲ καὶ τὸ "σύμφυτοι". Ἐπειδὴ γὰρ ἐνταῦθα πεφύτευται ἡ ἄμπελος ἡ ἀληθινή, καὶ ἡμεῖς κοινωνίᾳ τοῦ βαπτίσματος τοῦ θανάτου "σύμφυτοι" αὐτοῦ γεγόναμεν. Ἐπίστησον δὲ μετὰ πολλῆς προσοχῆς τὸν νοῦν τοῖς τοῦ ἀποστόλου λόγοις. Οὐκ εἶπεν, εἰ γὰρ σύμφυτοι γεγόναμεν τῷ θανάτῳ, ἀλλὰ, τῷ ὁμοιώματι τοῦ θανάτου. Ἀληθῶς γὰρ ἐπὶ Χριστοῦ θάνατος ἀληθής, ἐχωρίζετο γὰρ τοῦ σώματος ἡ ψυχή, καὶ ἀληθινὴ ταφή· ἐν σινδόνι γὰρ καθαρᾷ τὸ ἅγιον αὐτοῦ σῶμα εἰλεῖτο, καὶ πάντα  ἀληθῶς ἐν αὐτῷ συνέβαινεν. Ἐπὶ δὲ ἡμῶν θανάτου μὲν καὶ παθημάτων ὁμοίωμα· σωτηρίας δὲ οὐχ ὁμοίωμα, ἀλλὰ ἀλήθεια.

	     8. Having been sufficiently instructed in these things, keep them, I beseech you, in your remembrance; that I also, unworthy though I be, may say of you, Now I love you, because you always remember me, and hold fast the traditions, which I delivered unto you. And God, who has presented you as if were alive from the dead, is able to grant unto you to walk in newness of life: because His is the glory and the power, now and for ever. Amen. 
	2.8  Ταῦτα διδαχθέντες αὐτάρκως, κατέχετε διὰ τῆς μνήμης, παρακαλῶ, ἵνα κἀγὼ ὁ ἀνάξιος ἐπὶ ὑμῶν λέγω· "Ἀγαπῶ δὲ ὑμᾶς, ὅτι πάντοτέ μου μέμνησθε, καὶ τὰς παραδόσεις, ἃς παρέδωκα ὑμῖν, κατέχετε." Δυνατὸς δέ ἐστιν ὁ Θεός, ὁ παραστήσας ὑμᾶς ὡς ἐκ νεκρῶν ζῶντας, δοῦναι ὑμῖν ἐν καινότητι ζωῆς περιπατεῖν· ὅτι αὐτῷ ἡ δόξα καὶ τὸ κράτος νῦν καὶ εἰς τοὺς αἰῶνας. Ἀμήν. 

	
	

	
	

	Lecture XXI. (ON THE MYSTERIES. III.)
	3.τ {1ΚΑΤΗΧΗΣΙΣ ΜΥΣΤΑΓΩΓΙΚΗ Γʹ 

	ON CHRISM. 
	ΠΕΡΙ ΧΡΙΣΜΑΤΟΣ·  

	1 JOHN ii. 20--2     8. 
	Καὶ ἀνάγνωσις ἐκ τῆς Ἰωάννου αʹ ἐπιστολῆς, ἀπὸ τοῦ·

	But you have an unction from the Holy One, &c. .... that, when he shall appear, we may have confidence, and not be ashamed before him at His coming. 
	"Καὶ ὑμεῖς χρῖσμα ἔχετε ἀπὸ τοῦ Θεοῦ, καὶ οἴδατε πάντα", ἕως τοῦ· "καὶ μὴ αἰσχυνθῶμεν ἀπ' αὐτοῦ ἐπὶ τῇ παρουσίᾳ αὐτοῦ".}1

	     1. HAVING been baptized into Christ, and put on Christ, you have been made comformable to the Son of God; for God having foreordained us unto adoption as sons, made us to be conformed to the body of Christ’s glory. Having therefore become partakers of Christ, you are properly called Christs, and of you God said, Touch not My Christs, or anointed. Now you have been made Christs, by receiving the antitype of the Holy Ghost; and all things have been wrought in you by imitation, because you are images of Christ. He washed in the river Jordan, and having imparted of the fragrance of His Godhead to the waters, he came up from them; and the Holy Ghost in the fulness of His being lighted on Him, like resting upon like. And to you in like manner, after you had come up from the pool of the sacred streams, there was given an Unction, the anti-type of that wherewith Christ was anointed; and this is the Holy Ghost; of whom also the blessed Esaias, in his prophecy respecting Him, said in the person of the Lord, The Spirit of the Lord is upon Me. because he hath anointed Me: he hath sent Me to preach glad tidings to the poor. 
	3.1  Εἰς Χριστὸν βεβαπτισμένοι καὶ Χριστὸν ἐνδυσάμενοι σύμμορφοι γεγόνατε τοῦ Υἱοῦ τοῦ Θεοῦ. Προορίσας γὰρ ἡμᾶς ὁ Θεὸς εἰς υἱοθεσίαν, συμμόρφους ἐποίησε τοῦ σώματος τῆς δόξης τοῦ Χριστοῦ. Μέτοχοι οὖν τοῦ Χριστοῦ γενόμενοι, χριστοὶ εἰκότως καλεῖσθε, καὶ περὶ ὑμῶν ἔλεγεν ὁ  Θεός· "Μὴ ἄπτεσθε τῶν χριστῶν μου." Χριστοὶ δὲ γεγόνατε, τοῦ ἁγίου Πνεύματος τὸ ἀντίτυπον δεξάμενοι, καὶ πάντα εἰκονικῶς ἐφ' ὑμῶν γεγένηται, ἐπειδὴ εἰκόνες ἐστὲ Χριστοῦ.  Κἀκεῖνος μὲν ἐν Ἰορδάνῃ λουσάμενος ποταμῷ καὶ τῶν χρωτῶν τῆς θεότητος μεταδοὺς τοῖς ὕδασιν, ἀνέβαινεν ἐκ  τούτων, καὶ Πνεύματος ἁγίου οὐσιώδης ἐπιφοίτησις αὐτῷ ἐγίνετο, τῷ ὁμοίῳ ἐπαναπαυομένου τοῦ ὁμοίου. Καὶ ὑμῖν ὁμοίως ἀναβεβηκόσιν ἀπὸ τῆς κολυμβήθρας τῶν ἱερῶν ναμάτων χρῖσμα, τὸ ἀντίτυπον ὃ ἐχρίσθη Χριστός. Τοῦτο δέ ἐστι τὸ ἅγιον Πνεῦμα, περὶ οὗ καὶ ὁ μακάριος Ἡσαΐας, ἐν τῇ κατ' αὐτὸν προφητείᾳ, ἐκ προσώπου τοῦ Κυρίου ἔλεγε· "Πνεῦμα  Κυρίου ἐπ' ἐμέ, οὗ εἵνεκεν ἔχρισέ με· εὐαγγελίσασθαι πτωχοῖς ἀπέσταλκέ με."

	     2. For Christ was not anointed by men with oil or material ointment, but the Father having before appointed him to be the Saviour of the whole world, anointed him with the Holy Ghost, as Peter says, Jesus of Nazareth, whom God anointed with the Holy Ghosts David also the Prophet cried, saying, Thy throne, O God, is far ever and ever; a sceptre of righteousness is the sceptre of Thy kingdom; Thou have loved righteousness and hated iniquity; therefore God even Thy God hath anointed you with the oil of gladness above Thy fellows. And as Christ was in reality crucified, and buried, and raised, and you are in Baptism accounted worthy of being crucified, buried, and raised together with him in a likeness, so is it with the unction also. As he was anointed with an ideals oil of gladness, that is, with the Holy Ghost, called oil of gladness, because he is the author of spiritual gladness, so you were anointed with ointment, having been made partakers and fellows of Christ. 
	3.2 Ἐλαίῳ γὰρ ἢ μύρῳ σωματικῷ Χριστὸς ὑπ' ἀνθρώπου οὐκ ἐχρίσθη, ἀλλ' ὁ Πατὴρ αὐτὸν Σωτῆρα προχειρισάμενος τοῦ παντὸς κόσμου Πνεύματι ἔχρισεν ἁγίῳ, ὡς Πέτρος φησίν· "Ἰησοῦν τὸν Ναζωραῖον, ὃν ἔχρισεν ὁ Θεὸς Πνεύματι ἁγίῳ·" καὶ Δαβὶδ ὁ προφήτης ἐβόα λέγων· "Ὁ θρόνος σου, ὁ θεός, εἰς τὸν αἰῶνα τοῦ αἰῶνος· ῥάβδος εὐθύτητος ἡ ῥάβδος τῆς βασιλείας σου. Ἠγάπησας δικαιοσύνην καὶ ἐμίσησας ἀνομίαν·  διὰ τοῦτο ἔχρισέ σε ὁ Θεός, ὁ Θεός σου, ἔλαιον ἀγαλλιάσεως παρὰ τοὺς μετόχους σου."  Καὶ ὥσπερ Χριστὸς ἀληθῶς ἐσταυροῦτο καὶ ἐθάπτετο καὶ ἠγείρετο, ὑμεῖς δὲ κατὰ τὸ βάπτισμα ἐν ὁμοιώματι καὶ συσταυρωθῆναι καὶ συνταφῆναι καὶ συναναστῆναι αὐτῷ καταξιοῦσθε, οὕτω καὶ ἐπὶ τοῦ χρίσματος. Ἐκεῖνος ἐλαίῳ νοητῷ ἀγαλλιάσεως ἐχρίετο, τοῦτ' ἔστι Πνεύματι ἁγίῳ, ἀγαλλιάσεως καλουμένῳ ἐλαίῳ, διὰ τὸ αἴτιον αὐτὸ τῆς πνευματικῆς ἀγαλλιάσεως τυγχάνειν· ὑμεῖς δὲ μύρῳ ἐχρίσθητε, κοινωνοὶ καὶ μέτοχοι τοῦ Χριστοῦ γενόμενοι.

	     3. But beware of supposing this to be plain ointment. For as the Bread of the Eucharist. after the invocation of the Holy Ghost, is mere bread no longer, but the Body of Christ, so also this holy ointment is no more simple ointment, nor (so to say) common, after invocation, but it is Christ’s gift of grace, and, by the advent of the Holy Ghost, is made fit to impart His Divine Nature. Which ointment is symbolically applied to your forehead and your other senses; and while your body is anointed with the visible ointment, your soul is sanctified by the Holy and life-giving Spirit. 
	3.3 Ἀλλ' ὅρα μὴ ὑπονοήσῃς ἐκεῖνο τὸ μύρον ψιλὸν εἶναι. Ὥσπερ γὰρ ὁ ἄρτος τῆς εὐχαριστίας, μετὰ τὴν ἐπίκλησιν τοῦ ἁγίου Πνεύματος, οὐκ ἔτι ἄρτος λιτός, ἀλλὰ σῶμα Χριστοῦ, οὕτω καὶ τὸ ἅγιον τοῦτο μύρον οὐκ ἔτι ψιλόν, οὐδ' ὡς ἂν εἴποι τις κοινὸν μετ' ἐπικλήσεως, ἀλλὰ Χριστοῦ χάρισμα, καὶ Πνεύματος ἁγίου παρουσίας τῆς αὐτοῦ θεότητος ἐνεργητικὸν γινόμενον. Ὅπερ συμβολικῶς ἐπὶ μετώπου καὶ τῶν ἄλλων σου χρίεται αἰσθητηρίων. Καὶ τῷ μὲν φαινομένῳ μύρῳ τὸ σῶμα χρίεται, τῷ δὲ ἁγίῳ καὶ ζωοποιῷ Πνεύματι ἡ ψυχὴ ἁγιάζεται. 

	     4. And you were first anointed on the forehead, that you might be delivered from the shame, which the first man who transgressed bore about with him everywhere; and that with unveiled face you might reflect as a mirror the glory of the Lord. Then on your ears; that you might receive the ears which are quick to hear the Divine Mysteries, of which Esaias said, The Lord gave me also an ear to hear; and the Lord Jesus in the Gospel, he that hath ears to hear let him hear. Then on the nostrils; that receiving the sacred ointment you may say,
	3.4  Καὶ πρῶτον χρίεσθε ἐπὶ τὸ μέτωπον, ἵνα ἀπαλλαγῆτε τῆς αἰσχύνης, ἣν ὁ πρῶτος παραβάτης ἄνθρωπος πανταχοῦ περιέφερε, καὶ ἵνα ἀνακεκαλυμμένῳ προσώπῳ τὴν δόξαν  Κυρίου κατοπτρίζησθε. Εἶτα ἐπὶ τὰ ὦτα, ἵνα προσλάβητε ὦτα, περὶ ὧν Ἡσαΐας ἔλεγε· "Καὶ προσέθηκέ μοι Κύριος ὠτίον ἀκούειν", καὶ ὁ Κύριος ἐν Εὐαγγελίοις· "Ὁ ἔχων ὦτα ἀκούειν, ἀκουέτω." Εἶτα ἐπὶ τὴν ὄσφρησιν, ὅπως τοῦ θείου ἀντιλαμβανόμενοι μύρου λέγητε·

	We are to God a sweet savour of Christ, in them that are saved. Afterwards on your breast; that having put on the breast-plate of righteousness, you may stand against the wiles of the devil. For as Christ after His Baptism, and the visitation of the Holy Ghost, went forth and vanquished the adversary, so likewise you, after Holy Baptism and the Mystical Chrism, having put on the whole armour of the Holy Ghost, are to stand against the power of the adversary, and vanquish it, saying, I can do all things through Christ which strengtheneth me. 
	"Χριστοῦ εὐωδία ἐσμὲν τῷ Θεῷ ἐν τοῖς σωζομένοις." Μετὰ ταῦτα ἐπὶ τὰ στήθη, ἵνα "ἐνδυσάμενοι τὸν θώρακα τῆς δικαιοσύνης στῆτε πρὸς τὰς μεθοδείας τοῦ διαβόλου." Ὥσπερ γὰρ ὁ Σωτὴρ μετὰ τὸ βάπτισμα καὶ τὴν τοῦ ἁγίου Πνεύματος ἐπιφοίτησιν ἐξελθὼν κατηγωνίσατο τὸν ἀντικείμενον, οὕτω καὶ ὑμεῖς μετὰ τὸ ἱερὸν βάπτισμα καὶ τὸ μυστικὸν χρῖσμα ἐνδεδυμένοι τὴν πανοπλίαν τοῦ ἁγίου Πνεύματος, ἵστασθε πρὸς τὴν ἀντικειμένην ἐνέργειαν καὶ ταύτην καταγωνίζεσθε, λέγοντες· "Πάντα ἰσχύω ἐν τῷ ἐνδυναμοῦντί με Χριστῷ." 

	     5. Having been counted worthy of this Holy Chrism, you are called Christians, verifying the name also by your new birth. For before you were deemed worthy of this grace, you had properly no right to this title, but were advancing on your way towards being Christians. 
	3.5  Τούτου τοῦ ἁγίου χρίσματος καταξιωθέντες καλεῖσθε χριστιανοί, ἐπαληθεύοντες τῇ ἀναγεννήσει καὶ τὸ ὄνομα.  Πρὸ γὰρ τοῦ καταξιωθῆναι ὑμᾶς τοῦ βαπτίσματος καὶ τῆς τοῦ ἁγίου Πνεύματος χάριτος, οὐκ ἦτε κυρίως ἄξιοι, ἀλλ' ὁδεύοντες προεβαίνετε τὸ εἶναι χριστιανοί.

	     6. Moreover, you should know that in the old Scripture there lies the symbol of this Chrism. For what time Moses imparted to his brother the command of God, and made him High-priest, after bathing in water, he anointed him; and Aaron was called Christ or Anointed, evidently from the typical Chrism. So also the High-priest, in advancing Solomon to the kingdom, anointed him after he had bathed in Gihon. To them however these things happened in a figure, but to you not in a figure, but in truth; because you were truly anointed by the Holy Ghost. Christ is the beginning of your salvation; for he is truly the First-fruit, and you the mass; but if the First-fruit be holy, it is manifest that Its holiness will pass to the mass also. 
	3.6  Εἰδέναι δὲ ὑμᾶς ἀναγκαῖον, ὅτι τοῦ χρίσματος τούτου ἐν τῇ παλαιᾷ γραφῇ τὸ σύμβολον κεῖται. Καὶ γὰρ ὁπηνίκα τὸ τοῦ Θεοῦ πρόσταγμα Μωϋσῆς τῷ ἀδελφῷ μετεδίδου, ἀρχιερέα καθιστῶν τοῦτον, μετὰ τὸ ἐν ὕδατι λούσασθαι, ἔχρισε, καὶ ἐκαλεῖτο χριστὸς ἐκ τοῦ χρίσματος δηλαδὴ τοῦ τυπικοῦ. Οὕτω καὶ τὸν Σολομῶντα προάγων εἰς βασιλέα, ἔχρισεν αὐτὸν μετὰ τὸ λούσασθαι ἐν τῷ Γειὼν ὁ ἀρχιερεύς. Ἀλλὰ ταῦτα μὲν ἐκείνοις συνέβαινε τυπικῶς, ὑμῖν δὲ οὐ τυπικῶς, ἀλλ' ἀληθῶς, ἐπειδὴ ἀπὸ τοῦ ἁγίῳ Πνεύματι  χρισθέντος ἀληθῶς ἡ ἀρχὴ τῆς ὑμετέρας σωτηρίας· ἐκεῖνος γὰρ ἀληθῶς ἀπαρχή, καὶ ὑμεῖς τὸ φύραμα· εἰ δὲ ἡ ἀπαρχὴ ἁγία, δηλονότι μεταβήσεται ἐπὶ τὸ φύραμα ἡ ἁγιότης.

	     7. Keep This unspotted: for it shall teach you all things, if it abide in you, as you have just heard declared by the blessed John, discoursing much concerning this Unction. For this holy thing is a spiritual safeguard of the body, and salvation of the soul. Of this the blessed Esaias prophesying of old time said, And on this mountain,--(now he calls the Church a mountain elsewhere also, as when he says, In the last days the mountain of the Lord’s house shall be manifest;)--on this mountain shall the Lord make unto all nations a feast; they shall drink wine, they shall drink gladness, they shall anoint themselves with ointment.
	3.7  Τοῦτο φυλάξατε ἄσπιλον· πάντων γὰρ ἔσται τοῦτο διδακτικόν, εἰ ἐν ὑμῖν μένοι, καθὼς ἀρτίως ἠκούσατε τοῦ μακαρίου Ἰωάννου λέγοντος καὶ πολλὰ περὶ τοῦ χρίσματος φιλοσοφοῦντος. Ἔστι γὰρ τοῦτο τὸ ἅγιον πνευματικὸν σώματος φυλακτήριον καὶ ψυχῆς σωτήριον.  Τοῦτο ἐκ παλαιῶν χρόνων ὁ μακάριος Ἡσαΐας προφητεύων ἔλεγε· "Καὶ ποιήσει Κύριος πᾶσι τοῖς ἔθνεσι ἐπὶ τὸ ὄρος τοῦτο", ὄρος δὲ καλεῖ τὴν Ἐκκλησίαν, καὶ ἀλλαχοῦ, ὡς ὅταν λέγῃ· "Καὶ ἔσται ἐν ταῖς ἐσχάταις ἡμέραις ἐμφανὲς τὸ ὄρος Κυρίου" – "πίονται οἶνον, πίονται εὐφροσύνην, χρίσονται μύρον."

	And that he may make you sure, hear what he says of this ointment as being mystical; Deliver all these things to the nations, for the counsel of the Lord is unto all nations. Having been anointed, therefore, with this holy ointment, keep it unspotted and unblemished in you, pressing forward by good works, and being made well-pleasing to the Captain of your salvation, Christ Jesus, to whom be glory for ever and ever. Amen. 
	Καὶ ἵνα ἀσφαλίσηταί σε ἀκούειν περὶ τοῦ μύρου τούτου, ὡς μυστικοῦ, φησί· "Παράδος ταῦτα πάντα τοῖς ἔθνεσιν· ἡ γὰρ βουλὴ Κυρίου ἐπὶ πάντα τὰ ἔθνη".  Τούτῳ οὖν χρισθέντες τῷ ἁγίῳ μύρῳ, τηρήσατε αὐτὸ ἄσπι-  λον, ἄμωμον ἐν ὑμῖν, δι' ἔργων ἀγαθῶν προκόπτοντες, καὶ εὐάρεστοι γινόμενοι τῷ ἀρχηγῷ τῆς σωτηρίας ἡμῶν Χριστῷ Ἰησοῦ, ᾧ ἡ δόξα εἰς τοὺς αἰῶνας τῶν αἰώνων. Ἀμήν. 

	
	

	Lecture XXII. (ON THE MYSTERIES. IV.)
	4.τ {1ΚΑΤΗΧΗΣΙΣ ΜΥΣΤΑΓΩΓΙΚΗ Δʹ

	ON THE BODY AND BLOOD OF CHRIST. 
	ΠΕΡΙ ΣΩΜΑΤΟΣ ΚΑΙ  ΑΙΜΑΤΟΣ ΧΡΙΣΤΟΥ  

	1 Cor. xi. 2     3. 
	Καὶ ἀνάγνωσις ἐκ τῆς πρὸς Κορινθίους [ἐπιστολῆς]·

	I received of the Lord that which also I delivered unto you, how that the Lord Jesus, in the night in which he was betrayed, took bread, &c. 
	"Ἐγὼ γὰρ παρέλαβον ἀπὸ τοῦ Κυρίου [ὃ] καὶ παρέδωκα ὑμῖν", καὶ τὰ ἑξῆς.}1

	     1. Even of itself the teaching of the Blessed Paul is sufficient to give you a full assurance concerning those Divine Mysteries, of which having been deemed worthy, you are become of the same bad and blood with Christ. For you have just heard him say distinctly, That our Lord Jesus Christ in the night in which he was betrayed, took bread, and when he had given thanks he brake it, and gave to His disciples, saying, Take, eat, this is My Body: and having taken the cup and given thanks, lie said, Take, drink, this is My Bloods. Since then he Himself declared and said of the Bread, This is My Body, who shall dare to doubt any longer? And since he has Himself affirmed and said, This is My Blood, who shall ever hesitate, saying, that it is not His blood? 
	4.1  Καὶ αὕτη τοῦ μακαρίου Παύλου ἡ διδασκαλία ἱκανὴ καθέστηκε πληροφορῆσαι ὑμᾶς περὶ τῶν θείων μυστηρίων ὧν κατηξιώθητε, σύσσωμοι καὶ σύναιμοι τοῦ Χριστοῦ γενόμενοι. Αὐτὸς γὰρ ἄρτι ἐβόα·" Ὅτι ἐν τῇ νυκτὶ ᾗ παρεδίδοτο ὁ  Κύριος ἡμῶν Ἰησοῦς Χριστός, λαβὼν ἄρτον καὶ εὐχαριστήσας ἔκλασε καὶ ἔδωκε τοῖς ἑαυτοῦ μαθηταῖς, λέγων· Λάβετε, φάγετε, τοῦτό μού ἐστι τὸ σῶμα. Καὶ λαβὼν ποτήριον καὶ εὐχαριστήσας εἶπε· Λάβετε, πίετε, τοῦτό μού ἐστι τὸ αἷμα."  Αὐτοῦ οὖν ἀποφηναμένου καὶ εἰπόντος περὶ τοῦ ἄρτου· "Τοῦτό μού ἐστι τὸ σῶμα", τίς τολμήσει ἀμφιβάλλειν λοιπόν; Καὶ αὐτοῦ διαβεβαιωσαμένου καὶ εἰρηκότος· "Τοῦτό μού ἐστι τὸ αἷμα", τίς ἐνδοιάσει ποτὲ λέγων μὴ εἶναι αὐτοῦ αἷμα; 

	     2. He once in Cana of Galilee, turned the water into wine, akin to blood, and is it incredible that he should have turned wine into blood? When called to a bodily marriage, he miraculously wrought that wonderful work; and on the children of the bride-chamber, shall he not much rather be acknowledged to have bestowed the fruition of His Body and Blood? 
	4.2  Τὸ ὕδωρ ποτὲ εἰς οἶνον οἰκείῳ νεύματι μεταβέβληκεν ἐν Κανᾶ τῆς Γαλιλαίας, καὶ οὐκ ἀξιόπιστός ἐστιν οἶνον εἰς αἷμα μεταβαλών; Εἰς γάμον σωματικὸν κληθεὶς ταύτην ἐθαυματούργησε τὴν παραδοξοποΐαν, καὶ τοῖς υἱοῖς τοῦ νυμφῶνος οὐ πολλῷ μᾶλλον τὴν ἀπόλαυσιν τοῦ σώματος αὐτοῦ καὶ τοῦ αἵματος δωρησάμενος ὁμολογηθήσεται;

	     3. Wherefore with full assurance let us partake as of the Body and Blood of Christ: for in the figure of Bread is given to you His Body, and in the figure of Wine His Blood; that you by partaking of the Body and Blood of Christ, mayest be made of the same body and the same blood with Him. For thus we come to bear Christ in us, because His Body and Blood are distributed through our members; thus it is that, according to the blessed Peter, we became partakers of the divine nature. 
	4.3 Ὥστε μετὰ πάσης πληροφορίας ὡς σώματος καὶ αἵματος μεταλαμβάνομεν Χριστοῦ. Ἐν τύπῳ γὰρ ἄρτου δίδοταί σοι τὸ σῶμα, καὶ ἐν τύπῳ οἴνου δίδοταί σοι τὸ αἷμα, ἵνα γένῃ, μεταλαβὼν σώματος καὶ αἵματος Χριστοῦ, σύσσωμος καὶ σύναιμος Χριστοῦ. Οὕτω γὰρ καὶ χριστοφόροι γινόμεθα, τοῦ σώματος αὐτοῦ καὶ τοῦ αἵματος εἰς τὰ ἡμέτερα ἀναδιδομένου μέλη. Οὕτω κατὰ τὸν μακάριον Πέτρον θείας "κοινωνοὶ γινόμεθα φύσεως". 

	     4. Christ on a certain occasion discoursing with the Jews said, Except you eat My flesh and drink My blood, you have no life in you. They not having heard His saying in a spiritual sense were offended, and went back, supposing that he was inviting them to eat flesh. 
	4.4  Ποτὲ Χριστὸς τοῖς Ἰουδαίοις διαλεγόμενος ἔλεγεν· "Ἐὰν μὴ φάγητέ μου τὴν σάρκα καὶ πίητέ μου τὸ αἷμα, οὐκ ἔχετε ζωὴν ἐν ἑαυτοῖς." Ἐκεῖνοι, μὴ ἀκηκοότες πνευματικῶς τῶν λεγομένων, σκανδαλισθέντες ἀπῆλθον εἰς τὰ ὀπίσω, νομίζοντες τὸν Σωτῆρα ἐπὶ σαρκοφαγίαν αὐτοὺς προτρέπεσθαι.

	     5. In the Old Testament also there was shew-bread; but this, as it belonged to the Old Testament, has come to an end; but in the New Testament there is Bread of heaven, and a Cup of salvation, sanctifying soul and body; for as the Bread corresponds to our body, so is the Word appropriate to our soul. 
	4.5 Ἦσαν καὶ ἐν παλαιᾷ διαθήκῃ ἄρτοι προθέσεως· ἀλλ' ἐκεῖνοι παλαιᾶς ὄντες διαθήκης τέλος εἰλήφασιν. Ἐν δὲ τῇ καινῇ διαθήκῃ ἄρτος οὐράνιος καὶ ποτήριον σωτηρίου, ψυχὴν καὶ σῶμα ἁγιάζοντα. Ὥσπερ γὰρ ὁ ἄρτος τῷ σώματι κατάλληλος, οὕτω καὶ ὁ Λόγος τῇ ψυχῇ ἁρμόδιος.

	     6. Consider therefore the Bread and the Wine not as bare elements, for they are, according to the Lord’s declaration, the Body and Blood of Christ; for even though sense suggests this to you, yet let faith establish you. Judge not the matter from the taste, but from faith be fully assured without misgiving, that the Body and Blood of Christ have been vouch-safed to you. 
	4.6  Μὴ πρόσεχε οὖν ὡς ψιλοῖς τῷ ἄρτῳ καὶ τῷ οἴνῳ· σῶμα γὰρ καὶ αἷμα κατὰ τὴν δεσποτικὴν τυγχάνει ἀπόφασιν.  Εἰ γὰρ καὶ ἡ αἴσθησίς σοι τοῦτο ὑποβάλλει, ἀλλὰ ἡ πίστις σε βεβαιούτω. Μὴ ἀπὸ τῆς γεύσεως κρίνῃς τὸ πρᾶγμα, ἀλλ' ἀπὸ τῆς πίστεως πληροφοροῦ ἀνενδοιάστως, σώματος καὶ αἵματος Χριστοῦ καταξιωθείς. 

	     7. Also the blessed David shall advise you the meaning of this, saying, You have prepared a table before me in the presence of them that afflict me. What he says, is to this effect: Before Thy coming, the evil spirits prepared a table for men, polluted and defiled and full of devilish influence; but since Thy coming. O Lord, you have prepared a table before me. When the man says to God, you have prepared before me a table, what other does he indicate but that mystical and spiritual Table, which God hath prepared for us over against, that is, contrary and in opposition to the evil spirits? And very truly; for that had communion with devils, but this, with God. you have anointed my head with oil. With oil he anointed your head upon your forehead, for the seal which you have of God; that you mayest be made the engraving of the signet, Holiness unto God. And your cup intoxicateth me, as very strong. you seest that cup here spoken of, which Jesus took in His hands, and gave thanks, and said, This is My blood, which is shed far many for the remission of sins. 
	4.7  Καὶ ὑπαγορεύει σοι Δαβὶδ ὁ μακάριος τὴν δύναμιν, λέγων· "Ἡτοίμασας ἐνώπιόν μου τράπεζαν ἐξεναντίας τῶν θλιβόντων με." Ὃ δὲ λέγει, τοιοῦτόν ἐστι· Πρὸ τῆς σῆς παρουσίας, τράπεζαν οἱ δαίμονες τοῖς ἀνθρώποις ἡτοίμαζον, ἠλισγημένην καὶ μεμιασμένην, καὶ διαβολικῆς πεπληρωμένην δυνάμεως· ἀλλὰ μετὰ τὴν σὴν παρουσίαν, ὦ Δέσποτα, ἡτοίμασας ἐνώπιόν μου τράπεζαν. Ὅταν ἄνθρωπος λέγῃ  Θεῷ· "Ἡτοίμασας ἐνώπιόν μου τράπεζαν", τί ἄλλο σημαίνει ἢ τὴν μυστικὴν καὶ νοητὴν τράπεζαν, ἣν ὁ Θεὸς ἡμῖν ἡτοίμασεν ἐξεναντίας, ἀντὶ τοῦ ἐκ τοῦ ἐναντίου, ἀντικειμένως τοῖς δαίμοσιν; Καὶ μάλα εἰκότως· ἐκείνη μὲν γὰρ κοινωνίαν εἶχε δαιμόνων, αὕτη δὲ κοινωνίαν Θεοῦ. "Ἐλίπανας ἐν ἐλαίῳ τὴν κεφαλήν μου." Ἐλαίῳ ἐλίπανέ σου τὴν κεφαλὴν ἐπὶ μετώπου διὰ τὴν σφραγῖδα, ἣν ἔχεις τοῦ Θεοῦ, ἵνα γενήσῃ ἐκτύπωμα σφραγῖδος, ἁγίασμα Θεοῦ. "Καὶ τὸ ποτήριόν  σου μεθύσκον με ὡσεὶ κράτιστον." Ὁρᾷς ἐνταῦθα ποτήριον λεγόμενον, ὃ λαβὼν Ἰησοῦς μετὰ χεῖρας καὶ εὐχαριστήσας εἶπε· "Τοῦτό μού ἐστι τὸ αἷμα, τὸ ὑπὲρ πολλῶν ἐκχυνόμενον εἰς ἄφεσιν ἁμαρτιῶν."

	     8. Therefore Solomon also, hinting at this grace, says in Ecclesiastes, Come hither, eat your bread with joy (that is, the spiritual bread; Came hither, he calls with the call to salvation and blessing), and drink your wine with a merry heart (that is, the spiritual wine); and let oil be poured out upon your head (thou sees he alludes even to the mystic Chrism); and let your garments be always white, far the Lord is well pleased with your works; for before you camest to Baptism, your works were vanity of vanities. But now, having put off your old garments, and put on those which are spiritually white, you must be continually robed in white: of course we mean not this, that you are always to wear white raiment; but you must be clad in the garments that are truly white and shining and spiritual, that you mayest say with the blessed Esaias, My saul shall be joyful in my God; far he hath clothed me with a garment of salvation, and put a robe of gladness around me. 
	4.8  Διὰ τοῦτο καὶ ὁ Σολομὼν ταύτην αἰνιττόμενος τὴν χάριν ἐν τῷ Ἐκκλησιαστῇ λέγει· "Δεῦρο, φάγε ἐν εὐφροσύνῃ ἄρτον σου", τὸν πνευματικὸν ἄρτον. "Δεῦρο"· καλεῖ τὴν σωτήριον καὶ μακαριοποιὸν κλῆσιν· "καὶ πίε ἐν καρδίᾳ ἀγαθῇ οἶνόν σου", τὸν πνευματικὸν οἶνον, "καὶ ἔλαιον ὑπὲρ κεφαλῆς σου ἐκχείσθω·" ὁρᾷς αὐτὸν καὶ τὸ μυστικὸν αἰνιττόμενον χρῖσμα; Καὶ "διαπαντὸς ἔστω σου τὰ ἱμάτια λευκά, ὅτι ηὐδόκησε Κύριος τὰ ποιήματά σου·" νῦν ηὐδόκησε  Κύριος τὰ ποιήματά σου. Πρὶν γὰρ προσελθεῖν τῇ χάριτι, "ματαιότης ματαιοτήτων" ἦν τὰ ποιήματά σου.  Νῦν δὲ ἀποδυσάμενος τὰ παλαιὰ ἱμάτια καὶ ἐνδυσάμενος τὰ πνευματικῶς λευκά, χρὴ λευχειμονεῖν διαπαντός. Οὐ πάντως τοῦτο λέγομεν, ὅτι σε δεῖ λευκὰ περιβεβλῆσθαι ἱμάτια ἀεί, ἀλλὰ τὰ ὄντως λευκὰ καὶ λαμπρὰ καὶ πνευματικὰ ἀναγκαῖόν ἐστι περιβεβλῆσθαι, ἵνα λέγῃς κατὰ τὸν μακάριον Ἡσαΐαν· "Ἀγαλλιάσθω ἡ ψυχή μου ἐπὶ τῷ Κυρίῳ· ἐνέδυσε  γάρ με ἱμάτιον σωτηρίου, καὶ χιτῶνα εὐφροσύνης περιέθηκέ μοι."

	     9. Having learn these things, and been fully assured that the seeming bread is not bread, though sensible to taste, but the Body of Christ; and that the seeming wine is not wine, though the taste will have it so, but the Blood of Christ; and that of this David sung of old, saying, And bread strengtheneth man’s heart, to make his face to shine with oil, “strengthen you your heart,” by partaking thereof as spiritual, and “make the face of your soul to shine.” And so having it unveiled with a pure conscience, mayest you reflect as a mirror the glory of the Lord, and proceed from glory to glory, in Christ Jesus our Lord:--To whom be honour, and might, and glory, for ever and ever. Amen. 
	4.9  Ταῦτα μαθὼν καὶ πληροφορηθείς, ὡς ὁ φαινόμενος ἄρτος οὐκ ἄρτος ἐστίν, εἰ καὶ τοιοῦτός ἐστι τῇ γεύσει, ἀλλὰ σῶμα Χριστοῦ, καὶ ὁ φαινόμενος οἶνος οὐκ οἶνός ἐστιν, εἰ καὶ ἡ γεῦσις τοῦτο βούλεται, ἀλλὰ αἷμα Χριστοῦ, καὶ ὅτι περὶ τούτου ἔλεγε ψάλλων πάλαι ὁ Δαβίδ· "Καὶ ἄρτος καρδίαν ἀνθρώπου στηρίζει, τοῦ ἱλαρῦναι πρόσωπον ἐν ἐλαίῳ·" στηρίζου τὴν καρδίαν, μεταλαμβάνων αὐτοῦ ὡς πνευματικοῦ, καὶ ἱλαρύνου τὸ τῆς ψυχῆς πρόσωπον. Ὃ γένοιτό σε ἀνακεκαλυμμένον ἔχοντα ἐν καθαρᾷ συνειδήσει, τὴν δόξαν Κυρίου κατοπτριζόμενον, ἔρχεσθαι ἀπὸ δόξης εἰς δόξαν, ἐν Χριστῷ Ἰησοῦ τῷ Κυρίῳ ἡμῶν, ᾧ ἡ δόξα εἰς τοὺς αἰῶνας τῶν αἰώνων. Ἀμήν. 

	
	

	Lecture XXIII. 
	

	(ON THE MYSTERIES. V.) 
	

	ON THE SACRED LITURGY AND COMMUNION. 
	5.τ {1ΚΑΤΗΧΗΣΙΣ ΜΥΣΤΑΓΩΓΙΚΗ Εʹ  

	1 PET. ii.      1. 
	Καὶ ἀνάγνωσις Πέτρου καθολικῆς ἐπιστολῆς·

	Wherefore putting away all filthiness, and all guile, and evil speaking, &c. 
	"Διὸ ἀποθέμενοι πᾶσαν κακίαν καὶ δόλον καὶ καταλαλιάν", καὶ τὰ ἑξῆς.}1

	     1. By the loving-kindness of God you have heard sufficiently at our former meetings concerning Baptism, and Chrism, and partaking of the Body and Blood of Christ; and now it is necessary to pass on to what is next in order, meaning to-day to set the crown on the spiritual building of your edification. 
	5.1  Τῇ τοῦ Θεοῦ φιλανθρωπίᾳ, ἐν ταῖς προλαβούσαις συνάξεσιν, ἀρκούντως ἀκηκόατε περί τε βαπτίσματος καὶ χρίσματος καὶ μεταλήψεως σώματος καὶ αἵματος Χριστοῦ. Νῦν δὲ ἐπὶ τὰ ἑξῆς μεταβαίνειν ἀναγκαῖον, σήμερον τὴν στεφάνην ἐπιθήσοντας τῇ πνευματικῇ ὑμῶν τῆς ὠφελείας οἰκοδομῇ.

	     2. you have seen then the Deacon who gives to the Priest water to wash, and to the Presbyters who stand round God’s altar. He gave it not at all because of bodily defilement; it is not that; for we did not enter the Church at first with defiled bodies. But the washing of hands is a symbol that you ought to be pure from all sinful and unlawful deeds; for since the hands are a symbol of action, by washing them, it is evident, we represent the purity and blamelessness of our conduct. Didst you not hear the blessed David opening this very mystery, and saying, I wall wash my hands in innocency, and so will compass Thine Altar, O Lord? The washing therefore of hands is a symbol of immunity from sin. 
	5.2 Ἑωρᾶτε τοίνυν τὸν διάκονον τὸν νίψασθαι διδόντα τῷ ἱερεῖ, καὶ τοῖς κυκλοῦσι τὸ τοῦ Θεοῦ θυσιαστήριον πρεσ-  βυτέροις. Οὐ πάντως δὲ διὰ τοῦτο ἐδίδου διὰ τὸν σωματικὸν ῥύπον· οὐκ ἔστι τοῦτο. Οὐδὲ γὰρ ῥύπον σώματος ἔχοντες, τὴν ἀρχὴν εἰσῄειμεν εἰς τὴν ἐκκλησίαν. Ἀλλὰ σύμβολον τοῦ δεῖν ἡμᾶς πάντων καθαρεύειν τῶν ἁμαρτημάτων τε καὶ ἀνομημάτων, τὸ νίψασθαι. Ἐπειδὴ γὰρ χεῖρες σύμβολον πράξεως, νιπτόμεθα δὲ ταύτας, τὸ καθαρὸν δηλονότι καὶ ἄμωμον τῶν πράξεων αἰνιττόμενοι. Οὐκ ἤκουσας τοῦ μακαρίου  Δαβὶδ αὐτὸ τοῦτό σε μυσταγωγοῦντος καὶ λέγοντος· "Νίψομαι ἐν ἀθῴοις τὰς χεῖράς μου, καὶ κυκλώσω τὸ θυσιαστήριόν σου, Κύριε"; Οὐκοῦν τὸ νίψασθαι τὰς χεῖρας, τὸ ἀνυπεύθυνον εἶναι ἁμαρτημάτων ἐστίν.

	     3. Then the Deacon cries aloud, “Receive you one another; and let us kiss one another.” Think not that this kiss is of the same character with those given in public by common friends. It is not such: but this kiss blends souls one with another, and courts entire forgiveness for them. The kiss therefore is the sign that our souls are mingled together, and banish all remembrance of wrongs. For this cause Christ said, If you are offering your gift at the altar, and there rememberest that your brother hath aught against time, leave there your gift upon the altar, and go your way; first be reconciled to your brother, and then come and offer your gift. The kiss therefore is reconciliation, and for this reason holy: as the blessed Paul somewhere cried, saying, Greet you one another with a holy kiss; and Peter, with a kiss of charity. 
	5.3  Εἶτα βοᾷ ὁ διάκονος· "Ἀλλήλους ἀπολάβετε καὶ ἀλλήλους ἀσπαζώμεθα." Μὴ ὑπολάβῃς τὸ φίλημα ἐκεῖνο σύνηθες εἶναι τοῖς ἐπ' ἀγορᾶς γινομένοις ὑπὸ τῶν κοινῶν φίλων· οὐκ ἔστι τοῦτο τοιοῦτο, ἀλλὰ τὸ φίλημα τοῦτο ἀνακίρνησι τὰς ψυχὰς ἀλλήλαις, καὶ πᾶσαν ἀμνησικακίαν αὐταῖς μνηστεύεται. Σημεῖον τοίνυν ἐστὶ τὸ φίλημα τοῦ ἀνακραθῆναι τὰς ψυχὰς καὶ πᾶσαν ἐξορίζειν μνησικακίαν. Διὰ τοῦτο ὁ χριστὸς ἔλεγεν· "Ἐὰν προσφέρῃς τὸ δῶρόν σου ἐπὶ τὸ θυσιασ-  τήριον, καὶ ἐκεῖ μνησθῇς ὅτι ὁ ἀδελφός σου ἔχει τι κατὰ σοῦ, ἄφες τὸ δῶρόν σου ἐπὶ τὸ θυσιαστήριον, καὶ ὕπαγε πρῶτον διαλλάγηθι τῷ ἀδελφῷ σου, καὶ τότε ἐλθὼν πρόσφερε τὸ δῶρόν σου." Οὐκοῦν τὸ φίλημα διαλλαγή ἐστι, καὶ διὰ τοῦτο ἅγιον, ὥς που ὁ μακάριος Παῦλος ἐβόα λέγων· "Ἀσπάσασθε ἀλλήλους ἐν φιλήματι ἁγίῳ", καὶ Πέτρος· "Ἀσπάσασθε ἀλλήλους ἐν φιλήματι ἀγάπης."

	     4. After this the Priest cries aloud, “Lift up your hearts.” For truly ought we in that most awful hour to have our heart on high with God, and not below, thinking of earth and earthly things. In effect therefore the Priest bids all in that hour to dismiss all cares of this life, or household anxieties, and to have [p.154] their heart in heaven with the merciful God. Then you answer, “We lift them up unto the Lord:” assenting to it, by your avowal. But let no one come here, who could say with his mouth, “We lift up our hearts unto the Lord,” but in his thoughts have his mind concerned with the cares of this life At all times, rather, God should be in our memory but if this is impossible by reason of human infirmity, in that hour above all this should be our earnest endeavour.
	5.4  Μετὰ τοῦτο βοᾷ ὁ ἱερεύς· "Ἄνω τὰς καρδίας." Ἀληθῶς γὰρ κατ' ἐκείνην τὴν φρικωδεστάτην ὥραν δεῖ ἄνω ἔχειν τὴν καρδίαν πρὸς τὸν Θεόν, καὶ μὴ κάτω περὶ τὴν γῆν καὶ τὰ γήινα πράγματα. Δυνάμει τοίνυν προστάττει ὁ ἱερεὺς κατ' ἐκείνην τὴν ὥραν πάντας ἀφιέναι φροντίδας βιωτικάς,  μερίμνας κατ' οἶκον, καὶ ἔχειν ἐν οὐρανῷ τὴν καρδίαν πρὸς τὸν φιλάνθρωπον Θεόν.  Εἶτα ἀποκρίνεσθε· "Ἔχομεν πρὸς τὸν Κύριον", τούτῳ συγκατατιθέμενοι, δι' ὧν ὁμολογεῖτε. Μηδεὶς δὲ τοιοῦτος παρέστω, ὡς στόματι μὲν λέγειν· "Ἔχομεν πρὸς τὸν Κύριον", τῇ δὲ διανοίᾳ περὶ τὰς βιωτικὰς ἔχειν τὸν νοῦν φροντίδας.  Πάντοτε μὲν οὖν Θεοῦ μνημονευτέον· εἰ δὲ τοῦτο διὰ τὴν ἀσθένειαν τὴν ἀνθρωπίνην ἀδύνατον, κατ' ἐκείνην μάλιστα τὴν ὥραν τοῦτο φιλοτιμητέον.

	     5. Then the Priest says, “Let us give thanks unto the Lord.” For verily we are bound to give thanks, that he called us, unworthy as we were, to so great grace; that he reconciled us when we were His foes; that he vouch-safed to us the Spirit of adoption. Then you say, “It is meet and right:” for in giving thanks we do a meet thing and a right; but he did not right, but more than right, in doing us good, and counting us meet for such great benefits. 
	5.5  Εἶτα ὁ ἱερεὺς λέγει· "Εὐχαριστήσωμεν τῷ Κυρίῳ." Ὄντως γὰρ εὐχαριστεῖν ὀφείλομεν, ὅτι ἀναξίους ὄντας ἡμᾶς ἐκάλεσεν εἰς τὴν τηλικαύτην χάριν, ὅτι ἐχθροὺς ὄντας κατήλλαξεν, ὅτι πνεύματος υἱοθεσίας κατηξίωσεν. Εἶτα λέγετε· "Ἄξιον καὶ δίκαιον." Εὐχαριστοῦντες γὰρ ἡμεῖς ἄξιον ποιοῦμεν πρᾶγμα καὶ δίκαιον· αὐτὸς δὲ οὐ δίκαιον, ἀλλ' ὑπὲρ τὸ δίκαιον ποιῶν, ἡμᾶς εὐηργέτησε καὶ τηλικούτων ἠξίωσεν ἀγαθῶν.

	     6. After this, we make mention of heaven. and earth, and sea; of sun and moon; of stars and all the creation, rational and irrational, visible and invisible; of Angels, Archangels, Virtues, Dominions, Principalities, Powers, Thrones; of the Cherubim with many faces: in effect repeating that call of David’s Magnify the Lord with me. We make mention also of the Seraphim, whom Esaias in the Holy Spirit saw standing around the throne of God, and with two of their wings veiling their face, and with twain their feet, while with twain they did fly, crying Holy, Holy, Holy, is the Lord of Sabaoth. For the reason of our reciting this confession of God, delivered down to us from the Seraphim, is this, that so we may be partakers with the hosts of the world above in their Hymn of praise. 
	5.6  Μετὰ ταῦτα μνημονεύομεν οὐρανοῦ, καὶ γῆς, καὶ θαλάσσης, ἡλίου καὶ σελήνης, ἄστρων, πάσης κτίσεως λογικῆς τε  καὶ ἀλόγου, ὁρατῆς τε καὶ ἀοράτου, ἀγγέλων, ἀρχαγγέλων, δυνάμεων, κυριοτήτων, ἀρχῶν, ἐξουσιῶν, θρόνων, τῶν χερουβὶμ τῶν πολυπροσώπων, δυνάμει λέγοντες τὸ τοῦ Δαβίδ· "Μεγαλύνατε τὸν Κύριον σὺν ἐμοί." Μνημονεύομεν καὶ τῶν σεραφίμ, ἃ ἐν Πνεύματι ἁγίῳ ἐθεάσατο Ἡσαΐας παρεστηκότα κύκλῳ τοῦ θρόνου τοῦ Θεοῦ, καὶ ταῖς μὲν δυσὶ πτέρυξι κατακαλύπτοντα τὸ πρόσωπον, ταῖς δὲ δυσὶ τοὺς πόδας, καὶ ταῖς δυσὶ πετόμενα, καὶ λέγοντα· "Ἅγιος, ἅγιος, ἅγιος  Κύριος Σαβαώθ." Διὰ τὸ γὰρ τὴν παραδοθεῖσαν ἡμῖν ἐκ τῶν σεραφὶμ δοξολογίαν ταύτην λέγομεν, ὅπως κοινωνοὶ τῆς ὑμνῳδίας ταῖς ὑπερκοσμίοις γενώμεθα στρατιαῖς.

	     7. Then having sanctified ourselves by these spiritual Hymns, we beseech the merciful God to send forth His Holy Spirit upon the gifts lying before Him; that he may make the Bread the Body of Christ, and the Wine the Blood of Christ; for whatsoever the Holy Ghost has touched, is surely sanctified and changed. 
	5.7  Εἶτα ἁγιάσαντες ἑαυτοὺς διὰ τῶν πνευματικῶν τούτων ὕμνων, παρακαλοῦμεν τὸν φιλάνθρωπον Θεὸν τὸ ἅγιον Πνεῦμα ἐξαποστεῖλαι ἐπὶ τὰ προκείμενα, ἵνα ποιήσῃ τὸν μὲν ἄρτον σῶμα Χριστοῦ, τὸν δὲ οἶνον αἷμα Χριστοῦ· παντὸς γὰρ οὗ ἂν ἐφάψηται τὸ ἅγιον Πνεῦμα, τοῦτο ἡγίασται καὶ μεταβέβληται. 

	     8. Then, after the spiritual sacrifice, the bloodless service, is completed, over that sacrifice of propitiation we entreat God for the common peace of the Churches, for the welfare of the world; for kings; for soldiers and allies; for the sick; for the afflicted; and, in a word, for all who stand in need of succour we all pray and offer this sacrifice. 
	5.8  Εἶτα μετὰ τὸ ἀπαρτισθῆναι τὴν πνευματικὴν θυσίαν, τὴν ἀναίμακτον λατρείαν, ἐπὶ τῆς θυσίας ἐκείνης τοῦ ἱλασμοῦ, παρακαλοῦμεν τὸν Θεὸν ὑπὲρ κοινῆς τῶν ἐκκλησιῶν εἰρήνης, ὑπὲρ τῆς τοῦ κόσμου εὐσταθείας, ὑπὲρ βασιλέων, ὑπὲρ στρατοπέδων καὶ συμμάχων, ὑπὲρ τῶν ἐν ἀσθενείαις, ὑπὲρ τῶν καταπονουμένων, καὶ ἁπαξαπλῶς ὑπὲρ πάντων τῶν βοηθείας δεομένων δεόμενοι δὲ πάντες ἡμεῖς ταύτην προσφέρομεν τὴν θυσίαν. 

	     9. Then we commemorate also those who have fallen asleep before us, first Patriarchs, Prophets, Apostles, Martyrs, that at their prayers and intercessions God would receive our petition. Then on behalf also of the Holy Fathers and Bishops who have fallen asleep before us, and in a word of all who in past years have fallen asleep among us, believing that it will be a very great benefit to the souls, for whom the supplication is put up, while that holy and most awful sacrifice is set forth. 
	5.9  Εἶτα μνημονεύομεν καὶ τῶν κεκοιμημένων, πρῶτον πατριαρχῶν, προφητῶν, ἀποστόλων, μαρτύρων, ὅπως ὁ Θεὸς εὐχαῖς αὐτῶν καὶ πρεσβείαις προσδέξηται ἡμῶν τὴν δέησιν.  Εἶτα καὶ ὑπὲρ τῶν κεκοιμημένων ἁγίων πατέρων καὶ ἐπισκόπων, καὶ πάντων ἁπλῶς τῶν ἡμῖν προκεκοιμημένων, μεγίστην ὄνησιν πιστεύοντες ἔσεσθαι ταῖς ψυχαῖς, ὑπὲρ ὧν ἡ δέησις ἀναφέρεται, τῆς ἁγίας καὶ φρικωδεστάτης προκειμένης θυσίας.

	1     0. And I wish to persuade you by an illustration. For I know that many say, what is a soul profited, which departs from this world either with sins, or without sins, if it be commemorated in the prayer? For if a king were to banish certain who had given him of-fence, and then those who belong to them [p.155] should weave a crown and offer it to him on behalf of those under punishment, would he not grant a remission of their penalties? In the same way we, when we offer to him our supplications for those who have fallen asleep, though they be sinners, weave no crown, but offer up Christ sacrificed for our sins, propitiating our merciful God for them as well as for ourselves.
	5.10  Καὶ βούλομαι ὑμᾶς ἀπὸ ὑποδείγματος πεῖσαι. Οἶδα γὰρ πολλοὺς τοῦτο λέγοντας ὅτι· Τί ὠφελεῖται ψυχή, μετὰ ἁμαρτημάτων ἀπαλλασσομένη τοῦδε τοῦ κόσμου, ἢ οὐ μεθ' ἁμαρτημάτων, ἐὰν ἐπὶ τῆς προσφορᾶς μνημονεύηται; Ἆρα γάρ, εἴ τις βασιλεὺς προσκεκρουκότας αὐτῷ ἐξορίστους ποιήσειεν, εἶτα οἱ τούτοις διαφέροντες, στέφανον πλέξαντες, ὑπὲρ τῶν ἐν τιμωρίαις αὐτῷ τοῦτον προσενέγκοιεν, οὐκ ἂν αὐτοῖς ἄνεσιν δῴη τῶν κολάσεων; Τὸν αὐτὸν τρόπον καὶ ἡμεῖς, ὑπὲρ τῶν κεκοιμημένων αὐτῷ τὰς δεήσεις προσφέροντες, κἂν  ἁμαρτωλοὶ ὦσιν, οὐ στέφανον πλέκομεν, ἀλλὰ Χριστὸν ἐσφαγιασμένον ὑπὲρ τῶν ἡμετέρων ἁμαρτημάτων προσφέρομεν, ἐξιλεούμενοι ὑπὲρ αὐτῶν τε καὶ ἡμῶν τὸν φιλάνθρωπον  Θεόν.

	1     1. Then, after these things, we say that Prayer which the Saviour delivered to His own disciples, with a pure conscience entitling God our Father, and saying, Our Father, which are in heaven. O most surpassing loving-kindness of God! On them who revolted from him and were in the very extreme at misery has he bestowed such a complete forgiveness of evil deeds, and so great participation of grace, as that they should even call him Father. Our Father, which are in heaven; and they also are a heaven who bear the image of the heavenly, in whom is God, dwelling and walking in them. 
	5.11  Εἶτα μετὰ ταῦτα τὴν εὐχὴν λέγεις ἐκείνην, ἣν ὁ Σωτὴρ παρέδωκε τοῖς οἰκείοις αὐτοῦ μαθηταῖς, μετὰ καθαρᾶς συνειδήσεως Πατέρα ἐπιγραφόμενος τὸν Θεὸν καὶ λέγων· "Πάτερ ἡμῶν, ὁ ἐν τοῖς οὐρανοῖς." Ὢ τῆς μεγίστης τοῦ Θεοῦ φιλανθρωπίας· τοῖς ἀποπηδήσασιν αὐτοῦ καὶ ἐν ἐσχάτοις γενομένοις κακοῖς τοσαύτην δεδώρηται κακῶν ἀμνηστίαν καὶ χάριτος μετουσίαν, ὡς καὶ Πατέρα ἐπικαλεῖσθαι. Πάτερ ἡμῶν, ὁ ἐν τοῖς οὐρανοῖς. Οὐρανοὶ δὲ εἶεν ἂν καὶ οἱ τὴν τοῦ ἐπουρανίου φοροῦντες εἰκόνα, ἐν οἷς ἐστὶν ὁ Θεὸς ἐνοικῶν καὶ ἐμπεριπατῶν.

	1     2. Hollowed be Thy Name. The Name of God is in its nature holy, whether we say so or not; but since it is sometimes profaned among sinners, according to the words, Through you My Name is continually blasphemed among the Gentiles, we pray that in us God’s Name may be hollowed; not that it comes to be holy from not being holy, but because it becomes holy in us, when we are made holy, and do things worthy of holiness. 
	5.12  "Ἁγιασθήτω τὸ ὄνομά σου." Ἅγιόν ἐστι φύσει τὸ τοῦ Θεοῦ ὄνομα, κἂν λέγωμεν, κἂν μὴ λέγωμεν. Ἐπειδὴ δὲ ἐν τοῖς ἁμαρτάνουσιν ἔσθ' ὅτε βεβηλοῦται κατὰ τὸ "Δι' ὑμᾶς τὸ ὄνομά μου διὰ παντὸς βλασφημεῖται ἐν τοῖς ἔθνεσιν", εὐχόμεθα ἐν ἡμῖν ἁγιασθῆναι τὸ τοῦ Θεοῦ ὄνομα· οὐχ ὅτι ἐκ τοῦ μὴ εἶναι ἅγιον ἐπὶ τὸ εἶναι ἔρχεται, ἀλλ' ὅτι ἐν ἡμῖν ἅγιον γίνεται ἁγιαζομένοις καὶ ἄξια τοῦ ἁγιασμοῦ ποιοῦσιν. 

	1     3. Thy kingdom come. A pure soul can say with boldness, Thy kingdom come; for he who has heard Paul saying, Let not therefore sin reign in your mortal body, and has cleansed himself in deed, and thought, and word, will say to God, Thy kingdom come. 
	5.13  "Ἐλθέτω ἡ βασιλεία σου." Καθαρᾶς ψυχῆς ἐστι τὸ σὺν παρρησίᾳ φάναι· "Ἐλθέτω ἡ βασιλεία σου". Ὁ γὰρ ἀκούσας Παύλου λέγοντος· "Μὴ οὖν βασιλευέτω ἡ ἁμαρτία ἐν τῷ θνητῷ ὑμῶν σώματι", ἀλλὰ καθάρας ἑαυτὸν πράξει καὶ ἐννοίᾳ καὶ λόγῳ ἐρεῖ τῷ Θεῷ· "Ἐλθέτω ἡ βασιλεία σου."

	1     4. Thy will be done as in heaven so an earth. God’s divine and blessed Angels do the will of God, as David said in the Psalm, Bless the Lord, all you Angels of His, mighty in strength, that do His pleasure. So then in effect you meanest this by your prayer, “as in the Angels Thy will is done, so likewise be it done on earth in me, O Lord.” 
	5.14  "Γενηθήτω τὸ θέλημά σου, ὡς ἐν οὐρανῷ, καὶ ἐπὶ τῆς γῆς." Οἱ θεῖοι καὶ μακάριοι τοῦ Θεοῦ ἄγγελοι τὸ τοῦ  Θεοῦ θέλημα ποιοῦσι, καθὼς ὁ Δαβὶδ ψάλλων ἔλεγεν· "Εὐλογεῖτε τὸν Κύριον, πάντες οἱ ἄγγελοι αὐτοῦ, δυνατοὶ ἰσχύι, ποιοῦντες τὸν λόγον αὐτοῦ." Δυνάμει τοίνυν εὐχόμενος τοῦτο λέγεις· Ὡς ἐν ἀγγέλοις γίνεταί σου τὸ θέλημα, οὕτω καὶ ἐπὶ τῆς γῆς ἐν ἐμοὶ γένηται, Δέσποτα.

	1     5. Give us this day our substantial bread. This common bread is not substantial bread, but this Holy Bread is substantial, that is, appointed for the substance of the soul. For this Bread goeth not into the belly and is cast out into the draught, but is distributed into your whole system for the benefit of body and soul. But by this day, he means, “each day,” as also Paul said, While it is called to-day. 
	5.15  Τὸν ἄρτον ἡμῶν τὸν ἐπιούσιον δὸς ἡμῖν σήμερον." Ὁ ἄρτος οὗτος ὁ κοινὸς οὐκ ἔστιν ἐπιούσιος· ὁ δὲ ἄρτος οὗτος ὁ ἅγιος ἐπιούσιός ἐστιν, ἀντὶ τοῦ ἐπὶ τὴν οὐσίαν τῆς ψυχῆς κατατασσόμενος. Οὗτος ὁ ἄρτος οὐκ εἰς κοιλίαν χωρεῖ καὶ εἰς ἀφεδρῶνα ἐκβάλλεται, ἀλλ' εἰς πᾶσάν σου τὴν σύστασιν ἀναδίδοται εἰς ὠφέλειαν ψυχῆς τε καὶ σώματος. Τὸ δὲ σήμερον ἀντὶ τοῦ καθ' ἡμέραν λέγει, ὡς καὶ ὁ Παῦλος ἔλεγεν· "Ἄχρις οὗ τὸ σήμερον καλεῖται." 

	1     6. And forgive us our debts as we also forgive our debtors. For we have many sins. For we offend both in word and in thought, and very many things we do worthy of condemnation; and if we say that we have no sin, we lie, as John says . And we make a covenant with God, entreating. Him to forgive us our sins, as we also forgive our neighbours their debts. Considering then what we receive and in return for what, let us not put off nor delay to forgive one another. The offences committed against us are slight and trivial, and easily settled; but those which we have committed against God are great, and need such mercy as His only is. Take heed therefore, lest for the slight and trivial sins against you you shut out for thyself forgiveness from God for your very grievous sins. 
	5.16  "Καὶ ἄφες ἡμῖν τὰ ὀφειλήματα ἡμῶν, ὡς καὶ ἡμεῖς ἀφίεμεν τοῖς ὀφειλέταις ἡμῶν." Πολλὰ ἔχομεν ἁμαρτήματα· πταίομεν γὰρ καὶ ἐν λόγῳ καὶ ἐν διανοίᾳ, καὶ πλεῖστα καταγνώσεως ἄξια ποιοῦμεν. "Καὶ ἐὰν εἴπωμεν, ὅτι ἁμαρτίαν οὐκ ἔχομεν, ψευδόμεθα", ὡς λέγει Ἰωάννης. Καὶ συνθήκας πρὸς τὸν Θεὸν τιθέμεθα, συγχωρῆσαι ἡμῖν παρακαλοῦντες τὰ ἁμαρτήματα, ὡς καὶ ἡμεῖς τοῖς πέλας τὰ ὀφειλήματα. Ἐννοοῦντες τοίνυν ἀνθ' οἵων οἷα λαμβάνομεν, μὴ ἀναμείνωμεν μηδὲ ὑπερτιθώμεθα συγχωρεῖν ἀλλήλοις. Τὰ πταίσματα τὰ γινόμενα εἰς ἡμᾶς μικρά ἐστι καὶ εὐτελῆ καὶ εὐδιάλυτα, τὰ δὲ εἰς  Θεὸν ὑφ' ἡμῶν γινόμενα μεγάλα ἐστί, καὶ τῆς αὐτοῦ μόνης δεόμεθα φιλανθρωπίας. Πρόσεχε οὖν, μὴ διὰ τὰ μικρὰ καὶ εὐτελῆ εἰς σὲ ἁμαρτήματα ἀποκλείσῃς σεαυτῷ τῶν βαρυτάτων ἁμαρτημάτων τὴν παρὰ Θεοῦ συγχώρησιν.

	1     7. And lead us not into temptation, O Lord. Is this then what the Lord teaches us to pray, that we may not be tempted at all? How then is it said elsewhere, “a man untempted, is a man unproved;” and again, My brethren, count it all joy when you fail into divers temptations? But does perchance the entering into temptation mean the being overwhelmed by the temptation? For temptation is, as it were, like a winter torrent difficult to cross. Those therefore who are not overwhelmed in temptations, pass through, shewing themselves excellent swimmers, and not being swept away by them at all; while those who are not such, enter into them and are overwhelmed. As for example, Judas having entered into the temptation of the love of money, swam not through it, but was overwhelmed and was strangled both in body and spirit.
	5.17  "Καὶ μὴ εἰσενέγκῃς ἡμᾶς εἰς πειρασμόν", Κύριε. Ἆρα τοῦτο διδάσκει εὔχεσθαι ἡμᾶς, μηδόλως πειρασθῆναι, ὁ Κύριος;  Καὶ πῶς εἴρηται ἀλλαχοῦ· Ἀνὴρ ἀπείραστος ἀδόκιμος, καὶ πάλιν· "Πᾶσαν χαρὰν ἡγήσασθε, ἀδελφοί μου, ὅταν πειρασμοῖς περιπέσητε ποικίλοις·"; Ἀλλὰ μήποτε τὸ εἰσελθεῖν ἐστιν εἰς πειρασμὸν τὸ καταβαπτισθῆναι ὑπὸ τοῦ πειρασμοῦ· ἔοικε γὰρ ὁ πειρασμὸς ὥσπερ χειμάρρῳ τινὶ δυσκόλῳ πρὸς διάβασιν.  Οἱ μὲν οὖν ἐν πειρασμοῖς μὴ καταβαπτιζόμενοι διαβαίνουσιν, ἄριστοί τινες κολυμβηταὶ γινόμενοι καὶ μηδόλως ὑπ' αὐτοῦ κατασυρόμενοι. Οἱ δὲ μὴ τοιοῦτοι εἰσιόντες καταβαπτίζονται· οἷον, ὡς ἐπὶ παραδείγματος, Ἰούδας εἰσελθὼν εἰς τὸν τῆς φιλοχρηματίας πειρασμὸν οὐ διενήξατο, ἀλλὰ καταβαπτισθεὶς ὡς σωματικῶς καὶ πνευματικῶς ἀπεπνίγη.

	Peter entered into the temptation of the denial; but having entered, he was not overwhelmed by it, but manfully swam through it, and was delivered from the temptation. Listen again, in another place, to a company of unscathed saints, giving thanks for deliverance from temptation, You, O God have tried us; You have tried us by, fire like as silver is tried. You brought us into the net; You laid afflictions upon our loins. you have caused men to ride over our heads; we went through fire and water; and you broughtest us out into a place of rest. you seest them speaking boldly in regard to their having passed through and not been pierced. But you brought us out into a place of rest; now their coming into a place of rest is their being delivered from temptation. 
	Πέτρος εἰσῆλθεν εἰς τὸν τῆς ἀρνήσεως πειρασμόν, ἀλλὰ εἰσελθὼν οὐ κατεβαπτίσθη, ἀλλὰ γενναίως διενήξατο καὶ ἐρρύσθη ἀπὸ τοῦ πειρασμοῦ. Ἄκουε πάλιν ἀλλαχοῦ ὁλοκλήρων ἁγίων χοροῦ εὐχαριστοῦντος ἐπὶ τῷ ἐξαιρεθῆναι τοῦ πειρασμοῦ· "Ἐδοκίμασας ἡμᾶς, ὁ Θεός, ἐπύρωσας ἡμᾶς ὡς πυροῦται τὸ ἀργύριον· εἰσήγαγες ἡμᾶς εἰς τὴν παγίδα· ἔθου θλίψεις ἐπὶ τὸν νῶτον ἡμῶν· ἐπεβίβασας ἀνθρώπους ἐπὶ τὰς κεφαλὰς ἡμῶν. Διήλθομεν διὰ πυρὸς καὶ ὕδατος, καὶ ἐξήγαγες ἡμᾶς εἰς ἀναψυχήν." Ὁρᾷς αὐτοὺς παρρησιαζομένους ἐπὶ τῷ διελθεῖν καὶ μὴ ἐμπαγῆναι; "Καὶ ἐξήγαγες ἡμᾶς εἰς ἀναψυχήν"· τὸ εἰς ἀναψυχὴν ἐλθεῖν ταὐτόν ἐστι τὸ ἀπὸ πειρασμοῦ ῥυσθῆναι.

	1     8. But deliver us from the evil. If Lead us not into temptation implied the not being tempted at all, he would not have said, But deliver us from the evil. Now evil is our adversary the devil, from whom we pray to be delivered. Then after completing the prayer you say, Amen; by this Amen, which means “So be it,” setting your seal to the petitions of the divinely-taught prayer. 
	5.18  "Ἀλλὰ ῥῦσαι ἡμᾶς ἀπὸ τοῦ πονηροῦ." Εἰ ἦν τὸ "Μὴ εἰσενέγκῃς ἡμᾶς εἰς πειρασμὸν" τοῦ μηδόλως πειρασθῆ-  ναι παραστατικόν, οὐκ ἂν ἔλεγεν· "Ἀλλὰ ῥῦσαι ἡμᾶς ἀπὸ τοῦ πονηροῦ." Πονηρὸς δὲ ὁ ἀντικείμενος δαίμων, ἀφ' οὗ ῥυσθῆναι εὐχόμεθα.  Εἶτα μετὰ τὴν πλήρωσιν τῆς εὐχῆς λέγεις "Ἀμήν", ἐπισφραγίζων διὰ τοῦ Ἀμήν, ὃ σημαίνει "γένοιτο", τὰ ἐν τῇ θεοδιδάκτῳ εὐχῇ.

	1     9. After this the Priest says, “Holy things to holy men.” Holy are the gifts presented, having received the visitation of the Holy Ghost; holy are you also, having been deemed worthy of the Holy Ghost; the holy things therefore correspond to the holy persons. Then you say, “One is Holy, One is the Lord, Jesus Christ.” For One is truly holy, by nature holy; we too are holy, but not by nature, only by participation, and discipline, and prayer. 
	5.19  Μετὰ ταῦτα λέγει ὁ ἱερεύς· "Τὰ ἅγια τοῖς ἁγίοις". Ἅγια τὰ προκείμενα, ἐπιφοίτησιν δεξάμενα ἁγίου Πνεύματος· ἅγιοι καὶ ὑμεῖς, Πνεύματος ἁγίου καταξιωθέντες. Τὰ ἅγια οὖν τοῖς ἁγίοις κατάλληλα. Εἶτα ὑμεῖς λέγετε· "Εἷς ἅγιος, εἷς Κύριος, Ἰησοῦς Χριστός". Ἀληθῶς γὰρ εἷς ἅγιος, φύσει ἅγιος· ἡμεῖς γάρ, εἰ καὶ ἅγιοι, ἀλλ' οὐ φύσει, ἀλλὰ μετοχῇ καὶ ἀσκήσει καὶ εὐχῇ.

	2     0. After this you hear the chanter inviting you with a sacred melody to the communion of the Holy Mysteries, and saying, O taste and see that the Lord is good. Trust not the judgment to your bodily palate no, but to faith unfaltering; for they who taste are bidden to taste, not bread and wine, but the anti-typical Body and Blood of Christ. 
	5.20  Μετὰ ταῦτα ἀκούετε τοῦ ψάλλοντος μετὰ μέλους θείου προτρεπρομένου ὑμᾶς εἰς τὴν κοινωνίαν τῶν ἁγίων μυστηρίων  καὶ λέγοντος· "Γεύσασθε καὶ ἴδετε, ὅτι χρηστὸς ὁ Κύριος."  Μὴ τῷ λάρυγγι τῷ σωματικῷ ἐπιτρέπητε τὸ κριτικόν, ἀλλὰ τῇ ἀνενδοιάστῳ πίστει· γευόμενοι γὰρ οὐκ ἄρτου καὶ οἴνου γεύεσθε, ἀλλὰ ἀντιτύπου σώματος καὶ αἵματος Χριστοῦ.

	2     1. In approaching therefore, come not with your wrists extended, or your fingers spread; but make your left hand a throne for the fight, as for that which is to receive a King. And having hollowed your palm, receive the Body of Christ, saying over it, Amen. So then after having carefully hollowed your eyes by the touch of the Holy Body, partake of it; giving heed lest you lose any portion thereof; for whatever you losest, is evidently a loss to you as it were from one of your own members. For tell me, if any one gave you grains of gold, wouldest you not hold them with all carefulness, being on your guard against losing any of them, and suffering loss? Wilt you not then much more carefully keep watch, that not a crumb fall from you of what is more precious than gold and precious stones? 
	5.21  Προσιὼν οὖν μὴ τεταμένοις τοῖς τῶν χειρῶν καρποῖς προσέρχου, μηδὲ διῃρημένοις τοῖς δακτύλοις· ἀλλὰ τὴν ἀριστερὰν θρόνον ποιήσας τῇ δεξιᾷ, ὡς μελλούσῃ Βασιλέα ὑποδέχεσθαι, καὶ κοιλάνας τὴν παλάμην δέχου τὸ σῶμα τοῦ  Χριστοῦ, ἐπιλέγων "Ἀμήν". Μετ' ἀσφαλείας οὖν ἁγιάσας  τοὺς ὀφθαλμοὺς τῇ ἐπαφῇ τοῦ ἁγίου σώματος μεταλάμβανε, προσέχων μὴ παραπολέσῃς τι ἐκ τούτου· ὅπερ γὰρ ἐὰν ἀπολέσῃς, τοῦτο ὡς ἀπὸ οἰκείου ἐζημιώθης μέλους. Εἰπὲ γάρ μοι, εἴ τίς σοι ἔδωκε ψήγματα χρυσίου, οὐκ ἂν μετὰ πάσης ἀσφαλείας ἐκράτεις, φυλαττόμενος μή τι αὐτῶν παραπολέσῃς καὶ ζημίαν ὑποστῇς; Οὐ πολλῷ οὖν μᾶλλον ἀσφαλέστερον τοῦ χρυσίου καὶ λίθων τιμίων τιμιωτέρον διασκοπήσεις ὑπὲρ τοῦ μὴ ψῖχα ἐκπεσεῖν;

	2     2. Then after you have partaken of the Body of Christ, draw near also to the Cup of His Blood; not stretching forth your hands, but bending, and saying with an air of worship and reverence, Amen, hallow thyself by partaking also of the Blood of Christ. And while the moisture is still upon your lips, touch it with your hands, and hallow your eyes and brow and the other organs of sense. Then wait for the prayer, and give thanks unto God, who hath accounted you worthy of so great mysteries. 
	5.22  Εἶτα μετὰ τὸ κοινωνῆσαί σε τοῦ σώματος τοῦ Χριστοῦ, προσέρχου καὶ τῷ ποτηρίῳ τοῦ αἵματος, μὴ ἀνατείνων τᾶς χεῖρας, ἀλλὰ κύπτων, καὶ τρόπῳ προσκυνήσεως καὶ σεβάσματος λέγων τὸ "Ἀμὴν", ἁγιάζου καὶ ἐκ τοῦ αἵματος μεταλαμβάνων Χριστοῦ. Ἔτι δὲ τῆς νοτίδος ἐνούσης τοῖς χείλεσι χερσὶν ἐπαφώμενος καὶ ὀφθαλμοὺς καὶ μέτωπον καὶ τὰ λοιπὰ ἁγίαζε αἰσθητήρια. Εἶτα ἀναμείνας τὴν εὐχήν, εὐχαρίστει τῷ Θεῷ τῷ καταξιώσαντί σε τῶν τηλικούτων μυστηρίων. 

	2     3. Hold fast these traditions undefiled and, keep yourselves free from offence. Sever not yourselves from the Communion; deprive not yourselves, through the pollution of sins, of these Holy and Spiritual Mysteries. And the God of peace sanctify you wholly; and may your spirit, and soul, and body be preserved entire without blame at the coming of our Lord Jesus Christ:--To whom be glory and honour and might, with the Father and the Holy Spirit, now and ever, and world without end. Amen.
	5.23  Ταύτας κατέχετε τὰς παραδόσεις ἀσπίλους, καὶ ἀπροσκόπους ἑαυτοὺς διαφυλάξατε· τῆς κοινωνίας ἑαυτοὺς μὴ ἀπορρήξητε, μὴ διὰ μολυσμὸν ἁμαρτίας τῶν ἱερῶν τούτων καὶ πνευματικῶν ἑαυτοὺς ἀποστερήσητε μυστηρίων. Ὁ δὲ Θεὸς τῆς εἰρήνης ἁγιάσαι ὑμᾶς ὁλοτελεῖς, καὶ ὁλόκληρον ὑμῶν τὸ σῶμα καὶ ἡ ψυχὴ καὶ τὸ πνεῦμα ἐν τῇ παρουσίᾳ τοῦ Κυρίου ἡμῶν Ἰησοῦ Χριστοῦ τηρηθείη," ᾧ ἡ δόξα εἰς τοὺς αἰῶνας τῶν αἰώνων. Ἀμήν. 


Ambrose of Milan, On the Mysteries, De Mysteriis, CSEL vol. 73
	Chapter I.
	

	St. Ambrose states that after the explanations he has already given of holy living, he will now explain the Mysteries. Then after giving his reasons for not having done so before, he explains the mystery of the opening of the ears, and shows how this was of old done by Christ Himself.
	

	1. We have spoken daily upon subjects connected with morals, when the deeds of the Patriarchs or the precepts of the Proverbs were being read, in order that being taught and instructed by these you might grow accustomed to enter the ways of the ancients and to walk in their paths, and obey the divine commands; in order that being renewed by baptism you might hold to that manner of life which beseems those who are washed.
	De moralibus cottidianum sermonem habuimus, cum vel patriarcharum gesta vel proverbiorum legerentur praecepta, ut his informati atque instituti adsuesceretis maiorum ingredi vias eorum que iter carpere ac divinis oboedire oraculis, quo renovati per baptismum eius vitae usum teneretis, quae ablutos deceret.

	2. The season now warns us to speak of the Mysteries, and to set forth the purport of the sacraments, which if we had thought it well to teach before baptism to those who were not yet initiated, we should be considered rather to have betrayed than to have portrayed the Mysteries. And then, too, another reason is that the light itself of the Mysteries will shed itself with more effect upon those who are expecting they know not what, than if any discourse had come beforehand.
	nunc de mysteriis dicere tempus admonet atque ipsam rationem sacramentorum edere, quam ante baptismum si putassemus insinuandam nondum initiatis, prodidisse potius quam edidisse aestimaremur; deinde quod inopinantibus melius se ipsa lux mysteriorum infuderit, quam si ea sermo aliqui praecucurrisset.

	3. Open, then, your ears, inhale the good savour of eternal life which has been breathed upon you by the grace of the sacraments; which was signified to you by us, when, celebrating the mystery of the opening,2 we said, “Epphatha, which is, Be opened,”3 that whosoever was coming in quest of peace might know what he was asked, and be bound to remember what he answered. 4. Christ made use of this mystery in the Gospel, as we read, when He healed him who was deaf and dumb. But He touched the mouth, because he who was healed was dumb and was a man, as regards one point that he might open his mouth with the sound of the voice given to him; as regards the other point because that touch was seemly towards a man, but would have been unseemly towards a woman.
	aperite igitur aures et bonum odorem vitae aeternae inhalatum vobis munere sacramentorum carpite! quod vobis significavimus, cum apertionis celebrantes mysterium diceremus effetha, quod est adaperire, ut venturus unusquisque ad gratiam, quid interrogaretur, cognosceret, quid responderet, meminisse deberet. (4) hoc mysterium celebravit Christus in evangelio, sicut legimus, cum mutum curaret et surdum. sed ille os tetigit, quia et mutum curabat et virum, in altero, ut os eius infusae sono vocis aperiret, in altero, quia tactus iste virum decebat, feminam non deceret.

	Chapter II.
	

	What those who were to be initiated promised on entering the Church, of the witnesses to these promises, and wherefore they then turned themselves to the East.
	

	5. After this the Holy of holies4 was opened to you, you entered the sanctuary of regeneration; recall what you were asked, and remember what you answered. You renounced the devil and his works, the world with its luxury and pleasures. That utterance of yours is preserved not in the tombs of the dead, but in the book of the living.
	post haec reserata sunt tibi sancta sanctorum, ingressus es regenerationis sacrarium. Repete, quid interrogatus sis, recognoscere, quid responderis! renuntiasti diabolo et operibus eius, mundo et luxuriae eius ac voluptatibus. tenetur vox tua non in tumulo mortuorum, sed in libro viventium.

	6. You saw there the deacon, you saw the priest, you saw the chief priest [i.e. the bishop]. Consider not the bodily forms, but the grace of the Mysteries. You spoke in the presence of the angels, as it is written: “For the priest’s lips keep knowledge, and they seek the law at his mouth, for he is the angel of the Lord Almighty.”5 There is no place for deception nor for denial. He is an angel who proclaims the kingdom of Christ and eternal life. He is to be esteemed by you not according to his appearance, but according to his office. Consider what he delivered, reflect upon the rule of life he gave you, recognize his position.
	vidisti illic levitam, vidisti sacerdotem, vidisti summum sacerdotem. noli considerare corporum figuras, sed ministeriorum gratiam. praesentibus angelis locutus es, sicut scriptum est: quia labia sacerdotis custodiunt scientiam et legem exquirunt ex ore ipsius, quoniam angelus est domini omnipotentis. non est fallere, non est negare: angelus est, qui regnum Christi, qui vitam aeternam adnuntiat, non specie tibi aestimandus, sed munere.

	7. You entered, then, that you might discern your adversary, whom you were to renounce as it were to his face, then you turned to the east; for he who renounces the devil turns to Christ, and beholds Him face to face.
	quid tradiderit, considera, usum eius expende et statum eius agnosce. ingressus igitur, ut adversarium tuum cerneres, cui renuntiandum in os putaris, ad orientem converteris; qui enim renuntiat diabolo, ad Christum convertitur, illum directo cernit obtutu.

	Chapter III.
	

	St. Ambrose points out that we must consider the divine presence and working in the water and the sacred ministers, and then brings forward many Old Testament figures of baptism.
	

	8. What did you see? Water, certainly, but not water alone; you saw the deacons ministering there, and the bishop asking questions and hallowing. First of all, the Apostle taught you that those things are not to be considered “which we see, but the things which are not seen, for the things which are seen are temporal, but the things which are not seen are eternal.”6 For you read elsewhere: “That the invisible things of God, since the creation of the world, are understood through those things which have been made; His eternal power also and Godhead are estimated by His works.”7 Wherefore also the Lord Himself says: “If ye believe not Me, believe at least the works.”8 Believe, then, that the presence of the Godhead is there. Do you believe the working, and not believe the presence? Whence should the working proceed unless the presence went before?
	quid vidisti? aquas utique, sed non solas: levitas illis ministrantes, summum sacerdotem interrogantem et consecrantem. primum omnium docuit te apostolus non ea contemplanda nobis, quae videntur, sed quae non videntur, quoniam, quae videntur, temporalia sunt, quae autem non videntur, aeterna. nam et alibi habes, quia invisibilia dei a creatura mundi per ea, quae facta sunt, conpraehenduntur, sempiterna quoque virtus eius et divinitas operibus aestimatur. unde et ipse dominus ait: si mihi non creditis, vel operibus credite. crede ergo divinitatis illic adesse praesentiam. operationem credis, non credis praesentiam? unde sequeretur operatio, nisi praecederet ante praesentia?

	9. Consider, however, how ancient is the mystery prefigured even in the origin of the world itself. In the very beginning, when God made the heaven and the earth, “the Spirit,” it is said, “moved upon the waters.”9 He Who was moving upon the waters, was He not working upon the waters? But why should I say, “working”? As regards His presence He was moving. Was He not working Who was moving? Recognize that He was working in that making of the world, when the prophet says: “By the word of the Lord were the heavens made, and all their strength by the spirit of His mouth.”10 Each statement rests upon the testimony of the prophet, both that He was moving and that He was working. Moses says that He was moving, David testifies that he was working.
	considera autem, quam vetus mysterium sit et in ipsius mundi praefiguratum origine. in principio ipso, quando fecit deus caelum et terram, spiritus, inquit, superferebatur super aquas. qui superferebatur super aquas, non operabatur super aquas? sed quid dicam operabatur? quod ad praesentiam spectat, superferebatur. non operabatur, qui superferebatur? cognosce, quia operabatur in illa mundi fabrica, quando tibi dicit propheta: verbo domini caeli firmati sunt et spiritu oris eius omnis virtus eorum. utrumque prophetico subnixum est testimonio, et quia superferebatur et quia operabatur. quia superferebatur, Moyses dicit, quia operabatur, David testificatur.

	10. Take another testimony. All flesh was corrupt by its iniquities. “My Spirit,” says God, “shall not remain among men, because they are flesh.”11 Whereby God shows that the grace of the Spirit is turned away by carnal impurity and the pollution of grave sin. Upon which, God, willing to restore what was lacking, sent the flood and bade just Noah go up into the ark. And he, after having, as the flood was passing off, sent forth first a raven which did not return, sent forth a dove which is said to have returned with an olive twig.12 You see the water, you see the wood [of the ark], you see the dove, and do you hesitate as to the mystery?
	accipe aliud testimonium. corrupta erat caro omnis ab iniquitatibus suis. non permanebit, inquit, spiritus meus in hominibus, quoniam carnes sunt. quo ostendit deus, quia carnali inmunditia et gravioris labe peccati gratia spiritalis avertitur. unde volens deus reparare, quod dederat, diluvium fecit, et iustum Noe in arcam iussit ascendere. quando decidente diluvio corvum dimisit prius, qui non revertit, postea dimisit columbam, quae cum ramo oleae legitur revertisse. vides aquam, vides lignum, columbam aspicis, et dubitas de mysterio?

	11. The water, then, is that in which the flesh is dipped, that all carnal sin may be washed away. All wickedness is there buried. The wood is that on which the Lord Jesus was fastened when He suffered for us. The dove is that in the form of which the Holy Spirit descended, as you have read in the New Testament, Who inspires in you peace of soul and tranquillity of mind. The raven is the figure of sin, which goes forth and does not return, if, in you, too, inwardly and outwardly righteousness be preserved.
	aqua est, qua caro mergitur, ut omne abluatur carnale peccatum. sepelitur illic omne flagitium. lignum est, in quo suffixus est dominus Iesus, cum pateretur pro nobis. columba est, in cuius specie descendit spiritus sanctus, sicut didicisti in novo testamento, qui tibi pacem animae, tranquillitatem mentis inspirat. corvus est figura peccati, quod exit et non revertitur, si in te quoque iusti custodia servetur et forma.

	12. There is also a third testimony, as the Apostle teaches us: “For all our fathers were under the cloud, and all passed through the sea, and were all baptized to Moses in the cloud and in the sea.”13 And further, Moses himself says in his song: “Thou sentest Thy Spirit, and the sea covered them.”14 You observe that even then holy baptism was prefigured in that passage of the Hebrews, wherein the Egyptian perished, the Hebrew escaped. For what else are we daily taught in this sacrament but that guilt is swallowed up and error done away, but that virtue and innocence remain unharmed?
	tertium quoque testimonium est, sicut te apostolus docet: quoniam patres nostri omnes sub nube fuerunt et omnes mare transierunt et omnes in Moysen baptizati sunt in nube et in mari. denique et ipse Moyses dicit in cantico: misisti spiritum tuum et cooperuit eos mare. advertis, quod in illo Hebraeorum transitu iam tunc sacri baptismatis figura praecesserit, in quo Aegyptius interiit et Hebraeus evasit. quid enim aliud in hoc cottidie sacramento docemur, nisi quia culpa demergitur et error aboletur, pietas autem et innocentia tota pertransit?

	13. You hear that our fathers were under the cloud, and that a kindly cloud, which cooled the heat of carnal passions. That kindly cloud overshadows those whom the Holy Spirit visits. At last it came upon the Virgin Mary, and the Power of the Highest overshadowed her,15 when she conceived Redemption for the race of men. And that miracle was wrought in a figure through Moses. If, then, the Spirit was in the figure, is He not present in the reality, since Scripture says to us: “For the law was given by Moses, but grace and truth came by Jesus Christ.”16 
	audis, quia sub nube fuerunt patres nostri, et bona nube, quae carnalium refrigeravit incendia passionum, bona nube: obumbrat, quos revisit spiritus sanctus. denique supervenit in Mariam virginem et virtus altissimi obumbravit ei, quando redemptionem genti generavit humanae. et illud miraculum per Moysen in figura factum est. si ergo in figura fuit spiritus, nunc adest in veritate, cum scriptura tibi dicat: quia lex per Moysen data est, gratia autem et veritas per Iesum Christum facta est.

	14. Marah was a fountain of most bitter water: Moses cast wood into it and it became sweet.17 For water without the preaching of the Cross of the Lord is of no avail for future salvation, but, after it has been consecrated by the mystery of the saving cross, it is made suitable for the use of the spiritual layer and of the cup of salvation. As, then, Moses, that is, the prophet, cast wood into that fountain, so, too, the priest utters over this font the proclamation of the Lord’s cross, and the water is made sweet for the purpose of grace.
	merra fons amarus erat: misit in eum Moyses lignum et dulcis est actus. aqua enim sine praedicatione dominicae crucis ad nullos usus futurae salutis est; cum vero salutaris fuerit crucis mysterio consecrata, tunc ad usum spiritalis lavacri et salutaris poculi temperatur. sicut ergo in illum fontem Moyses lignum misit, hoc est propheta, et in hunc fontem sacerdos praedicationem dominicae crucis mittit et aqua fit ad gratiam dulcis.

	15. You must not trust, then, wholly to your bodily eyes; that which is not seen is more really seen, for the object of sight is temporal, but that other eternal, which is not apprehended by the eye, but is discerned by the mind and spirit.
	non ergo solis corporis tui credas oculis. magis videtur, quod non videtur, quia istud temporale, illud aeternum. magis aspicitur, quod oculis non conpraehenditur, animo autem ac mente cernitur.

	16. Lastly, let the lessons lately gone through from the Kings teach you. Naaman was a Syrian, and suffered from leprosy, nor could he be cleansed by any. Then a maiden from among the captives said that there was a prophet in Israel, who could cleanse him from the defilement of the leprosy. And it is said that, having taken silver and gold, he went to the king of Israel. And he, when he heard the cause of his coming, rent his clothes, saying, that occasion was rather being sought against him, since things were asked of him which pertained not to the power of kings. Elisha, however, sent word to the king, that he should send the Syrian to him, that he might know there was a God in Israel. And when he had come, he bade him dip himself seven times in the river Jordan.
	denique doceat te decursa regnorum lectio. Neman Syrus erat et lepram habebat nec a ullo mundari poterat. tunc ait puella ex captivis, quoniam esset propheta in Israhel qui posset eum a leprae contagione mundare. sumpto, inquit, auro et argento perrexit ad regem Israhel. qui cognita adventus eius causa scidit vestimenta sua, dicens, quod temptaretur magis, cum de se ea, quae non essent potestatis regiae, poscerentur. Helisaeus autem regi intimavit, ut ad se dirigeret Syrum, quo cognosceret, quod esset deus in Israhel. et cum venisset, mandavit ei, ut septies mergeret in Iordane fluvio.

	17. Then he began to reason with himself that he had better waters in his own country, in which he had often bathed and never been cleansed of his leprosy; and so remembering this, he did not obey the command of the prophet, yet on the advice and persuasion of his servants he yielded and dipped himself. And being forthwith cleansed, he understood that it is not of the waters but of grace that a man is cleansed.18 
	tunc ille se cum tractare coepit, quod meliores aquas flumina haberent patriae suae, in quibus saepe mersisset et numquam a lepra esset ablutus, eo que revocatus non oboediebat mandatis prophetae. sed admonitu et persuasionibus servulorum adquievit et mersit, mundatus que ilico intellexit non aquarum esse, quod unusquisque mundatur, sed gratiae.

	18. Understand now who is that young maid among the captives. She is the congregation gathered out of the Gentiles, that is, the Church of God held down of old by the captivity of sin, when as yet it possessed not the liberty of grace, by whose counsel that foolish people of the Gentiles heard the word of prophecy as to which it had before been in doubt. Afterwards, however, when they believed that it ought to be obeyed, they were washed from every defilement of sin. And he indeed doubted before he was healed; you are already healed, and therefore ought not to doubt.
	cognosce nunc, quae sit illa 'puella ex captivis'! iunior scilicet ex gentibus congregatio, id est ecclesia domini depressa ante captivitate peccati, quando libertatem adhuc gratiae non habebat, cuius consilio vanus ille populus nationum verbum audivit propheticum, de quo diu ante dubitavit, postea tamen ubi credidit exequendum, ablutus ab omni est contagione vitiorum. et ille dubitavit, antequam sanaretur tu iam sanatus es et ideo dubitare non debes.

	Chapter IV.
	

	That water does not cleanse without the Spirit is shown by the witness of John and by the very form of the administration of the sacrament. And this is also declared to be signified by the pool in the Gospel and the man who was there healed. In the same passage, too, is shown that the Holy Spirit truly descended on Christ at His baptism, and the meaning of this mystery is explained.
	

	19. The reason why you were told before not to believe only what you saw was that you might not say perchance, This is that great mystery “which eye hath not seen, nor ear heard, neither has it entered into the heart of man."19 I see water, which I have been used to see every day. Is that water to cleanse me now in which I have so often bathed without ever being cleansed? By this you may recognize that water does not cleanse without the Spirit.
	ideo tibi ante praedictum est, ut non hoc solum crederes, quod videbas, ne forte et tu diceres: 'hoc est illud magnum mysterium, quod oculus non vidit nec auris audivit nec in cor hominis ascendit? aquas video, quas videbam cottidie: istae me habent mundare, in quas saepe descendi et numquam mundatus sum?'hinc cognosce, quod aqua non mundat sine spiritu.

	20. Therefore read that the three witnesses in baptism, the water, the blood, and the Spirit,20 are one, for if you take away one of these, the Sacrament of Baptism does not exist. For what is water without the cross of Christ? A common element, without any sacramental effect. Nor, again, is there the Sacrament of Regeneration without water: “For except a man be born again of water and of the Spirit, he cannot enter into the kingdom of God.”21 Now, even the catechumen believes in the cross of the Lord Jesus, wherewith he too is signed; but unless he be baptized in the Name of the Father, and of the Son, and of the Holy Spirit, he cannot receive remission of sins nor gain the gift of spiritual grace.
	ideo que legisti, quod tres testes in baptismate unum sunt, aqua, sanguis et spiritus, quia, si unum horum detrahas, non stat baptismatis sacramentum. quid est enim aqua sine cruce Christi nisi elementum commune sine ullo sacramento profectu? nec iterum sine aqua regenerationis mysterium est. nisi enim quis renatus fuerit ex aqua et spiritu, non potest introire in regnum dei. credit autem etiam catechumenos in crucem domini Iesu, qua et ipse signatur; sed nisi baptizatus fuerit in nomine patris et filii et spiritus sancti, remissionem non potest accipere peccatorum nec spiritalis gratiae munus haurire.

	21. So that Syrian dipped himself seven times22 under the law, but you were baptized in the Name of the Trinity, you confessed the Father. Call to mind what you did: you confessed the Son, you confessed the Holy Spirit. Mark well the order of things in this faith: you died to the world, and rose again to God. And as though buried to the world in that element, being dead to sin, you rose again to eternal life. Believe, therefore, that these waters are not void of power.
	ergo ille Syrus septies mersit in lege, tu autem baptizatus es in nomine trinitatis, confessus es patrem - recordare, quid feceris! -, confessus es filium, confessus es spiritum. tene ordinem rerum! in hac fide mundo mortuus es, deo resurrexisti, et quasi in illo mundi consepultus elemento, peccato mortuus ad vitam es resuscitatus aeternam. crede ergo, quia non sunt vacuae aquae.

	22. Therefore it is said: “An angel of the Lord went down according to the season into the pool, and the water was troubled; and he who first after the troubling of the water went down into the pool was healed of whatsoever disease he was holden.”23 This pool was at Jerusalem, in which one was healed every year, but no one was healed before the angel had descended. Because of those who believed not the water was troubled as a sign that the angel had descended. They had a sign, you have faith; for them an angel descended, for you the Holy Spirit; for them the creature was troubled, for you Christ Himself, the Lord of the creature, works.
	ideo tibi dictum est, quia angelus domini secundum tempus descendebat in natatoriam et movebatur aqua, et qui prior descendisset in natatoriam post conmotionem aquae, sanus fiebat a languore, quocumque tenebatur. haec piscina in Hierosolyma erat, in qua unus annuus sanabatur. sed nemo ante sanabatur, quam descendisset angelus. descendebat igitur angelus, et ut esset indicium, quia descenderat angelus, movebatur aqua. movebatur aqua propter incredulos, illis signum, tibi fides; illis angelus descendebat, tibi spiritus sanctus; illis creatura movebatur, tibi Christus operatur, ipse dominus creaturae.

	23. Then one was healed, now all are made whole; or more exactly, the Christian people alone, for in some even the water is deceitful.24 The baptism of unbelievers heals not but pollutes. The Jew washes pots and cups, as though things without sense were capable of guilt or grace. But do you wash this living cup of yours, that in it your good works may shine and the glory of your grace be bright. For that pool was as a type, that you might believe that the power of God descends upon this font.
	tunc curabatur unus, nunc omnes sanantur, aut certe unus solus populus Christianus. est enim in aliquibus et aqua mendax; non sanat baptismum perfidorum, non mundat, sed polluit. Iudaeus urceos baptizat et calices, quasi insensibilia vel culpam possint recipere vel gratiam; tu baptiza hunc calicem tuum sensibilem, in quo bona opera tua luceant, in quo gratiae tuae splendor effulgeat. ergo et illa piscina in figura, ut credas, quia et in hunc fontem vis divina descendit.

	24. Lastly, that paralytic was waiting for a man. And what man save the Lord Jesus, born of the Virgin, at Whose coming no longer the shadow should heal men one by one, but the truth should heal the whole. He it is, then, Whose coming down was being waited for, of Whom the Father said to John the Baptist: “Upon Whom thou shalt see the Spirit descending and abiding upon Him, this is He Who baptizeth with the Holy Spirit.”25 And John bare witness of Him, and said: “I saw the Spirit descending from heaven like a dove and abiding upon Him.”26 And why did the Spirit descend like a dove, but in order that you might see, that you might acknowledge, that that dove also which just Noah sent forth from the ark was a likeness of this dove, that you might recognize the type of the sacrament?
	denique paralyticus ille expectabat hominem. quem illum nisi dominum Iesum natum ex virgine, cuius adventu iam non umbra sanaret singulos, sed veritas universos? iste est ergo, qui expectabatur, ut descenderet, de quo dixit deus pater ad Iohannem baptistam: super quem videris spiritum descendentem de caelo et manentem super eum, hic est, qui baptizat in spiritu sancto; de quo testificatus est Iohannes dicens: quia vidi spiritum descendentem de caelo quasi columbam et manentem super eum. et hic quare spiritus sicut columba descendit, nisi ut tu videres, nisi ut tu cognosceres etiam illam columbam, quam Noe iustus emisit ex arca, istius columbae speciem fuisse, ut typum agnosceres sacramenti?

	25. Perhaps you may object: Since that was a real dove which was sent forth, and the Spirit descended like a dove, how is it that we say that the likeness was there and the reality here, whereas in the Greek it is written that the Spirit descended in the likeness of a dove? But what is so real as the Godhead which abides for ever? Now the creature cannot be the reality, but only a likeness, which is easily destroyed and changed. So, again, because the simplicity of those who are baptized ought to be not in appearance but in reality, and the Lord says: “Be ye wise as serpents and simple as doves.”27 Rightly, then, did He descend like a dove, in order to admonish us that we ought to have the simplicity of the dove. And further we read of the likeness being put for the reality, both as regards Christ: “And was found in likeness as a man;”28 and as regards God the Father: “Nor have ye seen His likeness.”29 
	et fortasse dicas: 'cum illa vera columba fuerit, quae emissa est, hic quasi columba descenderet, quomodo illic speciem fuisse dicimus, hic veritatem, cum secundum Graecos 'in specie columbae' spiritum descendisse sit scriptum?'sed quid tamen verum quam divinitas, quae 'manet' semper? creatura autem non potest veritas esse, sed species, quae facile solvitur atque mutatur. simul quia eorum, qui baptizantur, non in specie esse debeat, sed vera simplicitas. unde et dominus ait: estote astuti sicut serpentes et simplices sicut columbae. merito ergo sicut columba descendit, ut admoneret nos simplicitatem columbae habere debere. speciem autem pro veritate accipiendam legimus et de Christo: et specie inventus ut homo, et de patre deo: neque speciem eius vidistis.

	Chapter V
	

	Christ is Himself present in Baptism, so that we need not consider the person of His ministers. A brief explanation of the confession of the Trinity as usually uttered by those about to be baptized.
	

	26. Is there, then, here any room left for doubt, when the Father clearly calls from heaven in the Gospel narrative, and says: “This is My beloved Son, in Whom I am well pleased”?30 When the Son also speaks, upon Whom the Holy Spirit showed Himself in the likeness of a dove? When the Holy Spirit also speaks, Who came down in the likeness of a dove? When David, too, speaks: “The voice of the Lord is above the waters, the God of glory thundered, the Lord above many waters”?31 When Scripture testifies that at the prayer of Jerubbaal, fire came down from heaven,32 and again, when Elijah prayed, fire was sent forth and consecrated the sacrifice.33 
	est adhuc, quod dubitare debeas, cum evidenter tibi clamet in evangelio pater, qui ait: hic est filius meus in quo conplacui, clamet filius, super quem sicut columba se demonstravit spiritus sanctus, clamet et spiritus sanctus, qui sicut columba descendit, clamet David: vox domini super aquas, deus maiestatis intonuit, dominus super aquas multas, cum tibi scriptura testetur, quod ad Hierobal preces ignis descendit de caelo, et rursus precante Helia ignis est missus, qui sacrificium consecravit?

	27. Do not consider the merits of individuals, but the office of the priests. Or, if you look at the merits, consider the priest as Elijah. Look upon the merits of Peter also, or of Paul, who handed down to us this mystery which they had received of the Lord Jesus. To those [of old] a visible fire was sent that they might believe; for us who believe, the Lord works invisibly; for them that happened for a figure, for us for warning. Believe, then, that the Lord Jesus is present at the invocation of the priest, Who said: “Where two or three are, there am I also.”34 How much where the Church is, and where His Mysteries are, does He vouchsafe to impart His presence!
	non merita personarum consideres, sed officia sacerdotum. et si merita spectes, sicut Heliam consideres, Petri quoque merita spectato vel Pauli, qui acceptum a domino Iesu hoc nobis mysterium tradiderunt. ignis illis visibilis mittebatur, ut crederent, nobis invisibilis operatur, qui credimus, illis in figura, nobis ad conmonitionem. crede ergo adesse dominum Iesum invocatum precibus sacerdotum, qui ait: ubicumque fuerint duo vel tres, ibi et ego sum. quanto magis ubi ecclesia est, ubi mysteria sunt, ibi dignatus suam inpertire praesentiam.

	28. You went down,then (into the water), remember what you replied to the questions, that you believe in the Father, that you believe in the Son, that you believe in the Holy Spirit. The statement there is not: I believe in a greater and in a less and in a lowest person, but you are bound by the same guarantee of your own voice, to believe in the Son in like manner as you believe in the Father; and to believe in the Holy Spirit in like manner as you believe in the Son, with this one exception, that you confess that you must believe in the cross of the Lord Jesus alone.
	descendisti igitur; recordare, quid responderis! quod credas in patrem, credas in filium, credas in spiritum sanctum. non habes illic 'credo in maiorem et minorem et ultimum'. sed eadem vocis tuae cautione constringeris, ut similiter credas in filium, sicut in patrem credis, similiter in spiritum credas, sicut credis in filium, hoc solo excepto, quod in crucem solius domini Iesu fateris tibi esse credendum.

	29. After this, you went up to the priest, consider what followed. Was it not that of which David speaks: “Like the ointment upon the head, which went down to the beard, even Aaron’s beard”?35 This is the ointment of which Solomon, too, says: “Thy Name is ointment poured out, therefore have the maidens loved Thee and drawn Thee.”36 How many souls regenerated this day have loved Thee, Lord Jesus, and have said: “Draw us after Thee, we are running after the odour of Thy garments,”37 that they might drink in the odour of Thy resurrection.
	post haec utique ascendisti ad sacerdotem. considera, quid secutum sit. nonne illud, quod ait David: sicut unguentum in capite, quod descendit in barbam, in barbam Aaron? hoc est unguentum, de quo et Salomon ait: unguentum exinanitum est nomen tuum, propterea adulescentulae dilexerunt te et adtraxerunt te. quantae hodie renovatae animae dilexerunt te, domine Iesu, dicentes: adtrahe nos post te, in odorem vestimentorum tuorum curramus, ut odorem resurrectionis haurirent!

	30. Consider now why this is done, for “the eyes of a wise man are in his head;”38 therefore the ointment flows down to the beard, that is to say, to the beauty of youth; and therefore, Aaron’s beard, that we, too, may become a chosen race, priestly and precious, for we are all anointed with spiritual grace for a share in the kingdom of God and in the priesthood.
	quare hoc fiat, intellege: quia oculi sapientis in capite ipsius. ideo in barbam defluit, id est in gratiam iuventutis, ideo 'in barbam Aaron', ut fias electum genus, sacerdotale, praetiosum; omnes enim in regnum dei et in sacerdotium unguimur gratia spiritali.

	31. You went up from the font; remember the Gospel lesson. For our Lord Jesus Christ in the Gospel washed the feet of His disciples. When He came to Simon Peter, Peter said: “Thou shalt never wash my feet.”39 He did not perceive the mystery, and therefore he refused the service, for he thought that the humility of the servant would be injured, if he patiently allowed the Lord to minister to him. And the Lord answered him: “If I wash not thy feet, thou wilt have no part with Me.” Peter, hearing this, replies: “Lord, not my feet only, but also my hands and my head.” The Lord answered: “He that is washed needeth not save to wash his feet but is clean every whit.”40 
	ascendisti de fonte, memento evangelicae lectionis. etenim dominus noster Iesus in evangelio lavit pedes discipulis suis. quando venit ad Simonem Petrum et ait Petrus: non lavabis mihi pedes in aeternum, non advertit mysterium et ideo ministerium recusavit, quod gravari servi humilitatem crederet, si domini obsequium patienter admitteret. cui respondit dominus: si non lavero tibi pedes, non habebis me cum partem. quo audito Petrus: domine, non tantum pedes, inquit, sed etiam manus et caput. respondit dominus: qui lotus est, non indiget nisi ut pedes lavet, sed est mundus totus.

	32. Peter was clean, but he must wash his feet, for he had sin by succession from the first man, when the serpent overthrew him and persuaded him to sin. His feet were therefore washed, that hereditary sins might be done away, for our own sins are remitted through baptism.
	mundus erat Petrus, sed plantam levare debebat; habebat enim primi hominis de successione peccatum, quando eum subplantavit serpens et persuasit errorem. ideo planta eius abluitur, ut hereditaria peccata tollantur; nostra enim propria per baptismum relaxantur.

	33. Observe at the same time that the mystery consists in the very office of humility, for Christ says: “If I, your Lord and Master, have washed your feet; how much more ought you to wash one another’s feet.” For, since the Author of Salvation Himself redeemed us through His obedience, how much more ought we His servants to offer the service of our humility and obedience.
	simul cognosce mysterium ipsum humilitatis consistere ministerio. ait enim: si ego lavi pedes vobis, dominus et magister, quanto magis et vos debetis lavare pedes invicem vobis. cum enim ipse auctor salutis per oboedientiam nos redemerit, quanto magis nos, servuli eius, humilitatis et oboedientiae exhibere debemus obsequium.

	Chapter VII.
	

	The washing away of sins is indicated by the white robes of the catechumens, whence the Church speaks of herself as black and comely. Angels marvel at her brightness as at that of the flesh of the Lord. Moreover, Christ Himself commended His beauty to His Spouse under many figures. The mutual affection of the one for the other is described.
	

	34. After this white robes were given to you as a sign that you were putting off the covering of sins, and putting on the chaste veil of innocence, of which the prophet said: “Thou shalt sprinkle me with hyssop and I shall be cleansed, Thou shalt wash me and I shall be made whiter than snow.”41 For he who is baptized is seen to be purified both according to the Law and according to the Gospel: according to the Law, because Moses sprinkled the blood of the lamb with a bunch of hyssop;42 according to the Gospel, because Christ’s garments were white as snow, when in the Gospel He showed forth the glory of His Resurrection. He, then, whose guilt is remitted is made whiter than snow. So that God said by Isaiah: “Though your sins be as scarlet, I will make them white as snow.”43 
	accepisti post haec vestimenta candida, ut esse indicio, quod exueris involucrum peccatorum, indueris innocentiae casta velamina, de quibus dixit propheta: asparges me hysopo et mundabor, lavabis me et super nivem dealbabor. qui enim baptizatur, et secundum legem et secundum evangelium videtur esse mundatus, secundum legem, quia hysopi fasciculo Moyses agni aspergebat sanguinem, secundum evangelium, quia Christi erant candida vestimenta sicut nix, cum resurrectionis suae gloriam in evangelio demonstraret. super nivem dealbatur, cui culpa dimittitur; unde et per Esaiam dominus ait: si fuerint peccata vestra sicut phoenicum, ut nivem dealbabo.

	35. The Church, having put on these garments through the layer of regeneration, says in the Song of Songs: “I am black and comely, O daughters of Jerusalem.”44 Black through the frailty of her human condition, comely through the sacrament of faith. And the daughters of Jerusalem beholding these garments say in amazement “Who is this that cometh up made white?”45 She was black, how is she now suddenly made white?
	haec vestimenta habens ecclesia, per lavacrum regenerationis adsumpta, dicit in canticis: nigra sum et decora, filiae Hierusalem, nigra per fragilitatem condicionis humanae, decora per gratiam, nigra, quia ex peccatoribus, decora fidei sacramento. haec vestimenta cernentes filiae Hierusalem stupefactae dicunt: quae est haec, quae ascendit dealbata? haec erat nigra, unde nunc subito dealbata?

	36. The angels, too, were in doubt when Christ arose; the powers of heaven were in doubt when they saw that flesh was ascending into heaven. Then they said: “Who is this King of glory?” And whilst some said “Lift up your gates, O princes, and be ye lift up, ye everlasting doors, and the King of glory shall come in.”46 In Isaiah, too, we find that the powers of heaven doubted and said: “Who is this that cometh up from Edom, the redness of His garments is from Bosor, He who is glorious in white apparel?”47 
	dubitaverunt enim etiam angeli, cum resurgeret Christus dubitaverunt potestates caelorum videntes, quod caro in caelum ascenderet. denique dicebant: quis est iste rex gloriae? et cum alii dicerent: tollite portas, principes vestri, et elevamini, portae aeternales, in introibit rex gloriae, alii dubitabant dicentes: quis est iste rex gloriae? in Esaia quoque habes dubitantes virtutes caelorum dixisse: quis est iste, qui ascendit ex Edom, rubor vestimentorum eius ex Bosor, speciosus in stola candida?

	37. But Christ, beholding His Church, for whom He Himself, as you find in the book of the prophet Zechariah, had put on filthy garments, now clothed in white raiment, seeing, that is, a soul pure and washed in the layer of regeneration, says: “Behold, thou art fair, My love, behold thou art fair, thy eyes are like a dove’s,”48 in the likeness of which the Holy Spirit descended from heaven. The eyes are beautiful like those of a dove, because in the likeness of a dove the Holy Spirit descended from heaven.
	Christus autem videns ecclesiam suam in vestimentis candidis, - pro qua ipse, ut habes in Zacchariae libro prophetae, sordida vestimenta susceperat -, vel animam regenerationis lavacro mundam atque ablutam dicit: ecce formonsa es, proxima mea, ecce es formonsa, oculi tui sicut columbae. in cuius specie spiritus sanctus descendit de caelo. formonsi oculi, sicut diximus supra, quia sicut columba descendit.

	38. And farther on: “Thy teeth are like a flock of sheep that are shorn, which are come up from the pool, which all bear twins, and none is barren among them, thy lips are as a cord of scarlet.”49 This is no slight praise. First by the pleasing comparison to those that are shorn; for we know that goats both feed in high places without risk, and securely find their food in rugged places, and then when shorn are freed from what is superfluous, The Church is likened to a flock of these, having in itself the many virtues of those souls which through the laver lay aside the superfluity of sins, and offer to Christ the mystic faith and the grace of good living, which speak of the cross of the Lord Jesus.
	et infra: dentes tui sicut grex tonsarum, quae ascenderunt de lavacro, quae omnes geminos creant, et infecunda non est in eis; ut resticula coccinea labia tua. non mediocres ista laudatio, primum dulci conparatione tonsarum; capras enim et in altis pasci sine periculo novimus et in praeruptis securas cibum sumere, deinde, cum tondentur, deonerari superfluis. harum gregi conparatur ecclesia, multas in se habens animarum virtutes, quae per lavacrum superflua peccata deponant, quae mysticam fidem et moralem gratiam deferant Christo, quae crucem domini Iesu loquantur.

	39. The Church is beautiful in them. So that God the Word says to her: “Thou art all fair, My love, and there is no blemish in thee,” for guilt has been washed away. “Come hither from Lebanon, My spouse, come hither from Lebanon, from the beginning of faith wilt thou pass through and pass on,”50 because, renouncing the world, she passed through things temporal and passed on to Christ. And again, God the Word says to her: “How beautiful and sweet art thou made, O love, in thy delights! Thy stature is become like that of a palm-tree, and thy breasts like bunches of grapes.”51 
	in his formonsa est ecclesia. unde ad eam verbum deus dicit: tota formonsa es, proxima mea, et repraehensio non est in te, quia culpa demersa est; ades huc a Libano, sponsa, ades huc a Libano; transibis et pertransibis a principio fidei, eo quod renuntians mundo transierit saeculum, pertransierit ad Christum. et iterum dicit ad eam deus verbum: quid pulchra et suavis facta es, caritas, in deliciis tuis? statura tua similis facta est palmae, et ubera tua botryes.

	40. And the Church answers Him, “Who will give Thee to me, my Brother, that didst suck the breasts of my mother? If I find Thee without, I will kiss Thee, and indeed they will not despise me. I will take Thee, and bring Thee into the house of my mother; and into the secret chamber of her that conceived me. Thou shalt teach me.”52 You see how, delighted with the gifts of grace, she longs to attain to the innermost mysteries, and to consecrate all her affections to Christ. She still seeks, she still stirs up His love, and asks of the daughters of Jerusalem to stir it up for her, and desires that by their beauty, which is that of faithful souls, her spouse may be incited to ever richer love for her.
	cui respondet ecclesia: quis dabit te, frater, mihi lactantem ubera matris meae? inveniens te foris osculabor te, et quidem non spernent me. adsumam te et inducam te in domum matris meae et in secretum eius, quae concepit me. docebis me. vides, quemadmodum delectata munere gratiarum ad interiora cupis mysteria pervenire et omnes sensus suos consecrare Christo? adhuc quaerit, adhuc suscitat caritatem et suscitari eam sibi poscit a filiabus Hierusalem, quarum gratia, hoc est animarum fidelium, sponsum in amorem sui uberiorem desiderat provocari.

	41. So that the Lord Jesus Himself, invited by such eager love and by the beauty of comeliness and grace, since now no offences pollute the baptized, says to the Church: “Place Me as a seal upon thy heart, as a signet upon thine arm;”53 that is, thou art comely, My beloved, thou art all fair, nothing is wanting to thee. Place Me as a seal upon thine heart, that thy faith may shine forth in the fulness of the sacrament. Let thy works also shine and set forth the image of God in the Whose image thou wast made. Let no persecution lessen thy love, which many waters cannot quench, nor many rivers drown.
	unde dominus Iesus et ipse invitatus tantae studio caritatis, pulchritudine decoris et gratiae, quod nulla iam in ablutis delicta sorderent, dicit ad ecclesiam: pone me ut signaculum in cor tuum, ut sigillum in brachium tuum, hoc est: 'decora es, proxima mea, tota formonsa es, nihil tibi deest. pone me ut signaculum in cor tuum, quo fides tua pleno fulgeat sacramento. opera quoque tua luceant et imaginem dei praeferant, ad cuius imaginem facta es. caritas tua nulla persecutione minuatur, quam multa aqua excludere et flumina inundare non possint'.

	42. And then remember that you received the seal of the Spirit; the spirit of wisdom and understanding, the spirit of counsel and strength, the spirit of knowledge and godliness, and the spirit of holy fear,54 and preserved what you received. God the Father sealed you, Christ the Lord strengthened you, and gave the earnest of the Spirit in your heart,55 as you have learned in the lesson from the Apostle.56 
	unde repete, quia accepisti signaculum spiritale spiritum sapientiae et intellectus, spiritus consilii atque virtutis, spiritum cognitionis atque pietatis, spiritum sancti timoris, et serva, quod accepisti. signavit te deus pater, confirmavit te Christus dominus, et dedit pignus, spiritum, in cordibus tuis sicut apostolica lectione didicisti.

	Chapter VIII.
	

	Of the mystical feast of the altar of the Lord. Lest any should think lightly of it, St. Ambrose shows that it is of higher antiquity than the sacred rites of the Jews, since it was foreshadowed in the sacrifice of Melchisedech, and far better than the manna, as being the Body of Christ.
	

	43. The cleansed people, rich with these adornments, hastens to the altar of Christ, saying: “I will go to the altar of God, to God Who maketh glad my youth;”57 for having laid aside the slough of ancient error, renewed with an eagle’s youth, it hastens to approach that heavenly feast. It comes, and seeing the holy altar arranged, cries out: “Thou hast prepared a table in my sight.” David introduces the people as speaking, where he says: “The Lord feedeth me, and nothing shall be wanting to me, in a place of good pasture hath He placed me. He hath led me forth by the water of refreshment.” And later: “For though I walk in the midst of the shadow of death, I will fear no evils, for Thou art with me. Thy rod and Thy staff have comforted me. Thou hast prepared in my sight a table against them that trouble me. Thou hast anointed my head with oil, and Thy inebriating cup, how excellent it is!”58 
	his abluta plebs dives insignibus ad Christi contendit altaria dicens: et introibo ad altare dei, ad deum, qui laetificat iuventutem meam. depositis enim inveterati erroris exuviis, renovata in aquilae iuventutem caeleste illud festinat adire convivium. venit igitur et videns sacrosanctum altare conpositum exclamans ait: parasti in conspectu meo mensam. hanc loquentem inducit David dicens: dominus pascit me, et nihil mihi deerit, in loco pascuae ibi me conlocavit; super aquam refectionis educavit me. et infra: nam etsi ambulem in medio umbrae mortis, non timebo mala, quoniam tu me cum es. virga tua et baculus tuus ipsa me consolata sunt. parasti in conspectu meo mensam adversus eos, qui tribulant me. inpinguasti in oleo caput meum, et poculum tuum inebrians quam praeclarum est.

	44. We must now pay attention, lest perchance any one seeing that what is visible (for things which are invisible cannot be seen nor comprehended by human eyes), should say, “God rained down manna and rained down quails upon the Jews,”59 but for the Church beloved of Him the things which He has prepared are those of which it is said: “That eye hath not seen, nor ear heard, neither hath it entered into the heart of man, what things God hath prepared for them that love Him.”60 So, lest any one should say this, we will take great pains to prove that the sacraments of the Church are both more ancient than those of the synagogue, and more excellent than the manna.
	nunc illud consideremus, ne quis forte visibilia videns - quoniam quae sunt invisibilia, non videntur nec possunt humanis oculis conpraehensi - dicat forte: 'Iudaeis deus manna pluit, pluit coturnices, ecclesiae autem suae illi dilectae haec sunt, quae praeparavit, de quibus dictum est: quod oculus non vidit nec auris audivit nec in cor hominis ascendit, quae praeparavit deus diligentibus eum?'ergo ne quis hoc dicat, summo studio volumus conprobare, quia et antiquiora sunt sacramenta ecclesiae quam synagogae et praestantiora quam manna est.

	45. The lesson of Genesis just read shows that they are more ancient, for the synagogue took its origin from the law of Moses. But Abraham was far earlier, who, after conquering the enemy, and recovering his own nephew, as he was enjoying his victory, was met by Melchisedech, who brought forth those things which Abraham reverently received. It was not Abraham who brought them forth, but Melchisedech, who is introduced without father, without mother, having neither beginning of days, nor ending, but like the Son of God, of Whom Paul says to the Hebrews: “that He remaineth a priest for ever,” Who in the Latin version is called King of righteousness and King of peace.
	antiquiora docet lectio de genesi, quae decursa est. synagoga enim ex lege Moysi principium sumpsit, Abraham vero longe anterior. qui victis hostibus et nepote proprio recepto cum potiretur victoria, tunc illi occurrit Melchisedech et protulit ea, quae Abraham veneratus accepit. non Abraham protulit, sed Melchisedech, qui inducitur sine patre, sine matre, neque initium dierum neque finem habens, similis autem filio dei, de quo ait Paulus ad Hebraeos, quia manet sacerdos in sempiternum, qui interpretatione Latina dicitur rex iustitiae, rex pacis.

	46. Do you recognize Who that is? Can a man be king of righteousness, when himself he can hardly be righteous? Can he be king of peace, when he can hardly be peaceable? He it is Who is without mother according to His Godhead, for He was begotten of God the Father, of one substance with the Father; without a father according to His Incarnation, for He was born of a Virgin; having neither beginning nor end, for He is the beginning and end of all things, the first and the last. The sacrament, then, which you received is the gift not of man but of God, brought forth by Him Who blessed Abraham the father of faith, whose grace and deeds we admire.
	non agnoscis, quis iste sit? potest homo esse rex iustitiae, cum ipse vix iustus sit, potest rex pacis, cum vix possit esse pacificus? - 'sine matre' secundum divinitatem, quia ex patre deo genitus est unius substantiae cum patre, 'sine patre' secundum incarnationem, quia natus ex virgine est, 'initium et finem non habens', quia ipse est 'initium et finis' omnium, 'primus et novissimus'. non igitur humani, sed divini est muneris sacramentum, quod accepisti, ab eo prolatum, qui benedixit fidei patrem Abraham, illum, cuius gratiam et gesta miraris.

	47. We have proved the sacraments of the Church to be the more ancient, now recognize that they are superior. In very truth it is a marvellous thing that God rained manna on the fathers, and fed them with daily food from heaven; so that it is said, “So man did eat angels’ food.”61 But yet all those who ate that food died in the wilderness, but that food which you receive, that living Bread which came down from heaven, furnishes the substance of eternal life; and whosoever shall eat of this Bread shall never die, and it is the Body of Christ.
	probatum est antiquiora esse ecclesiae sacramenta; nunc cognosce potiora. re vera mirabile est, quod manna deus pluerit patribus et cottidiano caeli pascebantur alimento. unde dictum est: panem angelorum manducavit homo. sed tamen panem illum qui manducaverunt, omnes in deserto mortui sunt, ista autem esca, quam accipis, iste panis vivus, qui descendit de caelo, vitae aeternae substantiam subministrat, et quicumque hunc manducaverit, non morietur in aeternum; est enim corpus Christi.

	48. Now consider whether the bread of angels be more excellent or the Flesh of Christ, which is indeed the body of life. That manna came from heaven, this is above the heavens; that was of heaven, this is of the Lord of the heavens; that was liable to corruption, if kept a second day, this is far from all corruption, for whosoever shall taste it holly shall not be able to feel corruption. For them water flowed from the rock, for you Blood flowed from Christ; water satisfied them for a time, the Blood satiates you for eternity. The Jew drinks and thirsts again, you after drinking will be beyond the power of thirsting; that was in a shadow, this is in truth.
	considera nunc, utrum praestantior sit panis angelorum an caro Christi, quae utique corpus est vitae. manna illud de caelo, hoc supra caelum, illud caeli, hoc domini caelorum, illud corruptioni obnoxium, si in die alterum servaretur, hoc ab omni alienum corruptione, quod, quicumque religiose gustaverit, corruptionem sentire non poterit. illis aqua de petra fluxit, tibi sanguis e Christo; illos ad horam satiavit aqua, te sanguis diluit in aeternum. Iudaeus bibit et sitit, tu cum biberis, sitire non poteris, et illud in umbra, hoc in veritate.

	49. If that which you so wonder at is but shadow, how great must that be whose very shadow you wonder at. See now what happened in the case of the fathers was shadow: “They drank, it is said, of that Rock that followed them, and that Rock was Christ. But with many of them God was not well pleased, for they were overthrown in the wilderness. Now these things were done in a figure concerning us.”62 You recognize now which are the more excellent, for light is better than shadow, truth than a figure, the Body of its Giver than the manna from heaven.
	si illud, quod miraris, umbra est, quantum istud est, cuius et umbram miraris? audi, quia umbra est, quae apud patres facta est: bibebant, inquit, de consequenti petra, petra autem erat Christus; sed non in pluribus eorum conplacitum est deo; nam prostrati sunt in deserto. Hanc autem in figura nobis facta sunt. cognovisti praestantiora; potior est enim lux quam umbra, veritas quam figura, corpus auctoris quam manna de caelo.

	Chapter IX.
	

	In order that no one through observing the outward part should waver in faith, many instances are brought forward wherein the outward nature has been changed, and so it is proved that bread is made the true body of Christ. The treatise then is brought to a termination with certain remarks as to the effects of the sacrament, the disposition of the recipients, and such like.
	

	50. Perhaps you will say, “I see something else, how is it that you assert that I receive the Body of Christ?” And this is the point which remains for us to prove. And what evidence shall we make use of? Let us prove that this is not what nature made, but what the blessing consecrated, and the power of blessing is greater than that of nature, because by blessing nature itself is changed.
	forte dicas: 'aliud video; quomodo tu mihi adseris, quod Christi corpus accipiam?'et hoc nobis adhuc superest, ut probemus. quantis igitur utimur exemplis, ut probemus non hoc esse, quod natura formavit, sed quod benedictio consecravit, maiorem que vim esse benedictionis quam naturae, quia benedictione etiam natura ipsa mutatur.

	51. Moses was holding a rod, he cast it down and it became a serpent.63 Again, he took hold of the tail of the serpent and it returned to the nature of a rod. You see that by virtue of the prophetic office there were two changes, of the nature both of the serpent and of the rod. The streams of Egypt were running with. a pure flow of water; of a sudden from the veins of the sources blood began to burst forth, and none could drink of the river. Again, at the prophet’s prayer the blood ceased, and the nature of water returned.64 The people of the Hebrews were shut in on every side, hemmed in on the one hand by the Egyptians, on the other by the sea; Moses lifted up his rod, the water divided and hardened like walls, and a way for the feet appeared between the waves.65
	virgam tenebat Moyses, proiecit eam et facta est serpens; rursus prendit caudam serpentis et in virgae naturam revertit. vides igitur prophetica gratia bis mutatum esse naturam et serpentis et virgae. currebant Aegypti flumina puro aquarum meatu: subito de fontium venis sanguis coepit erumpere; non erat potus in fluviis. rursus ad prophetae precem cruor cessavit fluminum, aquarum natura remeavit. circumclusus undique erat populus Hebraeorum, hinc Aegyptiis vallatus, inde mari clausus: virgam levavit Moyses, separavit se aqua et in murorum speciem congelavit, atque inter undas via pedestris apparuit.

	Jordan being turned back, returned, contrary to nature, to the source of its stream.66 Is it not clear that the nature of the waves of the sea and of the river stream was changed? The people of the fathers thirsted, Moses touched the rock, and water flowed out of the rock.67 Did not grace work a result contrary to nature, so that the rock poured forth water, which by nature it did not contain? Marah was a most bitter stream, so that the thirsting people could not drink. Moses cast wood into the water, and the water lost its bitterness, which grace of a sudden tempered.68 In the time of Elisha the prophet one of the sons of the prophets lost the head from his axe, which sank. He who had lost the iron asked Elisha, who cast in a piece of wood and the iron swam. This, too, we clearly recognize as having happened contrary to nature, for iron is of heavier nature than water.
	Iordanis retrorsum conversus contra naturam in sui fontis revertit exordium. nonne claret naturam vel maritimorum fluctuum vel fluvialis cursus esse mutatam? sitiebat populus patrum: tetigit Moyses petram, et aqua de petra fluxit. numquid non praeter naturam operata est gratia, ut aquam vomeret petra, quam non habebat natura? merra fluvius amarissimus erat, ut sitiens populus bibere non posset: misit lignum Moyses in aquam, et amaritudinem suam aquarum natura deposuit, quam infusa subito gratia temperavit. sub Helisaeo propheta uni ex filiis prophetarum excussum est ferrum de securi et statim mersum est. rogavit Helisaeum, qui amiserat ferrum: misit etiam Helisaeus lignum in aquam, et ferrum natavit. utique et hoc praeter naturam factum cognoscimus; gravior enim ferri species quam aquarum liquor.

	52. We observe, then, that grace has more power than nature, and yet so far we have only spoken of the grace of a prophet’s blessing. But if the blessing of man had such power as to change nature, what are we to say of that divine consecration where the very words of the Lord and Saviour operate? For that sacrament which you receive is made what it is by the word of Christ. But if the word of Elijah had such power as to bring down fire from heaven, shall not the word of Christ have power to change the nature of the elements? You read concerning the making of the whole world: “He spake and they were made, He commanded and they were created.”69 Shall not the word of Christ, which was able to make out of nothing that which was not, be able to change things which already are into what they were not? For it is not less to give a new nature to things than to change them.
	advertimus igitur maioris operationis esse gratiam quam naturam, et adhuc tamen propheticae benedictionis numeramus gratiam. quod si tantum valuit humana benedictio, ut naturam converteret, quid dicimus de ipsa consecratione divina, ubi verba ipsa domini salvatoris operantur? nam sacramentum istud, quod accipis, Christi sermone conficitur. quod si tantum valuit sermo Heliae, ut ignem de caelo deposceret, non valebit Christi sermo, ut species mutet elementorum? de totius mundi operibus legisti: quia ipse dixit et facta sunt, ipse mandavit et creata sunt. sermo ergo Christi, qui potuit ex nihilo facere, quod non erat, non potest ea, quae sunt, in id mutare, quod non erant? non enim minus est novas rebus dare quam mutare naturas.

	53. But why make use of arguments? Let us use the examples He gives, and by the example of the Incarnation prove the truth of the mystery. Did the course of nature proceed as usual when the Lord Jesus was born of Mary? If we look to the usual course, a woman ordinarily conceives after connection with a man. And this body which we make is that which was born of the Virgin. Why do you seek the order of nature in the Body of Christ, seeing that the Lord Jesus Himself was born of a Virgin, not according to nature? It is the true Flesh of Christ which crucified and buried, this is then truly the Sacrament of His Body.
	sed quid argumentis utimur? suis utamur exemplis incarnationis que mysteriis adstruamus mysterii veritatem. numquis naturae usus praecessit, cum Iesus dominus ex Maria nasceretur? si ordinem quaerimus, viro mixta femina generare consuevit. liquet igitur, quod praeter naturae ordinem virgo generavit. et hoc quod conficimus corpus ex virgine est. quid hic quaeris naturae ordinem in Christi corpore, cum praeter naturam sit ipse dominus Iesus partus ex virgine? vera utique caro Christi, quae crucifixa est, quae sepulta est: vere ergo carnis illius sacramentum est.

	54. The Lord Jesus Himself proclaims: “This is My Body.”70 Before the blessing of the heavenly words another nature is spoken of, after the consecration the Body is signified. He Himself speaks of His Blood. Before the consecration it has another name, after it is called Blood. And you say, Amen, that is, It is true. Let the heart within confess what the mouth utters, let the soul feel what the voice speaks.
	ipse clamat dominus Iesus: hoc est corpus meum. ante benedictionem verborum caelestium alia species nominatur, post consecrationem corpus significatur. ipse dicit sanguinem suum. ante consecrationem aliud dicitur, post consecrationem sanguis nuncupatur. et tu dicis 'amen', hoc est 'verum est'. quod os loquitur, mens interna fateatur; quod sermo sonat, adfectus sentiat.

	55. Christ, then, feeds His Church with these sacraments, by means of which the substance of the soul is strengthened, and seeing the continual progress of her grace, He rightly says to her: “How comely are thy breasts, my sister, my spouse, how comely they are made by wine, and the smell of thy garments is above all spices. A dropping honeycomb are thy lips, my spouse, honey and milk are under thy tongue, and the smell of thy garments is as the smell of Lebanon. A garden enclosed is my sister, my spouse, a garden enclosed, a fountain sealed.”71 By which He signifies that the mystery ought to remain sealed up with you, that it be not violated by the deeds of an evil life, and pollution of chastity, that it be not made known to thou, for whom it is not fitting, nor by garrulous talkativeness it be spread abroad amongst unbelievers. Your guardianship of the faith ought therefore to be good, that integrity of life and silence may endure unblemished.
	his igitur sacramentis pascit ecclesiam suam Christus, quibus animae firmatur substantia, merito que videns profectum eius gratiae continentem dicit ad eam: quam decora facta sunt ubera tua, soror mea sponsa, quam decora facta sunt a vino, et odor vestimentorum tuorum super omnia aromata. favum distillant labia tua, o sponsa, mel et lac sub lingua tua et odor vestimentorum tuorum sicut odor Libani. hortus clusus soror mea sponsa, hortus clusus, fons signatus. quo significat signatum debere apud te mysterium manere, ne violetur operibus malae vitae atque adulterio castitatis, ne divulgetur, quibus non convenit, ne garrula loquacitate dispergatur in perfidos. bona debet ergo fidei tuae esse custodia, ut intemerata vitae ac silentii integritas perseveret.

	56. For which reason, too, the Church, guarding the depth of the heavenly mysteries, repels the furious storms of wind, and calls to her the sweetness of the grace of spring, and knowing that her garden cannot displease Christ, invites the Bridegroom, saying: “Arise, O north wind, and come, thou south; blow upon my garden, and let my ointments flow down. Let my Brother come down to His garden, and eat the fruit of His trees.”72 For it has good trees and fruitful, which have dipped their roots in the water of the sacred spring, and with fresh growth have shot forth into good fruits, so as now not to be cut with the axe of the prophet, but to abound with the fruitfulness of the Gospel.
	unde et ecclesia altitudinem servans mysteriorum caelestium reicit a se graviores venti procellas et invitat vernantis gratiae suavitatem; et sciens, quod hortus suum Christo displicere non possit, ipsum advocat sponsum dicens: exsurge, aquilo, et veni, auster, perfla hortum meum et defluant unguenta mea. descendat frater meus in hortum suum et edat fructum pomiferarum suarum. bonas enim arbores et fructiferas habet, quae radices suas tincxerint sacri 'fontis inriguo' et in bonos fructus novae fecunditatis germine pullulaverint, ut iam non prophetica caedantur securi, sed evangelica ubertate fundantur.

	57. Lastly, the Lord also, delighted with their fertility, answers: “I have entered into My garden, My sister, My spouse; I have gathered My myrrh with My spices, I have eaten My meat with My honey, I have drunk My drink with My milk.”73 Understand, you faithful, why He spoke of meat and drink. And there is no doubt that He Himself eats and drinks in us, as you have read that He says that in our persons He is in prison.74 
	denique fertilitate earum etiam dominus delectatus respondet: ingressus sum in hortum meum, soror mea sponsa. vindemiavi myrram meam cum unguentis meis, manducavi cibum meum cum melle meo, bibi potum meum cum lacte meo. quare 'cibum' et 'potum' dixerim, fidelis, intellege! illud autem non dubium, quod in nobis et ipse manducat et bibit, sicut in nobis legisti quia et in carcere esse se dicit.

	58. Wherefore, too, the Church, beholding so great grace, exhorts her sons and her friends to come together to the sacraments, saying: “Eat, my friends, and drink and be inebriated, my brother.”75 What we eat and what we drink the Holy Spirit has elsewhere made plain by the prophet, saying, “Taste and see that the Lord is good, blessed is the man that hopeth in Him.”76 In that sacrament is Christ, because it is the Body of Christ, it is therefore not bodily food but spiritual. Whence the Apostle says of its type: “Our fathers ate spiritual food and drank spiritual drink,”77 for the Body of God is a spiritual body; the Body of Christ is the Body of the Divine Spirit, for the Spirit is Christ, as we read: “The Spirit before our face is Christ the Lord.”78 And in the Epistle of Peter we read: “Christ died for us.”79 Lastly, that food strengthens our heart, and that drink “maketh glad the heart of man,”80 as the prophet has recorded.
	unde et ecclesia videns tantam gratiam hortatur filios suos, hortatur proximos, ut ad sacramenta concurrant dicens: edite, proximi mei, et bibite et inebriamini, fratres mei. quid edamus, quid bibamus, alibi tibi per prophetam spiritus sanctus expressit dicens: gustate et videte, quoniam suavis et dominus: beatus vir, qui confidit in eo. in illo sacramento Christus est, quia corpus est Christi. non ergo corporalis esca, sed spiritalis est. unde et apostolus de typo eius ait: quia patres nostri escam spiritalem manducaverunt et potum spiritalem biberunt; corpus enim dei corpus est spiritale, corpus Christi corpus est divini spiritus, quia spiritus Christus, ut legimus: spiritus ante faciem nostram Christus dominus. et in Petri epistola habemus: et Christus pro vobis mortuus est. denique cor nostrum esca ista confirmat et potus iste 'laetificat cor hominis', ut propheta memoravit.

	59. So, then, having obtained everything, let us know that we are born again, but let us not say, How are we born again? Have we entered a second time into our mother’s womb and been born again? I do not recognize here the course of nature. But here there is no order of nature, where is the excellence of grace. And again, it is not always the course of nature which brings about conception, for we confess that Christ the Lord was conceived of a Virgin, and reject the order of nature. For Mary conceived not of man, but was with child of the Holy Spirit, as Matthew says: “She was found with child of the Holy Spirit.”81 If, then, the Holy Spirit coming down upon the Virgin wrought the conception, and effected the work of generation, surely we must not doubt but that, coming down upon the Font, or upon those who receive Baptism, He effects the reality of the new birth.
	unde adepti omnia sciamus regeneratos nos esse. nec dicamus: 'quomodo regenerati sumus? numquid in ventrem matris nostrae introivimus et renati sumus? non agnosco usum naturae!' - sed nullus hic naturale ordo, ubi excellentia gratiae. denique non semper usus naturae generationem facit: generatum ex virgine Christum dominum confitemur et naturae ordinem denegamus. non enim ex viro Maria concepit, sed de spiritu sancto in utero accepit, ut dicit Matthaeus, quia inventa est in utero habens de spiritu sancto. si ergo superveniens spiritus sanctus in virginem conceptionem operatus est et generationis munus inplevit, non est utique dubitandum, quod superveniens in fontem spiritus, vel super eos, qui baptismum consequuntur, veritatem regenerationis operatur.


Dionysius the (Pseudo-)Areopagite.
The Ecclesiastical Hierarchies, ch. 5
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Chapter Five Concerning the Clerical Orders, powers, activities, and consecrations
	
2. […] Now, the Word of God asserts that our hierarchy represents a more perfect initiation in that it is a fulfillment and completion of that hierarchy. [501D] It is both celestial and of the Law for it occupies a place half way between two opposites.  With the one it shares the contemplations of understanding; with the other it has in common the use of varied symbolism derived from the realm of perception, symbolism by means of which there is a sacred uplifting to the divine.
	   Τὴν τελεωτέραν δὲ μύησιν ἡ θεολογία τὴν καθ' ἡμᾶς ἱεραρχίαν φησὶν ἀποπλήρωσιν αὐτὴν ἐκείνης ἀποκαλοῦσα καὶ ἱερὰν λῆξιν. Ἔστι δὲ καὶ οὐρανία καὶ νομικὴ κοινωνικῶς τῇ μεσότητι τῶν ἄκρων ἀντιλαμβανομένη, τῇ μὲν κοινωνοῦσα ταῖς νοεραῖς θεωρίαις, τῇ δὲ ὅτι καὶ συμβόλοις αἰσθητοῖς ποικίλλεται καὶ δι' αὐτῶν ἱερῶς ἐπὶ τὸ θεῖον ἀνάγεται.

	 [p.235] Like every hierarchy it has a threefold division, namely the most holy operations of the sacraments, the godlike dispensers of the sacred things, and those guided by them, according to capacity, toward the sacred.  As I have already remarked in relation both to the hierarchy of the Law and to that hierarchy which is more divine than ours, each of the three divisions of our own hierarchy is triply divided into first, middle, and last in power.  This has been effected so as to achieve a proportion appropriate to sacred objectives and so as to bring all the elements together in order into a cohesive and harmonious communion.
	Τὸ τρισσὸν δὲ ὡσαύτως ἔχει τῆς ἱεραρχικῆς διαιρέσεως εἰς τὰς ἁγιωτάτας τῶν τελετῶν ἱερουργίας διαιρουμένη καὶ τοὺς θεοειδεῖς τῶν ἱερῶν ὑπηρέτας καὶ τοὺς ὑπ' αὐτῶν ἀναλόγως ἐπὶ τὰ ἱερὰ προσαγομένους. Ἑκάστη δὲ τῶν τριῶν τῆς καθ' ἡμᾶς ἱεραρχίας διαιρέσεων ἀκολούθως τῇ νομικῇ καὶ [p.106] τῇ θειοτέρᾳ τῶν καθ' ἡμᾶς ἱεραρχίᾳ πρώτη καὶ μέση καὶ τελευταία τάττεται δυνάμει τῆς τε ἱεροπρεποῦς ἀναλογίας προμηθουμένη καὶ τῆς ἁπάντων εὐκόσμου καὶ κατὰ τάξιν ἐναρμονίου καὶ συνδετικῆς κοινωνίας. 

	
3. The first godlike power of the most holy work of the sacraments is the sacred purification of the uninitiated.  Its middle power is to illuminate and to initiate those whom it has purified.  Its final power, embracing all that went before, is to bring about in the initiates a more perfect understanding of that to which they have been initiated.
	
<3> Ἡ μὲν οὖν ἁγιωτάτη τῶν τελετῶν ἱερουργία πρώτην μὲν ἔχει θεοειδῆ δύναμιν τὴν ἱερὰν τῶν ἀτελέστων κάθαρσιν, μέσην δὲ τὴν τῶν καθαρθέντων φωτιστικὴν μύησιν, ἐσχάτην δὲ καὶ τῶν προτέρων συγκεφαλαιωτικὴν τὴν τῶν μυηθέντων ἐν ἐπιστήμῃ τῶν οἰκείων μυήσεων τελείωσιν.

	
The rank of the sacred ministers is divided in the following manner.  Their first power consists in purifying the uninitiated by way of the sacraments.  Their middle power is to bring illumination to those whom they have purified.  Finally, they have the most marvelous power of all, one which embraces all who commune in God's light, the power to perfect these by way of the perfected understanding they have of the contemplated enlightenments.
	
Ἡ δὲ τῶν ἱερουργῶν διακόσμησις ἐν μὲν τῇ δυνάμει τῇ πρώτῃ διὰ τῶν τελετῶν ἀποκαθαίρει τοὺς ἀτελέστους, ἐν τῇ μέσῃ δὲ φωταγωγεῖ τοὺς καθαρθέντας, ἐν ἐσχάτῃ δὲ καὶ ἀκροτάτῃ τῶν ἱερουργῶν δυνάμεων ἀποτελειοῖ τοὺς τῷ θείῳ φωτὶ κεκοινωνηκότας ἐν ταῖς τῶν θεωρηθεισῶν ἐλλάμψεων ἐπιστημονικαῖς τελειώσεσιν.

	With regard to the initiates, their first power is that of being purified.  Their middle power is, after purification, the illumination which makes it possible for them to contemplate certain sacred things.  
	 Ἡ δὲ τῶν τελουμένων δύναμις ἡ πρώτη μέν ἐστιν ἡ καθαιρομένη, μέση δὲ μετὰ τὴν κάθαρσιν ἡ φωτιζομένη καί τινων ἱερῶν θεωρητική,

	Finally they have the power, more divine than the others, of being enlightened in the perfect understanding of the sacred illuminations which they have been permitted to contemplate.
	τελευταία δὲ καὶ θειοτέρα τῶν ἄλλων ἡ τῶν ἱερῶν φωτισμῶν ὧν ἐγεγόνει θεωρός, ἐλλαμπομένη τὴν τελειωτικὴν ἐπιστήμην.

	
Something has already been said about the triple power connected with the holy work of the sacraments.  From scripture it has been shown that the sacred divine birth is a purification and an illuminating enlightenment, that the sacraments of the synaxis and of the myron-ointment provide a perfecting knowledge and understanding [p.236] of the divine workings and that it is through this that there is effected both the unifying uplifting toward the divinity and the most blessed communion with it.
	   Τῆς μὲν οὖν ἁγίας τῶν τελετῶν ἱερουργίας ἡ τρισσὴ δύναμις ὕμνηται τῆς μὲν ἱερᾶς θεογενεσίας ἐκ τῶν λογίων ἀποδειχθείσης καθάρσεως καὶ φωτιστικῆς ἐλλάμψεως, τῆς συνάξεως δὲ καὶ τῆς τοῦ μύρου τελετῆς τελειωτικῆς τῶν θεουργιῶν γνώσεως καὶ ἐπιστήμης, δι' ἧς ἱερῶς ἡ πρὸς τὴν θεαρχίαν ἑνοποιὸς ἀναγωγὴ καὶ μακαριωτάτη κοινωνία τελεσιουργεῖται. 

	
However, what must now be shown is the manner in which the clerical rank is made up of three harmonious orders-thc one which purifies, the one which illuminates, and the one which brings about perfection.
	
Νῦν δὲ τὴν ἱερατικὴν διακόσμησιν ἑξῆς ἀφηγητέον εἰς καθαρτικὴν καὶ φωτιστικὴν καὶ τελειωτικὴν εὐταξίαν διαιρουμένην.

	
	

	
4. [504D] It is the all-holy ordinance of the divinity that secondary things should be lifted up to the most divine ray through the mediation of the primary things.  Do we not see this in the domain of the perceptible where beings of an elementary kind first meet with their kin and proceed then to go through these in bringing their activity to bear on other beings?  
	   <4> Θεσμὸς μὲν οὗτός ἐστι τῆς θεαρχίας ὁ πανίερος τὸ διὰ τῶν πρώτων τὰ δεύτερα πρὸς τὸ θειότατον αὐτῆς ἀνάγεσθαι φέγγος. Ἢ οὐχὶ καὶ τὰς αἰσθητὰς τῶν στοιχείων οὐσίας ὁρῶμεν εἰς τὰ μᾶλλον αὐταῖς συγγενεστερα´ [p.107] πρῶτον ἰούσας καὶ δι' ἐκείνων ἐφ' ἕτερα τὴν οἰκείαν διϊείσας ἐνέργειαν;

	Therefore the founding source of all invisible and visible order quite properly arranges for the rays of divine activity to be granted first to the more godlike beings, since theirs are the more discerning minds, minds with the native ability to receive and to pass on light, and it is through their mediation that this source transmits enlightenment and reveals itself to inferior beings in proportion to capacity.  
	Εἰκότως οὖν ἡ πάσης ἀοράτου καὶ ὁρατῆς εὐκοσμίας ἀρχὴ καὶ ἵδρυσις εἰς τοὺς θεοειδεστέρους πρώτως ἐνδίδωσι τὰς θεουργικὰς ἀκτῖνας ἰέναι καὶ δι' ἐκείνων ὡς διειδεστέρων νοῶν καὶ πρὸς μετοχὴν φωτὸς καὶ μετάδοσιν οἰκείως ἐχόντων εἰς τοὺς ὑφειμένους ἀναλόγως αὐτοῖς ἐλλάμπει καὶ ἐπιφαίνεται. 

	
It is therefore the task of the first ranks of those beholding God to reveal fittingly and without jealousy to those of second rank the sacred sights which they behold.  To initiate others into the hierarchy is the task of those who have with perfect understanding learned the divine secret of all that has to do with their hierarchy and to whom the power of sacramental initiation has been granted.  It is the function of those who are full and understanding partners in clerical consecration to pass on, as appropriate, all that is sacred.
	
Τούτων οὖν ἐστι τῶν πρώτως θεοπτικῶν τὸ τοῖς δευτέροις ἀφθόνως ἐν συμμετρίᾳ τῇ κατ' αὐτοὺς ὑποδεῖξαι τὰ πρὸς αὐτῶν ἱερῶς ἐποπτευθέντα θεῖα θεάματα, καὶ τὸ μυῆσαι τὰ ἱεραρχικὰ τῶν μετ' ἐπιστήμης τελειωτικῆς τὰ θεῖα τῆς κατ' αὐτοὺς ἱεραρχίας ἅπαντα καλῶς μυηθέντων καὶ τὴν τελεσιουργὸν τοῦ μυῆσαι δύναμιν προσειληφότων, καὶ τὸ μεταδοῦναι κατ' ἀξίαν τὰ ἱερὰ τῶν ἐπιστημονικῶς καὶ ὁλοκλήρως μετασχόντων τῆς ἱερατικῆς τελειώσεως.

	
	

	
5. [505B] The divine order of hierarchs is therefore the first of those who behold God.  It is the first and also the last, for in it the whole arrangement of the human hierarchy is fulfilled and completed.  And just as we observe that every hierarchy ends in Jesus, so each individual hierarchy reaches its term in its own inspired hierarch.   
	   <5> Οὐκοῦν ἡ θεία τῶν ἱεραρχῶν τάξις πρώτη μέν ἐστι τῶν θεοπτικῶν τάξεων, ἀκροτάτη δὲ καὶ ἐσχάτη πάλιν ἡ αὐτή. Καὶ γὰρ εἰς αὐτὴν ἀποτελευτᾷ καὶ ἀποπληροῦται πᾶσα τῆς καθ' ἡμᾶς ἱεραρχίας ἡ διακόσμησις. Ὡς γὰρ ἅπασαν ἱεραρχίαν ὁρῶμεν εἰς τὸν Ἰησοῦν ἀποπεραιουμένην, οὕτως ἑκάστην εἰς τὸν οἰκεῖον ἔνθεον ἱεράρχην.

	The power of the order of hierarchs spreads throughout the entire sacred [p.237] company and it works the special mysteries of its own hierarchy through all the sacred orders.  But it is to this order especially, rather than to the other orders, that divine law has bestowed the more divine workings of the sacred ministry.  
	 Ἡ δὲ τῆς ἱεραρχικῆς τάξεως δύναμις ἐν πάσαις χωρεῖ ταῖς ἱεραῖς ὁλότησι καὶ διὰ πασῶν τῶν ἱερῶν τάξεων ἐνεργεῖ τὰ τῆς οἰκείας ἱεραρχίας μυστήρια. Ἐκκρίτως δὲ αὐτῇ παρὰ τὰς λοιπὰς τάξεις εἰς αὐτουργίαν ὁ θεῖος θεσμὸς ἀπονενέμηκε τὰς θειοτέρας ἱερουργίας· 

	Their rites are imagcs of the power of the divinity, by which the hierarchs perfect the holiest of symbols and all the sacred ranks.
	αὗται δέ εἰσιν αἱ τελεσιουργοὶ τῆς θεαρχικῆς δυνάμεως εἰκόνες ἀποτελειοῦσαι πάντα τὰ θειότατα σύμβολα καὶ πάσας τὰς ἱερὰς διακοσμήσεις.

	  
Even if the priests can preside over some of the revered symbols, a priest could not perform the sacred divine birth without the divine ointment, nor could he perform the mystery of Holy Communion without having first placed on the altar the symbols of that Communion.  
	
Εἰ γὰρ καὶ πρὸς τῶν ἱερέων τελοῦνταί τινα τῶν σεβασμίων συμβόλων, ἀλλ' οὔποτε τὴν ἱερὰν θεογενεσίαν ὁ ἱερεὺς ἐνεργήσει τοῦ θειοτάτου μύρου χωρὶς οὐδὲ τὰ τῆς θείας κοινωνίας τελέσει μυστήρια μὴ τῷ θειοτάτῳ θυσιαστηρίῳ τῶν κοινωνικῶν ἐπιτεθέντων συμβόλων.

	Furthermore, he would not even be a priest if the hierarch had not called him to this at his consecration.  For it is the ordinance of God that only the sacramental powers of the God-possessed hierarchs can accomplish the sanctification of the clerical orders, the consecration of the ointment, and the rite of consecrating the holy altar.
	Ἀλλ' οὐδ' αὐτὸς ἱερεὺς ἔσται μὴ πρὸς τῶν ἱεραρχικῶν [p.108] τελειώσεων εἰς τοῦτο κεκληρωμένος. Ὅθεν ἡ θεία θεσμοθεσία τὴν τῶν ἱερατικῶν τάξεων ἁγιαστείαν καὶ τὴν τοῦ θείου μύρου τελείωσιν καὶ τὴν ἱερὰν τοῦ θυσιαστηρίου τελετουργίαν ταῖς τῶν ἐνθέων ἱεραρχῶν τελεσιουργοῖς δυνάμεσιν ἑνιαίως ἀπεκλήρωσεν.

	
	

	
6.  [505D]  (a) The order of Hierarchs [=bishops], then, is that which fully possesses the power of consecration.  In particular, it completes every hierarchic rite of consecration.  It revealingly teaches others to understand, explaining their sacred things, proportionate characteristics, and their holy powers.  
	   <6> Ἔστιν οὖν ἡ ἱεραρχικὴ τάξις ἡ τῆς τελειωτικῆς δυνάμεως ἀναπεπλησμένη τὰ τελεσιουργὰ τῆς ἱεραρχίας ἐκκρίτως τελετουργοῦσα καὶ τὰς ἐπιστήμας τῶν ἱερῶν ἐκφαντορικῶς μυοῦσα καὶ ἐκδιδάσκουσα τὰς ἀναλόγους αὐτῶν καὶ ἱερὰς ἕξεις τε καὶ δυνάμεις.  

	
(b) The light-bearing order of Priests guides the initiates to the divine visions of the sacraments.  It does so by the authority of the inspired hierarchs in fellowship with whom it exercises the functions of its own ministry.  It makes known the works of God by way of the sacred symbols and it prepares the postulants to contemplate and participate in the holy sacraments.  But it sends on to the hierarch those longing for a full understanding of the divine rites which are being contemplated.
	
Ἡ δὲ τῶν ἱερέων φωταγωγικὴ τάξις ἐπὶ τὰς θείας τῶν τελετῶν ἐποψίας χειραγωγεῖ τοὺς τελουμένους ὑπὸ τῇ τῶν ἐνθέων ἱεραρχῶν τάξει καὶ μετ' αὐτῆς ἱερουργοῦσα τὰς οἰκείας ἱερουργίας, ἐν οἷς μὲν αὐτὴ δρᾷ τὰς θεουργίας ὑποδεικνῦσα διὰ τῶν ἱερωτάτων συμβόλων καὶ θεωρητικοὺς τοὺς προσιόντας ἀποτελοῦσα καὶ τῶν ὁσίων τελετῶν κοινωνούς, εἰς τὸν ἱεράρχην δὲ ἀναπέμπουσα τοὺς τῆς ἐπιστήμης τῶν θεωρηθεισῶν ἱερουργιῶν ἐφιεμένους.

	
(c) The order of Deacons purifies and discerns those who do not carry God's likeness within themselves and it does so before they come to the sacred rites performed by the priests.  It purifies all who approach by drawing them away from all dalliance with what is evil.  It makes them receptive to the ritual vision and communion.  
	̔Η δὲ τῶν λειτουργῶν τάξις ἡ καθαρτικὴ καὶ τῶν ἀνομοίων διακριτικὴ πρὸ τῆς ἐπὶ τὰς τῶν ἱερέων ἱερουργίας προσαγωγῆς ἀποκαθαίρει τοὺς προσιόντας ἀμιγεῖς αὐτοὺς ἀποτελοῦσα τῶν ἐναντίων καὶ πρὸς ἱερουργικὴν ἐποψίαν καὶ κοινωνίαν ἐπιτηδείους.

	That is [p.238] why during the rite of divine birth it is the deacons who take away the postulant's old clothes.  It is they who untie [his sandals].  It is they who turn him west for the abjuration and then to the east. since theirs is the order and theirs is the power of purifition.  It is they who call on him to cast aside the garments of his old life.  It is they who show him the darkness in which he has lived hitherto.  It is they who teach him to leave the shadows and to turn toward the light.
	Ὅθεν ἐπὶ τῆς ἱερᾶς θεογενεσίας οἱ λειτουργοὶ τὸν προσιόντα τῆς παλαιᾶς ἀπογυμνοῦσιν ἐσθῆτος, ἔτι μὴν καὶ ὑπολύουσι καὶ πρὸς δυσμὰς εἰς ἀποταγὴν ἱστῶσι καὶ αὖθις πρὸς ἕω μετάγουσι [τῆς καθαρτικῆς γάρ εἰσι τάξεως καὶ δυνάμεως] ἀποβάλλειν ὁλικῶς ἐγκελευόμενοι τοῖς προσιοῦσι τὰς τῆς [p.109] προτέρας ζωῆς ἀμφιάσεις καὶ τὸ τοῦ προτέρου βίου σκοτεινὸν ὑποδεικνύντες καὶ ἐκδιδάσκοντες αὐτοὺς ἀποταξαμένους τοῖς ἀλαμπέσιν ἐπὶ τὰ φωτιστικὰ μεταταχθῆναι. 

	
So, then, the order of deacons has the task of purification and it uplifts those who have been purified to the clear sacred acts of the priests.  It makes clean the imperfect and incubates them by means of the cleansing enlightenments and teachings of scripture.  Furthermore, it keeps the priests from contact with the profane.  
	
Καθαρτικὴ τοίνυν ἐστὶν ἡ λειτουργικὴ διακόσμησις ἐπὶ τὰς φανὰς τῶν ἱερέων ἱερουργίας ἀνάγουσα τοὺς κεκαθαρμένους καὶ τοὺς ἀτελέστους ἀποκαθαίρουσα καὶ μαιευομένη ταῖς καθαρτικαῖς τῶν λογίων ἐλλάμψει καὶ διδασκαλίαις καὶ προσέτι τοὺς ἀνιέρους τῶν ἱερῶν ἀμιγῶς ἀποδιαστέλλουσα.

	
The hierarchical ordinance gives them charge of the sanctuary doors, thereby demonstrating that postulants must submit to total purification before they can be allowed to come into the presence of the sacred.  Thus it entrusts their approach to the sacred visions and their communion to the purifying powers, and through these it receives them unblemished.
	
Διὸ καὶ ταῖς ἱεραῖς αὐτὴν ἐφίστησι πύλαις ἡ ἱεραρχικὴ θεσμοθεσία τὴν πρὸς τὰ ἱερὰ τῶν προσιόντων εἴσοδον ἐν ταῖς παντελέσι καθάρσεσιν αἰνισσομένη καὶ τὴν ἐπὶ τὰς ἱερὰς αὐτῶν ἐποψίας καὶ κοινωνίας προσαγωγὴν ταῖς καθαρτικαῖς δυνάμεσιν ἐγχειρίζουσα καὶ διὰ τούτων αὐτοὺς ἀκηλιδώτους εἰσδεχομένη.

	
	

	
7. [508C] I have now shown that the order of hierarchs has the task of consecration and of perfection, that the illuminative order of priests brings light and that the task of the deacons is to purify and to discern the imperfect.  But it is obvious that the order of hierarchs is not solely preoccupied with perfection.  It also brings illumination and purification.  
	   <7> Δέδεικται τοίνυν ἡ μὲν τῶν ἱεραρχῶν τάξις τελειωτικὴ καὶ τελεσιουργός, ἡ δὲ τῶν ἱερέων φωτιστικὴ καὶ φωταγωγός, ἡ δὲ τῶν λειτουργῶν καθαρτικὴ καὶ διακριτική, δηλαδὴ τῆς ἱεραρχικῆς τάξεως οὐ τελεσιουργεῖν μόνον, ἀλλὰ καὶ φωτίζειν ἅμα καὶ καθαίρειν ἐπισταμένης

	
Similarly, the order of priests has the understanding both to illuminate and to purify.  For although inferiors may not boldly and sacrilegiously trespass on the functions of their superiors, the more divine powers have, in addition to their own, the sacred understanding of the inferior ranks as part of their own perfection.  
	
καὶ τῆς τῶν ἱερέων δυνάμεως ἐχούσης ἐν ἑαυτῇ μετὰ τῆς φωτιστικῆς καὶ τὴν καθαρτικὴν ἐπιστήμην. Αἱ μὲν γὰρ ἥττους ἐπὶ τὰ κρείττω μεταπηδᾶν ἀδυνατοῦσιν–πρὸς τῷ μηδὲ θεμιτὸν αὐταῖς εἶναι πρὸς τοιαύτην ἐγχειρεῖν ἀλαζονείαν–, αἱ δὲ θειότεραι δυνάμεις μετὰ τῶν οἰκείων καὶ τὰς ὑφειμένας τῆς αὐτῶν τελειότητος ἱερὰς ἐπιστήμας γινώσκουσιν.

	
Since the differences of clerical function represent symbolically the divine activities and since they bestow enlightenment corresponding to the unconfused and pure order of these activities, their sacred activities and holy orders have been arranged hierarchically in the threefold division of first, middle, and last so as to present, as I have said already, an image of the ordered and harmonious nature of the divine activities. [p.239]
	
Ὅμως ἐπειδὴ θείων εἰσὶν ἐνεργειῶν εἰκόνες αἱ ἱερατικαὶ διακοσμήσεις τῆς εὐκόσμου καὶ ἀσυγχύτου τῶν θείων ἐνεργειῶν τάξεως ἐν ἑαυταῖς δεικνῦσαι τὰς τεταγμένας ἐλλάμψεις, εἰς πρώτας καὶ μέσας καὶ τελευταίας ἱερὰς ἐνεργείας καὶ τάξεις ἐν διακρίσεσιν ἱεραρχικαῖς ἐτάχθησαν ἐμφαίνουσαι καθάπερ ἔφην ἐν ἑαυταῖς τῶν θείων ἐνεργειῶν τὸ τεταγμένον καὶ ἀσύμφυρτον.

	
The divinity first purifies those minds which it reaches and then illuminates them.  Following on their illumination it perfects them in a perfect conformity to God.  This being so, it is clear that the hierarchy, as an image of the divine, is divided into distinctive orders and powers in order to reveal that the activities of the divinity are preeminent for the utter holiness and purity, permanence and distinctiveness of their orders.
	
Ἐπειδὴ γὰρ ἡ θεαρχία τοὺς ἐν οἷς ἂν ἐγγένηται, νόας ἀποκαθαίρει [p.110] πρῶτον, εἶτα φωτίζει καὶ φωτισθέντας ἀποτελειοῖ πρὸς θεοειδῆ τελεσιουργίαν, εἰκότως ἡ ἱεραρχικὴ τῶν θείων εἰκὼν εἰς διακεκριμένας ἑαυτὴν διαιρεῖ τάξεις τε καὶ δυνάμεις ἐναργῶς ὑποδεικνῦσα τὰς θεαρχικὰς ἐνεργείας ἐν παναγεστάταις καὶ ἀμιγέσι τάξεσιν εὐσταθῶς καὶ ἀσυγχύτως ἑστηκυίας.

	And since I have thus explained as well as I could the clerical orders, their elections, powers, and activities let us now behold as best we can how they are consecrated.
	  Ἀλλ' ἐπειδὴ τὰς ἱερατικὰς τάξεις τε καὶ ἀποκληρώσεις δυνάμεις τε αὐτῶν καὶ ἐνεργείας εἰρήκαμεν ὡς ἡμῖν ἐφικτόν, καὶ τὰς ἱερωτάτας αὐτῶν, ὡς οἷοί τέ ἐσμεν, ἐποπτεύσωμεν τελειώσεις. 

	
	

	II The Mystery of Clerical Consecrations
	{Μυστήριον ἱερατικῶν τελειώσεων.}

	
 (a) [509B]   At his consecration the hierarch kneels on both knees in front of the altar.  On his head he carries God's revealed word, together with the hand of the hierarch who is consecrating him.  This latter performs the rite of consecration with most sacred invocations.  
	  Ὁ μὲν ἱεράρχης ἐπὶ τὴν ἱεραρχικὴν τελείωσιν προσαγόμενος ἄμφω τὼ πόδε κλίνας ἐπίπροσθεν τοῦ θείου θυσιαστηρίου ἐπὶ κεφαλῆς ἔχει τὰ θεοπαράδοτα λόγια καὶ τὴν ἱεραρχικὴν χεῖρα καὶ τούτῳ τῷ τρόπῳ πρὸς τοῦ τελοῦντος αὐτὸν ἱεράρχου ταῖς παναγεστάταις ἐπικλήσεσιν ἀποτελειοῦται.

	
(b) The priest also kneels on both knees before the divine altar.  The hierarch places his right hand on his head and in this way he sanctifies him with the consecrating invocations.  
	
̔Ο δὲ ἱερεὺς ἄμφω τὼ πόδε κλίνας ἐπίπροσθεν τοῦ θείου θυσιαστηρίου ἐπὶ κεφαλῆς ἔχει τὴν ἱεραρχικὴν δεξιὰν καὶ τούτῳ τῷ τρόπῳ πρὸς τοῦ τελοῦντος αὐτὸν ἱεράρχου ταῖς ἱεροποιοῖς ἐπικλήσεσιν ἁγιάζεται.

	
(c) The deacon kneels on one knee before the divine altar.  The hierarch places his right hand on his head and with invocations suitable to the deaconal functions he consecrates him.  The hierarch makes the sign of the cross on everyone whom he consecrates and for each of them makes the announcement and he gives each of them the kiss of consecration.  All the clergy present at the ceremony take turns after the hierarch in kissing the one who has been consecrated in one of the above clerical orders.
	
 Ὁ δὲ λειτουργὸς ἕνα τοῖν ποδοῖν κλίνας ἐπίπροσθεν τοῦ θείου θυσιαστηρίου ἐπὶ κεφαλῆς ἔχει τὴν τοῦ τελοῦντος αὐτὸν ἱεράρχου δεξιὰν τελειούμενος ὑπ' αὐτοῦ ταῖς τῶν λειτουργῶν τελεστικαῖς ἐπικλήσεσιν. Ἑκάστῳ δὲ αὐτῶν ἡ σταυροειδὴς ἐνσημαίνεται πρὸς τοῦ τελοῦντος ἱεράρχου σφραγὶς καὶ καθ' ἕκαστον ἀνάρρησις ἱερὰ γίνεται καὶ τελειωτικὸς ἀσπασμὸς ἀσπαζομένου παντὸς ἱερατικοῦ παρόντος ἀνδρὸς καὶ τοῦ τελέσαντος ἱεράρχου τὸν πρός τι τῶν εἰρημένων ἱερατικῶν ταγμάτων ἀποτελεσθέντα.

	
	

	III Contemplation
	[p.111] {Θεωρία.}

	
1.
Common to the clerical consecration of hierarchs, of priests, and of deacons are the presentation at the altar, the genuflection, the [p.240] imposition of hands by the hierarch, the sign of the cross, the announcement,  the concluding kiss. 
	   <1> Κοινὰ μέν ἐστι τοῖς ἱεράρχαις τε καὶ ἱερεῦσι καὶ λειτουργοῖς ἐν ταῖς ἱερατικαῖς αὐτῶν τελειώσεσιν ἡ πρὸς τὸ θεῖον θυσιαστήριον προσαγωγὴ καὶ ὑπόπτωσις, ἡ τῆς ἱεραρχικῆς χειρὸς ἐπίθεσις, ἡ σταυροειδὴς σφραγίς, ἡ ἀνάρρησις, ὁ τελειωτικὸς ἀσπασμός· 

	
(a) The special and distinctive rites for the hierarch are the imposition of the sacred scriptures on his head, which is something not done for the subordinate ranks.  
	
ἐξαιρετὰ δὲ καὶ ἔκκριτα τοῖς ἱεράρχαις μὲν ἡ τῶν λογίων ἐπὶ κεφαλῆς ἐπίθεσις οὐκ ἐχόντων τοῦτο τῶν ὑφειμένων ταγμάτων,

	
(b) Then there is the kneeling on both knees by the priests,
	
τοῖς δὲ ἱερεῦσιν ἡ ἀμφοῖν τοῖν ποδοῖν κλίσις

	
(c) something which does not happen during the consecration of deacons, who kneel on only one knee, as I have already said.
	
οὐκ ἐχούσης τοῦτο τῆς τῶν λειτουργῶν τελειώσεως. Οἱ γὰρ λειτουργοὶ καθὼς εἴρηται τὸν ἕνα κλίνουσι τοῖν ποδοῖν μόνον.

	
	

	
2.
The presentation and the genuflection at the divine altar teach all those receiving clerical consecration to devote their whole lives to the God who is the source of every consecration.  They teach them to offer him minds holy and pure, attuned to his and as worthy as possible of this utterly holy and sacred altar of divinity, this altar which consecrates in holy fashion those minds conforming to God.
	   <2> Ἡ μὲν οὖν ἐπὶ τὸ θεῖον θυσιαστήριον προσαγωγὴ καὶ ὑπόπτωσις αἰνίσσεται πᾶσι τοῖς ἱερατικῶς τελουμένοις ὑποτιθέναι καθόλου τῷ τελετάρχῃ θεῷ τὴν οἰκείαν ζωὴν καὶ τὴν ἑαυτῶν νοερὰν ὁλότητα πάναγνον αὐτῷ καὶ καθιερωμένην προσαγαγεῖν ὁμοειδῆ καὶ ὡς δυνατὸν ἀξίαν οὖσαν τοῦ θεαρχικοῦ καὶ παναγεστάτου καὶ ἱεροῦ θυσιαστηρίου τοῦ καθιεροῦντος ἱερατικῶς τοὺς θεοειδεῖς νόας.

	
3. [512A] The imposition of hands by the hierarch demonstrates that those being consecrated receive their attributes and powers, together with their freedom from opposing powers, from the covering who is the source of every consecration.  They are like sacred children cared for by their father.  The rite also teaches them to do all their clerical work as if they were acting on the orders of God and have him as guide in all their activities.
	   <3> Ἡ δὲ τῆς ἱεραρχικῆς χειρὸς ἐπίθεσις ὁμοῦ μὲν ἐμφαίνει τὴν τελεταρχικὴν σκέπην, ὑφ' ἧς ὡς παῖδες ἱεροὶ περιέπονται πατρικῶς αὐτοῖς μὲν ἕξιν καὶ δύναμιν ἱερατικὴν δωρουμένης, τὰς ἐναντίας δὲ αὐτῶν δυνάμεις ἀπορραπιζούσης. Διδάσκει δὲ ἅμα καὶ πάσας τελεῖν τὰς ἱερατικὰς ἐνεργείας ὡς ὑπὸ θεῷ πράττοντας τοὺς τελεσθέντας καὶ τῶν οἰκείων ἐνεργειῶν αὐτὸν ἔχοντας ἐν παντὶ καθηγεμόνα.

	
4.
The sign of the cross indicates the renunciation of all the desires of the flesh.  It points to a life given over to the imitation of God and unswervingly directed toward the divine life of the incarnate Jesus, who was divinely sinless and yet lowered himself to the cross and to death and who, with the sign of the cross, that image of his own sinlessness, marks all those imitating him. [p.241] 
	
<4> Ἡ σταυροειδὴς δὲ σφραγὶς τὴν ἁπασῶν ὁμοῦ τῶν σαρκικῶν ὀρέξεων ἀνενεργησίαν καὶ τὴν θεομίμητον ζωὴν ἀφορῶσαν ἀκλινῶς εἰς τὴν ἀνδρικὴν Ἰησοῦ θειοτάτην ζωὴν ἄχρι σταυροῦ καὶ θανάτου μετὰ θεαρχικῆς ἀναμαρτησίας ἐληλυθότος καὶ τοὺς οὕτω ζῶντας ὡς ὁμοειδεῖς ἐνσημαίνοντος τῇ σταυροειδεῖ τῆς οἰκείας ἀναμαρτησίας εἰκόνι.

	
5. [512B]  The sacred announcement by the hierarch concerning the rites of consecration and those being consecrated denotes the mystery that the performer of consecration in his love of God is the exponent of the choice of the divinity, that it is not by virtue of any personal worth that he summons those about to be consecrated but rather that it is God himself who inspires him in every hierarchic sanctification.  
	
<5> τὴν ἱερὰν δὲ τῶν τελειώσεων καὶ [p.112] τῶν τελουμένων ἀνάρρησιν ὁ ἱεράρχης ἀναβοᾷ τοῦ μυστηρίου δηλοῦντος, ὡς ὁ φιλόθεος ἱεροτελεστὴς ἐκφαντορικός ἐστι τῆς θεαρχικῆς ἐκλογῆς οὐκ αὐτὸς ἰδίᾳ χάριτι τοὺς τελουμένους ἐπὶ τὴν ἱερατικὴν ἄγων τελείωσιν, ἀλλ' ὑπὸ θεοῦ κινούμενος εἰς πάσας τὰς ἱεραρχικὰς ἁγιαστείας.

	
Thus Moses, the consecrator in the hierarchy of the Law, did not confer a clerical consecration on Aaron who was his brother, whom he knew to be a friend of God and worthy of the priesthood, until God himself commanded him to do so, thereby permitting him to bestow, in the name of God who is the source of all consecration, the fullness of a clerical consecration. 
	
Οὕτω  Μωσῆς ὁ νομικὸς ἱεροτελεστὴς οὐδὲ ἀδελφὸν ὄντα τὸν Ἀαρὼν εἰς ἱερατικὴν τελείωσιν ἄγει καὶ φιλόθεον αὐτὸν εἶναι καὶ ἱερατικὸν οἰόμενος, ἄχρις οὗ θεόθεν εἰς τοῦτο κινηθεὶς ὑπὸ τελετάρχῃ θεῷ τὴν ἱερατικὴν τελείωσιν ἱεραρχικῶς ἐτελεσιούργησεν.

	And yet our own first and divine consecrator - for Jesus in his endless love for us took on this task –  “did not exalt himself, as scripture declares.  Rather, the consecrator was the one “who said to him: . . . ‘Thou art a priest forever after the order of Melchizedech.’”
	Ἀλλὰ καὶ ὁ θεαρχικὸς ἡμῶν καὶ πρῶτος ἱεροτελεστὴς ἐγεγόνει γὰρ καὶ τοῦτο δι' ἡμᾶς ὁ φιλανθρωπότατος ἸησοῦςŸ "οὐχ ἑαυτὸν ἐδόξασεν", ὡς τὰ λόγιά φησιν, "ἀλλ' ὁ λαλήσας πρὸς αὐτόν· Σὺ ἱερεὺς εἰς τὸν αἰῶνα κατὰ τὴν τάξιν Μελχισεδέκ".  

	
Furthermore, when he bestowed sacred consecration on his own disciples, even though as God he was the source of every consecration, still in hierarchic fashion he referred this act of consecration to his most holy Father and to the Divine Spirit.  As scripture shows, he told his disciples “not to depart from Jerusalem but to wait for the promise of the Father which you heard from me, . . . you shall be baptized with the Holy Spirit.”
	
Διὸ καὶ αὐτὸς ἐπὶ τὴν ἱερατικὴν τελείωσιν ἄγων τοὺς μαθητὰς καίπερ ὑπάρχων ὡς θεὸς τελετάρχης ὅμως ἐπὶ τὸν παναγέστατον αὐτοῦ πατέρα καὶ τὸ θεαρχικὸν πνεῦμα τὴν τελεταρχικὴν ἀνατίθησιν ἱεραρχικῶς τελεσιουργίαν παραγγέλλων τοῖς μαθηταῖς, ὡς τὰ λόγιά φησιν· "Ἀπὸ Ἱεροσολύμων μὴ χωρίζεσθαι, ἀλλὰ περιμένειν τὴν ἐπαγγελίαν τοῦ πατρός, ἣν ἠκούσατέ μου, ὅτι ὑμεῖς βαπτισθήσεσθε ἐν πνεύματι ἁγίῳ."

	
Similarly, when the chief of the disciples gathered around him his peers the ten hierarchs so as to consecrate a twelfth disciple, he wisely left the choice to the divinity, saying “Show whom you have chosen.” He welcomed as a hierarch in the assembly of the twelve the one designated by divine choice.  
	
Καὶ μὴν καὶ αὐτὸς ὁ τῶν μαθητῶν κορυφαῖος μετὰ τῆς ὁμοταγοῦς αὐτῷ καὶ ἱεραρχικῆς δεκάδος εἰς τὴν τοῦ δυοκαιδεκάτου τῶν μαθητῶν ἐληλυθὼς ἱερατικὴν τελείωσιν ἐπὶ τῇ θεαρχίᾳ τὴν ἐκλογὴν εὐλαβῶς καταλέλοιπεν "Ἀνάδειξον" φήσας "ὃν ἐξελέξω" καὶ τὸν ὑπὸ τοῦ θείου κλήρου θειωδῶς ἀναδεδειγμένον εἰς τὸν τῆς ἁγίας δυοκαιδεκάδος ἱεραρχικὸν ἀριθμὸν εἰσεδέξατο.

	
And what of the divine choice which fell on Matthias?  There are many explanations of this which I find unsatisfactory and so I will set down here what I myself think of it.  
	
Περὶ δὲ τοῦ θείου κλήρου τοῦ τῷ Ματθίᾳ θειωδῶς ἐπιπεσόντος ἕτεροι μὲν ἄλλα εἰρήκασιν οὐκ εὐαγῶς ὡς οἶμαι, τὴν ἐμὴν δὲ καὶ αὐτὸς [p.113] ἔννοιαν ἐρῶ.

	It seems to me that what scripture means by “choice” of the divinity is a certain gift revealing to the assembly of hierarchs the one selected by God, since it is not by his own personal activity that a divine hierarch should work sacerdotal consecration.  Rather, it is under God's impulse that he should perform these sacred rites in a way that is hierarchic and heavenly. [p.242] 
	Δοκεῖ γάρ μοι τὰ λόγια κλῆρον ὀνομάσαι θεαρχικόν τι δῶρον ὑποδηλοῦν ἐκείνῳ τῷ ἱεραρχικῷ χορῷ τὸν ὑπὸ τῆς θείας ἐκλογῆς ἀναδεδειγμένον, πλήν γε ὅτι τὸν θεῖον ἱεράρχην οὐκ αὐτοκινήτως χρὴ τὰς ἱερατικὰς ποιεῖσθαι τελεσιουργίας, ἀλλ' ὑπὸ θεῷ κινοῦντι ταύτας ἱεραρχικῶς καὶ οὐρανίως τελεσιουργεῖν.

	
	

	
6. [513B] The kiss at the conclusion of the clerical consecration also has a sacred meaning.  For not only do all those belonging to the clerical orders give the kiss to the initiate but so too does the consecrating hierarch.  
	<6> Ὁ δὲ πρὸς τῷ τέλει τῆς ἱερατικῆς τελειώσεως ἀσπασμὸς ἱερὰν ἔμφασιν ἔχει. Πάντες γὰρ ὅσοι πάρεισι τῶν ἱερατικῶν ὄντες τάξεων, ἀλλὰ καὶ αὐτὸς ὁ τελέσας ἱεράρχης ἀσπάζονται τὸν τετελεσμένον.

	
When a mind has been made sacred by the type of its clerical activity, by its call from God, by the sanctification conferred upon it, when it comes to the rite of clerical consecration, it deserves the love of its peers and of all those who belong to the most sacred orders.  It has been lifted up to a beauty which brings it into full conformity with God.  It has a love of like minds and enjoys their sacred love in return.  
	    Ὅταν γὰρ ἱερατικαῖς ἕξεσι καὶ δυνάμεσι καὶ θείᾳ κλήσει καὶ ἁγιαστείᾳ πρὸς ἱερατικὴν τελεσιουργίαν ἀφίκηται νοῦς ἱερός, ἐραστός ἐστι ταῖς ὁμοταγέσι καὶ ἱερωτάταις τάξεσιν εἰς τὸ θεοειδέστατον ἀνηγμένος κάλλος ἐρῶν τῶν ὁμοειδῶν νοῶν καὶ πρὸς αὐτῶν ἱερῶς ἀντερώμενος.

	
So, then, this holy rite of the kiss between fellow clerics is fully appropriate.  It denotes the sacred communion formed by like minds and the joyous shared love which ensures for the whole hierarchy the beauty of its conformity to God.
	
Ἔνθεν ὁ πρὸς ἀλλήλους ἱερατικὸς ἀσπασμὸς ἱερουργεῖται τὴν τῶν ὁμοειδῶν νοῶν ἱερὰν κοινωνίαν ὑποδηλῶν καὶ τὴν ἐπ' ἀλλήλοις ἐραστὴν εὐφροσύνην ὡς ὁλοκλήρως ἀποσώζουσιν ἱερατικῇ μορφώσει τὸ θεοειδέστατον κάλλος.

	
	

	
7.
These, as I have said, are the rites common to every clerical consecration.  But only the hierarch carries on his head - in a holy manner - the sacred scriptures.  Since the perfecting power and understanding of all the clergy were given to the hierarchs, men of God, by that divine goodness which is the source of every consecration, it is only proper that there should be placed on the heads of the hierarchs the scriptures which God himself handed down and which reveal to us all that we can know of God, all his works and words and manifestations, every sacred word and work, everything, in short, which the divinity has so generously wished to pass on to the human hierarchy, every sacred thing done and said by God.  
	   <7> Ταῦτα μὲν οὖν ὡς ἔφην ἐστὶ τὰ κοινὰ τῆς ὅλης ἱερατικῆς τελειώσεως. Ὁ δὲ ἱεράρχης ἔκκριτον ἔχει τὴν τῶν λογίων ἐπὶ κεφαλῆς ἱερωτάτην ἐπίθεσιν. Ἐπειδὴ γὰρ ἡ τελειωτικὴ τῆς πάσης ἱερατείας δύναμις καὶ ἐπιστήμη τοῖς ἐνθέοις ἱεράρχαις ὑπὸ τῆς θεαρχικῆς δωρεῖται καὶ τελεταρχικῆς ἀγαθότητος, εἰκότως ἐπὶ τῶν ἱεραρχικῶν κεφαλῶν ἐπιτίθεται τὰ θεοπαράδοτα λόγια τὰ περιεκτικῶς καὶ ἐπιστημόνως ἐκφαντορικὰ πάσης θεολογίας θεουργίας θεοφανείας ἱερολογίας ἱερουργίας, ἑνὶ λόγῳ πάντων τῶν θείων καὶ ἱερῶν ἔργων τε καὶ λόγων τῶν ὑπὸ τῆς ἀγαθουργοῦ θεαρχίας τῇ καθ' ἡμᾶς ἱεραρχίᾳ δεδωρημένων,

	
The hierarch who lives in conformity with God and who has a full and complete share of the hierarch's power is not simply content to enjoy the true and divinely enlightening understanding that comes from all the words and acts of the hierarchic rites.  He also hands them on to others in accordance with their place in the hierarchy.  Because he is gifted with the most divine knowledge and with the greatest power for uplifting he performs the most holy consecrations within the hierarchy.  
	
ὡς τοῦ θεοειδοῦς ἱεράρχου [p.114] πάσης μὲν ἱεραρχικῆς δυνάμεως ὁλοκλήρως μεθέξοντος, πασῶν δὲ τῶν ἱεραρχικῶν ἱερολογιῶν τε καὶ ἱερουργιῶν τὴν ἀληθῆ καὶ θεοπαράδοτον ἐπιστήμην οὐκ ἐλλαμφθησομένου μόνον ἀλλὰ καὶ ἑτέροις ἀναλογίαις ἱεραρχικαῖς μεταδώσοντος καὶ τελεσιουργήσοντος ἐν θειοτάταις γνώσεσι καὶ ἀκροτάταις ἀναγωγαῖς ἱεραρχικῶς ἅπαντα τὰ τῆς ὅλης ἱεραρχίας τελεστικώτατα. 

	Kneeling on both knees is distinctive of the priests, as compared to the rank of deacons who kneel on one knee and are consecrated in this hierarchical position.
	Τοῖς δὲ ἱερεῦσι τοῖν δυοῖν ποδοῖν ἡ κλίσις ἔκκριτόν ἐστι παρὰ τὴν λειτουργικὴν διακόσμησιν ὡς τὸν ἕνα κλινούσης ἐκείνης καὶ τούτῳ τῷ ἱεραρχικῷ σχήματι τελειουμένης.

	
8. [516A] This kneeling reveals the humility of the one who approaches as it sacredly sets him under God.  Now, as often said before, it is through the three holy sacraments and powers that the three ranks of holy initiators preside over the three orders of those being initiated and work out their saving approach under the divine yokes.  
	
<8> Ἡ μὲν οὖν κλίσις ἐμφαίνει τὴν ὑποκειμένην προσαγωγὴν τοῦ προσάγοντος ὑποτιθέντος θεῷ τὸ ἱερῶς προσαγόμενον. Ἐπειδὴ δὲ ὡς πολλάκις εἰρήκαμεν αἱ τρεῖς τῶν ἱεροτελεστῶν διακοσμήσεις διὰ τῶν τριῶν ἁγιωτάτων τελετῶν καὶ δυνάμεων ἐφεστᾶσι ταῖς τρισὶ τῶν τελουμένων τάξεσι καὶ τὴν ὑπὸ τὰ θεῖα ζυγὰ σωστικὴν αὐτῶν ἱερουργοῦσι προσαγωγήν,

	
(c) It is therefore right that the order of deacons, whose function is solely to purify, [p.243] should perform the single-knee approach of those purified and place itself below the divine altar where minds cleansed of every stain are made holy in a way which is beyond this world.  
	
εἰκότως ἡ λειτουργικὴ τάξις ὡς μόνον καθαρτικὴ τὴν μίαν ἱερουργεῖ τῶν καθαιρομένων προσαγωγὴν ὑπὸ τὸ θεῖον αὐτὴν ὑποτιθεῖσα θυσιαστήριον ὡς ἐν αὐτῷ τῶν καθαιρομένων νοῶν ὑπερκοσμίως ἱερουμένων,

	
(b) But the priests bend both knees since their function is not confined to the purification of those who approach.  Uplifting them by means of the clear rites which they perform, after they have cleansed them of all stains, the priests perfect them in order that they may hold as a firm possession the ability to enter into contemplation.  
	
οἱ δὲ ἱερεῖς ἄμφω τὼ πόδε κλίνουσι ὡς τῶν ὑπ' αὐτῶν ἱερῶς προσαγομένων οὐ μόνον κεκαθαρμένων, ἀλλὰ καὶ ταῖς φανοτάταις αὐτῶν ἱερουργίαις ἀναγωγικῶς ἀποκεκαθαρμένης ζωῆς εἰς θεωρητικὴν ἕξιν καὶ δύναμιν ἱερουργικῶς ἀποτελεσθέντων,

	
(a)  As for the hierarch, having knelt on both knees he receives on his head the scriptures handed down by God.  Those whom the deacons have purified and the priests have illuminated, the hierarch leads on to an understanding of the sacred things they have beheld, and he does this in accordance with hierarchic law and in proportion to their capacity.  Thus he perfects the initiates so that their sanctification may be as complete as is possible for them.
	
ὁ δὲ ἱεράρχης ἄμφω τὼ πόδε κλίνων ἐπὶ κεφαλῆς ἔχει τὰ θεοπαράδοτα λόγια τοὺς ὑπὸ τῆς λειτουργικῆς δυνάμεως ἐκκεκαθαρμένους καὶ πρὸς τῆς ἱερουργοῦ πεφωτισμένους πρὸς τὴν τῶν ἐποπτευθέντων ὑπ' αὐτῶν ἱερῶν ἀνάλογον αὐτοῖς ἐπιστήμην ἱεραρχικῶς ἄγων καὶ δι' αὐτῆς ἀποτελειῶν τοὺς προσαγομένους εἰς τὴν κατ' αὐτοὺς ὁλόκληρον ἀφιέρωσιν.


Maximus Confessor (ca. 580-662) The Church’s Mystagogy
, tr. G.C. Berthold, Maximus Confessor, Selected Writings, ser. Classics of Western Spirituality, (Paulist, 1985), pp. 181-226.

	St. Maximus Confessor, The Church’s Mystagogy, In which are explained the symbolism of certain rites performed in the divine synaxis.
	Του Αγιου Μαξιμου Μυσταγωγια περὶ τοῦ τίνων σύμβολα τὰ κατὰ τὴν ἁγίανἘκκλησίαν ἐπὶ τῆς συνάξεως τελούμενα καθεστήκῃ

	CHAPTER 24
	

	
(…) To make it easier to remember, if you wish, let us recapitulate thus the meaning of what has been said by running over it briefly. “‘
	Διὰ δὲ τὸ εὐμνημόνευτον, εἰ δοκεῖ, τὴν τῶν εἰρημένων δύναμιν κατ' ἐπιτομὴν ἐπιδραμόντες, οὕτω κεφαλαιώσωμεν

	Thus the holy church, as we said, is the figure and image of God inasmuch as through it-, he effects in his infinite power and wisdom an unconfused unity from the various essences of beings, attaching them to himself as a creator at their highest point, and this operates according to the grace of faith for the faithful, joining them all to each other in one form according to a single grace and calling of faith,- the active and virtuous ones in a single identity of will, “4 the contemplative and gnos​tic ones in an unbroken and undivided concord as well. It is a figure of both the spiritual and sensible world, with the sanctuary as symbol of the intelligible world and the nave as symbol of the world of sense.
	Εστι μὲν οὖν ἡ ἁγίαἘκκλησία τύπος, ὡς εἴρηται, καὶ εἰκὼν τοῦ μὲν Θεοῦ, ὅτι δι' αὐτῆς ἐργάζεται κατὰ τὴν ἄπειρον αὐτοῦ δύναμιν καὶ σοφίαν περὶ τὰς διαφόρους τῶν ὄντων οὐσίας ἀσύγχυτον ἕνωσιν, ὡς δημιουργὸς κατ' ἄκρον ἑαυτῷ συνέχων καὶ κατὰ μίαν τῆς πίστεως καὶ χάριν καὶ κλῆσιν τοὺς πιστοὺς ἀλλήλοις ἑνοειδῶς συνάπτουσα, τοὺς δὲ πρακτικοὺς καὶ ἐναρέτους, κατὰ μίαν γνώμης ταὐτότητα, τοὺς δὲ θεωρητικοὺς καὶ γνωστικοὺς πρὸς τούτοις καὶ καθ' ὁμόνοιαν ἀρραγῆ καὶ ἀδιαίρετον. Τοῦ δὲ κόσμου, τοῦ τε νοητοῦ καὶ τοῦ αἰσθητοῦ τύπος ἐστίν, ὡς τοῦ <μὲν> νοητοῦ κόσμου τὸ ἱερατεῖον σύμβολον ἔχουσα, τοῦ αἰσθητοῦ δέ, τὸν ναόν.

	It is as well an image of man inasmuch as it represents the soul by the sanctuary and suggests the body by the nave. Also it is a figure and image of the soul considered in itself because by the sanctuary it bears the glory of the contemplative element and by the nave the ornament of the active part. The first entrance of the holy synaxis which is cele​brated in the church signifies in general the first appearance of Christ our God, and in particular the conversion of those who are being led by him and with him from unbelief to faith and from vice to virtue and also from ignorance to knowledge.
	̓Ανθρώπου δὲ πάλιν εἰκών ἐστιν, ὡς τὴν ψυχὴν διὰ τοῦ ἱερατείου μιμουμένη, τὸ δὲ σῶμα διὰ τοῦ ναοῦ προβαλλομένη. Αὐτῆς δὲ τῆς ψυχῆς καθ' ἑαυτὴν νοουμένης τύπος ἐστὶ καὶ εἰκών, ὡς τοῦ <μὲν> θεωρητικοῦ διὰ τοῦ ἱερατείου φέρουσα τὸ ἐπίδοξον, τοῦ δὲ πρακτικοῦ διὰ τοῦ ναοῦ κόσμιον ἔχουσα. Τῆς δὲ τελουμένης ἐν αὐτῇ ἁγίας συνάξεως ἡ μὲν πρώτη εἴσοδος γενικῶς μὲν δηλοῖ τὴν πρώτην τοῦ Θεοῦ ἡμῶν παρουσίαν, ἰδικῶς δὲ τὴν δι' αὐτοῦ καὶ σὺν αὐτῷ τῶν ἐξ ἀπιστίας εἰς πίστιν καὶ ἀπὸ κακίας εἰς ἀρετὴν καὶ ἀπὸ ἀγνωσίας εἰς γνῶσιν εἰσαγομένων ἐπιστροφήν.

	The readings which take place after it signify in general the divine wishes and intentions in accordance with which everyone should conform and conduct himself, and in particular the teaching and progress in the faith of those who are believers, and the firm disposition of virtue of those who are active in accordance with which, by submitting themselves to the divine law of the command​ments, they set themselves bravely and unshakenly against the devil’s wiles and escape his adversary works; finally it signifies the contempla​tive habits of those who have knowledge, in accordance with which, by bringing together as much as possible the spiritual principles of sensi​ble realities and of Providence in what concerns them, they are borne without error to the truth.
	Τὰ δὲ γινόμενα μετ' αὐτὴν ἀναγνώσματα γενικῶς μὲν τὰ θεῖα θελήματά τε καὶ βουλήματα, καθ' ἃ χρὴ τοὺς πάντας παιδεύεσθαί τε καὶ πολιτεύεσθαι, μηνύει· ἰδικῶς δὲ τὴν κατὰ τὴν πίστιν διδασκαλίαν καὶ προκοπὴν τῶν πιστευσάντων, καὶ τῶν πρακτικῶν τὴν κατ' ἀρετὴν παγίαν διάθεσιν, καθ' ἣν τῷ θείῳ νόμῳ στοιχοῦντες τῶν ἐντολῶν ἀνδρικῶς τε καὶ ἀκλονήτως ἵστανται πρὸς τὰς μεθοδείας τοῦ διαβόλου, καὶ τὰς ἀντικειμένας ἐνεργείας διαδιδράσκουσι, καὶ τῶν γνωστικῶν τὴν κατὰ θεωρίαν ἕξιν, καθ' ἣν τοὺς τῶν αἰσθητῶν καὶ τῆς ἐπ' αὐτοῖς προνοίας πνευματικοὺς κατὰ δύναμιν συλλεγόμενοι λόγους, ἀπλανῶς πρὸς τὴν ἀλήθειαν φέρονται.

	The divine melodies of the chants indicate the divine delight and enjoyment which comes about in the souls of all. By it they are mystically strengthened in forgetting their past labors for virtue and are [p. 209] renewed in the vigorous desire of the divine and wholesome benefits still to be attained.
	Τὰ δὲ θεῖα τῶν ᾀσμάτων μελίσματα τὴν ἐγγινομένην ταῖς ἁπάντων ψυχαῖς θείαν ἡδονὴν καὶ τερπνότητα, καθ' ἣν μυστικῶς ῥωννύμεναι τῶν μὲν παρελθόντων τῆς ἀρετῆς ἐπιλανθάνονται πόνων, πρὸς δὲ τὴν τῶν λειπομένων θείων καὶ ἀκηράτων ἀγαθῶν νεάζουσι εὔτονον ἔφεσιν.

	The holy Gospel is in general a symbol of the fulfillment of this world; in particular it indicates the complete disappearance of the an​cient error in those who have believed; in the active, the mortification and the end of the law and thinking according to the flesh; and in those who have knowledge, the gathering and ascent from the numerous and various principles toward the most comprehensive principle, once the most detailed and varied natural contemplation has been reached and crossed.
	Τὸ δὲ ἅγιον Εὐαγγέλιον γενικῶς μὲν σύμβολόν ἐστι τῆς συντελείας τοῦ αἰῶνος τούτου, ἰδικῶς δὲ τῶν μὲν πιστευσάντων δηλοῖ τὸν παντελῆ τῆς ἀρχαίας πλάνης ἀφανισμόν, τῶν δὲ πρακτικῶν τὴν νέκρωσιν καὶ συντέλειαν τοῦ κατὰ σάρκα νόμου τε καὶ φρονήματος, τῶν δὲ γνωστικῶν τὴν πρὸς τὸν συνεκτικώτατον λόγον τῶν πολλῶν καὶ διαφόρων λόγων συναγωγήν τε καὶ ἀναφοράν, συντελεσθείσης αὐτοῖς καὶ περατωθείσης τῆς διεξοδικωτέρας καὶ ποικιλοτέρας φυσικῆς θεωρίας.

	The descent of the bishop from the throne and the dismissal of the catechumens signifies in general the second coming from heaven of our great God and Savior Jesus Christ and the separation of sinners from the saints and the just retribution rendered to each. In particular it means the perfect assurance of believers in faith which is produced by the Word of God become invisibly present to them, whereby every thought which still limps in some way regarding faith is dismissed from them as are the catechumens. Thus for the active ones there results per​fect detachment by which every passionate and unenlightened thought departs from the soul, and for those with knowledge the comprehen​sive science of whatever is known by which all images of material things are chased away from the soul.
	̔Η δὲ τοῦ ἀρχιερέως ἀπὸ τοῦ θρόνου κατάβασις καὶ ἡ τῶν κατηχουμένων ἐκβολὴ γενικῶς μὲν σημαίνει τὴν ἀπ' οὐρανοῦ δευτέραν τοῦ μεγάλου Θεοῦ καὶ Σωτῆρος ἡμῶνἸησοῦ Χριστοῦ παρουσίαν καὶ τὸν ἀπὸ τῶν ἁγίων ἀφορισμὸν τῶν ἁμαρτολῶν καὶ τὴν δικαίαν πρὸς τὴν ἑκάστου ἀξίαν ἀμοιβήν, ἰδικῶς δέ, τὴν τελείαν ἐν πίστει τῶν πιστευσάντων πληροφορίαν, ἣν ποιεῖ παραγινόμενος ἀοράτως ὁ Θεὸς καὶ Λόγος, δι' ἧς πᾶς ἔτι καθ' ὁτιοῦν σκάζων κατὰ τὴν πίστιν λογισμός, κατηχουμένου τρόπον, αὐτῶν ἀπελαύνεται· τῶν δὲ πρακτικῶν τὴν τελείαν ἀπάθειαν, δι' ἧς πᾶς ἐμπαθὴς καὶ ἀφώτιστος λογισμὸς τῆς ψυχῆς ἀπογίνεται· τῶν δὲ γνωστικῶν τὴν συνεκτικὴν ἐπιστήμην τῶν ἐπεγνωσμένων, δι' ἧς πᾶσαι τῶν ὑλικῶν αἱ εἰκόνες τῆς ψυχῆς ἐκδιώκονται.

	The closing of the doors and the entrance into the holy mysteries and the divine kiss and the recitation of the symbol of faith mean in general the passing away of sensible things and the appearance of spir​itual realities and the new teaching of the divine mystery involving us and the future concord, unanimity, love, and identity of everyone with each other and with God, as well as the thanksgiving for the manner of our salvation. In a particular way it means the progress of the faithful from simple faith to learning in dogmas, initiation, accord, and piety. The closing of the doors indicates the first thing, the entrance into the holy actions the second, the kiss the third, the recitation of the creed the fourth. For those at the active stage it means the transfer from ac​tivity to contemplation of those who have closed their senses and who have become outside the flesh and the world by the rejection of activi​ties for their own sake, and the ascent from the mode of the command​ments to their principle, and the connatural kinship and union of these commandments in their proper principles with the powers of the soul and the habit which is adapted to theological thanksgiving. For those [p. 210] who have knowledge, it involves the passing of natural contemplation to the simple understanding according to which they no longer pursue the divine and ineffable Word by sensation or anything that appears and the union with the soul of its powers and the simplicity which takes in under one form by the intellect the principle of Providence.
	̔Η δὲ κλεῖσις τῶν θυρῶν, καὶ ἡ τῶν ἁγίων μυστηρίων εἴσοδος καὶ ὁ θεῖος ἀσπασμὸς καὶ ἡ τοῦ συμβόλου τῆς πίστεως ἐκφώνησις, γενικῶς μὲν δηλοῖ τὴν τῶν αἰσθητῶν πάροδον καὶ τὴν τῶν νοητῶν φανέρωσιν, καὶ τὴν καινὴν τοῦ περὶ ἡμᾶς θείου μυστηρίου διδαχήν, καὶ τὴν πρὸς πάντας πάντων ἑαυτούς τε καὶ τὸν Θεὸν γενησομένην ὁμονοίας καὶ ὁμογνωμοσύνης καὶ ἀνάγκης ταὐτότητα, καὶ τὴν ἐφ' οἷς ἐσώθημεν τρόποις εὐχαριστίαν· ἰδικῶς δὲ τῶν μὲν πιστῶν τὴν ἀπὸ τῆς πλάνης πίστεως εἰς τὴν ἐν δόγμασι διδαχὴν καὶ μύησιν καὶ ὁμοφωνίαν καὶ εὐσέβειαν προκοπήν. Τὸ γὰρ πρῶτον ἡ τῶν θυρῶν δηλοῖ κλεῖσις, τὸ δεύτερον δὲ ἡ τῶν ἁγίων εἴσοδος, τὸ δὲ τρίτον ὁ ἀσπασμός, καὶ τὸ τετάρτον ἡ ἐκφώνησις τοῦ συμβόλου· τῶν δὲ πρακτικῶν, τὴν ἀπὸ πράξεως εἰς θεωρίαν μυσάντων τὰς αἰσθήσεις καὶ ἔξω σαρκὸς καὶ κόσμου γενομένων διὰ τῆς ἀποβολῆς τῶν κατ' αὐτὰς ἐνεργειῶν μετάθεσιν, καὶ τὴν ἀπὸ τοῦ τρόπου τῶν ἐντολῶν εἰς τὸν λόγον αὐτῶν ἀνάβασιν, καὶ τὴν αὐτῶν τῶν ἐντολῶν κατὰ τοὺς οἰκείους λόγους συγγενῆ πρὸς τὰς δυνάμεις αὐτῆς ψυχῆς οἰκειότητά τε καὶ ἕνωσιν, καὶ τὴν πρὸς θεολογικὴν εὐχαριστίαν ἐπιτήδειον ἕξιν· τῶν δὲ γνωστικῶν τὴν ἀπὸ τῆς φυσικῆς θεωρίας εἰς τὴν τῶν νοητῶν ἁπλῆν κατανόησιν, καθ' ἣν οὐδαμῶς δι' αἰσθήσεως ἤ τινος τῶν φαινομένων ἔτι τὸν θεῖον καὶ ἄρρητον μεταδιώκουσι λόγον, καὶ τὴν πρὸς τὴν ψυχὴν τῶν αὐτῆς δυνάμεων ἕνωσιν, καὶ τὴν κατὰ νοῦν ἑνοειδῶς συλλαμβάνουσαν τὸν τῆς προνοίας λόγον ἁπλότηατ.

	The unceasing and sanctifying doxology by the holy angels in the Trisagion signifies, in general, the equality in the way of life and con​duct and the harmony in the divine praising which will take place in the age to come by both heavenly and earthly powers, when the human body now rendered immortal by the resurrection will no longer weigh down the soul by corruption and will not itself be weighed down but will take on, by the change into incorruption, potency and aptitude to receive God’s coming. In particular it signifies, for the faithful, the the​ological rivalry with the angels in faith; for the active ones, it symbol​izes the splendor of life equal to the angels, so far as this is possible for men, and the persistence in the theological hymnology; for those who have knowledge, endless thoughts, hymns, and movements concerning the Godhead which are equal to the angels, so far as humanly possible.
	Ἡ δὲ τοῦ Τρισαγίου ἄπαυστος τῶν ἁγίων ἀγγέλων ἁγιαστικὴ δοξολογία γενικῶς μὲν σημαίνει τὴν ἅμα τε καὶ ἐν ταὐτῷ γενησομένην κατὰ τὸν αἰῶνα τὸν μέλλοντα τῶν οὐρανίων καὶ ἐπιγείων δυνάμεων ἴσην καὶ πολιτείαν καὶ ἀγωγὴν καὶ συμφωνίαν τῆς θείας δοξολογίας, ἀθανατισθέντος τοῖς ἀνθρώποις τοῦ σώματος διὰ τῆς ἀναστάσεως καὶ μηκέτι βαροῦντος τὴν ψυχὴν τῇ φθορᾷ καὶ βαρουμένου, ἀλλὰ διὰ τῆς εἰς ἀφθαρσίαν ἀλλαγῆς πρὸς ὑποδοχὴν παρουσίας Θεοῦ λαβόντος καὶ δύναμιν καὶ ἐπιτηδειότητα· ἰδικῶς δὲ τῶν μὲν πιστῶν τὴν πρὸς ἀγγέλους κατὰ τὴν πίστιν θεολογικὴν ἅμιλλαν, τῶν δὲ πρακτικῶν τὴν ἰσάγγελον, ὡς ἐφικτὸν ἀνθρώποις, κατὰ τὸν βίον λαμπρότητα καὶ τὴν εὐτονίαν τῆς θεολογικῆς ὑμνολογίας, τῶν δὲ γνωστικῶν τὰς ἰσαγγέλους κατὰ τὸ δυνατὸν ἀνθρώποις περὶ θεότητος νοήσεις τε καὶ ὑμνήσεις καὶ ἀεικινησίας.

	The blessed invocation of the great God and Father and the accla​mation of the “One is holy” and what follows and the partaking of the holy and life-giving mysteries signify the adoption and union, as well asthe familiarity and divine likeness and deification which will come about through the goodness of our God in every way on all the worthy, whereby God himself will be “all in all”- alike to those who are saved as a pattern of beauty” resplendent as a cause in those who are re​splendent along with him in grace by virtue and knowledge.
	̔Η δὲ μακαρία τοῦ μεγάλου Θεοῦ καὶ Πατρὸς ἐπίκλησις καὶ ἡ τοῦ "Εἷς ἅγιος" καὶ τῶν ἑξῆς ἐκφώνησις καὶ ἡ τῶν ἁγίων καὶ ζωοποιῶν μυστηρίων μετάληψις, τὴν ἐπὶ πᾶσι καὶ ἐπὶ πάντων τῶν ἀξίων ἐσομένην διὰ τὴν ἀγαθότητα τοῦ Θεοῦ ὑμῶν υἱοθεσίαν, ἕνωσίν τε καὶ οἰκειότητα καὶ ὁμοιότητα θείαν καὶ θέωσιν δηλοῖ· δι' ἧς πάντα ἐν πᾶσιν ἔσται τοῖς σωζομένοις αὐτὸς ὁ Θεὸς ὁμοίως, ὡς κάλλος ἀρχέτυπον κατ' αἰτίαν ἐμπρέπων τοῖς αὐτῷ δι' ἀρετῆς καὶ γνώσεως κατὰ χάριν ὁμοίως συμπρέπουσι.

	He used to call faithful, virtuous, and knowing the beginners, the proficient, and the perfect, that is, slaves, mercenaries, and sons, the three classes of the saved. “‘ The slaves are the faithful who execute the Lord’s commandments out of fear of threats and who willingly work for those who are obeyed. Mercenaries are those who out of a de​sire for promised benefits bear with patience “the burden and heat of the day,”- that is, the affliction innate in and yoked to the present life from the condemnation of our first parents, and the temptations from it on behalf of virtue, and who by free choice of will wisely exchange life for life, the present one for the future. Finally, sons are the ones who out of neither fear of threats nor desire of promised things but rather out of character and habit of the voluntary inclination and disposition’ 19 of the soul toward the good never become separated from God, as that son to whom it was said, “Son, you are always with me, and everything [p. 211] I have is yours.”‘*’ They have become as much as possible by deifica​tion in grace what God is and is believed by nature and by cause.
	Πιστοὺς δὲ καὶ ἐναρέτους καὶ γνωστικοὺς ἐκάλει τοὺς εἰσαγομένους καὶ τοὺς προκόπτοντας καὶ τοὺς τελείους, ἤγουν δούλους καὶ μισθίους καὶ υἱούς, τὰς τρεῖς τάξεις τῶν σωζομένων. Δοῦλοι γάρ εἰσι πιστοί, οἱ φόβῳ τῶν ἠπειλημένων ἐκπληροῦντες τοῦ δεσπότου τὰς ἐντολὰς καὶ τοῖς πιστευθεῖσιν εὐνοικῶς ἐπεργαζόμενοι· μίσθιοι δὲ οἱ πόθῳ τῶν ἐπηγγελμένων ἀγαθῶν βαστάζοντες μεθ' ὑπομονῆς τὸ βάρος τῆς ἡμέρας καὶ τὸν καύσωνα, τουτέστι τὴν ἔμφυτον καὶ συνεζευγμένην τῇ παρούσῃ ζωῇ ἐκ τῆς προπατορικῆς καταδίκης θλίψιν καὶ τοὺς ἐπ' αὐτῇ ὑπὲρ τῆς ἀρετῆς πειρασμούς, καὶ ζωῆς ζωὴν σοφῶς κατ' αὐθαίρετον γνώμην ἀνταλλάσσοντες, τῆς παρούσης τὴν μέλλουσαν· υἱοὶ δὲ οἱ μήτε φόβῳ τῶν ἠπειλημένων, μήτε πόθῳ τῶν ἐπηγγελμένων, ἀλλὰ τρόπῳ καὶ ἕξει τῆς πρὸς τὸ καλὸν κατὰ γνώμην τῆς ψυχῆς ῥοπῆς τε καὶ διαθέσεως μηδέποτε τοῦ Θεοῦ χωριζόμενοι κατ' ἐκεῖνον τὸν υἱόν, πρὸς ὃν εἴρηται "τέκνον, σὺ πάντοτε μετ' ἐμοῦ εἶ, καὶ τὰ ἐμὰ πάντα σά ἐστι," τοῦτο κατὰ τὴν ἐν χάριτι θέσιν ἐνδεχομένως ὑπάρχροντες, ὅπερ ὁ Θεὸς κατὰ τὴν φύσιν καὶ αἰτίαν καὶ ἔστι καὶ πιστεύεται.

	Let us, then, not stray from the holy Church of God which com​prehends in the sacred order of the divine symbols which are cele​brated, such great mysteries of our salvation. Through them, in making each of us who conducts himself worthily as best he can in Christ, it brings to light the grace of adoption which was given through holy baptism in the Holy Spirit and which makes us perfect in Christ. Instead, let us with all our strength and zeal render ourselves worthy of the divine gifts in pleasing God by good works not being occupied as are “the pagans who know not God, “l4’ with the passion of concupis​cence, “‘4, but as the holy Apostle says, “putting to death our members which are rooted in earth: fornication, impurity, passion, evil desire and covetousness which is idolatry, from which comes God’s wrath on the sons of disobedience, and all wrath, animosity, foul language, and lying, and to sum up, putting aside the old man which is corrupted by the lusts of illusion with his past deeds and lusts, let us walk in a man​ner worthy of God who has called us to his kingdom and his glory, hav​ing clothed ourselves with heartfelt compassion, with kindness, humility, meekness, and patience, bearing with one another in love and forgiving one another if one has a complaint against the other just as Christ has forgiven us, and over all these let us clothe ourselves with love and peace, the bond of perfection, to which we have been called in one body, in short, the new man who is constantly renewed in full knowledge according to the image of the one who created him. “14, For if we lived in this way we would be able to arrive at the goal of the di​vine promises with a good hope and to be filled “with the knowledge of his will in all wisdom and spiritual understanding.... being fruitful and increasing in the knowledge of the Lord, strengthened with all power according to the might of his glory for edification and long-suf​fering with joy, giving thanks to the Father for having made us worthy to share the inheritance of the saints in the light. “‘44
	Μὴ τοίνυν ἀπολειφθῶμεν τῆς ἁγίας τοῦ ΘεοῦἘκκλησίας, τοσαῦτα κατὰ τὴν τῶν τελουμένων θείων συμβόλων ἁγίαν διάταξιν τῆς σωτηρίας ἡμῶν περιεχούσης μυστήρια, δι' ὧν ἕκαστον ἡμῶν καλῶς μάλιστα πολιτευόμενον ἀναλόγως ἑαυτῷ κατὰ Χριστὸν δημιουργοῦσα τὸ δοθὲν διὰ τοῦ ἁγίου βαπτίσματος ἐν Πνεύματι ἁγίῳ χάρισμα τῆς υἱοθεσίας εἰς φανέρωσιν ἄγει κατὰ Χριστὸν πολιτευόμενον ἀλλὰ πάσῃ δυνάμει τε καὶ σπουδῇ παραστήσωμεν ἑαυτοὺς ἀξίους τῶν θείων χαρισμάτων δι' ἔργων ἀγαθῶν εὐαρεστοῦντας τῷ Θεῷ μὴ ἀναστρεφόμενοι "κατὰ τὰ ἔθνη τὰ μὴ εἰδότα Θεὸν ἐν πάθει ἐπιθυμίας," ἀλλά, καθώς φησιν ὁ ἅγιοςἈπόστολος, "νεκρώσαντες τὰ μέλη τὰ ἐπὶ τῆς γῆς, πορνείαν, ἀκαθαρσίαν, πάθος, ἐπιθυμίαν κακήν, καὶ τὴν πλεονεξίαν, ἥτις ἐστὶν εἰδωλολατρεία, δι' ἃ ἔρχεται ἡ ὀργὴ ἐπὶ τοὺς υἱοὺς τῆς ἀπειθείας, ὀργήν τε πᾶσαν καὶ θυμὸν καὶ αἰσχρολογίαν καὶ ψεῦδος," καί, <ὡς> συντόμως εἰπεῖν, "πάντα τὸν παλαιὸν ἄνθρωπον, τὸν φθειρόμενον κατὰ τὰς ἐπιθυμίας τῆς ἀπάτης, ἀποθέμενοι σὺν ταῖς πράξεσιν αὐτοῦ καὶ ταῖς ἐπιθυμίαις, ἀξίως τοῦ Θεοῦ περιπατήσωμεν, τοῦ καλέσαντος ἡμᾶς εἰς τὴν αὐτοῦ βασιλείαν καὶ δόξαν· ἐνδυσάμενοι σπλάγχνα οἰκτιρμοῦ, χρηστότητα, ταπεινοφροσύνην, πραΰτητα, μακροθυμίαν· ἀνεχόμενοι ἀλλήλων ἐν ἀγάπῃ, καὶ χαριζόμενοι ἑαυτοῖς ἐάν τις πρός τινα ἔχῃ μομφήν, καθὼς καὶ ὁ Κύριος ἐχαρίσατο ἡμῖν, ἐπὶ πᾶσί τε τὸν σύνδεσμον τελειότητος, τὴν ἀγάπην καὶ τὴν εἰρήνην, εἰς ἣν καὶ ἐκλήθημεν ἐν ἑνὶ σώματι," καί, ἵνα συνελὼν εἴπω, "τὸν νέον ἄνθρωπον, τὸν ἀνακαινούμενον εἰς ἐπίγνωσιν κατ' εἰκόνα τοῦ κτίσαντος αὐτόν." Οὕτω γὰρ ἂν βιοῦντες δυνηθείημεν πρὸς τὸ τέλος ἐλθεῖν τῶν θείων ἐπαγγελιῶν μετ' ἐλπίδος ἀγαθῆς, "πληρωθῆναί τε τὴν ἐπίγνωσιν τοῦ θελήματος αὐτοῦ καὶ πάσῃ καὶ σοφίᾳ καὶ συνέσει πνευματικῇ καρποφοροῦντες καὶ αὐξανόμενοι τῇ ἐπιγνώσει Κυρίου, ἐν πάσῃ δυνάμει δυναμούμενοι κατὰ τὸ κράτος τῆς δόξης αὐτοῦ, εἰς πᾶσαν οἰκοδομὴν καὶ μακροθυμίαν μετὰ χαρᾶς, εὐχαριστοῦντες τῷ Πατρί, τῷ ἱκανώσαντι ἡμᾶς εἰς τὴν μερίδα τοῦ κλήρου τῶν ἁγίων ἐν τῷ φωτί." 

	The clear proof of this grace is the voluntary disposition of good will toward those akin to us whereby the man who needs our help in any way becomes as much as possible our friend as God is and we do not leave him abandoned and forsaken but rather that with fitting zeal we show him in action the disposition which is alive in us with respect to God and our neighbor. For a work is proof of a disposition. Now nothing is either so fitting for justification or so apt for divinization, if I can speak thus, and nearness to God as mercy offered with pleasure [p. 212] and joy from the soul to those who stand in need. For if the Word has shown that the one who is in need of having good done to him is God​for as long, he tells us, as you did it for one of these least ones, you did it for me- ‘45 on God’s very word, then, he will much more show that the one who can do good and who does it is truly God by grace and par​ticipation because he has taken on in happy imitation the energy and characteristic of his own doing good. ‘46 And if the poor man is God, it is because of God’s condescension 147 in becoming poor for us and in tak​ing upon himself by his own suffering the sufferings of each one and “until the end of time, “‘49 always suffering mystically out of goodness in proportion to each one’s suffering. All the more reason, then, will that one be God who by loving men in imitation of God heals by him​self in divine fashion the hurts of those who suffer and who shows that he has in his disposition, safeguarding all proportion, the same power of saving Providence that God has.
	Σαφὴς δὲ τῆς χάριτος ταύτης ἐστὶν ἀπόδειξις ἡ πρὸς τὸ συγγενὲς δι' εὐνοίας ἑκούσιος συνδιάθεσις, ἧς ἔργον ἐστίν, ὡς Θεόν, οἰκειοῦσθαι κατὰ δύναμιν τὸν καθ' ὁτιοῦν τῆς ἡμῶν ἐπικουρίας δεόμενον ἄνθρωπον, καὶ μὴ ἐᾷν ἀτημέλητον καὶ ἀπρονόητον, ἀλλὰ σπουδῇ τῇ πρεπούσῃ κατ' ἐνέργειαν ἐνδείκνυσθαι ζῶσαν τὴν ἐν ἡμῖν πρός τε τὸν Θεὸν καὶ τὸν πλησίον διάθεσιν.Ἔργον γὰρ ἀπόδειξις διαθέσεως. Οὐδὲν γὰρ οὔτε πρὸς δικαιοσύνην οὕτω ῥᾴδιόν ἐστιν, οὔτε πρὸς θέωσιν–ἵν' οὕτως εἴπω–τὴν πρὸς Θεὸν ἐγγύτητα καθέστηκεν ἐπιτήδειον, ὡς ἔλεος ἐκ ψυχῆς εἰς τοὺς δεομένους μεθ' ἡδονῆς καὶ χαρᾶς προσφερόμενος. Εἰ γὰρ Θεὸν ὁ Λόγος τὸν εὗ παθεῖν δεόμενον ἔδειξεν· "Ἐφ' ὅσον γὰρ ἐποιήσατε, φησίν, ἑνὶ τούτων τῶν ἐλαχίστων, ἐμοὶ ἐποιήσατε." Θεὸς δὲ ὁ εἰπών, πολλῷ μᾶλλον τὸν εὖ ποιεῖν δυνάμενον καὶ ποιοῦντα, δείξει ἀληθῶς κατὰ χάριν καὶ μέθεξιν ὄντα Θεόν, ὡς τὴν αὐτοῦ τῆς εὐεργεσίας εὐμιμήτως ἀνειλημμένον ἐνέργειάν τε καὶ ἰδιότητα. Καὶ εἰ Θεὸς ὁ πτωχός, διὰ τὴν τοῦ δι' ἡμᾶς πτωχεύσαντος Θεοῦ συγκατάβασιν, καὶ εἰς ἑαυτὸν ἑκάστου συμπαθῶς ἀναδεχομένου πάθη καὶ μέχρι τῆς συντελείας τοῦ αἰῶνος κατὰ τὴν ἀναλογίαν τοῦ ἐν ἑκάστῳ πάθους ἀεὶ δι' ἀγαθότητα πάσχοντος μυστικῶς, πλέον δηλονότι κατὰ τὸν εἰκότα λόγον ἔσται Θεός, ὁ κατὰ μίμησιν τοῦ Θεοῦ διὰ φιλανθρωπίαν τὰ τῶν παθόντων πάθη δι' ἑαυτοῦ θεοπρεπῶς ἐξιώμενος, καὶ τὴν αὐτὴν τῷ Θεῷ κατὰ ἀναλογίαν τῆς σωστικῆς προνοίας κατὰ διάθεσιν ἔχων δεικνύμενος δύναμιν.

	Who, then, is so slow and lazy with regard to virtue as not to de​sire divinity when one can acquire it at such small cost and so readily and easily? For a firm and secure protection of these things and an easyway to salvation outside of which none of these benefits will be kept truly without harm by the one who has them is the personal attention to our actions whereby in learning to regard and consider what con​cerns us alone we free ourselves from the hollow hurt caused by others. For if we learn to see and examine ourselves alone we will never inter​fere in another’s concerns whatever they might be because we acknowl​edge God as the only wise and just judge who judges wisely and justly all things that exist according to the principle of their being not accord​ing to the manner of their appearance. ‘49 Men might also make a judg​ment by looking vaguely at appearances but the truth and meaning of existing things are not at all to be found there.
	Τίς οὖν ἄρα πρὸς ἀρετὴν οὕτω βραδύς ἐστι καὶ δυσκίνητος, ὥστε μὴ ἐφίεσθαι θεότητος, οὕτως εὐώνου τε καὶ εὐπορίστου καὶ ῥᾳδίας οὔσης τῆς κτήσεως;Ἀσφαλὴς δὲ τούτων ἐστὶ καὶ ἄσυλος φυλακή, καὶ εὐμαρὴς πρὸς σωτηρίαν ὁδός· ἧς, οἶμαι, χωρὶς κατ' ἀλήθειαν οὐδὲν ἔσται τῶν ἀγαθῶν ἀβλαβῶς τῷ ἔχοντι συντηρούμενον· ἡ αὐτοπραγία, εἴτουν ἰδιοπραγία, δι' ἧς τὰ καθ' ἑαυτοὺς σκοπεῖν τε καὶ διασκέπτεσθαι μόνους μανθάνοντες τοῦ παρ' ἄλλων διακενῆς βλάβην ἔχειν ἐλευθερούμεθα. Εἰ γὰρ ἑαυτοὺς μόνους ὁρᾷν τε καὶ ἐτάζειν μάθοιμεν, οὐδέποτε τοῖς τῶν ἄλλων, ὡς δ' ἂν ἔχοντα τύχωσιν, ἐπιθησόμεθα· γινώσκοντες ἕνα μόνον κριτὴν σοφόν τε καὶ δίκαιον τὸν Θεόν, τὸν σοφῶς τε καὶ δικαίως πάντα τὰ γινόμενα κρίνοντα, καθ' ὃν γεγένηται λόγον, ἀλλ' οὐ καθ' ὃν πεφανέρωται τρόπον· ὃν ἴσως ἂν δύναιντο καὶ ἄνθρωποι κρίνειν, ἀμυδρῶς εἰς τὸ φαινόμενον βλέποντες, περὶ ὃ οὐ πάντως ἐστὶν ἡ ἀλήθεια, οὐδὲ τῶν γινομένων λόγος

	God, on the other hand, who looks at the soul’s hidden motivation and its unseen desire and the principle of these by which the soul is drawn, and its goal, that is, the foreseen end of every action, judges rightly, as was said, all the actions of men. And if we are zealous in succeeding in this and stay within our limited compass without becoming involved in external things we shall not permit the eye, ear, or tongue either to see, hear, or speak at all, if possible, what is the business of others, or at least in getting involved with compassion rather than with passion, we allow ourselves to see, hear, and speak them for our profit and only insofar as it seems good to the divine Word who controls them. For nothing slips more easily toward sin than these organs when they are not disciplined by reason,  [p. 213] and on the other hand nothing is more apt to salvation when it com​mands, controls, and leads them toward where it ought and chooses to go.
	.Ὁ δὲ Θεὸς τὸ ἀφανές τε κίνημα τῆς ψυχῆς, καὶ τὴν ἀόρατον ὁρμήν, καὶ τὸν λόγον αὐτόν, καθ' ὃν ὥρμηται ἡ ψυχή, καὶ τὸν τοῦ λόγου σκοπόν, τουτέστι τὸ παντὸς πράγματος προεπινοούμενον τέλος βλέπων, κρίνει δικαίως, ὡς ἔφην, πάντα τὰ παρὰ τῶν ἀνθρώπων πραττόμενα ὅπερ εἰ κατορθῶσαι σπουδάσομεν, καὶ ἑαυτοῖς ἑαυτοὺς περιορίσομεν τοῖς ἐκτὸς οὐκ ἐπιφυόμενοι, οὔτε ὁρᾷν, οὔτε ἀκούειν, οὔτε λαλεῖν, τὸν ὀφθαλμόν, ἢ τὸ οὖς, ἢ τὴν γλῶσσαν τὰ τῶν ἄλλων ἀφήσομεν, εἰ μὲν οἷόν τέ ἐστι, παντελῶς, εἰ δὲ μήγε, συμπαθῶς μᾶλλον, ἀλλ' οὐ μὴ ἐμπαθῶς τούτοις ἐνεργεῖν, καὶ εἰς κέρδος ἡμέτερον ὁρᾷν τε καὶ ἀκούειν, καὶ λαλεῖν ἐπιτρέποντες καὶ τοσοῦτον μόνον, ὅσον τῷ ἡνιοχοῦντι ταῦτα θείῳ λόγῳ δοκεῖ. Οὐδὲν γὰρ τούτων τῶν ὀργάνων πρὸς ἁμαρτίαν ἐστὶν εὐολισθότερον, μὴ λόγῳ παιδαγωγουμένων· καὶ οὐδὲν πάλιν πρὸς σωτηρίαν αὐτῶν ἑτοιμότερον, τάσσοντος αὐτὰ τοῦ λόγου καὶ ῥυθμίζοντος καὶ ἐφ' ἃ δεῖ καὶ βούλεται ἄγοντος. 

	Therefore, let us to the best of our ability not be careless in obey​ing God who calls us to eternal life and to a blessed end through the ob​servance of his divine and saving commandments “to receive mercy and find grace as an aid in time of need.”‘S°
	Μὴ τοίνυν ἀμελήσωμεν κατὰ δύναμιν τοῦ πείθεσθαι τῷ Θεῷ, καλοῦντι ἡμᾶς εἰς ζωὴν αἰώνιον καὶ μακάριον τέλος διὰ τῆς ἐργασίας τῶν αὐτοῦ θείων τε καὶ σωτηρίων ἐντολῶν, ἵνα λάβωμεν ἔλεος, καὶ χάριν εὕρωμεν εἰς εὔκαιρον βοήθειαν·

	“For grace,” says the divine Apostle, “is with all who love our Lord Jesus Christ in incorruptibil​ity,”‘5’ that is, those who love our Lord with the incorruptibility of vir​tue and the pure and sincere dignity of life, or to speak more clearly, those who love the Lord by doing his will and by not transgressing any of his commands.
	"ἡ γὰρ χάρις," φησὶν ὁ θεῖοςἈπόστολος, "μετὰ πάντων τῶν ἀγαπόντων τὸν Κύριον ἡμῶνἸησοῦν Χριστὸν ἐν ἀφθαρσίᾳ," τουτέστι τῶν μετὰ τῆς κατ' ἀρετὴν ἀφθαρσίας καὶ τῆς κατὰ τὸν βίον καθαρᾶς τε καὶ ἀνυποκρίτου σεμνότητος ἀγαπόντων τὸν Κύριον ἐν τῷ ποιεῖν αὐτοῦ τὰ θελήματα καὶ μὴ παραφθειρόντων τι τῶν θείων αὐτοῦ προσταγμάτων.

	CONCLUSION
	

	These things I have explained to the best of my ability as I have been taught, as the reward of obedience, not daring to touch on matters more mystical and sublime. But should any devout person desire to know them let him read what has been divinely worked out by Saint Dionysius the Areopagite and he will find the true revelation of inef​fable mysteries granted to the human race through his divine intelli​gence and tongue “for those who are to inherit salvation. “ 112
	Ταῦτα μὲν ἐγὼ περὶ τούτων διὰ τὸν τῆς ὑπακοῆς μισθόν, κατὰ δύναμιν, ὡς ἐδιδάχθην, ἐξεθέμην, τῶν μυστικωτέρων τε καὶ ὑψηλοτέρων ἅψασθαι μὴ τολμήσας· ἅπερ εἰ ποθεῖ τις γνῶναι τῶν φιλομαθῶν, τοῖς περὶ τούτων τῷ ἁγίῳ Διονυσίῳ τῷἈρεοπαγίτῃ ἐνθέως πονηθεῖσιν ἐντύχοι καὶ εὑρήσει κατ' ἀλήθειαν μυστηρίων ἀρρήτων ἀποκάλυψιν, διὰ τῆς θείας αὐτοῦ καὶ διανοίας καὶ γλώττης χαρισθεῖσαν τῷ τῶν ἀνθρώπων γένει, "διὰ τοὺς μέλλοντας κληρονομεῖν σωτηρίαν."

	And if these things have not fallen far off from your desire, it is thanks to Christ the giver of good things and to you who insisted that they be said. But if they have fallen far short of your expectations, what shall I do or suffer, I who have not had the strength to say them? For weak​ness should not be punished but pardoned.- you must rather approve and not blame me for having yielded to you and accepted the task, es​pecially you to whom it is enjoined to love for the sake of God. And God is pleased with anything which is genuinely offered from the soul to the best of its ability even if this seems small in comparison with great things. He did not reject the widow who offered her two small coins ‘S4 and whatever the widow and her two coins signified. It could be the soul widowed from wickedness which has forsaken the old law as a husband but is not yet worthy of sublime union with the Word of God, but yet offers as a pledge the coins of reason and conduct in due proportion; or else faith and good conscience, or habit and exercise in good things, or contemplation and activity corresponding to them, or knowledge and virtue in proportion, or means which are slightly higher, I mean those in the natural and the written law. When the soul [p. 214] has attained these it gives them up in surpassing and abandoning them as all it has to live on, wishing only to be united to the Word of God. And it accepts to be widowed of violent modes and usages and customs according to nature and law as one becomes widowed of a spouse. Or the meaning could be hinting by means of the letter in which the story is told at something else which is more spiritual than these, understand​able only to those who are pure of mind. For everything which seems great to men in virtue is small when compared to the reason which is initiated in theology. But even though they are small of ordinary ma​terial and of little worth they still bear just as much as gold coins, the very precious material that the rich offer, the same royal stamp”, be​sides the intention of her who offers it wholeheartedly.
	Καὶ εἰ μὲν πολὺ τῆς ὑμῶν ἐπιθυμίας οὐκ ἀποπέπτωκε, τῷ Χριστῷ χάρις τῷ χορηγῷ τῶν καλῶν, καὶ ὑμῖν τοῖς λεχθῆναι ταῦτα βιασαμένοις. Εἰ δὲ μακράν που καὶ πολὺ τῆς ἐλπίδος ἀπολείπεται, τί πάθω ἢ τί δράσω, περὶ τὸ λέγειν ἀσθενήσας; Συγγνωστὸν γάρ, οὐ τιμωρητόν, ἡ ἀσθένεια· καὶ ἀποδεκτὸν μᾶλλον, ἀλλ' οὐ μεμπτὸν τὸ ἐγχωροῦν καὶ ἐνδεχόμενον, καὶ μάλισθ' ὑμῖν, τοῖς ἀγαπᾷν διὰ τὸν Θεὸν προθεμένοις. Καὶ Θεῷ δὲ φίλον τὸ κατὰ δύναμιν ἅπαν γνησίως ἐκ ψυχῆς προσαγόμενον, κἂν μικρὸν συγκρίσει μεγάλων ὑπάρχον φανήσεται· ὃς οὐδὲ τὴν χήραν τὰ δύο λεπτὰ προσκομίσασαν ἀπώσατο, ἥτις ποτὲ ἦν ἡ χήρα αὕτη καὶ τὰ δύο λεπτά, εἴτε ψυχὴ κακίας χηρεύουσα, καὶ ὥσπερ ἄνδρα τὸν παλαιὸν μὲν ἀποβαλομένη νόμον, οὔπω δὲ τῆς πρὸς τὸν Λόγον καὶ Θεὸν ἄκρας συναφείας ἀξία, προσάγουσα δὲ ὅμως αὐτῷ ἀρραβῶνος λόγῳ ὥσπερ λεπτά, τὸν τέως σύμμετρον λόγον καὶ βίον, ἢ πίστιν καὶ ἀγαθὴν συνείδησιν, ἢ τὴν περὶ τῶν καλῶν ἕξιν καὶ ἐνέργειαν, ἢ τὴν τούτοις πρόσφορον θεωρίαν καὶ πρᾶξιν, ἢ τὴν ἀνάλογον γνῶσιν καὶ ἀρετήν· ἢ τοὺς μικρὸν ὑπὲρ ταῦτα, φημὶ δὲ τοὺς ἐν τῷ φυσικῷ καὶ τῷ γραπτῷ νόμῳ λόγους, οὓς ἡ ψυχὴ κεκτημένη, κατ' ἔκστασιν τούτων καὶ ἄφεσιν ὡς ὅλου βίου καὶ ζωῆς μόνῳ συναφθῆναι τῷ Λόγῳ καὶ Θεῷ βουλομένη προσάγει, καὶ τῶν κατὰ φύσιν καὶ νόμον βιαίων τρόπων τε καὶ θεσμῶν καὶ ἐθῶν, ὥσπερ ἀνδρῶν χηρεύειν δέχεται, εἴτε τι ἄλλο τούτων πνευματικώτερον, καὶ μόνοις θεωρητὸν τοῖς καθαροῖς τὴν διάνοιαν, διὰ τοῦ καθ' ἱστορίαν πληρωθέντος γράμματος ὁ λόγος αἰνίττεται. Πάντα γὰρ τῷ κατὰ θεολογίαν ἐποπτικῷ συγκρινόμενα λόγῳ, τὰ ἐν ἀνθρώποις δοκοῦντα κατ' ἀρετὴν εἶναι μεγάλα, μικρὰ τυγχάνει. Πλήν γε ὅτι κἂν μικρά, καὶ ἐξ ὕλης εὐτελοῦς καὶ οὐ πολὺ τιμίας, ἀλλ' οὖν τοῖς ἐκ χρυσοῦ νομίσμασι τῆς ἐν ὕλαις τιμιωτέρας, ἃ προσφέρουσιν οἱ εὐπορώτεροι, κατὰ τὸ ἴσον τὸν βασιλικὸν χαρακτῆρα φέροντα, κατὰ [καὶ τὸ] πλέον ἴσως ἔχοντα τῆς προσαγούσης τὴν ἐξ ὅλης διαθέσεως πρόθεσιν. 

	In imitation of this woman I have myself offered to God and to you, Beloved, these thoughts and words that come from an intelligence and tongue poor and of little worth on the subject you asked me about.
	Ταύτην κἀγὼ μιμούμενος τὴν χήραν, Θεῷ τε καὶ ὑμῖν, ἠγαπημένοι, τὰ μικρὰ ταῦτα καὶ εὐτελῆ καὶ ἐξ εὐτελοῦς καὶ πτωχῆς διανοίας καὶ γλώσσης προενηνεγμένα νοήματά τε καὶ ῥήματα 

	I offer them to you as small coins, beseeching your venerable and holy soul first not to request any further writing of anything I may have spo​ken of for two reasons. First, because I have not yet acquired that pure and enduring fear of God ‘S6 nor the firm habit of virtue, nor the stead​fast and tranquil settling of true righteousness whose weight in a special way confers authority to the words; and second, because being still tossed about by great waves of passion as by a raging sea, ‘S’ and being still very far from the harbor of divine detachment and having an un​certain end of life, ‘SR 1 do not want to have my written words to stand as an accuser in addition to my deeds. But finally, having accepted the gift of my obedience, if you wish, commend me by your prayers to Christ the great and only God and Savior of our souls, to whom be “glory and power” ,59 with the Father and the Holy Spirit forever. Amen.
	ὥσπερ λεπτά, περὶ ὧν ἐκελεύσατε, προσενήνοχα, παρακαλῶν τὴν εὐλογημένην ὑμῶν καὶ ἁγίαν ψυχήν· πρῶτον μέν, μηδενὸς ἔτι τῶν παρ' ἐμοῦ λεγομένων ἔγγραφον ζητῆσαι σημείωσιν, –δυοῖν ἕνεκεν· ἑνὸς μέν, ὅτι μηδέπω τὸν φόβον ἐκτησάμην τοῦ Θεοῦ τὸν ἁγνὸν καὶ διαμένοντα, οὐδ' ἀρετῆς ἕξιν στερέμνιον καὶ δικαιοσύνης ἀληθοῦς πῆξιν σταθερὰν καὶ ἀσάλευτον, τὰ μαρτυροῦντα μάλιστα τοῖς λόγοις τὸ βέβαιον· ἑτέρου δέ, ὅτι πολλῷ κλύδωνι παθῶν ἔτι δίκην θαλάσσης ἀγρίας περιδονούμενος καὶ πολὺ τοῦ θείου ἀπαθείας ἀπέχων λιμένος, καὶ ἄδηλον ἔχων τοῦ βίου τὸ πέρας, οὐ βούλομαι πρὸς τοῖς ἔργοις καὶ τὸν ἐν γράμμασι λόγον ἔχειν κατήγορον–ἔπειτα δὲ τῆς εὐπειθείας χάριν, εἰ δέον ἐστίν, ἀποδεξάμενοι, Χριστῷ με δι' εὐχῶν παράθεσθε τῷ μεγάλῳ καὶ μόνῳ Θεῷ καὶ Σωτῆρι τῶν ἡμετέρων ψυχῶν, ᾧ ἡ δόξα καὶ τὸ κράτος, σὺν τῷ Πατρὶ καὶ τῷ ἁγίῳ Πνεύματι, εἰς τοὺς αἰῶνας.Ἀμήν.


Gertrude the Great: The Herald of Divine Love
Translations of Book II  by M.Winkworth, (CWS, Paulist, 1993)).  Latin text in SC 139 (Cerf, Paris, 1968).

The Beginnings of her Contemplative Experience

Book II, 1

	
At the stated hour, then, I was standing in the middle of the dormitory.  An older nun was approaching and, having bowed my head with the reverence prescribed by our rule, I looked up and saw before me a youth of about sixteen years, handsome and gracious.  Young as I was then, the beauty of his form was all that I could have desired, entirely pleasing to the outward eye.  Courteously and in a gentle voice  (cf. Gen. 50:21) he said to me: Soon will come your salvation; why are you so sad?  Is it because you have no one to confide in that you are sorrowful?
	2. Igitur in praedicta hora dum starem in medio dormitorii et secundum reverentiam Ordinis obvianti mihi seniori caput inclinatum erigerem, astantem mihi vidi juvenem amabilem et delicatum, quasi sedecim annorum, in tali forma qualem tunc juventus me exoptasset exterioribus ocukis meis placiturum.  Qui vultu blando lenibusque verbis dixit mihi: Cito veniet salus tua; quare moerore consumeris?  Numquid consiliarius non est tibi, quia innovavit te dolor? (First responsory at Matins, Second Sunday of Advent)

	
While he was speaking, although I knew that I was really in the place where I have said,  it seemed to me that I was in the Choir, in the corner where I usually say my tepid prayers; and it was there that I heard these words: I will save you.  I will deliver you.  Do not fear.  With this, I saw his hand, tender and fine, holding mine, as though to plight a troth, and he added: With my enemies you have licked the dust (cf. Ps. 71:9) and sucked honey among thorns.  Come back to me now, and I will inebriate you with the torrent of my divine pleasure (Ps. 35:9).
	Haec cum diceret, quamvis me corporaliter scirem in praedicto loco, tamen videbar mihi esse in choro, in angulo quo tepidam orationem facere consuevi, et ibi audivi sequentia verborum, scilicet: Salvabo te et liberabo te, noli timere.  Quae cum audivi, vidi teneram dexteram et delicatam tenentem dexteram meam quasi haec verba pollicitando firmaret; et adjecit: Cum inimicis meis terram lambisti et mel inter spinas linxisti, tandem revertere ad me, et ego torrente voluptatis meae divinae inebriabo te.

	
As he was saying this, I looked and saw, between him and me, that is to say, on his right and on my left, a hedge of such length that I could not see the end of it, either ahead or behind.  The top of this hedge was bristling with such large thorns that there seemed no way to get back to the youth.
	Quod cum diceret, respiciens vidi inter me et illum, scilicet ad dexteram illius et sinistram meam, sepam tam infinitae longitudinis ut nec post tergum finis longitudinis illius appareret.  In summitate vero eijusdem sepis tam grand strue spinarum videbatur communita ut nusquam mihi transitus pateret ad praedictum juvenum revertendi.

	As I hesitated, burning with desire and almost fainting, suddenly he seized me and, lifting me up with the greatest ease, placed me beside him.  But on the hand with which he had just given me his promise I recognized those bright jewels, his wounds, which have canceled all our debts (Col. 2:4).
	Et cum hinc haesitans et desiderio aestuans et quasi deficiens starem, ipse repente absque omni difficultate apprehendens me levavit et juxta se statuit.  Sed cum in manu illa, ex qua praedictum promissum recepi, recognoerim vulnerum illorum praeclara monilia quibus omnium irritantur chirographa.

	
I praise, adore, bless, and thank you to the best of my ability for your wise mercy and your merciful wisdom!  For you, my Creator and my Redeemer, have sought to curb my stiff-necked obstinacy under your sweet yoke with the remedy best suited to my infirmity.  From that hour, in a new spirit of joyful serenity, I began to follow the sweet odor of your perfumes (Song 1:3), and I found your yoke sweet and your burden tolerable (Mat. 11:30) which a short time ago I had thought to be unbearable.
	laudo, adoro, benedico et gratias ago, ut possum, sapienti misericordiae et misericordi sapientiae tuae; quia tu, creator et redemptor meus, tali modo cervicem meam indomitam suavi jugo tuo submittere conabaris, conficiens temperantisime potionem invalitudini meae congruentem.  Nam ex tunc nova spiritus hilaritate serenata in suaveolentia unguentorum tuorum procedere coepi, ut et ego jugum tuum suave et onus tuum leve reputarem, quod paulo ante velut importabile judicavi.


St. Gertrude the Great: The Herald of Divine Love. tr of Book II  by M.Winkworth, (CWS, Paulist, 1993); Latin text in SC 139 (Cerf, Paris, 1968). On the Feast of Christmas (Book II, 6)

	It was in the holy night, when the dew of divinity came down, shedding sweetness over all the earth, and the heavens were melting, made sweet like honey.  My soul, like a dampened fleece on the threshing-floor (Jd 6.37-38) of the community was meditating on this mystery.
	(2.1) In nocte sacratissima, quando dulcorante rore divinitatis per totum mundum melliflui facti sunt coeli  (Second Responsory of Christmas; Ant. and Intr. Rorate coeli) vellus animae meae in area communitatis madefactum (Jd 6.37-38) attentavit meditando

	Through the exercise of this devotion I was trying to give my poor services in assisting at the divine birth when, like a star shedding its ray, the Virgin brought forth her son, true God and true man.
	 se ingere et per devotionis exercitationem ministerium exhibere supercoelesti illi partui, qua sicut radium protulit (Seq. Laetabundus) Virgo filium verum Deum et hominem (Secr. of mass De Beatd of Advent).

	In an instant I knew what it was that I was being offered and what it was that I received, as it were, into the heart of my soul: a tender newborn babe.  In him was hidden the supreme gift of perfection, truly the very best of gifts.
	(2.6) Cognovit quasi in momentaneo quodam ostento porrigi sibi et recipi a se tamquam in parte cordis tenerum quemdam puerulum velut sub ea hora natum, in quo certe latuit donum summae perfectionis ac vere optimum datum (Js 1.17)

	
And while I held him within my soul, suddenly I saw myself entirely transformed into the color of the heavenly babe - if it is possible to describe as color that which cannot be compared with any visible form.
	Quem cum intra se teneret anima mea, repente tota mutata videbatur cum ipso in eumdem colorem, si tamen color dici possit quod nulli visibili speciei valet comparari.

	Then I received in my soul intelligence of those sweetest and most ineffable words: God shall be all in all (1 Cor 15.28) I rejoiced that I was not denied the welcome presence and delightful caresses of my Spouse.
	(2.13) Hinc percepit anima mea intellectum quemdam ineffabilem verborum illorum suavifluorum: Erit Deus omnia in omnibus (1 Cor 15.28)  cum dilectum praecordiis suis immissum se continere sentiret et cum jucundissimae blanditatis sponsi gratam praesentiam sibi non deesse gauderet.

	
With insatiable avidity, therefore, I drank in, like deep draughts from a cup of nectar, divinely inspired words such as these:
	
Unde melita pocula talium verborum divinitus propinata insatiabili aviditate imbibebat:

	“As I am the figure of the substance (Heb 1.3) of the Father, through my divine nature, in the same way, you shall be the figure of my substance through my human nature,
	(2.20) “Sicut ego sum figura substantiae Dei Patris (Heb 1.3) in divinitatae, sic tu eris figura substantiae meae ex parte humanitatis,

	receiving in your deified soul the brightness of my divinity, as the air receives the sun’s rays
	suscipiens in tuam deificatam animam emissiones meae divinitatis, sicut aer suscipit solares radios; (cf.Benedict, RB Pr.9)

	and, penetrated to the very marrow by this unifying light, you will become capable of an ever closer union with me.”
	quo unitivo medullitus penetrata habilitaris ad familiariorem mei unionem” (SC 139, pp. 256-258)


ON THE FEAST OF THE EPIPHANY BOOK IV, 6: 3-4Translations of Book  IV in C. Vagaggini (Theol. Dimensions of the Liturgy,  tr. Doyle and Jurgens: Collegeville 1976). Latin text in SC 255 (Paris,1978).

























On the Feast of the Blessed Trinity, The Herald of Divine Love, Book IV, Chapter 41(43) Translations of Book IV in C. Vagaggini (Theol. Dimensions of the Liturgy, tr. Doyle and Jurgens: Collegeville 1976).  Latin text in SC 255 (Cerf, Paris, 1968, 1978).

	
	

	While [on the Feast of the Trinity] the antiphon Osculetur me was being sung, a voice from the throne said
	Hinc dum cantaretur antiphona Osculetur me, (Cant. 1.1) facta est vox de throno dicens:

	“Draw near, My beloved Son, in whom I am in every respect highly pleased, and give me, to my delight, a most sweet kiss.”
	“Accedat Filius meus dilectus, in quo mihi per omnia optime complacui (Mt 3.17;17.5), et deliciositati meae persuavissimum praebeat osculum.”

	Then the Son of God in human form drawing near, gave a most sweet kiss to the incomprehensible Divinity,
	Tunc procedens Filius Dei in humana forma, praebuit suavissimum osculum incomprehensibili divinitati,

	to which bond of inseparable union only the most holy humanity happily merited to be joined. . .
	cui foedere inseperabilis unionis sola ejus humanitas sanctissima felicissime meruit copulare. . .

	
[Gertrude] understood then that on that feast every time the Son was named, God the Father caressed His most beloved Son in a way incomprehensible and inexpressible.
	
Intellexit etiam quod quoties in festo illo nominabatur persona filii, totius Deus Pater ineffabili et inaestimabili modo ipsi Filio amantissimo blandiebatur;

	By that caress the humanity of Jesus Christ was wonderfully clarified; and by that clarification of the humanity of Jesus all the elect conceived a new knowledge of the incomprehensible Trinity
	et ex illa blanditate humanitas Jesu Christi miro modo clarificabatur; et ex ille clarificatione humanitatis Christi, omnes sancti percipiebant novam cognitionem incomprehensiblis Trinitatis

	. . .then it seemed to her that the whole resplendent and ever-tranquil Trinity, with great kindness deigned to incline itself toward the most worthy Heart of Jesus, which, like a lyre, began to vibrate wonderfully and to resound sweetly in the presence of the Trinity.
	. . .videbatur quod tota fulgida semperque tranquilla Trinitas benignissima dignatione acclinaretur ad Cor Jesu dignissimum, quod in modum citarae in conspectu sanctissimae Trinitatis mirabiliter volvebatur ac dulciter resonabat,

	And the Trinity set three strings [in that lyre-like heart] which would be able without interruption to supply for Gertrude’s every defect, with the invincible omnipotence of God the Father, the Wisdom of the Son of God, and the benevolence of the Holy Spirit, according to the good pleasure of the Most Blessed Trinity. (Vag. 764-765)
	et in illud poneret tres chordas quae sine intermissione secundum insuperabilem Dei Patris omnipotentiam ac Filii Dei sapientiam necnon Spiritus Sancti benevolentiam, omnem ipsius defectum ac placitum beatissimae Trinitatis persolvere deberent.


Clement of Alexandria - The Stromata or Miscellanies I, 28
(On The fourfold division of Mosaic Philosophy)
tr. W.L. Alexander, ser. The Ante Nicene Fathers  v. 2, (Grand Rapids, 1986) pp. 340-341.

Clement of Alexandria, Stromata, ed. Stählin, Früchtel,& Treu, Clemens Alexandrinus, vols. 2, (3rd edn.) & 3, (2nd edn.), ser.  Die griechischen christlichen Schriftsteller 52(15), 17 (Berlin, Akademie-Verlag, v.2:1960; v.3:1970): pp. 2:3-518; 3:3-102. [TLG: 0555,004]

	[p.340]  CHAP. 28.—THE FOURFOLD DIVISION OF THE MOSAIC LAW.
	

	
[ld] The Mosaic philosophy is accordingly divided into four parts: into the historical and that which is properly called the legislative, which two pertain to ethical exposition; third, the hierurgical [“priestly”], which concern the contemplation of nature; 
	[1.28.176.1.] Ἡ μὲν οὖν κατὰ Μωυσέα φιλοσοφία τετραχῇ τέμνεται, εἴς τε τὸ ἱστορικὸν καὶ τὸ κυρίως λεγόμενον νομοθετικόν, ἅπερ ἂν εἴη τῆς ἠθικῆς πραγματείας ἴδια, τὸ τρίτον δὲ εἰς τὸ ἱερουργικόν, ὅ [1.28.176.2] ἐστιν ἤδη τῆς φυσικῆς θεωρίας· 

	[ld] fourth, and superior to all, [is] the theological class, or “epoptics,” which Plato says concerns the truly great mysteries, while Aristotle calls this class metaphysics.
	καὶ τέταρτον ἐπὶ πᾶσι τὸ θεολογικὸν εἶδος, ἡ ἐποπτεία, ἥν φησιν ὁ Πλάτων τῶν μεγάλων ὄντως εἶναι μυστηρίων,Ἀριστοτέλης δὲ τὸ εἶδος τοῦτο μετὰ τὰ φυσικὰ [1.28.176.3 ] καλεῖ. 

	
Dialectics, accordng to Plato, is, as he says in The Statesman, a science devoted to the discovery of things.  And it is to be acquired by the wise man, not for the sake of saying or doing ought of what we find among men (as the dialecticians, who occupy themselves in sophistry do) but to be able to say and do, as far as possible, what is pleasing to God.
	καὶ ἥ γε κατὰ Πλάτωνα διαλεκτική, ὥς φησιν ἐν τῷ Πολιτικῷ, τῆς τῶν ὄντων δηλώσεως εὑρετική τίς ἐστιν ἐπιστήμη, κτητὴ δὲ αὕτη τῷ σώφρονι οὐχ ἕνεκα τοῦ λέγειν τε καὶ πράττειν τι τῶν πρὸς τοὺς ἀνθρώπους, ὥσπερ οἱ νῦν διαλεκτικοὶ περὶ τὰ σοφιστικὰ ἀσχολούμενοι ποιοῦσιν, ἀλλὰ <τοῦ> τῷ θεῷ κεχαρισμένα μὲν λέγειν [1.28.177.1] δύνασθαι, κεχαρισμένα δὲ πράττειν, τὸ πᾶν εἰς δύναμιν. 

	
But the true dialectic, being philosophy mixed with truth, by examining things and testing forces and powers, gradually ascends in relation to the most excellent essence of all, and essays to go beyond to the God of the universe, professing not the knowledge of mortal affairs, but the science of things divine and heavenly, in accordance with which follows a suitable course of practice with respect to words and deeds, even in human affairs.
	μικτὴ δὲ φιλοσοφίᾳ οὖσα τῇ ἀληθεῖ ἡ ἀληθὴς διαλεκτικὴ ἐπισκοποῦσα τὰ πράγματα καὶ τὰς δυνάμεις καὶ τὰς ἐξουσίας δοκιμάζουσα ὑπεξαναβαίνει ἐπὶ τὴν πάντων κρατίστην οὐσίαν τολμᾷ τε ἐπέκεινα ἐπὶ τὸν τῶν ὅλων θεόν, οὐκ ἐμπειρίαν τῶν θνητῶν, ἀλλ' ἐπιστήμην τῶν θείων καὶ οὐρανίων ἐπαγγελλομένη, ᾗ συνέπεται καὶ ἡ [περὶ] τῶν ἀνθρωπείων περί τε τοὺς λόγους καὶ τὰς πράξεις οἰκεία χρῆσις. 

	Rightly, therefore, the Scripture, in its desire to make us such dialecticians, exhorts us: “Be ye skillful money-changers”
 rejecting some things, but retaining what is good. 
	[1.28.177.2] εἰκότως ἄρα καὶ ἡ γραφὴ τοιούτους τινὰς ἡμᾶς διαλεκτικοὺς οὕτως ἐθέλουσα γενέσθαι παραινεῖ· < γίνεσθε δὲ δόκιμοι τραπεζῖται, > τὰ [1.28.177.3] μὲν ἀποδοκιμάζοντες, τὸ δὲ καλὸν κατέχοντες· 

	
For this true dialectic is the science which analyses the objects of thought, and shows abstractly and by itself the individual substratum of existences, or the power of dividing things into genera, which descends to their most special properties, and presents each individual object to be contemplated simply as it is.
	αὕτη γὰρ τῷ ὄντι ἡ διαλεκτικὴ φρόνησίς ἐστι περὶ τὰ νοητὰ διαιρετική, ἑκάστου τῶν ὄντων ἀμίκτως τε καὶ εἰλικρινῶς τοῦ ὑποκειμένου δεικτική, ἢ δύναμις περὶ τὰ τῶν πραγμάτων γένη διαιρετική, μέχρι τῶν ἰδικωτάτων καταβαίνουσα, παρεχομένη ἕκαστον τῶν ὄντων καθαρὸν οἷον [1.28.178.1] ἔστι φαίνεσθαι. 

	
Wherefore it alone conducts to the true wisdom, which is the knowledge of entities as entities, which grasps what is perfect, and is freed from all passion; not without the Saviour, who withdraws, by the divine word, the gloom of ignorance arising [p.341] from evil training, which had overspread the eye of the soul, and besows the best of gifts: “That we might well know or God or man.”
	
διὸ καὶ μόνη αὕτη ἐπὶ τὴν ἀληθῆ σοφίαν χειραγωγεῖ, ἥτις ἐστὶ δύναμις θεία, τῶν ὄντων ὡς ὄντων γνωστική, τὸ τέλειον ἔχουσα, παντὸς πάθους ἀπηλλαγμένη, οὐκ ἄνευ τοῦ σωτῆρος τοῦ καταγαγόντος ἡμῶν τῷ θείῳ λόγῳ τοῦ ὁρατικοῦ τῆς ψυχῆς τὴν ἐπιχυθεῖσαν ἐκ φαύλης ἀναστροφῆς ἄγνοιαν ἀχλυώδη καὶ τὸ βέλτιστον ἀποδεδωκότος, < ὄφρ' εὖ γινώσκοιμεν ἠμὲν θεὸν ἠδὲ καὶ ἄνδρα. > 

	
It is He who truly shows how we are to know ourselves.  It is he who reveals the Father of the universe to whom He wills, and as far as human nature can comprehend.
	[1.28.178.2] οὗτός ἐστιν ὁ τῷ ὄντι δείξας ὅπως [τε] γνωστέον ἑαυτούς, οὗτος ὁ τῶν ὅλων τὸν πατέρα ἐκκαλύπτων, ᾧ ἂν βούληται, [καὶ] ὡς οἷόν τε τὴν ἀνθρωπίνην φύσιν χωρῆσαι [νοεῖν]· 

	“For no man knows the Son but the Father, nor the Father but the Son, and he to whom the Son shall reveal him.” (Mt 11:27) 
	< οὐδεὶς γὰρ ἔγνω τὸν υἱὸν εἰ μὴ ὁ πατήρ, οὐδὲ τὸν πατέρα εἰ μὴ ὁ υἱὸς καὶ ᾧ ἂν ὁ υἱὸς ἀπο[1.28.179.1] καλύψῃ. > 

	
Rightly then the Apostle says that it was by revelation that he knew the mystery: “As I wrote afore in few words, according as ye are able to understand my knowledge in the mystery of Christ.” (Eph 3:3,4)  “According as ye are able”, he said,  since he knew that some had received milk only, and had not yet received meat, nor even milk simply.
	εἰκότως ἄρα ὁ ἀπόστολος < κατὰ ἀποκάλυψιν > φησὶν ἐγνωκέναι < τὸ μυστήριον, καθὼς προέγραψα ἐν ὀλίγῳ, πρὸς ὃ δύνασθε ἀναγινώσκοντες νοῆσαι τὴν σύνεσίν μου ἐν τῷ μυστηρίῳ τοῦ [1.28.179.2] Χριστοῦ. > < πρὸς ὃ δύνασθε > εἶπεν, ἐπεὶ ᾔδει τινὰς γάλα μόνον [1.28.179.3] εἰληφότας, οὐδέπω δὲ καὶ βρῶμα, αὐτίκα οὐχ ἁπλῶς γάλα. 

	
[ld] We are to understand in a fourfold way the meaning of the law: . . . or as displaying a symbol; or as ratifying a commandment for right conduct; or as declaring a prophecy.
	τετραχῶς δὲ ἡμῖν ἐκληπτέον καὶ τοῦ νόμου τὴν βούλησιν, ‚‚ ἢ ὡς σημεῖον ἐμφαίνουσαν ἢ ὡς ἐντολὴν κυροῦσαν εἰς πολιτείαν ὀρθὴν ἢ θεσπίζουσαν [1.28.179.4] ὡς προφητείαν. 



[The missing text above is restored in Evagrius’ citation of this passage


 scholion 15 on Psalm 76:21 (cf. Pitra 76:21, vol. 3, p. 109).: 

	We are to take the purpose of the law in a certain fourfold sense: [1] as indicating a type; [2] or as revealing a sign; [3] or as confirming a commandment for proper living; [4] or foretelling, like a prophecy. By this method did Moses and Aaron lead the people journeying from vice to virtue.
	τετραχῶς δὲ ἡμῖν ἐκληπτέον καὶ τοῦ νόμου τὴν βουλὴν ὡς τύπον τινὰ δηλοῦσαν, ἢ ὡς σημεῖον ἐμφαίνουσαν, ἢ ὡς ἐντολὴν κυροῦσαν εἰς πολιτείαν ὀρθὴν ἢ θεσπίζουσαν ὡς προφητείαν. ταύτῃ τῇ μεθόδῳ Μωϋσῆς καὶἈαρὼν ὁδηγοῦσι τὸν ἀπὸ κακίας ἐπ' ἀρετὴν ὁδεύοντα λαόν.


	But I well know that it belongs to men [of full age (??)] to distinguish and declare these things.
	ἀνδρῶν δὲ εὖ οἶδ' ὅτι τὰ τοιαῦτα διακρίνειν τε καὶ λέγειν· 

	
For the whole Scripture is not in its meaning a single Myconos, as the proverbial expression has it; but those who hunt after the connection of the divine teaching must approach it with the utmost perfection of the logical faculty.
	οὐ γὰρ δὴ < μία Μύκονος > ἡ πᾶσα πρὸς νόησιν γραφή, ᾗ φασιν οἱ παροιμιαζόμενοι· διαλεκτικώτερον δὲ ὡς ἔνι μάλιστα προσιτέον αὐτῇ, τὴν ἀκολουθίαν τῆς θείας διδασκαλίας θηρωμένοις. 


Origen (c. 185-254)
 
 De Principiis, Book IV, Ch. I English: ANF v. IV, pp. 349-374.  Greek: TLG 2042; De principiis ed. H. Görgemanns, H. Karpp, Origenes vier Bücher von den Prinzipien (Darmstadt, Wissenschaftliche Buchgesellschaft: 1976)  Prologue to the  Commentary on the Song of Songs, tr. R.Greer, Origen, ser. Classics of Western Spirituality, (Paulist, NY 1979),pp. 219-236.Latin: Commentarium in Cant. Canticorum, tr. Rufinus, ed. Brésard and Crouzel, Sources Chrétiennes N° 375 (Paris, 1991)

	De Principiis, Book IV, Ch. I
	

	
7. It would be tedious now to enumerate the most ancient prophecies respecting each future event, in order that the doubter, being impressed by their divinity, may lay aside all hesitation and distraction, and devote himself with his whole soul to the words of God. But if in every part of the Scriptures the superhuman element of thoughts does not seem to present itself to the uninstructed, that is not at all wonderful; for, with respect to the works of that providence which embraces the whole world, some show with the utmost clearness that they are works of providence, while others are so concealed as to seem to furnish ground for unbelief with respect to that God who orders all things with unspeakable skill and power. 
	
4.1.7   Πολὺ δ’ ἂν εἴη νῦν ἀναλέγεσθαι τὰς περὶ ἑκάστου τῶν μελλόντων ἀρχαιοτάτας προφητείας, ἵνα δι’ αὐτῶν ὁ ἀμφιβάλλων πληχθεὶς ὡς ἐνθέων, διψυχίαν πᾶσαν καὶ περισπασμὸν ἀποθέμενος, ὅλῃ ἑαυτὸν ἐπιδῷ τῇ ψυχῇ τοῖς λόγοις τοῦ θεοῦ. εἰ δὲ μὴ καθ’    ἕκαστον τῶν γραμμάτων τοῖς ἀνεπιστήμοσι προσπίπτειν δοκεῖ τὸ ὑπὲρ ἄνθρωπον τῶν νοημάτων, θαυμαστὸν οὐδέν· καὶ γὰρ ἐπὶ τῶν τῆς ἁπτομένης τοῦ παντὸς κόσμου προνοίας ἔργων, τινὰ μὲν ἐναργέστατα φαίνεται, ᾗ προνοίας ἐστὶν ἔργα, ἕτερα δὲ οὕτως ἀποκέκρυπται, ὡς ἀπιστίας χώραν παρέχειν δοκεῖν τῆς περὶ τοῦ τέχνῃ ἀφάτῳ καὶ δυνάμει διοικοῦντος τὰ ὅλα θεοῦ. 

	
For the artistic plan  of a providential Ruler is not so evident in those matters belonging to the earth, as in the case of the sun, and moon, and stars; and not so clear in what relates to human occurrences, as it is in the souls and bodies of animals, — the object and reason of the impulses, and phantasies and natures of animals, and the structure of their bodies, being carefully ascertained by those who attend to these things.  But as (the doctrine of) providence is not at all weakened  (on account of those things which are not understood) in the eyes of those who have once honestly accepted it, so neither is the divinity of Scripture, which extends to the whole of it, (lost) on account of the inability of our weakness to discover in every expression the hidden splendor of the doctrines veiled in common and unattractive phraseology.
	οὐχ οὕτω γὰρ σαφὴς ὁ περὶ τοῦ προνοοῦντος τεχνικὸς λόγος ἐν τοῖς ἐπὶ γῆς, ὡς ἐν ἡλίῳ καὶ σελήνῃ καὶ ἄστροις· καὶ οὐχ οὕτω δῆλος ἐν τοῖς κατὰ τὰ ἀνθρώπινα συμπτώματα, ὡς ἐν ταῖς ψυχαῖς καὶ τοῖς σώμασι τῶν ζώων, σφόδρα τοῦ πρὸς τί καὶ ἕνεκα τίνος εὑρισκομένου τοῖς τούτων ἐπιμελομένοις περὶ τὰς ὁρμὰς καὶ τὰς φαντασίας καὶ φύσεις τῶν ζώων καὶ τὰς κατασκευὰς τῶν σωμάτων. ἀλλ’ ὥσπερ οὐ χρεοκοπεῖται ἡ πρόνοια διὰ τὰ μὴ γινωσκόμενα παρὰ τοῖς γε ἅπαξ παραδεξαμένοις αὐτὴν καλῶς, οὕτως οὐδὲ ἡ τῆς γραφῆς θειότης διατείνουσα εἰς πᾶσαν αὐτήν, διὰ τὸ μὴ καθ’ ἑκάστην λέξιν δύνασθαι τὴν ἀσθένειαν ἡμῶν παρίστασθαι τῇ κεκρυμμένῃ λαμπρότητι τῶν δογμάτων ἐν εὐτελεῖ καὶ εὐκαταφρονήτῳ λέξει ἀποκειμένῃ.

	
9. Now the cause, in all the points previously enumerated, of the false opinions, and of the impious statements or ignorant assertions  about God, appears to be nothing else than the not understanding the Scripture according to its spiritual meaning, but the interpretation of it agreeably to the mere letter. And therefore, to those who believe that the sacred books are not the compositions of men, but that they were composed by inspiration  of the Holy Spirit, agreeably to the will of the Father of all things through Jesus Christ, and that they have come down to us, we must point out the ways (of interpreting them) which appear (correct) to us, who cling to the standard  of the heavenly Church of Jesus Christ according to the succession of the apostles. 
	
4.2.2   Αἰτία δὲ πᾶσι τοῖς προειρημένοις ψευδοδοξιῶν καὶ ἀσεβειῶν ἢ ἰδιωτικῶν περὶ θεοῦ λόγων οὐκ ἄλλη τις εἶναι δοκεῖ ἢ ἡ γραφὴ κατὰ τὰ πνευματικὰ μὴ νενοημένη, ἀλλ’ ὡς πρὸς τὸ ψιλὸν γράμμα ἐξειλημμένη. διόπερ τοῖς πειθομένοις μὴ ἀνθρώπων εἶναι συγγράμματα τὰς ἱερὰς βίβλους, ἀλλ’ ἐξ ἐπιπνοίας τοῦ ἁγίου πνεύματος βουλήματι τοῦ πατρὸς τῶν ὅλων διὰ Ἰησοῦ  Χριστοῦ ταύτας ἀναγεγράφθαι καὶ εἰς ἡμᾶς ἐληλυθέναι, τὰς φαινομένας ὁδοὺς ὑποδεικτέον, ἐχομένοις τοῦ κανόνος τῆς Ἰησοῦ  Χριστοῦ κατὰ διαδοχὴν τῶν ἀποστόλων οὐρανίου ἐκκλησίας. 

	
Now, that there are certain mystical economies made known by the holy Scriptures, all — even the most simple of those who adhere to the word — have believed; but what these are, candid and modest individuals confess that they know not. If, then, one were to be perplexed about the intercourse of Lot with his daughters, and about the two wives of Abraham, and the two sisters married to Jacob, and the two handmaids who bore him children, they can return no other answer than this, that these are mysteries not understood by us.
	Καὶ ὅτι μὲν οἰκονομίαι τινές εἰσι μυστικαί, δηλούμεναι διὰ τῶν θείων γραφῶν, πάντες καὶ οἱ ἀκεραιότατοι τῶν τῷ λόγῳ προσιόντων πεπιστεύκασι· τίνες δὲ αὗται, οἱ εὐγνώμονες καὶ ἄτυφοι ὁμολογοῦσι μὴ εἰδέναι. εἰ γοῦν ἐπαπορήσαι τις περὶ τῆς τοῦ  Λὼτ θυγατρομιξίας καὶ τῶν δύο γυναικῶν τοῦ Ἀβραὰμ δύο τε ἀδελφῶν γεγαμημένων τῷ Ἰακὼβ καὶ δύο παιδισκῶν τετεκνωκυιῶν ἐξ αὐτοῦ, οὐδὲν ἄλλο φήσουσιν ἢ μυστήρια ταῦτα τυγχάνειν ὑφ’ ἡμῶν μὴ νοούμενα.

	Threefold Exegesis
	

	
11. The way, then, as it appears to us, in which we ought to deal with the Scriptures, and extract from them their meaning, is the following, which has been ascertained from the Scriptures themselves.
	
4.2.4  Ἡ τοίνυν φαινομένη ἡμῖν ὁδὸς τοῦ πῶς δεῖ ἐντυγχάνειν ταῖς γραφαῖς καὶ τὸν νοῦν αὐτῶν ἐκλαμβάνειν ἐστὶ τοιαύτη, ἀπ’ αὐτῶν τῶν λογίων ἐξιχνευομένη.

	
By Solomon in the Proverbs we find some such rule as this enjoined respecting the divine doctrines of Scripture:  “And do thou portray them in a threefold manner, in counsel and knowledge, to answer words of truth to them who propose them to thee.”  
	παρὰ τῷ  Σολομῶντι ἐν ταῖς  Παροιμίαις εὑρίσκομεν τοιοῦτόν τι προστασσόμενον περὶ τῶν γεγραμμένων θείων δογμάτων· < καὶ σὺ δὲ ἀπόγραψαι αὐτὰ τρισσῶς ἐν βουλῇ καὶ γνώσει, τοῦ ἀποκρίνασθαι λόγους ἀληθείας τοῖς προβαλλομένοις σοι >.

	The individual ought, then, to portray the ideas of holy Scripture in a threefold manner upon his own soul; in order that the simple man may be edified (1) by the “flesh,” as it were, of the Scripture, for so we name the obvious sense; while he who has ascended a certain way (may be edified) (2) by the “soul,” as it were. 
	οὐκοῦν τριχῶς ἀπογράφεσθαι δεῖ εἰς τὴν ἑαυτοῦ ψυχὴν τὰ τῶν ἁγίων γραμμάτων νοήματα· ἵνα ὁ μὲν ἁπλούστερος οἰκοδομῆται ἀπὸ τῆς οἱονεὶ σαρκὸς τῆς γραφῆς, οὕτως ὀνομαζόντων ἡμῶν τὴν πρόχειρον ἐκδοχήν, ὁ δὲ ἐπὶ ποσὸν ἀναβεβηκὼς ἀπὸ τῆς ὡσπερεὶ ψυχῆς αὐτῆς, 

	
The perfect man, again, and he who resembles those spoken of by the apostle, when he says, “We speak wisdom among them that are perfect, but not the wisdom of the world, nor of the rulers of this world, who come to naught; but we speak the wisdom of God in a mystery, the hidden wisdom, which God hath ordained before the ages, unto our glory,”  (may receive edification) (3) from the spiritual law, which has a shadow of good things to come.
	ὁ δὲ τέλειος καὶ ὅμοιος τοῖς παρὰ τῷ ἀποστόλῳ λεγομένοις· < σοφίαν δὲ λαλοῦμεν ἐν τοῖς τελείοις, σοφίαν δὲ οὐ τοῦ αἰῶνος τούτου οὐδὲ τῶν ἀρχόντων τοῦ αἰῶνος τούτου τῶν καταργουμένων, ἀλλὰ λαλοῦμεν θεοῦ σοφίαν ἐν μυστηρίῳ τὴν ἀποκεκρυμμένην, ἣν προώρισεν ὁ θεὸς πρὸ τῶν αἰώνων εἰς δόξαν ἡμῶν >, ἀπὸ < τοῦ πνευματικοῦ νόμου >, < σκιὰν περιέχοντος τῶν μελλόντων ἀγαθῶν >.

	For as man consists of body, and soul, and spirit, so in the same way does Scripture, which has been arranged to be given by God for the salvation of men. […]
	ὥσπερ γὰρ ὁ ἄνθρωπος συνέστηκεν ἐκ σώματος καὶ ψυχῆς καὶ πνεύματος, τὸν αὐτὸν τρόπον καὶ ἡ οἰκονομηθεῖσα ὑπὸ θεοῦ εἰς ἀνθρώπων σωτηρίαν δοθῆναι γραφή.   

	
12. But as there are certain passages of Scripture which do not at all contain the “corporeal” sense, as we shall show in the following (paragraphs), there are also places where we must seek only for the “soul,” as it were, and “spirit” of Scripture. And perhaps on this account the water-vessels containing two or three firkins apiece are said to lie for the purification of the Jews, as we read in the Gospel according to John: the expression darkly intimating, with respect to those who (are called) by the apostle “Jews” secretly, that they are purified by the word of Scripture, receiving sometimes two firkins, i.e., so to speak, the “psychical” and “spiritual” sense; and sometimes three firkins, since some have, in addition to those already mentioned, also the “corporeal” sense, which is capable of (producing) edification. And six water-vessels are reasonably (appropriate) to those who are purified in the world, which was made in six days — the perfect number. 
	
4.2.5  Ἀλλ’ ἐπεί εἰσί τινες γραφαὶ τὸ σωματικὸν οὐδαμῶς ἔχουσαι, ὡς ἐν τοῖς ἑξῆς δείξομεν, ἔστιν ὅπου οἱονεὶ τὴν ψυχὴν καὶ τὸ πνεῦμα τῆς γραφῆς μόνα χρὴ ζητεῖν. καὶ τάχα διὰ τοῦτο αἱ < ἐπὶ καθαρισμῷ τῶν Ἰουδαίων ὑδρίαι κεῖσθαι > λεγόμεναι, ὡς ἐν τῷ κατὰ Ἰωάννην εὐαγγελίῳ ἀνέγνωμεν, < χωροῦσιν ἀνὰ μετρητὰς δύο ἢ τρεῖς >· αἰνισσομένου τοῦ λόγου περὶ τῶν παρὰ τῷ ἀποστόλῳ < ἐν κρυπτῷἸουδαίων >, ὡς ἄρα οὗτοι καθαρίζονται διὰ τοῦ λόγου τῶν γραφῶν, ὅπου μὲν < δύο μετρητάς >, τὸν ἵν’ οὕτως εἴπω ψυχικὸν καὶ τὸν πνευματικὸν λόγον, χωρούντων, ὅπου δὲ < τρεῖς >, ἐπεί τινες ἔχουσι πρὸς    τοῖς προειρημένοις καὶ τὸ σωματικὸν οἰκοδομῆσαι δυνάμενον. < ἓξ > δὲ < ὑδρίαι > εὐλόγως εἰσὶ τοῖς ἐν κόσμῳ καθαριζομένοις, γεγενημένῳ ἐν ἓξ ἡμέραις, ἀριθμῷ τελείῳ. 

	
That the first “sense,” then, is profitable in this respect, that it is capable of imparting edification, is testified by the multitudes of genuine and simple believers;
	
4.2.6  Ἀπὸ μὲν οὖν τῆς πρώτης ἐκδοχῆς καὶ κατὰ τοῦτο ὠφελούσης ὅτι ἔστιν ὄνασθαι, μαρτυρεῖ τὰ πλήθη τῶν γνησίως καὶ ἁπλούστερον πεπιστευκότων·

	while of that interpretation which is referred back to the “soul,” there is an illustration in Paul’s first Epistle to the Corinthians. The expression is, “You shall not muzzle the mouth of the ox that treads out the corn;”  to which he adds, “Does God take care of oxen? or does He say it altogether for our sakes? For our sakes, no doubt, this was written: that he who ploughs should plough in hope, and that he who threshes, in hope of partaking.”  
	τῆς δὲ ὡς ἂν εἰς ψυχὴν ἀναγομένης διηγήσεως παράδειγμα τὸ παρὰ τῷ  Παύλῳ ἐν τῇ πρώτῃ πρὸς  Κορινθίους κείμενον. < γέγραπται γάρ· > φησιν < οὐ φιμώσεις βοῦν ἀλοῶντα >. ἔπειτα διηγούμενος τοῦτον τὸν νόμον ἐπιφέρει· < μὴ τῶν βοῶν μέλει τῷ θεῷ; ἢ δι’ ἡμᾶς πάντως λέγει; δι’ ἡμᾶς γὰρ ἐγράφη, ὅτι ὀφείλει ἐπ’ ἐλπίδι ὁ ἀροτριῶν ἀροτριᾶν καὶ ὁ ἀλοῶν ἐπ’ ἐλπίδι τοῦ μετέχειν >.

	
And there are numerous interpretations adapted to the multitude which are in circulation, and which edify those who are unable to understand profounder meanings, and which have somewhat the same character.
	καὶ πλεῖσται δὲ περιφερόμεναι τοῖς πλήθεσιν ἁρμόζουσαι ἑρμηνεῖαι καὶ οἰκοδομοῦσαι τοὺς ὑψηλοτέρων ἀκούειν μὴ δυναμένους τὸν αὐτόν πως ἔχουσι χαρακτῆρα.

	
13. But the interpretation is (3) “spiritual,” when one is able to show of what heavenly things the Jews “according to the flesh” served as an example and a shadow, and of what future blessings the law contains a shadow. And, generally, we must investigate, according to the apostolic promise, “the wisdom in a mystery, the hidden wisdom which God ordained before the world for the glory” of the just, which “none of the princes of this world knew.” […]
	Πνευματικὴ δὲ διήγησις τῷ δυναμένῳ ἀποδεῖξαι, ποίων < ἐπουρανίων ὑποδείγματι καὶ σκιᾷ > οἱ < κατὰ σάρκα > Ἰουδαῖοι < ἐλάτρευον >, καὶ    τίνων < μελλόντων ἀγαθῶν ὁ νόμος ἔχει σκιάν >. καὶ ἁπαξαπλῶς ἐπὶ πάντων κατὰ τὴν ἀποστολικὴν ἐπαγγελίαν ζητητέον < σοφίαν ἐν μυστηρίῳ τὴν ἀποκεκρυμμένην, ἣν προώρισεν ὁ θεὸς πρὸ τῶν αἰώνων εἰς δόξαν τῶν δικαίων, ἣν οὐδεὶς τῶν ἀρχόντων τοῦ αἰῶνος τούτου ἔγνωκε >. 

	
14. This being the state of the case, we have to sketch what seem to us to be the marks of the (true) understanding of Scriptures. And, in the first place, this must be pointed out, that the object of the Spirit, which by the providence of God, through the Word who was in the beginning with God, illuminated the ministers of truth, the prophets and apostles, was especially (the communication) of ineffable mysteries regarding the affairs of men (now by men I mean those souls that make use of bodies), in order that he who is capable of instruction may by investigation, and by devoting himself to the study of the profundities of meaning contained in the words, become a participator of all the doctrines of his counsel. And among those matters which relate to souls (who cannot otherwise obtain perfection apart from the rich and wise truth of God), the (doctrines) belonging to God and His only-begotten Son are necessarily laid down as primary, viz., of what nature He is, and in what manner He is the Son of God, and what are the causes of His descending even to (the assumption of) human flesh, and of complete humanity; and what, also, is the operation of this (Son), and upon whom and when exercised. 
	
4.2.7   Τούτων οὕτως ἐχόντων τοὺς φαινομένους ἡμῖν χαρακτῆρας τῆς νοήσεως τῶν γραφῶν ὑποτυπωτέον. καὶ πρῶτόν γε τοῦτο ὑποδεικτέον, ὅτι ὁ σκοπὸς τῷ φωτίζοντι πνεύματι προνοίᾳ θεοῦ διὰ τοῦ < ἐν ἀρχῇ πρὸς τὸν θεὸν λόγου > τοὺς διακόνους τῆς ἀληθείας, προφήτας καὶ ἀποστόλους, ἦν προηγουμένως μὲν ὁ περὶ τῶν ἀπορρήτων μυστηρίων τῶν κατὰ τοὺς ἀνθρώπους πραγμάτων  [ἀνθρώπους δὲ νῦν λέγω τὰς χρωμένας ψυχὰς σώμασινŸ, ἵν’ ὁ δυνάμενος διδαχθῆναι < ἐρευνήσας > καὶ < τοῖς βάθεσι > τοῦ νοῦ τῶν λέξεων ἑαυτὸν ἐπιδούς, κοινωνὸς τῶν ὅλων τῆς βουλῆς αὐτοῦ γένηται δογμάτων. εἰς δὲ τὰ περὶ τῶν ψυχῶν, οὐκ ἄλλως δυναμένων τῆς τελειότητος τυχεῖν χωρὶς τῆς πλουσίας καὶ σοφῆς περὶ θεοῦ ἀληθείας, τὰ περὶ θεοῦ ἀναγκαίως ὡς προηγούμενα τέτακται καὶ τοῦ μονογενοῦς αὐτοῦ· ποίας ἐστὶ φύσεως, καὶ τίνα τρόπον υἱὸς τυγχάνει θεοῦ, καὶ τίνες αἱ αἰτίαι τοῦ μέχρι σαρκὸς ἀνθρωπίνης αὐτὸν καταβεβηκέναι καὶ πάντη ἄνθρωπον ἀνειληφέναι, τίς τε καὶ ἡ τούτου ἐνέργεια, καὶ εἰς τίνας καὶ πότε γινομένη. 

	
And it was necessary also that the subject of kindred beings, and other rational creatures, both those who are divine and those who have fallen from blessedness, together with the reasons of their fall, should be contained in the divine teaching; and also that of the diversities of souls, and of the origin of these diversities, and of the nature of the world, and the cause of its existence. We must learn also the origin of the great and terrible wickedness which overspreads the earth, and whether it is confined to this earth only, or prevails elsewhere.
	ἀναγκαίως δὲ ὡς περὶ συγγενῶν καὶ τῶν ἄλλων λογικῶν, θειοτέρων τε καὶ ἐκπεπτωκότων τῆς μακαριότητος, καὶ τῶν αἰτίων τῆς τούτων ἐκπτώσεως, ἐχρῆν εἰς τοὺς λόγους τῆς θείας ἀνειλῆφθαι διδασκαλίας, καὶ περὶ τῆς διαφορᾶς τῶν ψυχῶν, καὶ πόθεν αἱ διαφοραὶ αὗται ἐληλύθασι, τίς τε ὁ κόσμος καὶ διὰ τί ὑπέστη, ἔτι δὲ πόθεν ἡ κακία τοσαύτη καὶ τηλικαύτη ἐστὶν ἐπὶ γῆς, καὶ εἰ μὴ μόνον ἐπὶ γῆς, ἀλλὰ καὶ ἀλλαχοῦ, ἀναγκαῖον ἡμᾶς μαθεῖν.

	
Now, while these and similar objects were present to the Spirit, who enlightened the souls of the holy ministers of the truth, there was a second object, for the sake of those who were unable to endure the fatigue of investigating matters so important, viz., to conceal the doctrine relating to the previously mentioned subjects, in expressions containing a narrative which conveyed an announcement regarding the things of the visible creation,  the creation of man, and the successive descendants of the first men until they became numerous; and other histories relating the acts of just men, and the sins occasionally committed by these same men as being human beings, and the wicked deeds, both of unchastity and vice, committed by sinful and ungodly men. 
	
4.2.8   Τούτων δὴ καὶ τῶν παραπλησίων προκειμένων τῷ φωτίζοντι πνεύματι τὰς τῶν ἁγίων ὑπηρετῶν τῆς ἀληθείας ψυχάς, δεύτερος ἦν σκοπὸς διὰ τοὺς μὴ δυναμένους τὸν κάματον ἐνεγκεῖν ὑπὲρ τοῦ τὰ τηλικαῦτα εὑρεῖν, κρύψαι τὸν περὶ τῶν προειρημένων λόγον ἐν λέξεσιν ἐμφαινούσαις διήγησιν περιέχουσαν ἀπαγγελίαν τὴν περὶ τῶν αἰσθητῶν δημιουργημάτων καὶ ἀνθρώπου κτίσεως καὶ τῶν ἐκ τῶν πρώτων κατὰ διαδοχὴν μέχρι πολλῶν γεγενημένων, καὶ ἄλλαις ἱστορίαις ἀπαγγελλούσαις δικαίων πράξεις καὶ τῶν αὐτῶν τούτων ποτὲ γενόμενα ἁμαρτήματα ὡς ἀνθρώπων καὶ ἀνόμων καὶ ἀσεβῶν πονηρίας καὶ ἀκολασίας καὶ πλεονεξίας. 

	
15. But since, if the usefulness of the legislation, and the sequence and beauty  of the history, were universally evident of itself,  we should not believe that any other thing could be understood in the Scriptures save what was obvious, the word of God has arranged that certain stumbling-blocks, as it were, and offenses, and impossibilities, should be introduced into the midst of the law and the history, in order that we may not, through being drawn away in all directions by the merely attractive nature of the language,  either altogether fall away from the (true) doctrines, as learning nothing worthy of God, or, by not departing from the letter, come to the knowledge of nothing more divine.
	
4.2.9  Ἀλλ’ ἐπείπερ, εἰ δι’ ὅλων σαφῶς τὸ τῆς νομοθεσίας χρήσιμον αὐτόθεν ἐφαίνετο καὶ τὸ τῆς ἱστορίας ἀκόλουθον καὶ γλαφυρόν, ἠπιστήσαμεν ἂν ἄλλο τι παρὰ τὸ πρόχειρον νοεῖσθαι δύνασθαι ἐν ταῖς γραφαῖς, ᾠκονόμησέ τινα οἱονεὶ < σκάνδαλα > καὶ < προσκόμματα > καὶ < ἀδύνατα > διὰ μέσου ἐγκαταταχθῆναι τῷ νόμῳ καὶ τῇ ἱστορίᾳ ὁ καὶ < ἀδύνατα > διὰ μέσου ἐγκαταταχθῆναι τῷ νόμῳ καὶ τῇ ἱστορίᾳ ὁ τοῦ θεοῦ λόγος, ἵνα μὴ πάντη ὑπὸ τῆς λέξεως ἑλκόμενοι τὸ ἀγωγὸν ἄκρατον ἐχούσης, ἤτοι ὡς μηδὲν ἄξιον θεοῦ μανθάνοντες, τέλεον ἀποστῶμεν τῶν δογμάτων, ἢ μὴ κινούμενοι ἀπὸ τοῦ γράμματος μηδὲν θειότερον μάθωμεν.

	
And this also we must know, that the principal aim being to announce the “spiritual” connection in those things that are done, and that ought to be done, where the Word found that things done according to the history could be adapted to these mystical senses, He made use of them, concealing from the multitude the deeper meaning; but where, in the narrative of the development of super-sensual things,  there did not follow the performance of those certain events, which was already indicated by the mystical meaning, the Scripture interwove in the history (the account of) some event that did not take place, sometimes what could not have happened; sometimes what could, but did not. 
	χρὴ δὲ καὶ τοῦτο εἰδέναι, ὅτι τοῦ προηγουμένου σκοποῦ τυγχάνοντος τὸν ἐν τοῖς πνευματικοῖς εἱρμὸν ἀπαγγεῖλαι γεγενημένοις καὶ πρακτέοις, ὅπου μὲν εὗρε γενόμενα κατὰ τὴν ἱστορίαν ὁ λόγος ἐφαρμόσαι δυνάμενα τοῖς μυστικοῖς τούτοις, ἐχρήσατο ἀποκρύπτων ἀπὸ τῶν πολλῶν τὸν βαθύτερον νοῦν· ὅπου δὲ ἐν τῇ διηγήσει τῆς περὶ τῶν νοητῶν ἀκολουθίας οὐχ εἵπετο ἡ τῶνδέ    τινων πρᾶξις ἡ προαναγεγραμμένη διὰ τὰ μυστικώτερα, συνύφηνεν ἡ γραφὴ τῇ ἱστορίᾳ τὸ μὴ γενόμενον, πῇ μὲν μηδὲ δυνατὸν γενέσθαι, πῇ δὲ δυνατὸν μὲν γενέσθαι, οὐ μὴν γεγενημένον, 

	
And sometimes a few words are interpolated which are not true in their literal acceptation,  and sometimes a larger number. And a similar practice also is to be noticed with regard to the legislation, in which is often to be found what is useful in itself, and appropriate to the times of the legislation; and sometimes also what does not appear to be of utility; and at other times impossibilities are recorded for the sake of the more skillful and inquisitive, in order that they may give themselves to the toil of investigating what is written, and thus attain to a becoming conviction of the manner in which a meaning worthy of God must be sought out in such subjects.
	καὶ ἔσθ’ ὅτε μὲν ὀλίγαι λέξεις παρεμβεβλημέναι εἰσὶ κατὰ τὸ σῶμα οὐκ ἀληθευόμεναι, ἔσθ’ ὅτε δὲ πλείονες. τὸ δ’ ἀνάλογον καὶ ἐπὶ τῆς νομοθεσίας ἐκληπτέον, ἐν ᾗ ἔστι πλεονάκις εὑρεῖν καὶ τὸ αὐτόθεν χρήσιμον, πρὸς τοὺς καιροὺς τῆς νομοθεσίας ἁρμόζον· ἐνίοτε δὲ λόγος χρήσιμος οὐκ ἐμφαίνεται. καὶ ἄλλοτε καὶ ἀδύνατα νομοθετεῖται διὰ τοὺς ἐντρεχεστέρους καὶ ζητητικωτέρους, ἵνα τῇ βασάνῳ τῆς ἐξετάσεως τῶν γεγραμμένων ἐπιδιδόντες ἑαυτοὺς πεῖσμα ἀξιόλογον λάβωσι περὶ τοῦ δεῖν τοῦ θεοῦ ἄξιον νοῦν εἰς τὰ τοιαῦτα ζητεῖν.


From  Origen’s Prologue to the  Commentary on the Song of Songs
	
	Prologus 3 [pp.128-142]

	
3.1 First, let us examine why it is, since the churches of God acknowledge three books written by Solomon, that of them the book of Proverbs is put first, the one called Ecclesiastes second, and the book Song of Songs has third place. The following ideas have been able to come our way about this subject. There are three general disciplines by which one attains knowledge of the universe. The Greeks call them ethics, physics, and enoptics; and we can give them the terms moral, natural, and contemplative. Some among the Greeks, of course, also add logic as a fourth, which we can call reasoning. 
	1 Et temptemus primum de eo requirere quid illud sit, quod cum tria volumina ecclesiae Dei a Solomone scripta susceperint, primus ex ipsis Proverbiorum liber positus sit, secundus is qui Ecclesiastes appellatur, tertio vero in loco Cantici Canticorum volumen habeatur. Quae ergo nobis occurrere possunt in hoc loco, ista sunt. Generales disciplinae quibus ad rerum scientiam pervenitur tres sunt, quas Graeci ethicam, physicam, epopticen appellarunt; has nos dicere possumus moralem, naturalem, inspectivam. Nonnulli sane apud Graecos etiam logicen, quam nos rationalem possumus dicere, quarto in numero posuere.

	
Others say that it is not a separate discipline, but is intertwined and bound up throughout the entire body with the three disciplines we have mentioned. For this “logic,” or, as we have said, reasoning, which apparently includes the rules for words and speech, is instruction in proper and improper meanings, gen​eral and particular terms, and the inflections of the different sorts of words. For this reason it is suitable that this discipline should not so much be separated from the others as bound in with them and hidden. 
	2 Alii non extrinsecus eam, sed per has tres, quas supra memoravimus, disciplinas innexam consertamque per omne corpus esse dixerunt. Est enim logice haec vel, ut nos [p.130] dicimus, rationalis, quae verborum dictorumque videtur continere rationes proprietatesque et improprietates, generaque et species, et figuras singulorum quorumque edocere dictorum, quam utique disciplinam non tam separari quam inseri ceteris convenit et intexi.

	
Then the moral discipline is defined as the one by which an honorable manner of life is equipped and habits conducive to virtue are prepared. The natural discipline is defined as the consideration of the nature of each individual thing, according to which nothing in life happens contrary to nature, but each individual thing is assigned those uses for which it has been brought forth by the Creator. The contemplative discipline is defined as that by which we transcend visible things and contemplate something of divine and heavenly things and gaze at them with the mind alone, since they transcend corporeal appearance.
	3 Moralis autem dicitur, per quam mos vivendi honestus aptatur, et instituta ad virtutem tendentia praeparantur. Naturalis dicitur, ubi uniuscuiusque rei natura discutitur, quo nihil contra naturam geratur in vita, sed unumquodque his usibus deputetur, in quos a creatore productum est. Inspectiva dicitur, qua supergressi visibilia de divinis aliquid et caelestibus contemplamur, eaque mente sola intuemur, quoniarm corporeum supergrediuntur adspectum.

	
Now it seems to me that certain wise men of the Greeks took [p. 232] these ideas from Solomon, since it was long before them in age and time that he first gave these teachings through the Spirit of God. The Greeks have brought them forth as their own discoveries, and they have also included them in their books of instructions and left them to be handed down to their successors. But, as we have said, Solomon discovered them before all the rest and taught them through the wisdom he received from God, as it is written, “And God gave Solomon understanding and wisdom beyond measure, and largeness of heart like the sand on the seashore. And his wis​dom was made greater than that of all the ancient sons of men and all the wise men of Egypt” (1 Kings 4:29-30). 
	4 Haec ergo, ut mihi videtur, sapientes quique Graecorum sumpta a Solomone, utpote qui aetate et tempore longe ante ipsos prior ea per Dei Spiritum didicisset, tamquam propria inventa protulerunt, et institutionum suarum voluminibus comprehensa posteris quoque tradenda reliquere. Sed haec, ut diximus, Solomon ante omnes invenit, et docuit per sapientiam quam accepit a Deo,  sicut scriptum est: Et dedit Deus prudentiam Solomoni et sapientiam multam valde et latitudinem cordis sicut arenam quae est ad oram maris. Et multiplicata est in eo sapientia super omnes antiquos fitios hominum et super omnes sapientes Aegypti.  (3 Ki - 2 Sam - 4,29-30)

	
Thus, Solomon, since he wished to distinguish from one another and to separate what we have called earlier the three general disciplines, that is, moral, natural, and contemplative, set them forth in three books, each one in its own logical order.
	[p.132] 5 Solomon ergo tres istas quas supra diximus generales esse disciplinas, id est moralem, naturalemr inspectivam, distinguere ab invicem ac secernere volens, tribus eas libellis edidit suo quoque ordine singulis consequenter aptatis.

	
Thus, he first taught in Proverbs the subject of morals, setting regulations for life together, as was fitting, in concise and brief maxims. And he included the second subject, which is called the natural discipline, in Ecclesiastes, in which he discusses many nat​ural things. And by distinguishing them as empty and vain from what is useful and necessary, he warns that vanity must be aban​doned and what is useful and right must be pursued. 
	6 Primo ergo in Proverbiis moralem docuit locum succinctis, ut decuit, brevibusque sententiis vitae instituta componens. Secundum vero, qui naturalis appellatur, comprehendit in Ecclesiaste, in quo multa de rebus naturalibus disserens, et inania ac vana ab utilibus necessariisque secernens, relinquendum vanitatem monet et utilia rectaque sectanda.

	
He also handed down the subject of contemplation in the book we have in hand, that is, Song of Songs, in which he urges upon the soul the love of the heavenly and the divine under the figure of the bride and the bridegroom, teaching us that we must attain fellowship with God by the paths of loving affection and of love. 
	7 Inspectivum quoque locum in hoc libello tradidit qui habetur in manibus, id est in Cantico Canticorum, in quo morem caelestium divinorumque desiderium incutit animae sub specie sponsae ac sponsi, caritatis et amoris viis perveniendum docens ad consortium Dei.

	
Indeed, he was not unaware that he was laying the foundations of the true philosophy and founding the order of its disciplines and principles, nor was the subject of reasoning rejected by him. He demonstrates this clearly at the very beginning of his Proverbs, first of all, because he entitles this very book of his “Proverbs.” That word means something that is said openly, but points to something deep within. Even the ordinary use of proverbs teaches this, and John in his Gospel writes that the Savior said this, “I have spoken to you in proverbs; the hour will come when I shall no longer speak to you in proverbs but tell you plainly of the Father” Un. 16:25). So much for the title of the book itself.
	8 Haec vero eum verae philosophiae fundamenta ponentem, et ordinem disciplinarum institutionumque condentem, quod non latuerit, neque ab eo abiectus sit etiam rationalis locus, evidenter ostendit in principio statim Proverbiorum suorum, primo omnium per hoc ipsum quod Proverbia attitulavit libellum suum, quod utique nomen significat aliud quidem palam dici, aliud vero intrinsecus indicari. Hoc enim et communis usus proverbiorum docet, et Iohannes in Evangelio Salvatorem ita scribit dicentem: Haec in proverbiis locutus sum uobis; ueniet hora, cum iam non in proverbiis loquar uobis, sed manifeste de Patre adnuntiem vobis. (Jn 16:25)  Haec interim in ipsa tituli inscriptione.

	
[p. 233] But in what immediately follows he adds some distinctions of words and divides “knowledge” from “wisdom” and “instruction” from “knowledge”; and he posits “the understanding of words” as one thing, and says that prudence lies in being able to draw out “the subtlety of words.” For he distinguishes “true righteousness” from “wise dealing.” Moreover, he also names a certain “sagacity” as necessary for those whom he instructs, that sagacity, I believe, by which the subtlety of fallacies can be understood and avoided. And so he says that through wisdom “sagacity” is given to “the inno​cent,” doubtless lest they be deceived in the Word of God by any sophistical deceit (cf. Prov. 1:2ff.). 
	[p.134] 9 In sequenti vero statim subiungit discretiones verborum, et distinguit scientiam a sapientia, et a scientia disciplinam, et intellectum verborum aliud ponit, et prudentiam dicit in eo esse ut excipere possit quis uersutiam verborum. Distinguit etiam iustitiam ueram a discretione iudicii, sed et astutiam quandam nominat his quos imbuit necessariam, illam, credo, per quam sophismatum intelligi ac declinari possit argutia. Et ideo dicit innocentibus per sapientiam dari astutiam, sine dubio ne in Verbo Dei decipiantur fraude sophistica

	
Moreover, here he seems to me mindful of the reasoning discipline, by which instruction about words and the meanings of speech are discerned and a fixed proper use of each word is marked by reason. It is especially suitable for children to be trained in this. Solomon urges this when he says, “Let him give the young child perception and deliberation” (Prov. 1:4). And because the person who is instructed in these matters necessarily governs himself rationally by what he learns and bal​ances his life with moderation, he consequently says, “And the man of understanding will acquire governance” (Prov. 1:5). 
	10 Sed et in hoc videtur mihi rationalis disciplinae meminisse, per quam doctrina verborum dictorumque significantiae discernuntur, et uniuscuiusque sermonis proprietas certa cum ratione distinguitur. In qua praecipue erudiri convenit pueros; hoc enim hortatur, cum dicit: Ut det puero iuniori sensum et cogitationem. Et quia, qui in his eruditur, necessario rationabiliter per ea quae didicit semet ipsum gubernat, et vitam suam moderatius librat, propterera dicit: Intelligens autem gubernationem acquirete.

	
Next, he understands that in the divine words, by which a rule for living has been handed down to the human race through the prophets, there are different forms of speech and various figures of speaking; and he knows that among them is found one figure called a “parable” and another called “obscure speech,” and that there are others desig​nated “enigmas” and others called “words of the wise.” For this reason he writes, “You will also understand the parable and the obscure speech and the words of the wise and the enigmas” (cf. Prov. 1:6).
	11. Post haec vero cognoscens in verbis divinis, quibus per prophetas humano generi traditus est ordo vivendi, diversos esse eloquii tropos et varias dicendi species, ac sciens haberi in iis aliquam figuram quae parabola appelletur, et aliam quae obscura dictio dicatur, aliasque quae aenigmata nominentur, et alias quae dicta sapientium dicantur, scribit: Intelliges quoque parabolam et obscurum sermonem dictquae sapientium ei aenigmata. Per haec ergo [p.136] singula rationalem locum manifeste et evidenter exponit, ac more veterum succinctis brevibusque sententiis ingentes et perfectos explicat sensus.

	
Thus, by these distinct terms he obviously and clearly explains the subject of reasoning; and after the custom of the men of old he sets forth great and perfect ideas in concise and brief maxims. And if there is someone who meditates on the Law of the Lord day and night (Ps. 1:2) and someone who is like the mouth of the righteous that meditates on wisdom (Ps. 37:30), he will be able to inquire more carefully and to find, provided he seeks rightly and in seeking knocks on the door of wisdom to ask God that it may be opened to him and he be worthy to receive through the Holy Spirit the word  [p. 234] of wisdom and the word of knowledge and to become a fellow of Solomon’s wisdom that said, “I stretched out my words and you did not hear” (Prov. 1:24; cf. Col. 4:3). 
	12 Quae, si quis est qui in lege Domini meditetur die ac nocte et si quis est sicut os iusti quod meditatur sapientiam, investigare diligentius poterit et invenire, si tamen recte quaesierit, et quaerens pulsaverit ostium sapientiae, petens a Deo ut aperiatur ei et mereatur accipere per Spiritum sanctum verbum sapientiae et verbum scientiae fierique particeps illius Sapientiae quae dicebat: Extendebam enim verba mea et non audidiebatis.

	
And he rightly says that He stretched out words in his heart, because, as we said a moment ago, God gave him largeness of heart (1 Kings 4:29). For that person’s heart is enlarged who can explain what is briefly said in mysteries by a broader teaching with assertions taken from the divine books. 
	13 Et merito extendere se dicit verba in eius corde cui dederat Deus, sicut supra diximus, latitudinem cordis. Dilatatur namque illius cor qui potest ea quae breviter in mysteriis dicta sunt, latiore doctrina sumptis ex voluminibus divinis assertionibus explanare.

	
Thus, it is necessary according to the same teaching of that wisest Solomon for the person who longs to know wisdom to begin with moral training and to understand what is written, “You have de​sired wisdom; keep the commandments, and the Lord will give her to you” (Sr. 1:26). Therefore, for this reason the teacher who first taught men the divine philosophy puts the book of Proverbs as the introduction to his work. In it, as we have said, the subject of morals is handed down so that, when anyone has made progress in understanding and morals, he may come also to the discipline of natural knowl​edge and there by distinguishing the causes and the natures of things learn that “vanity of vanities” must be abandoned and he must hasten to what is eternal and everlasting.
	14 Oportet igitur, secundum hanc eandem sapientissimi Solomonis doctrinam, eum qui sapientiam scire desiderat incipere ab eruditione morali, et intelligere illud quod scriptum est: Concupisti sapientiam, custodi mandata, et Dominus dabit eam tibi. Ob hoc ergo magister hic qui primus homines divinam philosophiam docet, operis sui exordium Proverbiorum posuit libellum in quo, ut diximus, moralis traditur locus, ut, cum intellectu quis [p.138] moribusque profecerit, veniat etiam ad naturalis intelligentiae disciplinam, atque ibi rerum causas naturasque distinguens agnoscat vanitatem vanitatum reliquendam, ad aeterna autem et perpetua properandum.

	
And so after Prov​erbs he comes to Ecclesiastes, which teaches, as we have said, that everything visible and corporeal is transitory and weak. And when the person who is eager for wisdom discovers that this is so, he will doubtless despise those things; and by renouncing, so to speak, the whole world, he will press on to the invisible and eternal teachings that are given to the spiritual senses in Song of Songs through certain veiled figures of loves. 
	15 Et ideo post Proverbia ad Ecclesiasten venitur, qui docet, ut diximus, visibilia omnia et corporea caduca esse ac fragilia, quae utique cum ita esse deprehenderit is qui sapientiae studet, sine dubio contemnet ea ac despiciet, et universo, ut ita dicam, saeculo renuntians tendet ad invisibilia et aeterna, quae spiritalibus quidem sensibus sed adopertis amorum quibusdam figuris docentur in Cantico Canticorum.

	
So indeed, this book occupies the last place, so that a person may come to it when he has been purged in morals and has learned the knowledge and distinction of corruptible and incorruptible things. By this preparation he is enabled to re​ceive no harm from those figures by which the love of the bride for her heavenly bridegroom, that is, of the perfect soul for the Word of God, is described and fashioned. For with these preliminaries accomplished by which the soul is purified through its acts and habits and conducted to the discernment of natural things, the soul comes suitably to doctrines and mysteries, and is led up to the contemplation of the Godhead by a genuine and spiritual love. 
	16 Ideo enim novissimum locum tenet hic liber, ut tunc ad eum veniatur, cum et moribus quis fuerit defaecatus, et rerum corruptibilium atque incorruptibilium scientiam distinctionemque didicerit, quo in nullo possit ex his figuris, quibus sponsae ad sponsum caelestem, id est animae perfectae amor ad Verbum Dei, describitur ac formatur, offendi. Praemissis namque his quibus purificatur anima per actus et mores, et in rerum diseretionem naturalium perducitur, competenter ad dogmatica venitur et ad mystica atque ad divinitatis contemplationem sincero et spiritali amore conscenditur.

	
Then, too, I think this triple form of the divine philosophy was [p. 235] indicated beforehand in those holy and blessed men on behalf of whom the highest God in the holiest instructions wanted to be called “the God of Abraham, the God of Isaac, the God of Jacob” (cf. Ex. 3:6). 
	17 Hanc ergo triplicem divinae philosophiae formam etiam in illis sanetis ae beatis viris arbitror praesignatam, [p.140] pro quorum sanctissimis institutionibus Deus summum dici voluit Deus Abraham, Deus Isaac et Deus lacob.

	
Now Abraham expounds moral philosophy through obedience; for so great was his obedience and so great his keeping of the commandments that when he heard, “Go out from your coun​try and your kindred and your father’s house” (Gen. 12:1), he did not delay, but did so at once. Moreover, he did something much greater than this. When he heard he was to sacrifice his son, not even then did he waver; but he submitted to the order. In order to give an example to posterity of obedience, which is moral philosophy, he did not withold his only begotten son (cf. Gen. 22:16). 
	18 Abraham namque moralem declarat philosophiam per oboedientiam; tanta enim fuit eius oboedientia et tanta observatio mandatorum, ut, cum audiret: Exi de terra tua et de cognatione tua et de domo patris tui, non sit cunctatus, sed statim fecerit. Immo et horum amplius aliquid fecit: audiens ut immolaret filium suum, nec inde quidem dubitat, sed obtemperat praecepto et ad exemplum oboedientiae, quae est moralis philosophia, posteris dandum, nec filio suo unico pepercit.

	
As well, Isaac holds the place of natural philosophy, since he dug wells and explored the depths of things. Moreover, Jacob receives the subject of contemplation, since he was named Israel because of the contemplation of divine things and since he saw the encampments of heaven and gazed at the house of God and the paths of the angels, the ladders that stretched from earth to heaven (cf. Gen. 28:12, 17, 32:2). 
	19 lsaac quoque naturalem philosophiam tenet, cum puteos fodit et rerum profunda rimatur. Sed et Iacob inspectivum obtinet locum, quippe qui et Istrahel ob divinorum contemplationem nominatus sit8 et qui castra caeli viderit et domum Dei atque angelorum vias scalas a terris in caelum porrectas prospexerit.

	
That is why we find that those three blessed men were worthy of building altars for God, that is, of dedicating their progress to His philosophy, by which they taught that it was to be attributed not to human skills but to the grace of God (cf. Gen. 22:5, 26:25, 33:20, 35:7). Moreover, they dwelt in tents (cf. Heb. 11:9), so that through this they might make it clear that whoever is eager for the divine philosophy must not have any place of his own on earth and must always move on, not so much from place to place as from the knowledge of lower things to the knowledge of perfect things. 
	20 Unde et merito invenimus tres istos beatos viros altaria fixisse Deo, hoc est philosophiae suae consecrasse profectus, quo scilicet edocerent non haec ad artes humanas, sed ad Dei gratiam referenda. Sed et in tabernaculis degunt, ut per haec ostendant neque in terris habendum esse aliquid proprium huic qui divinae  [p.142] philosophiae studet, et semper promovendum, non tam de loco ad locum quam de scientia inferiorum ad scientiam perfectorum.

	
And you will find many other details in the divine Scriptures that indicate in the same fashion that order which we said was contained in the books of Solomon; but the subject is too extensive for us to pursue, since we have something else in hand.
	21 Sed et alia multa in scripturis divinis invenies, quae ordinem hunc quem in libellis Solomonis contineri diximus, secundum hanc eandem formam designant, sed ea nunc nobis prosequi aliud in manu habentibus longum est.

	
Therefore, if a person completes the first subject by freeing his habits from faults and keeping the commandments-which is in​dicated by Proverbs-and if after this, when the vanity of the world has been discovered and the weakness of its perishable things seen clearly, he comes to the point of renouncing the world and everything in the world, then he will come quite suitably also to [p. 236] contemplate and to long for the things that are unseen and are eternal (2 Cor. 4:18).
	22 Si qui ergo primum locum in emendandis moribus mandatisque servandis, qui per Proverbia designatur. implevit, post haec autem etiam deprehensa vanitate mundi et rerum caducarum fragilitate perspecta, venit in hoc ut renuntiet mundo et omnibus quae in mundo sunt, consequenter veniet etiam ad contemplanda et desideranda ea quae non videntur et aeterna sunt.

	
But in order to be able to attain them we shall need the divine mercy, if we are indeed to be strong enough, when we have gazed upon the beauty of the Word of God, to be kindled with a saving love for Him, so that He too may think it right to love affectionately a soul that He has seen longing for Him.
	23 Ad quae tamen ut pervenire possimus, indigemus divina misericordia, si forte valeamus, perspecta pulchritudine Verbi Dei, salutari in eum amore succendi, ut et ipse dignetur huiusmodi animam diligere quam desiderium sui habere perspexerit.
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12.  Those things among what relates to praktike, physike, and theologike  that are useful for our salvation, [we are] invited to speak about and to perform unto death.  But those things that are indifferent it is not necessary to speak about or to perform, because of those who are easily scandalized.

	
< Frb 547 > ριδ.  εις την ημων συμφερον τι της πρακτικης η της φυσικης η της θεολογικης λεγειν τε και πραττειν εως θανατου πρεπει· ει δε εκεινων των μεσων εστιν ου λεγειν αναγκη ουδε πραττειν δια τους ραδιως σκανδαλιζομενους.

	
	[106]   

	
13.  It is proper for the knower to speak to monks and seculars concerning a proper way of life, as well as to explain in part doctrines concerning physike  and theologike  “without which no one will see the Lord.” (Heb 12:14)
	
ιγ´ Δίκαιον τοῖς μοναχοῖς καὶ κοσμοκοῖς περὶ πολιτείας ὀρθης διαλέγεσθαι καὶ ὅσα τῆς φυσικῆς ἢ θεολογικῆς δόγματα σαφηνίζειν ἐκ μέρους, ὧν χωρὶς οὐδεὶς ὄψεται τὸν Κύριον.

	
	

	
14.  To priests alone, [and only]  to those who are among the best,
 reply if they question you what is symbolized by the mysteries they perform and which purify the interior man: the vessels which they receive designate the passionate part of the soul and the rational part;  on what is the inseperable mixture,
 the power
 of each of them, and the accomplishing of the activities of each in view of a single purpose.
	
< Frb 547 > ρις.  τους ιερουσι μονον αποκρινου σε ερωτωσι και τοις εν τηι θεοσεβειαι σπευδουσι μονον τι εστι τα μυστηρια ͅ υπ’ αυτων αποτελουμενα τε και τον εντος ημων ανθρωπον καθαριζοντα και οτι το εν ημιν υποδεχομενον και το δοκιμαζον αποδειξις εστι του παθητου της ψυχης και του λογιστικου και τις η συμμιξις αυτων ου διακρινομενη και οποτε μερος μερους υπερισχυει και οτι εν εκαστον των πραγματων πληρωτικον εστιν ενος τυπου·

	And tell them again of what is the symbol of that which accomplishes them, and who those are that, with them repel those that establish an obstacle to pure conduct, and who, among the living beings some have the memory and some do not have it.
	ειπε δε αυτους παλιν τινος ο ταυτα ποιων συμβολον εστι και τινες οι μετ’ αυτου τους καθαρως ζην κωλυοντας αποδιωκοντες και οτι των θηριων τα μεν εχει μνημην τα δε ου.

	
	 [112]  

	
15.  Learn to know the logoi and the laws of circumstances [“fitting times”], [ways of] life, and occupations, so that you can easily tell each what is useful for him.
	
ιεʹ Γνώριζε καιρῶν καὶ βίων καὶ ἐπιτηδευμάτων τοὺς λόγους καὶ τοὺς νόμους ἵνα ἔχῃς ἑκάστῳ τὰ συμφέροντα ῥᾳδίως λέγειν.

	
	

	
16.  It is necessary that you have the matter for the explanation of what is said, and that you embrace everything, even if a part escapes you.  For it is indeed proper to an angel that nothing of what is upon the earth escapes it.
	
< Frb 547 > ριη.  δει σε εχειν ικανως εις εκδιηγησιν παντων των ειρημενων και αρκεισθω σοι παντα τα πραγματα {= τα οντα} ει κει τι των αυτων μερων ημας εχφευγει· ͅ13αα αγγελου γαρ εστι μηδεν των επι γης αυτον λανθανειν.


[Guil] την ὔλην ... τὸ λεγόμενον ... πάντα χωρεῖν 

	
	

	
17.  It is necessary also to know the definitions of things, especially those of the virtues and vices;  this, indeed, is the source [and the beginning]
 of knowledge and ignorance, of the kingdom of heaven and of torment.
	
< Frb 549 > ριθ.  αναγκαιον τους των πραγματων ορους γιγνωσκειν και περισσοτερον τους των αρετων και των κακιων· αυται γαρ πηγαι και αρχη της τε γνωσεως και της αγνωσιας και της βασιλειας του ουρανου και της κατακρισεως.

[Guil] οἱ ὅροι

	
	

	
18. It is necessary to search, therefore, concerning allegorical and literal passages
 relevant to the praktike, physike, and theologike.  If it is relevant to the praktike it is necessary to examine whether it treats of thumos and what comes from it, or rather of epithumia and what follows it, or again of the nous and its movements.
	
< Frb 549 > ρκ.  δει ημας συνιεναι και τας αλληγοριας των μυστηριων και τα αισθητα ει περι της πρακτικης εισιν η περι της φυσεως η της θεου γνωσεως· και ει περι της πρακτικης εννοωμεν ει περι θυμου η περι των εξ αυτου συμφορων η περι επιθυμιων και των αυταις επακολουθουντων η περι του νοος και των αυτου κινησεων·

	If it is pertains to the physike, it is necessary to note whether it  makes known one of the doctrines
 concerning nature, and which one.  And if it is an allegorical passage concerning theologike it is necessary to examine as far as possible whether it provides information on the Trinity and whether it is seen [in its] simplicity or seen as The Unity.
   But if it is none of these, then it is a simple contemplation
, or perhaps makes known a prophecy.

	ει δε περι των φυσεως δει ημας βλεπειν ειποτε περι των ταξεων {αξιωματων} των φυσεων και περι των τοιουτων σημαινει· ει δε περι θεοτητος εστιν αλληγρουμενον ποσως κατα δυναμιν εραυναν· ει δε ͅ περι της αγιας τριαδος γνωριζει και τουτο απλως τροπικως {κατα μετανομασιαν} ει δε ουδεν τουτων οραμα εστι ψιλον η προφητειαν γνωριζον.

	
	

	
19. It is good to know also the customary [terminology]
 of the sacred Scriptures, and to establish them as far as possible by means of proofs.

	
< Frb 549 > ρκα. καλον την των αγιων γραφων συνηθειαν γιγνωσκειν και αυτο τουτο καθοσον δυναμεθα δια τεκμηριων παρισταναι.

	
	

	
20. It is necessary to know this:  that all texts of an ethical character do not comprise a contemplation of an ethical character; no more does a text concerning nature [comprise] a contemplation on nature; but such as is of an ethical character comprises a contemplation of nature; and such as treat of nature comprise a contemplation of ethics, and the same for theology.
	
< Frb 549 > ρκβ. και τουτο παλιν γιγνωσκωμεν οτι ου παντος ρηματος παραινεσιν εχοντος και το νοητον παραινετικον ουδε παντος φυσικου και το νοητον φυσικον αλλα και το προτρεπτικον σημαινει περι φυσεως και το φυσικον εστι προτρεπτικον και τουτο παλιν λεγει περι της θεοτητος.

	What is said, in effect, of the fornication and the adultery of Jerusalem, [cf. Ez. 16:15-34] the animals of dry land and waters, and the birds, the clean and the unclean, [cf. Lev.11:2-19] the sun that “rises, sets, and returns to its place,” [cf. Eccl.1:5]  relate in the first place to theology, in the second place to ethics, and in the third place to physics.  Now the first text relates to ethics and the two others to physics.
	
< Frb 549 > ρκγ. το λεγον περι της πορνειας και της μοιχειας Ιερουσαλημ και περι θηριων του τε ξηρου και της θαλασσης και των πετεινων και των καθαρων και των ακαθαρτων και της ανατολης του ηλιου και της δυσεως τουτων ͅ το αναγνωσμα δοκει δηλουν αλλο το δε νοητον αλλο τι εστι.  το γαρ περι της πορνειας Ιερους. γνωριζει περι της θεοτητος δοκουν προτρεπτικον ειναι και το των κααρων και ακαθαρτων θηριων δοκει εινα φυσικον, εστι δε ρημα παραινεσεως το δε του ηλιου εστι φυσικον {�}: kai edoce to prwton rhma einai parainetikon, ta de duo alla fuσικα.

	
	[122] 

	
21.  Do not allegorize the words of blameworthy persons and do not seek anything spiritual in them, unless through his divine plan God has acted [through them], as in the cases of Balaam (cf. Num 24: 17-19) and Kaiphas: (cf. Jn 11:49-51) for the former predicted the birth, and the second the death of the Savior. 
	
κα´ Τοὺς τῶν ψεκτῶν προσώπων λόγους ἀλληγορήσεις, οὐδὲ ζητήσεις τι πνευματικὸν ἐν αὐτοῖς, πλὴν εἰ μὴ δι' οἰκονομίαν ὁ Θεὸς ἐνήργησεν, ὡς ἐν τῷ Βαλαὰμ καὶ Καϊάφᾳ, ἵνα ὁ μὲν περὶ γενέσεως, ὁ δὲ περὶ θανάτου τοῦ Σωτῆρος ἡμων προείπῃ.

	
	

	
22.  It is necessary that the Knower be neither gloomy
 nor intimidating. For the first is ignorance of the logoi of things which have come into existence; the second is not desiring “that all men be saved and come to Knowledge of the truth.” (1Tim 2.4)
	
< Frb 549 > ρκε.  ου πρεπει τον γνωστικον ειναι στυγνον και |13b3 αχαριστον προς τους αυτωι παραβαλλοντας· το γαρ ειναι λυπηρον ανδρος εστιν ουκ επισταμενου τους των οντων {?} λογους και το ειναι ουχ ιλαρον προς τους αυτωι πλησιαζοντας ανδρος εστιν ου θελοντος παντας ανθρωπους σωθηναι και εις επιγνωσιν αληθειας ελθειν.

	
	

	
23.  It is necessary sometimes to feign ignorance because those who question are not worthy of an answer: and [in this] you will be truthful, since you are linked to a body and you [thus] do not yet possess complete knowledge.
	
< Frb 549 > ρκς. αναγκαιον ενιοτε ημας υποκρινεσθαι μηδεν ειδεναι δια τους ημας ερωτωντας ακροασθαι δε ουκ αξιους οντας· πιστευηι δε λεγων οτι σωματικος ων ουκ εχεις νυν γνωσιν ακριβη των πραγματων.

	
	[126]  

	
24.  Take care that you never, for the sake of profit, well-being, or fleeting glory, talk about those things which should not be revealed, and [thus] be cast out of the sacred precincts, like those selling the pigeon chicks in the temple. (cf. Mt 21, 12-13).
	
κδ´ Πρόσεχε σεαυτῷ μήποτε κέρδους ἕνεκεν ἢ τοῦ εὐπαθεῖν, ἢ δόξης χάριν παρερχομένης, εἴπῃς τι τῶν ἀπορρήτων καὶ βληθῇς ἔξω τῶν ἱερῶν περιόλων, ὡς καὶ αὐτὸς ἐν τῷ ναῳω τὰ τῆς περιστερᾶς τέκνα πιπράσκων.

	
	

	
25.  [Concerning] those who dispute without having Knowledge: it is necessary to make them approach the truth by proceeding not from the end, but from the beginning; and it is not necessary for gnostikoi to tell the young anything, nor to let them touch books of this sort, for they are not able to resist the falls that this contemplation entails.   That is why, to those who are still besieged by passions it is necessary to speak not words of peace, but how they will triumph over their adversaries: indeed, as Ecclesiastes says, “there is no discharge [from service] on the day of battle.“(Eccl. 8:8)   Those, therefore, who are still afflicted with the  passions and who peer into the logoi of bodies and incorporeal [beings] resemble invalids who [carry on] discuss[ions] concerning health.  For it is when the soul is [only] with difficulty shaken by the passions that it is invited to taste these sweet rays of honey.
	
< Frb  >  ρκη. τους ανευ γνωσεως πολεμιζοντας ουκ απο της τελειοτητος αλλ' απο της αρχης δει προσαγειν ͅ τηι αληθειαι, τοις δε νηπιοις μη τα των γνωστικων υπομνυσαι μηδε τοιαυτα βιβλια αυτοις εγκειρισαι· ου γαρ εχουσιν αντιστηναι ολισθημασι ταυτης της θεωριας ακολουθοις· δια τουτο τοις υπο τουτων παθων κατεχομενοις ουκ δικαιον λογους της ειρηνης λεγειν αλλα πως αμυνουνται τους πολεμιους οτι ουκ εστιν αποστολη εν ημεραι πολεμου κατα τον εκκλησιαστην.  ρκθ.  οι υπο τα παθη οντες και περι των λογων τε ενσωματων και των ασωματων εραυνωντες ομοιοι νοσηλευουσι περι της υγιειας ζητουσιν.  ρλ. γευεσθαι των υγιεινων της γνωσεως εγκριδων τοτε ημας προσηκει οταν υπο των ψυχικων παθων μη σαλευωμεθα. . .


[Guil rtrv. 152-153]  . . . ἐρίζειν � . . . proseggi/zein . . . qewri/a . . .

	
	

	
26.  They [should] not be the same occasions
 - that of explication and that of [investigative] discussion.
 And it is necessary to reprimand those who prematurely raise objections.  For this is indeed the habit of heretics and those who [enjoy] controversy.
	
< Frb  > ρλ. . . . . ουχ ο αυτος καιρος ζητησεως και εξηγησεως, διο δει ημας επιτιμαν τοις ακαιρως ͅ μεταξυ υπολαβουσι κατα δε του λογον στρεφουσιν· η γαρ αιρετικων εστι τουτο η αντιλογιστικων.

[Guil rtrv. 131-133]  
. . . διήγησις {καὶ} ζήτησις . . . οἱ αντιλέγοντες� oi( a)ntistre/fontej� . . .

	
	[132]   

	
27.  Do not, without [careful] consideration, speak about God [in Himself]; nor should you ever define the Deity: for it is only of { things which are made or } are composite that there can be definitions.
	
 κζ´ Μὴ ἀπερισκέπτως θεολογήσῃς, μηδέποτε ὁριζου τὸ θεῖον·  τῶν γὰρ {γεγονότων καὶ} συνθέτων εἰσὶν οἱ ὅροι.

	
	[134-141]

	
28.  Hold in your mind the five causes of abandonment, so that you may perceive the [kinds of] faint-heartedness which are destroyed by affliction.  

[1] Indeed, abandonment reveals virtue which is hidden.  [2] When the former has been neglected, it reestablishes it through punishment.  [3] And it becomes the cause of salvation for others. [4] And when virtue has become preeminent, it teaches humility to those which posess it [only] in part.  [5] Indeed, he hates the evil which is the cause of the experience.  Now experience is the offspring of abandonment, and this abandonment is the daughter of apatheia.

1) [hidden virtue] scholion _ In PS 36:25

2) [punish negl. virt] scholion  In PS 37:12

3) [salv.others- ie Laz/Dives] -- scholion 62 On Prov 5:14; Kephalaia Gnostica I, 40; Letters 43 & 59; de Mal.Cog. 65.
4) virtuous learn humility - scholion _ In PS 89:3

5) [hatred of evil] scholion _ In PS 24:20
	
< Frb 551 > ρλβ. μνημονευε τα πεντε της δοκιμασιας ειδη ινα εχηις ορθωσαι τους ολιγοψυχους και τους λυπηι εκλυομενους· [1] η δε κρυπτη αρετη δια δοκιμασιας αποκαλυπτεται [2] και η αμελουμενη δια καταδικης μετανερχεται [3] και γιγνεται αιτια ζωης τοις αλλοις, [4] και ει η πρακτικη μετα της γνωσεως συνυπαρχει τους αυτην κεκτημενους διδασκει ταπεινοφροσυνην. [5] μισει γαρ την κακιαν ο αυτης πειραν λαβων η δε πειρα εκγονος εστι δοκιμασιας, η δε δοκιμασια θυγατηρ της απαθειας {?} [ισως· της δε δοκιμ. θυγατ. η απαθεια].


[Guil rtrv. 136]  { γενικοὶ ἐγκαταλείψεων τρόποι . . . ὅτι μιδεῖ κακίαν ὁ πειραθεὶς κακίαν, πεῖρα δὲ τῆς ἐγκαταλείψεως ἔγγονος in Max Conf;} but here prob; αἰτίαι - εἴδη 
[1 137] διὰ κεκρυμμένην ἀρετήν, ἵνα φανερωθῃ, . . .[2 138] πρὸς δοκιμήν . . .πρὸς κόλασιν;  [3, 139] πρὸς διόρθωσιν ἄλλου . . . πρὸς διόρθωσιν καὶ σωτηρίαν;  [4, 139] προηγουμένης τῆς ἀρετῆς;  [5, 139] θυγάτηρ δοκιμῆς . . . ἔγγονος . . . ἀπάθεια 

	
	

	Fr 550-551 ρλγ.
	[142] 

	
29.  Those you teach are saying to you always: “[Friend], go up higher!” (Lk. 14:10).  It would, indeed,  be shameful (cf. Lk 14:9) having [once] ascended, for you to be brought down again by your hearers.
 
	
κθ´  Οἱ διδασκόμενοι λεγέτωσάν σοι ἀεὶ τό· προσανάβηθι
 ἄνω· αἰσχρὸν γάρ ἐστιν ἀναβάντα σε πάλιν ὑπὸ τῶν ἀκουόντων κατενεχθῆναι.




	
	[142]  

	
30.  Avarice lies not in posessing money, but in longing for it.  The steward is said to be a reasoning purse.

	
λ´ Φιλάργυρός ἐστιν οὐχ ὁ ἔχων χρήματα, ἀλλ' ὁ εφιέμενος τούτων· τὸν γὰρ οἰκονόμον εἶναί φασι βαλάντιον λογικόν.

	
	[146] 

	
31.  Exhort the elders to mastery of anger and the young to mastery of the stomach.  For against the former strive the demons of the soul, and against the latter, for the most part, those of the body.
	
λα´ Γέροντας μὲν θυμοῦ, τοὺς δὲ νέους γαστρὸς κρατεῖν παρακάλει· τοὺς μὲν γὰρ οἱ ψυχικοί, τοὺς δὲ ἐπὶ πλεῖστον οἱ σωματικοὶ διαμάχονται δαίμονες.

	
	[148]   

	
32.  Close your mouth to those who slander in your hearing; and do not be amazed when you are accused by many, for this is a temptation from the demons.  For it is necessary for the gnostikos to be free from hatred and memory of evil,
 even when this is not what he wants.
	
λβ´Ἔμφραττε στόματα τῶν καταλαλούντων ἐν ἀκοαῖς σου· καὶ μὴ θαυμάσῃς ὑπὸ πλείστων κατηγορούμενος· οὗτος γὰρ ὁ πειρασμὸς ἐκ δαιμόνων· τὸν γὰρ γνωστικὸν ἐλεύθερον εἶναι δεῖ μίσους καὶ μνησικακίας, καὶ μὴ βουλομένων.

	
	[150] 

	
33. [Although] unaware of it, he is himself cured - the one healing others through the Lord.  For the medicine which the gnostikos applies cures his neighbor insofar as it can, but [it cures] him of necessity.
	
λγ´ Λέληθεν ἴσως ἑαυτὸν θεραπεύων ὁ διὰ τὸν Κύριον τοὺς ἀνθρώπους ἰώμενος· ὃ γὰρ προσάγει φάρμακον ὁ γνωστικός, τὸν μὲν πλησίον ἐνδεχομένως, ἑαυτὸν δὲ { ἀναγκαίως } ἰᾶται.

	
	

	
34.  You must not interpret spiritually everything that lends itself to allegory, but rather only that which is fiting to the subject; because if you do not act thus, you pass much time on Jonas’ boat, explaining every part of its equipment.  And you will be humerous to your listeners, rather than useful to them: all of these sitting around you will remind you of this or  that equipment, and by laughing [they] will remind you of what you have forgotten.
	
λδ´ < Frb. 551 > ρλξ.  ου παντα ρηματα προς αλληγοριας πεφυκοτα πνευματικως εξηγησαι αλλα τα την υποθεσιν ωφελουντα· τουτο γαρ μη ποιων χρονον πολυν καταναλωσεις διεξηγουμενος περι του Ιωνα πλοιου· βιαζομενος εν τι των του πλοιου σκευων διεξιων προς αλληγοριαν εκλαβειν ου μονον ουκ ωφελεις τους ακροωμενους· αλλα και καταγαλαστος αυτοις γιγνηι, παντων των ακουοντων σοι περι των του πλοιου σκευων γνωριζοντων τε και το αν πλανωμενον δια πολλου γελωτος · προφεροντων.


[Guil rtrv. 152-153]  ...πάντα οἷα ἀλληγορίαν ἐπιδέχεσθαί ἐστι ... πρᾶγμα ...τῶν σκευῶν τῶν ἐν τῷ πλοίῳ

	
	

	
35.  Invite the monks who come to you to speak concerning ethics, but not concerning doctrine, unless there are found some who could be devoted to these matters.
	
< Frb 551 > ρλη.  αναπειθε τους μοναχους σοι παραβαλλοντας ενα εκαστον περι των ειδων της θεοσεβειας και της εναρετου πολιτειας σοι διαλεγεσθαι, περι δε διδαχης της θεου γνωσεως μη· πλην ει τις υπαρχει και περι τουτου ποσως λεγειν δυναμενος.


[Guil rtrv.154-155] ... παρακάλει ... περὶ ἠθικῆς ... περὶ τῶν δογμάτων ... ὕλαι

	
	[154]  

	
36.  [You must] keep hidden from seculars and from the young the exalted logoi concerning judgement, for this easily engenders [their] contempt: for they do not understand the suffering of the reasoning soul condemned to ignorance.

	
λς´  Λανθανέτω τοὺς κοσμικοὺς καὶ τοὺς νέους ὁ περὶ κρίσεως ὑψηλότερος λόγος, γεννῶν ῥᾳδίως τὴν καταφρόνησιν· οὐ γὰρ ἴσασιν ὀδύνην ψυχῆς λογικῆς καταδικασθείσης τὴν ἄγνοιαν. 


The Conferences of John Cassian: Conference 14
The First Conference of Abba Nesteros, On Spiritual Knowledge  (NPNF 2nd ser. , vol 11, pp. 435-445)
	Conference 14
	CONLATIO XIIII

	Chapter 1. The words of Abbot Nesteros on the knowledge of the religious.
	

	The order of our promise and course demands that there should follow the instruction of Abbot Nesteros,1 a man of excellence in all points and of the greatest knowledge: who when he had seen that we had committed some parts of Holy Scripture to memory and desired to understand them, addressed us in these words. 
	
I.  Sponsionis nostrae et itineris ordo conpellit, ut abbatis Nesterotis praeclari in omnibus summaeque scientiae uiri institutio subsequatur.  qui cum sacrarum scripturarum nos aliqua memoriae conmendasse et eorum intellegentiam desiderare sensisset, talibus nos adorsus est uerbis.   

	There are indeed many different kinds of knowledge in this world, since there is as art great a variety of them as there is of the arts and sciences. But, while all are either utterly useless or only useful for the good of this present life, there is yet none which has not its own system and method for learning it, by which it can be grasped by those who seek it..
	2. Multa quidem scientiarum in hoc mundo sunt genera, tanta siquidem earum quanta et artium disciplinarumque uarietas est.  Sed cum omnes aut omnino inutiles sint aut praesentis tantum uitae conmodis prosint, nulla est tamen quae non habeat proprium doctrinae suae ordinem atque rationem, per quam ab expetentibus possit adtingi.   

	If then those arts are guided by certain special rules for their publication, how much more does the system and expression of our religion, which tends to the contemplation of the secrets of invisible mysteries, and seeks no present gain but the reward of an eternal recompense, depend on a fixed order and scheme. And the knowledge of this is twofold: first, praktikhv, i.e., practical, which is brought about by an improvement of morals and purification from faults: secondly, qewrhtikhv, which consists in the contemplation of things Divine and the knowledge of most sacred thoughts
	3. Si ergo illae artes ad insinuationem sui certis ac propriis lineis diriguntur, quanto magis religionis nostrae disciplina atque professio, quae ad contemplanda inuisibilium sacramentorum tendit arcana nec praesentes quaestus, sed aeternorum retributionem expetit praemiorum, certo ordine ac ratione subsistit. Cuius quidem duplex scientia est : prima �‘àŠ’‰Šù, id est actualis, quae emendatione morum et uitiorum purgatione perficitur : altera é†—‘ˆ’‰Šù, quae in contemplatione diuinarum rerum et sacratissimorum sensuum cognitione consistit. 

	Chapter 2. On grasping the knowledge of spiritual things.
	

	Whoever then would arrive at this theoretical knowledge must first pursue practical knowledge with all his might and main. For this practical knowledge can be acquired without theoretical, but theoretical cannot possibly be gained without practical. For there are certain stages, so distinct, and arranged in such a way that man’s humility may be able to mount on high; and if these follow each other in turn in the order of which we have spoken, man can attain to a height to which he could not fly, if the first step were wanting. In vain then does one strive for the vision of God, who does not shun the stains of sins: “For the spirit of God hates deception, and dwells not in a body subject to sins.”2 
	
II.  Quisquis igitur ad é†—‘ˆ’‰Šù� uoluerit peruenire, necesse est ut omni studio atque uirtute actualem primum scientiam consequatur.  Nam haec      �‘àŠ’‰Šù absque theoretica possideri potest, theoretica uero sine actuali omnimodis non potest adprehendi.  Gradus enim quidam ita ordinati atque distincti sunt, ut humana humilitas possit ad sublime conscendere : qui si inuicem sibi ea qua diximus ratione succedant, potest ad altitudinem perueniri, ad quam sublata primo gradu non potest transuolari.  Frustra igitur ad conspectum dei tendit qui uitiorum contagia non declinat : spiritus namque dei odit fictum, nec habitat in corpore subdito peccatis . 

	Chapter 3. How practical perfection depends on a double system.
	

	But this practical perfection depends on a double system; for its first method is to know the nature of all faults and the manner of their cure. Its second, to discover the order of the virtues, and form our mind by their perfection so that it may be obedient to them, not as if it were forced and subject to some fierce sway, but as if it delighted in its natural good, and throve upon it, and mounted by that steep and narrow way with real pleasure. For in what way will one, who has neither succeeded in understanding the nature of his own faults, nor tried to eradicate them, be able to gain an understanding of virtues, which is the second stage of practical training, or the mysteries of spiritual and heavenly things, which exist in the higher stage of theoretical knowledge? 
	
III.  Haec autem actualis perfectio duplici ratione subsistit.  Nam primus eius est modus, ut omnium natura uitiorum et curationis ratio cognoscatur.  Secundus, ut ita discernatur ordo uirtutum earumque perfectione mens nostra formetur, ut illis iam non uelut coacta et quasi uiolento imperio subiecta famuletur, sed tamquam naturali bono delectetur atque pascatur et arduam illam atque angustam uiam cum oblectatione conscendat.  Quo enim modo uel uirtutum rationem, qui secundus in actuali disciplina gradus est, uel rerum spiritalium et caelestium sacramenta, quae in theoriae gradu sublimiore consistunt, ualebit adtingere, qui naturam uitiorum suorum nec potuit intellegere nec enisus est exstirpare?   

	For it will necessarily be maintained that he cannot advance to more lofty heights who has not surmounted the lower ones, and much less will he be able to grasp those things that are without, who has not succeeded in understanding what is within his comprehension. But you should know that we must make an effort with a twofold purpose in our exertion; both for the expulsion of vice, and for the attainment of virtue. And this we do not gather from our own conjecture, but are taught by the words of Him who alone knows the strength and method of His work: “Behold,” He says: “I have set thee this day over the nations and over kingdoms, to root up, and to pull down, and to waste, and to destroy, and to build and to plant.”3 
	2. Consequenter enim pronuntiabitur progredi ad excelsiora non posse qui non euicerit planiora, multoque minus ea quae sunt extrinsecus adprehendet, quisque intellegere ea quae sibi sunt inserta non quiuerit.  Sciendum tamen duplici nobis laboris intentione sudandum in expellendis uitiis quam in uirtutibus adquirendis.  Et hoc non nostra capimus coniectura, sed illius sententia perdocemur qui solus opificii sui uires rationemque congoscit.  Ecce, inquit, constitui te hodie super gentes et super regna, ut euellas, et destruas, et disperdas, et dissipes, et aedifices, et plantes .   

	He points out that for getting rid of noxious things four things are requisite; viz., to root up, to pull down, to waste, and to destroy: but for the performance of what is good, and the acquisition of what pertains to righteousness only to build and to plant. Whence it is perfectly evident that it is a harder thing to tear up and eradicate the inveterate passions of body and soul than to introduce and plant spiritual virtues.
	3. In expulsione enim noxiarum rerum quattuor esse necessaria designauit, id est euellere, destruere, disperdere, dissipare, in perficiendis uero uirtutibus et his quae ad iustitiam pertinent adquirendis aedificare tantummodo atque plantare.  Vnde liquido patet difficilius conuelli atque eradicari inolitas corporis atque animae passiones quam spiritales extrui plantarique uirtutes. 

	Chapter 4.How practical life is distributed among many differentprofessions and interests.
	

	This practical life then, which as has been said rests on a double system, is distributed among many different professions and interests. For some make it their whole purpose to aim at the secrecy of an anchorite and purity of heart, as we know that in the past Elijah and Elisha, and in our own day the blessed Antony and others who followed with the same object, were joined most closely to God by the silence of solitude. 
	
IIII.  Haec igitur �‘àŠ’‰Šù, quae duobus ut dictum est subsistit modis, erga multas professiones studiaque diuiditur.  Quidam enim summam intentionis suae erga heremi secreta et cordis constituunt puritatem, ut in praeteritis Heliam et Helisaeum nostrisque temporibus beatum Antonium aliosque eiusdem propositi sectatores familiarissime deo per silentium solitudinis cohaesisse cognoscimus.   

	Some have given all their efforts and interests towards the system of the brethren and the watchful care of the coenobium; as we remember that recently Abbot John, who presided over a big monastery in the neighbourhood of the city Thmuis,4 and some other men of like merits were eminent with the signs of Apostles. Some are pleased with the kindly service of the guest house and reception, by which in the past the patriarch Abraham and Lot pleased the Lord, and recently the blessed Macarius,5 a man of singular courtesy and patience who presided over the guest house at Alexandria in such a way as to be considered inferior to none of those who aimed at the retirement of the desert. 
	2. Quidam erga institutionem fratrum et peruigilem coenobiorum curam omnem studii sui sollicitudinem dediderunt, ut nuper abbatem Iohannem, qui in uicinia ciuitatis cui nomen est Thmuis grandi coenobio praefuit, ac nonnullos eiusdem meriti uiros apostolicis etiam signis meminimus claruisse. Quosdam xenodochii et susceptionis pium delectat obsequium, per quod etiam in praeteritis Abraham patriarcham et Loth domino placuisse et nuper beatum Macarium singularis mansuetudinis ac patientiae uirum, qui xenodochio ita apud Alexandriam praefuit, ut nulli eorum qui solitudinis secreta sectati sunt inferior sit credendus.   

	Some choose the care of the sick, others devote themselves to intercession, which is offered up for the oppressed and afflicted, or give themselves up to teaching, or give alms to the poor, and flourish among men of excellence and renown, by reason of their love and goodness.
	3. Quidam eligentes aegrotantium curam, alii intercessionem quae pro miseris atque obpressis inpenditur exsequentes aut doctrinae instantes aut elemosynam pauperibus largientes inter magnos ac summos uiros pro affectu suo ac pietate uiguerunt. 

	Chapter V. On perseverance in the line that has been chosen.
	

	Wherefore it is good and profitable for each one to endeavour with all his might and main to attain perfection in the work that has been begun, according to the line which he has chosen as the grace which he has received; and while he praises and admires the virtues of others, not to swerve from his own line which he has once for all chosen, as he knows that, as the Apostle says, the body of the Church indeed is one, but the members many, and that it has “gifts differing according to the grace which is given us, whether prophecy, according to the proportion of the faith, whether ministry, in ministering, or he that teacheth, in doctrine, or he that exhorteth in exhortation, he that giveth, in simplicity, he that ruleth, with carefulness, he that showeth mercy, with cheerfulness.”6 For no members can claim the offices of other members, because the eyes cannot perform the duties of the hands, nor the nostrils of the ears. And so not all are Apostles, not all prophets, not all doctors, not all have the gifts of healing, not all speak with tongues, not all interpret.7 
	
V.  Quapropter hoc unicuique utile atque conueniens est, ut secundum propositum quod elegit siue gratiam quam accepit summo studio ac diligentia ad operis arrepti perfectionem peruenire festinet et aliorum quidem laudans admiransque uirtutes nequaquam a sua quam semel elegit professione discedat, sciens secundum apostolum unum quidem esse corpus ecclesiae, multa autem membra , et habere eam donationes secundum gratiam quae nobis data est differentes, siue prophetiam secundum rationem fidei, siue ministerium in ministerio, siue qui docet in doctrina, siue qui exhortatur in exhortatione, qui tribuit in simplicitate, qui praeest in sollicitudine, qui miseretur in hilaritate . Nec enim ulla membra aliorum sibi membrorum possunt ministeria uindicare, quia nec oculi manuum nec nares aurium utuntur officio.  Et idcirco non omnes apostoli, non omnes prophetae, non omnes doctores, non omnes gratiam habent curationum, non omnes linguis loquuntur, non omnes interpretantur . 

	Chapter 6. How the weak are easily moved.
	

	For those who are not yet settled in the line which they have taken up are often, when they hear some praised for different interests and virtues, so excited by the praise of them that they try forthwith to imitate their method: and in this human weakness is sure to expend its efforts to no purpose. For it is an impossibility for one and the same man to excel at once in all those good deeds which I enumerated above. And if anyone is anxious equally to affect them all, he is quite sure to come to this; viz., that while he pursues them all, he will not thoroughly succeed in any one, and will lose more than he will gain from this changing and shifting about. For in many ways men advance towards God, and so each man should complete that one which he has once fixed upon, never changing the course of his purpose, so that he may be perfect in whatever line of life his may be.
	
VI.  Solent enim hi qui necdum sunt in illa quam arripuerunt professione fundati, cum audierint quosdam in diuersis studiis ac uirtutibus praedicari, ita eorum laude succendi, ut imitari eorum protinus gestiant disciplinam : in quo inritos necessario inpendit conatus humana fragilitas.  Inpossibile namque est unum eundemque hominem simul uniuersis quas superius conprehendi fulgere uirtutibus.  Quas si quis uoluerit pariter affectare, in id incidere eum necesse est, ut dum omnes sequitur nullam integre consequatur magisque ex hac inmutatione ac uarietate dispendium capiat quam profectum.  Multis enim uiis ad deum tenditur, et ideo unusquisque illam quam semel arripuit inreuocabili cursus sui intentione conficiat, ut sit in qualibet professione perfectus. 

	Chapter 7. An instance of chastity which teaches us that all men shouldnot be emulous of all things.
	

	For apart from that loss, which we have said that a monk incurs who wants in light-mindedness to pass from one pursuit to another, there is a risk of death that is hence incurred,becauseat times things which are rightly done by some are wrongly taken by others as an example, and things which turned out well for some, are found to be injurious to others. For, to give an instance, it is as if one wished to imitate the good deed of that man, which Abbot John is wont to bring forward, not for the sake of imitating him but simply out of admiration for him; for one came to the aforesaid old man in a secular dress and when he had brought him some of the first fruits of his crops, he found some one there possessed by a most fierce devil. 
	
VII.  Absque illo namque dispendio, quo feriri monachum diximus qui mobilitate mentis ad studia cupit transire diuersa, etiam hinc periculum mortis incurritur, quod nonnumquam recte quaedam ab aliis gesta malo ab aliis praesumuntur exemplo et quae nonnullis bene cesserant perniciosa ab aliis sentiuntur.  Nam ut quiddam exempli gratia proferamus, uelut si quis illam uiri illius imitari uirtutem uelit, quam solet abba Iohannes non ad imitationis formulam, sed tantummodo pro admiratione proferre : nam quidam ueniens ad praedictum senem habitu saeculari, cum ei quasdam frugum suarum primitias detulisset, ferocissimo quendam daemonio arreptum ibidem repperit.   

	And this one though he scorned the adjurations and commands of Abbot John, and vowed that he would never at his bidding leave the body which he had occupied, yet was terrified at the coming of this other, and departed with a most humble utterance of his name. And the old man marvelled not a little at his so evident grace and was the more astonished at him because he saw that he had on a secular dress; and so began carefully to ask of him the manner of his life and pursuit. 
	2. Qui cum abbatis Iohannis obtestationes ac praecepta despiciens testaretur numquam se ad illius imperium de corpore quod obsederat migraturum, huius aduentu perterritus cum reuerentissima nominis illius inclamatione discessit.  Cuius tam euidentem gratiam senex non mediocriter admiratus eoque amplius obstupescens, quod eum habitu cerneret saeculari, coepit ab eo uitae ac professionis eius ordinem diligenter inquirere.  

	And when he said that he was living in the world and bound by the ties of marriage, the blessed John, considering in his mind the greatness of his virtue and grace, searched out still more carefully what his manner of life might be. He declared that he was a countryman, and that he sought his food by the daily toil of his hands, and was not conscious of anything good about him except that he never went forth to his work in the fields in the morning nor came home in the evening without having returned thanks in Church for the food of his daily life, to God Who gave it; and that he had never used any of his crops without having first offered to God their first fruits and tithes; and that he had never driven his oxen over the bounds of another’s harvest without having first muzzled them that his neighbour might not sustain the slightest loss through his carelessness. 
	3. Cumque ille saecularem se atque uxorio uinculo conligatum esse dixisset, beatus Iohannes excellentiam uirtutis eius et gratiae mente pertractans quaenam illi esset conuersatio adtentius explorabat.  Ille se rusticum et cotidiano manuum opere uictum quaerere nec ullius boni esse se conscium testabatur, nisi quod numquam ante ad ruris opera mane exercenda procederet neque uespere domum reuerteretur, nisi in ecclesia pro cotidianae uitae commeatu largitori eius deo gratias rettulisset, neque se umquam de fructibus suis aliquid usurpasse, nisi prius deo primitias eorum ac decimas obtulisset, et numquam se boues suos per alienae messis transduxisse confinium, nisi eorum prius ora clausisset, ne uel parum damni per incuriam eius proximus sustineret.   

	And when these things did not seem to Abbot John sufficient to procure such grace as that with which he saw that he was endowed, and he inquired of him and investigated what it was which could be connected with the merits of such grace, he was induced by respect for such anxious inquiries to confess that, when he wanted to be professed as a monk, he had been compelled by force and his parents’ command, twelve years before to take a wife, who, without any body to that day being aware of it, was kept by him as a virgin in the place of a sister. 
	4. Et cum haec quoque abbati Iohanni necdum ad conparationem tantae gratiae, qua eum sibi praelatum esse cernebat, idonea uiderentur atque ab eo, quidnam esset illud quod tantae gratiae meritis conferri posset, sciscitans scrutaretur, ille reuerentia tam sollicitae inquisitionis adstrictus uxorem se parentum ui imperioque conpulsum, cum profiteri monachum uellet, ante duodecim annos accepisse confessus est, quam nemine etiam nunc conscio sororis loco a se uirginem custodiri.   

	And when the old man heard this, he was so overcome with admiration that he announced publicly in his presence that it was not without good reason that the devil who had scorned him himself, could not endure the presence of this man, whose virtue he himself, not only in the ardour of youth, but even now, would not dare to aim at without risk of his chastity. And though Abbot John would tell this story with the utmost admiration, yet he never advised any monk to try this plan as he knew that many things which are rightly done by some involved others who imitate them in great danger, and that that cannot be tried by all, which the Lord bestowed upon a few by a special gift.
	5. Quod factum cum audisset senex, tanta est admiratione permotus, ut coram ipso publice proclamaret non inmerito daemonem qui se despexerat illius non tolerasse praesentiam, cuius ipse uirtutem non solum in iuuentatis ardore, sed ne nunc quidem sine discrimine castitatis auderet adpetere.  Quod factum abbas Iohannes licet summa admiratione praetulerit, tamen neminem monachorum ut experiretur hortatus est, sciens multa recte ab aliis gesta magnam aliis imitantibus intulisse perniciem nec usurpari ab omnibus posse quod paucis dominus speciali munere contulisset. 

	Chapter 8. Of spiritual knowledge.
	

	But to return to the explanation of the knowledge from which our discourse took its rise. Thus, as we said above, practical knowledge is distributed among many subjects and interests, but theoretical is divided into two parts, i.e., the historical interpretation and the spiritual sense. Whence also Solomon when he had summed up the manifold grace of the Church, added: “for all who are with her are clothed with double garments.”8 But of spiritual knowledge there are three kinds, tropological, allegorical, anagogical,9 of which we read as follows in Proverbs: “But do you describe these things to yourself in three ways according to the largeness of your heart.”10 
	
VIII.  Sed ad expositionem scientiae de qua sumptum est sermonis exordium reuertamur.  Itaque sicut superius diximus �‘àŠ’‰Šæ erga multas professiones ac studia deriuatur, é†—‘ˆ’‰Šæ uero in duas diuiditur partes, id est in historicam interpretationem et intellegentiam spiritalem.  Vnde etiam Salomon cum ecclesiae multiformem gratiam enumerasset, adiecit : omnes enim qui apud eam sunt uestiti sunt dupliciter . Spiritalis autem scientiae genera sunt tria, tropologia, allegoria, anagoge, de quibus in Prouerbiis ita dicitur : tu autem describe tibi ea tripliciter super latitudinem cordis tui .  

	And so the history embraces the knowledge of things past and visible, as it is repeated in this way by the Apostle: “For it is written that Abraham had two sons, the one by a bondwoman, the other by a free: but he who was of the bondwoman was born after the flesh, but he who was of the free was by promise.” But to the allegory belongs what follows, for what actually happened is said to have prefigured the form of some mystery “For these,” says he, “are the two covenants the one from Mount Sinai, which gendereth into bondage, which is Agar. For Sinai is a mountain in Arabia, which is compared to Jerusalem which now is, and is in bondage with her children.” 
	2. Itaque historia praeteritarum ac uisibilium agnitionem conplectitur rerum, quae ita ab apostolo replicatur : scriptum est enim quia Abraham duos filios habuit, unum de ancilla et alterum de libera. Sed qui de ancilla, secundum carnem natus est : qui autem de libera, per repromissionem . Ad allegoriam autem pertinent quae sequuntur, quia ea quae in ueritate gesta sunt alterius sacramenti formam praefigurasse dicuntur.  Haec enim, inquit, sunt duo testamenta, unum quidem de monte Sina, in seruitutem generans, quod est Agar. Sina enim mons est in Arabia, qui conparatur huic quae nunc est Hierusalem et seruit cum filiis suis .  

	But the anagogical sense rises from spiritual mysteries even to still more sublime and sacred secrets of heaven, and is subjoined by the Apostle in these words: “But Jerusalem which is above is free, which is the mother of us. For it is written, Rejoice, thou barren that bearest not, break forth and cry, thou that travailest not, for many are the children of the desolate more than of her that hath an husband.”11 The tropological sense is the moral explanation which has to do with improvement of life and practical teaching, as if we were to understand by these two covenants practical and theoretical instruction, or at any rate as if we were to want to take Jerusalem or Sion as the soul of man, according to this: “Praise the Lord, O Jerusalem: praise thy God, O Sion.”12 
	3. Anagoge uero de spiritalibus mysteriis ad sublimiora quaedam et sacratiora caelorum secreta conscendens ab apostolo ita subicitur : quae autem sursum est Hierusalem libera est, quae est mater nostra. Scriptum est enim : laetare sterilis quae non paris, erumpe et clama quae non parturis, quoniam multi filii desertae magis quam eius quae habet uirum . Tropologia est moralis explanatio ad emundationem uitae et instructionem pertinens actualem, uelut si haec eadem duo testamenta intellegamus []� et theoreticam disciplinam, uel certe si Hierusalem aut Sion animam hominis uelimus accipere secundum illud : lauda Hierusalem dominum : lauda deum tuum Sion .  

	And so these four previously mentioned figures coalesce, if we desire, in one subject, so that one and the same Jerusalem can be taken in four senses: historically as the city of the Jews; allegorically as Church of Christ, anagogically as the heavenly city of God “which is the mother of us all,” tropologically, as the soul of man, which is frequently subject to praise or blame from the Lord under this title. Of these four kinds of interpretation the blessed Apostle speaks as follows: “But now, brethren, if I come to you speaking with tongues what shall I profit you unless I speak to you either by revelation or by knowledge or by prophecy or by doctrine?”13 
	4. Igitur praedictae quattuor figurae in unum ita, si uolumus, confluunt, ut una atque eadem Hierusalem quadrifarie possit intellegi : secundum historiam ciuitas Iudaeorum, secundum allegoriam ecclesia Christi, secundum anagogen ciuitas dei illa caelestis, quae est mater omnium nostrum , secundum tropologiam anima hominis, quae frequenter hoc nomine aut increpatur aut laudatur a domino.  De his quattuor interpretationum generibus beatus apostolus ita dicit : nunc autem fratres, si uenero ad uos linguis loquens, quid uobis prodero, nisi uobis loquar aut in reuelatione aut in scientia aut in prophetia aut in doctrina ?  

	For “revelation” belongs to allegory whereby what is concealed under the historical narrative is revealed in its spiritual sense and interpretation, as for instance if we tried to expound how “all our fathers were under the cloud and were all baptized unto Moses in the cloud and in the sea,” and how they “all ate the same spiritual meat and drank the same spiritual drink from the rock that followed them. But the rock was Christ.”14 And this explanation where there is a comparison of the figure of the body and blood of Christ which we receive daily, contains the allegorical sense. 
	5. Reuelatio namque ad allegoriam pertinet, per quam ea quae tegit historica narratio spiritali sensu et expositione reserantur : ut uerbi gratia si illud aperire temptemus, quemadmodum patres nostri omnes sub nube fuerint, et omnes in Moysi baptizati sint in nube et in mari, et quemadmodum omnes eandem spiritalem escam manducauerint et eundem spiritalem de consequenti petra biberint potum, petra autem erat Christus . Quae expositio praefigurationi corporis et sanguinis Christi quem cotidie sumimus conparata allegoriae continet rationem.  

	But the knowledge, which is in the same way mentioned by the Apostle, is tropological, as by it we can by a careful study see of all things that have to do with practical discernment whether they are useful and good, as in this case, when we are told to judge of our own selves “whether it is fitting for a woman to pray to God with her head uncovered.”15 And this system, as has been said, contains the moral meaning. So “prophecy” which the Apostle puts in the third place, alludes to the anagogical sense by which the words are applied to things future and invisible, as here: “But we would not have you ignorant, brethren, concerning those that sleep: that ye be not sorry as others also who have no hope. For if we believe that Christ died and rose again, even so them also which sleep in Jesus will God bring with Him. For this we say to you by the word of God, that we which are alive at the coming of the Lord shall not prevent those that sleep in Christ, for the Lord Himself shall descend from heaven with a shout, with the voice of the archangel and with the trump of God; and the dead in Christ shall rise first.”16 
	6. Scientia uero, quae similiter ab apostolo memoratur, tropologia est, qua uniuersa quae ad discretionem pertinent actualem utrum utilia uel honesta sint prudenti examinatione discernimus : ut est illud, cum apud nosmet ipsos iudicare praecipimur utrum deceat mulierem non uelato capite orare deum . Quae ratio ut dictum est moralem continet intellectum. Item prophetia, quam tertio apostolus intulit loco, anagogen sonat, per quam ad inuisibilia ac futura sermo transfertur, ut est illud : nolumus autem ignorare uos, fratres, de dormientibus, ut non contristemini sicut et ceteri qui spem non habent. Si enim credimus quoniam Christus mortuus est et resurrexit, ita et deus eos qui dormierunt per Iesum adducet cum eo. Hoc enim uobis dicimus in uerbo domini, quoniam nos qui uiuimus in aduentu domini non praeueniemus eos qui dormierunt in Christo, quoniam ipse dominus in iussu, in uoce archangeli et in tuba dei descendet de caelo, et mortui qui in Christo sunt resurgent primo .  

	In which kind of exhortation the figure of anagoge is brought forward. But “doctrine” unfolds the simple course of historical exposition, under which is contained no more secret sense, but what is declared by the very words: as in this passage: “For I delivered unto you first of all what I also received, how that Christ died for our sins according to the Scriptures, and that He was buried, and that He rose again on the third day, and that he was seen of Cephas;”17 and: “God sent His Son, made of a woman, made under the law, to redeem them that were under the law;”18 or this: “Hear, O Israel, the Lord the God is one Lord.”19
	7. Qua exhortationis specie anagoges figura praefertur. Doctrina uero simplicem historicae expositionis ordinem pandit, in qua nullus occultior intellectus nisi qui uerbis resonat continetur, sicut est illud : tradidi enim uobis in primis, quod et accepi, quoniam Christus mortuus est pro peccatis nostris secundum scripturas, et quia sepultus est, et quia surrexit tertia die, et quia uisus est Cephae , et : misit deus filium suum, factum ex muliere, factum sub lege, ut eos qui sub lege erant redimeret , siue illud : audi Israhel, dominus deus tuus dominus unus est . 

	Chapter 9. How from practical knowledge we must proceed to spiritual.
	

	Wherefore if you are anxious to attain to the light of spiritual knowledge, not wrongly for an idle boast but for the sake of being made better men, you are first inflamed with the longing for that blessedness, of which we read: “blessed are the pure in heart for they shall see God,”20 that you may also attain to that of which the angel said to Daniel: “But they that are learned shall shine as the splendor of the firmament: and they that turn many to righteousness as the stars for ever and ever;” and in another prophet: “Enlighten yourselves with the light of knowledge while there is time.”21 
	
VIIII.  Quapropter si uobis curae est ad spiritalis scientiae lumen non inanis iactantiae uitio, sed emundationis gratia peruenire, illius primum beatitudinis cupiditate flammamini de qua dictum est : beati mundo corde, quoniam ipsi deum uidebunt , ut etiam ad illam de qua angelus ad Danihelem ait peruenire possitis : qui autem docti fuerint, fulgebunt sicut splendor firmamenti : et qui ad iustitiam crudiunt multos, quasi stellae in perpetuas aeternitates , et in alio propheta : inluminate uobis lumen scientiae dum tempus est .  

	And so keeping up that diligence in reading, which I see that you have, endeavour with all eagerness to gain in the first place a thorough grasp of practical, i.e., ethical knowledge. For without this that theoretical purity of which we have spoken cannot be obtained, which those only,-who are perfected not by the words of others who teach them, but by the excellence of their own actions, can after much expenditure of effort and toil attain as a reward for it. For as they gain their knowledge not from meditation on the law but from the fruit of their labour, they sing with the Psalmist: “From Thy commandments I have understanding;” and having overcome all their passions, they say with confidence: “I will sing, and I will understand in the undefiled way.”22 
	2. Tenentes itaque illam quam habere uos sentio diligentiam lectionis omni studio festinate actualem, id est ethicam quam primum ad integrum conprehendere disciplinam.  Absque hac namque illa quam diximus theoretica puritas non potest adprehendi, quam hi tantum qui non aliorum docentum uerbis, sed propriorum actuum uirtute perfecti sunt post multa operum ac laborum stipendia iam quasi in praemio consequuntur.  Non enim a meditatione legis intellegentiam, sed de fructu operis adquirentes cum psalmographo canunt : a mandatis tuis intellexi , et excoctis passionibus uniueris fiducialiter dicunt : psallam, et intellegam in uia inmaculata .  

	For he who is striving in an undefiled way in the course of a pure heart, as he sings the Psalm, understands the words which are chanted. And therefore if you would prepare in your heart a holy tabernacle of spiritual knowledge, purge yourselves from the stain of all sins, and rid yourselves of the cares of this world. For it is an impossibility for the soul which is taken up even to a small extent with worldly troubles, to gain the gift of knowledge or to become an author of spiritual interpretation, and diligent in reading holy things. 
	3. Ille enim psallens intelleget quae canuntur, qui in uia inmaculata gressus puri cordis innititur. Et idcirco si scientiae spiritalis sacrum in corde uestro uultis tabernaculum praeparare, ab omnium uos uitiorum contagione purgate et curis saeculi praesentis exuite. Inpossibile namque est animam, quae mundanis uel tenuiter distentionibus occupatur, donum scientiae promereri uel generatricem spiritalium sensuum aut tenacem sacrarum fieri lectionum.  

	Be careful therefore in the first place, and especially you, John, as your more youthful age requires you the rather to be careful about what I am going to say—that you may enjoin absolute silence on your lips, in order that your zeal for reading and the efforts of your purpose may not be destroyed by vain pride. For this is the first practical step towards learning, to receive the regulations and opinions of all the Elders with an earnest heart, and with lips that are dumb; and diligently to lay them up in your heart, and endeavour rather to perform than to teach them. For from teaching, the dangerous arrogance of vainglory, but from performing, the fruit of spiritual knowledge will flourish. 
	4. Obseruate igitur in primis, et maxime tu, Iohannes, cui magis ad custodienda haec quae dicturus sum aetas adhuc adulescentior suffragatur, ne studium lectionis ac desiderii tui labor uana elatione cassetur, ut indicas summum ori tuo silentium.  Hic est enim primus disciplinae actualis ingressus, ut omnium seniorum instituta atque sententias intento corde et quasi muto ore suscipias ac diligenter in pectore tuo condens ad perficienda ea potius quam ad docenda festines. Ex hoc enim cenodoxiae perniciosa praesumptio, ex illo autem fructus spiritalis scientiae pullulabunt.   

	And so you should never venture to say anything in the conference of the Elders unless some ignorance that might be injurious, or a matter which it is important to know leads you to ask a question; as some who are puffed up with vainglory, pretend that they ask, in order really to show off the knowledge which they perfectly possess. For it is an impossibility for one, who takes to the pursuit of reading with the purpose of gaining the praise of men, to be rewarded with the gift of true knowledge. For one who is bound by the chain of this passion, is sure to be also in bondage to other faults, and especially to that of pride: and so if he is baffled by his enCounter with practical and ethical knowledge, he will certainly not attain that spiritual knowledge which springs from it. Be then in all things “swift to hear, but slow to speak,”23 lest there come upon you that which is noted by Solomon: “If thou seest a man who is quick to speak, know that there is more hope of a fool than of him;24 and do not presume to teach any one in words what you have not already performed in deed. 
	5. Nihil itaque in conlatione seniorum proferre audeas, nisi quod interrogare te aut ignoratio nocitura aut ratio necessariae cognitionis inpulerit, ut quidam uanae gloriae amore distenti pro ostentatione doctrinae ea quae optime norunt interrogare se simulant. Inpossibile enim est eum, qui proposito adquirendae laudis humanae studio lectionis insistit, donum uerae scientiae promereri.  Nam qui hac passione deuinctus est, necesse est ut aliis quoque et maxime superbiae uitiis obligetur : et ita in actuali atque ethica congressione prostratus scientiam spiritalem quae ex ea nascitur minime consequetur. Esto ergo per omnia citus ad audiendum, tardus autem ad loquendum , ne cadat in te illud quod notatur a Salomone : si uideris uirum uelocem in uerbis, scito quia spem habuit insipiens magis quam ille , nec quemquam uerbis docere praesumas quod opere ante non feceris.  

	For our Lord taught us by His own example that we ought to keep to this order, as of Him it is said: “what Jesus began to do and to teach.”25 Take care then that you do not rush into teaching before doing, and so be reckoned among the number of those of whom the Lord speaks inthe gospel to the disciples: “What they sayunto you, that observe and do, but not aftertheir words: for they say and do not. But they bind heavy burdens and grievous to beborne, and lay them on men’s shoulders; butthey themselves will not move them with oneof their fingers.”26 For if he who shall “breakone of these commands, and shall teach menso, shall be called least in the kingdom of heaven,”27 it follows that one who has dared to despise many and greater commands and to teach men so, shall certainly be considered not least in the kingdom of heaven, but greatest in the punishment of hell. 
	6. Hunc enim nos ordinem tenere debere etiam exemplis suis dominus noster instituit, de quo ita dicitur : quae coepit Iesus facere et docere . Caue igitur ne ante actum prosiliens ad docendum in illorum numero deputeris, de quibus in euangelio dominus ad discipulos loquitur : quae dicunt uobis seruate et facite, secundum opera uero eorum nolite facere : dicunt enim et non faciunt.  Alligant autem onera grauia et inportabilia et inponunt ea super umeros hominum, ipsi autem digito suo nolunt ea mouere . Si enim ille qui unum mandatum minimum soluens docuerit sic homines, minimus uocabitur in regno coelorum , qui multa et maiora neglegens docere praesumpserit consequens profecto est ut non iam minimus in regno caelorum, sed in gehennae supplicio maximus habeatur.  

	And therefore you must be careful not to be led on to teach by the example of those who have attained some skill in discussion and readiness in speech and because they can discourse on what they please elegantly and fully, are imagined to possess spiritual knowledge, by those who do not know how to distinguish its real force and character. For it is one thing to have a ready tongue and elegant language, and quite another to penetrate into the very heart and marrow of heavenly utterances and to gaze with pure eye of the soul on profound and hidden mysteries; for this can be gained by no learning of man’s, nor condition of this world, only by purity of soul, by means of the illumination of the Holy Ghost.
	7. Et ideo cauendum tibi est ne illorum ad docendum inciteris exemplis, qui peritiam disputandi ac sermonis afluentiam consecuti, quia possunt ea quae uoluerint ornate copioseque disserere, scientiam spiritalem possidere creduntur ab his qui uim eius et qualitatem discernere non nouerunt. Aliud namque est facilitatem oris et nitorem habere sermonis et aliud uenas ac medullas caelestium intrare dictorum ac profunda et abscondita sacramenta purissimo cordis oculo contemplari, quod nullatenus humana doctrina nec eruditio saecularis, sed sola puritas mentis per inluminationem sancti spiritus possidebit. 

	Chapter 10. How to embrace the system of true knowledge.
	

	You must then, if you want to get at the true knowledge of the Scriptures, endeavour first to secure steadfast humility of heart, to carry you on by the perfection of love not to the knowledge which puffeth up, but to that which enlightens. For it is an impossibility for an impure mind to gain the gift of spiritual knowledge. And therefore with every possible care avoid this, lest through your zeal for reading there arise in you not the light of knowledge nor the lasting glory which is promised through the light that comes from learning but only the instruments of your destruction from vain arrogance. 
	
Festinandum igitur tibi est, si ad ueram scripturarum uis scientiam peruenire, ut humilitatem cordis inmobilem primitus consequaris, quae te non ad illam quae inflat , sed ad eam quae inluminat scientiam caritatis consummatione perducat. Inpossibile namque est inmundam mentem donum scientiae spiritalis adipisci. Et idcirco omni cautione deuita, ne tibi per studium lectionis non scientiae lumen nec illa perpetua quae per inluminationem doctrinae promittitur gloria, sed instrumenta perditionis de adrogantiae uanitate nascantur.  

	Next you must by all means strive to get rid of all anxiety and worldly thoughts, and give yourself over assiduously or rather continuously, to sacred reading, until continual meditation fills your heart, and fashions you so to speak after its own likeness, making of it, in a way, an ark of the testimony,28 which has within it two tables of stone, i.e., the constant assurance of the two testaments;29 and a golden pot, i.e., a pure and undefiled memory which preserves by a constant tenacity the manna stored up in it, i.e., the enduring and heavenly sweetness of the spiritual sense and the bread of angels; moreover also the rod of Aaron, i.e., the saving standard of Jesus Christ our true High Priest, that ever buds with the freshness of immortal memory. For this is the rod which after it had been cut from the root of Jesse, died and flourished again with a more vigorous life. 
	2. Deinde hoc tibi est omnimodis enitendum, ut expulsa omni sollicitudine et cogitatione terrena adsiduum te ac potius iugem sacrae praebeas lectioni, donec continua meditatio inbuat mentem tuam et quasi in similitudinem sui formet, arcam , quodammodo ex ea faciens testamenti, habentem scilicet in se duas tabulas lapideas, id est duplicis instrumenti perpetuam firmitatem : urnam quoque auream, hoc est memoriam puram atque sinceram, quae reconditum in se manna perpetua tenacitate conseruet, spiritalium scilicet sensuum et angelici illius panis perennem caelestemque dulcedinem : nec non etiam uirgam Aaron, id est summi uerique pontificis nostri Iesu Christi salutare uexillum, inmortalis memoriae semper uiriditate frondescens.  

	But all these are guarded by two Cherubim, i.e., the fulness of historical and spiritual knowledge. For the Cherubim mean a multitude of knowledge: and these continually protect the mercy seat of God, i.e., the peace of your heart, and overshadow it from all the assaults of spiritual wickedness. And so your soul will be carried forward not only to the ark of the Divine Covenant, but also to the priestly kingdom, and owing to its unbroken love of purity being as it were engrossed in spiritual studies, will fulfil the command given to the priests, enjoined as follows by the giver of the Law: “And he shall not go forth from the sanctuary, lest he pollute the Sanctuary of God,”30 i.e., his heart, in which the Lord promised that he would ever dwell, saying: “I will dwell in them and will walk among them.”31 
	3. Haec namque est uirga quae posteaquam de Iesse radice  succisa est uiuacius mortificata reuirescit. Haec autem omnia duobus Cherubin, id est historicae et spiritalis scientiae plenitudine protegentur. Cherubin enim interpretatur scientiae multitudo : quae propitiatorium dei, id est placiditatem pectoris tui iugiter protegent et a cunctis spiritalium nequitiarum incursibus obumbrabunt. Et ita mens tua non solum in arcam diuini testamenti, uerum etiam in regnum sacerdotale prouecta per indissolubilem puritatis affectum quodammodo absorta spiritalibus disciplinis illud inplebit pontificale mandatum, quod a legislatore ita praecipitur : et de sanctis non egredietur, ne polluat sanctuarium dei , id est cor suum, in quo iugiter habitaturum se dominus repromittit dicens : inhabitabo in eis et inter illos ambulabo .  

	Wherefore the whole series of the Holy Scriptures should be diligently committed to memory and ceaselessly repeated. For this continual meditation will bring us a twofold fruit: first, that while the attention of the mind is taken up in reading and preparing the lessons it cannot possibly be taken captive in any snares of bad thoughts: next that those things which were conned over and frequently repeated and which while we were trying to commit them to memory we could not understand as the mind was at that time taken up, we can afterward see more clearly, when we are free from the distraction of all acts and visions, and especially when we reflect on them in silence in our meditation by night. So that when we are at rest, and as it were plunged in the stupor of sleep, there is revealed to us the understanding of the most secret meanings, of which in our waking hours we had not the remotest conception.
	4. Quamobrem diligenter memoriae conmendanda est et incessabiliter recensenda sacrarum series scripturarum. Haec etenim meditationis iugitas duplicem nobis conferet fructum : primum quod, dum in legendis ac parandis lectionibus occupatur mentis intentio, necesse est ut nullis noxiarum cogitationum laqueis captiuetur : deinde quod ea, quae creberrima repetitione percursa, dum memoriae tradere laboramus, intellegere id temporis obligata mente non quiuimus, postea ab omnium actuum ac uisionum inlecebris absoluti praecipueque nocturna meditatione taciti reuoluentes clarius intuemur, ita ut occultissimorum sensuum, quos ne tenui quidem uigilantes opinatione percepimus, quiescentibus nobis et uelut soporis stupore demersis intellegentia reueletur. 

	Chapter 11. Of the manifold meaning of the Holy Scriptures.
	

	But as the renewal of our soul grows by means of this study, Scripture also will begin to put on a new face, and the beauty of the holier meanings will somehow grow with our growth. For their form is adapted to the capacity of man’s understanding, and will appear earthly to carnal people, and divine to spiritual ones, so that those to whom it formerly appeared to be involved in thick clouds, cannot apprehend its subtleties nor endure its light. But to make this which we are aiming at somewhat clearer by an instance, it will be enough to produce a single passage of the law, by which we can prove that all the heavenly commands as well are applied to men in accordance with the measure of our state. 
	
XI. Crescente autem per hoc studium innouatione mentis nostrae etiam scripturarum facies incipiet innouari, et sacratioris intellegentiae pulchritudo quodammodo cum proficiente proficiet. Pro capacitate enim humanorum sensuum earum quoque species coaptatur et uel terrena carnalibus uel diuina spiritalibus adparebit, ita ut hi, quibus antea uidebatur crassis quibusdam nebulis inuoluta, nec subtilitatem eius deprehendere nec fulgorem ualeant sustinere. Sed ut hoc ipsum quod adstruere nitimur aliquo clarius pandatur exemplo, unum legis testimonium protulisse sufficiat, per quod etiam omnia praecepta caelestia secundum mensuram status nostri ad omne hominum genus probemus extendi.  

	For it is written in the law: “Thou shalt not commit adultery.”32 This is rightly observed according to the simple meaning of the letter, by a man who is still in bondage tofoul passions. But by one who has alreadyforsaken these dirty acts and impure affections, it must be observed in the spirit, so that he may forsake not only the worship of idols but also all heathen superstitions and the observance of auguries and omens and all signs and days and times, or at any rate that he be not entangled in the conjectures of words and names which destroy the simplicity of our faith. 
	2. Scriptum est in lege : non fornicaberis . Hoc ab homine carnalium adhuc obscenitatum passionibus obligato secundum simplicem litterae sonum salubriter custoditur. Ab eo autem qui iam ab hac actione lutulenta et inpuro discessit affectu necesse est id ipsum spiritaliter obseruari, ut scilicet non solum a caerimoniis idolorum, sed etiam ab omni superstitione gentilium et auguriorum atque ominum omniumque signorum et dierum ac temporum obseruatione discedat, uel certe ne quorundam uerborum aut nominum coniecturis, quae sinceritatem fidei nostrae polluunt, inplicetur.  

	For by fornication of this kind we read that Jerusalem was defiled, as she committed adultery “on every high hill and under every green tree,”33 whom also the Lord rebuked by the prophet, saying: “Let now the astrologers stand and save thee, they that gazed at the stars and counted the months, that from them they might tell the things that shall come to thee,”34 of which fornication elsewhere also the Lord says in rebuking them: “The spirit of fornication deceived them, and they went a whoring from their God.”35 But one who has forsaken both these kinds of fornication, will have a third kind to avoid, which is contained in the superstitions of the law and of Judaism; 
	3. Hac enim fornicatione etiam Hierusalem dicitur constuprata, quae fornicata est in omni colle sublimi, et sub omni ligno frondoso , et quam iterum dominus increpans per prophetam stent, inquit, et saluent te augures caeli, qui contemplabantur sidera, et subputabant menses, ut ex eis adnuntiarent uentura tibi . De qua fornicatione et alibi arguens eos dominus ait : spiritus fornicationis decepit eos, et fornicati sunt a deo suo . Quisque uero a gemina hac fornicatione discesserit, habebit tertiam quam deuitet, quae in legis et Iudaismi superstitionibus continetur.  

	of which the Apostle says: “Ye observe days and months and times and years;” and again: Touch not, taste not, handle not.”36 And there is no doubt that this is said of the superstitions of the law, into which one who has fallen has certainly gone a whoring from Christ, and is not worthy to hear this from the Apostle: “For I have espoused you to one husband, to exhibit you as a chaste virgin to Christ.”37 But this that follows will be directed to him by the words of the same Apostle: “But I am afraid lest as the serpent by his cunning deceived Eve, so your minds should be corrupted and fall from the simplicity which is in Christ Jesus.”38 
	4. De quibus apostolus dies, inquit, obseruatis et menses et tempora et annos , et iterum : ne tetigeris neque gustaueris neque contrectaueris . Quae de superstitionibus legis dicta esse non dubium est, in quas si quis inciderit procul dubio moechatus a Christo ab apostolo non meretur audire : despondi enim uos uni uiro uirginem castam exhibere Christo , sed illud ad eum quod sequitur uoce eiusdem apostoli dirigetur : timeo autem ne sicut serpens seduxit Euam astutia sua, ita corrumpantur sensus uestri a simplicitate, quae est in Christo Iesu .  

	But if one has escaped the uncleanness even of this fornication there will still be a fourth, which is committed by adulterous intercourse with heretical teaching. Of which too the blessed Apostle speaks: “I know that after my departure grievous wolves shall enter in among you, not sparing the flock, and of yourselves also shall arise men speaking perverse things so as to lead astray the disciples after them.”39 But if a man has succeeded in avoiding even this, let him beware lest he fall by a more subtle sin into the guilt of fornication. I mean that which consists in wandering thoughts, because every thought which is not only shameful but even idle, and departing in however small a degree from God is regarded by the perfect man as the foulest fornication.
	5. Quodsi inmunditiam huius quoque fornicationis effugerit, habebit quartam, quae haeretici dogmatis adulterio perpetratur. De qua idem beatus apostolus : ego scio quia post discessionem meam intrabunt lupi graues in uos, non parcentes gregi, et ex uobis ipsis exsurgent uiri loquentes peruersa, ut abducant discipulos post se . Hanc etiam qui potuerit declinare, caueat ne subtiliore peccato in fornicationis uitium conlabatur, quae scilicet in cogitationum peruagatione consistit, quia omnis cogitatio non solum turpis, sed etiam otiosa et a deo quantulumcumque discedens a perfecto uiro inmundissima fornicatio deputatur. 

	Chapter 12. A question how we can attain to forgetfulness of the cares ofthis world.
	

	Upon this I was at first moved by a secret emotion, and then groaned deeply and said, All these things which you have set forth so fully have affected me with still greater despair than that which I had previously endured: as besides those general captivities of the soul whereby I doubt not that weak people are smitten from without, a special hindrance to salvation is added by that knowledge of literature which I seem already to have in some slight measure attained, in which the efforts of my tutor, or my attention to continual reading have so weakened me that now my mind is filled with those songs of the poets so that even at the hour of prayer it is thinking about those trifling fables, and the stories of battles with which from its earliest infancy it was stored by its childish lessons: and when singing Psalms or asking forgiveness of sins either some wanton recollection of the poems intrudes itself or the images of heroes fighting presents itself before the eyes, and an imagination of such phantoms is always tricking me and does not suffer my soul to aspire to an insight into things above, so that this cannot be got rid of by my daily lamentations.
	
XII.  Ad haec ego occulta primum conpunctione permotus ac deinde grauiter ingemescens : haec, inquam, omnia quae copiosissime digessisti maiora mihi intulerunt desperationis augmenta quam hactenus sustinebam : quippe cui praeter illas generales animae captiuitates, quibus non dubito infirmos quosque pulsari extrinsecus, speciale inpedimentum salutis accedit per illam quam tenuiter uideor adtigisse notitiam litterarum, in qua me ita uel instantia paedagogi uel continuae lectionis macerauit intentio, ut nunc mens mea poeticis illis uelut infecta carminibus illas fabularum nugas historiasque bellorum, quibus a paruulo primis studiorum inbuta est rudimentis, orationis etiam tempore meditetur, psallentique uel pro peccatorum indulgentia supplicanti aut inpudens poematum memoria suggeratur aut quasi bellantium heroum ante oculos imago uersetur, taliumque me phantasmatum imaginatio semper inludens ita mentem meam ad supernos intuitus adspirare non patitur, ut cotidianis fletibus non possit expelli. 

	Chapter 13. Of the method by which we can remove the dross from our memory.
	

	Nesteros: From this very fact, from which there springs up for you the utmost despair of your purification, a speedy and effectual remedy may arise if only you will transfer to the reading of and meditation upon the writings of the Spirit, the same diligence and earnestness which you say that you showed in those secular studies of yours. For your mind is sure to be taken up with those poems until it is gaining with the same zeal and assiduity other matters for it to reflect upon, and is in labour with spiritual and divine things instead of unprofitable earthly ones. 
	
XIII. NESTEROS : De hac ipsa re, unde tibi purgationis maxima nascitur desperatio, citum satis atque efficax remedium poterit oboriri, si eandem diligentiam atque instantiam, quam te in illis saecularibus studiis habuisse dixisti, ad spiritalium scripturarum uolueris lectionem meditationemque transferre. Necesse est enim mentem tuam tamdiu illis carminibus occupari, quamdiu sibi alia quae intra semet ipsam recolat simili studio et adsiduitate conquirat ac pro illis infructuosis atque terrenis spiritalia ac diuina parturiat.   

	But when these are thoroughly and entirely conceived and it has been nourished upon them, then by degrees the former thoughts can be expelled and utterly got rid of. For the mind of man cannot be emptied of all thoughts, and so as long as it is not taken up with spiritual interests, is sure to be occupied with what it learnt long since. For as long as it has nothing to recur to and exercise itself upon unweariedly, it is sure to fall back upon what it learnt in childhood, and ever to think about what it took in by long use and meditation. 
	2. Quae cum profunde alteque conceperit atque in illis fuerit enutrita, uel expelli priores sensim poterunt uel penitus aloleri. Vacare enim cunctis cogitationibus humana mens non potest, et ideo quamdiu spiritalibus studiis non fuerit occupata, necesse est eam illis quae pridem didicit inplicari. Quamdiu enim non habuerit quo recurrat et indefessos exerceat motus, necesse est ut ad illa quibus ab infantia inbuta est conlabatur eaque semper reuoluat quae longo usu ac meditatione concepit.  

	In order then that this spiritual knowledge may be strengthened in you with a lasting steadfastness, and that you may not enjoy it only for a time like those who just touch it not by their own exertions but at the recital of another, and if I may use the expression, perceive its scent in the air; but that it may be laid up in your heart, and deeply noted in it, and thoroughly seen and handled, it is well for you to use the utmost care in securing that, even if perhaps you hear things that you know very well produced in the Conference, you do not regard them in a scornful and disdainful way because you already know them, but that you lay them to your heart with the same eagerness, with which the words of salvation which we are longing for ought to be constantly poured into our ears or should ever proceed from our lips. 
	3. Vt ergo haec in te scientia spiritalis perpetua soliditate roboretur nec ea iam temporarie perfruaris sicut illi qui eam non suo studio, sed aliena relatione contingunt et uelut aerio ut ita dixerim odore percipiunt, sed ut sensibus tuis inuiscerata quodammodo et perspecta atque palpata condatur, illud omni obseruantia custodire te conuenit, ut etiamsi ea quae optime nosti forte audieris in conlatione proferri, non ex hoc quod tibi iam nota sint aspernanter fastidioseque suscipias, sed ea cordi tuo illa auiditate conmendes, qua debent desiderabilia salutis uerba uel auribus nostris indesinenter infundi uel de nostro iugiter ore proferri. 

	For although the narration of holy things be often repeated, yet in a mind that feels a thirst for true knowledge the satiety will never create disgust, but as it receives it every day as if it were something new and what it wanted however often it may have taken it in, it will so much the more eagerly either hear or speak, and from the repetition of these things will gain confirmation of the knowledge it already possesses, rather than weariness of any sort from the frequent Conference. For it is a sure sign of a mind that is cold and proud, if it receives with disdain and carelessness the medicine of the words of salvation, although it be offered with the zeal of excessive persistence. For “a soul that is full jeers at honeycomb: but to a soul that is in want even little things appear sweet.”40 
	4. Quamuis enim adhibeatur sanctarum rerum crebra narratio, numquam tamen animae sitim uerae scientiae sustinenti satietas generabit horrorem, sed ea cotidie uelut noua ac desiderata suscipiens quanto frequentius hauserit, tanto auidius uel audiet uel loquetur et confirmationem potius perceptae scientiae ex eorum repetitione quam ullum ex frequenti capiet conlatione fastidium. Euidens namque est tepidae ac superbae mentis indicium, si uerborum salutarium medicinam quamuis studio nimiae adsiduitatis ingestam fastidiose neglegenterque suscipiat : anima enim quae in satietate est fauis inludit, animae autem egenti etiam amara dulcia uidentur .  

	And so if these things have been carefully taken in and stored up in the recesses of the soul and stamped with the seal of silence, afterwards like some sweet scented wine that maketh glad the heart of man, they will, when mellowed by the antiquity of the thoughts and by long-standing patience, be brought forth from the jar of your heart with great fragrance, and like some perennial fountain will flow abundantly from the veins of experience and irrigating channels of virtue and will pour forth copious streams as if from some deep well in your heart. 
	5. Si itaque haec diligenter excepta et in recessu mentis condita atque indicta fuerint taciturnitate signata, postea ut uina quaedam suaue olentia et laetificantia cor hominis, cum sensuum canitie et patientiae fuerint uetustate decocta, cum magna sui fragrantia de uase tui pectoris proferentur et tamquam perennis fons de experientiae uenis et inriguis uirtutum meatibus redundabunt fluentaque continua uelut de quadam abysso tui cordis effundent.  

	For that will happen in your case, which is spoken in Proverbs to one who has achieved this in his work: “Drink waters from your own cisterns and from the fount of your own wells. Let waters from your own fountain flow in abundance for you, but let your waters pass through into your streets.”41 And according to the prophet Isaiah: “Thou shalt be like a watered garden, and like a fountain of water whose waters shall not fail. And the places that have been desolate for ages shall be built in thee; thou shalt raise up the foundations of generation and generation; and thou shalt be called the repairer of the fences, turning the paths into rest.”42 
	6. Eueniet namque in te illud, quod in Prouerbiis ad illum dicitur qui haec opere consummauit : bibe aquas de tuis uasis et de puteorum tuorum fonte. Supereffluant tibi aquae de tuo fonte, in tuas autem plateas pertranseant aquae tuae , ac secundum Esaiam prophetam eris quasi hortus inriguus, et sicut fons aquarum, cuius non deficient aquae. Et aedificabuntur in te deserta a saeculis : fundamenta generationis et generationis suscitabis : et uocaberis aedificator saepium, auertens semitas in quietem .  

	And that blessedness shall come upon thee which the same prophet promises: “And the Lord will not cause thy teacher to flee away from thee any more, and thine eyes shall see thy teacher. And thine ears shall hear the word of one admonishing thee behind thy back: This is the way, walk ye in it, and go not aside either to the right hand or to the left.’43 And so it will come to pass that not only every purpose and thought of your heart, but also all the wanderings and rovings of your imagination will become to you a holy and unceasing pondering of the Divine law.
	7. Illa enim tibi beatitudo proueniet quam idem propheta promittit : et non faciet dominus auolare a te ultra doctorem tuum : et erunt oculi tui uidentes praeceptorem tuum. Et aures tuae audient uerbum post tergum monentis : haec uia, ambulate in ea neque ad dexteram neque ad sinistram . Atque ita fiet ut non solum omnis directio ac meditatio cordis tui, uerum etiam cunctae euagationes atque discursus cogitationum tuarum sint tibi diuinae legis sancta et incessabilis ruminatio. 

	Chapter 14. How an unclean soul can neither give nor receive spiritualknowledge.
	

	But it is, as we have already said, impossible for a novice either to understand or to teach this. For if one is incapable of receiving it how can he be fit to pass it on to another? But if he has had the audacity to teach anything on these matters, most certainly his words will be idle and useless and only reach the ears of his hearers, without being able to touch their hearts, uttered as they were in sheer idleness and unfruitful vanity, for they do not proceed from the treasure of a good conscience, but from the empty impertinence of boastfulness. 
	
XIIII.  Inpossibile est autem haec sicut praefati sumus inexpertum quemquam uel agnoscere uel docere. Nam qui ne ad percipiendum quidem capax est, quomodo erit idoneus ad tradendum? De quibus tamen etiamsi aliquid docere praesumpserit, inefficax procul dubio et inutilis usque ad aures tantummodo audientium eius sermo perueniet, cor autem eorum penetrare non poterit inertia operum et infructuositate suae proditus uanitatis, quia non de thesauro bonae promitur conscientiae, sed de inani praesumptione iactantiae.  

	For it is impossible for an impure soul (however earnestly it may devote itself to reading) to obtain spiritual knowledge. For no one pours any rich ointment or fine honey or any precious liquid into a dirty and stinking vessel. For a jar that has once been filled with foul odours spoils the sweetest myrrh more readily than it receives any sweetness or grace from it, for what is pure is corrupted much more quickly than what is corrupt is purified. 
	2. Inpossibile namque est inmundam animam, quantalibet desudauerit lectionis instantia, adipisci scientiam spiritalem. Nemo enim in uas faetidum atque corruptum unguentum aliquod nobile aut mel optimum aut pretiosi quicquam liquoris infundit. Facilius enim quamuis odoratissimum myrum semel horrendis inbuta faetoribus testa contaminat quam ut aliquid ex eo suauitatis aut gratiae ipsa concipiat, quia multo citius munda corrumpuntur quam corrupta mundantur.  

	And so the vessel of our bosom unless it has first been purified from all the foul stains of sin will not be worthy to receive that blessed ointment of which it is said by the prophet: “Like the ointment upon the head, which ran down upon the beard of Aaron, which ran down upon the edge of his garment,”44 nor will it keep undefiled that spiritual knowledge and the words of Scripture which are “sweeter than honey and the honeycomb.”45 “For what share hath righteousness with iniquity? or what agreement hath light with darkness? or what concord has Christ with Belial?”46
	3. Ita igitur et uas pectoris nostri, nisi prius fuerit ab omni faetidissima uitiorum contagione purgatum, non merebitur suscipere illud benedictionis unguentum de quo dicitur per prophetam : sicut unguentum in capite, quod descendit in barbam Aaron, quod descendit in oram uestimenti eius , nec illam scientiam spiritalem et eloquia scripturarum quae dulciora sunt super mel et fauum  inpolluta seruabit. Quae enim participatio iustitiae cum iniquitate? aut quae societas luci cum tenebris? quae autem conuentio Christi ad Beliar ? 

	Chapter 15. An objection owing to the fact that many impure persons have knowledge while saints have not.
	

	Germanus: This assertion does not seem to us rounded on truth, or based on solid reasoning. For if it is clear that all who either never receive the faith of Christ at all or who corrupt it by the wicked sin of heresy, are of unclean hearts, how is it that many Jews and heretics, and Catholics also who are entangled in various sins, have acquired perfect knowledge of the Scriptures and boast of the greatness of their spiritual learning, and on the other hand countless swarms of saintly men, whose heart has been purified from all stain of sin, are content with the piety of simple faith and know nothing of the mysteries of a deeper knowledge? How then will that opinion stand, which attributes spiritual knowledge solely to purity of heart?
	
XV.  GERMANVS : Definitio ista nequaquam uidetur nobis ueritate fulciri aut probabili ratione subnixa. Cum enim omnes qui fidem Christi aut nequaquam suscipiunt aut inpia dogmatum prauitate corrumpunt inmundi cordis esse manifestum sit, quomodo multi Iudaeorum atque haereticorum uel etiam catholicorum, qui diuersis uitiis inuoluuntur, perfectam scripturarum scientiam consecuti de spiritalis doctrinae magnitudine gloriantur, et e contra sanctorum uirorum innumera multitudo, quorum cor ab omni peccatorum contagione purgatum est, simplicis fidei pietate contenta profundioris scientiae ignorat arcana? Quemadmodum ergo stabit ista sententia, quae scientiam spiritalem soli cordis tribuit puritati? 

	Chapter 16. The answer to the effect that bad men cannot possess trueknowledge.
	

	Nesteros: One who does not carefully weigh every word of the opinions uttered cannot rightly discover the value of the assertion. For we said to begin with that men of this sort only possess skill in disputation and ornaments of speech; but cannot penetrate to the very heart of Scripture and the mysteries of its spiritual meanings. For true knowledge is only acquired by true worshippers of God; and certainly this people does not possess it to whom it is said: “Hear, O, foolish people,thou who bast no heart: ye who having eyessee not, and having ears, hear not.” And again: “Because thou hast rejected knowledge, I also will reject thee from acting as My priest.”47 
	
XVI.  NESTEROS :  Haud recte uirtutem definitionis explorat qui non omnia diligenter prolatae sententiae uerba perpendit. Praediximus namque huiusmodi homines disputandi tantum habere peritiam et elocutionis ornatum, ceterum scripturarum uenas et arcana spiritalium sensuum intrare non posse. Etenim uera scientia non nisi a ueris dei cultoribus possidetur, quam is utique non habet populus cui dicitur : audi popule stulte, qui non habes cor : qui habentes oculos non uidetis : et aures, et non auditis , et iterum : quia tu scientiam reppulisti, et ego repellam te ne mihi sacerdotio fungaris .  

	For as it is said that in Christ “all the treasures of wisdom and knowledge are hid,”48 how can we hold that he who has scorned to find Christ, or, when He is found blasphemes Him with impious lips, or at least defiles the Catholic faith by his impure deeds, has acquired spiritual knowledge? “For the Spirit of God will avoid deception, and dwelleth not in a body that is subject to sin.”49 There is then no way of arriving at spiritual knowledge but this which one of the prophets has finely described: “Sow to yourselves for righteousness: reap the hope of life. Enlighten yourselves with the light of knowledge.”50 
	2. Cum enim in Christo omnes thesauri sapientiae et scientiae absconditi  esse dicantur, quomodo is, qui Christum inuenire contempsit aut inuentum sacrilego ore blasphemat aut certe catholicam fidem inmundis operibus polluit, ueram scientiam adsecutus esse credendus est? Spiritus enim dei effugiet fictum, nec habitat in corpore subdito peccatis . Non ergo alias ad scientiam spiritalem nisi hoc ordine peruenitur, quem unus prophetarum eleganter expressit : seminate uobis ad iustitiam, metite spem uitae, inluminate uobis lumen scientiae .  

	First then we must sow for righteousness, i.e., by works of righteousness we must extend practical perfection; next we must reap the hope of life, i.e., by the expulsion of carnal sins must gather the fruits of spiritual virtues: and so we shall succeed in enlightening ourselves with the light of knowledge. And the Psalmist also sees that this system ought to be followed, when he says: “Blessed are they that are undefiled in the way: who walk in the law of the Lord. Blessed are they that seek His testimonies.”51 For he does not say in the first place: “Blessed are they that seek His testimonies, and afterwards add: Blessed are they that are undefiled in the way;” but he begins by saying: “Blessed are they that are undefiled in the way;” and by this clearly shows that no one can properly come to seek God’s testimonies unless he first walks undefiled in the way of Christ by his practical life. 
	3. Primum ergo seminandum nobis est ad iustitiam, hoc est ut actualem perfectionem operibus iustitiae propagemus, deinde metenda nobis est spes uitae, id est uirtutum spiritalium fructus expulsione uitiorum carnalium congregandi : et ita inluminare nobis lumen scientiae poterimus. Quem ordinem etiam psalmographus teneri debere decernit dicens : beati inmaculati in uia : qui ambulant in lege domini. Beati, qui scrutantur testimonia eius . Non enim prius dixit : beati, qui scrutantur testimonia eius et postea intulit : beati inmaculati in uia, sed prius inquit : beati inmaculati in uia, per hoc euidenter ostendens neminem recte posse ad perscrutanda dei testimonia peruenire, nisi prius per actualem conuersationem in uia Christi inmaculatus incedat.  

	Those therefore whom you mentioned do not possess that knowledge which the impure cannot attain, but yeudwvnumon , i.e., what is falsely so called, of which the blessed Apostle speaks: “O Timothy, keep that which is committed to thee, avoiding profane novelties of words, and oppositions of the knowledge that is falsely so called;”52 which is in the Greek tav" ajntiqevsei" yeudwnuvmou gnwvsew". Of those then who seem to acquire some show of knowledge or of those who while they devote themselves diligently to reading the sacred volume and to committing the Scriptures to memory, yet forsake not carnal sins, it is well said in Proverbs: “Like as a golden ring in a swine’s snout so is the beauty of an evil-disposed woman.”53 
	4. Hi ergo quos dixistis non istam quam inmundi habere non possunt, sed  yeudwvnumon , hoc est falsi nominis scientiam possident, de qua beatus apostolus, o, inquit, Timothee, depositum custodi, deuitans profanas uocum nouitates et obpositiones falsi nominis scientiae , quod in Graeco dicitur tav" ajntiqevsei" yeudwnuvmou gnwvsew".. De istis ergo qui imaginem quandam scientiae uidentur adquirere, uel de his qui cum sacrorum uoluminum lectioni ac memoriae scripturarum diligenter insistant, carnalia tamen uitia non relinquunt, in Prouerbis eleganter exprimitur : sicut inauris aurea in naribus suis, ita mulieri male moratae species .  

	For what does it profit a man to gain the ornaments of heavenly eloquence and the most precious beauty of the Scriptures if by clinging to filthy deeds and thoughts he destroys it by burying it in the foulest ground, or defiles it by the dirty wallowing of his own lusts? For the result will be that which is an ornament to those who rightly use it, is not only unable to adorn them, but actually becomes dirty by the increased filth and mud. For “from the mouth of a sinner praise is not comely;”54 as to him it is said by the prophet: “Wherefore dost thou declare My righteous acts, and takest My covenant in thy lips?”55 
	5. Quid enim prodest quempiam ornamentum eloquiorum caelestium et illam pretiosissimam scripturarum speciem consequi, si eam lutulentis operibus uel sensibus inhaerendo quasi inmundissimam terram subigendo confringat aut caenosis libidinum suarum polluat uolutabris? Fiet enim, ut id quod recte utentibus decori esse consueuit non solum istos ornare non possit, uerum etiam maioris caeni conluuione sordescat. Ex ore enim peccatoris non est pulchra laudatio , cui dicitur per prophetam : quare tu enarras iustificationes meas, et adsumis testamentum meum per os tuum ?  

	of souls like this, who never possess in any lasting fashion the fear of the Lord of which it is said: “the fear of the Lord is instruction and wisdom,”56 and yet try to get at the meaning of Scripture by continual meditation on them, it is appropriately asked in Proverbs: “What use are riches to a fool? For a senseless man cannot possess wisdom.”57 But so far is this true and spiritual knowledge removed from that worldly erudition, which is defiled by the stains of carnal sins, that we know that it has sometimes flourished most grandly in some who were without eloquence and almost illiterate. 
	6. De huiusmodi animabus, quae nequaquam stabiliter timorem domini possidentes (de quo dicitur timor domini disciplina et sapientia est ) scripturarum adquirere sensum de iugi earum meditatione conantur, satis proprie in Prouerbiis memoratur : ut quid fuerunt diuitiae insipienti? Possidere enim sapientiam excors non poterit . In tantum uero ad illa eruditione saeculari, quae carnalium uitiorum sorde polluitur, uera haec et spiritalis scientia submouetur, ut eam in nonnullis elinguibus ac paene inlitteratis sciamus nonnumquam admirabiliter uiguisse.  

	And this is very clearly shown by the case of the Apostles and many holy men, who did not spread themselves out with an empty show of leaves, but were bowed down by the weight of the true fruits of spiritual knowledge: of whom it is written in the Acts of the Apostles: “But when they saw the boldness of Peter and John, and perceivedthat they were ignorant and unlearned men, they were astonished.”58 And therefore if you are anxious to attain to that never-failing fragrance, you must first strive with all your might to obtain from the Lord the purity of chastity. 
	7. Quod in apostolis multisque etiam sanctis uiris euidentissime conprobatur, qui non inani foliorum dilatabantur luxuria, sed ueris spiritalis scientiae fructibus curuabantur : de quibus in Actibus apostolorum scriptum est : uidentes autem Petri constantiam et Iohannis, et conperto quod homines essent sine litteris et idiotae, admirabantur . Et idcirco si tibi curae est ad eius inmarcescibilem fragrantiam peruenire, cunctis primum conatibus elabora, ut a domino puritatem castitatis obtineas.  

	For no one, in whom the love of carnal passions and especially of fornication still holds sway, can acquire spiritual knowledge. For “in a good heart wisdom will rest;” and: “He that feareth the Lord shall find knowledge with righteousness.”59 But that we must attain to spiritual knowledge in the order of which we have already spoken, we are taught also by the blessed Apostle. For when he wanted not merely to draw up a list of all his own virtues, but rather to describe their order, that he might explain which follows what, and which gives birth to what, after some others he proceeds as follows: “In watchings, in fastings, in chastity, in knowledge, in long suffering, in gentleness, in the Holy Ghost, in love unfeigned.”60 
	8. Nullus enim in quo adhuc carnalium passionum et maxime fornicationis dominatur affectus spiritalem poterit scientiam possidere. In corde enim bono requiescet sapientia , et : qui timet dominum, inueniet scientiam cum iustitia. Hoc autem quo praediximus ordine ad spiritalem scientiam perueniri etiam beatus apostolus docet. Nam cum uniuersarum uirtutum suarum non solum catalogum texere, uerum etiam ordinem earum uellet exponere, ut quae quam sequeretur uel quae quam parturiret exprimeret, post aliquanta intulit dicens : in uigiliis, in ieiuniis, in castitate, in scientia, in longanimitate, in suauitate, in spiritu sancto, in caritate non ficta .  

	And by this enumeration of virtues he evidently meant to teach us that we must come from watchings and fastings to chastity, from chastity to knowledge, from knowledge to long sufering, from long suffering to gentleness, from gentleness to the Holy Ghost, from the Holy Ghost to the rewards of love unfeigned. When then by this system and in this order you too have come to spiritual knowledge, you will certainly have, as we said, not barren or idle learning but what is vigorous and fruitful; and the seed of the word of salvation which has been committed by you to the hearts of your hearers, will be watered by the plentiful showers of the Holy Ghost that will follow; and, according to this that the prophet promised, “the rain will be given to your seed, wherever you shall sow in the land, and the bread of the corn of the land shall be most plentiful and fat.”61
	9. Qua coniugatione uirtutum euidentissime nos uoluit erudire de uigiliis atque ieiuniis ad castitatem, de castitate ad scientiam, de scientia ad longanimitatem, de longanimitate ad suauitatem, de suauitate ad spiritum sanctum, de spiritu sancto ad caritatis non fictae praemia perueniri. Cum igitur hac disciplina atque hoc ordine tu quoque perueneris ad scientiam spiritalem, habebis procul dubio sicut diximus non sterilem nec inertem, sed uiuidam fructuosamque doctrinam, semenque salutaris uerbi, quod a te fuerit audientium cordibus conmendatum, subsequens spiritus sancti imber largissimus fecundabit ac secundum id quod propheta pollicitus est dabitur pluuia semini tuo, ubicumque seminaueris in terra : et panis frugum terrae tuae erit tibi uberrimus, et pinguis . 

	Chapter 17. To whom the method of perfection should be laid open.
	

	Take care too, when your riper age leads you to teach, lest you be led astray by the love of vainglory, and teach at random to the most impure persons these things which you have learnt not so much by reading as by the effects of experience, and so incur what Solomon, that wisest of men, denounced: “Attach not a wicked man to the pastures of the just, and be not led astray by the fulness of the belly,” for “delicacies are not good for a fool, nor is there room for wisdom where sense is wanting: 
	
XVII.  Caue etiam ne haec quae non tam lectione quam experientiae sudore didiceris, cum te aetas maturior prouexerit ad docendum, uanae gloriae amore seductus inmundis hominibus passim ingeras illudque quod sapientissimus Salomon interdixit incurras : noli adplicare inpium ad pascua iusti, neque seducaris saturitate uentris . Non enim expediunt stulto deliciae , nec opus est sapientia ubi deest sensus.  

	for folly is the more led on, because a stubborn servant is not improved by words, for even though he understands, he will not obey.” And “Do not say anything in the ears of an imprudent man, lest haply he mock at thy wise speeches.”62 And “give not that which is holy to dogs, neither east ye your pearls before swine, lest haply they trample them under foot and turn again and rend you.”63 It is right then to hide the mysteries of spiritual meanings from men of this sort, that you may effectually sing: “Thy words have I hid within my heart: that I should not sin against Thee.”64 
	2. Magis enim ducitur insipientia , quia seruus durus non emendabitur uerbis : si enim et intellexerit, non oboediet . Et : in aures inprudentis noli quicquam dicere, ne forte inrideat sapientes sermones tuos . Et : ne dederitis sanctum canibus, neque miseritis margaritas uestras ante porcos, ne forte conculcent eas pedibus suis et conuersi disrumpant uos . Oportet itaque ut huiusmodi hominibus spiritalium sensuum contegens sacramenta efficaciter canas : in corde meo abscondi eloquia tua : ut non peccem tibi . 

	But you will perhaps say: And to whom are the mysteries of Holy Scripture to be dispensed? Solomon, the wisest of men, shall teach you: “Give, says he, strong drink to those who are in sorrow, and give wine to drink, to those who are in pain, that they may forget their poverty, and remember their pain no more,”65 i.e., to those who in consequence of the punishment of their past actions are oppressed with grief and sorrow, supply richly the joys of spiritual knowledge like “wine that maketh glad the heart of man,”66 and restore them with the strong drink of the word of salvation, lest haply they be plunged in continual sorrow and a despair that brings death, and so those who are of this sort be “swallowed up in overmuch sorrow.”67 
	3. Sed dices forsitan : et quibus diuinarum scripturarum dispensanda sunt sacramenta?  Docet te sapientissimus Salomon : date, inquit, ebrietatem his qui in tristitia sunt, et uinum bibere his qui in doloribus sunt, ut obliuiscantur paupertatis, et dolorum suorum non meminerint amplius , id est his qui pro paenitudine actuum pristinorum maerore atque tristitia deprimuntur, spiritalis scientiae iucunditatem uelut uinum, quod laetificat cor hominis , afluenter infundite eosque salutaris uerbi crapula refouete, ne forte iugitate maeroris ac letali desperatione demersi abundantiore tristitia absorbeantur qui eiusmodi sunt .  

	But of those who remain in coldness and carelessness, and are smitten by no sorrow of heart we read as follows: “For one who is kindly and without sorrow, shall be in want.”68 With all possible care therefore avoid being puffed up with the love of vainglory, and so failing to become a partaker with him whom the prophet praises, “who hath not given his money upon usury.”69 
	4. De illis uero qui in tepore ac neglegentia constituti nullo cordis sui dolore mordentur ita dicitur : nam qui suauis et sine dolore est, in egestate erit . Quanta potes igitur cautione deuita, ne uanae gloriae amore distentus illius quem propheta conlaudat particeps esse non possis, qui pecuniam suam non dedit ad usuram .  

	For every one who, from love of the praise of men dispenses the words of God, of which it is said “the words of the Lord are pure words, as silver tried by the fire, purged from the earth, refined seven times,”70 puts out his money upon usury, and will deserve for this not merely no reward, but rather punishment. For this reason he chose to use up his Lord’s money that he might be the garner from a temporal profit, and not that the Lord, as it is written, might “when He comes, receive His own with usury.”71
	5. Omnis enim qui eloquia dei (de quibus dicitur : eloquia domini, eloquia casta : argentum igne examinatum, probatum terrae purgatum septuplum ) humanae laudis  amore dispensat, pecuniam suam erogat ad usuram, non solum nullam pro hoc laudem, sed etiam supplicia meriturus. Ob hoc enim pecuniam domini maluit profligare, ut ex ea temporalem consequeretur ipse mercedem, non ut dominus, sicut scriptum est, ueniens reciperet quod suum est cum usura . 

	Chapter 18. Of the reasons for which spiritual learning is unfruitful.
	

	But it is certain that for two reasons the teaching of spiritual things is ineffectual. For either the teacher is commending what he has no experience of, and is trying with empty-sounding words to instruct his hearer, or else the hearer is a bad man and full of faults and cannot receive in his hard heart the holy and saving doctrine of the spiritual man; and of these it is said by the prophet: “For the cart of this people is blinded, and theirears are dull of hearing and their eyes have they closed: lest at any time they should see with their eyes and hear with their ears, and understand with their heart and be converted and I should heal them.”72 
	
XVIII. Duabus autem ex causis inefficacem spiritalium rerum constat esse doctrinam. Nam aut ille qui docet inexperta conmendans uano uerborum sono instruere nititur auditorem, aut certe nequam ac uitiis refertus auditor salutarem spiritalis uiri sanctamque doctrinam obdurato corde non recipit : de quibus dicitur per prophetam : excaecatum est enim cor populi huius, et auribus grauiter audierunt : et oculos suos concluserunt : ne quando uideant oculis suis, et auribus suis audiant, et corde intellegant, et conuertantur, et sanem illos . 

	Chapter 19. How often even those who are not worthy can receive the grace of the saving word.
	

	But sometimes in the lavish generosity of God in His Providence, “Who willeth all men to be saved and to come to the knowledge of the truth,”73 it is granted that one who has not shown himself by an irreproachable life to be worthy of the preaching of the gospel attains the grace of spiritual teaching for the good of many. But by what means the gifts of healing are granted by the Lord for the expulsion of devils it follows that we must in a similar discussion explain, which as we are going to rise for supper we will keep for the evening, because that is always more effectually grasped by the heart which is taken in by degrees and without excessive bodily efforts.
	
XVIIII.  Nonnumquam tamen dispensatoris nostri dei, qui omnes homines uult saluos fieri et ad agnitionem ueritatis uenire , munifica liberalitate conceditur, ut is qui dignum se euangelicae praedicationi inreprehensibili conuersatione non praebuit pro salute multorum spiritalis doctrinae gratiam consequatur. Quibus autem modis etiam charismata curationum ad expellendos daemonas a domino concedantur, consequens est ut simili disputatione pandamus, quam consurgentes ad refectionem in uesperam reseruemus, quia efficacius semper corde concipitur, quidquid sensim et absque nimio labore corporis intimatur.  
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	On Prayer
	

	
1. If anyone wishes to make fragrant incense, he is to mix clear frankincense, cinnamon, onycha and oil of myrrh in equal proportions, according to the Law (Exod. 30:34-5) And that means the tetrad of virtues For if these four are complete and equally balanced, the mind will not be betrayed.
	     Α´.  Εἴ τις βούλοιτο εὐῶδες θυμίαμα σκευάσαι, τὸν διαφανῆ λίβανον, καὶ τὴν κασσίαν καὶ τὸν ὄνυχα, καὶ τὴν στάκτην ἐξίσου συνθήσει κατὰ τὸν νόμον.  Ταῦτα δέ ὲστιν ἡ τετρὰς τῶν ἀρετῶν· ἐὰν γὰρ πληρέσταται, καὶ ἴσαι τυγχάνωσιν, οὐ προδοθήσεται ὁ νοῦς.

	
2. A soul that has been purified by means of the fulness of the commandments establishes for the mind a position of steadiness and makes it receptive to the stable condition which is required.
	
Β´.  Καθαρθεῖσα ψυχὴ διὰ τῆς τῶν ἀρετῶν πληρότηος ἀκλόνητον τὴν τάξιν τοῦ νοῦ κατασκευάζει, δεκτικὸν αὐτὸν ποιοῦσα τῆς ζητουμένης καταστάσεως.

	
3. Prayer is a conversation of the mind with God So what kind of mental state is needed, if the mind is to be capable of reaching out unwaveringly towards its own Lord, to converse with him without any intermediary?
	
Γ´. Ἡ προσευχὴ, ὁμιλία ἐστι νοῦ πρὸς Θεόν· ποίας οὖν δεῖται καταστάσεως ὁ νοῦς, ἵνα ἰσχυσῃ
 ἀμεταστρόφως ἐκταθῆναι
 πρὸς τὸν οἰκεῖον Δεσπότην, καὶ συνομιλεῖν αὐτῷ μηδενὸς μεσιτεύοντος;

	
4. If Moses was stopped, when he tried to approach the bush which was burning on earth, until he had taken off his shoes from his feet (Exod. 3 2-5), do you think that you need not put off every passioned thought (νόημα) from yourself if you want to see him who is above all perception and all concepts and converse with him? 
	
Δ´.  Εἰ τῇ ἐπὶ γῆς βάτῳ φλεγομένῃ προσεγγίσαι πειράσας Μωϋσῆς κωλύεται ἄχρις οὗ λύσει τὸ ὑπόδημα τῶν ποδῶν, πῶς αὐτὸς τὸν ὑπὲρ πᾶσαν ἔννοιαν καὶ αἴσθησιν ἰδεῖν βουλόμενος, καὶ συνόμιλος αὐτῷ γενέσθαι, οὐ λύεις ἐκ σοῦ πὰν νόημα ἐμπαθές;

	
5. First of all pray to receive tears, so that by sorrowing you may be able to calm the wildness that there is in your soul and obtain forgiveness from the Lord by confessing your offences to him.
	
Ε´.  Πρότερον περὶ λήψεως δακρύων προσεύχου, ἵνα διὰ τοῦ πένθους μαλάξῃς τὴν ὑπάρχουσαν ἐν τῇ ψυχῇ σου ἀγριότητα, καὶ ἐξαγορεύσας κατὰ σου τὴν ἀνομίαν σοῦ τῷ Κυρίῳ, παρ' αὐτοῦ ἀφέσεως τεύξῃ.

	
6. Use tears to support every petition, because your Lord is greatly pleased to receive prayer made with tears.
	
ϟ´.  Κέχρησο τοῖς δάκρυσι πρὸς παντὸς αἰτήματος κατόρθωσιν· λίαν γὰρ χαίρει σου ὁ Δεσπότες ἐν δάκρυσι προσευχὴν δεχόμενος.

	
7. Even if you shed rivers of tears in your prayer, that is no reason for feeling conceited, as if you were superior to the populace It is because your prayer has received help that you are able to confess your sins readily and to placate the Lord by weeping. So do not turn the antidote to passions into another passion, otherwise you will only anger all the more him who gave you this grace.
	
Ζ´. Ἐὰν πηγὰς δακρύων ἐκχέῃς ἐν τῇ προσευχῇ σου, μηδαμῶς ἐπαίρου ἐν σεαυτῷ ὡς ὑπὲρ τοὺς πολλοὺς ὤν· βοήθειαν γὰρ προσείληφεν ἡ προσευχή σου, ἵνα δυνηθῇς προθύμως ἐξαγορεύειν σου τὰς ἁμαρτίας, καὶ ἐξευμενίσασθαι τὸν Δεσπότην διὰ τῶν δακρύων. [Η´.]
 Μὴ οὖν εἰς πάθος τρέψῃ τὸ τῶν παθῶν ἀλέξημα, ἵνα μὴ πλέον παροργίσῃς τὸν δεδωκότα τὴν χάριν· 

	
8. Many people who weep for their sins, while forgetting the purpose of their weeping, have gone out of their minds and turned astray.
	
Η´.  πολλοὶ δακρύοντες ὑπὲρ ἁμαρτιῶν, επιλαθόμενοι τοῦ τῶν δακρύων σκοποῦ, μανέντες ἐξεπλάγησαν.

	
9. Work hard when you stand and pray, do not relax your attentiveness; [p. 31] ward off the assaults of cares and calculations, because they are trying to disturb and trouble you, to make you relax your attention.
	
Θ´.  Στῆθι ἐμπόνως, καὶ προσεύχου εὐτόνως, καὶ ἀποστρέφου τὰς τῶν φροντίδων καὶ διαλογισμῶν ἐπιτεύξεις· ταράττουσι γὰρ καὶ θορυβοῦσί σε, ἵνα ἐκλύσως τοῦ τόνου.

	
10. When the demons see that you are eager to pray truly, then they suggest thoughts (νοήματα) of certain things which are seemingly necessary; before long they arouse your memory of these things and stir the mind to go and look for them. Then when it does not find them, it becomes very sad and dispirited. Then when the mind stands for prayer, the demons remind it of the things it was looking for and remembering, so that it will drift feebly off to explore these things and lose the fruitfulness of its prayer.
	
Ι´. Ὅταν ἴδωσιν οἱ δαίμονες προθυμούμενόν σε ἀληθῶς προσεύξασθαι, τότε ὑποτίθενται νοήματά τινων πραγμάτων δῆθεν ἀναγκαίων, καὶ μετὰ βραχὺ ἐπαίρουσι τὴν περὶ αὐτῶν μνήμην, κινοῦντες τὸν νοῦν πρὸς ζήτησιν αὐτῶν, καὶ ὡς μὴ εὑρίσκων σφόδρα λυπεῖται, καὶ ἀθυμεῖ· ἡνίκα δὲ στῇ εἰς προσευχὴν, ὑπομιμνήσκουσιν αὐτὸν τῶν ζητηθέντων, καὶ μνημονευθέντων, ἵνα χαυνωθεὶς ὁ νοῦς πρὸς γνῶσιν αὐτῶν ἀπολέσῃ τὴν εὐκαρπον προσευχήν.

	
11. Struggle to establish your mind deaf and dumb at the time of prayer, and then you will be able to pray.
	
ΙΑ´. Ἀγωνίζου στῆσαι τὸν νοῦν σου, κατὰ τὸν καιρὸν τῆς προσευχῆς κωφὸν, καὶ ἄλαλον, καὶ δυνήσῃ προσεύξασθαι.

	
12. When you run into some temptation or contradiction or when some desire to get your own back on someone who is opposing you goads you into getting angry or into breaking out into meaningless cries, remember prayer and the judgment that there is in prayer, and immediately the unruly movement of your soul will quieten down.
	
ΙΒ´. Ἡνίκα ἀπαντήσει σοι πειρασμὸς, ἢ ἀντιλογία, ἢ ἐρεθίσῃ, ἢ πρὸς τὴν δι' ἐναντίας ἄμυναν κινῆσαι θυμὸν, ἢ ῥῆξαι φωνήν τινα, μνήσθητι τῆς προσευχῆς καὶ τοῦ κατ' αὐτὴν κρίματος· καὶ εὐθέως ἡ ἔν σοι ἄτακτος κίνησις ἠρεμήσει.

	
13. Whatever you do to get your own back on a brother who has wronged you will be a stumbling block to you in the time of prayer .
	
ΙΓ´. Ὅσα ἂν ποιήσῃς πρὸς ἄμυναν ἀδελφοῦ ἠδικηκότος σε, ἅπαντα εἰς σκάνδαλόν σοι γενήσεται ἐν καιρῷ προσευχῆς.

	
14. Prayer grows out of meekness and freedom from anger.
	
ΙΔ´.  Προσευχή ἐστι πραότητος καὶ ἀοργησίας βλάστημα.

	
15. Prayer is a product of joy and thankfulness.
	
ΙΕ´.  Προσευχή ἐστι χαρᾶς καὶ εὐχαριστίας πρόβλημα.

	
16. Prayer is an antidote to misery and despondency.
	
Ιϟ´.  Προσευχή ἐστι λύπης καὶ ἀθυμίας ἀλέξημα.

	
17. ‘Go, sell what you have and give to the poor; take up your cross’ (Mark 10 21) and deny yourself That is how you will be able to pray without distraction.
	
ΙΖ´. Ἀπελθὼν πώλησόν σου τὰ ὑπάρχοντα, καὶ δὸς πτωχοῖς, καὶ λαβὼν τὸν σταυρὸν, ἀπάρνησαι ἑαυτὸν, ἵνα δυνηθῇς ἀπερισπάστως προσεύχεσθαι.

	
18. If you want to pray commendably, deny yourself every hour of the day, and even if you have to undergo any terrible things, be philosophical about it for the sake of prayer.
	
ΙΗ´.  Εἰ βούλει ἐπαινετῶς προσεύχεσθαι, ἄρνησαι ἑαυτὸν καθ' ὥραν, καὶ πάμπολα δεινὰ πάσχων
 ὑπὲρ προσευχῆς φιλοσόφει.

	
19. Whatever difficulty you endure philosophically will bear fruit in the time of prayer, as you will discover.
	
ΙΘ´. Ὅπερ ἄν χαλεπὸν ὑπομένων φιλοσοφήσῃς, τούτου τὸν καρπὸν κατὰ τὸν καιρὸν τῆς προσευχῆς εὑρήσεις.

	
20. If you desire to pray as you should, do not distress a soul, otherwise you are running in vain.
	
Κ´. 'Επιθυμῶν προσεύξασθι ὡς δεῖ, μὴ λυπήσῃς ψυχὴν, ει δὲ μήγε, εἰς μάτην τρέχεις.

	
21. [Lk] “Leave your gift,” it says, “before the altar, and first go away and be reconciled to your brother;” (Mat 5: 24) and after that you will be able to pray without disturbance.  For memory of injury dulls the mind of one who prays, and darkens his prayers.

	
21. [T6,1171]  Αφες σου τὸ δῶρον φησὶν ἐμπροσθεν τοῦ θυσιαστηρίου καὶ ἀπελθὼν πρότερον διαλλάγηθι τῷ ἀδελφῷ σου, καὶ τότε προσεύξῃ ἀτάράχως. Ἡ γὰρ μνησικακία ἀμαυροῖ τὸ ἡγεμονικὸν τοῦ προσευχομένου καὶ σκοτίζει τούτου τὰς προσευχάς.

	
22. People who hoard their miseries and brood on their wrongs and then expect to pray are like people who draw water and pour it into a jug with holes in it.
	
ΚΒ´.  Οἱ λύπας καὶ μνησικακίας ἑαυτοῖς σωρεύοντες, καὶ προσεύχεσθαι δοκοῦντες, ὅμοιοί εἰσι τοῖς ὕδωρ ἀντλοῦσι, καὶ εἰς τετρημένον πίθον βάλλουσιν.

	
23. If you have a capacity for endurance, you will always pray with joy.
	
ΚΓ´. Ἐὰν ὑπομονητικὸς ᾖς, ἀεὶ μετἀ χαρᾶς προσεύξῃ.

	
24. When you pray as you should, you will run into things of a kind to make you suppose that it would be entirely right for you to make use of anger. But there is no such thing as justified anger against your neighbor. If you look, you will find that it is possible for the matter to be settled quite well without anger. Use every device you can to avoid losing your temper.
	
ΚΔ´.  Προσευχομένου σου δεόντως, τοιαῦτά σοι ἀπαντήσει πράγματα, ἵνα δόξῃς δίκαιον εἶναι πάντως τῷ θυμῷ χρήσασθαι· οὐκ ἔστι δὲ δίκαιος θυμὸς κατὰ τοῦ πέλας τὸ σύνολον· ἐὰν γὰρ ζητήσῃς, εὑρήσεις, ὅτι δυναντὸν, καὶ δίχα θυμοῦ καλῶς διατεθῆναι τὸ πρᾶγμα· πάσῃ οὖν μηχανῇ χρῆσαι πρὸς τὸ μὴ ῥῆξαι θυμόν.

	
25. See that you do not make yourself incurable in trying to cure someone else. and that you do not obstruct your own prayer.
	
ΚΕ´. Ὅρα μὴ δοκιῶν ἕτερον ἰᾶσθαι, αὐτὀς ἀνίατος ἔσῃ, καὶ δῷς ἐκκοπὴν τῇ προσευχῇ σου.

	
26. If you are sparing of anger, you will yourself be spared, and you will prove yourself to be sensible and you will be among those who pray.
	
Κϟ´.  Φειδόμενος θυμοῦ, φειδὼ εὑρήσεις, καὶ φρόνιμαν ἑαυτὸν ἀναδείξεις πρὸς τὸ εἰς οἴησιν, καὶ ἐν τοῖς προσευχομένοις ἔσῃ.

	
27. If you are arming yourself against anger, you will never tolerate desire, because desire provides matter for anger and in this way disturbs the mind’s eye, wrecking the stable condition of prayer. 
	
ΚΖ´.  Κατὰ θυμοῦ ὁπλιζόμενος, ἐπιθυμίας οὐκ ἀνέξῃ ποτέ· αὕτη γὰρ ὕλας δίδωσι τῷ θυμῷ, καὶ οὗτος [PG79.1173] ταράτει τὸν νοερὸν ὀφθαλμὸν, λυμαινόμενος τὴν κατάστασιν τῆς προσευχῆς.

	
28. Do not just pray with outward postures, but turn your mind to an awareness of spiritual prayer with much fear.
	
ΚΗ´.  Μὴ ἐν μόνοις τοῖς ἐκτὸς σχήμασι προσεύχου, ἀλλὰ τρέπε τὸν νοῦν σου εἰς συναίσθησιν πνευματικῆς προσευχῆς μετὰ πολλοῦ φόβου.

	
29. Sometimes when you stand for prayer you will immediately start praying well, but at other times you will not attain your goal even after much toil. This is to make you seek all the more and then, when you do receive it, you will keep your success inviolate.
	
ΚΘ´.  Ποτὲ μὲν ἀθρόως στὰς εἰς προσευχὴν εὖ
 προσεύξῃ, ποτὲ δὲ λίαν πονήσας, οὐκ ἐπιτεύξῃ τοῦ σκοποῦ, ἵνα ἔτι μᾶλλον ζητήσας, καὶ λαβὼν, ἕξεις ἄσυλον τὸ κατόρθωμα.

	
97. [LD] Noises, crashes, voices, and tortured [screams] will he hear - the  person carefully attending to pure prayer: but he will not cave in or surrender his rationality, saying instead to God, ‘I will not fear evil things, for you are with me,’ (Ps. 22:4) and other similar [verses].

	
97.  Ψόφους μὲν καὶ κτύπους καὶ φωνὰς καὶ αἰκισμοὺς ἐκ δαιμόνων ἀκούσεται ὁ καθαρᾶς ἐπιμελούμενος προσευχῆς, ἀλλ' οὐ συμπεσεῖται, οὐδὲ προδώσει τὸν [PG 1189]λογισμὸν λέγων πρὸς τὸν Θεόν· Οὐ φοβηθήσομαι κακὰ, ὅτι σὺ μετ' ἐμοῦ εἶ· καὶ τὰ ὅμοια.


	
98. In the circumstance of these sorts of temptations, make use of a short, intense prayer.

	
98. [19;  1189]  Ἐν καιρῷ τῶν τοιούτων πειρασμῶν, βραχείᾳ καὶ ἐπιτεταμένῃ προσευχῇ κέχρησο.


	
99. If demons threaten to appear suddenly to you out of the air to terrify you and snatch away your mind or to harm your flesh like wild beasts, do not let them fluster you, do not pay any attention at all to their threats.  They are trying to frighten you, to test whether you are taking any notice of them or whether you ignore them totally.
	
99. Ἐὰν ἀπειλήσωσί σοι οἱ δαίμονες ἀθρόως ἐκ τοῦ ἀέρος προφαίνεσθαι καὶ ἐκπλήττειν σε, καὶ διαρπάζειν τὸν νοῦν σου ἢ ὡς θῆρες ἀδικεῖν τὴν σάρκα σου, μὴ πτοηθῇς αὐτοὺς μηδὲ ὅλως φροντίσῃς τῆς τούτων ἀπειλῆς. Ἐκφοβοῦσι γάρ σε πειράζοντες εἰ ἄρα προσέχεις αὐτοῖς εἰ τέλειον αὐτῶν κατεφρόνησας.


	
100. If it is God you are waiting on in prayer, God the Almighty, the creator of the universe, whose providence enfolds everything, why do you wait on him so irrationally as to bypass the unsurpassable fear of him and tremble at gnats and beetles?  Did you not hear what was said, ‘You shall fear the Lord your God’ (Deut. 6:13) and again, ‘Whom all things fear and tremble at, before the Face of his power’ (Dan. 6:27 [Theodotion] + Joel 2:11?)?
	
Ρ´. Εἰ Θεῷ παντοκράτορι, καὶ δημιουργῷ, καὶ προνοητῇ τοῦ παντὸς παρίστασαι ἐν τῇ προσευχῇ, τί οὔτως ἀλόγως αὐτῷ παρέστηκας, ὡς παρελθόντα τὸν ἀνυπέρβλητον αὐτοῦ φόβον, καὶ κώνωπας, καὶ κανθάρους δεδίττεσθαι; ἢ οὐκ ἤκουσας τοῦ λέγοντος· <Κύριον τὸν Θεόν σου φοβηθήσῃ;> καὶ πάλιν· <ὃν φρίττει καὶ τρέμει πάντα ἀπὸ προσώπου τῆς δυνάμεως αὐτοῦ;> καὶ τὰ ἑξῆς.

	
101. [Lk]  Just as bread is nourishment for the body and virtue [is nourishment] for the soul, so spiritual prayer is the nourishment for the nous.
	
101.[T 19; 79.1189] Ὥσπερ ἄρτος τροφή ἐστι τῷ σώματι καὶ ἡ ἀρετὴ τῇ ψυχῇ, οὕτως καὶ τῷ νῷ ἡ πνευματικὴ προσευχὴ τροφὴ ὑπαρχει.

	
102. Do not pray like the Pharisee, but like the publican, in the holy place of prayer, so that you too will be justified by God (Luke 18:10-14).
	
ΡΒ´.  Μὴ φαρισαϊκῶς, ἀλλὰ τελωνικῶς προσεύχου ἐν τῷ ἱερῷ τόπῳ τῆς προσευχῆς, καὶ σὺ δικαιωθῇς ὑπὸ Κυρίου.


The Conferences of John Cassian: Conference 9
The First Conference of Abba Isaac, On Prayer  (NPNF 2nd ser. , vol 11, pp. 387-400)

	Conference 9
	CONLATIO IX

	Chapter 1. Introduction to the Conference.
	

	What was promised in the second book of the Institutes1 on continual and unceasing perseverance in prayer, shall be by the Lord’s help fulfilled by the Conferences of this elder, whom we will now bring forward; viz., Abbot Isaac:2 and when these have been propounded I think that I shall have satisfied the commands of Pope Castor of blessed memory, and your wishes, O blessed Pope Leontius and holy brother Helladius, and the length of the book in its earlier part may be excused, though, in spite of our endeavour not only to compress what had to be told into a brief discourse, but also to pass over very many points in silence, it has been extended to a greater length than we intended. For having commenced with a full discourse on various regulations which we have thought it well to curtail for the sake of brevity, at the close the blessed Isaac spoke these words.
	
I. De perpetua orationis atque incessabili iugitate quod in secundo Institutionum libro promissum est , conlationes senis huius quem nunc in medium proferemus, id est abbatis Isaac domino fauente conplebunt. Quibus explicatis et praeceptis beatissimae memoriae papae Castoris et desiderio uestro, o beatissime papa Leonti et sancte frater Helladi, satisfecisse me credo, uoluminis amplitudine primitus excusata, quae studentibus nobis non solum sermone succincto narranda praestringere, sed etiam plurima silentio praeterire in maiorem modum quam disposueramus extensa est. Praemissa namque super diuersis institutis disputatione copiosa, quam nos studio breuitatis resecare maluimus, haec ad extremum beatus Isaac intulit uerba. 

	Chapter 2. The words of Abbot Isaac on the nature of prayer.
	

	
1.1 The aim of every monk and the perfection of his heart tends to continual and unbroken perseverance in prayer, and, as far as it is allowed to human frailty, strives to acquire an immovable tranquillity of mind and a perpetual purity, for the sake of which we seek unweariedly and constantly to practise all bodily labours as well as contrition of spirit. And there is between these two a sort of reciprocal and inseparable union. For just as the crown of the building of all virtues is the perfection of prayer, so unless everything has been united and compacted by this as its crown, it cannot possibly continue strong and stable.
	
II. Omnis monachi finis cordisque perfectio ad iugem atque indisruptam orationis perseuerantiam tendit, et quantum humanae fragilitati conceditur, ad inmobilem tranquillitatem mentis ac perpetuam nititur puritatem, ob quam omnem tam laborem corporis quam contritionem spiritus indefesse quaerimus et iugiter exercemus. Et est inter alterutrum reciproca quaedam inseparabilisque coniunctio. Nam sicut ad orationis perfectionem omnium tendit structura uirtutum, ita nisi huius culmine haec omnia fuerint conligata atque conpacta, nullo modo firma poterunt uel stabilia perdurare. 

	
1.2 For lasting and continual calmness in prayer, of which we are speaking, cannot be secured or consummated without them, so neither can those virtues which lay its foundations be fully gained without persistence in it. And so we shall not be able either to treat properly of the effect of prayer, or in a rapid discourse to penetrate to its main end, which is acquired by labouring at all virtues, unless first all those things which for its sake must be either rejected or secured, are singly enumerated and discussed, and, as the Parable in the gospel teaches,3 whatever concerns the building of that spiritual and most lofty tower, is reckoned up and carefully considered beforehand.
	2. Quemadmodum enim sine illis adquiri uel consummari non potest haec de qua loquimur perpetua orationis iugisque tranquillitas, ita ne illae quidem uirtutes quae hanc praestruunt absque huius possunt adsiduitate conpleri. Et ideo nec recte tractare de orationis effectu nec ad eius principalem finem, qui uniuersarum uirtutum molitione perficitur, subitanea disputatione poterimus intrare, nisi prius uniuersa, quae illius obtentu uel abscidenda sunt uel paranda, per ordinem dinumerata fuerint atque discussa, et secundum euangelicae parabolae disciplinam ea, quae ad spiritalis ac sublimissimae illius extructionem pertinent turris, subputata fuerint ac diligenter ante congesta. 

	
1.3 But yet these things when prepared will be of no use nor allow the lofty height of perfection to be properly placed upon them unless a clearance of all faults be first undertaken, and the decayed and dead rubbish of the passions be dug up, and the strong foundations of simplicity and humility be laid on the solid and (so to speak) living soil of our breast, or rather on that rock of the gospel,4 and by being built in this way this tower of spiritual virtues will rise, and be able to stand unmoved, and be raised to the utmost heights of heaven in full assurance of its, stability.
	3. Quae tamen nec proderunt praeparata nec recte superponi sibimet excelsa culmina perfectionis admittent, nisi egesto prius omni repurgio uitiorum et effossis succiduis mortuisque ruderibus passionum uiuae ut aiunt ac solidae terrae pectoris nostri, immo illi euangelicae petrae superiecta fuerint simplicitatis et humilitatis firmissima fundamenta, quibus haec turris spiritalium uirtutum molitionibus extruenda et inmobiliter ualeat stabiliri et ad summa caelorum fastigia confidentia propriae firmitatis adtolli. 

	
1.4. For if it rests on such foundations, then though heavy storms of passions break over it, though mighty torrents of persecutions beat against it like a battering ram, though a furious tempest of spiritual foes dash against it and attack it, yet not only will no ruin overtake it, but the onslaught will not injure it even in the slightest degree.
	4. Fundamentis etenim talibus innitentem, quamuis passionum imbres largissimi profundantur, quamuis ei persecutionum uiolenti torrentes instar arietis inlidantur, quamuis inruat et incumbat aduersariorum spirituum saeua tempestas, non solum ruina non diruet, sed nec ipsa aliquatenus uexabit inpulsio. 

	Chapter 3. How pure and sincere prayer can be gained.
	

	
And therefore in order that prayer may be offered up with that earnestness and purity with which it ought to be, we must by all means observe these rules. First all anxiety about carnal things must be entirely got rid of; next we must leave no room for not merely the care but even the recollection of any business affairs, and in like manner also must lay aside all backbitings, vain and incessant chattering, and buffoonery; anger above all and disturbing moroseness must be entirely destroyed, and the deadly taint of carnal lust and covetousness be torn up by the roots.
	
III. Et idcirco ut eo feruore ac puritate qua debet emitti possit oratio, haec sunt omnimodis obseruanda. Primum sollicitudo rerum carnalium generaliter abscidenda est, deinde nullius negotii causaeue non solum cura, sed ne memoria quidem penitus admittenda, detractationes, uaniloquia seu multiloquia, scurrilitates quoque similiter amputandae, irae prae omnibus siue tristitiae perturbatio funditus eruenda, concupiscentiae carnalis ac filargyriae noxius fomes radicitus euellendus. 

	
And so when these and such like faults which are also visible to the eyes of men, are entirely removed and cut off, and when such a purification and cleansing, as we spoke of, has first taken place, which is brought about by pure simplicity and innocence, then first there must be laid the secure foundations of a deep humility, which may be able to support a tower that shall reach the sky; and next the spiritual structure of the virtues must be built up upon them, and the soul kept free from all conversation and from roving thoughts that thus it may by little and little begin to rise to the contemplation of God and to spiritual insight. 
	2. Et ita his ac similibus uitiis extrusis penitus et abscisis, quae hominum quoque possunt patere conspectibus, talique ut diximus repurgii emundatione praemissa, quae simplicitatis et innocentiae puritate perficitur, iacienda sunt primum profundae humilitatis inconcussa fundamina, quae scilicet turrem intraturam caelos ualeant sustinere, deinde superponenda uirtutum spiritalis extructio et ab omni discursu atque euagatione lubrica animus inhibendus, ut ita paulatim ad contemplationem dei ac spiritales intuitus incipiat sublimari. 

	
For whatever our mind has been thinking of before the hour of prayer, is sure to occur to us while we are praying through the activity of the memory. Wherefore what we want to find ourselves like while we are praying, that we ought to prepare ourselves to be before the time for prayer. For the mind in prayer is formed by its previous condition, and when we are applying ourselves to prayer the images of the same actions and words and thoughts will dance before our eyes, and make us either angry, as in Our previous condition, or gloomy, or recall our former lust and business, or make us shake with foolish laughter (which I am ashamed to speak of) at some silly joke, or smile at some action, or fly back to our previous conversation.
	3. Quidquid enim ante orationis horam anima nostra conceperit, necesse est ut orantibus nobis per ingestionem recordationis occurrat. quamobrem quales orantes uolumus inueniri, tales nos ante orationis tempus praeparare debemus. Ex praecedenti enim statu mens in supplicatione formatur, eorundemque actuum procumbentibus nobis ad precem, uerborum quoque uel sensuum ante oculos imago praeludens aut irasci nos secundum praecedentem qualitatem aut tristari aut concupiscentias causasue praeteritas retractare aut risu fatuo, quod etiam pudet dicere, cuiusquam scurrilis dicti uel facti titillatione pulsari aut ad priores faciet uolitare discursus. 

	
And therefore if we do not want anything to haunt us while we are praying, we should be careful before our prayer, to exclude it from the shrine of our heart, that we may thus fulfill the Apostle’s injunction: “Pray without ceasing;” and: “In every place lifting up holy hands without wrath or disputing.”5 For otherwise we shall not be able to carry out that charge unless our mind, purified from all stains of sin, and given over to virtue as to its natural good, feed on the continual contemplation of Almighty God.
	4. Et idcirco quidquid orantibus nobis nolumus ut inrepat, ante orationem de adytis nostri pectoris extrudere festinemus, ut ita illud apostolicum possumus inplere : Sine intermissione orate , et : In omni loco leuantes puras manus sine ira et disceptatione . Alias namque mandatum istud perficere non ualebimus, uisi mens nostra ad omni uitiorum purificata contagio uirtutibus tantum uelut naturalibus bonis dedita iugi omnipotentis dei contemplatione pascatur. 

	Chapter 4. Of the lightness of the soul which may be compared to a wing or feather.
	

	For the nature of the soul is not inaptly compared to a very fine feather or very light wing, which, if it has not been damaged or affected by being spoilt by any moisture falling on it from without, is borne aloft almost naturally to the heights of heaven by the lightness of its nature, and the aid of the slightest breath: but if it is weighted by any moisture falling upon it and penetrating into it, it will not only not be carried away by its natural lightness into any aerial flights but will actually be borne down to the depths of earth by the weight of the moisture it has received.
	
IIII. Etenim qualitas animae non inepte subtilissimae plumae seu pennae leuissimae conparatur. Quae si umoris cuiuspiam extrinsecus accedentis corruptione uitiata non fuerit uel infusa, mobilitate substantiae suae tenuissimi spiritus adiumento uelut naturaliter ad sublimia caelestiaque sustollitur. Sin uero umoris cuiusquam aspargine uel infusione fuerit praegrauata, non modo in nullos ae¬rios uolatus naturali mobilitate raptabitur, sed etiam ad ima terrae concepti umoris pondere deprimetur. 

	So also our soul, if it is not weighted with faults that touch it, and the cares of this world, or damaged by the moisture of injurious lusts, will be raised as it were by the natural blessing of its own purity and borne aloft to the heights by the light breath of spiritual meditation; and leaving things low and earthly will be transported to those that are heavenly and invisible. Wherefore we are well warned by the Lord’s command: “Take heed that your hearts be not weighed down by surfeiting and drunkenness and the cares of this world.”6
	2. Ita mens quoque nostra si accedentibus uitiis curisque mundanis adgrauata non fuerit noxiaeue libidinis umore corrupta, uelut naturali puritatis suae beneficio subleuata leuissimo spiritalis meditationis adflatu sublimabitur ad superna, et humilia deserens atque terrena ad illa caelestia et inuisibilia transferetur. Vude proprie satis praeceptis dominicis admonemur : uidete ne quando grauentur corda uestra in crapula et ebrietate et curis saccularibus . 

	And therefore if we want our prayers to reach not only the sky, but what is beyond the sky, let us be careful to reduce our soul, purged from all earthly faults and purified from every stain, to its natural lightness, that so our prayer may rise to God unchecked by the weight of any sin.
	3. Et idcirco si uolumus orationes nostras non solum caelos, sed etiam ea quae super caelos sunt penetrare, curemus mentem ab omnibus terrenis uitiis expurgatam cunctisque mundatam faecibus passionum ad subtilitatem perducere naturalem, ut ita ad deum oratio eius nullo uitiorum pondere praegrauata conscendat. 

	Chapter 5. Of the ways in which our soul is weighed down.
	

	But we should notice the ways in which the Lord points out that the soul is weighed down: for He did not mention adultery, or fornication, or murder, or blasphemy, or rapine, which everybody knows to be deadly and damnable, but surfeiting and drunkenness, and the cares or anxieties of this world: which men of this world are so far from avoiding or considering damnable that actually some who (I am ashamed to say) call themselves monks entangle themselves in these very occupations as if they were harmless or useful.
	
V. Notandum tamen quibus ex causis grauari mentem dominus designauerit. Non enim adulteria, non fornicationes, non homicidia, non blasphemias, non rapinas, quae mortalia esse et damnabilia nullus ignorat, sed crapulam posuit et ebrietatem et curas siue sollicitudines saeculares. Quae in tantum nemo hominum mundi huius cauet aut damnabilia iudicat, ut etiam nonnulli, quod pudet dicere, semet ipsos monachos nuncupantes isdem ipsis distentionibus uelut innoxiis et utilibus inplicentur. 

	And though these three things, when literally given way to weigh down the soul, and separate it from God, and bear it down to things earthly, yet it is very easy to avoid them, especially for us who are separated by so great a distance from all converse with this world, and who do not on any occasion have anything to do with those visible cares and drunkenness and surfeiting. But there is another surfeiting which is no less dangerous, and a spiritual drunkenness which it is harder to avoid, and a care and anxiety of this world, which often ensnares us even after the perfect renunciation of all our goods, and abstinence from wine and all feastings and even when we are living in solitude—and of such the prophet says: “Awake, ye that are drunk but not with wine;”7
	2. Quae tria licet secundum litteram perpetrata adgrauent animam atque a deo separent ac deprimant ad terrena, est tamen eorum facilis declinatio et maxime nobis, qui tam longa remotione ab omni saeculi huius conuersatione disiungimur et istis uisibilibus curis et ebrietatibus et crapulis nulla penitus occasione miscemur. Verum est alia quoque crapula non minus noxia et ebrietas spiritalis difficilius euitanda, cura quoque ac sollicitudo saecularis, quae nos etiam post omnium facultatum nostrarum perfectam renuntiationem et uini epularumque cunctarum continentiam et quidem in solitudine constitutos frequenter inuoluunt (de quibus propheta : expergiscimini, inquit, qui estis ebrii, et non a uino . 

	and another: “Be astonished and wonder and stagger: be drunk and not with wine: be moved, but not with drunkenness.”8 And of this drunkenness the wine must consequently be what the prophet calls “the fury of dragons”: and from what root the wine comes you may hear: “From the vineyard of Sodom,” he says, “is their vine, and their branches from Gomorrha.”
	 3. Alius quoque : Obstupescite et admiramini, fluctuate et uacillate : inebriamini, et non a uino : mouemini, et non ebrietate. Cuius ebrietatis uinum consequenter necesse est ut secundum prophetam furor draconum sit, ipsumque uinum de qua radice procedat aduerte : ex uinea, inquit, Sodomorum uitis eorum et sarmenta eorum ex Gormorra . 

	Would you also know about the fruit of that vine and the seed of that branch? “Their grape is a grape of gall, theirs is a cluster of bitterness”9 for unless we are altogether cleansed from all faults and abstaining from the surfeit of all passions, our heart will without drunkenness from wine and excess of any feasting be weighed down by a drunkenness and surfeiting that is still more dangerous. For that worldly cares can sometimes fall on us who mix with no actions of this world, is clearly shown according to the rule of the Elders, who have laid down that anything which goes beyond the necessities of daily food, and the unavoidable needs of the flesh, belongs to worldly cares and anxieties,
	4. Vis etiam fructum uitis istius atque sarmenti germen agnoscere? uua eorum uua fellis, botrus amaritudinis ipsis ), quia omnino nisi fuerimus cunctis uitiis expurgati et ab omnium passionum crapula sobrii, absque ebrietate uini epularumque omnium afluentia erit cor nostrum ebrietate et crapula magis noxia praegrauatum. Nam quia saeculares curae etiam in nos, qui nullis actibus mundi istius admiscemur, cadere nonnumquam possint, manifesta ratione monstratur secundum regulam seniorum, qui quidquid necessitatem uictus cotidiani et ineuitabilem usum carnis excedit, ad saecularem definierunt curam et sollicitudinem pertinere : 

	as for example if, when a job bringing in a penny would satisfy the needs of our body, we try to extend it by a longer toil and work in order to get twopence or threepence; and when a covering of two tunics would be enough for our use both by night and day, we manage to become the owners of three or four, or when a hut containing one or two cells would be sufficient, in the pride of worldly ambition and greatness we build four or five cells, and these splendidly decorated, and larger than our needs required, thus showing the passion of worldly lusts whenever we can.
	5. ut uerbi gratia si, cum possit operatio unius solidi necessitatem nostri corporis expedire, ad duorum uel trium solidorum adquisitionem nosmet ipsos propensiore uelimus opere ac labore distendere, et cum duarum uelamen sufficiat tunicarum ad usum scilicet noctis ac diei, trium uel quattuor fieri domini procuremus, cumque unius siue duarum habitatio sufficiat cellularum, ambitione saeculari atque amplitudine delectati quattuor seu quinque cellas et has easdem exquisiti ornatus et capaciores quam usus desiderat extruamus, passionem libidinis mundialis in quibus possumus praeferentes. 

	Chapter 6. Of the vision which a certain Elder saw concerning the restless work of a brother.
	

	And that this is not done without the prompting of devils we are taught by the surest proofs, for when one very highly esteemed Eider was passing by the cell of a certain brother who was suffering from this mental disease of which we have spoken, as he was restlessly toiling in his daily occupations in building and repairing what was unnecessary, he watched him from a distance breaking a very hard stone with a heavy hammer, and saw a certain Ethiopian standing over him and together with him striking the blows of the hammer with joined and clasped hands, and urging him on with fiery incitements to diligence in the work: and so he stood still for a long while in astonishment at the force of the fierce demon and the deceitfulness of such an illusion.
	
VI. Quod non sine instinctu daemonum fieri manifestissima nos experimenta docuerunt. Nam quidam probatissimus seniorum cum transiret iuxta cellam cuiusdam fratris hac animi qua diximus aegritudine laborantis, utpote qui in extruendis reparandisque superfluis inquietus cotidianis distentionibus desudaret, et eminus conspexisset eum graui malleo saxum durissimum conterentem uidissetque Aethiopem quendam adstantem illi et una cum eodem ictus mallei iunctis consertisque manibus inlidentem eumque ad operis illius instantiam ignitis facibus instigantem, diutissime substitit uel inpressionem dirissimi daemonis uel fraudem tantae inlusionis admirans. 

	For when the brother was worn out and tired and wanted to rest and put an end to his toil, he was stimulated by the spirit’s prompting and urged on to resume his hammer again and not to cease from devoting himself to the work which he had begun, so that being unweariedly supported by his incitements he did not feel the harm that so great labour was doing him. At last then the old man, disgusted at such a horrid mystification by a demon, turned aside to the brother’s cell and saluted him, and asked “what work is it, brother, that you are doing?” and he replied: “We are working at this awfully hard stone, and we can hardly break it at all.”
	2. Cum enim nimia lassitudine fatigatus frater requiescere iam finemque operi uoluisset inponere, instigatione spiritus illius animatus iterum resumere malleum nec desinere ab intentione coepti operis urguebatur, ita ut isdem eius incitamentis infatigabiliter sustentatus tanti laboris non sentiret iniuriam. Tandem igitur senex tam dira daemonis ludificatione permotus ad cellam fratris diuertit salutansque eum, quod, inquit, est, frater, istud opus quod agis? At ille : Laboramus, ait, contra istud durissimum saxum uixque illud potuimus aliquando conterere. 

	Whereupon the Elder replied: “You were right in saying ‘we can,’ for you were not alone, when you were striking it, but there was another with you whom you did not see, who was standing over you not so much to help you as urge you on with all his force.” And thus the fact that the disease of worldly vanity has not got hold of our hearts, will be proved by no mere abstinence from those affairs which even if we want to engage in, we cannot carry out, nor by the despising of those matters which if we pursued them would make us remarkable in the front rank among spiritual persons as well as among worldly men, but only when we reject with inflexible firmness of mind whatever ministers to our power and seems to be veiled in a show of right.
	3. Ad haec senex : Bene dixisti `potuimus'. Non enim solus eras, cum illud caederes, sed fuit alius tecum quem non uidisti, qui tibi in hoc opere non tam adiutor quam uiolentissimus inpulsor adstabat. Et idcirco morbum ambitus saecularis nostris mentibus non inesse non utique eorum tantum negotiorum abstinentia conprobabit, quae etiam si uelimus expetere uel explere non possumus, neque illarum despectus rerum, quas si adfectauerimus tam apud spiritales uiros quam apud saeculi homines notabiles prima fronte reddemur, sed cum etiam illa, quae nostrae subpetunt potestati et honestate quadam uidentur obnubi, rigida mentis districtione respuimus. 

	And in reality these things which seem trivial and of no consequence, and which we see to be permitted indifferently by those who belong to our calling, none the less by their character affect the soul than those more important things, which according to their condition usually intoxicate the senses of worldly people and which do not allow10 a monk to lay aside earthly impurities and aspire to God, on whom his attention should ever be fixed; for in his case even a slight separation from that highest good must be regarded as present death and most dangerous destruction.
	4. Et re uera non minus haec, quae parua uidentur et minima quaeque ab his qui nostrae professionis sunt cernimus indifferenter admitti, pro qualitate sua adgrauant mentem, quam illa maiora quae secundum suum statum saecularium sensus inebriare consuerunt, non sinentes deposita faece terrena ad deum in quo semper defixa esse debet intentio monachum respirare, cui ab illo summo bono uel parua separatio mors praesens ac perniciosissimus interitus est credendus. 

	And when the mind [soul] has been established in such a peaceful condition, and has been freed from the meshes of all carnal desires, and the purpose of the heart has been steadily fixed on that which is the only highest good, he will then fulfil this Apostolic precept: “Pray without ceasing;” and: “in every place lifting up holy hands without wrath and disputing:”11 for when by this purity (if we can say so) the thoughts of the mind [soul] are engrossed, and are re-fashioned out of their earthly condition to bear a spiritual and angelic likeness, whatever it receives, whatever it takes in hand, whatever it does, the prayer will be perfectly pure and sincere.
	5. Cumque mens tali fuerit tranquillitate fundata uel ab omnium carnalium passionum nexibus absoluta, et illi uni summoque bono tenacissima adhaeserit cordis intentio, apostolicum illud inplebit : Sine intermissione orate , et : In omni loco leuantes puras manus sine ira et disceptatione . Hac enim puritate, si dici potest, sensu mentis absorto ac de terreno situ ad spiritalem atque angelicam similitudinem reformato quidquid in se receperit, quidquid tractauerit, quidquid egerit, purissima ac sincerissima erit oratio. 

	Chapter 7. A question how it is that it is harder work to preserve than to originate good thoughts.
	

	Germanus: If only we could keep as a lasting possession those spiritual thoughts in the same way and with the same ease with which we generally conceive their germs! for when they have been conceived in our hearts either through the recollection of the Scriptures or by the memory of some spiritual actions, or by gazing upon heavenly mysteries, they vanish all too soon and disappear by a sort of unnoticed flight.
	
VII. GERMANVS : Vtinam simili modo atque eadem facilitate, qua semina spiritalium cogitationum plerumque concipimus, etiam perpetuitatem earum possidere possimus. Cum enim fuerint siue per memoriam scripturarum seu per recordationem spiritalium quorumque actuum uel certe per intuitum sacramentorum caelestium nostro corde conceptae, insensibili quadam fuga lapsae quantocius euanescunt. 

	And when our soul has discovered some other occasions for spiritual emotions, different ones again crowd in upon us, and those which we had grasped are scattered, and lightly fly away so that the mind retaining no persistency, and keeping of its own power no firm hand over holy thoughts, must be thought, even when it does seem to retain them for a while, to have conceived them at random and not of set purpose. For how can we think that their rise should be ascribed to our own will, if they do not last and remain with us?
	2. Cumque alias quaslibet occasiones spiritalium sensuum mens nostra reppererit, rursus aliis inrepentibus ipsae quoque quae adprehensae fuerant lubrica uolubilitate diffugiunt, ita ut nullam constantiam sui retinens animus nec potestate propria sanctarum cogitationum possidens firmitatem etiam tunc, cum eas uidetur utcumque retinere, fortuito illas et non de industria concepisse credatur. quomodo enim ortus earum nostro arbitrio putabitur adscribendus, quarum perseuerantia non consistit in nobis? 

	But that we may not owing to the consideration of this question wander any further from the plan of the discourse we had commenced, or delay any longer the explanation promised of the nature of prayer, we will keep this for its own time, and ask to be informed at once of the character of prayer, especially as the blessed Apostle exhorts us at no time to cease from it, saying “Pray without ceasing.”
	3. Sed ne forte sub huius quaestionis indagine a coepto narrationis ordine longius euagantes expositionem propositam super orationis statu diutius retardemus, suo hanc tempori reseruantes de qualitate orationis instantissime quaesumus informari, praesertim cum nullo tempore nos ab ea cessare beatus apostolus moneat dicens : Sine intermissione orate . 

	And so we want to be taught first of its character, i.e., how prayer ought always to be offered up, and then how we can secure this, whatever it is, and practise it without ceasing. For that it cannot be done by any light purpose of heart both daily experience and the explanation of four holiness show us, as you have laid it down that the aim of a monk, and the height of all perfection consist in the consummation of prayer.
	4. Et ideo primum de qualitate eius desideramus institui, id est qualis debeat emitti semper oratio, deinde qualiter hanc eandem quaecumque est possidere uel exercere sine intermissione possimus. Non enim parua cordis intentione eam perfici posse et experientia cotidiana et prosecutio tuae sancitatis ostendit, qua finem monachi ac totius perfectionis culmen in orationis consummatione consistere definisti. 

	Chapter 8. Of the different characters of prayer.
	

	Isaac: I imagine that all kinds of prayers cannot be grasped without great purity of heart and soul and the illumination of the Holy Spirit. For there are as many of them as there can be conditions and characters produced in one soul or rather in all souls. 
	
VIII. ISAAC : Vniuersas orationum species absque ingenti cordis atque animae puritate et inluminatione sancti spiritus arbitror conprehendi non posse. Tot enim sunt quot in una anima, immo in cunctis animabus status queunt qualitatesque generari. 

	And so although we know that owing to our dulness of heart we cannot see all kinds of prayers, yet we will try to relate them in some order, as far as our slender experience enables us to succeed. For according to the degree of the purity to which each soul attains, and the character of the state in which it is sunk owing to what happens to it, or is by its own efforts renewing itself, its very prayers will each moment be altered: and therefore it is quite clear that no one can always offer up uniform prayers. 
	2. Et ideo licet sciamus nos pro hebitudine cordis nostri uniuersas orationum species non posse perspicere, tamen, in quantum mediocritas experientiae nostrae adsequi praeualuerit, digerere eas utcumque temptabimus. Secundum mensuram namque puritatis, in quam mens unaquaeque proficit et qualitatem status in quo uel ex accedentibus inclinatur uel per suam renouatur industriam, ipsae quoque momentis singulis reformantur : et idcirco uniformes orationes emitti semper a nemine posse certissimum est. 

	For every one prays in one way when he is brisk, in another when he is oppressed with a weight of sadness or despair, in another when he is invigorated by spiritual achievements, in another when cast down by the burden of attacks, in another when he is asking pardon for his sins, in another when he asks to obtain grace or some virtue or else prays for the destruction of some sin, in another when he is pricked to the heart by the thought of hell and the fear of future judgment, in another when he is aglow with the hope and desire of good things to come, in another when he is taken up with affairs and dangers, in another when he is in peace and security, in another when he is enlightened by the revelation of heavenly mysteries, and in another when he is depressed by a sense of barrenness in virtues and dryness in feeling.
	3. Aliter enim quisque supplicat cum alacer est, aliter cum tristitiae seu desperationis pondere praegrauatur, aliter cum spiritalibus successibus uiget, aliter cum inpugnationum mole deprimitur, aliter cum ueniam peccatorum, aliter cum adquisitionem gratiae seu cuiuslibet uirtutis exposcit uel certe extinctionem cuiuscumque uitii deprecatur, aliter cum consideratione gehennae ae futuri iudicii timore conpungitur, aliter cum spe futurorum bonorum desiderioque flammatur, aliter cum in necessitatibus ac periculis, aliter cum in securitate ac tranquillitate uersatur, aliter cum sacramentorum caelestium reuelationibus inlustratur, aliter cum sterilitate uirtutum ac sensuum ariditate constringitur. 

	Chapter 9. Of the fourfold nature of prayer.
	

	And therefore, when we have laid this down with regard to the character of prayer, although not so fully as the importance of the subject requires, but as fully as the exigencies of time permit, and at any rate as our slender abilities admit, and our dulness of heart enables us,—a still greater difficulty now awaits us; viz., to expound one by one the different kinds of prayer, which the Apostle divides in a fourfold manner, when he says as follows: “I exhort therefore first of all that supplications, prayers, intercessions, thanksgivings be made.”12 
	
VIIII. Et idcirco his super orationum qualitate digestis, licet non quantum exposcit materiae magnitudo, sed quantum uel temporis admittit angustia uel certe capere tenuitas ingenii nostri et cordis praeualet hebitudo, maior nobis nunc inminet difficultas, ut ipsas singillatim orationum species exponamus, quas apostolus quadripertita ratione distinxit ita dicens : Deprecor itaque primo omnium fieri obsecrationes, orationes, postulationes, gratiarum actiones. 

	And we cannot possibly doubt that this division was not idly made by the Apostle. And to begin with we must investigate what is meant by supplication, by prayer, by intercession, and by thanksgiving. Next we must inquire whether these four kinds are to be taken in hand by him who prays all at once, i.e., are they all to be joined together in every prayer,—or whether they are to be offered up in turns and one by one, as, for instance, ought at one time supplications, at another prayers, at another intercessions, and at another thanksgivings to be offered, or should one man present to God supplications, another prayers, another intercessions, another thanksgivings, in accordance with that measure of age, to which each soul is advancing by earnestness of purpose?
	2. Quae non inaniter ab apostolo ita fuisse diuisa minime dubitandum est. Et primitus indagandum quid obsecratione, quid oratione, quid postulatione, quid gratiarum actione signetur. Deinde perquirendum utrum hae quattuor species ab orante sint pariter adsumendae, id est ut omnes simul in unaquaque supplicatione iungantur, an uicissim singillatimque sint offerendae, ut puta nunc quidem obsecrationes, nunc uero orationes, nunc autem postulationes seu gratiarum actiones oporteat promi, an certe alius quidem obsecrationes, alius uero orationes, alius uero postulationes, alius gratiarum actiones deo debeat exhibere secundum mensuram scilicet aetatis suae, in quam unaquaeque mens per intentionis proficit industriam. 

	Chapter 10. Of the order of the different kinds laid down with regard to the character of prayer.
	

	And so to begin with we must consider the actual force of the names and words, and discuss what is the difference between prayer and supplication and intercession; then in like manner we must investigate whether they are to be offered separately or all together; and in the third place must examine whether the particular order which is thus arranged by the Apostle’s authority has anything further to teach the hearer, or whether the distinction simply is to be taken, and it should be considered that they were arranged by him indifferently in such a way: a thing which seems to me utterly absurd. For one must not believe that the Holy Spirit uttered anything casually or without reason through the Apostle. And so we will, as the Lord grants us, consider them in the same order in which we began.
	
X. Et ideo primum proprietates ipsae sunt nominum uerborumque tractandae ac discutiendum quid inter orationem et obsecrationem ac postulationem intersit, deinde similiter persecrutandum utrum singillatim sint an pariter exhibendae, tertio indagandum utrum etiam ipse ordo qui ita est apostoli auctoritate dispositus aliquid amplius instruat auditorem, an simpliciter accipienda sit ista distinctio et indifferenter putanda sit ab illo taliter fuisse digesta. Quod mihi satis uidetur absurdum. Non enim credendum est aliquid transitorie ac sine ratione spiritum sanctum per apostolum protulisse. Et idcirco eodem quo coepimus ordine, prout dominus donauerit, singula retractemus. 

	Chapter 11. Of Supplications.
	

	“I Exhort therefore first of all that supplications be made.” Supplication is an imploring or petition concerning sins, in which one who is sorry for his present or past deeds asks for pardon.
	
XI. Deprecor itaque primo omnium fieri obsecrationes. Obsecratio inploratio est seu petitio pro peccatis, qua uel pro praesentibus uel pro praeteritis admissis suis unusquisque conpunctus ueniam deprecatur. 

	Chapter 12. Of Prayer.
	

	Prayers are those by which we offer or vow something to God, what the Greeks call eujkhv, i.e., a vow. For where we read in Greek ijav" eujkav" mou tw` kuriw` ajpodwvsw, in Latin we read: “I will pay my vows unto the Lord;”13 where according to the exact force of the words it may be thus represented: “I will pay my prayers unto the Lord.” And this which we find in Ecclesiastes: “If thou vowest a vow unto the Lord do not delay to pay it,” is written in Greek likewise: ejavn eujxhv ejuch;n tw` kurivw` i.e., “If thou prayest a prayer unto the Lord, do not delay to pay it,”14 which will be fulfilled in this way by each one of us. 
	
XII. Orationes sunt quibus aliquid offerimus seu uouemus deo, quod Graece dicitur eujkhv,, id est uotum. Nam ubi dicitur in Graeco ijav" eujkav" mou tw` kuriw` ajpodwvsw, —, in Latino legitur : uota mea domino reddam quod secundum proprietatem uerbi ita exprimi potest : orationes meas domino reddam. Et illud quod legimus in Ecclesiaste : Si uoueris uotum deo, ne moram feceris reddere illud , in Graeco similiter scribitur : ejavn eujxhv ejuch;n tw` kurivw`, id est : Si oraueris orationem domino, ne moram feceris reddere illam. Quod ita ab unoquoque nostrum inplebitur. 

	We pray, when we renounce this world and promise that being dead to all worldly actions and the life of this world we will serve the Lord with full purpose of heart. We pray when we promise that despising secular honours and scorning earthly riches we will cleave to the Lord in all sorrow of heart and humility of spirit. We pray when we promise that we will ever maintain the most perfect purity of body and steadfast patience, or when we vow that we will utterly root out of our heart the roots of anger or of sorrow that worketh death. And if, enervated by sloth and returning to our former sins we fail to do this we shall be guilty as regards our prayers and vows, and these words will apply to us: “It is better not and not to pay,” which to vow, than to vow and not to pay can be rendered in accordance with the Greek: “It is better for thee not to pray than to pray and not to pay.”15
	2. Oramus, cum renuntiantes huic mundo spondemus nos mortificatos cunctis actibus et conuersationi mundanae tota cordis intentione domino seruituros. Oramus, cum pollicemur saeculari honore contempto ac terrenis opibus spretis in omni contritione cordis ac paupertate spiritus nos domino cohaesuros. Oramus, cum promittimus nos purissimam corporis castitatem seu inmobilem patientam exhibituros esse perpetuo, uel cum de corde nostro radices irae siue tristitae mortem operantis uouemus funditus eruendas. Quae cum desidia resoluti atque ad antiqua uitia recurrentes minime fecerimus, erimus orationum nostrarum ac uotorum rei diceturque de nobis : Melius est non uouere, quam uouere et non reddere. Quod secundum Graecum dici potest : Melius est non orare te, quam orare et non reddere . 

	Chapter 13. Of Intercession.
	

	IN the third place stand intercessions, which we are wont to offer up for others also, while we are filled with fervour of spirit, making request either for those dear to us or for the peace of the whole world, and to use the Apostle’s own phrase, we pray “for all men, for kings and all that are in authority.”16 
	
XIII. Tertio loco ponuntur postulationes, quas pro aliis quoque, dum sumus in feruore spiritus constituti, solemus emittere, uel pro caris scilicet nostris uel pro totius mundi pace poscentes, et ut ipsius apostoli uerbis eloquar cum pro omnibus hominibus, pro regibus et omnibus qui in sublimitate sunt supplicamus. 

	Chapter 14. Of Thanksgiving.
	

	Then in the fourth place there stand thanksgivings which the mind in ineffable transports offers up to God, either when it recalls God’s past benefits or when it contemplates His present ones, or when it looks forward to those great ones in the future which God has prepared for them that love Him. And with this purpose too sometimes we are wont to pour forth richer prayers, while, as we gaze with pure eyes on those rewards of the saints which are laid up in store hereafter, our spirit is stimulated to offer up unspeakable thanks to God with boundless joy.
	
XIIII. Quarto deinde loco gratiarum actiones ponuntur, quas mens, uel cum praeterita dei recolit beneficia uel cum praesentia contemplatur, seu cum in futurum quae et quanta praeparauerit deus his qui diligunt eum prospicit, per ineffabiles excessus domino refert. Qua etiam intentione nonnumquam preces uberiores emitti solent, dum illa quae reposita sunt in futuro sanctorum praemia purissimis oculis intuendo ineffabiles deo gratias cum immenso gaudio spiritus noster instigatur effundere. 

	Chapter 15. Whether these four kinds of prayers are necessary for everyone to offer all at once or separately and in turns.
	

	And of these four kinds, although sometimes occasions arise for richer and fuller prayers (for from the class of supplications which arises from sorrow for sin, and from the kind of prayer which flows from confidence in our offerings and the performance of our vows in accordance with a pure conscience, and from the intercession which proceeds from fervour of love, and from the thanksgiving which is born of the consideration of God’s blessings and His greatness and goodness, we know that oftentimes there proceed most fervent and ardent prayers so that it is clear that all these kinds of prayer of which we have spoken are found to be useful and needful for all men, so that in one and the same man his changing feelings will give utterance to pure and fervent petitions now of supplications, now of prayers, now of intercessions) yet the first seems to belong more especially to beginners, who are still troubled by the stings and recollection of their sins; the second to those who have already attained some loftiness of mind in their spiritual progress and the quest of virtue; the third to those who fulfil the completion of their vows by their works, and are so stimulated to intercede for others also through the consideration of their weakness, and the earnestness of their love; the fourth to those who have already torn from their hearts the guilty thorns of conscience, and thus being now free from care can contemplate with a pure mind the beneficence of God and His compassions, which He has either granted in the past, or is giving in the present, or preparing for the future, and thus are borne onward with fervent hearts to that ardent prayer which cannot be embraced or expressed by the mouth of men. 
	
XV. Ex quibus quattuor speciebus licet nonnumquam soleant occasiones supplicationum pinguium generari (nam et de obsecrationis specie quae de conpunctione nascitur peccatorum, et de orationis statu quae de fiducia oblationum et consummatione uotorum pro conscientiae profluit puritate, et de postulatione quae de caritatis ardore procedit, et de gratiarum actione quae beneficiorum dei et magnitudinis ac pietatis eius consideratione generatur, feruentissimas saepissime nouimus preces ignitasque prodire, ita ut constet omnes has quas praediximus species omnibus hominibus utiles ac necessarias inueniri, ut in uno eodemque uiro nunc quidem obsecrationum, nunc autem orationum, nunc postulationum puras ac feruentissimas supplicationes uariatus emittat affectus), tamen prima ad incipientes uidetur peculiarius pertinere, qui adhuc uitiorum suorum aculeis ac memoria remordentur, secunda ad illos qui in profectu iam spiritali adpetituque uirtutum quadam mentis sublimitate consistunt, tertia ad eos qui perfectionem uotorum suorum operibus adinplentes intercedere pro aliis quoque consideratione fragilitatis eorum et caritatis studio prouocantur, quarta ad illos qui iam poenali conscientiae spina de cordibus uulsa securi iam munificentias domini ac miserationes, quas uel praeterito tribuit uel in praesenti largitur uel praeparat in futuro, mente purissima retractantes ad illam ignitam et quae ore hominum nec conprehendi nec exprimi potest orationem feruentissimo corde raptantur. 

	Sometimes however the mind which is advancing to that perfect state of purity and which is already beginning to be established in it, will take in all these at one and the same time, and like some incomprehensible and all-devouring flame, dart through them all and offer up to God inexpressible prayers of the purest force, which the Spirit Itself, intervening with groanings that cannot be uttered, while we ourselves understand not, pours forth to God, grasping at that hour and ineffably pouring forth in its supplications things so great that they cannot be uttered with the mouth nor even at any other time be recollected by the mind. 
	2. Nonnumquam tamen mens, quae in illum uerum puritatis proficit adfectum atque in eo iam coeperit radicari, solet haec omnia simul pariterque concipiens atque in modum cuiusdam inconprehensibilis ac rapacissimae flammae cuncta peruolitans ineffabiles ad deum preces purissimi uigoris effundere, quas ipse spiritus interpellans gemitibus inenarrabilibus ignorantibus nobis emittit ad deum, tanta scilicet in illius horae momento concipiens et ineffabiliter in supplicatione profundens, quanta non dicam ore percurrere, sed ne ipsa quidem mente ualeat alio tempore recordari. 

	And thence it comes that in whatever degree any one stands, he is found sometimes to offer up pure and devout prayers; as even in that first and lowly station which has to do with the recollection of future judgment, he who still remains under the punishment of terror and the fear of judgment is so smitten with sorrow for the time being that he is filled with no less keenness of spirit from the richness of his supplications than he who through the purity of his heart gazes on and considers the blessings of God and is overcome with ineffable joy and delight. For, as the Lord Himself says, he begins to love the more, who knows that he has been forgiven the more.17
	3. Et inde est, quod in qualibet mensura quis positus nonnumquam puras intentasque preces inuenitur emittere, quia et de illo primo et humili ordine, qui est super recordatione futuri iudicii, is qui adhuc sub terroris est poena ac metu examinis constitutus ita ad horam conpungitur, ut non minore spiritus alacritate de obsecrationis pinguedine repleatur, quam ille qui per puritatem cordis sui munificentias dei perlustrans atque percurrens ineffabili gaudio laetitiaque resoluitur. Incipit enim secundum sententiam domini plus diligere, quia sibimet ampliora cognoscit indulta . 

	Chapter 16. Of the kinds of prayer to which we ought to direct ourselves.
	

	Yet we ought by advancing in life and attaining to virtue to aim rather at those kinds of prayer which are poured forth either from the contemplation of the good things to come or from fervour of love, or which at least, to speak more humbly and in accordance with the measure of beginners, arise for the acquirement of some virtue or the extinction of some fault. For otherwise we shall not possibly attain to those sublimer kinds of supplication of which we spoke, unless our mind has been little by little and by degrees raised through the regular course of those intercessions. 
	
XVI. Tamen expetendae sunt nobis per profectum uitae consummationemque uirtutum illae potius supplicationum species, quae uel de contemplatione futurorum bonorum uel de caritatis ardore funduntur seu certe, ut humilius et secundum incipientium mensuram loquar, pro adquisitione quarumcumque uirtutum seu uitii cuiuslibet extinctione generantur. Aliter enim ad illa sublimiora quae praediximus supplicationum genera peruenire nullatenus poterimus, nisi per ordinem postulationum istarum sensim mens nostra fuerit gradatimque prouecta. 

	Chapter 17. How the four kinds of supplication were originated by the Lord.
	

	These four kinds of supplication the Lord Himself by His own example vouchsafed to originate for us, so that in this too He might fulfil that which was said of Him: “which Jesus began both to do and to teach.”18 For He made use of the class of supplication when He said: “Father, if it be possible, let this cup pass from me;” or this which is chanted in His Person in the Psalm: “My God, My God, look upon Me, why hast Thou forsaken me,”19 and others like it. 
	
XVII. Has quattuor supplicationum species ita etiam dominus exemplo suo nobis initiare dignatus est, ut in hoc quoque inpleret illud quod de ipso dicitur : quae coepit Iesus facere et docere . Nam obsecrationis genus adsumit cum dicit : Pater, si possibile est, transeat a me calix iste , uel illud quod ex persona eius cantatur in psalmo : Deus deus meus respice me : quare me dereliquisti? aliaque his similia. 

	It is prayer where He says: “I have magnified Thee upon the earth, I have finished the work which Thou gavest Me to do,” and this: “And for their sakes I sanctify Myself that they also may be sanctified in the truth.”20 It is intercession when He says: “Father, those Whom Thou hast given me, I will that they also may be with Me that they may see My glory which Thou hast given Me;” or at any rate when He says: “Father, forgive them for they know not what they do.”21 It is thanksgiving when He says: 
	2. Oratio est cum dicit : Ego clarificaui te super terram, opus consummaui quod dedisti nihi ut facerem , siuc illud : Et pro eis sanctifico me ipsum, ut sint et ipsi sanctificati in ueritate . Postulatio est cum dicit : Pater, quos dedisti nihi, uolo ut ubi ego sum et ipsi sint mecum, ut uideant gloriam meam quam didisti mihi , uel certe cum dicit : Pater, ignosce eis : non enim sciunt quid faciunt . Gratiarum actio est cum dicit : 

	“I confess to Thee, Father, Lord of heaven and earth, that Thou hast hid these things from the wise and prudent, and hast revealed them unto babes. Even so, Father, for so it seemed good in Thy sight:” or at least when He says: “Father, I thank Thee that Thou hast heard Me. But I knew that Thou hearest Me always.”22 But though our Lord made a distinction between these four kinds of prayers as to be offered separately and one by one according to the scheme which we know of, yet that they can all be embraced in a perfect prayer at one and the same time He showed by His own example in that prayer which at the close of S. John’s gospel we read that He offered up with such fulness. 
	3. Confiteor tibi pater, domine caeli et terrae, quia abscondisti haec a sapientibus et prudentibus, et reuelasti ea paruulis. Ita Pater, quia sic fuit placitum ante te , uel certe cum dicit : Pater, gratias ago tibi quoniam audisti me. Ego autem sciebam quia semper me audis . Quae tamen quattuor supplicationum genera licet singillatim ac diuerso tempore secundum illum quem conprehendimus modum idem dominus noster distinxerit offerenda, tamen etiam simul ea in supplicatione perfecta conprehendi posse identidem suis ostendit exemplis, per illam scilicet orationem quam ad finem euangelii secundum Iohannem legimus eum copiossime profudisse. 

	From the words of which (as it is too long to repeat it all) the careful inquirer can discover by the order of the passage that this is so. And the Apostle also in his Epistle to the Philippians has expressed the same meaning, by putting these four kinds of prayers in a slightly different order, and has shown that they ought sometimes to be offered together in the fervour of a single prayer, saying as follows: “But in everything by prayer and supplication with thanksgiving let your requests be made known unto God.”23 And by this he wanted us especially to understand that in prayer and supplication thanksgiving ought to be mingled with our requests.
	4. Ex cuius textu quia longum est uniuersa percurri, diligens inquisitor haec ita esse lectionis ipsius serie poterit edoceri. Quem sensum apostolus quoque in epistula ad Philippenses has quattuor supplicationum species aliquantum inmutato ponens ordine euidenter expressit ostenditque debere eas nonnumquam simul sub ardore unius supplicationis offerri, ita dicens : Sed in omni oratione et obsecratione cum gratiarum actione petitiones uestrae innotescant apud deum . Per quod uoluit nos in hoc specialius erudire, quod et in oratione et in obsecratione gratiarum actio debeat cum postulatione misceri. 

	Chapter 18. Of the Lord’s Prayer.
	

	And so there follows after these different kinds of supplication a still more sublime and exalted condition which is brought about by the contemplation of God alone and by fervent love, by which the mind, transporting and flinging itself into love for Him, addresses God most familiarly as its own Father with a piety of its own. 
	
XVIII. Haec itaque supplicationum genera sublimior adhuc status ac praecelsior subsequetur, qui contemplatione dei solius et caritatis ardore formatur, per quem mens in illius dilectionem resoluta atque reiecta familiarissime deo uelut patri proprio peculiari pietate conloquitur. 

	And that we ought earnestly to seek after this condition the formula of the Lord’s prayer teaches us, saying “Our Father.” When then we confess with our own mouths that the God and Lord of the universe is our Father, we profess forthwith that we have been called from our condition as slaves to the adoption of sons, adding next “Which art in heaven,” that, by shunning with the utmost horror all lingering in this present life, which we pass upon this earth as a pilgrimage, and what separates us by a great distance from our Father, we may the rather hasten with all eagerness to that country where we confess that our Father dwells, and may not allow anything of this kind, which would make us unworthy of this our profession and the dignity of an adoption of this kind, and so deprive us as a disgrace to our Father’s inheritance, and make us incur the wrath of His justice and severity. 
	2. Quem statum debere nos diligenter expetere formula dominicae orationis instituit dicens : Pater Noster . Cum ergo uniuersitatis deum ac dominum patrem nostrum esse uoce propria confitemur, profecto de condicione seruili in adoptionem filiorum nos profitemur adscitos, adicientes deinde : qui es in caelis , ut conmorationem uitae praesentis qua in hac degimus terra uelut peregrinam atque a nostro patre nos longissime separantem toto horrore uitantes ad illam potius regionem, in qua patrem nostrum conmorari fatemur, summo desiderio properemus nihilque admittamus eiusmodi, quod indignos nos hac nostra professione ac nobilitate tantae adoptionis efficiens et hereditate paterna uelut degeneres priuet et iram nos faciat iustitiae eius ac seueritatis incurrere. 

	To which state and condition of sonship when we have advanced, we shall forthwith be inflamed with the piety which belongs to good sons, so that we shall bend all our energies to the advance not of our own profit, but of our Father’s glory, saying to Him: “Hallowed be Thy name,” testifying that our desire and our joy is His glory, becoming imitators of Him who said: “He who speaketh of himself, seeketh his own glory. But He who seeks the glory of Him who sent Him, the same is true and there is no unrighteousness in Him.”24 Finally the chosen vessel being filled with this feeling wished that he could be anathema from Christ25 if only the people belonging to Him might be increased and multiplied, and the salvation of the whole nation of Israel accrue to the glory of His Father; 
	3. In quem filiorum ordinem gradumque prouecti illa continuo quae est in bonis filiis pietate flagrabimus, ut iam non pro nostris utilitatibus, sed pro nostri patris gloria totum inpendamus affectum, dicentes ei : sanctificetur nomen tuum , nostrum desiderium, nostrum gaudium gloriam nostri patris esse testantes, imitatores effecti illius qui dixit : Qui a semet ipso loquitur, gloriam propriam quaerit : qui autem quaerit gloriam eius qui misit illum, hic uerax est, et iniustitia in eo non est . Denique uas electionis hoc repletus affectu etiam anathema fieri optat a Christo, dummodo familia ei multiplex adquiratur et ad gloriam sui patris salus totius Israheliticae plebis aderescat . 

	for with all assurance could he wish to die for Christ as he knew that no one perished for life. And again he says: “We rejoice when we are weak but ye are strong.”26 And what wonder if the chosen vessel wished to be anathema from Christ for the sake of Christ’s glory and the conversion of His own brethren and the privilege of the nation, when the prophet Micah wished that he might be a liar and a stranger to the inspiration of the Holy Ghost, if only the people of the Jews might escape those plagues and the going forth into captivity which he had announced in his prophecy, saying: “Would that I were not a man that hath the Spirit, and that I rather spoke a lie;”27 —to pass over that wish of the Lawgiver, who did not refuse to die together with his brethren who were doomed to death, saying: “I beseech Thee, O Lord; this people hath sinned a heinous sin; either forgive them this trespass, or if Thou do not, blot me out of Thy book which Thou hast written.”28 
	4. Securus enim optat interire pro Christo, qui nouit neminem mori posse pro uita. Et iterum gaudemus, inquit, quando nos infirmi sumus, uos autem potentes estis . Et quid mirum si uas electionis pro Christi gloria et fratrum suorum conuersione gentisque priuilegio anathema fieri optat a Christo, cum Michaeas quoque propheta uelit se mendacem fieri et ab inspiratione sancti spiritus alienum, dummodo plagas illas et captiuitatis exitia quae sua uaticinatione praedixerat plebs Iudaicae nationis euadat, utinam, inquiens, non essem uir habens spiritum, et mendacium potius loquerer : ut praetermittamus illum legislatoris adfectum, qui cum fratibus suis etiam perituris non rennuit interire dicens : Obsecro, domine, peccauit populus iste peccatum magnum : aut dimitte eis hanc noxam, aut si non facis, dele me de libro tuo quem scripsisti . 

	But where it is said “Hallowed be Thy name,” it may also be very fairly taken in this way: “The hallowing of God is our perfection.” And so when we say to Him” Hallowed be Thy name” we say in other words, make us, O Father, such that we maybe able both to understand and take in what the hallowing of Thee is, or at any rite that Thou mayest be seen to be hallowed in our spiritual converse. And this is effectually fulfilled in our case when “men see our good works, and glorify our Father Which is in heaven.”29
	5. Potest autem congrue satis istud quod dicitur sanctificetur nomen tuum etiam taliter accipi : sanctificatio dei nostra perfectio est. Itaque dicentes ei sanctificetur nomen tuum aliis uerbis hoc dicimus : tales nos facito, pater, ut sanctificationem tuam uel intellegere quanta sit uel capere mereamur, uel certe ut in nostra conuersatione spiritali sanctus appareas. Quod tunc efficaciter impletur in nobis, quando uident homines opera nostra bona et glorificant patrem nostrum qui est in caelis . 

	Chapter 19. Of the clause “Thy kingdom come.”
	

	The second petition of the pure heart desires that the kingdom of its Father may come at once; viz., either that whereby Christ reigns day by day in the saints (which comes to pass when the devil’s rule is cast out of our hearts by the destruction of foul sins, and God begins to hold sway over us by the sweet odour of virtues, and, fornication being overcome, charity reigns in our hearts together with tranquillity, when rage is conquered; and humility, when pride is trampled under foot) or else that which is promised in due time to all who are perfect, and to all the sons of God, when it will be said to them by Christ: “Come ye blessed of My Father, inherit the kingdom prepared for you from the foundation of the world;”30 (as the heart) with fixed and steadfast gaze, so to speak, yearns and longs for it and says to Him “Thy kingdom come.” For it knows by the witness of its own conscience that when He shall appear, it will presently share His lot. For no guilty person would dare either to say or to wish for this, for no one would want to face the tribunal of the Judge, who knew that at His coming he would forthwith receive not the prize or reward of his merits but only punishment.
	
XVIIII. Secunda petitio mentis purissimae aduenire iam iamque regnum sui patris exoptat, uel istud scilicet quo cotidie Christus regnat in sanctis (quod ita fit, cum diaboli imperio per extinctionem foetentium uitiorum de nostris cordibus pulso deus in nobis per uirtutum bonam fragantiam coeperit dominari et deuicta fornicatione castitas, superato furore tranquilitas, calcata superbia humilitas in nostra mente regnauerit), uel certe illud quod praestituto tempore omnibus est perfectis ac dei filiis generaliter repromissum, in quo eis dicetur a Christo : uenite benedicti patris mei, possidete paratum uobis regnum a constitutione mundi , intentis illud quodammodo obtutibus ac defixis desiderans et expectans dicensque ad eum : ueniat regnum tuum . Nouit enim testimonio conscientiae suae, cum apparuerit, mox eius se futuram esse consortem. Haec enim dicere uel optare criminosorum nullus audebit, quia nec uidere tribunal iudicis uolet, quisque sub aduentu eius non palmam nec praemia suis meritis, sed poenam nouit protinus repensandam. 

	Chapter 20. Of the clause “Thy will be done.”
	

	The third petition is that of sons: “Thy will be done as in heaven so on earth.” There can now be no grander prayer than to wish that earthly things may be made equal with things heavenly: for what else is it to say “Thy will be done as in heaven so on earth,” than to ask that men may be like angels and that as God’s will is ever fulfilled by them in heaven, so also all those who are on earth may do not their own but His will? This too no one could say from the heart but only one who believed that God disposes for our good all things which are seen, whether fortunate or unfortunate, and that He is more careful and provident for our good and salvation than we ourselves are for ourselves. 
	
XX. Tertia supplicatio filiorum est : Fiat uoluntas tua sicut in caelo et in terra . Non potest esse iam maior oratio quam optare, ut terrena mereantur caelestibus coaequari. Nam quid est aliud dicere fiat uoluntas tua sicut in caelo et in terra quam ut sint homines similes angelis, et sicut uoluntas dei ab illis inpletur in caelo, ita etiam hi qui in terra sunt non suam, sed eius uniuersi faciant uoluntatem? Hoc quoque nemo ex affectu dicere praeualebit nisi is solus, qui deum credit omnia quae uidentur uel aduersa uel prospera pro nostris utilitatibus dispensare, magisque eum pro suorum salute et commodis prouidum atque sollicitum quam nos ipsos esse pro nobis. 

	Or at any rate it may be taken in this way: The will of God is the salvation of all men, according to these words of the blessed Paul: “Who willeth all men to be saved and to come to the knowledge of the truth.”31 Of which will also the prophet Isaiah says in the Person of God the Father: “And all Thy will shall be done.”32 When we say then “Thy will be done as in heaven so on earth,” we pray in other words for this; viz., that as those who are in heaven, so also may all those who dwell on earth be saved, O Father, by the knowledge of Thee.
	2. Vel certe taliter accipiendum : uoluntas dei salus omnium est secundum illam beati Pauli sententiam : Qui omnes homines uult saluos fieri et ad agnitionem ueritatis uenire . De qua etiam uoluntate Esaias propheta ex persona dei patris et omnis, inquit, uoluntas mea fiet . Dicentes ergo ei fiat uoluntas tua sicut in caelo et in terra hoc eum aliis oramus uerbis, ut sicut hi qui in caelo sunt, ita omnes qui in terra consistunt tua, pater, agnitione saluentur. 

	Chapter 21. Of our supersubstantial or daily bread.
	

	Next: “Give us this day our bread which is ejpiouvsion,” i.e., “supersubstantial,” which another Evangelist calls “daily.”33 The former indicates the quality of its nobility and substance, in virtue of which it is above all substances and the loftiness of its grandeur and holiness exceeds all creatures, while the latter intimates the purpose of its use and value. For where it says “daily” it shows that without it we cannot live a spiritual life for a single day. 
	
XXI. Deinde panem nostrum ejpiouvsion, id est supersubstantialem da nobis hodie . Quod alius euangelista cotidianum dixit. Illud nobilitatis ac substantiae eius significat qualitatem, qua scilicet super omnes substantias sit atque omnes creaturas sublimitas magnificentiae eius ac sanctificationis excedat, hoc uero proprietatem usus ipsius atque utilitatis expressit. Nam cum dicit cotidianum, ostendit quod sine ipso nullo die spiritalem uitam capere ualeamus. 

	Where it says “today” it shows that it must be received daily and that yesterday’s supply of it is not enough, but at it must be given to us today also in like manner. And our daily need of it suggests to us that we ought at all times to offer up this prayer, because there is no day on which we have no need to strengthen the heart of our inner man, by eating and receiving it, although the expression used, “today” may be taken to apply to his present life, i.e., while we are living in this world supply us with this bread. For we know that it will be given to those who deserve it by Thee hereafter, but we ask that Thou wouldest grant it to us today, because unless it has been vouchsafed to a man to receive it in this life he will never be partaker of it in that.
	2. Cum dicit hodie, ostendit eum cotidie esse sumendum et hesternam praebitionem eius non sufficere, nisi nobis hodie quoque similiter fuerit adtributus. Omnique nos tempore hanc orationem debere profundere indigentia eius cotidiana conmoneat, quia non est dies quo non opus sit nobis huius esu ac perceptione cor interioris nostri hominis confirmare, licet istud quod dicitur hodie et ad praesentem uitam possit intellegi, id est : dum in hoc saeculo conmoramur, praesta nobis hunc panem. Nouimus enim eum his qui meruerint a te et in futuro esse praestandum, sed rogamus ut eum nobis hodie largiaris, quia nisi eum percipere quis in hac uita meruerit, in illa eius particeps esse non poterit. 

	Chapter 22. Of the clause: “Forgive us our debts, etc.”
	

	“And forgive us our debts as we also forgive our debtors.” O unspeakable mercy of God, which has not only given us a form of prayer and taught us a system of life acceptable to Him, and by the requirements of the form given, in which He charged us always to pray, has torn up the roots of both anger and sorrow, but also gives to those who pray an opportunity and reveals to them a way by which they may move a merciful and kindly judgment of God to be pronounced over them and which somehow gives us a power by which we can moderate the sentence of our Judge, drawing Him to forgive our offences by the example of our forgiveness: when we say to Him: “Forgive us as we also forgive.” 
	
XXII. Et dimitte nobis debita nostra sicut et nos dimittimus debitoribus nostris . O ineffabilis dei clementia, quae non solum nobis orationis tradidit formam et acceptabilem sibi morum nostrorum instituit disciplinam ac per necessitatem traditae formulae, qua se praecepit a nobis semper orari, irae pariter ac tristitiae euellit radices, sed etiam occasionem rogantibus tribuit eisque reserat uiam, qua clemens ac pium erga se prouocent dei iudicium promulgari, et quodammodo potestatem tribuit qua iudicis nostri possimus sententiam temperare, ad ueniam delictorum nostrorum exemplo eum nostrae remissionis artantes, dum dicimus ei : dimitte nobis sicut et nos dimisimus. 

	And so without anxiety and in confidence from this prayer a man may ask for pardon of his own offences, if he has been forgiving towards his own debtors, and not towards those of his Lord. For some of us, which is very bad, are inclined to show ourselves calm and most merciful in regard to those things which are done to God’s detriment, however great the crimes may be, but to be found most hard and inexorable exactors of debts to ourselves even in the case of the most trifling wrongs. 
	2. Itaque securus huius orationis fiducia de suis admissis ueniam postulabit, quique remissus erga suos dumtaxat, non erga domini sui extiterit debitores. Solemus etenim nonnulli, quod est deterius, erga illa quidem quae admittuntur ad iniuriam dei, quamuis magnorum sint criminum, placidos nos et clementissimos exhibere, erga nostrarum uero uel paruissimarum offensionum debita exactores inmites atque inexorabiles inueniri. 

	Whoever then does not from his heart forgive his brother who has offended him, by this prayer calls down upon himself not forgiveness but [condemnation, and by his own profession asks that he himself may be judged more severely, saying: Forgive me as I also have forgiven. And if he is repaid according to his own request, what else will follow but that he will be punished after his own example with implacable wrath and a sentence that cannot be remitted? And so if we want to be judged mercifully, we ought also to be merciful towards those who have sinned against us. For only so much will be remitted to us, as we have remitted to those who have injured us however spitefully. 
	3. Quisquis igitur in se delinquenti fratri non ex corde remiserit, non indulgentiam, sed condemnationem deprecatione hac sibimet inpetrabit, suaque professione semet ipsum poscet dirius iudicari dicens : remitte mihi sicut et ego remisi. Quod cum illi secundum suam petitionem fuerit repensatum, quid aliud subsequetur quam ut exemplo suo inplacabili ira et inremissa sententia puniatur? Ideoque si clementer uolumus iudicari, nos quoque erga illos qui in nos deliquerunt oportet esse clementes. Tantum enim remittetur nobis, quantum nos remiserimus eis qui nobis quacumque malignitate nocuerunt. 

	And some dreading this, when this prayer is chanted by all the people in church, silently omit this clause, for fear lest they may seem by their own utterance to bind themselves rather than to excuse themselves, as they do not understand that it is in vain that they try to offer these quibbles to the Judge of all men, who has willed to show us beforehand how He will judge His suppliants. For as He does not wish to be found harsh and inexorable towards them, He has marked out the manner of His judgment, that just as we desire to be judged by Him, so we should also judge our brethren, if they have wronged us in anything, for “he shall have judgment without mercy who hath shown no mercy.”34
	4. Quod formidantes nonnulli, cum in ecclesia haec oratio ab uniuersa plebe concinitur, hunc locum taciti praetermittunt, ne scilicet semet ipsos obligare potius quam excusare sua professione uideantur, non intellegentes quod frustra cauillationes has iudici omnium praetendere moliantur, qui quemadmodum iudicaturus sit supplicibus suis uoluit praemonstrare. Dum enim erga eos non uult inmitis atque inexorabilis inueniri, formam sui iudicii designauit, ut quemadmodum nos ab illo iudicari cupimus, ita nostros fratres, si quid in nobis deliquerint, iudicemus, quia iudicium sine misericordia ei qui non fecit misericordiam . 

	Chapter 23.Of the clause: “Lead us not into temptation.”
	

	Next there follows: “And lead us not into temptation,” on which there arises no unimportant question, for if we pray that we may not be suffered to be tempted, how then will our power of endurance be proved, according to this text: “Every one who is not tempted is not proved;”35 and again: “Blessed is the man that endureth temptation?”36 The clause then, “Lead us not into temptation,” does not mean this; viz., do not permit us ever to be tempted, but do not permit us when we fall into temptation to be overcome. For Job was tempted, but was not led into temptation. 
	
XXIII. Deinde sequitur : et ne nos inducas in temptationem , de quo non minima nascitur questio. Si enim oramus ne permittamur temptari, et unde erit in nobis uirtus constantiae conprobanda secundum illam sententiam : omnis uir qui non est temptatus, non est probatus , et iterum : beatus uir qui suffert temptationem ? Non ergo hoc sonat ne inducas nos in temptationem, id est : ut non permittas nos aliquando temptari, sed : ne permittas nos in temptatione positos superari. 

	For he did not ascribe folly to God nor blasphemy, nor with impious mouth did he yield to that wish of the tempter toward which he was drawn. Abraham was tempted, Joseph was tempted, but neither of them was led into temptation for neither of them yielded his consent to the tempter. Next there follows: “But deliver us from evil,” i.e., do not suffer us to be tempted by the devil above that we are able, but “make with the temptation a way also of escape that we may be able to bear it.”37
	2. Temptatus est enim Iob, sed non est inductus in temptationem. Non enim dedit insipientiam deo nec ad illam ad quam trahebatur temptatoris uoluntatem ore impio blasphemus intrauit. Temptatus est Abraham, temptatus est Ioseph, sed neuter illorum inductus est in temptationem, quia nullus eorum consensum praebuit temptatori. Denique sequitur : sed libera nos a malo , id est, ne permittas nos a diabolo temptari supra id quod possumus, sed fac cum temptatione et exitum, ut sustinere possimus . 

	Chapter 24. How we ought not to ask for other things, except only those which are contained in the limits of the Lord’s Prayer.
	

	You see then what is the method and form of prayer proposed to us by the Judge Himself, who is to be prayed to by it, a form in which there is contained no petition for riches, no thought of honours, no request for power and might, no mention of bodily health and of temporal life. For He who is the Author of Eternity would have men ask of Him nothing uncertain, nothing paltry, and nothing temporal. And so a man will offer the greatest insult to His Majesty and Bounty, if he leaves on one side these eternal petitions and chooses rather to ask of Him something transitory and uncertain; and will also incur the indignation rather than the propitiation of the Judge by the pettiness of his prayer.
	
XXIIII. Videtis ergo qualis nobis ab ipso qui per illam exorand est iudice orationis sit modulus et forma proposita, in qua nulla diuitiarum petitio, nulla memoria dignitatum, nulla potentatus ac fortitudinis postulatio, nulla corporeae sanitatis seu temporalis uitae mentio continetur. Nihil enim caducum uult a se, nihil uile, nihil temporale aeternitatum conditor inplorari. Itaque magnificentiae eius ac munificentiae maximam inrogabit iniuriam, quisque his sempiternis petitionibus praetermissis transitorium aliquid et caducum ab eo maluerit postulare, et offensam potius quam propitiationem iudicis sui uilitate orationis incurret. 

	Chapter 25. Of the character of the sublimer prayer.
	

	This prayer then though it seems to contain all the fulness of perfection, as being what was originated and appointed by the Lord’s own authority, yet lifts those to whom it belongs to that still higher condition of which we spoke above, and carries them on by a loftier stage to that ardent prayer which is known and tried by but very few, and which to speak more truly is ineffable; which transcends all human thoughts, and is distinguished, I will not say by any sound of the voice, but by no movement of the tongue, or utterance of words, but which the mind enlightened by the infusion of that heavenly light describes in no human and confined language, but pours forth richly as from copious fountain in an accumulation of thoughts, and ineffably utters to God, expressing in the shortest possible space of time such great things that the mind when it returns to its usual condition cannot easily utter or relate. And this condition our Lord also similarly prefigured by the form of those supplications which, when he retired alone in the mountain He is said to have poured forth in silence, and when being in an agony of prayer He shed forth even drops of blood, as an example of a purpose which it is hard to imitate.
	
XXV. Haec igitur oratio licet omnem uideatur perfectionis plenitudinem continere, utpote quae ipsius domini auctoritate uel initiata sit uel statuta, prouehit tamen domesticos suos ad illum praecelsiorem quem superius commemorauimus statum eosque ad illam igneam ac perpaucis cognitam uel expertam, immo ut proprius dixerim ineffabilem orationem gradu eminentiore perducit, quae omnem transcendens humanum sensum nullo non dicam sono uocis nec linguae motu nec ulla uerborum pronuntiatione distinguitur, sed quam mens infusione caelestis illius luminis inlustrata non humanis atque angustis designat eloquiis, sed conglobatis sensibus uelut de fonte quodam copiosissimo effundit ubertim atque ineffabiliter eructat ad deum, tanta promens in illo breuissimo temporis puncto, quanta nec eloqui facile nec percurrere mens in semet ipsam reuersa praeualeat. Quem statum dominus quoque noster illarum supplicationum formula, quas uel solus in monte secedens uel tacite fudisse describitur, similiter figurauit, cum in orationis agonia constitutus etiam guttas sanguinis inimitabili intentionis profudit exemplo. 

	Chapter 26.  Of the different causes of conviction.
	

	But who is able, with whatever experience he may be endowed, to give a sufficient account of the varieties and reasons and grounds of conviction, by which the mind is inflamed and set on fire and incited to pure and most fervent prayers? And of these we will now by way of specimen set forth a few, as far as we can by God’s enlightenment recollect them. For sometimes a verse of any one of the Psalms gives us an occasion of ardent prayer while we are singing. Sometimes the harmonious modulation of a brother’s voice stirs up the minds of dullards to intense supplication. We know also that the enunciation and the reverence of the chanter adds greatly to the fervour of those who stand by. 
	
XXVI. Quis uero possit diuersitates et causas ipsas atque origines conpunctionum quantalibet experientia praeditus sufficienter exponere, quibus inflammata mens atque succensa ad orationes puras ac feruentissimas incitatur? Quarum pauca, quantum potuerimus ad praesens per inluminationem domini reminisci, exempli gratia proponemus. Nonnumquam etenim psalmi cuiuscumque uersiculus occasionem orationis ignitae decantantibus nobis praebuit. Interdum canora fraternae uocis modulatio ad intentam supplicationem stupentium animos excitauit. 

	Moreover the exhortation of a perfect man, and a spiritual conference has often raised the affections of those present to the richest prayer. We know too that by the death of a brother or some one dear to us, we are no less carried away to full conviction. The recollection also of our coldness and carelessness has sometimes aroused in us a healthful fervour of spirit. And in this way no one can doubt that numberless opportunities are not wanting, by which through God’s grace the coldness and sleepiness of our minds can be shaken off.
	2. Nouimus quoque distinctionem grauitatemque psallentis etiam adstantibus plurimum contulisse feruoris. Nec non exhortatio uiri perfecti et conlatio spiritalis frequenter ad uberrimas preces iacentium erexit affectum. Scimus etiam fratris seu cari cuiuslibet interitu non minus nos ad plenam conpunctionem fuisse raptatos. Recordatio quoque teporis ac neglegentiae nostrae nonnumquam nobis salutarem spiritus inuexit ardorem. Atque in hunc modum nulli dubium est occasiones innumeras non deesse, quibus per dei gratiam tepor ac somnolentia nostrarum mentium ualeat excitari. 

	Chapter 27. Of the different sorts of conviction.
	

	But how and in what way those very convictions are produced from the inmost recesses of the soul it is no less difficult to trace out. For often through some inexpressible delight and keenness of spirit the fruit of a most salutary conviction arises so that it actually breaks forth into shouts owing to the greatness of its incontrollable joy; and the delight of the heart and greatness of exultation makes itself heard even in the cell of a neighbour. But sometimes the mind hides itself in complete silence within the secrets of a profound quiet, so that the amazement of a sudden illumination chokes all sounds of words and the overawed spirit either keeps all its feelings to itself or loses38 them and pours forth its desires to God with groanings that cannot be uttered. But sometimes it is filled with such overwhelming conviction and grief that it cannot express it except by floods of tears.
	
XXVII. Quemadmodum uero uel quibus modis istae ipsae conpunctiones de intimis animae conclauibus proferantur, non minoris difficultatis est indagare. Frequenter enim per ineffabile gaudium et alacritatem spiritus saluberrimae conpunctionis fructus emergit, ita ut etiam in clamores quosdam intolerabilis gaudii inmensitate prorumpat et cellam uicini iucunditas cordis et exultationis penetret magnitudo. Nonnumquam uero tanto silentio mens intra secretum profundae taciturnitatis absconditur, ut omnem penitus sonum uocis stupor subitae inluminationis includat omnesque sensus adtonitus spiritus uel contineat intrinsecus uel amittat ac desideria sua gemitibus inenarrabilibus effundat ad deum. Interdum uero tanta conpunctionis abundantia ac dolore suppletur, ut alias eam digerere nisi lacrimarum euaporatione non possit. 

	Chapter 28. A question about the fact that a plentiful supply of tears is not in our own power.
	

	Germanus: My own poor self indeed is not altogether ignorant of this feeling of conviction. For often when tears arise at the recollection of my faults, I have been by the Lord’s visitation so refreshed by this ineffable joy which you describe that the greatness of the joy has assured me that I ought not to despair of their forgiveness. Than which state of mind I think there is nothing more sublime if only it could be recalled at our own will. 
	
XXVIII. GERMANVS : Hunc equidem conpunctionis affectum ex parte aliqua mea quoque exiguitas non ignorat. Frequenter enim recordatione delictorum meorum obortis lacrimis ita sum hoc ineffabili ut praefatus es gaudio uisitante domino uegetatus, ut desperare me illorum ueniam non debere laetitiae ipsius magnitudo dictaret. Quo statu reor nihil esse sublimius, si reparatio eius nostro subiaceret arbitrio. 

	For sometimes when I am desirous to stir myself up with all my power to the same conviction and tears, and place before my eyes all my faults and sins, I am unable to bring back that copiousness of tears, and so my eyes are dry and hard like some hardest flint, so that not a single tear trickles from them. And so in proportion as I congratulate myself on that copiousness of tears, just so do I mourn that I cannot bring it back again whenever I wish.
	2. Nam nonnumquam cupiens ad similem me lacrimarum conpunctionem totis uiribus excitare omnesque errores meos atque peccata ante oculos statuens ubertatem illam fletuum reuocare non possum, et ita oculi mei in modum cuiusdam durissimae silicis praedurantur, ut nulla prorsus ex eis umoris gutta destillet. Et ideo quantum mihi in illa lacrimarum profusione congaudeo, tantum doleo quod illam, cum uoluero, recuperare non possum. 

	Chapter 29. The answer on the varieties of conviction which spring from tears.
	

	Isaac: Not every kind of shedding of tears is produced by one feeling or one virtue. For in one way does that weeping originate which is caused by the pricks of our sins smiting our heart, of which we read: “I have laboured in my groanings, every night I will wash my bed; I will water my couch with my tears.”39 And again: “Let tears run down like a torrent day and night: give thyself no rest, and let not the apple of thine eye cease.”40 
	
XXVIIII. ISSAC : Non omnis lacrimarum profusio uno adfectu uel una uirtute depromitur. Aliter enim ille emanat fletus, qui peccatorum spina cor nostrum conpungente profertur, de quo dicitur : laboraui in gemitu meo, lauabo per singulas noctes lectum meum : lacrimis stratum meum rigabo , et iterum : deduc quasi torrentem lacrimas per diem et per noctem : et non des requiem tibi, neque taceat pupilla oculi tui : 

	In another, that which arises from the contemplation of eternal good things and the desire of that future glory, owing to which even richer well-springs of tears burst forth from uncontrollable delights and boundless exultation, while our soul is athirst for the mighty Living God, saying, “When shall I come and appear before the presence of God? My tears have been my meat day and night,”41 declaring with daily crying and lamentation: “Woe is me that my sojourning is prolonged;” and: “Too long hath my soul been a sojourner.”42 
	2.aliter qui de contemplatione aeternorum bonorum et desiderio futurae illius claritatis exoritur, pro qua etiam uberiores lacrimarum fontes de intolerantia gaudii et alacritatis inmensitate prorumpunt, dum sitit anima nostra ad deum fortem uiuum dicens : quando ueniam et apparebo ante conspectum dei? fuerunt mihi lacrimae meae panis die ac nocte , cum heiulatu cotidie et lamentatione proclamans : heu mihi, quod incolatus meus prolongatus est , et : multum incola fuit anima mea . 

	In another way do the tears flow forth, which without any conscience of deadly sin, yet still proceed from the fear of hell and the recollection of It hat terrible judgment, with the terror of which the prophet was smitten and prayed to God, saying: “Enter not into judgment with Thy servant, for in Thy sight shall no man living be justified.”43 There is too another kind of tears, which are caused not by knowledge of one’s self but by the hardness and sins of others; whereby Samuel is described as having wept for Saul, and both the Lord in the gospel and Jeremiah in former days for the city of Jerusalem, the latter thus saying: “Oh, that my head were water and mine eyes a fountain of tears! And I will weep day and night for the slain of the daughter of my people.”44 
	3. Aliter profluunt lacrimae, quae absque ulla quidem letalium criminum conscientia, sed tamen de metu gehennae et terribilis illius iudicii recordatione procedunt, cuius terrore propheta perculsus orat ad deum non intres, inquiens, in iudicio cum seruo tuo : quia non iustificabitur in conspectu tuo omnis uiuens . Est etiam aliud lacrimarum genus, quod non pro sua conscientia, sed pro aliena duritia peccatisque generatur : quo Samuhel Saulem , quo illam quoque ciuitatem Hierusalem uel dominus in euangelio uel in praeteritis Hieremias fleuisse describitur, ita dicens : quis dabit capiti meo aquam, et oculis meis fontem lacrimarum: et plorabo in die et in nocte interfectos filiae populi mei . 

	Or also such as were those tears of which we hear in the hundred and first Psalm: “For I have eaten ashes for my bread, and mingled my cup with weeping.”45 And these were certainty not caused by the same feeling as those which arise in the sixth Psalm from the person of the penitent, but were due to the anxieties of this life and its distresses and losses, by which the righteous who are living in this world are oppressed. And this is clearly shown not only by the words of the Psalm itself, but also by its title, which runs as follows in the character of that poor person of whom it is said in the gospel that “blessed are the poor in spirit, for theirs is the kingdom of heaven:”46 “A prayer of the poor when he was in distress and poured forth his prayer to God.”47
	4. Vel certe quales illae sunt lacrimae, de quibus in psalmo centensimo primo canitur : Quia cinerem sicut panem manducaui, et poculum meum cum fletu miscebam . Quas certum est non illo adfectu promi, quo in sexto psalmo ex persona paenitentis emergunt, sed pro anxietatibus uitae huius atque angustiis et aerumnis, quibus iusti in hoc mundo positi deprimuntur. Quod etiam psalmi ipsius non solum textus, sed etiam titulus euidenter ostendit, qui ex persona pauperis illius de quo in euangelio dicitur : beati pauperes spiritu, quoniam ipsorum est regnum caelorum , ita describitur : Oratio pauperis, cum anxiatus fuerit, et coram deo effuderit precem suam . 

	Chapter 30. How tears ought not to be squeezed out, when they do not flow spontaneously.
	

	From these tears those are vastly different which are squeezed out from dry eyes while the heart is hard: and although we cannot believe that these are altogether fruitless (for the attempt to shed them is made with a good intention, especially by those who have not yet been able to attain to perfect knowledge or to be thoroughly cleansed from the stains of past or present sins), yet certainly the flow of tears ought not to be thus forced out by those who have already advanced to the love of virtue, nor should the weeping of the outward man be with great labour attempted, as even if it is produced it will never attain the rich copiousness of spontaneous tears. 
	
XXX. Ab his ergo lacrimis multum distant illae quae obdurato corde de siccis oculis exprimuntur. Quas licet non penitus infructuosas esse credamus (bono enim proposito earum adtemptatur emissio, ab his praesertim qui necdum uel ad scientiam peruenire perfectam uel pristinorum seu praesentium uitiorum potuerunt ad purum labe mundari), ab his tamen qui in affectum iam transiere uirtutum nequaquam debet hoc modo extorqueri profusio lacrimarum nec exterioris hominis magno opere adfectandi sunt fletus, qui etiamsi fuerint utcumque producti, numquam pertingere illam spontanearum lacrimarum poterunt ubertatem. 

	For it will rather cast down the soul of the suppliant by his endeavours, and humiliate him, and plunge him in human affairs and draw him away from the celestial heights, wherein the awed mind of one who prays should be steadfastly fixed, and will force it to relax its hold on its prayers and grow sick from barren and forced tears.
	2. Magis enim supplicantis animum suis conatibus detrahentes humiliabunt atque ad humana demergent et ab illa caelesti sublimitate deponent, in qua adtonita mens orantis indeclinabiliter debet esse defixa, eamque conpellent precum suarum intentione laxata erga steriles et coacticias lacrimarum guttulas aegrotare. 

	Chapter 31. The opinion of Abbot Antony on the condition of prayer.
	

	And that you may see the character of true prayer I will give you not my own opinion but that of the blessed Antony: whom we have known sometimes to have been so persistent in prayer that often as he was praying in a transport of mind, when the sunrise began to appear, we have heard him in the fervour of his spirit declaiming: Why do you hinder me, 0 sun, who art arising for this very purpose; viz., to withdraw me from the brightness of this true light? And his also is this heavenly and more than human utterance on the end of prayer: That is not, said he, a perfect prayer, wherein a monk understands himself and the words which he prays. And if we too, as far as our slender ability allows, may venture to add anything to this splendid utterance, we will bring forward the marks of prayer which are heard from the Lord, as far as we have tried them.
	
XXXI. Et ut orationis uerae percipiatis adfectum, non meam uobis, sed beati Antoni sententiam proferam. Quem ita nonnumquam in oratione nouimus perstitisse, ut eodem in excessu mentis frequenter orante cum solis ortus coepisset infundi, audierimus eum in feruore spiritus proclamantem : quid me impedis, sol, qui ad hoc iam oreris, ut me ab huius ueri luminis abstrahas claritate? cuius etiam haec quoque est super orationis fine caelestis et plus quam humana sententia : non est, inquit, perfecta oratio, in qua se monachus uel hoc ipsum quod orat intellegit. Et ut nos quoque secundum mensuram tenuitatis nostrae huic admirandae sententiae superadicere aliquid audeamus, orationis quae exauditur a domino, in quantum experti sumus, indicia proferemus. 

	Chapter 32. Of the proof of prayer being heard.
	

	When, while we are praying, no hesitation intervenes and breaks down the. confidence of our petition by a sort of despair, but we feel that by pouring forth our prayer we have obtained what we are asking for, we have no doubt that our prayers have effectually reached God. For so far will one be heard and obtain an answer, as he believes that he is regarded by God, and that God can grant it. For this saying of our Lord cannot be retracted: “Whatsoever ye ask when ye pray, believe that you shall receive, and they shall come to you.”48 
	
XXXII. Cum orantes nos nulla interpellauerit haesitatio et fiduciam petitionis nostrae quadam desperatione deiecerit, sed obtinuisse nos ipsa orationis effusione quod poscimus senserimus, non ambigamus preces nostras ad deum efficaciter penetrasse. Tantum enim quis exaudiri atque obtinere merebitur, quantum uel inspici se a deo uel deum crediderit posse praestare. Inretractabilis namque est domini nostri illa sententia : Quaecumque orantes petitis, credite quia accipietis, et ueniet uobis . 

	Chapter 33. An objection that the confidence of being thus heard as described belongs only to saints.
	

	Germanus: We certainly believe that this confidence of being heard flows from purity of conscience, but for us, whose heart is still smitten by the pricks of sins, how can we have it, as we have no merits to plead for us, whereby we might confidently presume that our prayers would be heard?
	
XXXIII. GERMANVS : Hanc exauditionis fiduciam nimirum de conscientiae puritate credimus emanare.Ceterum nos, quorum cor adhuc peccatorum spina conpungit, quemadmodum eam habere possumus nullis patrocinantibus meritis, quibus exaudiendas orationes nostras fiducialiter praesumamus? 

	Chapter 34. Answer on the different reasons for prayer being heard.
	

	Isaac: That there are different reasons for prayer being heard in accordance with the varied and changing condition of souls the words of the gospels and of the prophets teach us. For you have the fruits of an answer pointed out by our Lord’s words in the case of the agreement of two persons; as it is said: “If two of you shall agree upon earth touching anything for which they shall ask, it shall be done for them of my Father which is in heaven.”49 You have another in the fulness of faith, which is compared to a grain of mustard-seed. “For,” He says, “if you have faith as a grain of mustard seed, ye shall say unto this mountain: Be thou removed, and it shall be removed; and nothing shall be impossible to you.”50 
	
XXXIIII. ISAAC : Diuersas exauditionum causas esse secundum animarum diuersum ac uarium statum euangelica siue prophetica testantur eloquia. Habes enim in duorum consensione fructum exauditionis dominica uoce signatum secundum illud : si duo ex uobis consenserint super terram de omni re quamcumque petierint, fiet illis a patre meo qui in caelis est . Habes aliam in fidei plenitudine quae grano senapis comparatur. Si enim habueritis, inquit, fidem sicut granum senapis, dicetis monti huic : transi hinc, et transibit, et nihil inpossibile erit uobis. 

	You have it in continuance in prayer, which the Lord’s words call, by reason of unwearied perseverance in petitioning, importunity: “For, verily, I say unto you that if not because of his friendship, yet because of his importunity he will rise and give him as much as he needs.”51 You have it in the fruits of almsgiving: “Shut up alms in the heart of the poor and it shall pray for thee in the time of tribulation.”52 You have it in the purifying of life and in works of mercy, as it is said: “Loose the bands of wickedness, undo the bundles that oppress;” 
	2. Habes in adsiduitate orationum, quam propter indefessam petitionum perseuerantiam inportunitatem sermo dominicus nominauit : Amen enim dico uobis, quia si non propter amicitiam, uel propter inportunitatem eius surget et dabit ei quantum opus habuerit . Habes in elemosynarum fructu : Include, inquit, elemosynam in corde pauperis, et ipsa exorabit pro te in tempore tribulationis. Habes in emendatione uitae et operibus misericordiae secundum illud : Dissolue conligationes inpietatis, solue fasciculos deprimentes . 

	and after a few words in which the barrenness of an unfruitful fast is rebuked, “then,” he says, “thou shall call and the Lord shall hear thee; thou shalt cry, and He shall say, Here am I.”53 Sometimes also excess of trouble causes it to be heard, as it is said: “When I was in trouble I called unto the Lord, and He heard me;”54 and again: “Afflict not the stranger for if he crieth unto Me, I will hear him, for I am merciful.”55 You see then in how many ways the gift of an answer may be obtained, so that no one need be crushed by the despair of his conscience for securing those things which are salutary and eternal. 
	3. Et post pauca quibus infructuosi ieiunii sterilitas castigatur : tunc, inquit, inuocabis, et dominus exaudiet te : clamabis, et dicet : ecce adsum . Nonnumquam sane exaudiri etiam tribulationum nimietas facit secundum illud : Ad dominum cum tribularer clamaui : et exaudiuit me , et iterum : ne adflixeritis aduenam, quia si clamauerit ad me, exaudiam eum, quia misericors sum . Videtis ergo quot modis obtineatur exauditionis gratia, ut nullus ad inpetranda ea quae salutaria sunt et aeterna conscientiae suae desperatione frangatur. 

	For if in contemplating our wretchedness I admit that we are utterly destitute of all those virtues which we mentioned above, and that we have neither that laudable agreement of two persons, nor that faith which is compared to a grain of mustard seed, nor those works of piety which the prophet describes, surely we cannot be without that importunity which He supplies to all who desire it, owing to which alone the Lord promises that He will give whatever He has been prayed to give. And therefore we ought without unbelieving hesitation to persevere, and not to have the least doubt that by continuing in them we shall obtain all those things which we have asked according to the mind of God. 
	4. Vt enim miseriarum nostrarum contemplatione concedam nos omnibus quas supra memorauimus penitus destitutos esse uirtutibus et nec illam nos habere laudabilem duorum consensionem nec illam fidem grano senapis conparatam nec illa opera pietatis quae propheta describit, num uel inportunitatem quae omni uolenti subpeditat habere non possumus, per quam etiam solam daturum se dominus quidquid oratus fuerit repromittit? et idcirco absque haesitationis infidelitate precibus insistendum est obtenturosque nos earum iugitate cuncta quae secundum deum poposcerimus minime dubitandum. 

	For the Lord, in His desire to grant what is heavenly and eternal, urges us to constrain Him as it were by our importunity, as He not only does not despise or reject the importunate, but actually welcomes and praises them, and most graciously promises to grant whatever they have perseveringly hoped for; saying, “Ask and ye shall receive: seek and ye shall find: knock and it shall be opened unto you. For every one that asketh receiveth, and he that seeketh findeth, and to him that knocketh it shall be opened;”56 and again: “All things whatsoever ye shall ask in prayer believing ye shall receive, and nothing shall be impossible to you.”57 
	5. Hortatur enim nos dominus uolens ea quae sunt aeterna caelestiaque praestare, ut eum inportunitate nostra quodammodo coartemus, qui inportunos non modo non despicit nec refutat, sed etiam inuitat et laudat, eisque praestiturum se quidquid perseueranter sperauerint benignissime pollicetur dicens : petite, et accipietis : quaerite, et inuenietis : pulsate, et aperietur uobis, omnis enim qui petit accipit, et qui quaerit inuenit, et pulsanti aperietur , et iterum : omnia quaecumque petieritis in oratione credentes accipietis, et nihil inpossibile erit uobis . 

	And therefore even if all the grounds for being heard which we have mentioned are altogether wanting, at any rate the earnestness of importunity may animate us, as this is placed in the power of any one who wills without the difficulties of any merits or labours. But let not any suppliant doubt that he certainly will not be heard, so long as he doubts whether he is heard. But that this also shall be sought from the Lord unweariedly, we are taught by the example of the blessed Daniel, as, though he was heard from the first day on which he began to pray, he only obtained the result of his petition after one and twenty days.58 
	6. Et idcirco si cunctae nos exauditionum quas praediximus causae omnino deficiunt, saltim animet inportunitatis instantia, quae absque ulla uel meriti uel laboris difficultate in cuiuscumque uolentis sita est potestate. Pro certo autem non exaudiendum se supplicans quisque non dubitet, cum se dubitauerit exaudiri. Quod autem infatigabiliter sit domino supplicandum, etiam illo beati Danihelis docemur exemplo , quod exauditus a prima die qua coepit orare post primum et uicensimum diem consequitur suae petitionis effectum. 

	Wherefore we also ought not to grow slack in the earnestness of the prayers we have begun, if we fancy that the answer comes but slowly, for fear lest perhaps the gift of the answer be in God’s providence delayed, or the angel, who was to bring the Divine blessing to us, may when he comes forth from the Presence of the Almighty be hindered by the resistance of the devil, as it is certain that he cannot transmit and bring to us the desired boon, if he finds that we slack off from the earnestness of the petition made. And this would certainly have happened to the above mentioned prophet unless he had with incomparable steadfastness prolonged and persevered in his prayers until the twenty-first day. 
	7. Vnde nos quoque non debemus a coepta orationum nostrarum intentione cessare, si nos exaudiri tardius senserimus, ne forte aut exauditionis gratia dispensatione domini utiliter differatur aut angelus diuinum ad nos beneficium delaturus a facie omnipotentis egressus resistente diabolo demoretur : quem certum est transmissum muneris desiderium ingerere non posse, si nos a propositae petitionis intentione cessasse reppererit. Quod etiam supra dicto prophetae procul dubio accidere potuisset, nisi uirtute inconparabili in primum atque uicensimum diem orationum suarum perseuerantiam protelasset. 

	Let us then not be at all cast down by despair from the confidence of this faith of ours, even when we fancy that we are far from having obtained what we prayed for, and let us not have any doubts about the Lord’s promise where He says: “All things, whatsoever ye shall ask in prayer believing, ye shall receive.”59 For it is well for us to consider this saying of the blessed Evangelist John, by which the ambiguity of this question is clearly solved: “This is,” he says, “the confidence which we have in Him, that whatsoever we ask according to His will, He heareth us.”60 
	8. Ab huius igitur fidei confidentia nulla penitus desperatione frangamur, cum orata nostra nos obtinuisse minime senserimus, nec haesitemus super domini sponsione dicentis : Omnia quaecumque petieritis in oratione credentes accipietis . Retractare namque nos conuenit illam beati euangelistae Iohannis sententiam, qua ambiguitas huius quaestionis euidenter absoluitur : Haec est, inquit, fiducia quam habemus ad eum, quia quidquid petierimus secundum uoluntatem eius, audit nos . 

	He bids us then have a full and undoubting confidence of the answer only in those things which are not for our own advantage or for temporal comforts, but are in conformity to the Lord’s will. And we are also taught to put this into our prayers by the Lord’s Prayer, where we say “Thy will be done,”—Thine not ours. For if we also remember these words of the Apostle that “we know not what to pray for as we ought”61 we shall see that we sometimes ask for things opposed to our salvation and that we are most providentially refused our requests by Him who sees what is good for us with greater right and truth than we can. 
	9. Ergo super his tantum plenam nos et indubitabilem iussit exauditionis habere fiduciam, quae non nostris commodis nec solaciis temporalibus, sed domini congruunt uoluntati, Quod etiam in oratione dominica admiscere praecipimur dicentes fiat uoluntas tua, tua scilicet, non nostra. Si enim et illud apostoli recordemur, quoniam quid oremus secundum quod oportet nescimus , intelligimus nos nonnumquam saluti nostrae contraria postulare et commodissime nobis ab eo qui utilitates nostras rectius quam nos ac ueracius intuetur ea quae poscimus denegari. 

	And it is clear that this also happened to the teacher of the Gentiles when he prayed that the messenger of Satan who had been for his good allowed by the Lord’s will to buffet him, might be removed, saying: “For which I besought the Lord thrice that he might depart from me. And He said unto me, My grace is sufficient for thee, for strength is made perfect in weakness.”62 And this feeling even our Lord expressed when He prayed in the character63 of man which He had taken, that He might give us a form of prayer as other things also by His example; saying thus: “Father, if it be possible, let this cup pass from me: nevertheless not as I will but as Thou wilt,”64 though certainly His will was not discordant with His Father’s will, 
	10. Quod illi quoque magistro gentium accidisse non dubium est, cum oraret auferri a se angelum Satanae, qui utiliter ad colafizandum eum adpositus fuerat domini uoluntate, dicens : Propter quod ter dominum rogaui ut discederet a me. Et dixit mihi : sufficit tibi gratia mea : nam uirtus in infirmitate perficitur . Quem sensum dominus etiam noster orans ex persona hominis adsumpti, ut formam quoque orandi nobis quemadmodum cetera suo praeberet exemplo, ita cum oraret expressit : Pater, si possible est, transeat a me calix iste : uerumtamen non sicut ego uolo sed sicut tu , cum utique eius a patris uoluntate non discreparet uoluntas. 

	“For He had come to save what was lost and to give His life a ransom for many;”65 as He Himself says: “No man taketh my life from Me, but I lay it down of Myself. I have power to lay it down and I have power to take it again.”66 In which character there is in the thirty-ninth Psalm the following sung by the blessed David, of the Unity of will which He ever maintained with the Father: “To do Thy will: O My God, I am willing.”67 For even if we read of the Father: “For God so loved the world that He gave His only begotten Son,”68 we find none the less of the Son: “Who gave Himself for our sins.”69 
	11. Venerat enim saluare quod perierat, et dare animam suam redemptionem pro multis , de qua ipse dicit : Nemo tollit animam meam a me, sed ego pono eam a me ipso : potestatem habeo ponendi eam, et potestatem habeo iterum sumendi eam . Ex cuius persona super unitate uoluntatis suae quam cum patre iugiter possidebat per beatum quoque Dauid in psalmo tricensimo nono ita cantatur : Vt facerem uoluntatem tuam : deus meus uolui . Nam et si de patre legimus : Sic enim dilexit deus mundum ut unigenitum filium suum daret , et de filio nihilominus inuenimus : Qui dedit semet ipsum pro peccatis nostris . 

	And as it is said of the One: “Who spared not His own Son, but gave Him for all of us,”70 so it is written of the other: “He was offered because He Himself willed it.”71 And it is shown that the will of the Father and of the Son is in all things one, so that even in the actual mystery of the Lord’s resurrection we are taught that there was no discord of operation. For just as the blessed Apostle declares that the Father brought about the resurrection of His body, saying: “And God the Father, who raised Him from the dead,”72 so also the Son testifies that He Himself will raise again the Temple of His body, saying: “Destroy this temple, and in three days I will raise it up again.”73 
	12. Et quemadmodum de illo refertur : Qui etiam proprio filio non pepercit, sed pro nobis omnibus tradidit eum , ita de isto narratur : Oblatus est quia ipse uoluit . Et ita patris ac filii uoluntas una per omnia designatur, ut etiam in ipso resurrectionis dominicae sacramento operatio non dissona fuisse doceatur. Nam sicut resurrectionem corporis eius patrem operatum beatus apostolus praedicat dicens : Et deum patrem qui suscitauit eum a mortuis , ita filius suscitaturum se templum sui corporis protestatur soluite, inquiens, templum hoc, et ego in tribus diebus suscitabo illud. 

	And therefore we being instructed by all these examples of our Lord which have been enumerated ought to end our supplications also with the same prayer, and always to subjoin this clause to all our petitions: “Nevertheless not as I will, but as Thou wilt.”74 But it is clear enough that one who does not75 pray with attention of mind cannot observe that threefold reverence76 which is usually practised in the assemblies of the brethren at the close of service.
	13. Et idcirco his quae praediximus exemplis dominicis eruditi cunctas obsecrationes nostras simili nos quoque debemus oratione concludere et hanc uocem cunctis petitionibus nostris semper adiungere : Verumtamen non sicut ego uolo sed sicut tu . Satis uero constat illum trinae curuationis numerum, qui solet in congregationibus fratrum ad concludendam synaxin celebrari, eum qui intento animo supplicat obseruare non posse. 

	Chapter 35. Of prayer to be offered within the chamber and with the door shut.
	

	Before all things however we ought most carefully to observe the Evangelic precept, which tells us to enter into our chamber and shut the door and pray to our Father, which may be fulfilled by us as follows: We pray within our chamber, when removing our hearts inwardly from the din of all thoughts and anxieties, we disclose our prayers in secret and in closest intercourse to the Lord. We pray with closed doors when with closed lips and complete silence we pray to the searcher not of words but of hearts. We pray in secret when from the heart and fervent mind we disclose our petitions to God alone, so that no hostile powers are even able to discover the character of our petition. Wherefore we should pray in complete silence, not only to avoid distracting the brethren standing near by our whispers or louder utterances, and disturbing the thoughts of those who are praying, but also that the purport of our petition may be concealed from our enemies who are especially on the watch against us while we are praying. For so we shall fulfil this injunction. “Keep the doors of thy mouth from her who sleepeth in thy bosom.”77 
	
XXXV. Ante omnia sane illud euangelicum praeceptum diligentius obseruandum est, ut intrantes in cubiculum nostrum cluso ostio nostro oremus patrem nostrum. Quod a nobis ita inplebitur. Intra nostrum cubiculum supplicamus, cum ab omnium cogitationum siue sollicitudinum strepitu cor nostrum penitus amouentes secreto quodammodo ac familiariter preces nostras domino reseramus. Clauso oramus ostio, cum strictis labiis omnique silentio supplicamus non uocum, sed cordium scrutatori. In abscondito oramus, quando corde tantum et intenta mente petitiones nostras soli pandimus deo, ita ut ne ipsae quidem aduersae ualeant potestates genus nostrae petitionis agnoscere. Propter quod cum summo est orandum silentio, non solum ne fratres adstantes nostris susurris uel clamoribus auocemus et orantium sensibus obstrepamus, sed ut ipsos quoque inimicos nostros, qui orantibus nobis maxime insidiantur, lateat nostrae petitionis intentio. Ita enim praeceptum illud inplebimus : Ab ea, quae dormit in sinu tuo, custodi claustra oris tui. 

	Chapter 36. Of the value of short and silent prayer.
	

	Wherefore we ought to pray often but briefly, lest if we are long about it our crafty foe may succeed in implanting something in our heart. For that is the true sacrifice, as “the sacrifice of God is a broken spirit.” This is the salutary offering, these are pure drink offerings, that is the “sacrifice of righteousness,” the “sacrifice of praise,” these are true and fat victims, “holocausts full of marrow,” which are offered by contrite and humble hearts, and which those who practise this control and fervour of spirit, of which we have spoken, with effectual power can sing: “Let my prayer be set forth in Thy sight as the incense: let the lifting up of my hands be an evening sacrifice.”78 
	
XXXVI. Ob quod frequenter quidem sed breuiter est orandum, ne inmorantibus nobis inserere aliquid nostro cordi insidiator possit inimicus. Istud namque est sacrificium uerum, quia sacrificium deo spiritus contritus: haec salutaris oblatio, ista sunt pura libamina, istud sacrificium iustitiae, istud sacrificium laudis, hae sunt uerae ac pingues hostiae, ista sunt holocaustomata medullata , quae contritis et humiliatis cordibus offeruntur, quaeque hac qua diximus disciplina et intentione spiritus exhibentes efficaci poterimus uirtute cantare : Dirigatur oratio mea sicut incensum in conspectu tuo : eleuatio manuum mearum sacrificium uespertinum. 

	But the approach of the right hour and of night warns us that we ought with fitting devotion to do this very thing, of which, as our slender ability allowed, we seem to have propounded a great deal, and to have prolonged our conference considerably, though we believe that we have discoursed very little when the magnificence and difficulty of the subject are taken into account.
	2. Quod etiam nos oportuna commonet deuotione persoluere horae ipsius ac noctis aduentus : de quo quidem licet pro tenuitatis nostrae mensura multa prolata uideantur diuque sit protracta conlatio, pro sublimitate tamen ac difficultate materiae paucis admodum credimus disputatum. 

	With these words of the holy Isaac we were dazzled rather than satisfied, and after evening service had been held, rested our limbs for a short time, and intending at the first dawn again to return under promise of a fuller discussion departed, rejoicing over the acquisition of these precepts as well as over the assurance of his promises. Since we felt thatthough the excellence of prayer had been shown to us, still we had not yet understood from his discourse its nature, and the power by which continuance in it might be gained and kept.
	3. His sancti Isaac sermonibus stupefacti potius quam repleti uespertina synaxi celebrata sopore paululum membra laxauimus, primoque diluculo sub placito plenioris tractatus iterum reuersuri ad nostra discessimus tam de praeceptorum adquisitione quam de promissorum securitate gaudentes. Excellentiam siquidem orationis nobis tantummodo praemonstratam, ordinem uero atque uirtutem, qua etiam perpetuitas eius uel adquirenda est uel tenenda, necdum nos integre percepisse illis disputationibus senseramus. 


The Conferences of John Cassian: Conference 10
The Second Conference of Abba Isaac, On Prayer  (NPNF 2nd ser. , vol 11))

	Conference 10
	CONLATIO X

	Chapter I. Introduction.
	

	Among the sublime customs of the anchorites which by God’s help have been set forth although in plain and unadorned style, the course of our narration compels us to insert and find a place for something, which may seem so to speak to cause a blemish on a fair body: although I have no doubt that by it no small instruction on the image of Almighty God of which we read in Genesis will be conferred on some of the simpler sort, especially when the grounds are considered of a doctrine so important that men cannot be ignorant of it without terrible blasphemy and serious harm to the Catholic faith.
	
I. Inter haec anachoretarum instituta sublimia, quae utcumque donante deo licet inperito digesta sunt stilo, quiddam nos interserere atque contexere, quod uelut pulchro corpori naeuum quendam uideatur adponere, narrationis ipsius ordo conpellit : quamquam non dubitem etiam ex hoc ipso non minimam instructionem super omnipotentis dei quae in Genesi legitur imagine quibusque simplicioribus conferendam, praesertim cum tanti dogmatis causa uertatur, ut ignoratio eius sine ingenti blasphemia et catholicae fidei detrimento esse non possit. 

	Chapter 2.
(Of the custom … in … Egypt for signifying the time of Easter.)
	

	
2.1. IN the country of Egypt this custom is by ancient tradition observed that—when Epiphany is past, which the priests of that province regard as the time, both of our Lord’s baptism and also of His birth in the flesh, and so celebrate the commemoration of either mystery not separately as in the Western provinces but on the single festival of this day,1 —letters are sent from the Bishop of Alexandria through all the Churches of Egypt, by which the beginning of Lent, and the day of Easter are pointed out not only in all the cities but also in all the monasteries.2
	
II. Intra Aegypti regionem mos iste antiqua traditione seruatur, ut peracto Epiphaniorum die, quem prouinciae illius sacerdotes uel dominici baptismi uel secundum carnem natiuitatis esse definiunt et idcirco utriusque sacramenti sollemnitatem non bifarie ut in occiduis prouinciis, sed sub una diei huius festiuitate concelebrant, epistulae pontificis Alexandrini per uniuersas Aegypti ecclesias dirigantur, quibus et initium Quadragensimae et dies Paschae non solum per ciuitates omnes, sed etiam per uniuersa monasteria designetur. 

	
2.2. In accordance then with this custom, a very few days after the previous conference had been held with Abbot Isaac, there arrived the festal letters of Theophilus3 the Bishop of the aforesaid city, in which together with the announcement of Easter he considered as well the foolish heresy of the Anthropomorphites4 at great length, and abundantly refuted it. And this was received by almost all the body of monks residing in the whole province of Egypt with such bitterness owing to their simplicity and error, that the greater part of the Elders decreed that on the contrary the aforesaid Bishop ought to be abhorred by the whole body of the brethren as tainted with heresy of the worst kind, because he seemed to impugn the teaching of holy Scripture by the denial that Almighty God was formed in the fashion of a human figure, though Scripture teaches with perfect clearness that Adam was created in His image.
	2. Secundum hunc igitur morem post dies admodum paucos quam superior cum abbate Isaac fuerat agitata conlatio Theophili praedictae urbis episcopi sollemnes epistulae conmearunt, quibus cum denuntiatione paschali contra ineptam quoque Anthropomorphitarum haeresim longa disputatione disseruit eamque copioso sermone destruxit. Quod tanta est amaritudine ab uniuerso propemodum genere monachorum, qui per totam prouinciam Aegypti morabantur, pro simplicitatis errore susceptum, ut e contrario memoratum pontificem uelut haeresi grauissima deprauatum pars maxima seniorum ab uniuerso fraternitatis corpore decerneret detestandum, quod scilicet inpugnare scripturae sanctae sententiam uideretur, negans omnipotentem deum humanae figurae conpositione formatum, cum ad eius imaginem creatum Adam scriptura manifestissime testaretur. 

	
2.3. Lastly this letter was rejected also by those who were living in the desert of Scete and who excelled all who were in the monasteries of Egypt, in perfection and in knowledge, so that except Abbot Paphnutius the presbyter of our congregation, not one of the other presbyters, who presided over the other three churches in the same desert, would suffer it to be even read or repeated at all in their meetings.
	3. Denique et ab his, qui erant in heremo Scitii conmorantes quique perfectione ac scientia omnibus qui erant in Aegypti monasteriis praeminebant, ita est haec epistula refutata, ut praeter abbatem Pafnutim nostrae congregationis presbyterum nullus eam ceterorum presbyterorum, qui in eadem heremo aliis tribus ecclesiis praesidebant, ne legi quidem aut recitari in sui conuentibus prorsus admitteret. 

	Chapter 3.
Of Abbot Sarapion and the heresy of the Anthropomorphites …
	

	
3.1. Among those then who were caught by this mistaken notion was one named Sarapion, a man of long-standing strictness of life, and one who was altogether perfect in actual discipline, whose ignorance with regard to the view of the doctrine first mentioned was so far a stumbling block to all who held the true faith, as he himself outstripped almost all the monks both in the merits of his life and in the length of time (he had been there).
	
III. Inter hos ergo qui hoc detinebantur errore fuit antiquissimae districtionis atque in actuali disciplina per omnia consummatus nomine Sarapion, cuius inperitia super praedicti dogmatis opinione tantum praeiudicabat cunctis ueram tenentibus fidem, quantum ipse uel uitae merito uel antiquitate temporis omnes fere monachos anteibat. 

	
3.2. And when this man could not be brought back to the way of the right faith by many exhortations of the holy presbyter Paphnutius, because this view seemed to him a novelty, and one that was not ever known to or handed down by his predecessors, it chanced that a certain deacon, a man of very great learning, named Photinus, arrived from the region of Cappadocia with the desire of visiting the brethren living in the same desert: whom the blessed Paphnutius received with the warmest welcome, and in order to confirm the faith which had been stated in the letters of the aforesaid Bishop, placed him in the midst and asked him before all the brethren how the Catholic Churches throughout the East interpreted the passage in Genesis where it says “Let us make man after our image and likeness.”5
	2. Cumque hic sancti presbyteri Pafnutii multis adhortationibus ad tramitem rectae fidei non posset adduci, eo quod nouella ei haec persuasio nec ab anterioribus aliquando conperta uel tradita uideretur, accidit ut quidam diaconus summae scientiae uir nomine Photinus desiderio uidendi fratres, qui in eadem heremo conmanebant, de Cappadociae partibus adueniret. Quem beatus Pafnutius summa gratulatione suscipiens ad confirmationem fidei, quae fuerat praedicti pontificis litteris conprehensa, producens in medium coram cunctis fratribus sciscitatur, quemadmodum illud quod in Genesi dicitur : faciamus hominem ad imaginem et similitudinem nostram , catholicae totius Orientis interpretarentur ecclesiae. 

	
3.3. And when he explained that the image and likeness of God was taken by all the leaders of the churches not according to the base sound of the letters, but spiritually, and supported this very fully and by many passages of Scripture, and showed that nothing of this sort could happen to that infinite and incomprehensible and invisible glory, so that it could be comprised in a human form and likeness, since its nature is incorporeal and uncompounded and simple, and what can neither be apprehended by the eyes nor conceived by the mind, at length the old man was shaken by the numerous and very weighty assertions of this most learned man, and was drawn to the faith of the Catholic tradition.
	3. Cumque ille non secundum humilem litterae sonum, sed spiritaliter imaginem dei ac similitudinem tradi ab uniuersis ecclesiarum principibus explanaret idque copioso sermone ac plurimis scripturarum testimoniis adprobasset, nec posse in illam inmensam et inconprehensibilem atque inuisibilem maiestatem aliquid huiusmodi cadere quod humanus conpositione ualeat ac similitudine circumscribi, quippe quae incorporea et inconposita simplexque natura sit quaeque sicut oculis deprehendi, ita mente non ualeat aestimari, tandem senex multis ac ualidissimis doctissimi uiri adsertionibus motus ad fidem catholicae traditionis adtractus est. 

	
3.4. And when both Abbot Paphnutius and all of us were filled with intense delight at his adhesion, for this reason; viz., that the Lord had not permitted a man of such age and crowned with such virtues, and one who erred only from ignorance and rustic simplicity, to wander from the path of the right faith up to the very last, and when we arose to give thanks, and were all together offering up our prayers to the Lord, the old man was so bewildered in mind during his prayer because he felt that the Anthropomorphic image of the Godhead which he used to set before himself in prayer, was banished from his heart, that on a sudden he burst into a flood of bitter tears and continual sobs, and cast himself down on the ground and exclaimed with strong groanings: “Alas! wretched man that I am!
	4. Cumque super hoc eius adsensu infinita uel abbatem Pafnutium uel nos omnes laetitia repleuisset, quod scilicet uirum tantae antiquitatis tantisque uirtutibus consummatum, inperitia sola et simplicitate rusticitatis errantem, nequaquam usque ad finem deuiare dominus a tramite rectae fidei permisisset, et pro gratiarum actione surgentes preces domino pariter funderemus, ita est in oratione senex mente confusus, eo quod illam anthropomorphon imaginem deitatis, quam proponere sibi in oratione consueuerat, aboleri de suo corde sentiret, ut in amarissimos fletus crebrosque signultus repente prorumpens in terramque prostratus cum heiulatu ualidissimo proclamaret : heu me miserum! 

	
3.5. they have taken away my God from me, and I have now none to lay hold of; and whom to worship and address I know not.” By which scene we were terribly disturbed, and moreover with the effect of the former Conference still remaining in our hearts, we returned to Abbot Isaac, whom when we saw close at hand, we addressed with these words.
	5. tulerunt a me deum meum, et quem nunc teneam non habeo uel quem adorem aut interpellem iam nescio. Super qua re ualde permoti nec non etiam praeteritae conlationis uirtute adhuc in nostris cordibus insidente ad abbatem Isaac rediuimus, quem comminus intuentes his sermonibus adorsi sumus. 

	Chapter 4.
…of  the error into which the aforesaid old man had fallen.
	

	
4.1. Although even besides the fresh matter which has lately arisen, our delight in the former conference which was held on the character of prayer would summon us to postpone everything else and return to your holiness, yet this grievous error of Abbot Sarapion, conceived, as we fancy, by the craft of most vile demons, adds somewhat to this desire of ours. For it is no small despair by which we are cast down when we consider that through the fault of this ignorance he has not only utterly lost all those labours which he has performed in so praiseworthy a manner for fifty years in this desert, but has also incurred the risk of eternal death.
	
IIII. Licet nos etiam citra eius rei quae nuper oborta est nouitatem praeteritae conlationis, quae super orationis statu digesta est, desiderium recurrere ad tuam beatitudinem postpositis omnibus inuitaret, adiecit tamen aliquid huic cupiditati etiam abbatis Sarapionis tam grauis error, nequissimorum ut arbitramur daemonum calliditate conceptus. Non enim parua desperatione deicimur considerantes eum labores tantos, quos per quinquaginta annos in hac heremo tam laudabiliter exegit, ignorantiae huius uitio non solum penitus perdidisse, sed etiam perpetuae mortis incurrisse discrimen. 

	
4.2. And so we want first to know why and wherefore so grievous an error has crept into him. And next we should like to be taught how we can arrive at that condition in prayer, of which you discoursed some time back not only fully but splendidly. For that admirable Con ference has had this effect upon us, that it has only dazzled our minds and has not shown us how to perform or secure it.
	2. Vnde ergo uel cur ei hic tam grauis error inrepserit, primum desideramus agnoscere. Deinde quaesumus edoceri quemadmodum ad illam orationis qualitatem, de qua pridem non solum copiose, sed etiam magnifice disputasti, peruenire possimus. In hoc enim profecit in nobis admirabilis illa conlatio, ut stuporem tantummodo mentis incuteret, non quemadmodum eam perficere uel adprehendere ualeremus ostenderet. 

	Chapter 5.
The answer on the heresy described above.
	

	
5.1.  Isaac: We need not be surprised that a really simple man who had never received any instruction on the substance and nature of the Godhead could still be entangled and deceived by an error of simplicity and the habit of a longstanding mistake, and (to speak more truly) continue in the original error which is brought about, not as you suppose by a new illusion of the demons, but by the ignorance of the ancient heathen world, while in accordance with the custom of that erroneous notion, by which they used to worship devils formed in the figure of men, they even now think that the incomprehensible and ineffable glory of the true Deity should be worshipped under the limitations of some figure, as they believe that they can grasp and hold nothing if they have not some image set before them, which they can continually address while they are at their devotions, and which they can carry about in their mind and have always fixed before their eyes.
	
V. ISAAC : Non est mirandum hominem simplicissimum et de substantia ac natura diuinitatis numquam penitus eruditum rusticitatis uitio et consuetudine erroris antiqui usque nunc detineri uel decipi potuisse et ut uerius dicam in errore pristino perdurare, qui non recenti sicut putatis daemonum inlusione, sed ignorantia pristinae gentilitatis infertur, dum secundum consuetudinem erroris illius, quo daemonas hominum figura conpositos excolebant, nunc quoque illam inconprehensibilem atque ineffabilem ueri numinis maiestatem sub circumscriptione alicuius imaginis existimant adorandam, nihil se tenere uel habere credentes, si propositam non habuerint imaginem quandam, quam in supplicatione positi iugiter interpellent eamque circumferant mente ac prae oculis teneant semper adfixam. 

	
5.2. And against this mistake of theirs this text may be used: “And they changed the glory of the incorruptible God into the likeness of the image of corruptible man.”6 Jeremiah also says: “My people have changed their glory for an idol.7 Which error although by this its origin, of which we have spoken, it is engrained in the notions of some, yet none the less is it contracted in the hearts also of those who have never been stained with the superstition of the heathen world, under the colour of this passage where it is said “Let us make man after our image and our likeness,”8 ignorance and simplicity being its authors, so that actually there has arisen owing to this hateful interpretation a heresy called that of the Anthropomorphites, which maintains with obstinate perverseness that the infinite and simple substance of the Godhead is fashioned in our lineaments and human configuration.
	2. Super quorum hoc errore conpetenter dirigitur illa sententia : Et mutauerunt gloriam incorruptibilis dei in similitudinem imaginis hominis corruptibilis . Hieremias quoque populus, inquit, meus mutauit gloriam suam in idolo . Qui error licet origine hac qua diximus quorundam sensibus sit inolitus, nihilominus tamen in illorum quoque animis, qui numquam gentilicia superstitione polluti sunt, sub colore testimonii huius quo dicitur : Faciamus hominem ad imaginem et similitudinem nostram , inperitia seu rusticitate faciente contractus est, ita ut etiam haeresis quae dicitur Anthropomorphitarum sub occasione detestandae huius interpretationis emerserit, quae inmensam illam ac simplicem diuinitatis substantiam liniamentis nostris et humana figuratione conpositam pertinaci peruersitate contendit. 

	
5.3. Which however any one who has been taught the Catholic doctrine will abhor as heathenish blasphemy, and so will arrive at that perfectly pure condition in prayer which will not only not connect with its prayers any figure of the Godhead or bodily lineaments (which it is a sin even to speak of), but will not even allow in itself even the memory of a name, or the appearance of an action, or an outline of any character.
	3. Quam tamen si quis fuerit catholicis dogmatibus institutus ut gentilem blasphemiam detestabitur et ita ad illam orationis purissimam perueniet qualitatem, quae non solum nullam diuinitatis effigiem nec liniamenta corporea, quod dictu quoque nefas est, in sua supplicatione miscebit, sed ne ullam quidem in se memoriam dicti cuiusquam uel facti speciem seu formam cuiuslibet characteris admittet. 

	Chapter 6.
…why Jesus Christ appears to each one of us
either in His humility or in His glorified condition.
	

	
6.1. For according to the measure of its purity, as I said in the former Conference, each mind is both raised and moulded in its prayers if it forsakes the consideration of earthly and material things so far as the condition of its purity may carry it forward, and enable it with the inner eyes of the soul to see Jesus either still in His humility and in the flesh, or glorified and coming in the glory of His Majesty:
	
VI. Secundum mensuram namque puritatis suae, sicut superiore conlatione praefatus sum , unaquaeque mens in oratione sua uel erigitur uel formatur, tantum scilicet a terrenarum ac materialium rerum contemplatione discedens, quantum eam status suae prouexerit puritatis feceritque Iesum uel humilem adhuc et carneum, uel glorificatum et in maiestatis suae gloria uenientem internis obtutibus animae peruideri. 

	
7.2. for those cannot see Jesus coming in His Kingdom who are still kept back in a sort of state of Jewish weakness, and cannot say with the Apostle: “And if we have known Christ after the flesh, yet now we know Him so no more;”9 but only those can look with purest eyes on His Godhead, who rise with Him from low and earthly works and thoughts and go apart in the lofty mountain of solitude which is free from the disturbance of all earthly thoughts and troubles, and secure from the interference of all sins, and being exalted by pure faith and the heights of virtue reveals the glory of His Face and the image of His splendour to those who are able to look on Him with pure eyes of the soul.
	2. Non enim poterunt intueri Iesum uenientem in regno suo, qui adhuc sub illa quodammodo Iudaica infirmitate detenti non queunt dicere cum apostolo : Et si cognouimus secundum carnem Christum, sed nunc iam non nouimus , sed illi soli purissimis oculis diuinitatem ipsius speculantur, qui de humilibus ac terrenis operibus et cogitationibus ascendentes cum illo secedunt in excelso solitudinis monte, qui liber ab omnium terrenarum cogitationum ac perturbationum tumultu et a cunctorum uitiorum permixtione secretus, fide purissima ac uirtutum eminentia sublimatus, gloriam uultus eius et claritatis reuelat imaginem his qui merentur eum mundis animae obtutibus intueri. 

	
7.3. But Jesus is seen as well by those who live in towns and villages and hamlets, i.e., who are occupied in practical affairs and works, but not with the same brightness with which He appeared to those who can go up with Him into the aforesaid mount of virtues, i.e., Peter, James, and John. For so in solitude He appeared to Moses and spoke with Elias.
	3. Ceterum uidetur Iesus etiam ab his qui in ciuitatibus et castellis ac uiculis commorantur, id est qui in actuali conuersatione sunt atque operibus constituti, sed non in illa claritate qua illis apparuit, qui cum ipso possunt in praedicto uirtutum monte conscendere, id est Petro, Iacobo et Iohanni . Ita enim in solitudine et Moysi apparuit et Heliae locutus est . 

	
7.4. And as our Lord wished to establish this and to leave us examples of perfect purity, although He Himself, the very fount of inviolable sanctity, had no need of external help and the assistance of solitude in order to secure it (for the fulness of purity could not be soiled by any stain from crowds, nor could He be contaminated by intercourse with men, who cleanses and sanctifies all things that are polluted) yet still He retired into the mountain alone to pray, thus teaching us by the example of His retirement that if we too wish to approach God with a pure and spotless affection of heart, we should also retire from all the disturbance and confusion of crowds, so that while still living in the body we I may manage in some degree to adapt ourselves to some likeness of that bliss which is promised hereafter to the saints, and that “God may be” to us “all in all.”10 
	4. Quod uolens noster dominus confirmare ac perfectae nobis relinquere puritatis exempla, et quidem cum ipse fons inuiolabilis sanctitatis ad obtinendam eam secessionis adiutorio ac solitudinis beneficio extrinsecus non egeret (non enim poterat ullis turbarum sordibus puritatis plenitudo maculari nec contaminari humano consortio qui uniuersa polluta emundat atque sanctificat), secessit tamen in monte solus orare , per hoc scilicet nos instruens suae secessionis exemplo, ut si interpellare nos quoque uoluerimus deum puro et integro cordis affectu, ab omni inquietudine et confusione turbarum similiter secedamus, ut in hoc corpore conmorantes ad similitudinem quandam illius beatitudinis, quae in futuro repromittitur sanctis, uel ex parte aliqua nos aptare possimus, sitque nobis omnia in omnibus deus . 

	Chapter 7.
What constitutes our end and perfect bliss.
	

	
7.1. For then will be perfectly fulfilled in our case that prayer of our Saviour in which He prayed for His disciples to the Father saying “that the love wherewith Thou lovedst Me may be in them and they in us;” and again: “that they all may be one as Thou, Father, in Me and I in Thee, that they also may be one in us,”11 when that perfect love of God, wherewith” He first loved us”12 has passed into the feelings of our heart as well, by the fulfilment of this prayer of the Lord which we believe cannot possibly be ineffectual.
	
VII. Tunc enim perfecte consummabitur in nobis illa nostri saluatoris oratio, qua pro suis discipulis orauit ad patrem dicens : ut dilectio qua dilexisti me in eis sit et ipsi in nobis , et iterum : ut omnes unum sint, sicut tu pater in me et ego in te, ut et ipsi in nobis unum sint , quando illa dei perfecta dilectio, qua prior nos ille dilexit , in nostri quoque transierit cordis affectum hac dominica oratione conpleta, quam credimus nullo modo posse cassari. 

	
7.2. And this will come to pass when God shall be all our love, and every desire and wish and effort, every thought of ours, and all our life and words and breath, and that unity which already exists between the Father and the Son, and the Son and the Father, has been shed abroad in our hearts and minds, so that as He loves us with a pure and unfeigned and indissoluble love, so we also may be joined to Him by a lasting and inseparable affection, since we are so united to Him that whatever we breathe or think, or speak is God, since, as I say, we attain to that end of which we spoke before, which the same Lord in His prayer hopes may be fulfilled in us: “that they all may be one as we are one, I in them and Thou in Me, that they also may be made perfect in one;” and again: “Father, those whom Thou hast given Me, I will that where I am, they may also be with Me.”13
	2. Quod ita fiet, cum omnis amor, omne desiderium, omne studium, omnis conatus, omnis cogitatio nostra, omne quod uiuimus, quod loquimur, quod spiramus, deus erit, illaque unitas quae nunc est patris cum filio et filii cum patre in nostrum fuerit sensum mentemque transfusa, id est ut quemadmodum nos ille sincera et pura atque indissolubili diligit caritate, nos quoque ei perpetua et inseparabili dilectione iungamur, ita scilicet eidem copulati, ut quidquid spiramus, quidquid intellegimus, quidquid loquimur, deus sit, in illum, inquam, peruenientes quem praediximus finem, quem idem dominus orans in nobis optat inpleri : ut omnes sint unum sicut nos unum sumus, ego in eis et tu in me, ut sint et ipsi consummati in unum , et iterum : pater, quos dedisti mihi, uolo ut ubi ego sum et ipsi sint mecum . 

	
7.3. This then ought to be the destination of the solitary, this should be all his aim that it may be vouchsafed to him to possess even in the body an image of future bliss, and that he may begin in this world to have a foretaste of a sort of earnest of that celestial life and glory. This, I say, is the end of all perfection, that the mind purged from all carnal desires may daily be lifted towards spiritual things, until the whole life and all the thoughts of the heart become one continuous prayer.
	3. Haec igitur destinatio solitarii, haec esse debet omnis intentio, ut imaginem futurae beatitudinis in hoc corpore possidere mereatur et quodammodo arram caelestis illius conuersationis et gloriae incipiat in hoc uasculo praegustare. Hic, inquam, finis totius perfectionis est, ut eo usque extenuata mens ab omni situ carnali ad spiritalis cotidie sublimetur, donec omnis eius conuersatio, omnis uolutatio cordis una et iugis efficiatur oratio. 

	Chapter 8. 
…how to arrive at perpetual recollection of God.
	

	
8.1. Germanus: The extent of our bewilderment at our wondering awe at the former Conference, because of which we came back again, increases still more. For in proportion as by the incitements of this teaching we are fired with the desire of perfect bliss, so do we fall back into greater despair, as we know not how to seek or obtain training for such lofty heights. Wherefore we entreat that you will patiently allow us (for it must perhaps be set forth and unfolded with a good deal of talk) to explain what while sitting in the cell we had begun to revolve in a lengthy meditation, although we know that your holiness is not at all troubled by the infirmities of the weak, which even for this reason should be openly set forth, that what is out of place in them may receive correction.
	
 VIII. GERMANVS : Maior nobis ad praeteritae conlationis illius admirationem, ob quam huc recurrimus, magnitudo stuporis adcrescit. Quantum enim incitamento doctrinae huius ad desiderium perfectae beatitudinis inflammamur, tantum maiore desperatione concidimus, ignorantes quemadmodum disciplinam tantae sublimitatis expetere uel obtinere possimus. Quapropter quae in cella positi diutina meditatione uoluere coeperamus, quia necesse est loquaci forsitan prosecutione proferri, quaesumus ut explicari ea a nobis patienter admittas, quamquam sciamus beatitudinem tuam nullis solere offendi ineptiis infirmorum, quae uel ob hoc sunt in medium proferendae, ut quae in eis absurda sunt corrigantur. 

	
8.2. Our notion then is that the perfection of any art or system of training must begin with some simple rudiments, and grow accustomed first to somewhat easy and tender beginnings, so that being nourished and trained little by little by a sort of reasonable milk, it may grow up and so by degrees and step by step mount up from the lowest depths to the heights: and when by these means it has entered on the plainer principles and so to speak passed the gates of the entrance of the profession, it will consequently arrive without difficulty at the inmost shrine and lofty heights of perfection.
	2. Quantum itaque opinio nostra sese habet, cuiuslibet artis seu disciplinae perfectio necesse est ut a quibusdam mollibus incipiens rudimentis facilioribus primum ac tenerrimis initiis inbuatur, ut quodam rationabili lacte nutrita paulatim educataque succrescat atque ita ab imis ad summa sensim gradatimque conscendat : quibus cum fuerit planiora principia et quodammodo ianuas adreptae professionis ingressa, ad penetralia quoque perfectionis et excelsa fastigia consequenter et absque labore perueniat. 

	
8.3. For how could any boy manage to pronounce the simplest union of syllables unless he had first carefully learnt the letters of the alphabet? Or how can any one learn to read quickly, who is still unfit to connect together short and simple sentences? But by what means will one who is ill instructed in the science of grammar attain eloquence in rhetoric or the knowledge of philosophy? Wherefore for this highest learning also, by which we are taught even to cleave to God, I have no doubt that there are some foundations of the system, which must first be firmly laid and afterwards the towering heights of perfection may be placed and raised upon them.
	3. Nam quemadmodum pronuntiare puerorum quispiam simplices poterit copulas syllabarum, nisi prius elementorum characteres diligenter agnouerit? uel quomodo citatam legendi peritiam consequetur, qui breues et perangustas descriptiones nominum necdum est idoneus coniugare? qua autem ratione is qui peritia grammaticae disciplinae minus instructus est uel rhetoricam facundiam uel philosophicam scientiam consequetur? quapropter huic quoque sublimissimae disciplinae, per quam instruimur deo iugiter inhaerere, non dubito quaedam institutionis inesse fundamina, quibus primum firmissime conlocatis post haec superposita extollantur perfectionis excelsa fastigia. 

	
8.4. And we have a slight idea that these are its first principles; viz., that we should first learn by what meditations God may be grasped and contemplated, and next that we should manage to keep a very firm hold of this topic whatever it is which we do not doubt is the height of all perfection. And therefore we want you to show us some material for this recollection, by which we may conceive and ever keep the idea of God in the mind, So that by always keeping it before our eyes, when we find that we have dropped away from Him, we may at once be able to recover ourselves and return thither and may succeed in laying hold of it again without any delay from wandering around the subject and searching for it.
	4. Cuius haec esse principia tenuiter suspicamur, ut primum nouerimus qua meditatione teneatur uel cogitetur deus, deinde hanc eandem quaecumque est materiam quemadmodum ualeamus inmobiliter custodire, quod etiam non ambigimus culmen totius perfectionis exsistere. Et idcirco quandam memoriae huius materiam, qua deus mente concipiatur uel perpetuo teneatur, nobis cupimus demonstrari, ut eam prae oculis retentantes, cum elapsos nos ab eadem senserimus, habeamus in promptu quo resipiscentes ilico reuertamur ac resumere illam sine ulla circuitus mora et inquisitionis difficultate possimus. 

	
8.5. For it happens that when we have wandered away from our spiritual speculations and have come back to ourselves as if waking from a deadly sleep, and, being thoroughly roused, look for the subject matter, by which we may be able to revive that spiritual recollection which has been destroyed, we are hindered by the delay of the actual search before we find it, and are once more drawn aside from our endeavour, and before the spiritual insight is brought about, the purpose of heart which had been conceived, has disappeared. And this trouble is certain to happen to us for this reason because we do not keep something special firmly set before our eyes like some principle to which the wandering thoughts may be recalled after many digressions and varied excursions; and, if I may use the expression, after long storms enter a quiet haven.
	5. Euenit namque, ut cum de theoriis spiritalibus euagati ad nosmet ipsos uelut de letali sopore conuertimur et tamquam expergefacti materiam quaerimus, qua illam quae obruta est spiritalem memoriam resuscitare possimus, retardati ipsius inquisitionis mora, priusquam repperiamus eam, a nostro conatu iterum deuoluamur, et antequam spiritalis quidam pariatur intuitus, concepta cordis euanescat intentio. Quam confusionem idcirco nobis accidere satis certum est, quia speciale aliquid prae oculis propositum uelut formulam quandam stabiliter non tenemus, ad quam possit uagus animus post multos anfractus ac discursus uarios reuocari et post longa naufragia uelut portum quietis intrare. 

	
8.6. And so it comes to pass that as the mind is constantly hindered by this want of knowledge and difficulty, and is always tossed about vaguely, and as if intoxicated, among various matters, and cannot even retain firm hold for any length of time of anything spiritual which has occurred to it by chance rather than of set purpose: while, as it is always receiving one thing after another, it does not notice either their beginning and origin or even their end.
	6. Itaque fit ut hac ignoratione ac difficultate mens iugiter praepedita errabunda semper et uelut ebria per diuersa iactetur et ne illud quidem quod casu potius quam industria sibimet occurrerit spiritale diu ac firmiter teneat, dum aliud ex alio semper recipiens sicut introitus eorum atque principia, ita etiam finem discessumque non sentiat. 

	Chapter 9.
The…understanding, which is gained by experience.
	

	
9.1. Isaac: Your minute and subtle inquiry affords an indication of purity being very nearly reached. For no one would be able even to make inquiries on these matters,I will not say to look within and discriminate,—except one who had been urged to sound the depths of such questions by careful and effectual diligence of mind, and watchful anxiety, and one whom the constant aim after a well controlled life had taught by practical experience to attempt the entrance to this purity and to knock at its doors.
	
 VIIII. ISAAC : Inquisitio uestra tam minuta atque subtilis proximae puritatis praesignat indicium. Nec enim de his saltim interrogare, non dicam introspicere atque discernere quispiam preualebit, nisi quem diligens et efficax mentis industria ac sollicitudo peruigil ad perscrutandam istarum profunditatem prouexerit quaestionum castigataeque uitae iugis intentio per experientiam fecerit actualem adtemptare puritatis huius limina ianuasque pulsare. 

	
9.2. And therefore as I see you, I will not say, standing before the doors of that true prayer of which we have been speaking, but touching its inner chambers and inward parts as it were with the hands of experience, and already laying hold of some pans of it, I do not think that I shall find any difficulty in introducing you now within what I may call its hall, for you to roam about its recesses, as the Lord may direct; nor do I think that you will be hindered from investigating what is to be shown you by any obstacles or difficulties.
	2. Et idcirco quoniam uideo uos non dicam pro foribus orationis illius uerae de qua disserimus adstitisse, sed ipsis quodammodo experientiae manibus penetralia eius et interiora palpare et quaedam membra iam iamque contingere, nec me laboraturum credo, ut iam intra aulam quodammodo ipsius oberrantes in adyta quoque, in quantum dominus direxerit, introducam, nec uos ad introspicienda haec quae demonstranda sunt ullo difficultatis obstaculo retardandos. 

	
9.3. For he is next door to understanding who carefully recognizes what he ought to ask about, nor is he far from knowledge, who begins to understand how ignorant he is. And therefore I am not afraid of the charge of betraying secrets, and of levity, if I divulge what when speaking in my former discourse on the perfection of prayer I had kept back from discussing, as I think that its force was to be explained to us who are occupied with this subject and interest even without the aid of my words, by the grace of God.
	3. Proximus enim cognitioni est, qui quid inquirere debeat prudenter agnoscit, nec a scientia longe est, qui coepit intellegere quid ignoret. Et idcirco non uereor notam proditionis uel leuitatis incurrere, si ea, quae in superiore tractatu de perfectione orationis disserens disputationi subtraxeram, propalaro, quorum uirtutem uobis in hoc exercitio ac studio conlocatis etiam sine ministerio nostri sermonis per dei gratiam arbitror fuisse reserandam. 

	Chapter 10
Of the method of continual prayer.
	

	
10.1. Wherefore in accordance with that system, which you admirably compared to teaching children (who can only take in the first lessons on the alphabet and recognize the shapes of the letters, and trace out their characters with a steady hand if they have, by means of some copies and shapes carefully impressed on wax, got accustomed to express their figures, by constantly looking at them and imitating them daily), we must give you also the form of this spiritual contemplation, on which you may always fix your gaze with the utmost steadiness, and both learn to consider it to your profit in unbroken continuance, and also manage by the practice of it and by meditation to climb to a still loftier insight.
	
 X. Quapropter secundum illam institutionem, quam paruulorum eruditioni prudentissime conparastis (qui alias elementorum traditionem primam percipere non possunt nec eorum uel agnoscere lineas uel intrepida manu queunt describere characteres, quam protypis quibusdam et formulis cerae diligenter inpressis effigies eorum exprimere contemplatione iugi et cotidiana imitatione consuescant), huius quoque spiritalis theoriae tradenda uobis est formula, ad quam semper tenacissime uestrum intuitum defigentes uel eandem salubriter uoluere indisrupta iugitate discatis uel sublimiores intuitus scandere illius usu ac meditatione possitis. 

	
10.2. This formula then shall be proposed to you of this system, which you want, and of prayer, which every monk in his progress towards continual recollection of God, is accustomed to ponder, ceaselessly revolving it in his heart, having got rid of all kinds of other thoughts; for he cannot possibly keep his hold over it unless he has freed himself from all bodily cares and anxieties. And as this was delivered to us by a few of those who were left of the oldest fathers, so it is only divulged by us to a very few and to those who are really keen. And so for keeping up continual recollection of God this pious formula is to be ever set before you. “O God, make speed to save me: O Lord, make haste to help me,”14
	2. Haec igitur uobis huius quam quaeritis disciplinae atque orationis formula proponetur, quam unusquisque monachus ad iugem dei memoriam tendens incessabili cordis uolutatione meditari expulsa omnium cogitationum uarietate consuescat, quia nec alias eam ullo modo poterit retentare, nisi ab omnibus fuerit corporalibus curis ac sollicitudinibus absolutus. Quae sicut nobis a paucis qui antiquissimorum patrum residui erant tradita est, ita a nobis quoque non nisi rarissimis ac uere sitientibus intimatur. Erit itaque ad perpetuam dei memoriam possidendam haec inseparabiliter proposita uobus formula pietatis : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina . 

	
10.3. for this verse has not unreasonably been picked out from the whole of Scripture for this purpose. For it embraces all the feelings which can be implanted in human nature, and can be fitly and satisfactorily adapted to every condition, and all assaults. Since it contains an invocation of God against every danger, it contains humble and pious confession, it contains the watchfulness of anxiety and continual fear, it contains the thought of one’s own weakness, confidence in the answer, and the assurance of a present and ever ready help.
	3. Hic namque uersiculus non inmerito de toto scripturarum exceptus est instrumento. Recipit enim omnes adfectus quicumque inferri humanae possunt naturae et ad omnem statum atque uniuersos incursus proprie satis et conpetenter aptatur. Habet siquidem aduersus uniuersa discrimina inuocationem dei, habet humiliatatem piae confessionis, habet sollicitudinis ac timoris perpetui uigilantiam, habet considerationem fragilitatis suae, exauditionis fiduciam confidentiam praesentis semper adstantisque praesidii. 

	
10.4. For one who is constantly calling on his protector, is certain that He is always at hand. It contains the glow of love and charity, it contains a view of the plots, and a dread of the enemies, from which one, who sees himself day and night hemmed in by them, confesses that he cannot be set free without the aid of his defender. This verse is an impregnable wall for all who are labouring under the attacks of demons, as well as impenetrable coat of mail and a strong shield. It does not suffer those who are in a state of moroseness and anxiety of mind, or depressed by sadness or all kinds of thoughts to despair of saving remedies, as it shows that He, who is invoked, is ever looking on at our struggles and is not far from His suppliants.
	4. Qui enim iugiter suum inuocat protectorem, certus est eum semper esse praesentem. Habet amoris et caritatis ardorem, habet insidiarum contemplationem inimicorumque formidinem, quibus perspiciens semet ipsum die noctuque uallatum confitetur se non posse sine sui defensoris auxilio liberari. Hic uersiculus omnibus infestatione daemonum laborantibus inexpugnabilis murus est et inpenetrabilis lurica ac munitissimus clypeus. Iste in acedia et anxietate animi conlocatos seu tristitia uel cogitationibus quibuscumque depressos salutis remedia desperare non patitur, ostendens illum quem inuocat inspicere iugiter nostra certamina atque a suis supplicibus non abesse. 

	
10.5. It warns us whose lot is spiritual success and delight of heart that we ought not to be at all elated or puffed up by our happy condition, which it assures us cannot last without God as our protector, while it implores Him not only always but even speedily to help us. This verse, I say, will be found helpful and useful to every one of us in whatever condition we may be. For one who always and in all matters wants to be helped, shows that he needs the assistance of God not only in sorrowful or hard matters but also equally in prosperous and happy ones, that he may be delivered from the one and also made to continue in the other, as he knows that in both of them human weakness is unable to endure without His assistance.
	5. Iste nos in spiritalibus successibus cordisque laetitia constitutos admonet extolli penitus non debere nec inflari de prospero statu, quem sine protectore deo retineri non posse testatur, dum non solum eum semper, sed etiam uelociter ut sibi auxilietur inplorat. Iste, inquam, uersiculus unicuique nostrum in qualibet qualitate degenti necessarius et utilis inuenitur. Nam qui se semper atque in omnibus desiderat adiuuari, manifestat quod non tantum in rebus duris ac tristibus, sed etiam in secundis ac laetis pari modo deo egeat adiutore, ut quemadmodum ex illis erui, ita in istis eum faciat inmorari, in neutro sciens humanam fragilitatem sine illius opitulatione subsistere. 

	
10.6. I am affected by the passion of gluttony. I ask for food of which the desert knows nothing, and in the squalid desert there are wafted to me odours of royal dainties and I find that even against my will I am drawn to long for them. I must at once say: “O God, make speed to save me: O Lord, make haste to help me.” I am incited to anticipate the hour fixed for supper, or I am trying with great sorrow of heart to keep to the limits of the right and regular meagre fare. I must cry out with groans: “O God, make speed to save me: O Lord, make haste to help me.”
	6. Gastrimargiae passione perstringor, cibos quos heremus ignorat inquiro et in squalida solitudine ingeruntur mihi odores regalium ferculorum atque ad illorum desideria sentio me inuitissimum trahi : dicendum proinde mihi est : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Anticipare horam statutae refectionis instigor seu modum iustae ac solitae parcitatis retinere cum magno cordis mei dolore contendo : cum gemitu mihi est proclamandum : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.7. Weakness of the stomach hinders me when wanting severer fasts, on account of the assaults of the flesh, or dryness of the belly and constipation frightens me. In order that effect may be given to my wishes, or else that the fire of carnal lust may be quenched without the remedy of a stricter fast, I must pray: “O God, make speed to save me: O Lord, make haste to help me.” When I come to supper, at the bidding of the proper hour I loathe taking food and am prevented from eating anything to satisfy the requirements of nature: I must cry with a sigh: “O God, make speed to save me: O Lord, make haste to help me.”
	7. Ieiuniis me ob inpugnationem carnis districtioribus indigentem stomachi prohibet lassitudo seu uentris ariditas constrictioque deterret : ut effectus meo desiderio tribuatur uel certe ut aestus carnalis concupiscentiae absque temperamento districtioris ieiunii conquiescant, orandum mihi est : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Accedens ad refectionem hora legitima suggerente perceptionem panis exhorreo atque ab omni esu naturalis necessitatis excludor : cum heiulatu proclamandum est mihi : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.8. When I want for the sake of steadfastness of heart to apply myself to reading a headache interferes and stops me, and at the third hour sleep glues my head to the sacred page, and I am forced either to overstep or to anticipate the time assigned to rest; and finally an overpowering desire to sleep forces me to cut short the canonical rule for service in the Psalms: in the same way I must cry out: “O God, make speed to save me: O Lord, make haste to help me.” Sleep is withdrawn from my eyes, and for many nights I find myself wearied out with sleeplessness caused by the devil, and all repose and rest by night is kept away from my eyelids; I must sigh and pray: “O God, make speed to save me: O Lord, make haste to help me.
	8. Volentem me ob stabilitatem cordis insistere lectioni interpellans capitis prohibet dolor horaque tertia faciem meam ad sacram paginam somnus adlidit ac deputatum quietis tempus uel transgredi uel praeuenire conpellor, ipsum denique canonicum synaxeos psalmorumque modum intercidere me grauissima somni cogit inpressio : similiter proclamandum est mihi : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Sublato ab oculis meis sopore multis me noctibus diabolicis insomniis uideo fatigatum omnemque a palpebris meis refectionem nocturnae quietis exclusam : cum suspiriis orandum est mihi : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.9. While I am still in the midst of a struggle with sin suddenly an irritation of the flesh affects me and tries by a pleasant sensation to draw me to consent while in my sleep. In order that a raging fire from without may not burn up the fragrant blossoms of chastity, I must cry out: “O God, make speed to save me: O Lord, make haste to help me.” I feel that the incentive to lust is removed, and that the heat of passion has died away in my members: In order that this good condition acquired, or rather that this grace of God may continue still longer or forever with me, I must earnestly say: “O God, make speed to save me: O Lord, make haste to help me.”
	9. Adhuc me in conluctatione positum uitiorum titillatio carnis repente conpungit et ad consensum pertrahere dormientem blanda oblectatione conatur : ne ignis alienus exaestuans urat suaue olentes flosculos castitatis, clamandum mihi est : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Extincta sentio libidinis incentiua et genitalem membris meis intepuisse feruorem : ut parta haec uirtus, immo gratia dei in me diutius uel perpetuo perseueret, intente dicendum est mihi : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.10. I am disturbed by the pangs of anger, covetousness, gloominess, and driven to disturb the peaceful state in which I was, and which was dear to me: In order that I may not be carried away by raging passion into the bitterness of gall, I must cry out with deep groans: “O God, make speed to save me: O Lord, make haste to help me.” I am tried by being puffed up by accidie, vainglory, and pride, and my mind with subtle thoughts flatters itself somewhat on account of the coldness and carelessness of others: In order that this dangerous suggestion of the enemy may not get the mastery over me, I must pray with all contrition of heart: “O God, make speed to save me: O Lord, make haste to help me.”
	10. Irae, filargyriae, tristitiae stimulis inquietor cogorque propositam atque amicam mihi interrumpere lenitatem : ne in amaritudinem fellis perturbatione furoris abducar, cum summo mihi gemitu proclamandum est : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Acediae, cenodoxiae, superbiae elatione pertemptor ac de aliorum neglegentia uel tepore quiddam sibi mens subtili cogitatione blanditur : ne in me praeualeat haec inimici perniciosa suggestio, cum omni contritione cordis orandum est mihi : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.11. I have gained the grace of humility and simplicity, and by continually mortifying my spirit have got rid of the swellings of pride: In order that the “foot of pride” may not again “come against me,” and “the hand of the sinner disturb me,”15 and that I may not be more seriously damaged by elation at my success, I must cry With all my might, “O God, make speed to save me: O Lord, make haste to help me.” I am on fire with innumerable and various wanderings of soul and shiftiness of heart, and cannot collect my scattered thoughts, nor can I even pour forth my prayer without interruption and images of vain figures, and the recollection of conversations and actions, and I feel myself tied down by such dryness and barrenness that I feel I cannot give birth to any offspring in the shape of spiritual ideas: In order that it may be vouchsafed to me to be set free from this wretched state of mind, from which I cannot extricate myself by any number of sighs and groans, I must full surely tryout: “O God, make speed to save me: O Lord, make haste to help me.”
	11. Humilitatis et simplicitatis gratiam superbiae tumore deposito iugi conpunctione spiritus adquisiui : ne rursum ueniat mihi pes superbiae et manus peccatoris moueat me grauiusque de uictoriae meae elatione confodiar, totis mihi proclamandum est uiribus : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Euagationibus animae innumeris ac diuersis et instabilitate cordis exaestuo nec cogitationum disparsiones ualeo cohercere, ipsamque orationem meam fundere absque interpellatione atque phantasmate inanium figurarum sermonumque et actuum retractatione non possum, tantaque me sentio sterilitatis huius ariditate constrictum, ut nullas omnino spiritalium sensuum generationes parturire me sentiam : ut de hoc animi squalore merear liberari, unde me gemitibus multis atque suspiriis expedire non possum, necessarie proclamabo : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.12. Again, I feel that by the visitation of the Holy Spirit I have gained purpose of soul, steadfastness of thought, keenness of heart, together with an ineffable joy and transport of mind, and in the exuberance of spiritual feelings I have perceived by a sudden illumination from the Lord an abounding revelation of most holy ideas which were formerly altogether hidden from me: In order that it may be vouch-safed to me to linger for a longer time in them I must often and anxiously exclaim: “O God, make speed to save me: O Lord, make haste to help me.”
	12. Directionem rursus animae, stabilitatem cogitationum, alacritatem cordis cum ineffabili gaudio et mentis excessu uisitatione sancti spiritus me sentio consecutum, exuberantia quoque spiritalium sensuum redundare reuelationem sacratissimorum intellectuum et antea mihi penitus occultorum repentina domini inlustratione percepi : ut in his merear diutius immorari, sollicite mihi est frequenterque clamandum : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.13. Encompassed by nightly horrors of devils I am agitated, and am disturbed by the appearances of unclean spirits, my very hope of life and salvation is withdrawn by the horror of fear. Flying to the safe refuge of this verse, I will cry out with all my might: “O God, make speed to save me: O Lord, make haste to help me.” Again, when I have been restored by the Lord’s consolation, and, cheered by His coming, feel myself encompassed as if by countless thousands of angels, so that all of a sudden I can venture to seek the conflict and provoke a battle with those whom a while ago I dreaded worse than death, and whose touch or even approach I felt with a shudder both of mind and body: In order that the vigour of this courage may, by God’s grace, continue in me still longer, I must cry out with all my powers “O God, make speed to save me: O Lord, make haste to help me.”
	13. Nocturnis daemonum terroribus circumuallatus exagitor et inmundorum spirituum phantasmatibus inquietor, spes ipsa mihi salutis ac uitae trepidationis horrore subtrahitur : ad salutarem uersiculi huius portum confugiens totis uiribus exclamabo : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. Rursus cum fuero consolatione domini reparatus et ipsius animatus aduentu uelut innumeris angelorum milibus me sensero circumsaeptum, ita ut eorum, quos morte grauius antea tremescebam et quorum tactum, immo uiciniam horrore mentis et corporis sentiebam, repente congressus expetere audeam ac prouocare conflictus : ut in me constantiae huius uigor per dei gratiam diutius inmoretur, totis mihi est uiribus proclamandum : Deus in adiutorium meum intende : domine ad adiuuandum mihi festina. 

	
10.14. We must then ceaselessly and continuously pour forth the prayer of this verse, in adversity that we may be delivered, in prosperity that we may be preserved and not puffed up. Let the thought of this verse, i tell you, be conned over in your breast without ceasing. Whatever work you are doing, or office you are holding, or journey you are going, do not cease to chant this. When you are going to bed, or eating, and in the last necessities of nature, think on this. This thought in your heart maybe to you a saving formula, and not only keep you unharmed by all attacks of devils, but also purify you from all faults and earthly stains, and lead you to that invisible and celestial contemplation, and carry you on to that ineffable glow of prayer, of which so few have any experience.
	14. Huius igitur uersiculi oratio in aduersis ut eruamur, in prosperis ut seruemur nec extollamur incessabili iugitate fundenda est. Huius, inquam, uersiculi meditatio in tuo pectore indisrupta uoluatur. Hunc in opere quolibet seu ministerio uel itinere constitutus decantare non desinas. Hunc et dormiens et reficiens et in ultimis naturae necessitatibus meditare. Haec uolutatio cordis uelut formula tibi salutaris effecta non solum inlaesum ab omni daemonum incursione custodiet, sed etiam cunctis te uitiis terrenae contagionis expurgans ad illas inuisibiles theorias caelestesque perducet atque ad illum ineffabilem ac perpaucis expertum prouehet orationis ardorem. 

	
10.15. Let sleep come upon you still considering this verse, till having been moulded by the constant use of it, you grow accustomed to repeat it even in your sleep. When you wake let it be the first thing to come into your mind, let it anticipate all your waking thoughts, let it when you rise from your bed send you down on your knees, and thence send you forth to all your work and business, and let it follow you about all day long. This you should think about, according to the Lawgiver’s charge, “at home and walking forth on a journey,”16 sleeping and waking. This you should write on the threshold and door of your mouth, this you should place on the walls of your house and in the recesses of your heart so that when you fall on your knees in prayer this may be your chant as you kneel, and when you rise up from it to go forth to all the necessary business of life it may be your constant prayer as you stand.
	15. Hunc uersiculum meditanti tibi somnus inrepat, donec incessabili eius exercitatione formatus etiam per soporem eum decantare consuescas. Hic tibi expergefacto primus occurat, iste euigilantis cogitationes anticipet uniuersas, iste te de tuo surgentem cubili curuationi genuum tradat atque illinc deinceps ad omne opus actusque deducat, hic te omni tempore prosequatur. Hunc meditaberis secundum praecepta legislatoris sedens in domo et ambulans in ininere , dormiens atque consurgens. Hunc scribes in limine et ianuis oris tui, hunc in parietibus domus tuae ac penetralibus tui pectoris conlocabis, ita ut haec ad orationem procumbenti sit tibi adclinis decantatio et exinde consurgenti atque ad omnes usus uitae necessarios incedenti fiat erecta et iugis oratio. 

	Chapter 11
Of the perfection of prayer to which we can rise by this system
	

	
11.1. This, this is the formula which the mind should unceasingly cling to until, strengthened by the constant use of it and by continual meditation, it casts off and rejects the rich and full material of all manner of thoughts and restricts itself to the poverty of this one verse, and so arrives with ready ease at that beatitude of the gospel, which holds the first place among the other beatitudes: for He says “Blessed are the poor in spirit, for theirs is the kingdom of heaven.”17 And so one who becomes grandly poor by a poverty of this sort will fulfil this saying of the prophet: “The poor and needy shall praise the name of the Lord.”18
	
 XI. Istam, istam mens indesinenter formulam teneat, donec usu eius incessabili et iugi meditatione firmata cunctarum cogitationum diuitias amplasque substantias abiciat ac refutet, atque ita uersiculi huius paupertate constricta ad illam euangelicam beatitudinem, quae inter ceteras beatitudines primatum tenet, prona facilitate perueniat. Beati enim inquit pauperes spiritu, quoniam ipsorum est regnum caelorum . Et ita quis per istiusmodi paupertatem egregius pauper exsistens illud propheticum inplibit eloquium : pauper et inops laudabit nomen domini . 

	
11.2. And indeed what greater or holier poverty can there be than that of one who knowing that he has no defence and no strength of his own, asks for daily help from another’s bounty, and as he is aware that every single moment his life and substance depend on Divine assistance, professes himself not without reason the Lord’s bedesman, and cries to Him daily in prayer: “But I am poor and needy: the Lord helpeth me.”19 And so by the illumination of God Himself he mounts to that manifold knowledge of Him and begins henceforward to be nourished on sublimer and still more sacred mysteries, in accordance with these words of the prophet: “The high hills are a refuge for the stags, the rocks for the hedgehogs,”20
	2. Et re uera quae maior aut sanctior potest esse paupertas quam illius, qui nihil se praesidii, nihil uirium habere cognoscens de aliena largitate cotidianum poscit auxilium, et uitam suam atque substantiam singulis quibusque momentis diuina ope intellegens sustentari uerum se mendicum domini non inmerito profitetur, suppliciter ad eum cotidie clamans : ego autem mendicus et pauper sum : deus adiuuat me . Ac sic ad illam quoque multiformem scientiam dei ipso inluminante conscendens incipiat deinceps sublimioribus ac sacratioribus mysteriis saginari secundum illud quod dicitur per prophetam : montes excelsi ceruis : petra refugium erinaceis . 

	
11.3. which is very fairly applied in the sense we have given, because whosoever continues in simplicity and innocence is not injurious or offensive to any one, but being content with his own simple condition endeavours simply to defend himself from being spoiled by his foes, and becomes a sort of spiritual hedgehog and is protected by the continual shield of that rock of the gospel, i.e., being sheltered by the recollection of the Lord’s passion and by ceaseless meditation on the verse given above he escapes the snares of his opposing enemies. And of these spiritual hedgehogs we read in Proverbs as follows: “And the hedgehogs are a feeble folk, who have made their homes in the rocks.”21
	3. Quod satis proprie huic quem diximus sensui coaptatur, eo quod quisquis in simplicitate atque innocentia perseuerans nulli est noxius uel molestus, sed sua tantum simplicitate contentus solummodo se ab insidiantium praeda desiderat contutari, uelut erinaceus spiritalis effectus iugi euangelicae illius petrae uelamine protegatur, id est memoria dominicae passionis praedictique uersiculi incessabili meditatione munitus infestantis inimici declinet insidias. De his spiritalibus erinaceis et in Prouerbiis ita dicitur : et erinacei gens inualida, qui fecerunt in petris domos suas . 

	
11.4. And indeed what is feebler than a Christian, what is weaker than a monk, who is not only not permitted any vengeance for wrongs done to him but is actually not allowed to suffer even a slight and silent feeling of irritation to spring up within? But whoever advances from this condition and not only secures the simplicity of innocence, but is also shielded by the virtue of discretion, becomes an exterminator of deadly serpents, and has Satan crushed beneath his feet, and by his quickness of mind answers to the figure of the reasonable stag, this man will feed on the mountains of the prophets and Apostles, i.e., on their highest and loftiest mysteries. And thriving on this pasture continually, he will take in to himself all the thoughts of the Psalms and will begin to sing them in such a way that he will utter them with the deepest emotion of heart not as if they were the compositions of the Psalmist, but rather as if they were his own utterances and his very own prayer; and will certainly take them as aimed at himself, and will recognize that their words were not only fulfilled formerly by or in the person of the prophet, but that they are fulfilled and carried out daily in his own case
	4. Et re uera quid inualidius Christiano, quid infirmius monacho, cui non solum nulla iniuriarum uindicta subpeditat, sed ne leuis quidem tacitaque commotio saltim intrinsecus pullulare conceditur? quisquis autem ex hoc proficiens statu non solum innocentiae simplicitatem possidet, sed etiam discretionis uirtute munitus uirulentorum serpentium exterminator effectus est habens contritum Satanan sub pedibus suis, et ad figuram rationabilis cerui mentis alacritate peruenit, pascetur in propheticis atque apostolicis montibus, id est excelsissimis eorum ac sublimissimis sacramentis. Quorum iugi pascuo uegetatus omnes quoque psalmorum adfectus in se recipiens ita incipiet decantare, ut eos non tamquam a propheta conpositos, sed uelut a se editos quasi orationem propriam profunda cordis conpunctione depromat uel certe ad suam personam aestimet eos fuisse directos, eorumque sententias non tunc tantummodo per prophetam aut in propheta fuisse conpletas, sed in se cotidie geri inplerique cognoscat. 

	
11.5. For then the Holy Scriptures lie open to us with greater clearness and as it were their very veins and marrow are exposed, when our experience not only perceives but actually anticipates their meaning, and the sense of the words is revealed to us not by an exposition of them but by practical proof. For if we have experience of the very state of mind in which each Psalm was sung and written, we become like their authors and anticipate the meaning rather than follow it, i.e., gathering the force of the words before we really know them, we remember what has happened to us, and what is happening in daily assaults when the thoughts of them come over us, and while we sing them we call to mind all that our carelessness has brought upon us, or our earnestness has secured, or Divine Providence has granted or the promptings of the foe have deprived us of, or slippery and subtle forgetfulness has carried off, or human weakness has brought about, or thoughtless ignorance has cheated us of.
	5. Tunc enim scripturae diuinae nobis clarius perpatescunt et quodammodo earum uenae medullaeque panduntur, quando experientia nostra earum non tantum percipit, sed etiam praeuenit notionem, sensusque uerborum non per expositionem nobis, sed per documenta reserantur. Eundem namque recipientes cordis affectum, quo quisque decantatus uel conscriptus est psalmus, uelut auctores eius facti praecedemus magis intellectum ipsius quam sequemur, id est ut prius dictorum uirtutem quam notitiam colligentes, quid in nobis gestum sit uel cotidianis geratur incursibus superueniente eorum meditatione quodammodo recordemur, et quid nobis uel neglegentia nostra pepererit uel diligentia conquisierit uel prouidentia diuina contulerit uel instigatio fraudauerit inimici uel subtraxerit lubrica ac subtilis obliuio uel intulerit humana fragilitas seu inprouida fefellerit ignoratio, decantantes reminiscamur. 

	
11.6. For all these feelings we find expressed in the Psalms so that by seeing whatever happens as in a very clear mirror we understand it better, and so instructed by our feelings as our teachers we lay hold of it as something not merely heard but actually seen, and, as if it were not committed to memory, but implanted in the very nature of things, we are affected from the very bottom of the heart, so that we get at its meaning not by reading the text but by experience anticipating it. And so our mind will reach that incorruptible prayer to which in our former treatise, as the Lord vouchsafed to grant, the scheme of our Conference mounted, and this is not merely not engaged in gazing on any image, but is actually distinguished by the use of no words or utterances; but with the purpose of the mind all on fire, is produced through ecstasy of heart by some unaccountable keenness of spirit, and the mind being thus affected without the aid of the senses or any visible material pours it forth to God with groanings and sighs that cannot be uttered.
	6. Omnes namque hos adfectus in Psalmis inuenimus expressos, ut ea quae incurrerint uelut in speculo purissimo peruidentes efficacius agnoscamus et ita magistris adfectibus eruditi non ut audita, sed tamquam perspecta palpemus, nec tamquam memoriae conmendata, sed uelut ipsi rerum naturae insita de interno cordis parturiamus adfectu, ut eorum sensus non textu lectionis, sed experientia praecedente penetremus. Atque ita ad illam orationis incorruptionem mens nostra perueniet, ad quam in superiore tractatu, quantum dominus donare dignatus est, ordo conlationis ascendit : quae non solum nullius imaginis occupatur intuitu, sed etiam nulla uocis, nulla uerborum prosecutione distinguitur, ignita uero mentis intentione per ineffabilem cordis excessum inexplebili spiritus alacritate profertur, quamque mens extra omnes sensus ac uisibiles effecta materies gemitibus inenarrabilibus atque suspiriis profundit ad deum. 

	Chapter 12 
A question as to how spiritual thoughts can be retained without losing them.
	

	
12.1. Germanus: We think that you have described to us not only the system of this spiritual discipline for which we asked, but perfection itself; and this with great clearness and openness. For what can be more perfect and sublime than for the recollection of God to be embraced in so brief a meditation, and for it, dwelling on a single verse, to escape from all the limitations of things visible, and to comprise in one short word the thoughts of all our prayers.
	
 XII. GERMANVS : Non solum nobis traditionem spiritalis huius quam poposcimus disciplinae, sed ipsam plane perfectionem satis aperte atque dilucide putamus expressam. Quid enim potest esse perfectius quidue sublimius quam dei memoriam tam conpendiosa meditatione conplecti atque unius uersiculi uolutatione a cunctis uisibilium terminis emigrare et quodammodo affectus orationum cunctarum breui sermone concludere?

	And therefore we beg you to explain to us one thing which still remains; viz., how we can keep firm hold of this verse which you have given us as a formula, in such a way that, as we have been by God’s grace set free from the trifles of worldly thoughts, so we may also keep a steady grasp on all spiritual ones.
	et idcirco unum quod superest adhuc nobis precamur exponi, quemadmodum hunc eundem uersiculum quem nobis uice formulae tradidisti stabiliter retinere possimus, ut sicut per dei gratiam sumus a saecularium cogitationum ineptiis liberati, ita spiritales quasque inmobiliter retentemus. 

	Chapter XIII
On the lightness of thoughts
	

	
13.1. For when the mind has taken in the meaning of a passage in any Psalm, this insensibly slips away from it, and ignorantly and thoughtlessly it passes on to a text of some other Scripture. And when it has begun to consider this with itself, while it is still not thoroughly explored, the recollection of some other passage springs up, and shuts out the consideration of the former subject. From this too it is transferred to sortie other, by the entrance of some fresh consideration, and the soul always turns about from Psalm to Psalm and jumps from a passage in the Gospels to read one in the Epistles, and from this passes on to the prophetic writings, and thence is carried to some spiritual history, and so it wanders about vaguely and uncertainly through the whole body of the Scriptures, unable, as it may choose, either to reject or keep hold of anything, or to finish anything by fully considering and examining it, and so becomes only a toucher or taster of spiritual meanings, not an author and possessor of them.
	
 XIII. Cum enim capitulum cuiuslibet psalmi mens nostra conceperit, insensibiliter eo subtracto ad alterius scripturae textum nesciens stupensque deuoluitur. Cumque illud in semet ipsa coeperit uolutare, necdum illo ad integrum uentilato oborta alterius testimonii memoria meditationem materiae prioris excludit. De hac quoque ad alteram subintrante alia meditatione transfertur, et ita animus semper de psalmo rotatus ad psalmum, de euangelii textu ad apostoli transiliens lectionem, de hac quoque ad prophetica deuolutus eloquia et exinde ad quasdam spiritales delatus historias per omne scripturarum corpus instabilis uagusque iactatur, nihil pro arbitrio suo praeualens uel abicere uel tenere nec pleno quicquam iudicio et examinatione finire, palpator tantummodo spiritalium sensuum ac degustator, non generator nec possessor effectus. 

	
13.2. And so the mind, as it is always light and wandering, is distracted even in time of service by all sorts of things, as if it were intoxicated, and does not perform any office properly. For instance, while it is praying, it is recalling some Psalm or passage of Scripture. While it is chanting, it is thinking about something else besides what the text of the Psalm itself contains. When it repeats a passage of Scripture, it is thinking about something that has to be done, or remembering something that has been done. And in this way it takes in and rejects nothing in a disciplined and proper way, and seems to be driven about by random incursions, without the power either of retaining what it likes or lingering over it.
	2. Atque ita mens mobilis semper ac uaga in tempore quoque synaxeos uelut ebria per diuersa distrahitur, nullum officium conpetenter exsoluens. Verbi gratia cum orat, psalum aut aliquam recolit lectionem. Cum decantat, aliud quid meditatur quam textus ipsius continet psalmi. Cum lectionem recitat, faciendum aliquid uoluit factumue reminiscitur. Atque in hunc modum nihil disciplinate nec oportune recipiens uel dimittens uelut fortuitis agi uidetur incursibus, retinendi ea quibus delectatur uel immorandi eis non habens potestatem. 

	
13.3. It is then well for us before everything else to know how we can properly perform these spiritual offices, and keep firm hold of this particular verse which you have given us as a formula, so that the rise and fall of our feelings may not be in a state of fluctuation from their own lightness, but may lie under our own control.
	3. Necessarium ergo nobis est prae omnibus nosse quemadmodum haec spiritalia conpetenter explere possimus officia uel certe hunc eundem uersiculum, quem nobis uice formulae tradidisti, inmobiliter custodire, ut omnium sensuum ortus ac fines non in sua uolubilitate fluctuent, sed in nostra dicione consistant. 

	Chapter XIV
How to gain stability of heart or of thoughts.
	

	
14.1. Isaac: Although, in our former discussion on the character of prayer, enough was, as I think, said on this subject, yet as you want it repeated to you again, I will give you a brief instruction on steadfastness of heart. There are three things which make a shifting heart steadfast, watchings, meditation, and prayer, diligence in which and constant attention will produce steadfast firmness of mind.
	
 XIIII. ISAAC : Licet pridem super hac re disputantibus nobis de orationis statu, quantum reor, sit sufficienter expressum, tamen quia uobis haec eadem poscitis iterari, de confirmatione cordis breuiter intimabo. Tria sunt quae uagam mentem stabilem faciunt, uigiliae, meditatio et oratio, quarum adsiduitas et iugis intentio conferunt animae stabilem firmitatem. 

	
14.2. But this cannot be secured in any other way unless all cares and anxieties of this present life have been first got rid of by indefatigable persistence in work dedicated not to covetousness but to the sacred uses of the monastery, that we may thus be able to fulfil the Apostle’s command: “Pray without ceasing.” For he prays too little, who is accustomed only to pray at the times when he bends his knees. But he never prays, who even while on his bended knees is distracted by all kinds of wanderings of heart. And therefore what we would be found when at our prayers, that we ought to be before the time of prayer. For at the time of its prayers the mind cannot help being affected by its previous condition, and while it is praying, will be either transported to things heavenly, or dragged down to earthly things by those thoughts in which it had been lingering before prayer.
	2. Quae tamen alias nullo modo poterit adprehendi, nisi per operis non filargyriae, sed sacris coenobii usibus dedicati infatigabilem iugitatem omnes omnino sollicitudines et curae uitae praesentis prius fuerint abdicatae, ut ita illud apostolicum mandatum : sine intermissione orate possimus inplere . Perparum namque orat, quisquis illo tantum tempore quo genua flectuntur orare consueuit. Numquam uero orat, quisquis etiam flexis genibus euagatione cordis qualicumque distrahitur. Et idcirco quales orantes uolumus inueniri, tales nos esse oportet ante tempus orandi. Necesse est enim mentem in tempore supplicationis suae de statu praecedente formari illisque eam cogitationibus orantem uel ad caelestia sublimari uel ad terrena demergi, quibus ante orationem fuerit inmorata. 

	
14.3. Thus far did Abbot Isaac carry on his Second Conference on the character of Prayer to us astonished hearers; whose instruction on the consideration of that verse quoted above (which he gave as a sort of outline for beginners to hold) we greatly admired, and wished to follow very closely, as we fancied that it would be a short and easy method; but we have found it even harder to observe than that system of ours by which we used formerly to wander here and there in varied meditations through the whole body of the Scriptures without being tied by any chains of perseverance. It is then certain that no one is kept away from perfection of heart by not being able to read, nor is rustic simplicity any hindrance to the possession of purity of heart and mind, which lies close at hand for all, if only they will by constant meditation on this verse keep the thoughts of the mind safe and sound towards God.
	3. Huc usque abbas Isaac adtonitis nobis secundam conlationem de orationis qualitate digessit. Cuius doctrinam super illius praedicti uersiculi meditatione, quam uelut informationis loco ab incipientibus tradiderat retinendam, admirantes admodum et excolere tenacissime cupientes, utpote quam conpendiosam ac facilem credebamus, difficiliorem satis ad obseruandum experti sumus quam illud studium nostrum, quo solebamus antea per omne scripturarum corpus absque ulius perseuerantiae uinculo uaria passim meditatione discurrere. Constat igitur neminem prorsus ob inperitiam litterarum a perfectione cordis excludi nec rusticitatem obesse ad capessendam cordis atque animae puritatem, quae conpendiosissime adiacet cunctis, si modo sanam et integram mentis intentionem iugi ad deum uersiculi huius meditatione seruauerint. 
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	PRACTICAL TEACHING: 100 CHAPTERS
	

	
	[498]  

	
1.  Christianity is the teaching of our Savior Christ consisting of asctical practice, the [contemplation of] nature, and theology. 
	
α´. Χριστιανισμός ἐστι δόγμα τοῦ Σωτῆρος ἡμῶν Χριστοῦ ἐκ πρακτικῆς και φυσικῆς καὶ θεολογικῆς συνεστός.

	
	[498]

	
2. The Kingdom of Heaven is apatheia of the soul together with true knowledge of beings
	
β´.  Βασιλεια ουρανων εστιν απαθεια ψυχης μετα γνωσεως των οντνων αληθους 

	
	[500]  

	
3.  The Kingdom of God is knowledge of the Holy Trinity exercised according to the capacity of the mind and bestowing incorruptibility upon it
	
γ´.  Βασιλεια Θεου εστι γνωσις της αγιας Τριαδος συμπαρεκτεινομενη τη συστασει του νοος, και υπερβαλλουσα την αφθαρσιαν αυτου. 

	
	[502]  

	
4.  Whatever a person ardently loves he will want completely. And what he wants he will struggle to acquire. Now every pleasure  is preceded by desire and desire is born of sensation thus that which is not subject to sensation is also free from passion.
	
δ´.  Ουτινος τις ερα τουτου και εφιεται παντως, Και ου εφιεται, τουτου και τυχειν αγωνιζεται· και πασης μεν ηδονης επιθυμια καταρχει, επιθυμιαν δε τικτει αισθησις το γαρ αισθησεως αμοιρον και παθους ελευθερον.

	
	[504]   

	
5. Against the hermits the demons engage in naked combat. Against those laboring at virtue in monasteries or communities they arm the more careless of the brethren. 
	
ε´.  Τοῖς μὲν ἀναχωρηταῖς ὁι δαίμονες γυμνοὶ προσπαλαίουσι, 2 τοῖς δὲ ἐν κοινοβίοις ἢ συνοδίαις κατεργαζομένοις τὴν 3 ἀρετὴν τοὺς ἀμελεστέρους τῶν ἀδελφῶν ἐφοπλίζουσι·

	For the second battle is much lighter than the first, since there cannot be found on earth men more bitter than the demons, or [able] to undertake all their evil doings together.
	πολλῶ 4 δὲ κουφότερος ὁ δεύτερος πόλεμος τοῦ πρώτου διότι οὐκ 5 ἔστιν εὑρεῖν ἐπὶ τῆς γῆς ἀνθρώπους πικροτέρους δαιμόνων 6 ἢ πᾶσαν ἀθρόως αὐτῶν ὑποδεχομένους τὴν κακουργίαν.

	
	[506]

	CONCERNING THE EIGHT [TEMPTING-] THOUGHTS
	Περὶ τῶν ὀκτὼ λογισμῶν

	
6. [Tug]  There are eight generic thoughts (λογισμοί), in which every thought is contained. First, that of gluttony, then fornication, thirdly love of money, fourthly depression, fifthly anger, sixthly listlessness, seventhly vainglory, eighthly pride. Whether these thoughts come to disturb the soul or not is not something which we control; but whether they linger or not, and whether they arouse passions or not, that is subject to our control.
	
ςʹ. Ὀκτώ εἰσι πάντες οἱ γενικώτατοι λογισμοὶ ἐν οἷς περιέχεται πᾶς λογισμός.  πρῶτος ὁ τῆς γαστριμαργίας, καὶ μετ' αὐτὸν [p.508] ὁ τῆς πορνείας· τρίτος ὁ τῆς φιλαργυρίας· τέταρτος ὁ τῆς λύπης· πέμπτος ὁ τῆς ὀργῆς· ἕκτος ὁ τῆς᾿κηδίας· ἕβδομος ὁ τῆς κενοδοξίας· ὄγδοος ὁ τῆς ὑπερηφανίς.  Τούτους πάντας παρενοχλεῖν, τῶν οὐκ ἐφ' ἡμῖν ἐστι· τὸ δὲ χρονίζειν αὐτὺς ἢ μὴ χρονίζειν, ἢ πάθη κινεῖν ἢ μὴ κινεῖν, τῶν ἐφ' ἡμῖν.

	
	[p.508]

	
7. The [tempting-thought] of gluttony suggests to the monk the quick aban​donment of his asceticism.  The stomach, liver, spleen, and [resultant] dropsy are depicted, along with long sickness, lack of necessities, and unavailability of physicians.  It often leads him to recall those of the brethren who have suffered these things. Sometimes it even deceives those who have suffered from this kind of thing to go and visit [others] who are practicing self-control, to tell them all about their misfortunes and how this resulted from their asceticism.

	
ζʹ. Ὁ μὲν τῆς  γαστριμαργίας ἔκπτωσιν ταχεῖαν τῷ μοναχῷ τῆς ἀσκήσεως ὑποβάλλει· στόμαχον καὶ ἧπαρ καὶ [510] σπλὴνα καὶ ὕδρωπα διαγράφων, καὶ νόσον μακράν, καὶ σπάνιν τῶν ἐπιτηδείων, καὶ ἰατρῶν ἀπορίαν.  Φέρει δὲ αὐτὸν πολλάκις καὶ εἰς μνήμην ἀδελφῶν τινων τούτοις πειρπεσόντων τοῖς πάθεσιν. Ἔστι δὲ ὅτε καὶ αὐτοὺς ἐκείνους τοὺς πεπονθότας παραβάλλειν ἀναπείθει τοῖς ἐγκρατευομένοις, καὶ τὰς ἑαυτῶν ἐκδιηγεῖσθαι συμφοράς, καὶ ὡς ἐκ τῆς ἀσκήσεως τοιοῦτοι γεγόνασιν.

	
	[p.510]

	
8. The demon of fornication compels desiring for different bodies. Especially violently does it attack those who are practising self-control, so that they will cease, as if achieving nothing.  Contaminating the soul, it bends it down towards these sorts of deeds: it makes it speak certain words and then hear them, as if the thing were actually there to be seen. 
	
η´. Ὁ τῆς πορνείας δαίμων σωμάτων καταναγκάζει διαφόρων ἐπιθυμεῖν· καὶ σφοδρότερος τοῖς ἐγκρατευομένοις ἐφίσταται, [512] ἵν' ὡς μηδὲν ἀνύοντες παύσωνται· καὶ τὴν ψυχὴν μιαίνων περὶ ἐκείνας κατακάμπτει τὰς ἐργασίας· λέγειν τε αὐτήν τινα ῥήματα καὶ πάλιν ἀκούειν ποιεῖ, ὡς ὁρωμένου δῆθεν καὶ παρόντος τοῦ πράγματος.

	
	[p.512]

	
9. Love of money suggests the thought of a long old age, hands too weak to work, hunger to come and disease, the bitterness of poverty, the shame of getting what you need from other people. 
	
θ´. Ἡ φιλαργυρία γῆρας μακρὸν ὑποβάλλει καὶ πρὸς ἐργασίαν ἀδυναμίαν χειρῶν, λιμούς τε ἐσομένους καὶ νόσους συμβησομένας, καὶ τὰ τῆς πενίας πικρά, καὶ ὡς ἐπονείδιστον τὸ παρ' ἑτέρων λαμβάνειν τὰ πρὸς τὴν χρείαν.

	
	[p.514]  

	
10. [Tug]  Depression sometimes results from frustrated desires, and sometimes it is a consequence of anger In the first case, this is how it happens certain thoughts (λογισμοί)  take hold of the soul first and remind it of home and parents and how a man used to live. When they see that the soul follows without resistance, dissipating itself in daydreams of pleasure, then they take it and plunge it into depression vith the realisation that all these things are gone and cannot be recaptured, because of the nature of the monk’s life now Then the soul, in pro​portion to its dissipation in the first kind of thought, is 
	
ι´.  Ἡ λύπη ποτὲ μὲν ἐπισυμβαίνει κατὰ στέρησιν τῶν 2 ἐπιθυμιῶν, ποτὲ δὲ καὶ παρέπεται τῇ ὀργῇ.  Κατὰ στέρησιν 3 δὲ τῶν ἐπιθυμιῶν οὕτως ἐπισυμβαίνει· λοισμοίτινες 4 προλαβόντες εἰς μνήμην ἄγουσι τὴν ψυχὴν οἴκου τε καὶ 5 γονέων καὶ τῆς προτέρας διαγωγῆς.  Καὶ ὅταν αὐτὴν μὴ 6 ἀνθισταμένην ἀλλ' ἐπακολουθοῦσαν θεάσωνται καὶ διαχεομένην 7 ἐν ταῖς κατὰ διανοιαν ἡδοναῖς, τότε λαμβάνοντες 8 αὐτὴν ἐν τῇ λύπῃ βαπτίζουσιν ὡς οὐκ ὑπαρχόντων τῶν προτέρων 9 πραγμάτων οὐδὲ δυναμένων λοιπὸν διὰ τὸν παρόντα 10 βίον ὑπάρξαι· καὶ ἡ ταλαίπωρος ψυχή, ὅσον διεχύθη ἐπὶ τοῖς 11 προτέροις λογισμοῖς, τοσοῦτον ἐπι τοῖς δευτέροις συνεστάλη 12 ταπεινωθεῖσα.

	
	[516] 

	
11.  Anger is the sharpest passion.  It is said to be a boiling up and movement of indignation against a wrongdoer or a presumed wrongdoer:  it causes the soul to be savage all day long, but especially in prayers it siezes the intellect, reflecting back the face of the distressing person. 
	
ιαʹ.Ἡ ὀργὴ πάθος ἐστὶν ὀξύτατον· θυμοῦ γὰρ λέγεται ζέσις 2 καὶ κίνησις κατὰ του ἠδικηκότος ἢ δοκοῦντος ἠδικηκέναι· [518] 3 ἥτις πανημέριον μὲν ἐξαγριοῖ τὴν ψυχὴν, μάλιστα δὲ ἐν 4 ταῖς προσευχαῖς συναρπάζει τὸν νοῦν, τὸ τοῦ λελυπηκότος 5 πρόσωπον ἐσοπτρίζουσα.  

	Then sometimes it is lingering and is changed into rancor: [thus] it causes disturbances at night; bodily weakness and pallor; and attacks from poisonous beasts. These four things associated with rancor may be found to have been summoned up by many other tempting- thoughts.
	Εστι δὲ ὅτε χρονίζουσα καὶ μεταβαλλομένη 6 εἰς μῆνιν, ταραχὰς νύκτωρ παρέχει, τῆξίν τε τοῦ 7 σώματος καὶ ὠχρότητα, καὶ θηρίων ἰοβόλων ἐπιδρομάς.  8 Ταῦτα δὲ τὰ τέσσαρα μετὰ τὴν μῆνιν συμβαίνοντα, εὕροι ἄν 9 τις παρακολουθοῦντα πλείοσι λογισμοις.

	
	[520]  

	
12.  [Tug] The denon of listlessness, also called the noonday demon, is the most oppressive of them all.  It attacks the monk at about 10 in the morning and besieges his soul until about 2 pm. First it makes the sun seem to slow down or stop moving entirely, so that the day appears to be fifty hours long. 
	
ιβʹ Ὁ τῆς ἀκησίας δαίμων, ὃς καὶ μεσημβρινὸς καλεῖται, πάντων τῶν δαιμόνων ἐστὶ  βαρύτατος· καὶ ἐφίσταται μὲν τῷ μοναχῷ ππερὶ ὥραν τετάρτην, κυκλοῖ δὲ τὴν ψυχὴν αὐτοῦ μέχρις ὥρας ὀγδόης.  Καὶ πρῶτον μὲν τὸν ἥλιον καθορᾶσθαι ποιεῖ δυσκίνητον ἢ ἀκίνητον, πεντηκοντάωρον τὴν ἡμέραν δεικνὺς.  

	Then it makes the monk keep looking out of his window and forces him to go bounding out of his cell to examine the sun to see how much longer it is to 3 o’clock, and to look round in all directions in case any of the brethren is there.  Then it makes him hate the place and his way of life and his manual work It makes him think that there is no charity left among the brethren; no one is going to come and visit him. 
	Επειτα δὲ σνεχῶς ἀφορᾶν πρὸς τὰς θυρίδας καὶ [522] τῆς κέλλης ἐκβιάζεται, τῷ τε ἡλίῳ ἐνατενίζειν πόσον τῆς ἐνάτης ἀφέστηκε, καὶ περιβλέπεσθαι τῇδε κἀκεισε μή τις τῶν ἀδελφῶν. Ἔτι δὲ μῖσος πρὸς τὸν τόπον ἐμβάλλει καὶ πρὸς τὸν βίον αὐτόν, καὶ πρὸς τὸ ἔργον τὸ τῶν χειρῶν· καὶ ὅτι ἐκλέλοιπε παρὰ τοῖς ἀδελφοῖς ἡ ἀγάπη καὶ οὐκ ἔστιν [524] ὁ παρακαλῶν· 

	If anyone has upset the monk recently, the demon throws this in too to increase his hatred It makes him desire other places where he can easily find all that he needs and practice an easier, more convenient craft [p.9] After all, pleasing the Lord is not dependent on geography, the demon adds; God is to be worshipped everywhere.  
	εἰ δὲ καί τις κατ̓ ἐκείνας τὰς ἡμέρας εἴη λυπήσας τὸν μοναχόν, καὶ τοῦτο εἰς αὔξησιν τοῦ μίσους ὁ δαίμων ποστίθησιν. Ἄγει δὲ αὐτον καὶ εἰς ἐπιθυμίαν τόπων ἑτέρων ἐν οἷς ῥᾳδίως τὰ πρὸς τὴν χρείαν ἔστιν εὑρεῖν καὶ τέχνην μετελθεῖν εὐκοπωτέραν μᾶλλον καὶ προχωροῦσαν· καὶ ὡς οὐκ ἔστιν ἐν τόπῳ τὸ εὐαρεστεῖν τῷ Κυρίῳ προστίθησιν· πανταχοῦ γάρ, φησί, τὸ θεῖον προσκυνητόν.  

	It joins to this the remembrance of the monk’s family and his previous way of life, and suggests to him that he still has a long time to live, conjuring up before his eyes a vision of how burdensome the ascetic life is In short, it uses, as they say, every device it has to make the monk abandon his cell and give up the race.  
	Συνάπτει [526] τούτοις καὶ μνήμην τῶν οἰκείων καὶ τῆς προτέρας διαγωγῆς· καὶ χρόνον τῆς ζωῆς ὑπογράφει μακρόν, τοὺς τῆς ἀσκήσεως πόνους φέρων πρὸ ὀφθαλμῶν· καὶ πᾶσαν τὸ δὴ λεγόμενον κινεῖ μηχανὴν ἵνα καταλελοιπὼς ὁ μοναχὸς τὴν κέλλαν φύγῃ τὸ στάδιον. 

	No other demon follows on immediately after this one but after its struggle the soul bs taken over by a peaceful condition and by unspeakable joy
	Τούτῳ τῷ διάμονι ἄλλος μὲν εὐθὺς δαίμων οὐκ ἕπεται· εἰρηνικὴ δέ τις κατάστασις καὶ χαρὰ ἀνεκλάλητος μετὰ τὸν ἀγῶνα τὴν ψυχὴν διαδέχεται.

	
	[528] 

	
13.  [Tug] The thought of vainglory is particularly subtle and it easily infiltrates those whose lives are going well, wanting to publish their efforts and go hunting for glory among men; it conjures up a fantasy of demons shouting and women being healed and a crowd of people wanting to touch the monk’s clothes It prophesies priesthood for him, and sets the stage with people thronging at his door, calling for him, and though he resists he will be carried off under constraint Then, having raised him up with fatuous hopes like this, it suddenly hops away and leaves him, abandoning him to be tempted either by the demon of pride or by the demon of depression, which brings on thoughts contrary to the previous hopes Sometimes it also hands over to the demon of fornication the man who, a moment before, was being carried off forcibly to be a holy priest.
	
ιγ' Ὁ τῆς κενοδοξίας λογισμὸς λεπτότατός τίς ἐστι καὶ παρυφίσταται τοῖς κατορθοῦσι ῥᾳδίως δημοσιεύειν αὐτῶν τοὺς ἀγῶνας βουλόμενος καὶ τὰς παρὰ των ανθρώπων δόξας θηρώμενος, δαίμονάς τε κράζοντας ἀναπλάττων καὶ θεραπευόμενα γύναια καὶ ὄχλον τινὰ τῶν ἱματίων ἐφαπτόμενον· μαντεύεται δὲ αὐτῳ καὶ ἱερωσύνην λοιπὸν καὶ τοὺς ζητοῦντας αὐτὸν ταῖς θύραις ἐφίστησι· καὶ ὡς εἰ μὴ βούλοιτο δέσμοις ἀπαχθήσεται. Καὶ οὕτως αὐτὸν μετέωρον ταῖς κεναῖς ἐλπίσι [530] ποιήσας ἀφίπταται καταλιπὼν ἢ τῷ τῆς ὑπερηφανίας δαίμονι πειράζειν αὐτὸν ἢ τῷ τῆς λύπης, ὅστις ἐπάγει καὶ λογισμοὺς αὐτῳ ταῖς ἐλπίσιν ἐναντιουμένους ἔστι ὅτε καὶ τωῷ τῆς πορνείας δαίμονι παραδίδωσι τὸν πρὸ ολίγου δέσμιον καὶ ἅγιον ἱερέα.

	
	[532]

	
14. [Tug]  The demon of pride conducts the soul to its worst fall It urges it not to admit God’s help and to believe that the soul is itself responsible for its achievements, and to disdain the brethren as fools because they do not all see this about it. This demon is followed by anger and depression and the final evil, utter insanity and madness, and visions of mobs of demons in the air.
	
ιδ' Ὁ τῆς ὑπερηφανίας δαίμων χαλεπωτάτη πτώσεως τῇ υχῇ πρόξενος γίνεται· ἀναπείθει γὰρ αὐτὴν Θεὸν μὲν μὴ ὁμολογεῖν βοηθόν, ἑαυτὴν δὲ τῶν κατορθουμένων αἰτίαν εἶναι νομίζειν καὶ φυσιοῦσθαι κατὰ τῶν ἀδελφῶν ὡς ἀνοήτων, [534] διότι ὴ τοῦτο περὶ αὐτῆς πάντες ἐπίστανται.  Παρακολουθεῖ δὲ ταύτῃ ὀργὴ καὶ λύπη, καὶ τὸ τελευταῖον κακόν, ἔκστασις φρενῶν καὶ μανία καὶ δαιμόνων ἐν τ'͂ ἀέρι πλῆθος ὁρώμενον.



	
	[p.537]

	AGAINST THE EIGHT TEMPTING-THOUGHTS
	Πρὸς τοὺς ὀκτὼ λογισμούς

	
15. the wandering nous is stabilized by reading, vigils and prayer. Burning desire is quenched by hunger, toil, and solitude.  Churning indignation is calmed by the singing of Psalms, by patient endurance and mercy.  But all these practices are to be engaged in at proper times and in proper measure.  What is done untimely or without measure is temporary.  And what is temporary is more harmful and not beneficial.
	
ιε´.  Νοῦν μεν πλανώμενον ἵστησιν ἀναγνωσις καὶ ἀγρυπνία 2 και προσευχή· ἐπιθυμίαν δὲ ἐκφλογουμένην μαραίνει πεῖνα 3 καὶ κόπος καὶ ἀναχώρησις· θυμὸν δὲ καταπαύει κυκώμενον 4 ψαλμῳδία καὶ μακροθυμία καὶ ἔλεος· καὶ ταῦτα τοῖς [p.538] 5 προσήκουσι χρόνοις τε καὶ μέτροις γινόμενα· τὰ γὰρ ἄμετρα καὶ 6 ἄκαιρα ὀλιγοχρόνια· τὰ δὲ ὀλιγοχρόνια βλαπερὰ μᾶλλον καὶ 7 οὐκ ὠφέλιμα.


Evagrius Ponticus: On Various Evil Tempting-Thoughts

de Diversis Malignis Cogitationibus:  Περὶ διαφόρων πονηρῶν λογισμῶν
 (CPG 2450) PG 79, 1200-1233 (=Suarès (1673); Φιλοκαλία I, Athens 1957 pp. 44-57;

Engl. trans. based in part on “Texts on Discrimination in respect of Passions and Thoughts”, The Philokalia, the Complete Text, v.1   tr& ed. Palmer et. al. Faber & faber, 1979 pp. 38-52 and ‘ABBA EVAGRIUS THE MONK:  7. On Various Evil Thoughts’ in Early Fathers from the Philokalia , tr. by Kadloubovsky and Palmer (Faber & Faber, 1954) pp. 117-124

	
1.  {EFPh] Of the demons who strive against the ascetical life, the ones standing first in the front lines of battle are those entrusted with the pleasures or appetites of gluttony, those who implant in us love of money and those who provoke us to seek human glory.  All the rest follow behind and receive the wounded [souls] these three pass down to them.  For one cannot  fall into the hands of the spirit of sexual immorality unless one has fallen because of gluttony; and one cannot be agitated by indignation unless one covets and fights for food, or money, or fame; and it is impossible to avoid the demon of sadness, unless a human being divests himself of all these things.
	[79.1200D] ΚΕΦΑΛ. Α'.
Τῶν ἀντικειμένων δαιμόνων τῇ πρακτικῇ, πρῶτοι κατὰ τὸν πόλεμον συνίστανται οἱ τὰς τῆς γαστριμαργίας ἡδονὰς, ἥτουν ὀρέξεις πεπιστευμέοι, καὶ οἱ τὴν φιλαργυρίαν ὑμῖν ὑποβάλλοντες, καὶ οἱ πρὸς τὴν τῶν ἀνθρώπων δόξαν ἡμᾶς ἐκκαλούμενοι.  Οἱ δ' ἄλλοι πάντες κατόπιν τούτων βαδίζοντες, τοὺς ὑπὸ τούτων [79.1201a] τιτρωσκομένους διαδ́εχονται.  Οὐκ ἔστι γὰρ ἐμπεσεῖν εἰς χεῖρας τοῦ πνεύματος τῆς πορνείας, μὴ ὑπὸ τῆς γαστριμαργίας καταπεσόντα· καὶ οὐκ ἔστι ταράξαι θυμὸν, μὴ ὑπὲρ βρωμάτων ἢ χρημάτων, ἢ δόξης ἀλόγων ἐπιθυμιῶν μαχόμενον· καὶ οὐκ ἔστι τὸν τῆς λύπης δαίμονα διαφυγεῖν, τούτων πάντων στερηθέντα, ἢ μὴ δυνηθέντα τυχεῖν·

	
It is impossible to escape pride, this first offspring of the devil, unless one has uprooted the love of money... the root of all evil  (1Tim. 6.10), since, according to the wise Solomon, Poverty makes a human being humble (Prov.10:4).  In short, it is impossible for a human being to fall under the power of any demon, unless he is first wounded by the three foremost.
	οὐδὲ ἀποφεύξεται τὴν ὑπερηφανίαν τις, τὸ πρῶτον γέννημα τοῦ διαβόλου, μὴ τὴν τῶν κακῶν ῥίζαν ἐξορίσας φιλαργυρίαν, εἴπερ καὶ πενία ἄνδρα ταπεινοῖ, κατὰ τὸν σοφὸν Σολομῶντα· καὶ συλλήβδην ἐιπεῖν, οὐκ ἔστιν ἄνθρωπον περιπεσεῖν δαίμονι, μὴ πρότερον ὑπ' ἐκείνων τῶν πρωτοστατῶν κατατρωθέντα, 

	
This is why the devil suggested those three [tempting-] thoughts to the Savior: first, when he requested that stones be made bread; next, when he promised the whole world if [the Savior] would fall down and worship him; and third, when he asserted that if the Lord would listen to him, He would suffer no harm from plunging down from the height.  But the Lord Who was above all this, ordered the devil to get behind him, thus teaching us that it is impossible to banish the devil, unless we despise these three [tempting-] thoughts.(cf. Mat. 4:1-10)..
	διὸ καὶ τοὺς τρεῖς τούτους λογισμοὺς ὁ διάβολος τότε τῷ Σωτῆρι προσήγαγε. [Mt 4:3, ff] Πρῶτον μὲν τοὺς λίθους, [79.1200b] ἄρτους γενέσθαι παρακαλῶν, ἔπειτα δὲ τὸν κόσμον ὅλον ἐπαγγελλόμενος εἰ πεσὼν προσκυνήσει· καὶ τρίτον εἰ ἀκούσοι δοξασθήσεσθαι λέγων, μηδὲν ἐκ τοῦ τηλικούτου πτώματος πεπονθότα, ὧ, ὁ Κύριος ἡμῶν κρείττων φανεὶς, εἰς τοὐπίσω τῷ διαβόλῳ χωρεῖν προσέταττε, διὰ τούτων καὶ ἡμᾶς διδάσκων, ὡς οὐκ ἔστιν ἀπώσασθαι τὸν διάβολον, μὴ τῶν τριῶν τούτων καταφρονήσαντας λογισμῶν.

	
2.   [ld] All the [tempting-] thoughts of demonic origin introduce into the soul concepts of sensory objects: because of this the nous [intellect], being imprinted with the forms of these objects and carrying them about within itself, can henceforth recognize the approaching demon from that very object.
	
[79.1201b] ΚΕΦΑΛ. Β´. Πάντες οἱ δαιμονιώδεις λογισμοὶ, νοήματα εἰς τὴν ψυχὴν αἰσθητῶν πραγμάτων εἰσφέρουσιν, ἐν οἱς τυπούμενος ὁ νοῦς τὰς μορφὰς τῶν πραγμάτων ἐκείνων ἐν ἑαυτῷ περιφέρει, καὶ ἀπ᾿αὐτοῦ τοῦ πράγματος λοιπὸν ἐπιγινώσκει τὸν προσεγγίσαντα δαίμονα·

	
For example, if the face of a person who has done me harm or insulted me appears in my mind, I recognize the approach of the [tempting-] thought of vengeful brooding.  Or again if  the memory of material things or of admiration occurs, it will be evident from the [mental] object which [demon] is troubling us. And similarly with regard to the other [tempting-] thoughts: we can discover from the [mental] object the demon which is standing nearby and suggesting to us that representation.
	[79.1201c] οἰον, εἰ τοῦ ζημιώσαντός με, καὶ ἀτιμασαντός με ἐν τῇ διανοίᾳ μου τὸ πρόσωπον γένοιτο, ἐλέγχεται ὁ τῆς μνησικακίας παραβαλὼν λογισμός. Εἰ πάλιν χρημάτων, ἢ δόξης ἀνάμνησις γένοιτο, ἐκ τοῦ πράγματος δῆλον ὅτι ὁ θλίβων ἡμᾶς ἐπιγνωσθήσεται· καὶ ἐπὶ τῶν ἄλλων δὲ λογισμῶν ὡσαύτως, ἀπὸ τοῦ πράγματος εὑρήσεις τὸν παρεστῶτα, καὶ ὑποβαλλοντα τὰς φαντασίας δαίμονα.

	
I do not say that all memories of such objects come from the demons; for when the nous [intellect] is activated by human being it naturally brings forth the representations of things past.  But those memories that induce anger or desire contrary to nature [are caused by demons].  For through agitation of these two powers the nous spiritually commits adultery and fights, thereby becoming incapable of receiving within itself the representation of its [divine] lawgiver. 
	Οὐ πάσας δὲ τὰς μνήμας τῶν τοιούτων πραγμάτων ἐκ δαιμόνων λέγω συμβαίνειν· ἐπειδὴ πέφυκε καὶ αὐτὸς ὁ νοῦς κινούμενος ὑπὸ τοῦ ἀνθρώπου τῶν γεγονότων ἀναφέρειν τὰς φαντασίας, ἀλλ᾿ ὅσαι τῶν μνημῶν θυμὸν, ἢ ἐπιθυμίαν παρὰ φύσιν συνεπισπῶνται. Διὰ γὰρ τὴν ταραχὴν τῶν δύο δυνάμεων τούτων, ὁ νοῦς κατὰ διάνοιαν μοιχεύει, καὶ μάχεται τοῦ νομοθετήσαντος [79.1201d] αὐτὸν τὴν φαντασίαν ἀναδέξασθαι μὴ δυνάμενος.

	
For this particular luminosity only illuminates the mind at the time of prayer if all conceptions of objects are removed.
	Εἴπερ ἡ λαμπρότης ἐκείνη κατὰ στέρησιν πάντων τῶν ἐν τοῖς πράγμασι νοημάτων ἐν τῷ καιρῷ τῆς προσευχῆς τῷ ἡγεμονικῷ παραφαίνεται. 

	
[Phk 3.] A human being cannot drive away impassioned memories unless he exercises great care in regard to his desire and indignation: upon the former he lavishes fasting, vigils and sleeping on the ground; and on the latter, daily long-suffering, forbearance, forgiveness and almsgiving.  For from these two passions arise almost all the demonic thoughts which cast the nous into ruin and destruction. 
	Οὐκ ἄν ἀπόθοιτο τὰς ἐμπαθεῖς μνήμας ὁ ἄνθρωπος, μὴ ἐπιθυμίας, καὶ θυμοϋ ἐπιμέλειαν ποιησάμενος, τὴν μὲν νηστείαις, ἀγρυπνίαις, καὶ χαμευνείαις καταναλώσας, τὸν δὲ μακροθυμίαις, καὶ ἀμνησικακίαις, καὶ ἐλεημοσύναις καθημερώσας· ἐκ γὰρ τῶν δύο τούτων παθῶν πάντες σχεδὸν οἱ δαιμονιώδεις συνίστανται λογισμοὶ οἱ τὸν νοῦν ἐμβάλλοντες εὶς ὅλεθρον, καὶ ἀπώλειαν. 

	
3. It is impossible to overcome these passions unless we can rise above attachment to food and possessions, to praise and even to our own body, through which they so often attempt to assail us.
	
[79.1204Α] ΚΕΦΑΛ. Γ
̓Αδύνατον δέ τινα τῶν παθῶν τούτων περιγενέσθαι, μὴ παντελῶς βρωμάτων καὶ χρημάτων, καὶ δόξης ὑπεριδόντα, ἔτι δὲ καὶ τοῦ ἰδίου σώματος διὰ τοὺς ῥαπίζειν αὐτὸ πολλάκις ἐπιχειροῦντας· 

	
It is essential, then, to imitate people who are in danger at sea and throw things overboard because of the violence of the winds and the threatening waves. But here we must be very careful in case we cast things overboard just to be seen doing so by men.  For then we shall get the reward we want; but we shall suffer another shipwreck, worse than the first, blown off our course by the contrary wind of the demon of vainglory. 
	πᾶσα οὖν ἀνάγκη μιμεῖσθαι τοὺς κινδυνεύοτας, εν θαλάττη, καὶ τῶν σκευῶν ἐκβολὴν ποιουμένους διὰ τὴν βίαν τῶν ἀνεμων καὶ τῶν ἐπανισταμένων κυμάτων. Ἀλλ' ἐνταῦθα προσεκτέον ἀκριβῶς, μήπως ἐκβολὴν ποιούμενοι τῶν σκευῶν, πρὸς τὸ θεαθεῖναι τοῖς ἀνθρώποις ποίσωμεν· ἐπεὶ ἀπέχομεν τὸν μισθὸν ἡμῶν, καὶ ἄλλο τοῦ προτέρου χαλεπώτερον διδέξεται ἡμᾶς ναυάγιον, τοῦ τῆς κενοδοξίας ἡμῖν ἀντιπνεύσαντος δαίμονος.´.

	
That is why our Lord, instructing the nous [intellect],, our helmsman, says in the Gospels: Take heed that you do not give alms in front of others, to be seen by them; for unless you take heed, you will have no reward from your Father in heaven.  Again, He says: `When you pray, you must not be as the hypocrites are: for they love to pray standing in synagogues and at street- corners, so as to be seen by men. Truly I say to you, they get the reward they want.... Moreover when you fast, do not put on a gloomy face, like the hypocrites; for they disfigure their faces, so that they may be seen by men to be  fasting. Truly I say to you, they get the reward they want (cf. Mt. 6: 1- 18). 
	Διὸ καὶ ὁ Κύριος ἡμῶν ἐν τοῖς Εὐαγγελίοις, τὸν κυβερνήτην νοῦν παιδεύων, [79.1204β] < προσέχετε, φασὶν, τὴν ἐλημοσύνην ἡμῶν μὴ ποιεῖν ἔμπροσθεν τῶν ἀνθρώπων πρὸς τὸ θεαθεῖναι αὐτοῖς, εἰ δὲ μήγε μισθ̀ον οὐκ ἔχετε παρὰ τῷ Πατὶ ὑμῶν τῷ ἐν τοὶς οὐρανοῖς. >  Καὶ πάλιν· < Ὅταν προσεύχησθε, φησὶν, οὐκ ἔσεσθε ὥσπερ οἱ ὑποκριταὶ, ὅτι φιλοῦσιν ἐν ταῖς συναγωγαῖς, καὶ ἐν ταῖς γωνίαις τῶν πλατειῶν ἑστῶτες προσεύχεσθαι, ὅπως φανῶσι τοῖς ἀνθρώποις· ἀμὴν λέγω ὑμῖν, ὅτι ἀπέχουσι τὸν μισθὸν αὐτῶν. >  Καὶ πάλιν λέγει· < Ὅταν νηστεύητε, μὴ γίνεσθε, ὥσπερ οἱ ὑποκριταὶ σκυθρωποὶ· ἀφανίζουσι γὰρ τὰ πρόσωπα αὐτῶν, ὅπως φανῶσι τοῖς ἀνθρώποις νηστεύοντες· ἀμὴν λέγω ὑμῖν, ἀπέχουσιν τὸν μισθὸν αὐτῶν.> 

	
Observe how the Physician of souls here through almsgiving treats our irascibility, through prayer purges the nous  [intellect], and through fasting causes desire to atrophy.  By means of these virtues the new human being is formed, made again according to the image of his Creator-  a new human being in whom, thanks to dispassion, there is neither male nor female and, thanks to singleness of faith, there is neither Greek nor Jew, circumcision nor uncircumcision, barbarian, Scythian, bond nor free; but Christ is all, and in all (Gal. 3:28; Col. 3: 10-11).
	 Ἀλλὰ προσεκτέον ἐνταῦθα τῷ ἰατρῷ τῶν ψυχῶν, [79.1204ξ] πῶς διὰ μὲν τῆς ἐλεημοσύνης τὸν θυμὸν θεραπεύει, διὰ δὲ τῆς προσευχῆς τὸν νοῦν καθαρίζει, καὶ πάλιν διὰ τῆς νηστείας τὴν ἐπιθυμίαν καταμαραίνει, ἐξ ὧν συνίσταται ὁ νέος ἄνθρωπος, ὁ ἀνακαινούμενος κατ̓ εἰκόνα τοῦ κτίσαντος αὐτὸν, ἐν ᾧ οὐκ ἔστι διὰ τὴν ἀγίαν ἀπάθειαν ἄρσεν, καὶ θῆλυ, οὐδὲ διὰ τὴν μίαν πίστιν, καὶ ἀγάπην, Ἕλλην, καὶ Ἰουδαῖος, περιτομὴ, καὶ ἀκροβυστία, Βάρβαρος, Σκύθης, δοῦλος, καὶ ἐλεύθερος, ἀλλὰ τὰ πάντα ἐν πᾶσι Χριστός

	
17.  [Ph 16]  The concepts of this present world - these the Lord gave to man, like sheep to a good shepherd: for it is written, He has placed the world in his heart; (Eccl. 3:11)  yoking to him indignation and desire for [his] support, so that with the first he may drive away the concepts of wolves, while with desire he may lovingly tend the sheep, assailed as he often is by the rain and winds.  
	
[79,1220β] ΚΕΦΑΛ.ΙΖ´. Τὰ νοήματα τοῦ αἰῶνος τούτου ὁ Κύριος καθάπερ πρόβατά τινα τῷ ἀγαθῷ ποιμένι τῷ ἀνθρώπῳ παρέδωκε· κὰι γὰρ, φησὶν, τὸν αἰῶνα δέδωκεν ἐν καρδίᾳ ἀυτοῦ· συζεύξας αὐτῷ θυμὸν, κὰι επιθυμίαν πρὸς βοήθειαν, ἵνα, διὰ μὲν τοῦ θυμοῦ, φευγαδεύῃ τὰ τῶν λύκων νοήματα, διὰ δε τῆς ἐπιθυμίας στέργῃ τὰ πρόβατα, καὶ ὑπὸ τῶν ὑετῶν, καὶ ἀνέμων πολλάκις βαλλόμενος.  

	
[God] also gave him pasture so that he may shepherd the sheep, as well as a verdant place and refreshing water (cf. Ps. 23: 2), [the] Psalter and a harp (kithara), a rod and a staff; so that from these sheep he is fed and clothed and gathers provender.  For it is written, Does anyone feed a flock and not drink its milk? (l Cor. 9:7).
	Δέδωκε δὲ αὐτῷ πρὸς τούτοις καὶ νομὸν, ὅπως ποιμαίνῃ τὰ πρόβατα, καὶ τόπον χλόης, καὶ [79,1220ξ] ὕδωρ ἀναπαύσεως, καὶ ψαλτήριον, καὶ κιθάραν, καὶ ῥάβδον, καὶ βακτηρίαν, ἵνα ἐκ ταύτης τῆς ποίμνης, καὶ τροφῇ, καὶ ἐνδύσηται, καὶ χόρτον ὀρεινὸν συναγάγῃ.  < Τίς γὰρ, φησὶ, ποιμαίνει ποίμνην, καὶ ἐκ τοῦ γάλακτος τῆς ποίμνης οὐκ ἐσθίει; >

	
It is therefore proper for the anchorite to guard this flock at night and by day, so that the concepts are neither caught by wild beasts nor fall into thieves’ hands: if this should happen in the wooded valley he must immediately snatch [it] from the mouth of the lion or the bear (cf. 1 Sam.: 7: 35).
	Δεῖ οὖν τὸν ἀναχωροῦντα φυλάττειν νύκτωρ, καὶ μεθ´ η῾με´ραν τοῦτο τὸ ποίμνιον, μήτι τῶν νοημάτων γένηται θηριάλωτον, ἢ λῃσταῖς περιπέσῃ, εἰ δὲ ἄρα τι τοιοῦτο συμβαίη κατὰ τὴν νάπην, εὐθέως ἐξαρπάζειν ἐκ τοῦ στόματος τοῦ λέοντος ἢ τῆς ἄρκτου.

	 It is thus that the thought of a brother is caught by wild beasts - if it pastures what is within us with hatred: with regard to a woman, if we turn aside to shameful desire; with regard to gold and silver, if we settle down with greed.  And the concepts of the holy gifts [of God are caught by wild beasts] if we mentally graze on vainglory: and the same happens in the case of other concepts if they are plundered by the passions. 
	Γίνεται δὲ τὸ νόημα τὸ περὶ τοῦ ἀδελφοῦ θηριάλωτον, εἰ μετὰ μίσους νέμοι τὸ ἐν ἡμῖν, καὶ τὸ περὶ τῆς γυναικὸς, εἰ μετ' αἰσχρᾶς ἐπιθυμίας στρέφοιτο παρ' ἡμῖν, καὶ τὸ τοῦ ἀργυρίου, καὶ τοῦ χρυσίου, εἰ μετὰ πλεονεξίας αὐλίζοιτο.  Καὶ τὰ νοήματα τῶν ἁγίων χαρισμάτων, [79,1220δ] εἰ μετὰ κενοδοξίας κατὰ διάνοιαν βόσκοιτο· καὶ ἐπὶ τῶν ἄλλων δὲ νοημάτων ὡσαύτως συμβήσεται, κλεπτομένων τοῖς πάθεσιν.

	 
18. It is fitting not only to protect this [flock] by day, but also to guard [it] by keeping vigil at night.  For it happens that by fantasizing shamefully and wickedly one may lose what is one’s own; and this is what was said by holy Jacob: I did not bring you a sheep caught by wild beasts; from my own [resources] I made good the thefts by day and the thefts by night, and I was burned with heat by day, and with frost by night, and sleep departed from my eyes. (Gen. 31: 39-40.lxx)
	
[79,1220δ] ΚΕΦΑΛ.ΙΗ´. Οὐ μόνον δὲ ἐν τῇ ἡμέρᾳ δεῖ ταῦτα τηρεῖν, ἀλλὰ καὶ νύκτωρ ἀγρυπνοῦντας φυλάττειν.  Συμβαίνει γὰρ καὶ φανταζόμενον αἰσχρῶς, καὶ πονηρῶς, ἀπολέσαι τὸ ἴδιον· καὶ τοῦτό ἐστι τὸ ὑπὸ τοῦ ἁγίου λεγόμενον 'Ιακώβ· < Οὐκ ἐνήνοχα σοι πρόβατον θηριάλωτον, απ´ ε᾿μαυτοῦ ἀπετίννουν κλέμματα ἡμέρας, καὶ κλέμματα [79.1221α] νυκτὸς, καὶ ἐγενόμην συγκαιόμενος τῷ καύσωνι τῆς ἡμέρας, καὶ τῷ παγετῷ τῆς νυκτὸς, καὶ ἀφίστατο ὁ ὕπνος ἀπὸ τῶν ὀφθαλμῶν μου; >

	 
And if, weary from our toil, a certain acedia  overtakes us we should climb up a little onto the rock of knowledge and converse with the Psalter, (cf. Ps 48:5)  plucking the strings with the virtues of knowledge: let us again tend our sheep as they pasture below Mount Sinai, so that the God of our fathers may also call to us out of the bush (cf. Exod. 3) and grant us the logoi of signs and wonders.
	Εἰ δέ τίς ἐκ τοῦ καμάτου καὶ ἀκηδία ἡμῖν προσγένηται, μικρὸν ἀναδραμόντες ἐπὶ τὴν τῆς γνώσεως πέτραν τῷ ψαλτηρίῳ προσ​ομιλήσωμεν, πλήσσοντες διὰ τῶν ἀρετῶν τῆς γνώσεως τὰς χορδὰς, βοσκήσωμεν δὲ πάλιν ὑπὸ τὸ Σιναῖον ὄρος τὰ πρόβατα, ἵνα ὁ Θεὸς τῶν πατέρων ἡμῶν, καὶ ἡμᾶς ἐκ τῆς βάτου καλέσῃ, καὶ τοὺς λόγους τῶν σημείων, καὶ τῶν τεράτων καὶ ἡμῖν χαρίσηται.

	(Phk.17.) Our reasoning nature, having been put to death by vice, is raised by Christ through the contemplation of all the ages. And his Father raises the soul which has died the death of Christ by means of the knowledge He gives of Himself.  And this is what was meant by Paul: If we have died with Christ, we believe that we shall also live with Him. (2 Tim. 1: 11).
	Φύσιν μὲν λογικὴν ὑπὸ κακίας θανατωθεῖσαν ἐγείρει Χριστὸς διὰ τῆς θεωρίας πάντων τῶν αἰώνων· ὁ δὲ τούτου πατὴρ την ἀποθανοῦσαν ταυτής ψυχὴν , τὸν θάνατον τοῦ Χριστοῦ, ἐγείρει διὰ γνώσεως τῆς ἑαυτοῦ.  Καὶ τοῦτό ἐστι τὸ ὑπὸ τοῦ [79.1221β] Παύλου λεγόμενον τὸ, < Εἰ συνάπεθανομεν τῷ Χριστῷ, πιστεύομεν, ὅτι καὶ συζήσομεν αὐτῷ. >

	(Phk.18.) When the nous [intellect], has stripped off the old human being and put on [that which comes] from grace, (cf Col 3:9-10)  then it will see its own state at the time of prayer, like a sapphire or the color of heaven, which Scripture calls the place of God that was seen by the elders under Mount Sinai (cf. Exod. 24:20).
	Οταν ὁ νοῦς τὸν παλαιὸν ἄνθρωπον  ἀποδυσάμενος τὸν ἐκ χάριτος ἐνδύσηται, τότε καὶ τὴν αὐτοῦ κατάστασιν ὄψεται κατὰ καιρὸν τῆς προσευχῆς, σαπφείρῳ ἢ οὐρανίῳ χρώματι παρεμφερῆ, ἥτινα καὶ τόπον Θεοῦ Γραφὴ ὀνομάζει ὑπὸ τῶν πρεσβυτέρων ὀφθέντα ὑπὸ τοῦ ὄρους Σινᾶ.
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Approbation Of The Latin Texts

PAUL III, POPE

FOR A PERPETUAL REMEMBRANCE

The cares of the pastoral charge of the whole flock of Christ entrusted to Us and Our devotion to the glory and praise of God impel Us to embrace what helps the salvation of souls and their spiritual profit, and cause Us to hearken to those who petition Us for what can foster and nourish piety in the faithful.

So Our beloved son, Francis de Borgia, Duke of Gandia, has lately brought it to Our notice that Our beloved son Ignatius de Loyola, General of the Society of Jesus, erected by Us in Our beloved City and confirmed by Our Apostolic authority, has compiled certain instructions, or Spiritual Exercises, drawn from Holy Writ and from experience in the spiritual life, and has reduced them to an order which is excellently adapted to move piously the souls of the faithful, and that they are very useful and wholesome for the spiritual consolation and profit of the same. This the said Duke Francis has come to know by report from many places and by clear evidence at Barcelona, Valencia and Gandia.

Hence he has humbly begged Us to cause the aforesaid instructions and Spiritual Exercises to be examined, so that their fruit may be more spread, and more of the faithful may be induced to use them with greater devotion. And he has begged Us, should We find them worthy, to approve and praise them and out of Our Apostolic goodness to make other provision in the premisses.

We, therefore, have caused these instructions and Exercises to be examined, and by the testimony of and report made to Us by Our beloved son John Cardinal Priest of the Title of St. Clement, Bishop of Burgos and Inquisitor, Our venerable Brother Philip, Bishop of Saluciae, and Our Vicar General in things spiritual at Rome, and Our beloved son Aegidius Foscararius, Master of Our Sacred Palace, have found that these Exercises are full of piety and holiness and that they are and will be extremely useful and salutary for the spiritual profit of the faithful.

We have, besides, as We should, due regard to the rich fruits which Ignatius and the aforesaid Society founded by him are constantly producing everywhere in the Church of God, and to the very great help which the said Exercises have proved in this.

Moved, then, by this petition, with the aforesaid authority, by these presents, and of Our certain knowledge, We approve, praise, and favor with the present writing the aforesaid instructions and Exercises and all and everything contained in them, and We earnestly exhort all and each of the faithful of both sexes everywhere to employ instructions and Exercises so pious and to be instructed by them.

[Here follow regulations for the diffusion of the book, and then confirmatory clauses.]

Given at St. Mark’s in Rome under the seal of the Fisherman, 31 July, 1548, in the 14th year of Our Pontificate.

Blo. El. Fulginen.




PREFACE

THE present translation of the Exercises of St. Ignatius has been made from the Spanish Autograph of St. Ignatius. The copy so designated is not indeed in the handwriting of the Saint, but has a good number of corrections made by him and is known to have been used by him in giving the Exercises.

St. Ignatius of Loyola was a man without any great pretensions to education at the time he wrote this book. His native language was not Spanish, but Basque. His lack of education and his imperfect acquaintance with pure Spanish are enough to make it clear that a refined use of any language, and more especially of the Spanish, or, in general, anything like a finished or even perfectly correct, style is not to be expected in his work. Literary defects he removed to some extent, perhaps, as he continued to use and apply the book, but he is known never to have been fearful of such faults. His corrections found in this text are clearly made with a view to precision more than to anything else.

The Autograph of St. Ignatius was translated by Father General Roothaan into Latin and was reproduced by Father Rodeles in his edition of the Spanish text. But the original was not available to ordinary students. In 1908, however, Father General Wernz allowed the entire book to be phototyped, and in this way it was spread throughout the Society of Jesus in a large number of copies. It is one of these which has been chiefly employed by the present translator, who has, besides, made frequent use of the Manuscript itself.

After considerable study of the matter, it seemed best to make this translation as faithful and close a reproduction of the Spanish text as could be. To do so it was necessary at times to sacrifice the niceties of style, but it was thought that those who would use the book would easily forego the elegancies of diction if they could feel sure they were reading the very words of St. Ignatius. Any other form of translation than the one adopted could hardly be kept from being a partial expansion, illustration or development of the original, and would therefore have proved, to some extent, a commentary as well as a translation. This the translator has earnestly sought to avoid, preferring to leave the further work of commentary to another occasion or to other hands.

Another reason for aiming at absolute fidelity rather than style was the fact that the Exercises are mostly read, not continuously for any time, but piecemeal and meditatively. Literary finish would therefore not be much sought or cared for in the book, but accuracy is. For this a certain neglect of style seemed pardonable in the translation, if only the real meaning of the writer could be made clear. Perhaps some may even find a charm in the consequent want of finish, seeing it reproduces more completely the style of St. Ignatius.

The process of translating in this way the Autograph text is not as simple as it might seem. The first difficulty is to make sure of the exact meaning of St. Ignatius. This is obscured, at times, by his language being that of nearly 400 years ago and being not pure Spanish. Occasionally, in fact, the Saint makes new Spanish words from the Latin or Italian, or uses Spanish words in an Italian or Latin sense, or employs phrases not current except in the Schools, and sometimes even has recourse to words in their Latin form. To be sure, then, of the meaning, one must often go to other languages and to the terms adopted in Scholastic Philosophy or Theology. The meaning clear, the further difficulty comes of finding an exactly equivalent English word or phrase.

In accomplishing his task, the translator has made free use of other translations, especially of that of Father General Roothaan into Latin, that of Father Venturi into Italian, and that of Father Jennesseaux into French, and has had the use of the literal translation into Latin made, apparently, by St. Ignatius himself, copied in 1541, and formally approved by the Holy See in 1548.

Besides the last-mentioned Manuscript and printed books, the translator has to acknowledge, as he does very gratefully, his obligations to the Very Rev. Father Mathias Abad, Father Achilles Gerste and particularly Father Mariano Lecina, Editor of the Ignatiana in the Monumenta Historica S.J., for aid in appreciating the Spanish text, to Fathers Michael Ahern, Peter Cusick, Walter Drum, Francis Kemper and Herbert Noonan for general revision of the translation, and above all to Father Aloysius Frumveller for an accurate collation of the translation with the original.

In conclusion, it is well to warn the reader that the Spiritual Exercises of St. Ignatius are not meant to be read cursorily, but to be pondered word for word and under the direction of a competent guide. Read straight on, it may well appear jejune and unsatisfactory; studied in the actual making of the Exercises, the very text itself cannot fail to yield ever new material for thought and prayer.

ELDER MULLAN, S.J. German College, Rome, 
Feast of St. Ignatius, 1909.
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GENERAL NOTE

In the reproduction of the text in English:

1. No change whatever is made in the wording. The proper corrections, however, of the two unimportant slips in quotation have been indicated in italics.

It may be remarked in passing that the text of Holy Scripture is not seldom given in the Spiritual Exercises in wording somewhat different from that of the Vulgate. Such divergences have not been noted in this translation. It will be remembered that, when the book was written, the Council of Trent had not yet put its seal on the Vulgate.

2. The head lines and the rubrics have been kept as they stand in the Manuscript. Where they were wanting, they have been supplied in italics.

3. Abbreviations have been filled out.

4. Wherever italics are used, the words in this character belong to the translator and not to St. Ignatius.

5. In the use of small and capital letters, and in the matter of punctuation and the division into paragraphs the practice of the copyist has usually not been followed. Various kinds of type, also, are used independently of the Manuscript.

6. As a matter of convenience, in citations from Holy Scripture, the modern method by chapter and verse is substituted for that of the Mss. chapter and letter. Besides, quotations are indicated by quotation marks in place of the parentheses of the Mss.

Elder Mullan, S.J.

PRAYER OF FATHER DIERTINS

ROUSE up, O Lord, and foster the spirit of the Exercises which Blessed Ignatius labored to spread abroad, that we, too, may be filled with it and be zealous to love what he loved and do what he taught! Through Christ our Lord.   AMen.



Spiritual exercises
of st. Ignatius
IHS

ANNOTATIONS

TO GIVE SOME UNDERSTANDING OF THE SPIRITUAL EXERCISES WHICH FOLLOW, AND TO ENABLE HIM WHO IS TO GIVE AND HIM WHO IS TO RECEIVE THEM TO HELP THEMSELVES

First Annotation. The first Annotation is that by this name of Spiritual Exercises is meant every way of examining one’s conscience, of meditating, of contemplating, of praying vocally and mentally, and of performing other spiritual actions, as will be said later. For as strolling, walking and running are bodily exercises, so every way of preparing and disposing the soul to rid itself of all the disordered tendencies, and, after it is rid, to seek and find the Divine Will as to the management of one’s life for the salvation of the soul, is called a Spiritual Exercise.

Second Annotation.
 The second is that the person who gives to another the way and order in which to meditate or contemplate, ought to relate faithfully the events of such Contemplation or Meditation, going over the Points with only a short or summary development. For, if the person who is making the Contemplation, takes the true groundwork of the narrative, and, discussing and considering for himself, finds something which makes the events a little clearer or brings them a little more home to him -- whether this comes through his own reasoning, or because his intellect is enlightened by the Divine power -- he will get more spiritual relish and fruit, than if he who is giving the Exercises had much explained and amplified the meaning of the events. For it is not knowing much, but realising and relishing things interiorly, that contents and satisfies the soul.

Third Annotation. The third: As in all the following Spiritual Exercises, we use acts of the intellect in reasoning, and acts of the will in movements of the feelings: let us remark that, in the acts of the will, when we are speaking vocally or mentally with God our Lord, or with His Saints, greater reverence is required on our part than when we are using the intellect in understanding.

Fourth Annotation. The fourth: The following Exercises are divided into four parts:

First, the consideration and contemplation on the sins;

Second, the life of Christ our Lord up to Palm Sunday inclusively;

Third, the Passion of Christ our Lord;

Fourth, the Resurrection and Ascension, with the three Methods of Prayer.

Though four weeks, to correspond to this division, are spent in the Exercises, it is not to be understood that each Week has, of necessity, seven or eight days. For, as it happens that in the First Week some are slower to find what they seek -- namely, contrition, sorrow and tears for their sins -- and in the same way some are more diligent than others, and more acted on or tried by different spirits; it is necessary sometimes to shorten the Week, and at other times to lengthen it. The same is true of all the other subsequent Weeks, seeking out the things according to the subject matter. However, the Exercises will be finished in thirty days, a little more or less.

Fifth Annotation. The fifth: It is very helpful to him who is receiving the Exercises to enter into them with great courage and generosity towards his Creator and Lord, offering
 Him all his will and liberty, that His Divine Majesty may make use of his person and of all he has according
 to His most Holy Will.

Sixth Annotation. The sixth: When he who is giving the Exercises sees that no spiritual movements, such as consolations or desolations, come to the soul of him who is exercising himself, and that he is not moved by different spirits, he ought to inquire carefully of him about the Exercises, whether he does them at their appointed times, and how. So too of the Additions, whether he observes them with diligence. Let him ask in detail about each of these things.

Consolation and desolation are spoken of on p. 170; the Additions on p. 22.

Seventh Annotation. The seventh: If he who is giving the Exercises sees that he who is receiving them is in desolation and tempted, let him not be hard or dissatisfied with him, but gentle and indulgent, giving him courage and strength for the future, and laying bare to him the wiles of the enemy of human nature, and getting him to prepare and dispose himself for the consolation coming.

Eighth Annotation. The eighth: If he who is giving the Exercises sees that he who is receiving them is in need of instruction about the desolations and wiles of the enemy -- and the same of consolations -- he may explain to him, as far as he needs them, the Rules of the First and Second Weeks for recognising different spirits. (P. 177).

Ninth Annotation. The ninth is to notice, when he who is exercising himself is in the Exercises of the First Week, if he is a person who has not been versed in spiritual things, and is tempted grossly and openly -- having, for example, suggested to him obstacles to going on in the service of God our Lord, such as labors, shame and fear for the honor of the world -- let him who is giving the Exercises not explain to him the Rules of the Second Week for the discernment of spirits. Because, as much as those of the First Week will be helpful, those of the Second will be harmful to him, as being matter too subtle and too high for him to understand.

Tenth Annotation. The tenth: When he who is giving the Exercises perceives that he who is receiving them is assaulted and tempted under the appearance of good, then it is proper to instruct him about the Rules of the Second Week already mentioned. For, ordinarily, the enemy of human nature tempts under the appearance of good rather when the person is exercising himself in the Illuminative Life, which corresponds to the Exercises of the Second Week, and not so much in the Purgative Life, which corresponds to those of the First.

Eleventh Annotation. The eleventh: It is helpful to him who is receiving the Exercises in the First Week, not to know anything of what he is to do in the Second, but so to labor in the First to attain the object he is seeking as if he did not hope to find in the Second any good.

Twelfth Annotation. The twelfth: As he who is receiving the Exercises is to give an hour to each of the five Exercises or Contemplations which will be made every day, he who is giving the Exercises has to warn him carefully to always see that his soul remains content in the consciousness of having been a full hour in the Exercise, and rather more than less. For the enemy is not a little used to try and make one cut short the hour of such contemplation, meditation or prayer.

Thirteenth Annotation. The thirteenth: It is likewise to be remarked that, as, in the time of consolation, it is easy and not irksome to be in contemplation the full hour, so it is very hard in the time of desolation to fill it out. For this reason, the person who is exercising himself, in order to act against the desolation and conquer the temptations, ought always to stay somewhat more than the full hour; so as to accustom himself not only to resist the adversary, but even to overthrow him.

Fourteenth Annotation. The fourteenth: If he who is giving the Exercises sees that he who is receiving them is going on in consolation and with much fervor, he ought to warn him not to make any inconsiderate and hasty promise or vow: and the more light of character he knows him to be, the more he ought to warn and admonish him. For, though one may justly influence another to embrace the religious life, in which he is understood to make vows of obedience, poverty and chastity, and, although a good work done under vow is more meritorious than one done without it, one should carefully consider the circumstances and personal qualities of the individual and how much help or hindrance he is likely to find in fulfilling the thing he would want to promise.

Fifteenth Annotation. The fifteenth: He who is giving the Exercises ought not to influence him who is receiving them more to poverty or to a promise, than to their opposites, nor more to one state or way of life than to another. For though, outside the Exercises, we can lawfully and with merit influence every one who is probably fit to choose continence, virginity, the religious life and all manner of evangelical perfection, still in the Spiritual Exercises, when seeking the Divine Will, it is more fitting and much better, that the Creator and Lord Himself should communicate Himself to His devout soul, inflaming it with His love and praise, and disposing it for the way in which it will be better able to serve Him in future. So, he who is giving the Exercises should not turn or incline to one side or the other, but standing in the centre like a balance, leave the Creator to act immediately with the creature, and the creature with its Creator and Lord.

Sixteenth Annotation. The sixteenth: For this -- namely, that the Creator and Lord may work more surely in His creature -- it is very expedient, if it happens that the soul is attached or inclined to a thing inordinately, that one should move himself, putting forth all his strength, to come to the contrary of what he is wrongly drawn to. Thus if he inclines to seeking and possessing an office or benefice, not for the honor and glory of God our Lord, nor for the spiritual well-being of souls, but for his own temporal advantage and interests, he ought to excite his feelings to the contrary, being instant in prayers and other spiritual exercises, and asking God our Lord for the contrary, namely, not to want such office or benefice, or any other thing, unless His Divine Majesty, putting his desires in order, change his first inclination for him, so that the motive for desiring or having one thing or another be only the service, honor, and glory of His Divine Majesty.

Seventeenth Annotation. The seventeenth: It is very helpful that he who is giving the Exercises, without wanting to ask or know from him who is receiving them his personal thoughts or sins, should be faithfully informed of the various movements and thoughts which the different spirits put in him. For, according as is more or less useful for him, he can give him some spiritual Exercises suited and adapted to the need of such a soul so acted upon.

Eighteenth Annotation. The eighteenth: The Spiritual Exercises have to be adapted to the dispositions of the persons who wish to receive them, that is, to their age, education or ability, in order not to give to one who is uneducated or of little intelligence things he cannot easily bear and profit by.

Again, that should be given to each one by which, according to his wish to dispose himself, he may be better able to help himself and to profit.

So, to him who wants help to be instructed and to come to a certain degree of contentment of soul, can be given the Particular Examen, p. 21, and then the General Examen, p. 25; also, for a half hour in the morning, the Method of Prayer on the Commandments, the Deadly Sins, etc., p. 125. Let him be recommended, also, to confess his sins every eight days, and, if he can, to receive the Blessed Sacrament every fifteen days, and better, if he be so moved, every eight. This way is more proper for illiterate or less educated persons. Let each of the Commandments be explained to them; and so of the Deadly Sins, Precepts of the Church, Five Senses, and Works of Mercy.

So, too, should he who is giving the Exercises observe that he who is receiving them has little ability or little natural capacity, from whom not much fruit is to be hoped, it is more expedient to give him some of these easy Exercises, until he confesses his sins. Then let him be given some Examens of Conscience and some method for going to Confession oftener than was his custom, in order to preserve what he has gained, but let him not go on into the matter of the Election, or into any other Exercises that are outside the First Week, especially when more progress can be made in other persons and there is not time for every thing.

Nineteenth Annotation. The nineteenth: A person of education or ability who is taken up with public affairs or suitable business, may take an hour and a half daily to exercise himself.

Let the end for which man is created be explained to him, and he can also be given for the space of a half-hour the Particular Examen and then the General and the way to confess and to receive the Blessed Sacrament. Let him, during three days every morning, for the space of an hour, make the meditation on the First, Second and Third Sins, pp. 37, 38; then, three other days at the same hour, the meditation on the statement of Sins, p. 40; then, for three other days at the same hour, on the punishments corresponding to Sins, p. 45. Let him be given in all three meditations the ten Additions, p. 47.

For the mysteries of Christ our Lord, let the same course be kept, as is explained below and in full in the Exercises themselves.

Twentieth Annotation. The twentieth: To him who is more disengaged, and who desires to get all the profit he can, let all the Spiritual Exercises be given in the order in which they follow.

In these he will, ordinarily, more benefit himself, the more he separates himself from all friends and acquaintances and from all earthly care, as by changing from the house where he was dwelling, and taking another house or room to live in, in as much privacy as he can, so that it be in his power to go each day to Mass and to Vespers, without fear that his acquaintances will put obstacles in his way.

From this isolation three chief benefits, among many others, follow.

The first is that a man, by separating himself from many friends and acquaintances, and likewise from many not well-ordered affairs, to serve and praise God our Lord, merits no little in the sight of His Divine Majesty.

The second is, that being thus isolated, and not having his understanding divided on many things, but concentrating his care on one only, namely, on serving his Creator and benefiting his own soul, he uses with greater freedom his natural powers, in seeking with diligence what he so much desires.

The third: the more our soul finds itself alone and isolated, the more apt it makes itself to approach and to reach its Creator and Lord, and the more it so approaches Him, the more it disposes itself to receive graces and gifts from His Divine and Sovereign Goodness.



SPIRITUAL EXERCISES

to conquer oneself and regulate one’s life without determining oneself through
 any tendency that is disordered

PRESUPPOSITION

In order that both he who is giving the Spiritual Exercises, and he who is receiving them, may more help and benefit themselves, let it be presupposed that every good Christian is to be more ready to save his neighbor’s proposition than to condemn it. If he cannot save it, let him inquire how he means it; and if he means it badly, let him correct him with charity. If that is not enough, let him seek all the suitable means to bring him to mean it well, and save himself.

FIRST WEEK

PRINCIPLE AND FOUNDATION

Man is created to praise, reverence, and serve God our Lord, and by this means to save his soul.

And the other things on the face of the earth are created for man and that they may help him in prosecuting the end for which he is created.

From this it follows that man is to use them as much as they help him on to his end, and ought to rid himself of them so far as they hinder him as to it.

For this it is necessary to make ourselves indifferent to all created things in all that is allowed to the choice of our free will and is not prohibited to it; so that, on our part, we want not health rather than sickness, riches rather than poverty, honor rather than dishonor, long rather than short life, and so in all the rest; desiring and choosing only what is most conducive for us to the end for which we are created.

PARTICULAR AND DAILY EXAMEN

It contains in it three times, and two to examine oneself.

The first time is in the morning, immediately on rising, when one ought to propose to guard himself with diligence against that particular sin or defect which he wants to correct and amend.

The second time is after dinner, when one is to ask of God our Lord what one wants, namely, grace to remember how many times he has fallen into that particular sin or defect, and to amend himself in the future. Then let him make the first Examen, asking account of his soul of that particular thing proposed, which he wants to correct and amend. Let him go over hour by hour, or period by period, commencing at the hour he rose, and continuing up to the hour and instant of the present examen, and let him make in the first line of the G------- as many dots as were the times he has fallen into that particular sin or defect. Then let him resolve anew to amend himself up to the second Examen which he will make.

The third time: After supper, the second Examen will be made, in the same way, hour by hour, commencing at the first Examen and continuing up to the present (second) one, and let him make in the second line of the same G------- as many dots as were the times he has fallen into that particular sin or defect.

FOUR ADDITIONS

FOLLOW TO RID ONESELF SOONER OF THAT PARTICULAR SIN OR DEFECT
First Addition. The first Addition is that each time one falls into that particular sin or defect, let him put his hand on his breast, grieving for having fallen: which can be done even in the presence of many, without their perceiving what he is doing.

Second Addition. The second: As the first line of the G------- means the first Examen, and the second line the second Examen, let him look at night if there is amendment from the first line to the second, that is, from the first Examen to the second.

Third Addition. The third: To compare the second day with the first; that is, the two Examens of the present day with the other two Examens of the previous day, and see if he has amended himself from one day to the other.

Fourth Addition. The fourth Addition: To compare one week with another, and see if he has amended himself in the present week over the week past.

Note. It is to be noted that the first (large) G------- which follows means the Sunday: the second (smaller), the Monday: the third, the Tuesday, and so on.
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GENERAL EXAMEN OF CONSCIENCE

TO PURIFY ONESELF AND TO MAKE ONE’S CONFESSION BETTER

I presuppose that there are three kinds of thoughts in me: that is, one my own, which springs from my mere liberty and will; and two others, which come from without, one from the good spirit, and the other from the bad.

THOUGHT

There are two ways of meriting in the bad thought which comes from without, namely:

First Way. A thought of committing a mortal sin, which thought I resist immediately and it remains conquered.

Second Way. The second way of meriting is: When that same bad thought comes to me and I resist it, and it returns to me again and again, and I always resist, until it is conquered.

This second way is more meritorious than the first.

A venial sin is committed when the same thought comes of sinning mortally and one gives ear to it, making some little delay, or receiving some sensual pleasure, or when there is some negligence in rejecting such thought.

There are two ways of sinning mortally:

First Way. The first is, when one gives consent to the bad thought, to act afterwards as he has consented, or to put it in act if he could.

Second Way. The second way of sinning mortally is when that sin is put in act.

This is a greater sin for three reasons: first, because of the greater time; second, because of the greater intensity; third, because of the greater harm to the two persons.

WORD

One must not swear, either by Creator or creature, if it be not with truth, necessity and reverence.

By necessity I mean, not when any truth whatever is affirmed with oath, but when it is of some importance for the good of the soul, or the body, or for temporal goods.

By reverence I mean when, in naming the Creator and Lord, one acts with consideration, so as to render Him the honor and reverence due.

It is to be noted that, though in an idle oath one sins more when he swears by the Creator than by the creature, it is more difficult to swear in the right way with truth, necessity and reverence by the creature than by the Creator, for the following reasons.

First Reason. The first: When we want to swear by some creature, wanting to name the creature does not make us so attentive or circumspect as to telling the truth, or as to affirming it with necessity, as would wanting to name the Lord and Creator of all things.

Second Reason. The second is that in swearing by the creature it is not so easy to show reverence and respect to the Creator, as in swearing and naming the same Creator and Lord, because wanting to name God our Lord brings with it more respect and reverence than wanting to name the created thing. Therefore swearing by the creature is more allowable to the perfect than to the imperfect, because the perfect, through continued contemplation and enlightenment of intellect, consider, meditate and contemplate more that God our Lord is in every creature, according to His own essence, presence and power, and so in swearing by the creature they are more apt and prepared than the imperfect to show respect and reverence to their Creator and Lord.

Third Reason. The third is that in continually swearing by the creature, idolatry is to be more feared in the imperfect than in the perfect.

One must not speak an idle word. By idle word I mean one which does not benefit either me or another, and is not directed to that intention. Hence words spoken for any useful purpose, or meant to profit one’s own or another’s soul, the body or temporal goods, are never idle, not even if one were to speak of something foreign to one’s state of life, as, for instance, if a religious speaks of wars or articles of trade; but in all that is said there is merit in directing well, and sin in directing badly, or in speaking idly.

Nothing must be said to injure another’s character or to find fault, because if I reveal a mortal sin that is not public, I sin mortally; if a venial sin, venially; and if a defect, I show a defect of my own.

But if the intention is right, in two ways one can speak of the sin or fault of another:

First Way. The first: When the sin is public, as in the case of a public prostitute, and of a sentence given in judgment, or of a public error which is infecting the souls with whom one comes in contact.

Second Way. Second: When the hidden sin is revealed to some person that he may help to raise him who is in sin -- supposing, however, that he has some probable conjectures or grounds for thinking that he will be able to help him.

ACT

Taking the Ten Commandments, the Precepts of the Church and the recommendations of Superiors, every act done against any of these three heads is, according to its greater or less nature, a greater or a lesser sin.

By recommendations of Superiors I mean such things as Bulls de Cruzadas and other Indulgences, as for instance for peace, granted under condition of going to Confession and receiving the Blessed Sacrament. For one commits no little sin in being the cause of others acting contrary to such pious exhortations and recommendations of our Superiors, or in doing so oneself.

METHOD FOR MAKING THE GENERAL EXAMEN

It contains in it five Points.

First Point. The first Point is to give thanks to God our Lord for the benefits received.

Second Point. The second, to ask grace to know our sins and cast them out.

Third Point. The third, to ask account of our soul from the hour that we rose up to the present Examen, hour by hour, or period by period: and first as to thoughts, and then as to words, and then as to acts, in the same order as was mentioned in the Particular Examen.

Fourth Point. The fourth, to ask pardon of God our Lord for the faults.

Fifth Point. The fifth, to purpose amendment with His grace. 

Our Father.

GENERAL CONFESSION WITH COMMUNION

Whoever, of his own accord, wants to make a General Confession, will, among many other advantages, find three in making it here.

First. The first: Though whoever goes to Confession every year is not obliged to make a General Confession, by making it there is greater profit and merit, because of the greater actual sorrow for all the sins and wickedness of his whole life.

Second. The second: In the Spiritual Exercises, sins and their malice are understood more intimately, than in the time when one was not so giving himself to interior things. Gaining now more knowledge of and sorrow for them, he will have greater profit and merit than he had before.

Third. The third is: In consequence, having made a better Confession and being better disposed, one finds himself in condition and prepared to receive the Blessed Sacrament: the reception of which is an aid not only not to fall into sin, but also to preserve the increase of grace.

This General Confession will be best made immediately after the Exercises of the First Week.

FIRST EXERCISE

IT IS A MEDITATION WITH THE THREE POWERS ON THE FIRST, THE SECOND AND THE THIRD SIN

It contains in it, after one Preparatory Prayer and two Preludes, three chief Points and one Colloquy.

Prayer. The Preparatory Prayer is to ask grace of God our Lord that all my intentions, actions and operations may be directed purely to the service and praise of His Divine Majesty.

First Prelude. The First Prelude is a composition, seeing the place.

Here it is to be noted that, in a visible contemplation or meditation -- as, for instance, when one contemplates Christ our Lord, Who is visible -- the composition will be to see with the sight of the imagination the corporeal place where the thing is found which I want to contemplate. I say the corporeal place, as for instance, a Temple or Mountain where Jesus Christ or Our Lady is found, according to what I want to contemplate. In an invisible contemplation or meditation -- as here on the Sins -- the composition will be to see with the sight of the imagination and consider that my soul is imprisoned in this corruptible body, and all the compound in this valley, as exiled among brute beasts: I say all the compound of soul and body.

Second Prelude. The second is to ask God our Lord for what I want and desire.

The petition has to be according to the subject matter; that is, if the contemplation is on the Resurrection, one is to ask for joy with Christ in joy; if it is on the Passion, he is to ask for pain, tears and torment with Christ in torment.

Here it will be to ask shame and confusion at myself, seeing how many have been damned for only one mortal sin, and how many times I deserved to be condemned forever for my so many sins.

Note. Before all Contemplations or Meditations, there ought always to be made the Preparatory Prayer, which is not changed, and the two Preludes already mentioned, which are sometimes changed, according to the subject matter.

First Point. The first Point will be to bring the memory on the First Sin, which was that of the Angels, and then to bring the intellect on the same, discussing it; then the will, wanting to recall and understand all this in order to make me more ashamed and confound me more, bringing into comparison with the one sin of the Angels my so many sins, and reflecting, while they for one sin were cast into Hell, how often I have deserved it for so many.

I say to bring to memory the sin of the Angels, how they, being created in grace, not wanting to help themselves with their liberty to reverence and obey their Creator and Lord, coming to pride, were changed from grace to malice, and hurled from Heaven to Hell; and so then to discuss more in detail with the intellect: and then to move the feelings more with the will.

Second Point. The second is to do the same -- that is, to bring the Three Powers -- on the sin of Adam and Eve, bringing to memory how on account of that sin they did penance for so long a time, and how much corruption came on the human race, so many people going the way to Hell.

I say to bring to memory the Second Sin, that of our First Parents; how after Adam was created in the field of Damascus and placed in the Terrestrial Paradise, and Eve was created from his rib, being forbidden to eat of the Tree of Knowledge, they ate and so sinned, and afterwards clothed in tunics of skins and cast from Paradise, they lived, all their life, without the original justice which they had lost, and in many labors and much penance. And then to discuss with the understanding more in detail; and to use the will as has been said.

Third Point. The third is likewise to do the same on the Third particular Sin of any one who for one mortal sin is gone to Hell -- and many others without number, for fewer sins than I have committed.

I say to do the same on the Third particular Sin, bringing to memory the gravity and malice of the sin against one’s Creator and Lord; to discuss with the understanding how in sinning and acting against the Infinite Goodness, he has been justly condemned forever; and to finish with the will as has been said.

Colloquy. Imagining Christ our Lord present and placed on the Cross, let me make a Colloquy, how from Creator He is come to making Himself man, and from life eternal is come to temporal death, and so to die for my sins.

Likewise, looking at myself, what I have done for Christ, what I am doing for Christ, what I ought to do for Christ.

And so, seeing Him such, and so nailed on the Cross, to go over that which will present itself.

The Colloquy is made, properly speaking, as one friend speaks to another, or as a servant to his master; now asking some grace, now blaming oneself for some misdeed, now communicating one’s affairs, and asking advice in them.

And let me say an Our Father.

SECOND EXERCISE

IT IS A MEDITATION ON THE SINS AND CONTAINS IN IT AFTER THE PREPARATORY PRAYER AND TWO PRELUDES, FIVE POINTS AND ONE COLLOQUY

Prayer. Let the Preparatory Prayer be the same.

First Prelude. The First Prelude will be the same composition.

Second Prelude. The second is to ask for what I want. It will be here to beg a great and intense sorrow and tears for my sins.

First Point. The first Point is the statement of the sins; that is to say, to bring to memory all the sins of life, looking from year to year, or from period to period. For this three things are helpful: first, to look at the place and the house where I have lived; second, the relations I have had with others; third, the occupation in which I have lived.

Second Point. The second, to weigh the sins, looking at the foulness and the malice which any mortal sin committed has in it, even supposing it were not forbidden.

Third Point. The third, to look at who I am, lessening myself by examples: 

First, how much I am in comparison to all men;

Second, what men are in comparison to all the Angels and Saints of Paradise;

Third, what all Creation is in comparison to God: (--Then I alone, what can I be?)

Fourth, to see all my bodily corruption and foulness;

Fifth, to look at myself as a sore and ulcer, from which have sprung so many sins and so many iniquities and so very vile poison.

Fourth Point. The fourth, to consider what God is, against Whom I have sinned, according to His attributes; comparing them with their contraries in me -- His Wisdom with my ignorance; His Omnipotence with my weakness; His Justice with my iniquity; His Goodness with my malice.

Fifth Point. The fifth, an exclamation of wonder with deep feeling, going through all creatures, how they have left me in life and preserved me in it; the Angels, how, though they are the sword of the Divine Justice, they have endured me, and guarded me, and prayed for me; the Saints, how they have been engaged in interceding and praying for me; and the heavens, sun, moon, stars, and elements, fruits, birds, fishes and animals -- and the earth, how it has not opened to swallow me up, creating new Hells for me to suffer in them forever!

Colloquy. Let me finish with a Colloquy of mercy, pondering and giving thanks to God our Lord that He has given me life up to now, proposing amendment, with His grace, for the future.

Our Father.

THIRD EXERCISE

IT IS A REPETITION OF THE FIRST AND SECOND EXERCISE, MAKING THREE COLLOQUIES

After the Preparatory Prayer and two Preludes, it will be to repeat the First and Second Exercise, marking and dwelling on the Points in which I have felt greater consolation or desolation, or greater spiritual feeling.

After this I will make three Colloquies in the following manner:

First Colloquy. The first Colloquy to Our Lady, that she may get me grace from Her Son and Lord for three things: first, that I may feel an interior knowledge of my sins, and hatred of them; second, that I may feel the disorder of my actions, so that, hating them, I may correct myself and put myself in order; third, to ask knowledge of the world, in order that, hating it, I may put away from me worldly and vain things.

And with that a Hail Mary.

Second Colloquy. The second: The same to the Son, begging Him to get it for me from the Father.

And with that the Soul of Christ.

Third Colloquy. The third: The same to the Father, that the Eternal Lord Himself may grant it to me.

And with that an Our Father.

FOURTH EXERCISE

IT IS A SUMMARY OF THIS SAME THIRD

I said a summary, that the understanding, without wandering, may assiduously go through the memory of the things contemplated in the preceding Exercises.

I will make the same three Colloquies.

FIFTH EXERCISE

IT IS A MEDITATION ON HELL

It contains in it, after the Preparatory Prayer and two Preludes, five Points and one Colloquy:

Prayer. Let the Preparatory Prayer be the usual one.

First Prelude. The first Prelude is the composition, which is here to see with the sight of the imagination the length, breadth and depth of Hell.

Second Prelude. The second, to ask for what I want: it will be here to ask for interior sense of the pain which the damned suffer, in order that, if, through my faults, I should forget the love of the Eternal Lord, at least the fear of the pains may help me not to come into sin.

First Point. The first Point will be to see with the sight of the imagination the great fires, and the souls as in bodies of fire.

Second Point. The second, to hear with the ears wailings, howlings, cries, blasphemies against Christ our Lord and against all His Saints.

Third Point. The third, to smell with the smell smoke, sulphur, dregs and putrid things.

Fourth Point. The fourth, to taste with the taste bitter things, like tears, sadness and the worm of conscience.

Fifth Point. The fifth, to touch with the touch; that is to say, how the fires touch and burn the souls.

Colloquy. Making a Colloquy to Christ our Lord, I will bring to memory the souls that are in Hell, some because they did not believe the Coming, others because, believing, they did not act according to His Commandments; making three divisions:

First, Second, and Third Divisions. The first, before the Coming; the second, during His life; the third, after His life in this world; and with this I will give Him thanks that He has not let me fall into any of these divisions, ending my life.

Likewise, I will consider how up to now He has always had so great pity and mercy on me.

I will end with an Our Father.

Note. The first Exercise will be made at midnight; the second immediately on rising in the morning; the third, before or after Mass; in any case, before dinner; the fourth at the hour of Vespers; the fifth, an hour before supper.

This arrangement of hours, more or less, I always mean in all the four Weeks, according as his age, disposition and physical condition help the person who is exercising himself to make five Exercises or fewer.

ADDITIONS

TO MAKE THE EXERCISES BETTER AND TO FIND BETTER WHAT ONE DESIRES

First Addition. The first Addition is, after going to bed, just when I want to go asleep, to think, for the space of a Hail Mary, of the hour that I have to rise and for what, making a resume of the Exercise which I have to make.

Second Addition. The second: When I wake up, not giving place to any other thought, to turn my attention immediately to what I am going to contemplate in the first Exercise, at midnight, bringing myself to confusion for my so many sins, setting examples, as, for instance, if a knight found himself before his king and all his court, ashamed and confused at having much offended him, from whom he had first received many gifts and many favors: in the same way, in the second Exercise, making myself a great sinner and in chains; that is to say going to appear bound as in chains before the Supreme Eternal Judge; taking for an example how prisoners in chains and already deserving death, appear before their temporal judge. And I will dress with these thoughts or with others, according to the subject matter.

Third Addition. The third: A step or two before the place where I have to contemplate or meditate, I will put myself standing for the space of an Our Father, my intellect raised on high, considering how God our Lord is looking at me, etc.; and will make an act of reverence or humility.

Fourth Addition. The fourth: To enter on the contemplation now on my knees, now prostrate on the earth, now lying face upwards, now seated, now standing, always intent on seeking what I want.

We will attend to two things. The first is, that if I find what I want kneeling, I will not pass on; and if prostrate, likewise, etc. The second; in the Point in which I find what I want, there I will rest, without being anxious to pass on, until I content myself.

Fifth Addition. The fifth: After finishing the Exercise, I will, during the space of a quarter of an hour, seated or walking leisurely, look how it went with me in the Contemplation or Meditation; and if badly, I will look for the cause from which it proceeds, and having so seen it, will be sorry, in order to correct myself in future; and if well, I will give thanks to God our Lord, and will do in like manner another time.

Sixth Addition. The sixth: Not to want to think on things of pleasure or joy, such as heavenly glory, the Resurrection, etc. Because whatever consideration of joy and gladness hinders our feeling pain and grief and shedding tears for our sins: but to keep before me that I want to grieve and feel pain, bringing to memory rather Death and Judgment.

Seventh Addition. The seventh: For the same end, to deprive myself of all light, closing the blinds and doors while I am in the room, if it be not to recite prayers, to read and eat.

Eighth Addition. The eighth: Not to laugh nor say a thing provocative of laughter.

Ninth Addition. The ninth: To restrain my sight, except in receiving or dismissing the person with whom I have spoken.

Tenth Addition. The tenth Addition is penance.

This is divided into interior and exterior. The interior is to grieve for one’s sins, with a firm purpose of not committing them nor any others. The exterior, or fruit of the first, is chastisement for the sins committed, and is chiefly taken in three ways.

First Way. The first is as to eating. That is to say, when we leave off the superfluous, it is not penance, but temperance. It is penance when we leave off from the suitable; and the more and more, the greater and better -- provided that the person does not injure himself, and that no notable illness follows.

Second Way. The second, as to the manner of sleeping. Here too it is not penance to leave off the superfluous of delicate or soft things, but it is penance when one leaves off from the suitable in the manner: and the more and more, the better -- provided that the person does not injure himself and no notable illness follows. Besides, let not anything of the suitable sleep be left off, unless in order to come to the mean, if one has a bad habit of sleeping too much.

Third Way. The third, to chastise the flesh, that is, giving it sensible pain, which is given by wearing haircloth or cords or iron chains next to the flesh, by scourging or wounding oneself, and by other kinds of austerity.

Note. What appears most suitable and most secure with regard to penance is that the pain should be sensible in the flesh and not enter within the bones, so that it give pain and not illness. For this it appears to be more suitable to scourge oneself with thin cords, which give pain exteriorly, rather than in another way which would cause notable illness within.

First Note. The first Note is that the exterior penances are done chiefly for three ends: First, as satisfaction for the sins committed; 

Second, to conquer oneself -- that is, to make sensuality obey reason and all inferior parts be more subject to the superior;

Third, to seek and find some grace or gift which the person wants and desires; as, for instance, if he desires to have interior contrition for his sins, or to weep much over them, or over the pains and sufferings which Christ our Lord suffered in His Passion, or to settle some doubt in which the person finds himself.

Second Note. The second: It is to be noted that the first and second Addition have to be made for the Exercises of midnight and at daybreak, but not for those which will be made at other times; and the fourth Addition will never be made in church in the presence of others, but in private, as at home, etc.

Third Note. The third: When the person who is exercising himself does not yet find what he desires -- as tears, consolations, etc., -- it often helps for him to make a change in food, in sleep and in other ways of doing penance, so that he change himself, doing penance two or three days, and two or three others not. For it suits some to do more penance and others less, and we often omit doing penance from sensual love and from an erroneous judgment that the human system will not be able to bear it without notable illness; and sometimes, on the contrary, we do too much, thinking that the body can bear it; and as God our Lord knows our nature infinitely better, often in such changes He gives each one to perceive what is suitable for him.

Fourth Note. The fourth: Let the Particular Examen be made to rid oneself of defects and negligences on the Exercises and Additions. And so in the Second, Third and Fourth Weeks.

SECOND WEEK

THE CALL OF THE TEMPORAL KING

IT HELPS TO CONTEMPLATE THE LIFE OF THE KING ETERNAL

Prayer. Let the Preparatory Prayer be the usual one.

First Prelude. The first Prelude is a composition, seeing the place: it will be here to see with the sight of the imagination, the synagogues,
 villages and towns through which Christ our Lord preached.

Second Prelude. The second, to ask for the grace which I want: it will be here to ask grace of our Lord that I may not be deaf to His call, but ready and diligent to fulfill His most Holy Will.

First Point. The first Point is, to put before me a human king chosen by God our Lord, whom all Christian princes and men reverence and obey.

Second Point. The second, to look how this king speaks to all his people, saying: “It is my Will to conquer all the land of unbelievers. Therefore, whoever would like to come with me is to be content to eat as I, and also to drink and dress, etc., as I: likewise he is to labor like me
 in the day and watch in the night, etc., that so afterwards he may have part with me in the victory, as he has had it in the labors.”

Third Point. The third, to consider what the good subjects ought to answer to a King so liberal and so kind, and hence, if any one did not accept the appeal of such a king, how deserving he would be of being censured by all the world, and held for a mean-spirited knight.

IN PART 2

The second part of this Exercise consists in applying the above parable of the temporal King to Christ our Lord, conformably to the three Points mentioned.

First Point. And as to the first Point, if we consider such a call of the temporal King to his subjects, how much more worthy of consideration is it to see Christ our Lord, King eternal, and before Him all the entire world, which and each one in particular He calls, and says: “It is My will to conquer all the world and all enemies and so to enter into the glory of My Father; therefore, whoever would like to come with Me is to labor with Me, that following Me in the pain, he may also follow Me in the glory.”

Second Point. The second, to consider that all those who have judgment and reason will offer their entire selves to the labor.

Third Point. The third, those who will want to be more devoted and signalise themselves in all service of their King Eternal and universal Lord, not only will offer their persons to the labor, but even, acting against their own sensuality and against their carnal and worldly love, will make offerings of greater value and greater importance, saying:

“Eternal Lord of all things, I make my oblation with Thy favor and help, in presence of Thy infinite Goodness and in presence of Thy glorious Mother and of all the Saints of the heavenly Court; that I want and desire, and it is my deliberate determination, if only it be Thy greater service and praise, to imitate Thee in bearing all injuries and all abuse and all poverty of spirit, and actual poverty, too, if Thy most Holy Majesty wants to choose and receive me to such life and state.”

First Note. This Exercise will be made twice in the day; namely, in the morning on rising and an hour before dinner or before supper.

Second Note. For the Second Week and so on, it is very helpful to read at intervals in the books of the Imitation of Christ, or of the Gospels, and of lives of Saints.

THE FIRST DAY AND FIRST CONTEMPLATION 

IT IS ON THE INCARNATION AND CONTAINS THE PREPARATORY PRAYER,  THREE PRELUDES, THREE POINTS  AND ONE COLLOQUY

Prayer. The usual Preparatory Prayer. 

First Prelude. The first Prelude is to bring up the narrative of the thing which I have to contemplate.

Here, it is how the Three Divine Persons looked at all the plain or circuit of all the world, full of men, and how, seeing that all were going down to Hell, it is determined in Their Eternity,
 that the Second Person shall become man to save the human race, and so, the fullness of times being come,
 They sent the Angel St. Gabriel to Our Lady (p. 133).

Second Prelude. The second, a composition, seeing the place: here it will be to see the great capacity and circuit of the world, in which are so many and such different people: then likewise, in particular, the house and rooms of Our Lady in the city of Nazareth, in the Province of Galilee.

Third Prelude. The third, to ask for what I want: it will be to ask for interior knowledge of the Lord, Who for me has become man, that I may more love and follow Him.

Note. It is well to note here that this same Preparatory Prayer, without changing it, as was said in the beginning, and the same three Preludes, are to be made in this Week and in the others following, changing the form according to the subject matter.

First Point. The first Point is, to see the various persons: and first those on the surface of the earth, in such variety, in dress as in actions: some white and others black; some in peace and others in war; some weeping and others laughing; some well, others ill; some being born and others dying, etc.

2. To see and consider the Three Divine Persons, as on their royal throne or seat of Their Divine Majesty, how They look on all the surface and circuit of the earth, and all the people in such blindness, and how they are dying and going down to Hell.

3. To see Our Lady, and the Angel who is saluting her, and to reflect in order to get profit from such a sight.

Second Point. The second, to hear what the persons on the face of the earth are saying, that is, how they are talking with one another, how they swear and blaspheme, etc.; and likewise what the Divine Persons are saying, that is: “Let Us work the redemption of the Human race,” etc.; and then what the Angel and Our Lady are saying; and to reflect then so as to draw profit from their words.

Third Point. The third, to look then at what the persons on the face of the earth are doing, as, for instance, killing, going to Hell etc.; likewise what the Divine Persons are doing, namely, working out the most holy Incarnation, etc.; and likewise what the Angel and Our Lady are doing, namely, the Angel doing his duty as ambassador, and Our Lady humbling herself and giving thanks to the Divine Majesty; and then to reflect in order to draw some profit from each of these things. 

Colloquy. At the end a Colloquy is to be made, thinking what I ought to say to the Three Divine Persons, or to the Eternal Word incarnate, or to our Mother and Lady, asking according to what I feel in me, in order more to follow and imitate Our Lord, so lately incarnate.

I will say an Our Father.

THE SECOND CONTEMPLATION

IS ON THE NATIVITY

Prayer. The usual Preparatory Prayer.

First Prelude. The first Prelude is the narrative and it will be here how Our Lady went forth from Nazareth, about nine months with child, as can be piously meditated,
 seated on an ass, and accompanied by Joseph and a maid, taking an ox, to go to Bethlehem to pay the tribute which Caesar imposed on all those lands (p. 135).

Second Prelude. The second, a composition, seeing the place. It will be here to see with the sight of the imagination the road from Nazareth to Bethlehem; considering the length and the breadth, and whether such road is level or through valleys or over hills; likewise looking at the place or cave of the Nativity,
 how large, how small, how low, how high, and how it was prepared.

Third Prelude. The third will be the same, and in the same form, as in the preceding Contemplation.

First Point. The first Point is to see the persons; that is, to see Our Lady and Joseph and the maid, and, after His Birth, the Child Jesus, I making myself a poor creature and a wretch of an unworthy slave, looking at them and serving them in their needs, with all possible respect and reverence, as if I found myself present; and then to reflect on myself in order to draw some profit.

Second Point. The second, to look, mark and contemplate what they are saying, and, reflecting on myself, to draw some profit.

Third Point. The third, to look and consider what they are doing, as going a journey and laboring, that the Lord may be born in the greatest poverty; and as a termination of so many labors -- of hunger, of thirst, of heat and of cold, of injuries and affronts -- that He may die on the Cross; and all this for me: then reflecting, to draw some spiritual profit.

Colloquy. I will finish with a Colloquy as in the preceding Contemplation, and with an Our Father.

THE THIRD CONTEMPLATION

WILL BE A REPETITION OF THE FIRST AND SECOND EXERCISE

After the Preparatory Prayer and the three Preludes, the repetition of the first and second Exercise will be made, noting always some more principal parts, where the person has felt some knowledge, consolation or desolation, making likewise one Colloquy at the end, and saying an Our Father.

In this repetition, and in all the following, the same order of proceeding will be taken as was taken in the repetitions of the First Week, changing the matter and keeping the form.

THE FOURTH CONTEMPLATION

WILL BE A REPETITION OF THE FIRST AND SECOND

In the same way as was done in the above-mentioned repetition.

THE FIFTH CONTEMPLATION

WILL BE TO BRING THE FIVE SENSES ON THE FIRST AND SECOND CONTEMPLATION

Prayer. After the Preparatory Prayer and the three Preludes, it is helpful to pass the five senses of the imagination through the first and second Contemplation, in the following way:

First Point. The first Point is to see the persons with the sight of the imagination, meditating and contemplating in particular the details about them and drawing some profit from the sight.

Second Point. The second, to hear with the hearing what they are, or might be, talking about and, reflecting on oneself, to draw some profit from it.

Third Point. The third, to smell and to taste with the smell and the taste the infinite fragrance and sweetness of the Divinity, of the soul, and of its virtues, and of all, according to the person who is being contemplated; reflecting on oneself and drawing profit from it.

Fourth Point. The fourth, to touch with the touch, as for instance, to embrace and kiss the places where such persons put their feet and sit, always seeing to my drawing profit from it.

Colloquy. One has to finish with one Colloquy as in the first and second Contemplation, and with an Our Father.

First Note. The first note is to remark for all this and the other following Weeks, that I have only to read the Mystery of the Contemplation which I have immediately to make, so that at any time I read no Mystery which I have not to make that day or at that hour, in order that the consideration of one Mystery may not hinder the consideration of the other.

Second Note. The second: The first Exercise, on the Incarnation, will be made at midnight; the second at dawn; the third at the hour of Mass; the fourth at the hour of Vespers, and the fifth before the hour of supper, being for the space of one hour in each one of the five Exercises; and the same order will be taken in all the following.

Third Note. The third: It is to be remarked that if the person who is making the Exercises is old or weak, or, although strong, has become in some way less strong from the First Week, it is better for him in this Second Week, at least sometimes, not rising at midnight, to make one Contemplation in the morning, and another at the hour of Mass, and another before dinner, and one repetition on them at the hour of Vespers, and then the Application of the Senses before supper.

Fourth Note. The fourth: In this Second Week, out of all the ten Additions which were mentioned in the First Week, the second, the sixth, the seventh and in part the tenth have to be changed.

In the second it will be, immediately on waking up, to put before me the contemplation which I have to make, desiring to know more the Eternal Word incarnate, in order to serve and to follow Him more.

The sixth will be to bring frequently to memory the Life and Mysteries of Christ our Lord, from His Incarnation down to the place or Mystery which I am engaged in contemplating.

The seventh will be, that one should manage as to keeping darkness or light, making use of good weather or bad, according as he feels that it can profit and help him to find what the person desires who is exercising himself.

And in the tenth Addition, he who is exercising himself ought to manage himself according to the Mysteries which he is contemplating; because some demand penance and others not.

All the ten Additions, then, are to be made with great care.

Fifth Note. The fifth note: In all the Exercises, except in that of midnight and in that of the morning, the equivalent of the second Addition will be taken in the following way: -- Immediately on recollecting that it is the time of the Exercise which I have to make, before I go, putting before myself where I am going and before Whom, and summarizing a little the Exercise which I have to make, and then making the third Addition, I will enter into the Exercise.

THE SECOND DAY

Second Day. For first and second Contemplation to take the Presentation in the Temple (p. 137) and the Flight to Egypt as into exile (p. 138), and on these two Contemplations will be made two repetitions and the Application of the Five Senses to them, in the same way as was done the preceding day.

Note. Sometimes, although the one who is exercising himself is strong and disposed, it helps to make a change, from this second day up to the fourth inclusively, in order better to find what he desires, taking only one Contemplation at daybreak, and another at the hour of Mass, and to repeat on them at the hour of Vespers and apply the senses before supper.




THE THIRD DAY

Third Day. How the Child Jesus was obedient to His Parents at Nazareth (p. 139), and how afterwards they found Him in the Temple (p. 140), and so then to make the two repetitions and apply the five senses.

PREAMBLE TO CONSIDER STATES

First Preamble. The example which Christ our Lord, being under obedience to His parents, has given us for the first state, -- which consists in the observance of the Commandments -- having been now considered; and likewise for the second, -- which is that of evangelical perfection, -- when He remained in the Temple, leaving His adoptive father and His natural Mother, to attend to the pure service of His eternal Father; we will begin, at the same time contemplating His life, to investigate and to ask in what life or state His Divine Majesty wants to be served by us.

And so, for some introduction of it, we will, in the first Exercise following, see the intention of Christ our Lord, and, on the contrary, that of the enemy of human nature, and how we ought to dispose ourselves in order to come to perfection in whatever state of life God our Lord would give us to choose.

THE FOURTH DAY

MEDITATION ON TWO STANDARDS

The one of Christ, our Commander-in-chief and Lord; the other of Lucifer, mortal enemy of our human nature.

Prayer. The usual Preparatory Prayer.

First Prelude. The First Prelude is the narrative. It will be here how Christ calls and wants all under His standard; and Lucifer, on the contrary, under his.

Second Prelude. The second, a composition, seeing the place. It will be here to see a great field of all that region of Jerusalem, where the supreme Commander-in-chief of the good is Christ our Lord; another field in the region of Babylon, where the chief of the enemy is Lucifer.

Third Prelude. The third, to ask for what I want: and it will be here to ask for knowledge of the deceits of the bad chief and help to guard myself against them, and for knowledge of the true life which the supreme and true Captain shows and grace to imitate Him.

First Point. The first Point is to imagine as if the chief of all the enemy seated himself in that great field of Babylon, as in a great
 chair of fire and smoke, in shape horrible and terrifying.

Second Point. The second, to consider how he issues a summons to innumerable demons and how he scatters them, some to one city and others to another, and so through all the world, not omitting any provinces, places, states, nor any persons in particular.

Third Point. The third, to consider the discourse which he makes them, and how he tells them to cast out nets and chains; that they have first to tempt with a longing for riches -- as he is accustomed to do in most cases
 -- that men may more easily come to vain honor of the world, and then to vast pride. So that the first step shall be that of riches; the second, that of honor; the third, that of pride; and from these three steps he draws on to all the other vices.

So, on the contrary, one has to imagine as to the supreme and true Captain, Who is Christ our Lord.

First Point. The first Point is to consider how Christ our Lord puts Himself in a great field of that region of Jerusalem, in lowly place, beautiful and attractive.

Second Point. The second, to consider how the Lord of all the world chooses so many persons -- Apostles, Disciples, etc., -- and sends them through all the world spreading His sacred doctrine through all states and conditions of persons.

Third Point. The third, to consider the discourse which Christ our Lord makes to all His servants and friends whom He sends on this expedition, recommending them to want to help all, by bringing them first to the highest spiritual poverty, and -- if His Divine Majesty would be served and would want to choose them -- no less to actual poverty; the second is to be of contumely and contempt; because from these two things humility follows. So that there are to be three steps; the first, poverty against riches; the second, contumely or contempt against worldly honor; the third, humility against pride. And from these three steps let them induce to all the other virtues.

First Colloquy. One Colloquy to Our Lady, that she may get me grace from Her Son and Lord that I may be received under His standard; and first in the highest spiritual poverty, and -- if His Divine Majesty would be served and would want to choose and receive me -- not less in actual poverty; second, in suffering contumely and injuries, to imitate Him more in them, if only I can suffer them without the sin of any person, or displeasure of His Divine Majesty; and with that a Hail Mary.

Second Colloquy. I will ask the same of the Son, that He may get it for me of the Father; and with that say the Soul of Christ.

Third Colloquy. I will ask the same of the Father, that He may grant it to me; and say an Our Father.

Note. This Exercise will be made at midnight and then a second time in the morning, and two repetitions of this same will be made at the hour of Mass and at the hour of Vespers, always finishing with the three Colloquies, to Our Lady, to the Son, and to the Father; and that on The Pairs which follows, at the hour before supper.

THE SAME FOURTH DAY LET MEDITATION BE MADE ON THREE PAIRS OF MEN

IN ORDER TO EMBRACE WHAT IS BEST

Prayer. The usual Preparatory Prayer. 

First Prelude. The first Prelude is the narrative, which is of three pairs of men, and each one of them has acquired ten thousand ducats, not solely or as they ought
 for God’s love, and all want to save themselves and find in peace God our Lord, ridding themselves of the weight and hindrance to it which they have in the attachment for the thing acquired.

Second Prelude. The second, a composition, seeing the place. It will be here to see myself, how I stand before God our Lord and all His Saints, to desire and know what is more pleasing to His Divine Goodness.

Third Prelude. The third, to ask for what I want. Here it will be to ask grace to choose what is more to the glory of His Divine Majesty and the salvation of my soul.

First Pair. The first Pair would want to rid themselves of the attachment which they have to the thing acquired, in order to find in peace God our Lord, and be able to save themselves, and they do not place the means up to the hour of death.

Second Pair. The second want to rid themselves of the attachment, but want so to rid themselves of it as to remain with the thing acquired, so that God should come where they want, and they do not decide to leave it in order to go to God, although it would be the best state for them

Third Pair. The third want to rid themselves of the attachment, but want so to rid themselves of it that they have even no liking for it, to keep the thing acquired or not to keep it, but only want to want it or not want it according as God our Lord will put in their will and as will appear to them better for the service and praise of His Divine Majesty; and meanwhile they want to reckon that they quit it all in attachment, forcing themselves not to want that or any other thing, unless only the service of God our Lord move them: so that the desire of being better able to serve God our Lord moves them to take the thing or leave it.

Three Colloquies. I will make the same three Colloquies which were made in the Contemplation preceding, on the Two Standards.

Note. It is to be noted that when we feel a tendency or repugnance against actual poverty, when we are not indifferent to poverty or riches, it is very helpful, in order to crush such disordered tendency, to ask in the Colloquies (although it be against the flesh) that the Lord should choose one to actual poverty, and that one wants, asks and begs it, if only it be the service and praise of His Divine Goodness.

THE FIFTH DAY

Fifth Day. Contemplation on the Departure of Christ our Lord from Nazareth to the River Jordan, and how He was baptized (p. 140).

First Note. This Contemplation will be made once at midnight and a second time in the morning, and two repetitions on it at the hour of Mass and Vespers, and the five senses will be applied on it before supper; in each of these five Exercises, putting first the usual Preparatory Prayer and the three Preludes, as all this was explained in the Contemplation of the Incarnation and of the Nativity; and finishing with the three Colloquies of the three Pairs, or according to the note which follows after the Pairs.

Second Note. The Particular Examen, after dinner and after supper, will be made on the faults and negligences about the Exercises and Additions of this day; and so in the days that follow.

THE SIXTH DAY

Sixth Day. Contemplation how Christ our Lord went forth from the River Jordan to the Desert inclusive, taking the same form in everything as on the fifth.

THE SEVENTH DAY

Seventh Day. How St. Andrew and others followed Christ our Lord (p. 142).

THE EIGHTH DAY

Eighth Day. On the Sermon on the Mount, which is on the Eight Beatitudes (P. 144).

THE NINTH DAY

Ninth Day. How Christ our Lord appeared to His disciples on the waves of the sea (p. 145).

THE TENTH DAY

Tenth Day. How the Lord preached in the
 Temple (p. 151).

THE ELEVENTH DAY

Eleventh Day. On the raising of Lazarus (p. 149).

THE TWELFTH DAY

Twelfth Day. On Palm Sunday (p. 151).

First Note. The first note is that in the Contemplations of this Second Week, according to the time each one wants to spend, or according as he gets profit, he can lengthen or shorten: if he lengthens, taking the Mysteries of the Visitation of Our Lady to St. Elizabeth, the Shepherds, the Circumcision of the Child Jesus, and the Three Kings, and so of others; and if he shortens, he can even omit some of those which are set down. Because this is to give an introduction and way to contemplate better and more completely afterwards.

Second Note. The second: The matter of the Elections will be begun from the Contemplation on Nazareth to the Jordan, taken inclusively, which is the fifth day, as is explained in the following.

Third Note. The third: Before entering on the Elections, that a man may get attachment to the true doctrine of Christ our Lord, it is very helpful to consider and mark the following three Manners of Humility, reflecting on them occasionally through all the day, and also making the Colloquies, as will be said later.

First Humility. The first manner of Humility is necessary for eternal salvation; namely, that I so lower and so humble myself, as much as is possible to me, that in everything I obey the law of God, so that, even if they made me lord of all the created things in this world, nor for my own temporal life, I would not be in deliberation about breaking a Commandment, whether Divine or human, which binds me under mortal sin.

Second Humility. The second is more perfect Humility than the first; namely, if I find myself at such a stage that I do not want, and feel no inclination to have, riches rather than poverty, to want honor rather than dishonor, to desire a long rather than a short life -- the service of God our Lord and the salvation of my soul being equal; and so not for all creation, nor because they would take away my life, would I be in deliberation about committing a venial sin.

Third Humility. The third is most perfect Humility; namely, when -- including the first and second, and the praise and glory of the Divine Majesty being equal -- in order to imitate and be more actually like Christ our Lord, I want and choose poverty with Christ poor rather than riches, opprobrium with Christ replete with it rather than honors; and to desire to be rated as worthless and a fool for Christ, Who first was held as such, rather than wise or prudent in this world.

Note. So, it is very helpful for whoever desires to get this third Humility, to make the three already mentioned Colloquies of The Pairs, asking that Our Lord would be pleased to choose him to this third greater and better Humility, in order more to imitate and serve Him, if it be equal or greater service and praise to His Divine Majesty.

PRELUDE FOR MAKING ELECTION

First Point. In every good election, as far as depends on us, the eye of our intention ought to be simple, only looking at what we are created for, namely, the praise of God our Lord and the salvation of our soul. And so I ought to choose whatever I do, that it may help me for the end for which I am created, not ordering or bringing the end to the means, but the means to the end: as it happens that many choose first to marry -- which is a means -- and secondarily to serve God our Lord in the married life -- which service of God is the end. So, too, there are others who first want to have benefices, and then to serve God in them. So that those do not go straight to God, but want God to come straight to their disordered tendencies, and consequently they make a means of the end, and an end of the means. So that what they had to take first, they take last; because first we have to set as our aim the wanting to serve God, -- which is the end, -- and secondarily, to take a benefice, or to marry, if it is more suitable to us, -- which is the means for the end. So, nothing ought to move me to take such means or to deprive myself of them, except only the service and praise of God our Lord and the eternal salvation of my soul.

TO GET KNOWLEDGE AS TO WHAT MATTERS AN ELECTION OUGHT TO BE MADE ABOUT, AND IT CONTAINS FOUR POINTS AND ONE NOTE

First Point. The first Point: It is necessary that everything about which we want to make an election should be indifferent, or good, in itself, and should be allowed within our Holy Mother the hierarchical Church, and not bad nor opposed to her.

Second Point. Second: There are some things which fall under unchangeable election, such as are the priesthood, marriage, etc. There are others which fall under an election that can be changed, such as are to take benefices or leave them, to take temporal goods or rid oneself of them.

Third Point. Third: In the unchangeable Election which has already been once made -- such as marriage, the priesthood, etc. -- there is nothing more to choose, because one cannot release himself; only it is to be seen to that if one have not made his election duly and ordinately and without disordered tendencies, repenting let him see to living a good life in his election. It does not appear that this election is a Divine vocation,
 as being an election out of order and awry. Many err in this, setting up a perverse or bad election as a Divine
 vocation; for every Divine vocation is always pure and clear, without mixture of flesh, or of any other inordinate tendency.

Fourth Point. Fourth: If some one has duly and ordinately made election of things which are under election that can be changed, and has not yielded to flesh or world, there is no reason for his making election anew, but let him perfect himself as much as he can in that already chosen.

Note. It is to be remarked that if such election that can be changed was not made sincerely and well in order, then it helps to make the election duly, if one has a desire that fruits notable and very pleasing to God our Lord should come from him.

THREE TIMES

FOR MAKING, IN ANY ONE OF THEM, A SOUND

AND GOOD ELECTION

First Time. The first time is, when God our Lord so moves and attracts the will, that without doubting, or being able to doubt, such devout soul follows what is shown it, as St. Paul and St. Matthew did in following Christ our Lord.

Second Time. The second, when enough light and knowledge is received by experience of consolations and desolations, and by the experience of the discernment of various spirits.

Third Time. The third time is quiet, when one considers, first, for what man is born -- namely, to praise God our Lord and save his soul -- and desiring this chooses as means a life or state within the limits of the Church, in order that he may be helped in the service of his Lord and the salvation of his soul.

I said time of quiet, when the soul is not acted on by various spirits, and uses its natural powers freely and tranquilly.

If election is not made in the first or the second time, two ways follow as to this third time for making it.

THE FIRST WAY

TO MAKE A SOUND AND GOOD ELECTION

It contains six Points.

First Point. The first Point is to put before me the thing on which I want to make election, such as an office or benefice, either to take or leave it; or any other thing whatever which falls under an election that can be changed.

Second Point. Second: It is necessary to keep as aim the end for which I am created, which is to praise God our Lord and save my soul, and, this supposed, to find myself indifferent, without any inordinate propensity; so that I be not more inclined or disposed to take the thing proposed than to leave it, nor more to leave it than to take it, but find myself as in the middle of a balance, to follow what I feel to be more for the glory and praise of God our Lord and the salvation of my soul.

Third Point. Third: To ask of God our Lord to be pleased to move my will and put in my soul what I ought to do regarding the thing proposed, so as to promote more His praise and glory; discussing well and faithfully with my intellect, and choosing agreeably to His most holy pleasure and will.

Fourth Point. Fourth: To consider, reckoning up, how many advantages and utilities follow for me from holding the proposed office or benefice for only the praise of God our Lord and the salvation of my soul, and, to consider likewise, on the contrary, the disadvantages and dangers which there are in having it. Doing the same in the second part, that is, looking at the advantages and utilities there are in not having it, and likewise, on the contrary, the disadvantages and dangers in not having the same.

Fifth Point. Fifth: After I have thus discussed and reckoned up on all sides about the thing proposed, to look where reason more inclines: and so, according to the greater inclination of reason, and not according to any inclination of sense, deliberation should be made on the thing proposed.

Sixth Point. Sixth, such election, or deliberation, made, the person who has made it ought to go with much diligence to prayer before God our Lord and offer Him such election, that His Divine Majesty may be pleased to receive and confirm it, if it is to His greater service and praise.

THE SECOND WAY

TO MAKE A GOOD ANY SOUND ELECTION

It contains four Rules and one Note. 

First Rule. The first is that that love which moves me and makes me choose such thing should descend from above, from the love of God, so that he who chooses feel first in himself that that love, more or less, which he has for the thing which he chooses, is only for his Creator and Lord.

Second Rule. The second, to set before me a man whom I have never seen nor known, and I
 desiring all his perfection, to consider what I would tell him to do and elect for the greater glory of God our Lord, and the greater perfection of his soul, and I, doing likewise, to keep the rule which I set for the other.

Third Rule. The third, to consider, as if I were at the point of death, the form and measure which I would then want to have kept in the way of the present election, and regulating myself by that election, let me make my decision in everything.

Fourth Rule. The fourth, looking and considering how I shall find myself on the Day of Judgment, to think how I would then want to have
 deliberated about the present matter, and to take now the rule which I would then wish to have kept, in order that I may then find myself in entire pleasure and joy.

Note. The above-mentioned rules for my eternal salvation and peace having been taken, I will make my election and offering to God our Lord, conformably to the sixth Point of the First Way of making election.

TO AMEND AND REFORM ONE’S OWN LIFE

AND STATE

It is to be noted that as to those who are settled in ecclesiastical office or in matrimony -- whether they abound much or not in temporal goods -- when they have no opportunity or have not a very prompt will to make election about the things which fall under an election that can be changed, it is very helpful, in place of making election, to give them a form and way to amend and reform each his own life and state. That is, putting his creation, life and state for the glory and praise of God our Lord and the salvation of his own soul, to come and arrive at this end, he ought to consider much and ponder through the Exercises and Ways of Election, as has been explained, how large a house and household he ought to keep, how he ought to rule and govern it, how he ought to teach and instruct it by word and by example; likewise of his means, how much he ought to take for his household and house; and how much to dispense to the poor and to other pious objects, not wanting nor seeking any other thing except in all and through all the greater praise and glory of God our Lord.

For let each one think that he will benefit himself in all spiritual things in proportion as he goes out of his self-love, will and interest.

THIRD WEEK

FIRST DAY
THE FIRST CONTEMPLATION AT MIDNIGHT IS

HOW CHRIST OUR LORD WENT FROM BETHANY TO 

JERUSALEM TO THE LAST SUPPER INCLUSIVELY

(p. 152); and it contains the Preparatory Prayer, three Preludes, six Points and one Colloquy.

Prayer. The usual Preparatory Prayer.

First Prelude. The first Prelude is to bring to memory the narrative; which is here how Christ our Lord sent two Disciples from Bethany to Jerusalem to prepare the Supper, and then He Himself went there with the other Disciples; and how, after having eaten the Paschal Lamb, and having supped, He washed their feet and gave His most Holy Body and Precious Blood to His Disciples, and made them a discourse, after Judas went to sell his Lord.

Second Prelude. The second, a composition, seeing the place. It will be here to consider the road from Bethany to Jerusalem, whether broad, whether narrow, whether level, etc.; likewise the place of the Supper, whether large, whether small, whether of one kind or whether of another.

Third Prelude. The third, to ask for what I want. It will be here grief, feeling and confusion because for my sins the Lord is going to the Passion.

First Point. The first Point is to see the persons of the Supper, and, reflecting on myself, to see to drawing some profit from them.

Second Point. The second, to hear what they are talking about, and likewise to draw some profit from it.

Third Point. The third, to look at what they are doing, and draw some profit.

Fourth Point. The fourth, to consider that which Christ our Lord is suffering in His Humanity,
 or wants to suffer, according to the passage which is being contemplated, and here to commence with much vehemence and to force myself to grieve, be sad and weep, and so to labor through the other points which follow.

Fifth Point. The fifth, to consider how the Divinity hides Itself, that is, how It could destroy Its enemies and does not do it, and how It leaves the most sacred Humanity to suffer so very cruelly.

Sixth Point. The sixth, to consider how He suffers all this for my sins, etc.; and what I ought to do and suffer for Him.

Colloquy. I will finish with a Colloquy to Christ our Lord, and, at the end, with an Our Father.

Note. It is to be noted, as was explained before and in part, that in the Colloquies I ought to discuss and ask according to the subject matter, that is, according as I find myself tempted or consoled, and according as I desire to have one virtue or another, as I want to dispose of myself in one direction or another, as I want to grieve or rejoice at the thing which I am contemplating; in fine, asking that which I more efficaciously desire as to any particular things. And in this way I can make one Colloquy only, to Christ our Lord, or, if the matter or devotion move me, three Colloquies, one to the Mother, another to the Son, another to the Father, in the same form as was said in the Second Week, in the meditation of the Three Pairs, with the Note which follows The Pairs.

SECOND DAY
SECOND CONTEMPLATION 

IN THE MORNING

IT WILL BE

FROM THE SUPPER TO THE 

GARDEN INCLUSIVELY

Prayer. The usual Preparatory Prayer 

First Prelude. The first Prelude is the narrative and it will be here how Christ our Lord went down with His eleven Disciples from Mount Sion, where He made the Supper, to the Valley of Josaphat. Leaving the eight in a part of the Valley and the other three in a part of the Garden, and putting Himself in prayer, He sweats sweat as drops of blood,
 and after He prayed three times to the Father and wakened His three Disciples, and after the enemies at His voice fell down, Judas giving Him the kiss of peace, and St. Peter cutting off the ear of Malchus, and Christ putting it in its place; being taken as a malefactor, they lead Him down the valley, and then up the side, to the house of Annas.

Second Prelude. The second is to see the place. It will be here to consider the road from Mount Sion to the Valley of Josaphat, and likewise the Garden, whether wide, whether large, whether of one kind, whether of another.

Third Prelude. The third is to ask for what I want. It belongs to the Passion to ask for grief with Christ in grief, anguish with Christ in anguish, tears and interior pain at such great pain which Christ suffered for me.

First Note. In this second Contemplation, after the Preparatory Prayer is made, with the three Preludes already mentioned, the same form of proceeding will be kept through the Points and Colloquy as was kept in the first Contemplation, on the Supper.

And at the hour of Mass and Vespers two repetitions will be made on the first and second Contemplation, and then, before supper, the senses will be applied on the two above-said Contemplations, always prefixing the Preparatory Prayer and the three Preludes, according to the subject matter, in the same form as was said and explained in the Second Week.

Second Note. According as age, disposition and physical condition help the person who is exercising himself, he will make each day the five Exercises or fewer.

Third Note. In this Third Week the second and sixth Additions will in part be changed.

The second will be, immediately on awaking, to set before me where I am going and to what, and summing up a little the contemplation which I want to make, according as the Mystery shall be, to force myself, while I am getting up and dressing, to be sad and grieve over such great grief and such great suffering of Christ our Lord.

The sixth will be changed, so as not to try to bring joyful thoughts, although good and holy, as, for instance, are those on the Resurrection and on heavenly glory, but rather to draw myself to grief and to pain and anguish, bringing to mind frequently the labors, fatigues and pains of Christ our Lord, which He suffered from the moment when He was born up to the Mystery of the Passion in which I find myself at present.

Fourth Note. The Particular Examen on the Exercises and present Additions, will be made as it was made in the past Week.

Second Day. The second day at midnight, the Contemplation will be from the Garden to the house of Annas inclusive (P. 154), and in the morning from the house of Annas to the house of Caiphas inclusive (P. 155), and then the two repetitions and the application of the senses, as has been already said.

Third Day. The third day, at midnight, from the house of Caiphas to Pilate, inclusive (p. 155); and in the morning, from Pilate to Herod inclusive (p. 156); and then the repetitions and senses, in the same form as has been already said.

Fourth Day. The fourth day, at midnight, from Herod to Pilate (p. 157), doing and contemplating up to half through the Mysteries of the same house of Pilate, and then, in the Exercise of the morning, the other Mysteries which remained of the same house; and the repetitions and the senses, as has been said.

Fifth Day. The fifth day, at midnight, from the house of Pilate up to the Crucifixion (p. 158), and in the morning from His being raised on the Cross until He expired (p. 158), then the two repetitions, and the senses.

Sixth Day. The sixth day, at midnight, from the Descent from the Cross to the Tomb, exclusive (p. 159) and in the morning from the Tomb, inclusive, to the house where Our Lady was, after her Son was buried.

Seventh Day. The seventh day, a Contemplation on the whole Passion together, in the Exercise of midnight and of the morning, and in place of the two repetitions and of the senses one will consider all that day, as frequently as he can, how the most holy Body of Christ our Lord remained separated and apart from the Soul: and where and how It remained buried. Likewise, one will consider the loneliness of Our Lady, whose grief and fatigue were so great: then, on the other side, the loneliness of the Disciples.

Note. It is to be noted that whoever wants to dwell more on the Passion, has to take in each Contemplation fewer Mysteries; that is to say, in the first Contemplation, the Supper only; in the second, the Washing of the Feet; in the third, the giving of the Blessed Sacrament to them; in the fourth, the discourse which Christ made to them; and so through the other Contemplations and Mysteries.

Likewise, after having finished the Passion, let him take for an entire day the half of the whole Passion, and the second day the other half, and the third day the whole Passion.

On the contrary, whoever would want to shorten more in the Passion, let him take at midnight the Supper, in the morning the Garden, at the hour of Mass the house of Annas, at the hour of Vespers the house of Caiphas, in place of the hour before supper the house of Pilate; so that, not making repetitions, nor the Application of the Senses, he make each day five distinct Exercises, and in each Exercise take a distinct Mystery of Christ our Lord. And after thus finishing the whole Passion, he can, another day, do all the Passion together in one Exercise, or in different ones, as it will seem to him that he will be better able to help himself.

RULES

TO PUT ONESELF IN ORDER FOR THE FUTURE

AS TO EATING

First Rule. The first rule is that it is well to abstain less from bread, because it is not a food as to which the appetite is used to act so inordinately, or to which temptation urges as in the case of the other foods.

Second Rule. The second: Abstinence appears more convenient as to drinking, than as to eating bread. So, one ought to look much what is helpful to him, in order to admit it, and what does him harm, in order to discard it.

Third Rule. The third: As to foods, one ought to have the greatest and most entire abstinence, because as the appetite is more ready to act inordinately, so temptation is more ready in making trial, on this head. And so abstinence in foods, to avoid disorder, can be kept in two ways, one by accustoming oneself to eat coarse foods; the other, if one takes delicate foods, by taking them in small quantity.

Fourth Rule. The fourth: Guarding against falling into sickness, the more a man leaves off from what is suitable, the more quickly he will reach the mean which he ought to keep in his eating and drinking; for two reasons: the first, because by so helping and disposing himself, he will many times experience more the interior knowledge, consolations and Divine inspirations to show him the mean which is proper for him; the second, because if the person sees himself in such abstinence not with so great corporal strength or disposition for the Spiritual Exercises, he will easily come to judge what is more suitable to his bodily support.

Fifth Rule. The fifth: While the person is eating, let him consider as if he saw Christ our Lord eating with His Apostles, and how He drinks and how He looks and how He speaks; and let him see to imitating Him. So that the principal part of the intellect shall occupy itself in the consideration of Christ our Lord, and the lesser part in the support of the body; because in this way he will get greater system and order as to how he ought to behave and manage himself.

Sixth Rule. The sixth: Another time, while he is eating, he can take another consideration, either on the life of Saints, or on some pious Contemplation, or on some spiritual affair which he has to do, because, being intent on such thing, he will take less delight and feeling in the corporal food.

Seventh Rule. The seventh: Above all, let him guard against all his soul being intent on what he is eating, and in eating let him not go hurriedly, through appetite, but be master of himself, as well in the manner of eating as in the quantity which he eats.

Eighth Rule. The eighth: To avoid disorder, it is very helpful, after dinner or after supper, or at another hour when one feels no appetite for eating, to decide with oneself for the coming dinner or supper, and so on, each day, the quantity which it is suitable that he should eat. Beyond this let him not go because of any appetite or temptation, but rather, in order to conquer more all inordinate appetite and temptation of the enemy, if he is tempted to eat more, let him eat less.

FOURTH WEEK

THE FIRST CONTEMPLATION

HOW CHRIST OUR LORD APPEARED

TO OUR LADY

(p. 160); Prayer. The usual Preparatory Prayer. 

First Prelude. The first Prelude is the narrative, which is here how, after Christ expired on the Cross, and the Body, always united with the Divinity, remained separated from the Soul, the blessed Soul, likewise united with the Divinity, went down to Hell, and taking from there the just souls, and coming to the Sepulchre and being risen, He appeared to His Blessed Mother in Body and in Soul.

Second Prelude. The second, a composition, seeing the place; which will be here to see the arrangement of the Holy Sepulchre and the place or house of Our Lady, looking at its parts in particular; likewise the room, the oratory, etc.

Third Prelude. The third, to ask for what I want, and it will be here to ask for grace to rejoice and be glad intensely at so great glory and joy of Christ our Lord.

First Point, Second Point, and Third Point. Let the first, second and third Points be the same usual ones which we took in the Supper of Christ our Lord.

Fourth Point. The fourth, to consider how the Divinity, which seemed to hide Itself in the Passion, now appears and shows Itself so marvellously in the most holy Resurrection by Its true and most holy effects.

Fifth Point. The fifth is to consider the office of consoling which Christ our Lord bears, and to compare how friends are accustomed to console friends.

Colloquy. I will finish with a Colloquy, or Colloquies, according to the subject matter, and an Our Father.

First Note. In the following Contemplations let one go on through all the Mysteries of the Resurrection, in the manner which follows below, up to the Ascension inclusive, taking and keeping in the rest the same form and manner in all the Week of the Resurrection which was taken in all the Week of the Passion. So that, for this first Contemplation, on the Resurrection, let one guide himself as to the Preludes according to the subject matter; and as to the five Points, let them be the same; and let the Additions which are below be the same; and so in all which remains, he can guide himself by the method of the Week of the Passion, as in repetitions, the five Senses, in shortening or lengthening the Mysteries.

Second Note. The second note: Commonly in this Fourth Week, it is more suitable than in the other three past to make four Exercises, and not five: the first, immediately on rising in the morning; the second, at the hour of Mass, or before dinner, in place of the first repetition; the third, at the hour of Vespers, in place of the second repetition; the fourth, before supper, bringing the five Senses on the three Exercises of the same day, noting and lingering on the more principal parts, and where one has felt greater spiritual movements and relish.

Third Note. The third: Though in all the Contemplations so many Points were given in certain number -- as three, or five, etc., the person who is contemplating can set more or fewer Points, according as he finds it better for him. For which it is very helpful, before entering on the Contemplation, to conjecture and mark in certain number the Points which he is to take.

Fourth Note. In this fourth week, in all the ten Additions the second, the sixth, the seventh and the tenth are to be changed.

The second will be, immediately on awaking, to put before me the Contemplation which I have to make, wanting to arouse feeling and be glad at the great joy and gladness of Christ our Lord.

The sixth, to bring to memory and think of things that move to spiritual pleasure, gladness and joy, as of heavenly glory.

The seventh, to use light or temporal comforts -- as, in summer, the coolness; and in winter, the sun or heat -- as far as the soul thinks or conjectures that it can help it to be joyful in its Creator and Redeemer.

The tenth: in place of penance, let one regard temperance and all moderation; except it is question of precepts of fasting or of abstinence which the Church commands; because those are always to be fulfilled, if there is no just impediment.

CONTEMPLATION TO GAIN LOVE

Note. First, it is well to remark two things: the first is that love ought to be put more in deeds than in words.

The second, love consists in interchange between the two parties; that is to say in the lover’s giving and communicating to the beloved what he has or out of what he has or can; and so, on the contrary, the beloved to the lover. So that if the one has knowledge, he give to the one who has it not. The same of honors, of riches; and so the one to the other.

CONTEMPLATION TO GAIN LOVE

Prayer. The usual Prayer.

First Prelude. The first Prelude is a composition, which is here to see how I am standing before God our Lord, and of the Angels and of the Saints interceding for me.

Second Prelude. The second, to ask for what I want. It will be here to ask for interior knowledge of so great good received, in order that being entirely grateful, I may be able in all to love and serve His Divine Majesty.

First Point. The First Point is, to bring to memory the benefits received, of Creation, Redemption and particular gifts, pondering with much feeling how much God our Lord has done for me, and how much He has given me of what He has, and then the same Lord desires to give me Himself as much as He can, according to His Divine ordination.

And with this to reflect on myself, considering with much reason and justice, what I ought on my side to offer and give to His Divine Majesty, that is to say, everything that is mine, and myself with it, as one who makes an offering with much feeling:

Take, Lord, and receive all my liberty, my memory, my intellect, and all my will -- all that I have and possess. Thou gavest it to me: to Thee, Lord, I return it! All is Thine, dispose of it according to all Thy will. Give me Thy love and grace, for this is enough for me.

Second Point. The second, to look how God dwells in creatures, in the elements, giving them being, in the plants vegetating, in the animals feeling in them, in men giving them to understand:
 and so in me, giving me being, animating me, giving me sensation and making me to understand;
 likewise making a temple of me, being created to the likeness and image of His Divine Majesty; reflecting as much on myself in the way which is said in the first Point, or in another which I feel to be better. In the same manner will be done on each Point which follows.

Third Point. The third, to consider how God works and labors for me in all things created on the face of the earth -- that is, behaves like one who labors -- as in the heavens, elements, plants, fruits, cattle, etc., giving them being, preserving them, giving them vegetation and sensation, etc.

Then to reflect on myself.

Fourth Point. The fourth, to look how all the good things and gifts descend from above, as my poor power from the supreme and infinite power from above; and so justice, goodness, pity, mercy, etc.; as from the sun descend the rays, from the fountain the waters, etc.

Then to finish reflecting on myself, as has been said.

I will end with a Colloquy and an Our Father.

THREE METHODS OF PRAYER

AND FIRST ON THE COMMANDMENTS

FIRST METHOD

The first Method of Prayer is on the Ten Commandments, and on the Seven Deadly Sins, on the Three Powers of the Soul and on the Five Bodily Senses. This method of prayer is meant more to give form, method and exercises, how the soul may prepare itself and benefit in them, and that the prayer may be acceptable, rather than to give any form or way of praying.

I. The Ten Commandments

First let the equivalent of the second Addition of the Second Week be made; that is, before entering on the prayer, let the spirit rest a little, the person being seated or walking about, as may seem best to him, considering where he is going and to what. And this same addition will be made at the beginning of all Methods of Prayer.

Prayer. A Preparatory Prayer, as, for example, to ask grace of God our Lord that I may be able to know in what I have failed as to the Ten Commandments; and likewise to beg grace and help to amend in future, asking for perfect understanding of them, to keep them better and for the greater glory and praise of His Divine Majesty.

For the first Method of Prayer, it is well to consider and think on the First Commandment, how I have kept it and in what I have failed, keeping to the rule of spending the space of time one says the Our Father and the Hail Mary three times; and if in this time I find faults of mine, to ask pardon and forgiveness for them, and say an Our Father. Let this same method be followed on each one of the Ten Commandments.

First Note. It is to be noted that when one comes to think on a Commandment on which he finds he has no habit of sinning, it is not necessary for him to delay so much time, but according as one finds in himself that he stumbles more or less on that Commandment so he ought to keep himself more or less on the consideration and examination of it. And the same is to be observed on the Deadly Sins.

Second Note. After having finished the discussion already mentioned on all the Commandments, accusing myself on them and asking grace and help to amend hereafter, I am to finish with a Colloquy to God our Lord, according to the subject matter.

II. On Deadly Sins

About the Seven Deadly Sins, after the Addition, let the Preparatory Prayer be made in the way already mentioned, only with the difference that the matter here is of sins that have to be avoided, and before of Commandments that have to be kept: and likewise let the order and rule already mentioned be kept, and the Colloquy.

In order to know better the faults committed in the Deadly Sins, let their contraries be looked at: and so, to avoid them better, let the person purpose and with holy exercises see to acquiring and keeping the seven virtues contrary to them.

III. On the Powers of the Soul

Way. On the three powers of the soul let the same order and rule be kept as on the Commandments, making its Addition, Preparatory Prayer and Colloquy.

IV. On the Bodily Senses

Way. About the five bodily senses the same order always will be kept, but changing their matter.

Note. Whoever wants to imitate Christ our Lord in the use of his senses, let him in the Preparatory Prayer recommend himself to His Divine Majesty, and after considering on each sense, say a Hail Mary or an Our Father.

And whoever wants to imitate Our Lady in the use of the senses, let him in the Preparatory Prayer recommend himself to her, that she may get him grace from Her Son and Lord for it; and after considering on each sense, say a Hail Mary.

SECOND METHOD OF PRAYER

It is by contemplating the meaning of each word of the Prayer.

Addition. The same Addition which was in the First Method of Prayer will be in this second.

Prayer. The Preparatory Prayer will be made according to the person to whom the prayer is addressed.

Second Method of Prayer. The Second Method of Prayer is that the person, kneeling or seated, according to the greater disposition in which he finds himself and as more devotion accompanies him, keeping the eyes closed or fixed on one place, without going wandering with them, says Father, and is on the consideration of this word as long as he finds meanings, comparisons, relish and consolation in considerations pertaining to such word. And let him do in the same way on each word of the Our Father, or of any other prayer which he wants to say in this way.

First Rule. The first Rule is that he will be an hour on the whole Our Father in the manner already mentioned. Which finished, he will say a Hail Mary, Creed, Soul of Christ, and Hail, Holy Queen, vocally or mentally, according to the usual way.

Second Rule. The Second Rule is that, should the person who is contemplating the Our Father find in one word, or in two, matter so good to think over, and relish and consolation, let him not care to pass on, although the hour ends on what he finds. The hour finished, he will say the rest of the Our Father in the usual way.

Third Rule. The third is that if on one word or two of the Our Father one has lingered for a whole hour, when he will want to come back another day to the prayer, let him say the above-mentioned word, or the two, as he is accustomed; and on the word which immediately follows let him commence to contemplate, according as was said in the second Rule.

First Note. It is to be noted that, the Our Father finished, in one or in many days, the same has to be done with the Hail Mary and then with the other prayers, so that for some time one is always exercising himself in one of them.

Second Note. The second note is that, the prayer finished, turning, in few words, to the person to whom he has prayed, let him ask for the virtues or graces of which he feels he has most need.

THIRD METHOD OF PRAYER

It will be by rhythm.

Addition. The Addition will be the same as in the First and Second Methods of Prayer.

Prayer. The Preparatory Prayer will be as in the Second Method of Prayer.

Third Method of Prayer. The Third Method of Prayer is that with each breath in or out, one has to pray mentally, saying one word of the Our Father, or of another prayer which is being recited: so that only one word be said between one breath and another, and while the time from one breath to another lasts, let attention be given chiefly to the meaning of such word, or to the person to whom he recites it, or to his own baseness, or to the difference from such great height to his own so great lowness. And in the same form and rule he will proceed on the other words of the Our Father; and the other prayers, that is to say, the Hail Mary, the Soul of Christ, the Creed, and the Hail, Holy Queen, he will make as he is accustomed.

First Rule. The First Rule is, on the other day, or at another hour, that he wants to pray, let him say the Hail Mary in rhythm, and the other prayers as he is accustomed; and so on, going through the others.

Second Rule. The second is that whoever wants to dwell more on the prayer by rhythm, can say all the above-mentioned prayers or part of them, keeping the same order of the breath by rhythm, as has been explained.

THE MYSTERIES OF THE LIFE OF

CHRIST OUR LORD

Note. It is to be noted in all the following Mysteries, that all the words which are inclosed in parentheses
 are from the Gospel itself and not those which are outside.

And in each Mystery, for the most part, three Points will be found to meditate and contemplate on with greater ease.

OF THE ANNUNCIATION OF OUR

LADY

St. Luke writes in the first Chapter [26-39].

First Point. The first Point is that the Angel St. Gabriel, saluting Our Lady, announced to her the Conception of Christ our Lord. “The Angel entering where Mary was, saluted her saying: ‘Hail full of grace. Thou shalt conceive in thy womb and shalt bring forth a son.’”

Second Point. The second, the Angel confirms what he said to Our Lady, telling of the conception of St. John Baptist, saying to her: “‘And behold thy cousin Elizabeth hath conceived a son in her old age.’”

Third Point. The third, Our Lady answered the Angel: “‘Behold the handmaid of the Lord: be it done to me according to thy word!’”

OF THE VISITATION OF OUR LADY TO ELIZABETH

St. Luke speaks in the first Chapter [39-57].

First Point. First: As Our Lady visited Elizabeth, St. John Baptist, being in his mother’s womb, felt the visitation which Our Lady made. “And when Elizabeth heard the salutation of Our Lady, the infant leaped in her womb. And Elizabeth, full of the Holy Ghost, cried out with a loud voice, and said: ‘Blessed be thou among women and blessed be the fruit of thy womb!’”

Second Point. Second: Our Lady sings the canticle, saying: “‘My soul doth magnify the Lord!’”

Third Point. Third: “Mary abode with Elizabeth about three months: and then she returned to her house.”

OF THE BIRTH OF CHRIST OUR LORD

St. Luke speaks in the second Chapter [1-15].

First Point. First: Our Lady and her husband Joseph go from Nazareth to Bethlehem. “Joseph went up from Galilee to Bethlehem, to acknowledge subjection to Caesar, with Mary his spouse and wife, already with child.”

Second Point. Second: “She brought forth her first-born Son and wrapped Him up with swaddling clothes and laid Him in the manger.”

Third Point. Third: “There came a multitude of the heavenly army, which said: ‘Glory be to God in the heavens.’”

OF THE SHEPHERDS

St. Luke writes in the second Chapter [8-21].

First Point. First: The birth of Christ our Lord is manifested to the Shepherds by the Angel. “‘I manifest to you great Joy, for this day is born the Saviour of the world.”‘

Second Point. Second: The Shepherds go to Bethlehem. “They came with haste and they found Mary and Joseph, and the infant put in the manger.”

Third Point. Third: “The Shepherds returned glorifying and praising the Lord.”

OF THE CIRCUMCISION

St. Luke writes in the second Chapter [21].

First Point. First: They circumcised the Child Jesus. 

Second Point. Second: “His Name was called Jesus, which was called by the Angel, before He was conceived in the womb.”

Third Point. Third: They gave back the Child to His Mother, who had compassion for the Blood which came from her Son.

OF THE THREE MAGI KINGS

St. Matthew writes in the second Chapter [1-13].

First Point. First: The three Magi Kings, guiding themselves by the star, came to adore Jesus, saying: “‘We have seen His star in the East and are come to adore Him.’”
Second Point. Second: They adored Him and offered gifts to Him. “Falling down on the earth, they adored Him, and they offered Him gifts, gold, frankincense and myrrh.”

Third Point. Third: “They received answer while sleeping that they should not return to Herod, and went back by another way to their country.”

OF THE PURIFICATION OF OUR LADY AND 

PRESENTATION OF THE CHILD JESUS

St. Luke writes, Chapter 2 [23-39]. 

First Point. First: They bring the Child Jesus to the Temple, that He may be presented to the Lord as first-born; and they offer for Him “a pair of turtle doves or two young pigeons.”

Second Point. Second: Simeon coming to the Temple “took Him into his arms” saying: “‘Now Thou dost dismiss Thy servant, O Lord, in peace!’”

Third Point. Third: Anna “coming afterwards confessed to the Lord, and spoke of Him to all that were hoping for the redemption of Israel.”

OF THE FLIGHT TO EGYPT

St. Matthew writes in the second Chapter [13-16].

First Point. First: Herod wanted to kill the Child Jesus, and so killed the Innocents, and before their death the Angel warned Joseph to fly into Egypt: “‘Arise and take the Child and His Mother, and fly to Egypt.’”

Second Point. Second: He departed for Egypt. “Who arising by night departed to Egypt.”

Third Point. Third: He was there until the death of Herod.

OF HOW CHRIST OUR LORD RETURNED 

FROM EGYPT

St. Matthew writes in the second Chapter [19-23].

First Point. First: The Angel warns Joseph to return to Israel. “‘Arise and take the Child and His Mother and go to the land of Israel.’”

Second Point. Second: Rising, he came to the land of Israel.

Third Point. Third: Because Archelaus, son of Herod, was reigning in Judea, he withdrew into Nazareth.

OF THE LIFE OF CHRIST OUR LORD FROM 

TWELVE TO THIRTY YEARS

St. Luke writes in the second Chapter [51, 52].

First Point. First: He was obedient to His parents: “He advanced in wisdom, age and grace.”

Second Point. Second: It appears that
 He exercised the trade of carpenter, as St. Mark shows he means
 in the sixth chapter. “‘Perhaps this is that carpenter? ‘“

OF THE COMING OF CHRIST TO THE TEMPLE 

WHEN HE WAS OF THE AGE OF 

TWELVE YEARS

St. Luke writes in the second Chapter [42-51].

First Point. First: Christ our Lord, of the age of twelve years, went up from Nazareth to Jerusalem.

Second Point. Second: Christ our Lord remained in Jerusalem, and His parents did not know it.

Third Point. Third: The three days passed, they found Him disputing in the Temple, and seated in the midst of the doctors, and His parents asking Him where He had been, He answered: “‘Did you not know that it behooves Me to be in the things which are My Father’s?’”

OF HOW CHRIST WAS BAPTIZED

St. Matthew writes in the third Chapter [13-17].

First Point. First: Christ our Lord, after having taken leave of His Blessed Mother, came from Nazareth to the River Jordan, where St. John Baptist was.

Second Point. Second: St. John baptized Christ our Lord, and wanting to excuse himself, thinking himself unworthy of baptizing Him, Christ said to him: “Do this for the present, for so it is necessary that we fulfill all justice.’”

Third Point. Third: “The Holy Spirit came and the voice of the Father from heaven affirming: ‘This is My beloved Son, in Whom I am well pleased.’”

OF HOW CHRIST WAS TEMPTED

St. Luke writes in the fourth Chapter [1-14] and St. Matthew fourth Chapter [1-12].

First Point. First: After being baptized, He went to the Desert, where He fasted forty days and forty nights.

Second Point. Second: He was tempted by the enemy three times. “The tempter coming to Him said to Him: ‘If Thou be the Son of God, say that these stones be turned into bread.’ ‘Cast Thyself down from here.’ ‘If prostrate on the earth Thou wilt adore me, I will give Thee all this which Thou seest.’”

Third Point. Third: “The Angels came and ministered to Him.”

OF THE CALL OF THE APOSTLES

First Point. First: it seems that
 St. Peter and St. Andrew were called three times: first, to some knowledge; this is clear from St. John in the first Chapter: secondly, to follow Christ in some way with the purpose of returning to possess what they had left, as St. Luke says in the fifth Chapter: thirdly, to follow Christ our Lord forever, as St. Matthew says in the fourth Chapter and St. Mark in the first.

Second Point. Second: He called Philip, as is in the first Chapter of St. John, and Matthew as Matthew himself says in the ninth Chapter.

Third Point. Third: He called the other Apostles, of whose special call the Gospel does not make mention.

And three other things also would be to be considered:

The first, how the Apostles were of uneducated and low condition;

The second, the dignity to which they were so sweetly called;

The third, the gifts and graces by which they were raised above all the Fathers of the New and Old Testaments.

OF THE FIRST MIRACLE 

PERFORMED AT THE MARRIAGE OF CANA, GALILEE

St. John writes Chapter 2 [1-12].

First Point. First: Christ our Lord was invited with His Disciples to the marriage. 

Second Point. Second: The Mother tells her Son of the failure of the wine, saying: “‘They have no wine,’”and bade the servants: “‘Whatsoever He shall say to you, do ye.’”

Third Point. Third: “He changed the water into wine and manifested His glory, and His Disciples believed in Him.”

OF HOW CHRIST CAST OUT OF THE TEMPLE  

THOSE WHO WERE SELLING

St. John writes Chapter 2 [13-18].

First Point. First: With a whip made of cords, He cast out of the Temple all those who were selling.

Second Point. Second: He turned over the tables and money of the rich bankers who were in the Temple.

Third Point. Third: To the poor who sold doves, He mildly said: “‘Take these things from here, and make not My house a house of traffic.’”

OF THE SERMON WHICH CHRIST MADE 

ON THE MOUNT

St. Matthew writes in the fifth Chapter [1-48].

First Point. First: To His beloved Disciples He speaks apart about the Eight Beatitudes: “‘Blessed the poor of spirit, the meek, the merciful, those who weep, those who suffer hunger and thirst for justice, the clean of heart, the peaceful, and those who suffer persecution.’”

Second Point. Second: He exhorts them to use their talents well: “‘So let your light shine before men, that they may see your good works and glorify your Father Who is in the heavens.’”

Third Point. Third: He shows Himself not a transgressor, but a perfector of the law; explaining the precept of not killing, not committing fornication, not being guilty of perjury, and of loving enemies. “‘I say to you that you love your enemies and do good to them that hate you.’”

OF HOW CHRIST OUR LORD MADE THE 

TEMPEST OF THE SEA BE CALM

St. Matthew writes Chapter 8 [23-28].

First Point. First: Christ our Lord being asleep at sea, a great tempest
 arose.

Second Point. Second: His Disciples, frightened, awakened Him. Whom He reprehends for the little faith which they had, saying to them: “‘What do you fear, ye of little faith!’”

Third Point. Third: He commanded the winds and the sea to cease: and, so ceasing, the sea became calm: at which the men wondered, saying: “‘Who is this whom the wind and the sea obey?’”

OF HOW CHRIST WALKED ON THE SEA

St. Matthew writes Chapter 14 [22-34]. 

First Point. First: Christ our Lord being on the mountain, made His Disciples go to the little boat. And having dismissed the multitude, He commenced to pray alone.

Second Point. Second: The little boat was beaten by the waves. To which Christ came walking on the water; and the Disciples thought it was an apparition.

Third Point. Third: Christ saying to them: “‘It is I, fear not,’” St. Peter, by His command, came to Him walking on the water. Doubting, he commenced to sink, but Christ our Lord freed him and reprehended him for his little faith, and then, as He entered into the little boat, the wind ceased.

OF HOW THE APOSTLES WERE SENT

TO PREACH

St. Matthew writes in the tenth Chapter

First Point. First: Christ called His beloved Disciples and gave them power to cast out the demons from human bodies and to cure all the diseases.

Second Point. Second: He teaches them of prudence and patience: “‘Behold, I send you as sheep in the midst of wolves. Be ye therefore wise as serpents and simple as doves.’”

Third Point. Third: He gives them the way to go. “‘Do not want to possess gold nor silver: what you have freely received, freely give.’” And He gave them matter to preach. “‘Going you shall preach, saying: ‘The Kingdom of Heaven has approached.’”

OF THE CONVERSION OF MAGDALEN

St. Luke writes in the seventh Chapter [36-50].

First Point. First: Magdalen enters where Christ our Lord is seated at the table in the house of the Pharisee. She bore a vase of alabaster full of ointment.

Second Point. Second: Standing behind the Lord near His feet, she commenced to wash them with tears and dried them with the hairs of her head, and kissed His feet and anointed them with ointment.

Third Point. Third: When the Pharisee accused Magdalen, Christ speaks in her defence, saying: “‘Many sins are forgiven her because she loves much.’ And He said to the woman: ‘Thy faith hath made thee safe: go in peace.’”

OF HOW CHRIST OUR LORD GAVE TO EAT

FIVE THOUSAND MEN

St. Matthew writes in the fourteenth Chapter [13-22].

First Point. First: The Disciples, as it was getting late, ask Christ to dismiss the multitude of men who were with Him.

Second Point. Second: Christ our Lord commands that they bring Him bread, and commanded that they should be seated at the table, and blessed and broke and gave the bread to His Disciples, and the Disciples to the multitude.

Third Point. Third: “They did eat and were filled and there were twelve baskets over.”

OF THE TRANSFIGURATION OF CHRIST

St. Matthew writes in the seventeenth Chapter [1-14].

First Point. First: Taking along His beloved Disciples, Peter, James, John, Christ our Lord was transfigured, and His face did shine as the sun, and His garments as the snow.

Second Point. Second: He was speaking with Moses and Elias.

Third Point. Third: St. Peter saying that they would make three tabernacles, a voice from heaven sounded, which said: “‘This is My beloved Son, hear ye Him!’” When His Disciples heard this voice, they fell for fear on their faces; and Christ our Lord touched them and said to them: “‘ Arise and fear not. Tell this vision to no one until the Son of Man be risen.’”

OF THE RESURRECTION OF LAZARUS

John, Chapter 11 [1-46].

First Point. First: Martha and Mary sent word to Christ our Lord of the illness of Lazarus. Knowing it, He delayed for two days, that the miracle might be more evident.

Second Point. Second: Before He raises him, He asks the one and the other to believe, saying: “‘I am the resurrection and life; he who believeth in Me, although he be dead, shall live.’”

Third Point. Third: He raises him, after having wept and prayed. And the manner of raising him was by commanding: “‘Lazarus, come forth!’”

OF THE SUPPER AT BETHANY

Matthew, Chapter 26 [1-14].

First Point. First: The Lord sups in the house of Simon the Leper, along with Lazarus.

Second Point. Second: Mary pours the ointment on the head of Christ.

Third Point. Third: Judas murmurs, saying: “‘For what is this waste of ointment?’” But He a second time excuses Magdalen, saying: “‘Why are you troublesome to this woman? for she hath wrought a good work upon Me.’”

PALM SUNDAY

Matthew, Chapter 21 [1-12].

First Point. First: The Lord sends for the ass and the foal, saying: “Loose them and bring them to Me, and if any one shall say anything to you, say ye that the Lord hath need of them, and forthwith he will let them go.”

Second Point. Second: He mounted upon the ass, which was covered with the garments of the Apostles.

Third Point. Third: They went out to receive Him, strewing in the way their garments and the branches of the trees, saying: “‘Save us, Son of David, blessed is He that cometh in the name of the Lord: Save us in the heights!’”

OF THE PREACHING IN THE TEMPLE

Luke, Chapter 19 [47, 48].

First Point. First: He was every day teaching in the Temple.

Second Point. Second: The preaching finished, since there was no one who would receive Him in Jerusalem, He used to return to Bethany.

OF THE SUPPER

Matthew 26; John 13.

First Point. First: He ate the Paschal Lamb with His twelve Apostles, to whom He foretold His death. “‘In truth, I say to you that one of you is to sell Me.’”

Second Point. Second: He washed the Disciples’ feet, even those of Judas, commencing from St. Peter, who, considering the Majesty of the Lord and his own baseness, not wanting to consent, said: “Lord, dost Thou wash my feet?” But St. Peter did not know that in that He gave an example of humility, and for this He said: “‘I have given you an example, that you may do as I did.’”

Third Point. Third: He instituted the most sacred sacrifice of the Eucharist, to be the greatest mark of His love, saying: “‘Take and eat.’” The Supper finished, Judas went forth to sell Christ our Lord.

OF THE MYSTERIES DONE FROM THE SUPPER

TO THE GARDEN, INCLUSIVE

Matthew, Chapter 26, and Mark, Chapter 14.

First Point. First: The Supper finished, and singing the hymn, the Lord went to Mount Olivet with His Disciples, who were full of fear; and leaving the eight in Gethsemani, He said: “‘Sit ye here till I go yonder to pray.’”

Second Point. Second: Accompanied by St. Peter, St. James and St. John, He prayed three times to the Lord, saying: “‘Father, if it be possible, let this chalice pass from Me. Nevertheless, let not My will be done, but Thine.’” And being in agony, He prayed the longer.

Third Point. Third: He came into such fear, that He said: “‘My soul is sorrowful unto death,’” and He sweated blood so plentiful, that St. Luke says: “His sweat was as drops of blood which were running on the earth;” which supposes that the garments were already full of blood.

OF THE MYSTERIES DONE FROM THE GARDEN 

TO THE HOUSE OF ANNAS, INCLUSIVE

Matthew 26, Luke 22, Mark 15.

First Point. First: The Lord lets Himself be kissed by Judas and taken as a robber, to whom He said: “‘You have come out as to a robber to apprehend Me with clubs and arms; when I was daily with you in the Temple teaching and you did not take Me.”‘ And He saying: “‘Whom seek ye?”‘ the enemies fell on the earth.

Second Point. Second: St. Peter wounded a servant of the High Priest, and the meek Lord said to Peter: “‘Return thy sword into its place,’” and He healed the wound of the servant.

Third Point. Third: Left by His Disciples, He is taken to Annas, where St. Peter, who had followed Him from afar, denied Him once, and a blow was given Christ by one saying to Him: “‘Answerest Thou the High Priest so?”‘

OF THE MYSTERIES DONE FROM THE HOUSE OF ANNAS 

TO THE HOUSE OF CAIPHAS, INCLUSIVE

First Point. First: They take Him bound from the house of Annas to the house of Caiphas, where St. Peter denied Him twice, and looked at by the Lord, going forth he wept bitterly.

Second Point. Second: Jesus was all that night bound.

Third Point. Third: Besides, those who held Him captive mocked Him and struck Him and covered His face and gave Him buffets and asked Him: “‘Prophesy to us, who is he that struck Thee?’” and like things, blaspheming against Him.

OF THE MYSTERIES DONE FROM THE HOUSE

OF CAIPHAS TO THAT OF PILATE, INCLUSIVE 

Matthew 26, Luke 23, Mark 15.

First Point. First: The whole multitude of the Jews
 take Him to Pilate and accuse Him before him, saying: “‘We have found that this man tried to ruin our people and forbade to pay tribute to Caesar.’”

Second Point. Second: Pilate, after having examined Him once and again, said: “‘I find no fault.’”

Third Point. Third: The robber Barabbas was preferred to Him. “They all cried, saying: ‘Give us not this man, but Barabbas!’”

OF THE MYSTERIES DONE FROM THE HOUSE 

OF PILATE TO THAT OF HEROD

First Point. First: Pilate sent Jesus, a Galilean, to Herod, Tetrarch of Galilee.

Second Point. Second: Herod, curious, questioned Him much and He answered him nothing, although the Scribes and Priests were accusing Him constantly.

Third Point. Third: Herod despised Him with his army, clothing Him with a white garment.

OF THE MYSTERIES DONE FROM THE HOUSE 

OF HEROD TO THAT OF PILATE

Matthew 26,
 Luke 23, Mark 15, and John 19.

First Point. First: Herod sends Him back to Pilate. By this they were made friends, who before were enemies.

Second Point. Second: Pilate took Jesus and scourged Him; and the soldiers made a crown of thorns and put it on His head, and they clothed Him with purple and came to Him and said: “‘Hail, King of the Jews!’“, and they gave Him buffets.

Third Point. Third: He brought Him forth in the presence of all. “Then Jesus went forth crowned with thorns and clothed with a purple garment, and Pilate said to them: ‘Here is the Man!’” and when the Priests saw Him, they shouted, saying: “‘Crucify, crucify Him!’”

OF THE MYSTERIES DONE FROM THE HOUSE 

OF PILATE TO THE CROSS, INCLUSIVE

John 19 [15-20].

First Point. First: Pilate, seated as judge, delivered Jesus to them to crucify Him, after the Jews had denied Him for king, saying: “‘We have no king but Caesar!‘“ 

Second Point. Second: He took the Cross on His shoulders and not being able to carry it, Simon of Cyrene was constrained to carry it after Jesus.

Third Point. Third: They crucified Him between two thieves, setting this title: “Jesus of Nazareth, King of the Jews.”

OF THE MYSTERIES ON THE CROSS

John 19 [25-37].

First Point. First: He spoke seven words on the Cross: He prayed for those who were crucifying Him; He pardoned the thief; He recommended St. John to His Mother and His Mother to St. John; He said with a loud voice: “‘I thirst,’” and they gave Him gall and vinegar; He said that He was abandoned; He said: “It is consummated”; He said: “Father, into Thy hands I commend My spirit!”

Second Point. Second: The sun was darkened, the stones broken, the graves opened, the veil of the Temple was rent in two from above below.

Third Point. Third: They blaspheme Him, saying: “‘Thou wert He who destroyest the Temple of God; come down from the Cross.”‘ His garments were divided; His side, struck with the lance, sent forth water and blood.

OF THE MYSTERIES FROM THE CROSS TO 

THE SEPULCHRE, INCLUSIVE

lbidem.

First Point. First: He was let down from the Cross by Joseph and Nicodemus, in presence of His sorrowful Mother.

Second Point. Second: The Body was carried to the Sepulchre and anointed and buried.

Third Point. Third: Guards were set.

OF THE RESURRECTION OF CHRIST OUR LORD

OF HIS FIRST APPARITION

First Point. First: He appeared to the Virgin Mary. This, although it is not said in Scripture, is included in saying that He appeared to so many others, because Scripture supposes that we have understanding,
 as it is written: “‘Are you also without understanding?”‘

OF THE SECOND APPARITION

Mark, Chapter 16 [9].

First Point. First: Mary Magdalen, Mary, the mother of James, and Salome come very
 early to the Sepulchre saying: “‘Who shall lift for us the stone from the door of the Sepulchre?’”

Second Point. Second: They see the stone lifted, and the Angel, who says: “‘You seek Jesus of Nazareth. He is already risen, He is not here.’”

Third Point. Third: He appeared to Mary, who remained about the Sepulchre after the others had gone.

OF THE THIRD APPARITION

St. Matthew, last Chapter.

First Point. First: These Maries go from the Sepulchre with fear and joy, wanting to announce to the Disciples the Resurrection of the Lord.

Second Point. Second: Christ our Lord appeared to them on the way, saying to them: “Hail:” and they approached and threw themselves at His feet and adored Him.

Third Point. Third: Jesus says to them: “‘Fear not! Go and tell My brethren that they go into Galilee, for there they shall see Me.’”

OF THE FOURTH APPARITION

Last Chapter of Luke [12, 34].

First Point. First: Having heard from the women that Christ was risen, St. Peter went quickly to the Sepulchre.

Second Point. Second: Entering into the Sepulchre, he saw only the cloths with which the Body of Christ our Lord had been covered, and nothing else.

Third Point. Third: As St. Peter was thinking of these things, Christ appeared to Him, and therefore the Apostles said: “‘Truly the Lord has risen and appeared to Simon.’”

OF THE FIFTH APPARITION

In the last Chapter of St. Luke.

First Point. First: He appeared to the Disciples who were going to Emmaus, talking of Christ.

Second Point. Second: He reproves them, showing by the Scriptures that Christ had to die and rise again: “‘O foolish and slow of heart to believe all that the Prophets have spoken! Was it not necessary that Christ should suffer and so enter into His glory?”‘

Third Point. Third: At their prayer, He lingers there, and was with them until, in giving them Communion, He disappeared. And they, returning, told the Disciples how they had known Him in the Communion.

OF THE SIXTH APPARITION

John, Chapter 20 [19-24].

First Point. First: The Disciples, except St. Thomas, were gathered together for fear of the Jews.

Second Point. Second: Jesus appeared to them, the doors being shut, and being in the midst of them, He says: “‘Peace be with you!’”

Third Point. Third: He gives them the Holy Ghost, saying to them: “‘Receive ye the Holy Ghost: to those whose sins you shall forgive, to them they shall be forgiven.’”

THE SEVENTH APPARITION

John 20 [24-30].

First Point. First: St. Thomas, incredulous because he was absent from the preceding apparition, says: “If I do not see Him, I will not believe.”

Second Point. Second: Jesus appears to them eight days from that, the doors being shut, and says to St. Thomas: “‘Put here thy finger and see the truth; and be not incredulous, but believing.’”

Third Point. Third: St. Thomas believed, saying: “‘My Lord and my God!” Christ said to him: “‘Blessed are those who have not seen and have believed.’”

OF THE EIGHTH APPARITION

John, last Chapter [1-24].

First Point. First: Jesus appears to seven of His Disciples
 who were fishing, and had taken nothing all night; and spreading the net by His command, “They were not able to draw it out for the multitude of the fishes.”

Second Point. Second: By this miracle St. John knew Him and said to St. Peter: “‘It is the Lord!’” He cast himself into the sea and came to Christ.

Third Point. Third: He gave them to eat part of a fish roasted, and a comb of honey,
 and recommended the sheep to St. Peter, having first examined him three times on charity, and says to him: “‘Feed My sheep! ‘“

OF THE NINTH APPARITION

Matthew, last Chapter [16-end].

First Point. First: The Disciples, by command of the Lord, go to Me. Thabor.

Second Point. Second: Christ appears to them and says: “‘All power is given to Me in heaven and on earth.’”

Third Point. Third: He sent them through all the world to preach, saying: “‘Go and teach ye all nations, baptizing them in the name of the Father and of the Son and of the Holy Ghost.’”

OF THE TENTH APPARITION

In the First Epistle to the Corinthians, Chapter 15 [7]. “Afterwards He was seen by more than five hundred brethren together.”

OF THE ELEVENTH APPARITION

In the First Epistle to the Corinthians, Chapter 15 [7]. “Afterwards He appeared to St. James.”

OF THE TWELFTH APPARITION

He appeared to Joseph of Arimathea, as is piously meditated and is read in the lives of the Saints.

OF THE THIRTEENTH APPARITION

First Epistle to the Corinthians, Chapter 15 [8]. He appeared to St. Paul after the Ascension. “‘Last of all, He appeared to me, as one born out of due time.’”

He appeared also in soul to the Holy Fathers of Limbo, and after taking them out and having taken His Body again, He appeared to the Disciples many times, and dealt with them.

OF THE ASCENSION OF CHRIST OUR LORD

Acts 1 [1-12].

First Point. First: After He appeared for the space of forty days to the Apostles, giving many arguments and doing many signs, and speaking of the kingdom of God, He bade them await in Jerusalem the Holy Ghost promised.

Second Point. Second: He brought them out to Mt. Olivet, and in their presence He was raised up and a cloud made Him disappear from their eyes.

Third Point. Third: They looking to heaven, the Angels say to them: “‘Men of Galilee, why stand you looking to heaven? This Jesus, Who is taken from your eyes to heaven, shall so come as you saw Him go into heaven.’”

Rules For Perceiving And Knowing In Some Manner The Different Movements  Which Are Caused In The Soul The Good, To Receive Them, And The Bad  To Reject Them. And They Are More  Proper For The First Week.

 First Rule. The first Rule: In the persons who go from mortal sin to mortal sin, the enemy is commonly used to propose to them apparent pleasures, making them imagine sensual delights and pleasures in order to hold them more and make them grow in their vices and sins. In these persons the good spirit uses the opposite method, pricking them and biting their consciences through the process of reason.

Second Rule. The second: In the persons who are going on intensely cleansing their sins and rising from good to better in the service of God our Lord, it is the method contrary to that in the first Rule, for then it is the way of the evil spirit to bite, sadden and put obstacles, disquieting with false reasons, that one may not go on; and it is proper to the good to give courage and strength, consolations, tears, inspirations and quiet, easing, and putting away all obstacles, that one may go on in well doing.

Third Rule. The third: Of Spiritual Consolation. I call it consolation when some interior movement in the soul is caused, through which the soul comes to be inflamed with love of its Creator and Lord; and when it can in consequence love no created thing on the face of the earth in itself, but in the Creator of them all.

Likewise, when it sheds tears that move to love of its Lord, whether out of sorrow for one’s sins, or for the Passion of Christ our Lord, or because of other things directly connected with His service and praise.

Finally, I call consolation every increase of hope, faith and charity, and all interior joy which calls and attracts to heavenly things and to the salvation of one’s soul, quieting it and giving it peace in its Creator and Lord.

Fourth Rule. The fourth: Of Spiritual Desolation. I call desolation all the contrary of the third
 rule, such as darkness
 of soul, disturbance in it, movement to things low and earthly, the unquiet of different agitations and temptations, moving to want of confidence, without hope, without love, when one finds oneself all lazy, tepid, sad, and as if separated from his Creator and Lord. Because, as consolation is contrary to desolation, in the same way the thoughts which come from consolation are contrary to the thoughts which come from desolation.

Fifth Rule. The fifth: In time of desolation never to make a change; but to be firm and constant in the resolutions and determination in which one was the day preceding such desolation, or in the determination in which he was in the preceding consolation. Because, as in consolation it is rather the good spirit who guides and counsels us, so in desolation it is the bad, with whose counsels we cannot take a course to decide rightly.

Sixth Rule. The sixth: Although in desolation we ought not to change our first resolutions, it is very helpful intensely to change ourselves against the same desolation, as by insisting more on prayer, meditation, on much examination, and by giving ourselves more scope in some suitable way of doing penance.

Seventh Rule. The seventh: Let him who is in desolation consider how the Lord has left him in trial in his natural powers, in order to resist the different agitations and temptations of the enemy; since he can with the Divine help, which always remains to him, though he does not clearly perceive it: because the Lord has taken from him his great fervor, great love and intense grace, leaving him, however, grace enough for eternal salvation.

Eighth Rule. The eighth: Let him who is in desolation labor to be in patience, which is contrary to the vexations which come to him: and let him think that he will soon be consoled, employing against the desolation the devices, as is said in the sixth Rule.

Ninth Rule. The ninth: There are three principal reasons why we find ourselves desolate.

The first is, because of our being tepid, lazy or negligent in our spiritual exercises; and so through our faults, spiritual consolation withdraws from us.

The second, to try us and see how much we are and how much we let ourselves out in His service and praise without such great pay of consolation and great graces.

The third, to give us true acquaintance and knowledge, that we may interiorly feel that it is not ours to get or keep great devotion, intense love, tears, or any other spiritual consolation, but that all is the gift and grace of God our Lord, and that we may not build a nest in a thing not ours, raising our intellect into some pride or vainglory, attributing to us devotion or the other things of the spiritual consolation.

Tenth Rule. The tenth: Let him who is in consolation think how he will be in the desolation which will come after, taking new strength for then.

Eleventh Rule. The eleventh: Let him who is consoled see to humbling himself and lowering himself as much as he can, thinking how little he is able for in the time of desolation without such grace or consolation.

On the contrary, let him who is in desolation think that he can do much with the grace sufficient to resist all his enemies, taking strength in his Creator and Lord.

Twelfth Rule. The twelfth: The enemy acts like a woman, in being weak against vigor and strong of will. Because, as it is the way of the woman when she is quarrelling with some man to lose heart, taking flight when the man shows her much courage: and on the contrary, if the man, losing heart, begins to fly, the wrath, revenge, and ferocity of the woman is very great, and so without bounds; in the same manner, it is the way of the enemy to weaken and lose heart, his temptations taking flight, when the person who is exercising himself in spiritual things opposes a bold front against the temptations of the enemy, doing diametrically the opposite. And on the contrary, if the person who is exercising himself commences to have fear and lose heart in suffering the temptations, there is no beast so wild on the face of the earth as the enemy of human nature in following out his damnable intention with so great malice.

Thirteenth Rule. The thirteenth: Likewise, he acts as a licentious lover in wanting to be secret and not revealed. For, as the licentious man who, speaking for an evil purpose, solicits a daughter of a good father or a wife of a good husband, wants his words and persuasions to be secret, and the contrary displeases him much, when the daughter reveals to her father or the wife to her husband his licentious words and depraved intention, because he easily gathers that he will not be able to succeed with the undertaking begun: in the same way, when the enemy of human nature brings his wiles and persuasions to the just soul, he wants and desires that they be received and kept in secret; but when one reveals them to his good Confessor or to another spiritual person that knows his deceits and evil ends, it is very grievous to him, because he gathers, from his manifest deceits being discovered, that he will not be able to succeed with his wickedness begun.

Fourteenth Rule. The fourteenth: Likewise, he behaves as a chief bent on conquering and robbing what he desires: for, as a captain and chief of the army, pitching his camp, and looking at the forces or defences of a stronghold, attacks it on the weakest side, in like manner the enemy of human nature, roaming about, looks in turn at all our virtues, theological, cardinal and moral; and where he finds us weakest and most in need for our eternal salvation, there he attacks us and aims at taking us.

RULES

FOR THE SAME EFFECT WITH

GREATER DISCERNMENT OF SPIRITS

AND THEY HELP MORE FOR THE SECOND WEEK

First Rule. The first: It is proper to God and to His Angels in their movements to give true spiritual gladness and joy, taking away all sadness and disturbance which the enemy brings on. Of this latter it is proper to fight against the spiritual gladness and consolation, bringing apparent reasons, subtleties and continual fallacies.

Second Rule. The second: It belongs to God our Lord to give consolation to the soul without preceding cause, for it is the property of the Creator to enter, go out and cause movements in the soul, bringing it all into love of His Divine Majesty. I say without cause: without any previous sense or knowledge of any object through which such consolation would come, through one’s acts of understanding and will.

Third Rule. The third: With cause, as well the good Angel as the bad can console the soul, for contrary ends: the good Angel for the profit of the soul, that it may grow and rise from good to better, and the evil Angel, for the contrary, and later on to draw it to his damnable intention and wickedness.

Fourth Rule. The fourth: It is proper to the evil Angel, who forms himself under the appearance of an angel of light, to enter with the devout soul and go out with himself: that is to say, to bring good and holy thoughts, conformable to such just soul, and then little by little he aims at coming out drawing the soul to his covert deceits and perverse intentions.

Fifth Rule. The fifth: We ought to note well the course of the thoughts, and if the beginning, middle and end is all good, inclined to all good, it is a sign of the good Angel; but if in the course of the thoughts which he brings it ends in something bad, of a distracting tendency, or less good than what the soul had previously proposed to do, or if it weakens it or disquiets or disturbs the soul, taking away its peace, tranquillity and quiet, which it had before, it is a clear sign that it proceeds from the evil spirit, enemy of our profit and eternal salvation.

Sixth Rule. The sixth: When the enemy of human nature has been perceived and known by his serpent’s tail and the bad end to which he leads on, it helps the person who was tempted by him, to look immediately at the course of the good thoughts which he brought him at their beginning, and how little by little he aimed at making him descend from the spiritual sweetness and joy in which he was, so far as to bring him to his depraved intention; in order that with this experience, known and noted, the person may be able to guard for the future against his usual deceits.

Seventh Rule. The seventh: In those who go on from good to better, the good Angel touches such soul sweetly, lightly and gently, like a drop of water which enters into a sponge; and the evil touches it sharply and with noise and disquiet, as when the drop of water falls on the stone.

And the above-said spirits touch in a contrary way those who go on from bad to worse.

The reason of this is that the disposition of the soul is contrary or like to the said Angels. Because, when it is contrary, they enter perceptibly with clatter and noise; and when it is like, they enter with silence as into their own home, through the open door.

Eighth Rule. The eighth: When the consolation is without cause, although there be no deceit in it, as being of God our Lord alone, as was said; still the spiritual person to whom God gives such consolation, ought, with much vigilance and attention, to look at and distinguish the time itself of such actual consolation from the following, in which the soul remains warm and favored with the favor and remnants of the consolation past; for often in this second time, through one’s own course of habits and the consequences of the concepts and judgments, or through the good spirit or through the bad, he forms various resolutions and opinions which are not given immediately by God our Lord, and therefore they have need to be very well examined before entire credit is given them, or they are put into effect.

IN THE MINISTRY OF

DISTRIBUTING ALMS

THE FOLLOWING RULES SHOULD BE KEPT

First Rule. The first: If I make the distribution to relatives or friends, or to persons for whom I have an affection, I shall have four things to see to, of which mention was made, in part, in the matter of Election.

The first is, that that love which moves me and makes me give the alms, should descend from above, from the love of God our Lord, so that I feel first in me that the love, more or less, which I have to such persons is for God; and that in the reason why I love them more, God appears.

Second Rule. The second: I want to set before me a man whom I have never seen or known, and desiring all his perfection in the ministry and condition which he has, as I would want him to keep the mean in his manner of distributing, for the greater glory of God our Lord and the greater perfection of his soul; I, doing so, neither more nor less, will keep the rule and measure which I should want and judge to be right for the other.

Third Rule. The third: I want to consider, as if I were at the point of death, the form and measure which then I should want to have kept in the office of my administration, and regulating myself by that, to keep it in the acts of my distribution.

Fourth Rule. The fourth: Looking how I shall find myself on the Day of Judgment, to think well how then I should want to have used this office and charge of administration; and the rule which then I should want to have kept, to keep it now.

Fifth Rule. The fifth: When some person feels himself inclined and drawn to some persons to whom he wants to distribute alms, let him hold himself back and ponder well the above-mentioned four Rules, examining and testing his affection by them; and not give the alms until, conformably to them, he has in all dismissed and cast out his disordered inclination.

Sixth Rule. The sixth: Although there is no fault in taking the goods of God our Lord to distribute them, when the person is called by God our Lord to such ministry; still in the quantity of what he has to take and apply to himself out of what he has to give to others, there may be doubt as to fault and excess. Therefore, he can reform in his life and condition by the above-mentioned Rules.

Seventh Rule. The seventh: For the reasons already mentioned and for many others, it is always better and more secure in what touches one’s person and condition of life to spare more and diminish and approach more to our High Priest, our model and rule, who is Christ our Lord; conformably to what the third Council of Carthage, in which St. Augustine was, determines and orders -- that the furniture of the Bishop be cheap and poor. The same should be considered in all manners of life, looking at and deciding according to the condition and state of the persons; as in married life we have the example of St. Joachim and of St. Ann, who, dividing their means into three parts, gave the first to the poor, and the second to the ministry and service of the Temple, and took the third for the support of themselves and of their household.

THE FOLLOWING NOTES HELP TO PERCEIVE

AND UNDERSTAND 

SCRUPLES

AND PERSUASIONS OF OUR ENEMY

First Note. The first: They commonly call a scruple what proceeds from our own judgment and freedom: that is to say, when I freely decide that that is sin which is not sin, as when it happens that after some one has accidentally stepped on a cross of straw, he decides with his own judgment that he has sinned.

This is properly an erroneous judgment and not a real scruple.

Second Note. The second: After I have stepped on that cross, or after I have thought or said or done some other thing, there comes to me a thought from without that I have sinned, and on the other hand it appears to me that I have not sinned; still I feel disturbance in this; that is to say, in as much as I doubt and in as much as I do not doubt.

That is a real scruple and temptation which the enemy sets.

Third Note. Third: The first scruple -- of the first note -- is much to be abhorred, because it is all error; but the second -- of the second note -- for some space of time is of no little profit to the soul which is giving itself to spiritual exercises;
 rather in great manner it purifies and cleanses such a soul, separating it much from all appearance of sin: according to that saying of Gregory: “It belongs to good minds to see a fault where there is no fault.”

Fourth Note. The fourth: The enemy looks much if a soul is gross or delicate, and if it is delicate, he tries to make it more delicate in the extreme, to disturb and embarrass it more. For instance, if he sees that a soul does not consent to either mortal sin or venial or any appearance of deliberate sin, then the enemy, when he cannot make it fall into a thing that appears sin, aims at making it make out sin where there is not sin, as in a word or very small thought.

If the soul is gross, the enemy tries to make it more gross; for instance, if before it made no account of venial sins, he will try to have it make little account of mortal sins, and if before it made some account, he will try to have it now make much less or none.

Fifth Note. The fifth: The soul which desires to benefit itself in the spiritual life, ought always to proceed the contrary way to what the enemy proceeds; that is to say, if the enemy wants to make the soul gross, let it aim at making itself delicate. Likewise, if the enemy tries to draw it out to extreme fineness, let the soul try to establish itself in the mean, in order to quiet itself in everything.

Sixth Note. The sixth: When such good soul wants to speak or do something within the Church, within the understanding of our Superiors, and which should be for the glory of God our Lord, and there comes to him a thought or temptation from without that he should neither say nor do that thing -- bringing to him apparent reasons of vainglory or of another thing, etc., -- then he ought to raise his understanding to his Creator and Lord, and if he sees that it is His due service, or at the least not contrary to it, he ought to act diametrically against such temptation, according to St. Bernard, answering the same: “Neither for thee did I begin, nor for thee will I stop.”

TO HAVE THE TRUE SENTIMENT

WHICH WE OUGHT TO HAVE IN THE CHURCH

MILITANT

Let the following Rules be observed.

First Rule. The first: All judgment laid aside, we ought to have our mind ready and prompt to obey, in all, the true Spouse of Christ our Lord, which is our holy Mother the Church Hierarchical.

Second Rule. The second: To praise confession to a Priest, and the reception of the most Holy Sacrament of the Altar once in the year, and much more each month, and much better from week to week, with the conditions required and due.

Third Rule. The third: To praise the hearing of Mass often, likewise
 hymns, psalms, and long prayers, in the church and out of it; likewise the hours set at the time fixed for each Divine Office and for all prayer and all Canonical Hours.

Fourth Rule. The fourth: To praise much Religious Orders, virginity and continence, and not so much marriage as any of these.

Fifth Rule. The fifth: To praise vows of Religion, of obedience, of poverty, of chastity and of other perfections of supererogation. And it is to be noted that as the vow is about the things which approach to Evangelical perfection, a vow ought not to be made in the things which withdraw from it, such as to be a merchant, or to be married, etc.

Sixth Rule. To praise relics of the Saints, giving veneration to them and praying to the Saints; and to praise Stations, pilgrimages, Indulgences, pardons, Cruzadas, and candles lighted in the churches.

Seventh Rule. To praise Constitutions about fasts and abstinence, as of Lent, Ember Days, Vigils, Friday and Saturday; likewise penances, not only interior, but also exterior.

Eighth Rule. To praise the ornaments and the buildings of churches; likewise images, and to venerate them according to what they represent.

Ninth Rule. Finally, to praise all precepts of the Church, keeping the mind prompt to find reasons in their defence and in no manner against them.

Tenth Rule. We ought to be more prompt to find good and praise as well the Constitutions and recommendations as the ways of our Superiors. Because, although some are not or have not been such, to speak against them, whether preaching in public or discoursing before the common people, would rather give rise to fault-finding and scandal than profit; and so the people would be incensed against their Superiors, whether temporal or spiritual. So that, as it does harm to speak evil to the common people of Superiors in their absence, so it can make profit to speak of the evil ways to the persons themselves who can remedy them.

Eleventh Rule. To praise positive and scholastic learning. Because, as it is more proper to the Positive Doctors, as St. Jerome, St. Augustine and St. Gregory, etc., to move the heart to love and serve God our Lord in everything; so it is more proper to the Scholastics, as St. Thomas, St. Bonaventure, and to the Master of the Sentences, etc., to define or explain for our times
 the things necessary for eternal salvation; and to combat and explain better all errors and all fallacies. For the Scholastic Doctors, as they are more modern, not only help themselves with the true understanding of the Sacred Scripture and of the Positive and holy Doctors, but also, they being enlightened and clarified by the Divine virtue, help themselves by the Councils, Canons and Constitutions of our holy Mother the Church.

Twelfth Rule. We ought to be on our guard in making comparison of those of us who are alive to the blessed passed away, because error is committed not a little in this; that is to say, in saying, this one knows more than St. Augustine; he is another, or greater than, St. Francis; he is another St. Paul in goodness, holiness, etc.

Thirteenth Rule. To be right in everything, we ought always to hold that the white which I see, is black, if the Hierarchical Church so decides it, believing that between Christ our Lord, the Bridegroom, and the Church, His Bride, there is the same Spirit which governs and directs us for the salvation of our souls. Because by the same Spirit and our Lord Who gave the ten Commandments, our holy Mother the Church is directed and governed.

Fourteenth Rule. Although there is much truth in the assertion that no one can save himself without being predestined and without having faith and grace; we must be very cautious in the manner of speaking and communicating with others about all these things.

Fifteenth Rule. We ought not, by way of custom, to speak much of predestination; but if in some way and at some times one speaks, let him so speak that the common people may not come into any error, as sometimes happens, saying: Whether I have to be saved or condemned is already determined, and no other thing can now be, through my doing well or ill; and with this, growing lazy, they become negligent in the works which lead to the salvation and the spiritual
 profit of their souls.

Sixteenth Rule. In the same way, we must be on our guard that by talking much and with much insistence of faith, without any distinction and explanation, occasion be not given to the people to be lazy and slothful in works, whether before faith is formed in charity or after.

Seventeenth Rule. Likewise, we ought not to speak so much with insistence on grace that the poison of discarding liberty be engendered.

So that of faith and grace one can speak as much as is possible with the Divine help for the greater praise of His Divine Majesty, but not in such way, nor in such manners, especially in our so dangerous times, that works and free will receive any harm, or be held for nothing.

Eighteenth Rule. Although serving God our Lord much out of pure love is to be esteemed above all; we ought to praise much the fear of His Divine Majesty, because not only filial fear is a thing pious and most holy, but even servile fear -- when the man reaches nothing else better or more useful -- helps much to get out of mortal sin. And when he is out, he easily comes to filial fear, which is all acceptable and grateful to God our Lord: as being at one with the Divine Love.

� κατάφημι , katapheme:	to say yes, assent, Soph.


� ἀπόφασις, apophasis (ἀπόφημι apopheme) a denial, negation, opp. to κατάφασις,  Plat.


�This approach to group lectio divina was introduced at St. Andrew’s Abbey by Doug and Norvene Vest.  It is used as part of the Benedictine Spirituality for Laity workshop conducted at the Abbey each summer.


�Christian life was understood as a gentle oscillation between the poles of practice and contemplation, as described above; however, contemplation was understood in two ways.  First was theoria physike, the contemplation of God in creation - God in “the many:” second was theologia, the contemplation of God in Himself without images or words - God as “The One.”  Lectio divina was understood as an important part of the contemplation of God in His creation.  


13 [What a testimony to regeneration! Cyprian speaks from heathen experience, then from the experience of a new birth. Few specimens of simple eloquence surpass this.] 


14 [See Cowper, on “the Sabine bard”, Task, b. iv. But compare even the best of Horatian epistles with this: “O noctes coenaeque Deum,” etc. What a blessed contrast in Christian society!]


15 [Here recall the Evening Hymn, vol. ii. p. 298.]


� Sit tibi uel


oratio adsidua uel lectio.


Nunc cum Deo loquere,


nunc Deus tecum.


Ille te praeceptis suis instruat,


ille disponat


� St. Jerome, Comm in Is., Prol.: PL 24, 17.


� Meminerint autem orationem concomitari debere Sacrae Scripturae lectionem, ut fiat colloquium inter Deum et hominem


� “illum alloquimur, cum oramus; illum audimus, cum divina legimus oracula.”  St. Ambrose, De Officiis ministrorum I, 20, 88: PL 16,50


� A. Veilleux believes that in the primitive Pachomian office there was no particular preference for psalmody, and that the office consisted largely of consecutive scripture readings, each followed by the prayers Cassian describes in Book 2 of the Institutes: i.e. standing with arms outstretched, prostrating, then arising for silent prayer. Vielleux, La liturgie dans le cénobitisme pachômien, pp. 276-323.


� J. McKinnon, ‘Desert Monasticism and the Later Fourth Century Psalmodic Movement’, p. 506. The same author describes, ‘that great wave of enthusiasm for the Old Testament Psalms which swept from East to West in the second half of the fourth century. Nothing quite like it has been observed either before or after in the history of Christianity or Judaism,’ ‘The Fourth Century Origin of the Gradual’, p. 98. 


� The term ‘exterior’ is used here to distinguish these practices from ‘interior’ or mental disciplines such as vigilance over thoughts, compunction, and humility.


� This simple practice of twice-daily formal (‘canonical’) prayer gave way within a few decades to traditions of more elaborate, fixed liturgical prayer every few hours which have characterized the liturgy of the hours in both East and West ever since. In Books 2 and 3 of the Institutes Cassian attests to both the older, simple practice of the Egyptian desert and the newer approach of his communities in Gaul, which included the hours of Terce, Sext, and None. Taft traces this shift towards more frequent canonical prayer in Egypt (The Liturgy of the Hours in East and West, pp. 57-73) and in the urban monastic offices of the eastern (pp. 75-91) and western (pp. 93-140) churches. Recent excavations in Kellia have revealed the architectural and artistic/decorative changes in the cells of the monks of Kellia which accompanied this liturgical shift: G. Descoeudres, ‘Die Mönchssiedlung Kellia: Archäeologische Erkenntnisse als Quellen zur Spiritualität der Wüstenväter’, pp. 26-39.


� Cassian writes of the ‘canonical’ number of psalms offered at each office in Institutes 2.12.1, cited and discussed below, p. � PAGEREF _Ref455579146 �28�, n. � NOTEREF _Ref455579083  \* MERGEFORMAT �30�.


� Apophthegmata Patrum, Greek alphabetical collection, Epiphanius 3, PG 165.64: Δεῖ γὰρ τὸν ἀληθινὸν μοναχὸν ἀδιαλείπτως ἔχειν τὴν εὐχὴν καὶ τὴν ψαλμῳδίαν ἐν τῇ καρδίᾳ αὐτοῦ.


� Palladius, Lausiac History 19.6, Bartelink, p. 100.


� Palladius, Lausiac History 17.10, Bartelink, pp. 74-76.


� Palladius, Lausiac History 20.1, Bartelink, p. 102.


� (Anon.) Historia monachorum in Aegypto 8.5, Festugière, p. 48.


� Macarius describes himself, ἑκατὸν εὐχὰς ποιῶν (Palladius, Lausiac History 20.3, Bartelink, p. 104); and Palladius reports of Evagrius, ἐποίει δὲ εὐχὰς ἑκατόν (Lausiac History 38.10, Bartelink, p. 200).


� Bunge, Geistgebet, pp. 31-32. On the question of ‘the prayers’ signifying the alternating rhythm of psalmody interrupted regularly by prayers Bunge refers to the examples of Antony the Great (cited below, p. � PAGEREF _Ref457432871 �25�) and to Barsanuphius and John (Letters 40, 140, 143, 150, and 176), Geistgebet, pp. 32-34. He also refers to texts from the Ethiopian collection of apophthegmata (13, 26, 42, and 43; Arras, Collectio monastica, pp. 66 and 70) which indicate that these ‘prayers’ often consisted of brief formulae such as: ‘Jesus have mercy on me! Jesus help me! I bless you, my God!’ Geistgebet, pp. 39-40.


� Apophthegmata Patrum, Greek systematic collection, ch. 7, On Patience or Fortitude 1.1-12, SC 387, p. 336.


� Palladius describes the chanting of psalmody which could be heard coming from the cells of monks engaged in the manufacture of linen at Nitria: Lausiac History 7.5, Bartelink, pp. 38-40. Cassian explains that the discipline of psalmody begun during common liturgical prayer was continued in private during manual labor: Institutes 2.14-15, SC 109, pp. 82-86. 


� Burton-Christie, The Word in the Desert, pp. 117-129, esp. 124-127.


� Rondeau has described the monastic ethos which this work reflects: Les Commentaires, v. 2, p. 222; ‘L’Épître à Marcellinus’, pp. 196-197.


� Athanasius, Letter to Marcellinus 12, PG 27.41: τὰ γεγραμμένα λεγέτω καὶ ψαλλέτω, ὥσπερ εἴρηται. 


� Athanasius, Letter to Marcellinus 12, PG 27.24. 


� Athanasius, Letter to Marcellinus 11, PG 27.21.


� Athanasius, Letter to Marcellinus 14, PG 27.25.


� ‘[After the devastation of Nitria in 399] The freshness of the first generation was fading from Scetis also. And the older monks knew it,’ Chitty, The Desert a City, p. 60; cf. also pp. 65-68.


� Bunge, Geistgebet, p. 13.


� Owen Chadwick admits that Cassian’s story is similar to the Pachomian tradition of a ‘Rule of the Angel’; but he also describes in detail the principal differences. He doubts whether this represents evidence of a direct relation between Cassian and Pachomius: Chadwick, John Cassian, pp. 60-62.


� Cassian, Institutes 2.5.5, SC 109, p. 68.


� i.e. a tone or ‘mode’ for each pair of verses


� Cassian, Institutes 2.11.3, SC 109, p. 78.


� The term ‘antiphonal’ is used here in the narrow sense of alternating choirs. Cassian uses antiphona to describe very different practices, sometimes refering to responsorial chanting of a verse or a whole psalm (Institutes 2.2.1, SC 109, p. 58), at other times apparently using it to mean the whole psalmody of the office (Institutes 2.8, SC 109, p. 72). A third use of the term seems to mean unison singing of a psalm or refrain by the whole community. (Institutes 3.8.4, SC 109, p. 112).


� Bunge emphasizes this point in Geistgebet pp. 13-14; however, he inexplicably maintains that the psalmody would have been sung by at most three cantors (‘höchstens drei Sängern’), despite Cassian’s description of four cantors.


� This was the case in the more primitive Egyptian office described by Cassian throughout most of Book 2 of the Institutes. In Cassian’s own community in Gaul, however, things were otherwise. In Institutes 3.3.1 he refers to Palestinan and Mesopotamian practices as precedents for his community’s usages, where, in addition to the newer hours of Terce Sext and None (replacing the more ancient Egyptian practice of ‘continual prayer’ during work) there was also greater variety in the performance of psalmody. He uses the term antiphona tria (Institutes 3.8.4, SC 109, p. 112) to refer to one of these variations, perhaps a form of responsorial singing; but certainly a form of psalmody in which the whole community, rather than just the cantor, sang.


� Cassian, Institutes 2.12.1, SC 109, pp. 78-80.


� Cassian, Institutes 2.11.1, SC 109, p. 76.


� James McKinnon, Music in Early Christian Literature, p. 148.


� Cassian, Institutes 2.7.2-3, SC 109, p. 70.


� That ‘he who is to “collect” the prayers’ is in fact the cantor is made clear in a passage where Cassian opposes the practice (destined to become the norm in the West) of singing the Gloria Patri after each psalm. Cassian maintains that the Gloria should be intoned only after all the psalms have been sung: ’And that which we have seen in this country, namely that after one has sung to the end of the Psalm, all stand up and together loudly sing: “Glory be to the Father and to the Son and to the Holy Spirit” - this we have never heard throughout the whole East. There, rather, while silence is maintained by all, the cantor offers the concluding prayer. This [hymn] glorifying the Trinity generally concludes the whole psalmody (antiphona),’ (Illud etiam quod in hac prouincia uidimus, ut uno cantante in clausula psalmi omnes adstantes concinant cum clamore ‘gloria Patri et Filio et Spiritui sancto’, nusquam per omnem Orientem audiuimus, sed cum omnium silentio ab eo, qui cantat, finito psalmo orationem succedere, hac uero glorificatione Trinitatis tantummodo solere antiphona terminari), Institutes 2.8, SC 109, p. 72.


� Cassian, Conferences 10.11.1, CSEL 13, p. 303: ‘cogitationum diuitias amplasque substantias abiciat ac refutet, atque ita versiculi huius paupertate constricta’.


� Cassian, Conferences 10.11.2, CSEL 13, p. 303: ‘sublimioribus ac sacratioribus mysteriis’.


� Cassian, Conferences 10.11.2, CSEL 13, p. 303.


� This significance of Eph. 3:10 as a key to Evagrius’ understanding of the psalter and of Christ as the personification of this ‘manifold wisdom’ is discussed below in Chapter 6.1.2 and 6.2.


� Cassian, Conferences 10.11.4, CSEL 13, p. 304.


� Cassian writes of compunction as one of the proper fruits of psalmody in Conferences 1.17.2, CSEL 13, p. 26: ‘idcirco decantatio crebra psalmorum, ut adsidua nobis exinde conpunctio ministretur.’ Johannes Quasten has discussed the early monastic emphasis on compunction in relation to the use of music in the early Church in ‘The Doctrine of Katanyxis; Oriental Monasticism as Inimical to Artistic Singing’ in Music and Worship in Pagan and Christian Antiquity, pp. 94-98.


� Cassian, Conferences 10.11.5, CSEL 13, p. 305: ‘recipientes cordis affectum, quo quisque decantatus uel conscriptus est psalmus, uelut auctores eius facti.’


� Cassian, Conferences 10.11.5, CSEL 13, p. 305.


� Cassian, Conferences 10.11.6, CSEL 13, p. 305.


� Cassian, Conferences 9.26.1-2, CSEL 13, p. 273.


� Cassian, Conferences 10.11.6, CSEL 13, p. 303.


� Cassian describes ‘fiery prayer’ only in Conferences 9 and 10. C. Stewart notes that unlike Evagrius, Cassian understands this highest form of prayer to be both ecstatic and affective, perhaps in this respect more akin to Syriac and Pseudo-Macarian sources than to Evagrius (Stewart, Cassian the Monk, pp. 114-130; ‘John Cassian on Unceasing Prayer’, pp. 170-177.).


1 Concerning the person and writings of Evagrius, see Bunge, Briefe 17 ff.


2  The following have been circulated: “Pray Without Ceasing” under the title «“Priez sans cese”. Aux origines de la prière hésychaste», Studia Monastica¸in print; “In Spirit and Truth” under the title “The ‘Spiritual Prayer’. On the trinitarian mysticism of Evagrius of Pontus,” Monastic Studies 17 (1987).  Both texts were completely reworked for the present book.


3 Skem 27.


4 KG II, 35. Cf.


1 Jas 5:13.


2 Or 82, 83, 85, 87; Pr 69 (In the alphabetical collection of Apophthegmata, Evagrius 3, and taken over in the translation of Pelagius and John XI, 9); Epiphanius 3; Theodore of Ennaton 3; John Kolobos 35; Serapion 1.  Cf. A De Vogüe, Psalmody and Prayer, Collect Cist. 1982, 274-292.


3 Cf. A Van De Meensbrugghe, “Prayer-Time in Egyptian Monasticism” (320-450), TU 64 (1957) 435-454; R. Taft, “Praise in the Desert,” Worship 56 (1982) 513-536.


4 Inst II, 4; II, 5, 5.


5 Inst II, 5, 5.


6 Inst II, 7, 2; II, 8.


7 Pr 40; Barsanuphius and John, No. 509; 511.


8 Cf. Rom 12,1.


9 Or 3.


11 Thus Abba Joseph 7, Cf. Nau 582 and 195.


12 in Ps 80, 3 α (quoting Col 3,5). This exegesis is less banal that it may at first appear. The spiritual teaching (=psalms) taken in, that is received, is also gift of the Spirit, the mortification (the beat [of the drum] that is struck) is the contribution of the human person, his asceticism.


13 See below, p. 97


14 Ps 46,8. “well-ordered”, literally well-rhythmed, (εὐρύθμως) is how psalmody should be, since it is performed aloud, in a cantilated singsong.


15 Prov 24,22. In the Capitula XXXIII¸ nr. 33 (PG 40, 1268 B) Evagrius identifies these “young eagles” with the “holy powers”, that is the angels.  By “borne aloft in the heights” he means an eagle-like knowledge, cf. in Ps 45, 3 β. Cf. also below, Chapters 4 and 5.


16 deOr 82.


17 adVir 35.


18 KG VI, 84 87; inPs 15, 9 δ.


19 A “stamped impression” is left behind only by corporeal-material things, that is to say by their intellectual concepts; not so with God, since He is immaterial-incorporeal; cf. in Ps 140, 2 α; deOr 56-58; MalCog 24.


20 in Ps 137, 1 α.


21 Pr 69.


22 deOr 87.


23 Cf. Eph 3,10 (πολυποίκιλος σοφία).


24 Or 85 (ποικίη σοφία - ἀποίκιλος γνῶσις̓).


25 KG II, 2; III, 11.


26 in Ps 9, 12 δ.


27 Or 58 (ποιλίλλεσθαἰ).


28 in Eccl 5,13 ς.


29 in Eccl 5,17 η.


30 in Eccl 5,19 ια.


31 in Eccl 3,10-12 α.


32  Cf. Ep Fid 23 (Gribomont 7,32 f.); KG III, 61.


33 Ep Mel 5 ff.


34 Lk 17:21; Cf. Ep Fid 37 (Gribomont 12,9 ff.);


35 in Ps 70, 22, θ.


36 Or 83.


37 Pr 15; Mon 98; Mal cog 32 r. l.


38 Mal cog 32 r. l. (on hatred and animosity); Gnost 108; KG IV, 47; V, 27; in Ps 6, 8 δ; Eph 39:5.


39 Cf. Virg. 48.


40 Eph. 5:19. On the significance of hymn and song in Evagrius, cf. infra, Chapter 6.


41 Pr 71.


42 i.e. a soul well-practiced in πρακτική, the exercise of the commandments; cf. Pr 81.


43 i.e. the intellect purified of passions.


44 in Ps 32,2 β-γ; cf. 91, 4 β. “Spiritual” (πνευματικός) means effected by the Holy Spirit; cf. infra, Chapter 6 (Spiritual Prayer)


45 Cf. Ep Fid23 (Gribomont 7,29 f.).


46 in Ps 107, 3, β. For the intellect as “psalterion” cf. also Mal Cog 18.


46a James 5:13


47 in Ps 48, 5 α.


48 For an understanding of the following cf. in Ps 118, 135 ξα (the vision of God’s righteous deeds pertains to angelic knowledge).


49 Luke 2:14


50 in Ps 118, 171 οθ.  Cf. a fuller discussion in Chapter 5.


51 Pr 92, cf. in Ps 138, 16 η and KG III, 57.


52 Or 3. Cf. Clement of Alexandria, Strom VII, 39, 6 (ἔστιν . . . ὁμιλία πρὸς τὸν θεὸν ἡ εὐχή).


52a Cf. Or 34 107, where prayer and being together (συνουσία) are placed in parallel.


53 The verb συνομιλεῖν used here also appears in other places, cf. Or 4 (συνόμιλος γνέσθαι), 55, cf. also 34 (προσομιλεῖν). 


54 Ex 33:11.


55 Cf. Ex 3: 2-5.


56 Or 4.


57 Skem 26.


58 Or 71.


59 Or 67.


60 Or 85.


61 Cf. the fuller discussion in Ep fid 5 ff. (Gribomont 2, 17 ff.) and KG Vl, 10-13.


61a Cf. in Eccl 5, 1-2 α; in Prov 25, 17 (Tischendorf 114, 9-12), Gnost 131.


62 Or 34.


63 Or 74, cf. 132.


64 Vide infra Chapter 6.


65 in Ps 34, 13 ια.


66 in Ps 15, 9 δ; KG VI, 84  87 (the heart as symbol or “place” of the intellect).


68 in Ps 37, 22 ιγ, cf. in this connection also Chapter 5.


69 Cf. Chapter 2.


70 Paul names δέησις, προσευχή, ἔντευξις, and εὐχαριστία.  The last is lacking in Evagrius: instead of it he defines εὐχή.


71 Skem 28; cf. in Ps 60, 2 α and β, where Evagrius places “request” and “prayer” in contrast to one another.


72 Skem 29.


73 Skem 30.


74 Skem 26.


75 Skem 27.


76 All literate monks knew the psalter by heart; many had also memorized large parts of the Old and New Testaments; cf. HL 26 (Butler 81, 19-82, 2), some even knew the whole Bible by cf. HL 11 (Butler 34, 5 f.) Regarding Ammonius the friend of Evagrius cf., HL 18 (Butler 56, 8 f.) on Mark, 32 (But�ler 96, 5) on the Pachomian monks cf. Note 58 by Butler, op.cit.


77 Taken altogether cf. Chapter 2.


78 Pr 27 (quoting Ps 41:6) Cf. also Mal cog 22.


79 Cf. in Prov 5, 19 (Tischendorf 84, 11-13), Pr 50 83 (with the commentary by Guillaumont).


80 KG 1, 28.


81 in Ps 27, 2 β.


82 KG II, 6; cf. Mal cog 29 r. l.; in Ps 54, 7 β; 88, 18 θ.


83 in Ps 98, 9 ε.


84 in Ps 144, 1 α.


1 cf. I. HAUSHERR, Noms du Christ et voies d’oraison, OCA 157 (160), esp. 123 ff.; M.L. MARX , Incessant Prayer in Ancient Monastic Literature, Rome 1946; Incessant Prayer in the Vita Antonii, Studia Anselmiana 38 (1956) 108-135; I. HAUSHERR, La prière perpétuelle du Chrétien, reprinted in: Hésychasme et Prière, OCA 176 (1966) 255-306; K.T. WARE, “Pray without ceasing”, The Idea of Continual Prayer in Eastern Monasticism, EChR 2 (1968069) 253-261; A. Guillaumont, Le problème de la prière continuelle dans le monachisme ancien, Homo Religiosus 5 (1980) 285-294; on the pre-history of the “Jesus Prayer” see L. REGNAULT, La prière continuelle “monologistos” dans la littérature apophthegmatique, Irénikon 48 (1975) 467-493; the most important work for our theme is A. DE VOGÜÉ, Die Regula Benedicti. Theologisch-spiritueller Kommentar, Hildesheim 1983 146-194.


2 [Cassian] Conl. IX, 2.


3 I Thes 5,17.


4 See below, Chapter IV.


5 Pr 49, cf. Ant. Prol.; Ep 19, 2; Virg 5 (προσεύχου ἀδιαλείπτως).


6 προσηύχετο δὲ συνεχῶς μαθὼν ὅτι δεῖ κατ´ ι᾿δι´αν προσεύχεσθαι ἀδιαλείπτως, Vita Antonii c. 3. At this point in time Antony still found himself in the world. His piety thus reflected, according to Athanasius, that of an eager Christian.  Antony returns to I Thes. 5,17 later in his own spiritual teaching: cf. Vita Antonii c. 55: εὔχεσθαι συνεχῶς.  Concerning I Thes. 5,17 in the Apophthegmata cf. the Index of REGNAULT, as for the letters of Barsanuphius and John.


7 Eulog. 14. Cf. Nau 672 (”It is said of those of Sketis that if anyone discovered their way of life, they would no longer regard it as virtuous.”), or Nau 15: no one is capable of grasping the way of life of Arsenius.


8 Cf. Macarius 33, wher this father comes to assess the way of life of the two young Romans, and is only able to spy out their way of life through a deception.


9 Conl. X,10.


10 Mal.Cog. 25.  Concerning Ammonius in the writings of Evagrius cf. also Ant. IV, 47 and Pr. 92.


11 Cf. our study: “Evagre le Pontique et les deux Macaire:, Irénikon 56 (1983) 215-227. 323-360.


12 HL 17 (BUTLER 44,25 ff. ).  Concerning Palladius and Evagrius cf. R> DRAGUET, L’„Histoire Lausiaque,” une ouevre écritedans l’esprit dEvagre, RHE 41 (1946) 321-364; 42 (1947) 5-49.


13 Evagrius calls him “our” holy priest (Mal cag 27; the text should be corrected according to the Ms. Coislin 109, f. 166v : in PG ἡμῶν is missing.


14 HL 20 (BUTLER 63, 13 ff.).


15 HL 38 (BUTLER 120, 11).  Concerning the variety in the “quantities” of prayer transmitted in the monastic literature cf. REGNAULT, art. cit  479. ff.


16 As is said of a certain Paul of Pherme in HL 20.  For the Euchites cf. Lucius. 


17 Amél 113: Evagrius slept for only one-third of the night.  This bespeaks the general rule of the monks of Kellia, cf. A de VOGÜÉ, L’horaire de l’Ordo monasterii, Festschrift Luc Verheijen OSA, Würzburg 1987, 240-258, here 249. ff.


18 It is significant that this tradition of a completely “hesychastic” rhythm of prayer leads back to Antony, the “firstfruits of the anchorites,” and is sanctioned by an angelic apparition.  In the same way an angelic apparition justified the Pachomian usage of reciting only twelve psalms each at both of the two daily offices, cf. HL 32 and Inst II, 5-6.


19 Vita Antonii c. 55: εὔχεσθαι συνεχῶς, ψάλλειν τε πρὸ ὕπνου καὶ μεθ’ ὕπνου καὶ μεθ’ ὕπνον.  One observes that continuous prayer is mentioned before psalmody!  Cf. also HL 22 (BUTLER 72, 5 f. & 17 f.)


20 Cf. also Eph. 4,22; Col. 3,9.


21  The same recommendation is found in Letter 176.


22 Cf. Ps 50,1.


23 Cf. Ps 69, 6.


24 Barsanuphius and John, Letter 143.


25  One must know how to knot nets in order to have an approximate concemption of the time required to make three rows of mesh.  Cf. also HL 17, where Palladius relates a specific distance to a specific number of prayers which could be prayed while the distance was traversed.  In HL 20 Paul of Pherme appears as the originator of the principle of the rosary as a counting device for the prescribed prayers.  Monks such as Macarius and Evagrius would have had their own “methods” of daily praying exactly one hundred prayers.


26 Letter 140, Cf. also 176.


27 Cf. alsoLetter 40 and 150.


28 See below, Chapter III.


29 Inst. II, 7, 2.


30 Conl. IX, 36; Inst. II, 10, 3.  Augustine, Epistula ad Probam 20 (PL 33, 501).


31 Or. 98.


32 Cf. Antirrheticus Prol. In the course of the text Evagrius quotes Antony (IV, 47), Macarius the Grat (IV, 45); Macarius the Alexandrian (IV, 23 58; VII, 26) and noticeably often John of the Thebaid (II, 36; V, 6; VI, 16; VII, 19), whom he apparently has to thank for much of his knowledge concerning the “thoughts”.  The Vita Antonii is full of examples of the “antirretic” method.


33 Or 96 (Ps 90, 10-11); 135 (Ps 17, 38 ff.); Pr 27 (Ps 41, 6)’ Mal Cog 22 r. l (Ps 102, 2-4).   In the Antirrhetikos the quotations from the Psalter are by far the most frequent of any book of the Bible.  Cf. also Pr 15 (with the comentary of GUILLAUMONT) and Or 83.


34 Conl X, 10.


35 Mal Cog 34 r.l. (Ps 139, 8 +Ps 30,3).  The most important modification is the replacement of the second Κύριε of the appeal with Χριστέ in Ps 139.8.


36 Or 3, cf.  Clement of Alexandria Strom VII 39,6. Cf. in this regard HAUSHERR, Noms du Christ 143 ff.


37 As the personal testimonies of modern hermits teach, each has his own “method” of constantly presenting the Spirit afresh before God. No hindrance to this is provided by intellectual work, which to be sure takes other forms than it did in the time of Evagrius.


38 Or 42.


39 
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41 
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43 


44 
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47 
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49 
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51 
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2 This “opening” was a symbolical act, as is explained in the next section. The celebrant moistened his finger with spittle, wherewith he then touched the ear of the catechumen, saying, “Epphatha.”


3 S. Mark vii. 34.


4 “Holy of holies,” a figurative name given to the baptistery. Comp. St. Cyril of Jerusalem, Cat. Lect. XIX. 11; and with this whole treatise the last four Catechetical Lectures of St. Cyril of Jerusalem in this series, Vol. VII. p. 144 ff.


5 Mal. ii. 7. 


6 1 Cor. v. 18.


7 Rom. i. 20.


8 S. John x. 38.


9 Gen. i. 2.


10 Ps. xxxiii. [xxxii.] 6.


11 Gen. vi. 3.


12 Gen. vii. 1 ff.


13 1 Cor. x. 1, 1 Cor. x. 2.


14 Ex. xv. 10.


15 S. Luke i. 35. 


16 S. John i. 17.


17 Ex. xv. 23 ff.


18 2 [4] Kings v. 1 ff.


19 1 Cor. ii. 9.


20 1 John v. 7.


21 S. John iii. 5.


22 2 [4] Kings v. 14. 


23 S. John v. 4.


24 Jer. xv. 18.


25 S. John i. 33.


26 S. John i. 32.


27 S. Matt. x. 16.


28 Phil. ii. 8.


29 S. John v. 37.


30 S. Matt. iii. 17.


31 Ps. xxix. [xxviii.] 3.


32 Judg. vi. 21.


33 1 [3] Kings xviii. 38.


34 S. Matt. xviii. 20. 


35 Ps. cxxxiii. [cxxxii.] 2.


36 Cant. i. 2.


37 Cant. i. 3.


38 Eccles. ii. 14.


39 S. John xiii. 8.


40 S. John xiii. 9, John xiii. 10.


41 Ps. li. [l.] 9.


42 Ex. xii. 22.


43 Isa. i. 18. 


44 Cant. i. 48.


45 Cant. viii. 5.


46 Ps. xxiv. [xxiii.] 8, Ps. xxiv. [xxiii.] 9.


47 Isa. lxiii. 1.


48 Cant. iv. 1.


49 Cant. iv. 2, Cant. iv. 3.


50 Cant. iv. 7, Cant. iv. 8.


51 Cant. vii. 6, Cant. vii. 7.


52 Cant. viii. 1, Cant. viii. 2.


53 Cant. viii. 6.


54 Isa. xi. 2.


55 2 Cor. v. 5.


56 This passage evidently refers to confirmation, and to the seven gifts of the Holy Spirit received therein. In the Early Church as in the Eastern Church to the present day, confirmation was administered immediately after baptism. 


57 Ps. xliii. [xlii.] 4.


58 Ps. xxiii. [xxii.] 1–5. After being baptized and confirmed in the baptistery, which was detached from the church, the newly “enlightened” were led in solemn procession into the church to be present at the celebration of the Mysteries, and to receive their first communion.


59 Ex. xvi. 13.


60 1 Cor. ii. 9.


61 Ps. lxxxviii. [lxxxvii.] 25. 


62 1 Cor. x. 4.


63 Ex. iv. 3, Ex. iv. 4.


64 Ex. vii. 20 ff.


65 Ex. xiv. 21 ff.


66 Josh. iii. 16.


67 Ex. xvii. 6.


68 Ex. xv. 25.


69 Ps. iii. 5.


70 S. Matt. xxvi. 26. 


71 Cant. iv. 10 ff.


72 Cant. iv. 15; Cant. v. 1.


73 Cant. v. 1.


74 S. Matt. xxv. 36.


75 Cant. v. 1.


76 Ps. xxxiv. [xxxiii.] 9.


77 1 Cor. x. 3.


78 Lam. iv. 20.


79 1 Pet. ii. 21.


80 Ps. civ. [ciii.] 15.


81 S. Matt. i. 18. 


� In ANF “A saying not in Scripture; but by several of the ancient fathers attributed to Christ or an apostle [Jones, Canon, 1.438].  


� Guil: (106) πρακτική, φυσική, θεολογική, ... λέγιν καὶ πράττειν ... τὰ μέσα or perhaps τὰ ἀδιάφορα.


� Guil (108-109): perhaps χρηστότατοι; S2  “the elected [chosen]; the elite;” S2 [reading uncertail] “superiors, excellents”; S1 those zealous in the fear of God;” Arm “those who very much fear God,” causes one to think of θεοσεβέστατοι.  “only” in Frb is absent from the other versions of S1 


� Not in Guil: see In Prov. 104 with footnote ref. there to KG 5:32, evidently on significance of vessels of wine ant water


� G.110 prob. κράτος


� Guil p. 116: Si and S3 have “source and beginning” suggesting πηγὴ καὶ ἀρχή found in Plato (Phaed 245c); but the first term is absent from Arm. and S2.


� Guillaumont pp. 116-117: S1  “The allegories of the mysteries and the simple (things).”  S2 “The allegories and the subjects of books, those that are spoken of in symbols and those that are known openly, and in a simple way,” Arm. “The questions, those that are simple and those that are controversial.  S3 to a great extent illegible.  Greek text probably τὰ αλληγορούμενα... τὰ ἁπλᾶ.


� Guillaumont  prefers the S3 reading that appears to translate δόγμα, as contrasted with S1  seems to have read τὰ τάγματα instead of τὰ δόγματα.


� Ibid., “whether it is... Unity”: Text of S3 There is great disagreement among the versions on this point.  S1 “and whether it refers simply to the former, or designates the name of some other [thing] with it.”


� Guil (118) prob. θεωρία ψιλή.


� Guil (118) Prophecy προφητεία in the sense of “account” [“story”].  In In Ps 76,21 (Pitra III, p. 109) in an important development on the four senses of Scripture προφητεία is made to correspond with  τὸ ἱστορικόν, that is to say the account [story].


� Guil p. 118: fn 19 The customary [expressions] , literally, “habitual” ἔθος or συνήθεια: an expression used frequently by Evagrius, also by Origen, to designate the habits of  language of the Scriptures, see e.g. in Ps 15.9 (PG 12, 1216 a) : “It is , in effect, a custom (ἔθος) for the sacred Scripture (τῇ θείᾳ γραφῇ)  to speak of the heart instead of the intellect;” the same formula in Ps 64.10 (Pitra III, p. 75), 93, 5 (Ibid., p. 176) and 142,8 (Ibid., p. 351).  The same expression with συνήθεια in Ps. 83,12 (Ibid., p. 145): :It is a habit (lege συνήθεια) of the sacred Scripture ...” see also in Prov 1,9 (Sch 7, p. 96 and the note of Géhin p. 99.)


� [Guil p. 119 fn 19] prob. τεκμήριον


�*Mt 6:16 - gloominess of fasting Pharisees; Lk 24:17 - sadness of disciples on Emmaus road who did not yet know it was the Lord: both are in ignorance of the real logoi underlying their immediate existence, but the second group will soon be shown how to experience God in the Scriptures, and then they will see Jesus there with them


� literally “times”


� Guil describes classical and technical use of διήγησις, explication, interpretation and ζήτησις, discussion or research. Two levels of pedagogy: the first in which the disciple attends to the words of the master; the second for the very advanced, consisting of  “investigative discussion” with questions between master and disciple on “free” or indifferent questions.


� Guil says this is a reminder to speak only at the level of the hearers, and to “ascend” only as they are able to follow


� aor imperat act 2nd sg of προσαναβαίνω


� κατενεχθῆναι= aor. inf. pas. of καταφέρω, to bring down, demolish.


� cf. Lk 16:3 and KG V,33, (linking this ch. and preceding  - 29 - ) where iniquitous steward’s fate is linked to angry teaching and (condemnation?) of hermit to be among the “quarrelsome (demons in next judgement?). 


� in the sense of vengefulness or “memory of injury.”


� Guil 156: the logoi: This is the theory pertaining to the destiny of reasoning beings, incomprehensible for those who are as yet insufficiently purified by the praktikos. On the reasons of providence and judgement (cf. Philoxenus: “The sayings concerning the providence and the judgement of God”) see Ch. 48.


1 Nesteros. In the Vitae Patrum there are some stories of one or two of this name (for it is not quite clear whether they are distinct persons or one and the same to whom the stories refer). One was known as oJ mevga", and was a friend of St. Antony, and is supposed by some to be the same whose Conferences Cassian here relates, but nothing of certain is known of him.


2 Wisdom i. 4, 5. 


3 Jer. i. 10.


4 It is doubtful whether this is the same John mentioned in the Institutes V. xxviii. and to whom the xixth Conference is assigned. Thmuis is the coptic Thmoui, a little to the south of the Mendesian branch of the Nile. See Rawlinson’s note to Herod. ii. c. 166 and cf. Ptolemy IV. v. § 51.


5 On the two Macarii see the note on the Institutes V. xli.


6 Rom. xii. 4–8.


7 Cf. 1 Cor. xii. 28. 


8 Prov. xxxi. 21 (LXX.).


9 The meaning of the four senses of Scripture here spoken of; viz., the historical, tropological, allegorical, and anagogical, is well summed up in these lines: Litera, gesta docet; quid credas, allegoria; Moralis, quid agas; quo tendas anagogia. Or, as the lines are sometime given: Litera scripta docet; quod credas, allegoria; Quod speres, anagoge: quid agas, tropologia. Both Origen and Jerome had spoken of the threefold sense of scripture, referring to the LXX. rendering of Proverbs xxii. 20 (which Cassian quotes below): but in general the Latin Fathers, and the Schoolmen after them, seperated the third of Origen’s senses; viz., the spiritual, into two, the allegorical and the anagogical: and so the “fourfold” sense became the established method of interpretation in the West. 


10 Prov. xxii. 20 (LXX.).


11 Gal. iv. 22–27.


12 Ps. cxlvii. 12.


13 1 Cor. xiv. 6.


14 1 Cor. x. 1–4.


15 1 Cor. xi. 13.


16 1 Thess. iv. 12–15.


17 1 Cor. xv. 3–5.


18 Gal. iv. 4, 5.


19 Deut. vi. 4.


20 S. Matt. v. 8. 


21 Dan. xii. 3; Hos. x. 12.


22 Ps. cxviii. (cxix.) 104; c. (ci.) 1, 2.


23 S. James i. 19.


24 Prov. xxix. 20 (lxx.).


25 Acts i. 1.


26 S. Matt. xxiii. 3, 4.


27 S. Matt. v. 19. 


28 Cf. Heb. ix. 4, 5.


29 Instrumentum is a favourite word with Tertullian, who uses it more than once of the two Testaments, eg., Apol. xix.; and, Against Marcion iv. where he speaks of the “Two Instruments, or, as it is usual to speak of the Two Testaments.”


30 Lev. xxi. 12.


31 2 Cor. v. 16.


32 Exod. xx. 14.


33 Jer. iii. 6.


34 Is. xlvii. 13. 


35 Hos. iv. 12.


36 Gal. iv. 10; Col. ii. 21.


37 2 Cor. xi. 2.


38 Ib. ver. 3.


39 Acts xx. 29, 30. 


40 Prov. xxvii. 7.


41 Prov. v. 15, 16.


42 Is. lviii. 11, 12.


43 Is. xxx. 20, 21.


44 Ps. cxxxii. (cxxxiii.) 2.


45 Ps. xviii. (xix.) 11.


46 2 Cor. vi. 14, 15. 


47 Jer. v. 21; Hos. iv. 6.


48 Col. ii. 3.


49 Wisd. i. 4, 5.


50 Hos. x. 12.


51 Ps. cxviii. (cxix.) 1, 2.


52 1 Tim. vi. 20.


53 Prov. xi. 22.


54 Ecclus. xv. 9.


55 Ps. xlix. (l.) 16.


56 Prov. xv. 33.


57 Prov. xvii. 16. 


58 Acts iv. 13.


59 Prov. xiv. 33; Ecclus. xxxii. 20.


60 2 Cor. vi. 5, 6.


61 Is. xxx. 23.


62 Prov. xxiv. 15; xix. 10; xviii. 2; xxix. 19; xxiii. 9 (LXX.).


63 S. Matt. vii. 6.


64 Ps. cxviii. (cxix.) 11.


65 Prov. xxxi. 6, 7.


66 Ps. ciii. (civ.) 15.


67 2 Cor. ii. 7.


68 Prov. xiv. 23.


69 Ps. xiv. (xv.) 5.


70 Ps. xi. (xii.) 7.


71 S. Matt. xxv. 27. 


72 Is. vi. 10.


73 1 Tim. ii. 4.


� Correcting ἡσυχάσῃ (silence, rest) to ἰσχυσῃ (be able, prevail)


� Correcting ἐκσταθῆναι (amaze, in a trance) to ἐκταθῆναι (reach out).


� PG Begins ch. 8 at this point


� Correcting PG repeated πάμπολα (numerous) to PhKa πάσχων (suffering).


� [Tug]  Leave your gift, it says, 'before the altar and go, first [p.32] be reconciled to your brother,' (Matt. 5:24) and then you can come and pray without disturbance. Brooding on your wrongs dulls your mind (h)gemoniko/n) when you are praying and gets in the light or your prayers.


� Correcting οὑ (not) to εὖ (well); correction made without note in Hausherr.


� [Tug] The person who is cultivating pure prayer will hear bangs and thumps and shrieks and agonising noises from demons, but he will not collapse or surrender his reason (λογισμός) He will say to God, ‘I will not fear any evil, because you are with me’ (Ps. 22:4) and other such texts.


� TugGr, p. 18:  καθαρᾶς] καθαρῶς B


� Tug: In the time of trials like these, make use of a short, intense prayer.


� TugGr, p. 19 προσευχῇ] νηστείᾳ καὶ προσευχῇ R


� The sentence that follows in PG has been placed at the beginning of 100.


1 See the Institutes Book II. c. ix.


2 Isaac was, as we gathered from c. xxxi., a disciple of St. Antony, and is mentioned by Palladius Dial. de vita Chrysost. There are also a few stories of him in the Apophegmata Patrum (Migne, Vol. lxv. p. 223); and see the Dictionary of Christian Biography, Vol. iii. p. 294.


3 Cf. S. Luke xiv. 28.


4 Cf. S. Luke vi. 48.


5 1 Thess. v. 17; 1 Tim. ii. 8.


6 S. Luke xxi. 34.


7 Joel i. 5.


8 Is. xxix. 9.


9 Deut. xxxii. 32, 33.


10 Sinentes, though the reading of almost all mss. must be an error either of the author or of a copyist for sinentia.


11 1 Thess. v. 17; 1 Tim. ii. 8.


12 1 Tim. ii. 1.


13 Ps. cxv. 4 (cxvi. 14).


14 Eccl. v. 3.


15 Eccl. ver. 4.


16 1 Tim. ii. 1, 2.


17 Cf. S. Luke vii. 47.


18 Acts i. 1.


19 S. Matt. xxvi. 39; Ps. xxi. (xxii.) 2.


20 S. John xvii. 4, 19.


21 S. John xvii. 24; S. Luke xxiii. 34.


22 S. Matt. xi. 25, 26; S. John xi. 41, 42.


23 Phil. iv. 6.


24 S. John vii. 18.


25 Cf. Rom. ix. 3.


26 2 Cor. xiii. 9.


27 Micah ii. 11.


28 Exod. xxxii. 31, 32.


29 S. Matt. v. 16.


30 S. Matt. xxv. 34.


31 1 Tim. ii. 4.


32 Is. xlvi. 10.


33 Here Cassian is relying entirely on Jerome’s revised text of the Latin, which has supersubstantialis  in S. Matt. vi. 11, as the rendenng of ejpiouvsio" but translates the same word by quotidianum in the parallel passage in S. Luke xi. 3. It is curious that Cassian should have been thus misled, with his knowledge of Greek, as well as his acquaintance with the old Latin version which has quotidianum in both gospels Cf Bishop Lightfoot “On a Fresh Revision the New Testament,” p. 219.


34 S. James ii. 13.


35 Ecclus. xxxiv. 11.


36 S. James i. 12.


37 1 Cor. x. 13.


38 Petschenig’s text reads “amittat.” v. l. emittat.


39 Ps. vi. 7.


40 Lam. ii. 18.


41 Ps. xii. (xliii.) 3, 4.


42. Ps. cix. (cxix.) 5, 6.


43 Ps. cxlii. (cxliii.) 2.


44 Jer. ix. 1.


45 Ps. ci. (cii.) 10.


46 S. Matt. v. 3


47 Ps. ci. (cii.) 1.


48 S. Mark xi. 24.


49 S. Matt. xviii. 19.


50 S. Matt. xvii. 19.


51 S. Luke xi. 8.


52 Ecclus. xxix. 15.


53 Is. lviii. 6, 9.


54 Ps. cxix. (cxx.) 1.


55 Exod. xxii. 21, 27.


56 S. Luke xi. 9, 10.


57 S. Matt. xxi. 22; xvii. 20.


58 Cf. Dan. x. 2 sq.


59 S.Matt. xxi. 22.


60 1 John v. 16.


61 Rom. viii. 26.


62 2 Cor. xii. 8, 9.


63 Ex persona hominis assumpti. The language is scarcely accurate, but it must be remembered that the Conferences were written before the rise of the Nestorian heresy had shown the need for exactness of expression on the subject of the Incarnation. Compare the note on “Against Nestorius,” Book III. c. iii.


64 S. Matt. xxvi. 39.


65 S. Matt. xviii. 11; xx. 28.


66 S. John x. 18.


67 Ps. xxxix. (xl.) 9.


68 1 John iii. 16.


69 Gal. i. 4.


70 Rom. viii. 32.


71 Is. liii. 7. (Lat.)


72 Gal. i. 1.


73 S. John ii. 19.


74 S. Matt. xxvi. 39.


75 “Non” though wanting in most mss. must be read in the text.


76 Reading “curvationis” with Petschenig: the text of Gazaeus has “orationis.”


77 Micah vii. 5.


78 Ps. l. (li.) 19, 21; xlix. (l.) 23; lxv. (lxvi.) 15; cxl. (cxli.) 2.


1 The observance of Epiphany can be traced back in the Christian Church to the second century, and, as Cassian tells us here, in the East (in which its observance apparently originated) it was in the first instance a double festival commemorating both the Nativity and the Baptism of our Lord. From the East its observance passed over to the West, where however the Nativity was already observed as a separate festival, and hence the special reference of Epiphany was somewhat altered, and the manifestation to the Magi was coupled with that at the Baptism: hence the plural Epiphaniorum dies. Meanwhile, as the West adopted the observance of this festival from the East, so the East followed the West in observing a separate feast of the Nativity. Cassian’s words show us that when he wrote the two festivals were both observed separately in the West, though apparently not yet (to the best of his belief) in the East, but the language of a homily by S. Chrysostom (Vol. ii. p. 354 Ed. Montfaucon) delivered in a.d.. 386 shows that the separation of the two festivals had already begun at Antioch, and all the evidence goes to show that “the Western plan was being gradually adopted in the period which we may roughly define as the last quarter of the 4th and the first quarter of the 5th century.” Dictionary of Christian Antiquities, Vol. i. p. 361. See further Origines du Culte Chrétien, par L’Abbé Duchesne, p 247 sq.


2 The “Festal letters” (eJrtastikai; ejpistolaiv, Euseb. VII. xx. xxi.) were delivered by the Bishop of Alexandria as Homilies, and then put into the form of an Epistle and sent round to all the churches of Egypt; and, according to some late writers, to the Bishops of all the principal sees, in accordance with a decision of the Council of Nicaea, in order to inform them of the right day on which Easter should be celebrated. Cassian here speaks of them as sent immediately after Epiphany, and this was certainly the time at which the announcement of the date of Easter was made in the West shortly after his day (so the Council of Orleans, Canon i., a.d. 541); that of Braga a.d.. 572, Canon ix., and that of Auxerre a.d.. 572, Canon ii.) but there is ample evidence in the Festal letters both of S. Athanasius and of S. Cyril that at Alexandria the homilies were preached on the previous Easter, and it is difficult to resist the inference that Cassian’s memory is here at fault as to the exact time at which the incident related really occurred, and that he is transferring to Egypt the custom with which he was familiar in the West, assigning to the festival of Epiphany what really must have taken place at Easter.


3 Theophilus succeeded Timothy as Bishop of Alexandria in the summer of 385. The festal letters of which Cassian here speaks were issued by him in the year 399.


4 The Anthropomorphite heresy, into which the monks of Egypt had fallen, “supposed that God possesses eyes, a face, and hands and other members of a bodily organization.” It arose from taking too literally those passages of the Old Testament in which God is spoken of in human terms, out of condescension to man’s limited powers of grasping the Divine nature and appears historically to have been a recoil from the allegorism of Origen and others of the Alexandrian school. The Festal letter of Theophilus in which he condemned these views, and maintained the incorporeal nature of God is no longer extant, but is alluded to also by Sozomen, H. E. VIII. xi., where an account is given of the Origenistic controversy of which it was the occasion, and out of which Theophilus came so badly. On the heresy see also Epiphanies, Haer. lxx.: Augustine. Haer. l. and lxxvi.; and Theodoret, H. E. IV. x�


5 Gen. i. 26.


6 Rom. i. 23.


7 Jer. ii. 11.


8 Gen. i. 26.


9 2 Cor. v. 16.


10 1 Cor. xv. 28.


11 S. John xvii. 21, 26.


12 1 John iv. 16.


13 S. John xvii. 22–24.


14 Ps. lxix. (lxx.) 2. It is not improbable that this chapter suggested to S. Benedict the use of these words as the opening versicle of the hour services, a position which it has ever since occupied in the West. See the rule of S. Benedict, cc. ix., xvii., and xviii.


15 Ps. xxxv. (xxxvi.) 12.


16 Deut. vi. 7.


17 S. Matt. v. 3.


18 Ps. lxxiii. (lxxiv.) 21.


19 Ps. xxxix. (xl) 17 (LXX.).


20 Ps. ciii. (civ.) 18.


21 Prov. xxx. 26 (LXX.).











� [Tug] The thought of gluttony suggests to the monk the rapid aban�donment of his ascetic practice. It depicts his stomach, his liver, his spleen, dropsy, long sickness, lack of whathe needs, no way of getting a doctor . Of ten it makes him recall other brethren to which this kind of thing happened. Sometimes it even urges people who have suffered from this kind of thing to go and visit men who are practicing self-control, to tell them all about their troubles and how it was all due to their ascetic practice


� The Exercises were offered for ecclesiastical censure at Rome. The text submitted was not, however, the one which is here reproduced, but two Latin translations, one in more polished Latin -- since called the Vulgate Version -- and one a literal rendering. The opinions expressed on these versions, as also the formal approval of Paul III, are given here, as applying quite entirely to the text from which the translations were made. Vulgate Version We have read everything compiled in the volume: it has greatly pleased us and seemed remarkably conducive to the salvation of souls. The Cardinal of Burgos


We grant leave to print the work; it is worthy of all praise and very profitable to the Christian profession. Philip, Vicar.


Such holy Exercises cannot but afford the greatest profit to any one who studies them. They should therefore be received with open arms. Fr. Aegidius Foscararius, 	Master of the Sacred Palace Literal Version  We have read these Spiritual Exercises, They greatly please us and we judge them worthy of being received and highly esteemed by all who practise the orthodox faith. The Cardinal of Burgos We grant leave to print this work; it is worthy of all praise and very profitable to the Christian profession. Philip, Vicar. As the Christian religion cannot long subsist without some spiritual exercises and meditations -- for the Psalmist says: In my meditation a fire flames out -- I think none more appropriate than these, which undoubtedly have had their source in the study of the Scriptures and in long experience. Fr. Aegidius Foscararius, Master of the Sacred Palace





�The word Annotation does not occur in the original after the first time.   The same is true of similar cases in the Mss.


�Offering is in St. Ignatius' handwriting, correcting giving or presenting, which is crossed out.


�May make use of . . . according is in the Saint's hand�writing, correcting some word erased.


�Without determining oneself through is in the Saint's hand, the words being inserted between life and tendency, the word without being cancelled.


�Synagogues is in the Saint's hand, replacing Temples, which is crossed out.


�It is doubtful whether these words are like me or with me.


�In Their Eternity is in St. Ignatius' hand, replacing among Them, which is cancelled.


�And so, the fullness of times being come is in the Saint's hand, and being crossed out.


�As can be piously meditated is in St. Ignatius' hand�writing and is inserted before seated.


�The place or cave of the Nativity is in the Saint's hand, correcting the inn, which is crossed out.


�Great is inserted, perhaps in. the hand of St. Ignatius.


�As he is accustomed to do in most cases is inserted in the Saint's handwriting.


�Not solely or as they ought is a correction of not only, which is crossed out. The correction is perhaps in the handwriting of St. Ignatius.


�In the is in the Saint's hand, over a word erased.


�It does not appear that this election is a Divine vocation is in the Saint's hand, correcting we can not say that this election is His vocation.


�Divine is added in St. Ignatius' hand.


�I is added, perhaps in St. Ignatius' hand.


�To have is apparently in St. Ignatius' hand.


�In His Humanity is in St. Ignatius' hand, correcting the Humanity of before Christ.


�As drops of blood is in St. Ignatius' hand, replacing like a bloody sweat.


�Giving them to understand is an addition, very probably in St. Ignatius' hand.


�Making me to understand; likewise is in the Saint's handwriting, correcting a word erased, probably understanding.


�For the parentheses of the Mss. quotation marks have been substituted.


�It appears that is in the Saint's handwriting, inserted before He exercised.


�Shows he means is in the Saint's hand, correcting says.


�It seems that is added in the hand of St. Ignatius.


�Great tempest is in St. Ignatius' hand, correcting some word erased.


�The whole multitude of the Jews is inserted here in the handwriting of St. Ignatius, a phrase being erased after accuse.


�This should be 27.


�Rent in two from above below is in St. Ignatius' handwriting, correcting torn in pieces, which is crossed out.


�Understanding is added, apparently in St. Ignatius' hand.


�Very is added, perhaps in St. Ignatius' hand.


�Of His Disciples is in the handwriting of St. Ignatius: replacing a word erased.


�These words are in St. Luke 24, 42.


�Is piously meditated and is read in the lives of the Saints is in the hand of St. Ignatius, replacing words which were apparently says the Gospel of Judea.


�Third is in the Saint's hand, replacing first.


�Darkness is perhaps in the Saint's handwriting, replacing blindness.


�Sixth Rule is in the handwriting of St. Ignatius, replacing fourth Rule.


�Exercises is added by St. Ignatius.


�Likewise is added in St. Ignatius' hand.


�Or explain for our times is added in the Saint's handwriting


�Spiritual is added in St. Ignatius' handwriting.





PAGE  
Christian Spiritual Practices














CH 599 Course Documents

