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ABBREVIATIONS

The abbreviations used in this work follow The SBL Handbook of Style: For
Ancient Near Eastern, Biblical and Early Christian Studies (ed. Patrick H.
Alexander et al.; Peabody, Mass.: Hendrickson, 1999). In addition the
following abbreviations are used:

AP Apophthegmata Patrum

AP/G The Greek alphabetical collection of AP
AP/GS The Greek systematic collection of AP
AP/N The Greek anonymous collection of AP
OEAE The Oxford Encyclopaedia of Ancient EQypt

supp.Guy Supplements to the Greek alphabetical collection of AP,
published by Jean-Claude Guy in Recherches sur la tradition
grecque des Apophthegmata Patrum (Brussels: Bollandistes,
1962), 19-36.

BIBLICAL QUOTATIONS

Whenever quotations are made in the Apophthegmata Patrum from the OT,
they follow Greek translations which are generally very close to the
extant copies of the LXX. For that reason all indications of chapters and
verses of the OT in this study are given using the numbering of the LXX,
and, unless otherwise stated, when I quote a text from the OT it is the LXX
which is quoted. When a translation of the LXX is given, it is the
translation of Brenton, slightly modernized, except for the apocrypha
where it is the New Revised Standard Version, unless otherwise stated.

When quotations in the collection are compared to the NT, the NT
text is taken from NA?. Textual variants indicated in the apparatus of
NA?” and UBS* are indicated whenever they are relevant as a parallel to
the quotation. The English translation of the NT is the New Revised
Standard Version, unless otherwise indicated.

QUOTATIONS FROM APOPHTHEGMATA PATRUM

The sayings of the Greek systematic collection of Apophthegmata Patrum
are indicated using the chapter number in Roman numerals and the
individual saying in Arabic numerals. Portions of sayings are indicated
with a second Arabic numeral, indicating the line in the edition by Guy,
unless the saying is very short, or the portion is found at the very begin-
ning of the saying.






Chapter One

Introduction

THE DIFFERENT COLLECTIONS of anecdotes about early Christian
ascetics called Apophthegmata Patrum (AP) were undoubtedly one of the
most widespread texts in Late Antiquity and in the Middle Ages, both in
the East and the West. They were edited and copied during the earliest
stages of the monastic movements, and were soon translated and spread
widely. They were read, studied, heard and meditated upon in most
monasteries. Since they were considered to depict the pioneers of the
monastic movements in their own words, they were regarded as an
important instrument in the formation of individuals in monastic
settings. And since monasteries were vital to the creation of a Christian
culture, AP played an important role in that process.!

The influence exerted by these texts, which was significant from the
very beginning as is witnessed by numerous quotations of the sayings in
other texts from the same period, can be seen even today in the number
of translations into modern languages and in the reprints of those
translations. This influence has not been restricted to explicitly stated
themes such as virtues and ascetic practices, but also to what was
implicitly transmitted, including how one relates to and makes use of
Scripture. An understanding of AP and of its influence must include an
understanding of what is one of its most important features: its use of
Scripture.

The use of Scripture in AP and in other texts can be seen from the
perspective of texture: how biblical threads are woven into the novel

1 A plate of an eleventh century manuscript of AP in the collections of Lund University
Library is included at the end of the thesis to add concreteness to the text of AP and the
reception of it.
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text, how the old text and the new influence each other, and the com-
bined effect created by that interplay. In other words how biblical ma-
terial is appropriated. That is what this study is all about. It will focus on
how that process of appropriating the Bible takes place in AP.

An essential part of the process of appropriation is the choice of a
referent for the biblical material, choosing what the text is actually talk-
ing about. We may consider other texts and other readers from the same
perspective. Reading the Bible, or any other text, in a meaningful way
always involves choosing what the referent of the text is. An exegete
who is interested in the historical situation of the Pauline churches will
read the Pauline epistles as historical documents, as saying something
about those churches. For an exegete who is interested in the historical
situation of, say the Matthean communities, much of what is said in the
Gospel of Matthew will be taken to refer to the situation of the Matthean
community. In that case the Gospel is in a sense read in a less literal way
than the epistles in the former case, since the exegete is assuming that the
document has an implicit reference which is different from the explicitly
stated one.

Whenever religious texts are read as holy Scripture an individual or
an interpretive community appropriates the text by assuming that the
text has relevance “today”, i.e., there is a reference to the present in the
text. This was true for Paul, it was true for the desert fathers and
mothers, and the wide range of traditions that formed the basis for AP,
and it is true today. Whether this process is assumed to take place
through unconscious creativity, through the workings of the Holy Spirit,
or through self-conscious techniques to bring the message in line with
one’s own interests—or through any combination of these—it is possible
and highly interesting to attempt to describe what is happening on a
textual level when Scripture is appropriated to bear on the particular
questions of an interpretive community.

The major concern of AP is not how to interpret the Bible, but how to
conduct one’s life. That is what any reader will find to be the theme that
runs through the sayings, and that is what the anonymous author who
added an introduction to the collection tells the reader to focus on. Yet, it
is often interesting to study a text from another angle than the obvious
and intended one. Studying texts, which as their main subject have
virtuous conduct, from the point of view of Scripture use catches the
writers off-guard, as it were. We focus our attention on something which
is not intended as a focus.

When Scripture was commented on and preached about, the
interpretation needed to be explicitly stated, and so it needed to be a
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fairly self-conscious form of hermeneutics. In AP, with a few exceptions,
the focus of attention for the author and the ideal reader does not seem
to be the Bible. Yet the Bible is very often integrated in the teachings.
This is a different way of treating the Bible than that which sets out from
a Bible text, and then tries to give a more or less normative interpretation
of it.

The difference can be compared to how a novel is treated by a
literary critic, and how that same novel can inspire the thoughts of
readers in more subtle ways: that very novel can provide ways of
thinking and of writing. To see the impact a novel has had at a certain
time and how people related to it, it is not enough to study reviews by
literary critics. In a similar way, it is not enough to study Bible
commentaries and homilies to discover the impact of Scripture. Through
a text like AP we can discover some of the ways in which the Bible was
treated when it was not the actual focus of attention, as was the case in
other genres of Christian literature.

There is a tendency among scholars to treat all intra-biblical uses of
Scripture as well as those made during the patristic period as always
having an exegetical or dogmatic purpose, regardless of genre.? This
means that other uses have at times been distorted to fit those subjects,
presupposing a much more normative use and interpretation of Script-
ure than the texts themselves suggest. At other times some texts have
simply been neglected when it comes to their use of Scripture, because
they are not exegetical or dogmatic in their character. The AP is such a
text, making frequent use of the Bible, but normally not with an exe-
getical or dogmatic purpose. So, taking a fresh look at how the Bible is
actually used in AP may offer new insights into what using the Bible can
mean.

Besides the interest we have in AP because of its wide reception, and
the importance of the Bible in it, there is an additional advantage in
using these texts. The form of AP lends itself very well to being analysed,
since these short anecdotes can easily be reproduced for the readers of

2 Some of the general works on early Christian interpretation of the Bible are: Henri de
LUBAC, Exégese médiéval: les quatre sens de l'écriture (4 vols., Paris: Aubier, 1959-64); Robert
M. GRANT, A Short History of the Interpretation of the Bible (2nd edn, London: SCM, 1984);
Karlfried FROELICH (ed.), Biblical Interpretation in the Early Church (Philadelphia: Fortress,
1984); Manlio SIMONETTI, Biblical Interpretation in the Early Church: An Historical Introduction
to Patristic Exegesis (ET by J. A. Hughes; Edinburgh: T. & T. Clark, 1994); Alan J. HAUSER
and Duane F. WATSON, A History of Biblical Interpretation. Vol. 1: The Ancient Period. (Grand
Rapids, Mich.: Eerdmans, 2003); Charles KANNENGIESSER et al., Handbook of Patristic
Exegesis: The Bible in Ancient Christianity (2 vols.; The Bible in Ancient Christianity, 1;
Leiden: Brill, 2004).



4 THREADS AND IMAGES

the study to see for themselves. They are each one individually an
independent unit, which, when reproduced in a study such as this, does
not require the reader to know the text beforehand, or to find it in a
library.

Looking at this specific text is sufficiently interesting in itself. We can see
the place of Scripture in it in a more nuanced way, we can perceive how
the use of Scripture in these ascetical texts gave new perspectives and
new flavour to some biblical material, and we may discover something
about the attitude towards Scripture in this reading community. But it is
hoped that this study will also have bearing beyond the monastic
apophthegmata. Besides understanding AP, its reading community and its
use of Scripture better, exploring its use of Scripture involves inventing
some novel methods and new terminology that may prove helpful as
heuristic and analytical tools for describing the use of Scripture in other
texts as well.



Chapter Two

Text and Method

1. The Text

1.1 Collections and Versions

There is a wide range of collections which all go under the common
name of Apophthegmata Patrum, in English often called The Sayings of the
Desert Fathers. They all contain short sayings and anecdotes allegedly
going back to the Christian ascetics inhabiting the Egyptian desert,
predominantly in Lower Egypt, in the fourth and fifth centuries. These
short stories stand independently from each other, without any attempt
to connect them, except for such phrases as “The same Elder also said:

There are printed collections of AP in the Greek, Latin, Syriac,
Armenian, Sahidic, Bohairic and Ethiopic languages.! Scholars generally
agree that the latter are all translations of Greek collections, although
some suggest that individual sayings may have a Coptic Vorlage.

1 See the overview by Samuel RUBENSON in The Letters of St. Antony: Origenist Theology,
Monastic Tradition and the Making of a Saint (Lund: Lund University Press, 1990), 145-152.
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Attempts at locating and dating the Greek collections have suggested
compilers working in Gaza at the end of the fifth century.?

Limiting ourselves to the Greek collections, there is the alphabetical
collection (AP/G), arranged alphabetically according to the name of the
desert father or mother mentioned in each particular saying, a collection
which has been printed on the basis of a single MS;® the anonymous
collection (AP/GN), the sayings which do not state the name of the Elder
depicted and which were sometimes attached at the end of AP/G, partly
printed on the basis of a single MS;* and the systematic collection
(AP/GS), recently printed in a critical edition, on the basis of 11 Greek
MSS, the sixth century Latin translation by Pelagius and John and another
two Greek MsSS for the Prologue.® This Greek systematic collection
organizes the material thematically under 21 headings.

For the purposes of the present study it is not necessary to consult all
the different collections. The interest is in this general tradition, and in
discovering ways in which the Bible is used there. Any one of the
collections could have been consulted. A choice has been made to use the
systematic collection. What speaks in favour of using AP/GS is above all
the availability and legibility of a modern text-critical edition.

1.2 Genre

The first sentence of the introduction to the entire collection, both the
systematic and the alphabetical ones, states that:

In this book the virtuous asceticism, the admirable way of life and the words of the
holy and blessed fathers are recorded to inspire, to instruct, and to be imitated by

2 See especially Lucien REGNAULT, “Les Apophtegmes des Péres en Palestine aux Ve—
Ve siecles”, in Irénikon 54 (1981): 320-330.

3 Printed in PG 65, which is basically a reprint of ]J.-B. Coteliers edition, based on the
twelfth century manuscript Paris grec 1599, and printed in Ecclesiae graecae monumenta, 1,
Paris, 1677.

4 The tenth or eleventh century manuscript Coislin 126, edited by Frangois Nau in ROC
10, 12-14, 17-18 (1905, 1907-1909, 1912-13).

5 Edited by Jean-Claude Guy in Les Apophtegmes des Péres: Collection systématique, SC 387
(I-IX), 474 (X-XVI), 498 (XVII-XXI) (1993, 2003, 2005). The 11 Greek manuscripts range
from the ninth to the twelfth centuries.
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those who want to succeed in the heavenly way of living and who wish to journey
on the way towards the kingdom of heaven.®

Although this introduction is missing in many MSS and is probably a
later addition, it does nonetheless say something important about how
this text was received and understood. It was seen more as a didactic text
and as paraenesis than as a historical document. The heading of the first
chapter of the systematic collection speaks in a similar way of how the
text was perceived. It reads: “Exhortation (magatveows) of the holy
fathers, to progress towards perfection.”

Peter Brown has called Apophthegmata Patrum “the last and one of the
greatest products of the Wisdom Literature of the ancient Near East.””
That group of literature is an important general background for the
understanding of these texts. If, for example, we compare AP with the
book of Proverbs, the subject matter is on the life of the individual and
the intra-family relations (in the case of AP relations between the
ascetics) and the form is that of unconnected, short passages. They are
both books of ethical and religious instruction. The purpose of Proverbs
is stated as follows:

to know wisdom and instruction, and to perceive words of understanding; to
receive also hard saying, and to understand true justice, and how to direct
judgement; that he might give subtlety to the simple, and to the young man
discernment and understanding. (Prov 1:2—4)

This purpose can be compared to the Prologue of AP quoted above. The
pursuit of virtues had a central position in Near Eastern wisdom,
although the concept is far more developed in Greek tradition.?

There is a more specific corpus of which AP is a part, that of antho-
logies of chreiai and sententiae, that were produced during Antiquity and
were often used for didactic purposes. The importance of seeing AP as a
part of that genre has been explored briefly by Kathleen McVey, and

6 AP/GS, Prologue, 1: Ev mde ) BiPAw avayéyoamtar éVAQEToc KOKNOLG Kot
Oavpaotr) Blov dxrywyrn kal ONoelg aylwv kal pakaglov matéowv 1eog ChAov kal
modelay Kol pHipnoty v TV oveAviov moAttelay €0eAdvTwy katogBovv kal TV &ig
Paodeiav ovgavawv BovAouévwy 0devery 006v. The parallel in AP/G is found in PG
65:72a. (Translations of the apophthegmata are my own, unless otherwise stated.)

7 Peter BROWN, The Making of Late Antiquity (Cambridge, Mass: Harvard University
Press, 1993), 82.

8 John J. COLLINS, Jewish Wisdom in the Hellenistic Age (The Old Testament Library;
Louisville, Kentucky: Westminster John Knox Press, 1997), 162.
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more recently and more extensively by Lillian Larsen in her dissertation.’
The chreia or apophthegma, was defined in schoolbooks of antiquity as

a concise statement or action which is attributed with aptness to some specified
character or to something analogous to a character. Closely related to the chreia are
maxim and reminiscence. For every concise maxim, if it is attributed to a character,
produces a chreia.!?

Larsen makes a comparison between AP and the gnomic compilations
that were used in Greek and Roman Antiquity for the purpose of
practicing grammar and rhetoric, where the overarching aim was to
encourage an imitation of the exemplars depicted there, and to allow the
student to incorporate those sayings and stories in their own everyday
speech and writing. Larsen makes a strong case that AP belongs to that
genre and was used for the purposes belonging to that genre.

We need, however, to make a distinction between AP as a collection,
and the individual sayings that it is made up of. Let us look briefly at the
genre of AP in terms of (1) structure and content, (2) purpose (or
‘illocution’), and (3) sociolinguistic setting.!!

(1) The structure and content of the collection is much the same as
that of gnomic compilations such as the works Regum et imperatorum
apophthegmata and Apophthegmata lakonika attributed to Plutarch.

9 Kathleen MCVEY, “The Chreia in the Desert: Rhetoric and the Bible in the
Apophthegmata Patrum”, in The Early Church in Its Context: Essays in Honour of Everett
Ferguson (ed. A.]J. Malherbe, F. W. Norris, and J. W. Thompson; Leiden: Brill, 1998), 245—
255; Lillian LARSEN, “@rkenfedrenes Apophthegmata og den klassiske retoriske tradisjon”,
Meddelanden fran Collegium Patristicum Lundense 16 (2001): 26-35; “The Apophthegmata
Patrum and the Classical Rhetorical Tradition”, in Studia patristica. Vol. 39. Papers presented
at the Fourteenth International Conference on Patristic Studies. (ed. F. Young, M. Edwards and
P. Parvis; Leuven: Peeters, 2006), 409416, “Pedagogical Parallels: Re-reading the
Apophthegmata Patrum” (Ph.D. diss., Columbia University, 2006). The connection between
monastic collections of sayings, and the collections of sayings in non-Christian traditions
has been suggested also earlier, e.g., by William R. SCHOEDEL in “Jewish Wisdom and the
Christian Ascetic”, in Aspects of Wisdom in Judaism and Early Christianity (ed. R. L. Wilken;
Notre Dame, Ind.: University of Notre Dame Press 1975), 169-197, esp. 196.

10 Theon, Progymnasmata, 96.19-23. Xoeia é0ti ovvTopog AméPaois 1 mEALLS peT
evotoxlag avadegopévn €l TL WOLOUEVOV TQOCWTOV 1) AVAAOYOLV MQOOWTIW,
TOQAKELTAL ¢ VT YVWUI] KAl ATIOUVIUOVEVHAX: TAXOX YAQ YVWUN OUVTOHOG €ig
npdowmov avadegouévn xoelav motet. ET by Ronald F. HOCK and Edward N. O'NEIL, The
Chreia in Ancient Rhetoric. Volume 1: The Progymnasmata (Texts and Translations 27; Graeco-
Roman Religion Series 9; Atlanta: SBL, 1986), 83. This is the definition of Theon in his
schoolbook on preparatory rhetorical exercises. Other schoolbooks defined it in a similar
way.
11 Cf. the brief but clarifying discussion about the concept of genre in Lars HARTMAN,
“Survey of the Problem of Apocalyptic Genre”, in Apocalypticism in the Mediterranean World
and the Near East (ed. D. Hellholm; Tiibingen: Mohr, 1983), 329-341.
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Anecdotes about more or less famous persons are piled one on the other,
without a narrative that connects them to each other. They may be
arranged so as to make it easier for a reader to find a certain anecdote.’
The separate parts usually involve a memorable saying or action of the
person treated, just as the parts of Plutarch’s works just mentioned, and
like other such short anecdotes featured in the Lives by him and many
other compilers, and just as we have seen the schoolbooks defined the
literary form of the chreia. Such a saying or action could stand on its own,
it could be the answer to a question or it could be preceded by a short
background sketch. Lillian Larsen has shown that all the types of chreiai
described in the handbooks on rhetorical exercises are represented in
AP.13 The collection as we have it does not, however, consist exclusively
of chreiai. We find other forms as well, such as tales which the school-
books would call diegemata, much like the short stories which the Lives of
Plutarch, Diogenes Laertius and others are made up of. There are also
hymns and various hybrids of genres and forms in AP. But the majority
of sayings can be classified as chreiai and expansions of chreiai.

Just like their non-Christian counterparts, the monastic apophthegmata
consist of material collected from earlier sources, at least in part.
Menander of Laodicea, a rhetorician of the fourth century, recommends
bioi as a good source for finding chreiai.'* In AP, we find this paralleled
when chreiai (and short tales) are picked out from such sources as the bioi
of amma Syncletica and of Daniel of Scetis.’> But other sources, including
earlier collections, could be used to produce the chreia collections of
philosophers,'® and that is the case in AP as well. There are chreiai (and
short stories) in AP which also appear in Cassian’s Institutions, Diadocus
of Photike’s Gnostic Chapters, Hyperechios” Adhortatio ad Monachos, Isaiah

12 Apophthegmata lakonika, attributed to Plutarch, is arranged alphabetically according to
whom the saying is ascribed to, just like the AP/G.

13 Larsen, “Pedagogical Parallels”, 83-95.

4 Hock and O’Neil, The Chreia 1, 8.

15 The apophthegmata on Daniel of Scetis are not included in AP/GS. The ones on amma
Syncletica taken from Vita sanctae Syncleticae are often given in bulks that combine
apophthegmata on her that occur dispersed in other versions of AP. The excerpts from her
Vita come in bulks in the following places in AP/GS: IV.49-51, VI1.22-25, VII1.24-25, X.101-
106, X1.72-75, XIV.17-18. The following are single excerpts: 11.27, IIL.34, VI.17, XV.66,
XVIIL28.

We must be aware, however, that sometimes the influence might have gone the other
way. Guy suggests in his introduction to Apophtegmes des Peéres, that the bios on John the
Short, written by Zachariah, utilizes some of the apophthegmata attributed to him. (p.23).

Note that here, and in the rest of this study, numbering in bold indicates that the
apophthegma is analysed in chapter three, where the apophthegmata appear in numerical
order.

16 Hock and O’Neil, The Chreia 1, 8-9.
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of Scetis’ Asceticon, John Moschos The Spiritual Meadow, Palladius’
Historia Lausiaca, the anonymous Historia Monachorum, the letters of
Ammonas, texts by Evagrius (especially the Praktikos), by Mark the
Hermit, and others. Of those parallels there can be no doubt, according
to Guy, that in the case of Evagrius, Cassian, Mark the Hermit, Hyper-
echios, and Isaiah of Scetis, the sayings in AP are extracts from books
attributed to those authors, and not the other way round."” Furthermore,
Samuel Rubenson has shown that some of the sayings attributed to
Antony are extracts from the Letters of Antony and from his Vita.'s

(2) Let us go on to the second aspect of genre, that of the purpose of a
text. The purpose of AP is stated in the introduction quoted at the
beginning of this section. The anecdotes are recorded to “inspire, to
instruct, and to be imitated”. As already said, this introduction may be a
later addition, but as such it says something about how the text was
perceived and used, and it does appear to fit well the intention of the
compiler(s). Those words can be compared to the programmatic
statements that appear in different places of Plutarch’s Lives, of which
the most famous is perhaps that of the introduction to the lives of
Aemilius Paulus and Timoleon:

I began the writing of my “Lives” for the sake of others, but I find that I am
continuing the work and delighting in it now for my own sake also, using history
as a mirror and endeavouring in a manner to fashion and adorn my life in
conformity with the virtues therein depicted. For the result is like nothing else than
daily living and associating together, when I receive and welcome each subject of
my history in turn as my guest, so to speak, and observe carefully “how large he
was and of what mien”, and select from his career what is most important and
most beautiful to know. “And oh! what greater joy than this can you obtain”, and
more efficacious for moral improvement.!?

The text-form of the chrein which appears abundantly in such texts is
often said, in accord with the etymology of the word, to contain
something “useful”, which corresponds well to such programmatic
statements. It is clear to any reader of AP that they have been collected
for the purpose of being useful to the reader. Larsen has shown more
specifically to what degree AP has a similar function as that of other

17 See Guy’s introduction to Apophtegmes des Péres, 23. Cf. also my discussion in the
analysis of XI.60, and the relationship between that saying and a discourse of Dorotheus of
Gaza. Chiara Faraggiana di Sarzana, at the University of Bologna, is presently mapping the
dependence of the apophthegmata on other texts.

18 Rubenson, Letters of St. Antony, 158-162.

19 Plutarch, Aemilius Paulus 1.1-4. ET by Bernadotte Perrin. There are similar statements
at the beginning of Life of Pericles.
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chreia collections: that of providing the readers with ideals that help them
become apt members of a community — good citizens in the case of non-
monastic collections, good members of a monastery in AP. As Larsen
puts it: “The illustrious exemplars of Apophthegmata Patrum are held up
for emulation in behaviour that applies oil to the wheels of life in
community.”20

(3) The third aspect of genre, that of socio-linguistic setting, is a
complex one. Generally it can be said that chreiai and collections of chreiai
were popular in connection with philosophical schools, and among those
wanting to depict philosophers. They found it to be a very effective and
memorable way of characterizing their founders and distinguished fore-
runners.?! Now, it is not surprising that emerging monasticism, which
was described as the new philosophy,? preserved memories of their
Elders in the form of the chreiai, for instruction and meditation. The
setting of AP appears to be one where the new kind of philosophers were
depicted for didactic purposes for later generations. That AP may have
played a role in the literary formation of monks in the monastic setting
has been suggested by Lillian Larsen.

Before leaving the topic of genre, a connection between the genre and
the use of Scripture in AP needs to be mentioned. Kathleen McVey has
suggested that the Bible was used as a resource for extracting sentences
that were part of a chreia (and sometimes sentences that were not) that
could be inserted into a new, monastic chreia which then became a part of
the collection that we know as AP.2* We will return to that question at the
end of chapter four, under heading 3: “The paraphrase or chreia proper”.

1.3 Historicity

There has been a scholarly debate about how much AP can be used as
historical evidence for describing different practices, teachings, lives and
personalities of the desert fathers and mothers of the fourth and early

20 Ibid., 183.

21 Hock and O’Neil, The Chreia in Ancient Rhetoric 1, 3-7.

2 Cf. Gleoffrey] W. H. LAMPE, ed., A Patristic Greek Lexicon (Oxford: Clarendon, 1961),
s.v. GtAdoodoc B. See also Theodoret of Cyrus’ A History of the Monks of Syria; Peter
BROWN, “Asceticism: Pagan and Christian”, in The Cambridge Ancient History, vol. 13 (ed. A.
Cameron and P. Garnsey; Cambridge: Cambridge University Press, 1998), 601-631.

2 McVey, “The Chreia in the Desert”.
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fifth centuries. Some claim that this is the most “primitive” and
“authentic” evidence we have. However, most scholars admit on the one
hand that some of the material may go back to the historical desert
fathers and mothers and a relatively faithful oral transmission of their
sayings, and on the other hand that some of it may be later constructs
whereby the tradition could legitimize its ideals.?* Since no-one has given
criteria for determining convincingly which sayings are more authentic
and which are more or less creative constructs, it is reasonable to treat
them all simply as early monastic texts which have had a tremendous re-
ception across geographical areas and over the centuries, and in any case
that is all that is necessary for the analysis undertaken here. This
approach also makes it unnecessary to distinguish between sayings
taken from different sources.?

1.4 The Bible used in AP

Moving on more specifically to the use of Scripture in AP, the only
monograph published on this subject so far is Douglas Burton-Christie’s

24 Graham GOULD, for example, who has a high esteem of AP as a historical source,
ends up saying rather cautiously in The Desert Fathers on Monastic Community, 25: “But it is
not only with the teaching of the Apophthegmata as a text with which we are concerned: it is
the probability that narratives of the desert fathers’ actions and encounters with one
another were accurately transmitted by the tradition which serves to confirm the belief that
in looking at the Apophthegmata we are looking not only at the literary expression of an ideal
constructed at a later date, but to an extent at least, at a treasured record of the reality, in
word and deed, of the life of the monastic communities of Scetis and lower Egypt.” (Last
two emphases added.) In an earlier article he had warned against using a theory, such as
that of Guy, that is too simple for the material when trying to establish which sayings are
most authentic, “A Note on the Apophthegmata Patrum”, [TS n.s. 37 (1986): 133-138. He does
not offer a less “simple” theory for judging the authenticity of sayings, he merely questions
the theory of Guy in order to classify some more sayings as possibly authentic. Samuel
Rubenson, who represents a much more critical attitude towards the historical reliability of
AP, is similarly cautious in Letters of St. Antony, 152, when it comes to judging the historical
reliability of individual sayings: “That the authenticity of one saying, or the spuriousness of
another, cannot be safely established by the analysis of the form, or of the historical
situation of the saying, is amply demonstrated by the numerous borrowings from other
sources which appear in the sayings.”

% Among the sayings analysed in chapter three the following have their sources
indicated in the edition of Guy: II1.34 and XVIIL28 (Vita sanctae Syncleticae), IV.60 and
XV.68 (Hyperechios’ Adhortatio ad Monachos), VIL59 (Diadocus of Photike’s Gnostic
Chapters), XIIL2 (Cassian’s Institutions), and XV.69 (Vita prima Pachomii).
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The Word in the Desert.?* In his study, Burton-Christie is more interested
in the “spirituality” of the desert fathers and mothers, and the conse-
quences that has for their biblical hermeneutics (“hermeneutics of the
desert”), than in the textual interplay between the sayings and the
biblical material. He aims to show that the spirituality of the desert was a
“biblical” spirituality. It is in some ways a thematic study of their
spirituality which treats the sayings as if they were a coherent unit.
Burton-Christie suggests that the lifestyle of the desert fathers and
mothers is an expression of their search for holiness, which in turn is
inspired by the Bible. This lifestyle then becomes a hermeneutical key for
them to understand the Bible. He claims to find in AP both the lifestyle
and the biblical interpretation of the actual historical persons.?” The
problem of whether AP is a reliable source to the history of the desert
fathers and mothers themselves is not dealt with.

This is very different from the present study which is more concerned
with the interaction between the biblical material and each individual
saying.

When it comes to deciding which passages are to be determined as
scriptural quotations or allusions, Burton-Christie notes that there is a
great difference in how many of those have been identified by different
translators of the alphabetical collection, Benedicta Ward’s English
translation counting only 93 and Luciana Mortari’s Italian translation
counting several hundred.?® However, he does not try to find a way to
delimit the passages that can be said to be actual references to the Bible.

In a text saturated with biblical language it is, of course, impossible to
determine the exact number of instances where biblical material is used
in some way. But that is no excuse for failing to indicate criteria for
determining which passages to consider when analysing the use of
Scripture. Otherwise the selection risks becoming not only arbitrary but
also obscure to the reader. I will present my criteria under the heading
“Method”.

2 Douglas BURTON-CHRISTIE, The Word in the Desert: Scripture and the Quest for Holiness
in Early Christian Monasticism (Oxford: Oxford University Press, 1993).

27 See Burton-Christie, Word in the Desert, 18-23.

28 Burton-Christie’s claim in Word in the Desert, 96, that Mortari cites 832 biblical
quotations in her translation, is a mistake which has been reproduced by other scholars.
This is in fact a count of the references in the biblical index of Mortari’s translation. They in-
clude all those references which occur in her lengthy notes, i.e.,, many times they are refer-
ences which underlie her comments, not references connected directly with the apoph-
thegmata. The correct number of the references cited by Mortari in connection with the
actual text of AP is 485, mentioned also by herself in the introduction to her translation.
Luciana MORTAR], ed., Vita e detti dei padri del deserto (3d ed.; Roma: Citta Nuova, 1990; repr.
1997), 39.
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The history of the collection is so complicated that one would expect the
sayings to follow various different textual traditions of the LXX and the
NT. That is exactly what we find: different sayings follow different
manuscript traditions and versions. Some examples will be seen in the
analyses in chapter three.”” There is however a tendency towards using
the Byzantine form of the New Testament. This is also only to be
expected, since the Greek AP were kept and transmitted over the
centuries in settings where that was the predominant textual tradition.

Our understanding of the use of Scripture in AP does to some degree
depend on whether we imagine the sayings to be produced and written
by someone who had access to a physical Bible, or if the sayings were
produced by people who quoted Scripture from memory. We cannot
easily resolve that question, for several reasons. The sayings probably
had very different origins, some being taken from other books, some
possibly being produced at a very late stage and some possibly going
back to the historical desert fathers and mothers. Added to this, there is
the transmission and redaction of the text to be taken into account. And
we should not imagine that just because people had access to a Bible,
they would necessarily consult the wording in it before quoting it.

2. Method

2.1 Previous Research

2.1.1 Research on Biblical Interpretation in Early Christianity

Two general works on the early Christian use of Scripture are
particularly relevant for the present study. First I shall give a short
presentation of them, then I shall discuss relevant categories used in
those works.

2 See especially 11143, X.67, X.116, XIIL.2.
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One is a work on how asceticism was promoted through biblical
interpretation: Reading Renumnciation. Asceticism and Scripture in Early
Christianity, by Elizabeth A. Clark.?® The title signals that the book may
be extremely relevant for the present study. However, the asceticism and
renunciation explored is exclusively that of sexual renunciation, and AP
is not treated at all. However, the approach of trying to discern “exe-
getical and rhetorical strategies for ascetic reading” results in categories
of which some are of value when trying to describe the use of Scripture
in AP.

Another work which has bearing on the method employed here, is
Biblical Exegesis and the Formation of Christian Culture by Frances M.
Young—an important study on how patristic biblical exegesis was
influenced by the late ancient educational system and literary culture.?!
Young's general approach of seeing biblical interpretation in the light of
the general culture of Late Antiquity, and the categories she has
produced to describe that interpretation, will be of importance here.

Elizabeth A. Clark
The section of Reading Renunciation which is most relevant for the present
study is the chapter on “Exegetical and rhetorical strategies for ascetic
reading”, where Clark lists eleven “modes of reading” Scripture, often
employed by the church fathers to produce ascetic meaning. The
following are useful for the present study.

1) Reading texts at face-value.

2) “Close reading” of problematic texts, for example by focusing on
details.

3) Intertextual exegesis, by which Clark means the combination of
different biblical texts to convey a certain point.

4)”Talking back” —using a biblical passage to argue against another.??

Other categories of hers will not be used, either because of the
difference between the texts she has studied and AP, or because her

% Elizabeth A. CLARK, Reading Renunciation: Asceticism and Scripture in Early Christianity
(Princeton: Princeton University Press, 1999).

31 Frances M. YOUNG, Biblical Exegesis and the Formation of Christian Culture (Cambridge:
Cambridge University Press, 1997).

32 Clark refers mostly to the act of answering an argument which is motivated with a
biblical passage, by quoting another biblical passage. An exception is when she refers to the
practise of answering demons and “thoughts” in general with a biblical passage. Notably,
she refers extensively to Evagrius’ use of Scripture as a weapon against demons in Antirrhe-
ticus. These “debate partners” do not always make use of the Bible themselves. I will use
the term only for the first type: answering an argument which is motivated with a biblical
passage, by quoting another biblical passage.
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category does not seem to do justice to the phenomena she describes.
They are: “Ascetic translation”, “Textual implosion”, “Changing con-
text”, “Changing the audience”, “Changing sex: gender-bending”, “The
hierarchy of voice”, and “The difference in time” .

A major difference between Clark’s categories and my own is that
she focuses on dissecting “the interpretive devices that were employed
to create ascetic meaning” (p. 11) in order to support an “axiology of
abstinence” (p. 13) in a great number of ascetic texts, while I focus on
how the biblical texts interact with the message of the saying in question,
whatever that message might be, and in a very limited text corpus.

3 “Ascetic translation” is not relevant for our purposes, since it is concerned with shifts
of meaning when translating the Bible from Greek to Latin.

“Textual implosion” appears to be the least developed of these categories. Clark uses
the term “implosions” in two different ways. One way is to let the term denote any
interpretation where “seemingly irrelevant verses” are read as pertaining to sexuality and
renunciation (pp. 132-133, 163, 168, 348, 351). This can involve using a biblical principle
which is reapplied in a completely different area, or appealing to particular biblical words
which are taken metaphorically (p. 348). But the term is also used for a more specific
exegetical technique: interpretations which assume that a biblical passage which appears to
be irrelevant for discussions on sexual renunciation should be understood as saying some-
thing about that subject, when that is the subject of the surrounding texts in the Bible. The
passage “implodes” into that surrounding topic (pp. 133, 300, 302). Using the same, rather
vague, term for both a general phenomenon of patristic exegesis, and for a specific
exegetical technique risks confusing as much as it clarifies.

“Changing context”, involving decontextualizing the biblical text and applying it to an
ascetical context, is a category which bypasses the fact that the context of all Bible texts is
that of a text: the Bible. All readings of the Bible as Scripture involve contextualizing the
Bible to some degree.

“Changing the audience” in fact consists of two subcategories, although this is never
stated explicitly. It includes answering the question who the protagonists in the text were,
and asking who the text was intended for. The question of who the speaker in 1 Cor 7:1 is
(p. 136), and the phenomenon of suggesting that a biblical passage is intended specifically
for monks (p. 138) are two very different issues, not belonging to the same category. Per-
haps it is better to see her examples in terms of how the reference of the Bible text is
changed.

“Changing sex — gender-bending” is a category which seems to be an anachronistic
way of describing uses that could just as well, if not better, be explained by the ancient
reader being less inclined to read texts in gender terms than we are. An example of this is
Clark’s description of Basil of Caesarea’s use of the Parable of the Prodigal Son when
speaking, in letter 46, of a female virgin who had "fallen”. He comments that she, like the
prodigal son, should return home, where the father will welcome her, exclaiming, “This
was my daughter who was dead and come to life.” For Clark, this is an example of
“gender-bending” (p. 139).

“The hierarchy of voice”, i.e., considering who uttered a verse, how it was said and
with what authority could promote a priority of certain texts over others. This does not
appear in AP.

“The difference in times”, whereby the church fathers could explain away Old Testa-
ment passages that did not suit their purposes, is not a technique that is used in AP.
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Clark limits her study to showing the link between scriptural exe-
gesis and the promotion of sexual renunciation. In this regard, her work
is very helpful. But when it comes to discerning the different ways in
which the biblical material interacts with an ascetical text such as AP, her
categories do not suffice.

Frances M. Young

Frances Young's Biblical Exegesis and the Formation of Christian Culture
provides important keys for the understanding of the use of Scripture in
Early Christianity. One of her concerns is to question the traditional
division of ‘literal’, “typological’, and ‘allegorical” interpretations of the
Bible in early Christianity. Although those terms are more applicable to
exegetical techniques than to the actual use of Scripture, they also have
bearing on the questions of this study since some exegetical or interpre-
tational activity underlies every use of Scripture, whether consciously or
not.

First a few comments on the concept of allegory. The verb dAAnyopetv
has &AAog and ayopevetv as its components, i.e. to speak otherwise, to
say other things. This etymology coincides with a wide definition of the
verb, which has often been used throughout history, i.e., to denote when
one thing is said and another is signified. This appears to be the way
Paul uses the participle of the verb in Gal 4:24.34

Such a definition is far too wide to be useful as an analytical tool. 35
On the other hand, we should not apply the developed theories about
allegorical interpretation of the Middle Ages on texts which predate
those definitions. A useful way to use the term is the way in which
David Dawson, together with ancient rhetoricians, defines it: an “ex-
tended” metaphor, that is, a metaphor that has been stretched into a
narrative.’® That definition will be used in this study.

In patristic studies of texts from Late Antiquity, the terms literal,
allegorical and typological have often been treated in a rather haphazard
way. The two latter terms have been used to contrast two methods of
conducting figural reading, typology being associated with the Anti-
ochene “school” of exegetes and allegedly based on an exegesis founded

3 For the history of the term ‘allegory’, see Jon Whitman, Allegory: The Dynamics of an
Ancient and Medieval Technique (Oxford: Clarendon, 1987), 263-268.

% As Young states in Biblical Exegesis, 191, “all reading of texts which involves entering
the text-world, appropriating the perspective of the text, or reading ourselves into the text,
is in some sense allegorical.”

3 David DAWSON, Allegorical Readers and Cultural Revision in Ancient Alexandria
(Berkeley: University of California Press, 1992), 6.
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on historical concerns, and allegory being connected to the Alexandrian
‘school” and based on an exegesis guided by philosophical rather than
historical questions.” This rather simplified dichotomy has been
contested by Frances Young, among others, in a number of articles and
books.? She has made clear that the two schools of exegesis were both
based on the rhetorical practices of the educational system of that time.
The difference and the opposition between the two schools should be
seen in terms of philosophy: the Alexandrian school was concerned with
this peak of the educational system, whereas the Antiochene school was
not.

This clarification gives a better understanding of many of the
technical terms used by these schools, an understanding which helps us
see the debates in the light of that time rather than in anachronistic
perspectives based on present concerns. This is quite apparent when it
comes to the term ‘history’. In an attempt to place a part of patristic
exegesis within the field circumscribed by historico-critical exegesis,
Antiochene exegetes were, by twentieth-century theologians, supposed
to have conducted interpretation based on “historical” concerns, and to
have stated this themselves explicitly in the debates with Alexandrians.
But if we see how the term historia is actually used in these texts, it
becomes clear that it is in the sense that the word had in the context of
the rhetorical schools, where to methodikon and to historikon were the two
main categories of ancient literary criticism. The first term was concerned
with the preliminary linguistic analysis of a text. To historikon and hé
historia of literary criticism was not primarily concerned with what we
would call historical questions, but rather with all kinds of knowledge
acquired by investigations into the background of the text, explaining
stories and unravelling allusions, all sorts of information about the

% See Gleoffrey] W. H. LAMPE and K. J. WOOLCOMBE, Essays in Typology (Studies in
Biblical Theology 22; London: SCM, 1957); R[ichard] P. C. HANSON, Allegory and Event: A
Study of the Sources and Significance of Origen’s Interpretation of Scripture (London: SCM,
1959). Much of the work on patristic exegesis that followed was based on these two
accounts when it comes to the description of Antiochene and Alexandrian exegesis.

3 “The Rhetorical Schools and their Influence on Patristic Exegesis”, in The Making of
Orthodoxy: Essays in Honour of Henry Chadwick (ed. R. Williams; Cambridge: Cambridge
University Press, 1989); “Panegyric and the Bible”, in Studia patristica. Vol. 25. (ed. E.
Livingstone; Leuven: Peeters, 1993); “ Allegory and the Ethics of Reading”, in The Open Text:
New Directions for Biblical Studies? (ed. F. Watson; London: SPCK, 1993); “Typology”, in
Crossing the Boundaries: Essays in Biblical Interpretation in Honour of Michael D. Goulder (ed. S.
E. Porter, P. Joyce and D. E. Orton; Leiden: Brill, 1994); Biblical Exegesis and the Formation of
Christian Culture (Cambridge: Cambridge University Press, 1997), the latter work being
largely a compilation of the former articles.
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elements, actions and characters of the text.* According to D. A. Russell,
ancient literary criticism did not have a real historical focus, in our sense
of the word, but in a way, everything was concerned with the notion of
mimesis.** This concept included such imitations as the imitation of a per-
son’s way of speaking when telling about that person, the imitation of an
earlier work or a generalising or idealising of objects perceived in life.
The reader, listener or spectator can thus recognise features common to
the depiction and the depicted, i.e., we may learn by imitation and we
enjoy recognizing.

As Young points out, much of the misconceptions of Christian
exegesis in Late Antiquity has probably been caused by such
anachronistic preconceptions as that of the meaning of the term to
historikon. The sharp distinction between typology and allegory seems to
have been motivated by twentieth-century concern with questions of
historicity. Young demonstrates other ancient terminology, such as
mimesis, to be a more nuanced way of describing methods of scriptural
interpretation and use in late antiquity, what she calls “reading stra-
tegies”. These were employed by Antiochenes and Alexandrians alike.
The difference lay rather in the way one should understand the
“mimetic” relationship of text to reality: Alexandrians could treat details
in the biblical stories as individual tokens pointing to spiritual realities,
whereas Antiochenes were concerned to preserve the historia, the
integrity of the story, even as they expanded on its mimetic implications.

Before looking at her categories, it should be mentioned that there is a
certain problem with the use of the terminology of “reading strategies”, a
concept which has developed especially in the educational system
(mainly American) during the last decades of the twentieth century. In
that context it often denotes conscious methods.*! Reading strategies
constitute a certain approach to the text, a way of extracting meaning by
treating the text from a certain perspective. We can, for example, try to
describe the reading strategies that Origen speaks of in De Principiis

3 See Young, Biblical Exegesis, esp. p. 87.

40 See D[onald] A. RUSSELL, Criticism in Antiquity (London: Duckworth, 1981), esp. pp.
168-171.

4 The researchers on reading, S. G. Paris et al, contrast reading strategies and
unconscious, automatic reading skills. They define reading strategies thus: “actions
selected deliberately to achieve particular goals. An emerging skill can become a strategy
when it is used intentionally. [...] Because they are conscious and deliberate, strategies are
open to inspection; they can be evaluated for their utility, effort, and appropriateness
privately and publicly.” S. G. PARIS, B. H. WASIK and J. C. TURNER, “The Development of
Strategic Readers”, in Handbook of Reading Research, vol. 2 (ed. R. Barr, M. L. Kamil, and P.
D. Pearson; New York: 1991), 609-640; quotation from p. 610-611.
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when he describes how to interpret the Bible. However, describing a
concrete use of Scripture in a text in terms of “reading strategies” is more
problematic. It gives the impression of being an attempt at getting
behind the reading process of the author of a text. Verbalising the
reading strategy of a person is a matter of making conscious the limited
nature of a certain understanding of a text, something which can be diffi-
cult enough even when one has the privilege of being able to interview
the author. A further difficulty is the fact that a person’s description or
use of a text may not be the same as that person’s understanding of a
text. For rhetorical or other reasons, authors may choose to limit the
scope of the quoted/alluded text more than they have done in the
reading-process.

Just as the wide range of semantic potential of a text can be limited
and thus actualised by using a certain reading skill or reading strategy,
the understanding of a text can be limited by relating it to a certain
context. This latter perspective is a more reasonable one when looking at
ancient texts, for reasons already mentioned. To me this seems to be the
perspective of Young too, and for that reason the term “reading stra-
tegies” is somewhat misleading. Whenever applicable, Young's cate-
gories will be used in this study, which does not attempt to describe the
reading strategies of a certain person or group, but aims at describing
how the new context in which the biblical text is placed, limits the
semantic potentials of that Bible text and brings certain potentials to the
fore.

The “strategies” proposed by Young as keys to exegetical practices,
will prove to be helpful when attempting to describe how the biblical
text is integrated in the teachings of AP. Her classification, with some
comments added, is as follows:#2

1) Paraenetic reading: using the Bible to produce texts for moral
teaching, whether at face value or symbolically. This contextual-
ization is involved in almost all uses of the Bible in AP.

2) Oracular exegesis: treating biblical texts as collections of oracles,
riddles to be interpreted in order to understand the reference and
discover the prophetic prediction. I will sometimes call it a proverb-
like use of the Bible.

3) Lexical analysis (see above on to methodikon).

4) Explanatory comment (see above on to historikon). This concerns
problems in the text (problems of coherence are often concerned

4 Young, Biblical Exegesis, 212.
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with doctrine according to Young), and details that need to be
explained.
5) Deductive expansion: using reason to figure out implications of a
text, sometimes by comparing different texts, or through etymology
and number symbolism. This was seen as a rationalistic form of
exegesis.
6) Mimetic reading, which assumes that there is a correspondence
between the text and the reality of the reader, like a replay of a
drama
a) for exemplary paraenesis: biblical figures to be imitated for
ethical reasons.
b) to provide prophetic “types”: e.g., types of Christ in the OT.
c) to see how the text mirrors reality “ikonically”: preserving
a genuine connection between what the text says and the
spiritual meaning discerned through contemplation of the
text (mainly Antiochene).
d) to uncover the underlying truth symbolically: the elements
of the text are seen as tokens to be understood, without a
clear connection between the text as a whole and the figural
reference (mainly Alexandrian). This would be employed
especially when there appeared to be an impossibility in a
text.

The last category, that of symbolic mimesis, is very obvious in such
allegorical lists as that of the anonymous seventh century Papyrus
Michigan Inv. 37184 and Ps.-Athanasius’ Quaestiones in scripturam
sacram.

2.1.2 Research on the Use of Scripture in AP

J.-P. Lemaire, in an unpublished licentiate thesis on the Scriptures and
abba Poimen, briefly analyses all of the sayings attributed to Poimen in
AP/G, AP/GN, the Ethiopian collection, the Latin systematic collection
and the minor Latin collections of Paschasius and of Martinus
Dumiensis. After the brief analyses of around 100 sayings, covering 85
pages, he systematizes his findings under the headings “La Bible comme
livre”, “La Bible comme autorité” and “La Bible comme inspiration”. He
calls his last part “Conclusion generale: parole humaine et Parole de

4 ET in Froelich, Biblical Interpretation, 79-89.
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Dieu”, which ends up in the sentence: “[Poemen et Saint Antoine] qui
marquent le début et I'apogée de la vie monastique au désert ont été avec
les autres Saints Peres les artisans de * L’Evangile du désert ’, Evangile
authentique de Notre-Seigneur Jésus-Christ, écouté et vécu par des
humbles de coeur.”#* That quotation gives something of the flavour of
his work, which is often more edifying than historical or text-oriented.
However, many of his analyses are interesting and will be used and
referred to whenever relevant. His criteria for selecting the sayings are
more distinct than those of Burton-Christie. The analysis has as its
subject matter “tous les apophtegmes de Poemen qui citent explicitement
la Sainte Ecriture ou s’en inspirent certainement.”*> Often it is obvious
when a saying “explicitly quotes” Scriptures, but it is not easy to say
“with certainty” which ones are inspired by them, and this is not
specified by Lemaire.

Jeremy Driscoll has written an article which partly builds on the work
of Lemaire.** He does not supply us with categories for determining
which texts make use of the Bible, but that is not a problem in his article,
since his claim is to supply us with only a few examples to show us some
of the exegetical procedures at work in the sayings of Poimen, or “What
steps and what “logic’ are operative to permit a given interpretation and
application of a scriptural text?” 47 This kind of analysis of the use will be
part of the present study. In that sense Driscoll's article partly overlaps
this study. His analyses are often profound when it comes to showing
the mechanisms at work in interpretations of biblical texts. The material
in his brief article is however restricted to only nine sayings of abba
Poimen.*

Several minor articles on the use and interpretation of Scripture in AP
have been published, most of them treating the details of the use of
Scripture only in passing.# One early article has influenced subsequent

4 Jean-Philippe LEMAIRE, “L’abbé Poemen et la Sainte Ecriture” (unpublished licentiate
thesis, Université de Fribourg, 1971), 113.

45 Lemaire, “L’abbé Poemen”, 7 bis.

46 Jeremy DRISCOLL, “Exegetical Procedures in the Desert Monk Poemen”, in Mysterium
Christi: Symbolgegenwart und theologische Bedeutung (ed. M. Lohrer and E. Salmann; Studia
Anselmiana 116; Rome: Centro Studi S. Anselmo, 1995), 155-178.

47 Driscoll, “Exegetical Procedures”, 157.

48 Two of the sayings analysed by Driscoll occur in chapter three of the present study:
I11.28 (Poimen 50) and IV.32 (Poimen 16).

49 Fairy VON LILIENFELD, ”Jesus-Logion und Vaterspruch: Die synoptische Jesus-Reden
in der Auslegung der Agroikoi der dgyptischen Wiiste nach den Apophthegmata patrum, ”
in Beitrige aus der byzantinistischen Forschung der Deutschen Demokratischen Republik zum XIII.
Internationalen Byzantinistenkongress in Oxford 1966 (Studia Byzantina 2; Halle: Martin-
Luther-Univ., 1966), 169-183; Fairy VON LILIENFELD, ”Paulus-Zitate und paulinische



CHAPTER TWO 23

studies: Hermann Dorries” “Die Bibel im altesten Monchtum”.5° His main
concern, however is the relationship between the charismatic teaching of
the Elders and the authority of the Bible. That question is not relevant to
the present study.

2.2 Purpose and Procedure of the Present Study

2.2.1 Purpose and Analyses

The purpose of the present study is to describe how the Bible text is
contextualized, i.e., how the text is integrated with the teachings and ideals
expressed in the saying of which it is a part. This could also be said to be an
analysis of how the semantic potential of the Bible text is realized. It will
be seen that this is done in a great number of ways.

To uncover the ways in which the Bible is contextualized, a number
of questions will be posed in the analyses of sayings: What is the
problem dealt with in the saying, what is the thesis, and which are the
arguments supporting it? Secondly, those questions that explore the use
of the Bible more explicitly: What is the function of the Bible in the
saying? Through what techniques and perspectives is the text of the
Bible connected to a specific referent? How has the biblical material been
altered?

Throughout this study the word ‘referent’ denotes that which the
sayings let the biblical passages refer to, usually practices, values and
persons which were a part of the reading community’s common
experience. Biblical figures represent virtues and vices central to the life

Gedanken in den Apophthegmata Patrum”, in Studia Evangelica Vol. 5: Papers presented to
the Third International Congress on New Testament Studies, held at Christ Church, Oxford, 1965,
Part II, The New Testament Message (ed. F. L. Cross; Berlin: Akademie-Verlag, 1968), 286-295;
Louis LELOIR, “La Bible et les Péres du Désert”, in La Bible et Les Peres: Colloque de Strasbourg
1-3 octobre 1969 (Paris: Presses Universitaires de France, 1971), 113-134; Lucien REGNAULT,
“The Beatitudes of the Apophthegmata Patrum”, Eastern Churches Review 6 (1974): 22-43 ;
Paul M. BLOWERS, ”The Bible and Spiritual Doctrine: Some Controversies within the Early
Eastern Christian Ascetic Tradition”, in The Bible in Greek Christian Antiquity (ed. P. M.
Blowers; Notre Dame, Ind.: University of Notre Dame Press, 1997), 229-255; Douglas
BURTON-CHRISTIE, “Oral Culture, Biblical Interpretation, and Spirituality in Early Christian
Monasticism”, in The Bible in Greek Christian Antiquity (ed. P. M. Blowers; Notre Dame, Ind.:
University of Notre Dame Press, 1997), 415-440.
50 Hermann DORRIES, “Die Bibel im &ltesten Monchtum,” TLZ 72 (1947): 215-222.
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and teaching of early monasticism, biblical narratives shed light on such
questions as the perils of power for a monk, the place of the Eucharist in
his life, the balance between his practical work and contemplation, or
between fasting and hospitality. Stories and teachings from the Bible are
used to say something about the difficulties and joy of approaching God,
about fighting distracting thoughts and demons, about how to relate to
one’s brother or Elder, about the teaching of compunction, solitude or
fasting. An exceptional abba is sometimes described using a biblical
counterpart. The Bible may also be used to simply point out a
geographical position. In short, the Bible is normally used to say
something about central aspects of the common experience of early
monasticism. Only very rarely is the Bible used to say anything directly
about God, in which case it is normally about God’s love and God’s
forgiveness.

Categories that will be used to analyse the techniques of relating the
Bible to that monastic context are partly those of Clark and Young
mentioned above, but they are complemented by new ones whenever the
texts call for new categories.5!

The interest is not so much on the originality of the use of the Bible in
AP, or possible influences. Comparative material will only be used in the
analyses when the meaning of the saying is very unclear or in some way
enigmatic. In those cases, parallels will be searched for mainly in other
early monastic texts, especially in the letters of Barsanuphius and John
and the writings of Dorotheus of Gaza. Those texts were also composed
in the region of Gaza at roughly the same time as the first collections of
AP were compiled,’? and parallel uses of Scripture may shed light on
obscure uses of biblical material in AP.

51 The different kinds of terminology connected specifically to theorists of
intertextuality will not be employed in this study. One reason is that Julia KRISTEVA, the
scholar who coined the term ‘intertextuality’ and whose work is the basis for much of the
theory employing intertextuality which has followed, herself claims that it is at the end of
the nineteenth century that “the problem of intertextuality (intertextual dialogue) appears
as such.” Desire in Language: A Semiotic Approach to Litterature and Art. (New York:
Colombia University Press, 1980), 71. However, the proliferation within modern scholar-
ship of concepts such as “dialogic” and “polyphonic” (Bakhtin), “hypertext and hypotext”
(Genette) and the use of the word “text” as the meaning generated by intertextual
relationships, has put its marks also on the present study. For an introduction to theorists
on intertextuality, see Graham ALLEN, Intertextuality (London: Routledge, 2000).

52 See p. 96 for references on the time and place of composition of AP.



CHAPTER TWO 25

2.2.2 Selection of Sayings

As part of the present study, all of the sayings in AP/GS have been
searched for biblical quotations, paraphrases, allusions and other biblical
uses. The results are printed in an Appendix.5

Since the collections are permeated by biblical quotations, allusions
and biblical language, the text as a whole can be said to make use of
Scripture. A choice has to be made about which individual sayings to
study, and such a choice can be made using more or less explicit criteria.
In this study the selection of sayings studied is limited to those that use
the Bible in a way where it is obvious that it is the Bible as text that is
being referred to, not just a general Christian discourse using biblical
language and ideas. To distinguish which uses of the Bible should be
treated as obvious ones, criteria have to be defined. To make my
selection transparent to the reader, I have made a taxonomy to dis-
tinguish in what way a Bible text is indicated. These distinctions are the
basis for choosing which texts to treat in the analysis.

Before presenting my taxonomy, definitions must be given for what
marks a ‘quotation” a ‘paraphrase’, and an ‘allusion’.

In his study on Paul’s use and understanding of Scripture, Dietrich-
Alex Koch gives useful definitions of the categories ‘quotation’,
‘paraphrase’, ‘allusion’, and ‘use of biblical language’. A quotation is
defined by him thus:

Ein Zitat stellt die bewusste Ubernahme einer fremden schriftlichen (seltener:
miindlichen) Formulierung dar, die von einem Verfasser in seiner eigenen Schrift
reproduziert wird und als solche erkennbar ist. [...] Ein Zitat erfiillt seine Funktion
nur, wenn der Verfasser damit rechnen kann, dass der Zitatcharakter des
iibernommenen Wortlauts dem Leser deutlich ist. Das eindeutigste Mittel zur
Kennzeichnung eines Zitats war sowohl in der jiidischen wie in der hellenistischen
Literatur die Verwendung klar erkennbarer Einleitungsformulierungen.>*

He divides this category into two main groups: those with a clear
introductory formula, and those without one.

‘Paraphrase’ is defined as “die freie Wiedergaben eines fremden
Textes”, used to avoid massive quotations, or to allow the text to be
transmitted according to the purpose of the author. He also points out
that there are overlaps between this category and the former one, and
that a quotation may be inserted in a paraphrase to stress a certain

53 Page 225 ff.

54 Dietrich-Alex KOCH, Die Schrift als Zeuge des Evangeliums: Untersuchungen zur
Verwendung und zum Verstindnis der Schrift bei Paulus (Tiibingen: Mohr, 1986), 11-12.
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point.>> This category of Koch’s covers a gap which is found in the
categorizations in the works of some other scholars. Since the category
fits many of the uses of Scripture in AP, it will be used in the present
study.

The term ‘allusion” will not be used in the way it is used by many NT
scholars, i.e., as “a play upon words, a word-play, a pun”, which is an
obsolete sense of the word and far too restricted to be a useful term in
this study.* Instead it will be used in the modern sense of the word, as
“a covert, implied or indirect reference; a passing or incidental
reference” 57

The first two categories (quotation and paraphrase) will be treated as
a distinct use of the Bible as a written text. All sayings with biblical usage
falling within those categories will be treated in this study. In addition,
allusions will be treated when they are sufficiently distinct. The presence
of an indicator of quotation, paraphrase or allusion, such as “as it is
written”, or the presence of a proper name or something like it, gives
such distinctness to the allusion.

We are now in a position to list the different ways of using biblical
texts, in terms of how distinct that usage is:

1. Quotation (see the definition above)
a) with an indicator of biblical quotation (e.g., “as it is written ”),
b) without such an indicator of biblical quotation, but with a high
percentage of identical wording which is distinctly biblical, and
longer than just a phrase of two or three words,
c) with an indicator of liturgical quotation which indirectly indi-
cates a biblical quotation (e.g., “... so that you may be able to say:
‘Forgive us our trespasses ...” ” 58).
When a quotation is modified to fit syntactically into the sentence in
which it is placed, the sign “M” is used in the appendix. When there is a
greater difference between the quotation and the wording of the NT, the
sign “D” is used.

%5 Koch, Die Schrift als Zeuge, 15-17.

% Most clearly in Kenneth BERDING, Polycarp and Paul: An Analysis of their Literary &
Theological Relationship in Light of Polycarp’s Use of Biblical & Extra-Biblical Literature (Leiden:
Brill, 2002), 31-32.

57 The Oxford English Dictionary (2d ed., prepared by J[ohn] A. Simpson and E[va] C. C.
Weimer; Oxford: Clarendon, 1989).

3 AP/GS XVIL16
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2. Paraphrase (see definition above), where a text (a narrative or a
statement) is freely retold, not using the biblical wording, but making it
clear that it is a specific Bible passage which is indicated,
a) with an indicator of biblical paraphrase (e.g. “... as was promised
through the prophet Isaiah”),
b) without such an indicator.
A paraphrase may include a biblical quotation, typically in the form of
direct speech.®

3. Allusion (see definition above) making use of a proper noun, or a
distinctly biblical concept, which clearly indicates a biblical event,
monologue or dialogue without describing it (e.g., “the words of the tax-
collector”¢t)
a) with an indicator of biblical allusion (e.g., “Scripture says...”®?),
b) without such an indicator

4. Less clear use of the Bible:
a) Allusion to biblical texts made by choosing words or structures
from a specific Bible text which extends to more than a mere
concept, without using the types described in 1, 2 or 3.
b) Vague allusions through some biblical concept or metaphor (e.g.,
the “King's Highway”) ¢,
- that has to be understood in its biblical sense/ context if
the saying is to make sense,
-that does not have to be understood in its biblical context
if the saying is to make sense.
c) Other types: biblical ideas, patterns, expressions, concepts which
are inspired by the Bible (e.g., “You have heard ... but I tell you.”).

There are three sayings with indicators of biblical quotation, paraphrase
or allusion where I have not been able to find the source in the Bible.

5 XVIIL26

0 E.g. X1.60.

61 X.20.

21.18

63 This can work as a clear reference when in the same saying there is a quotation or
clear reference which indicates to the reader that we are dealing with biblical material. This
applies especially in those cases where two (or more) Bible texts referred to in the same
saying, can somehow be connected to each other because of the subject matter or because
they appear very close to each other in the Bible.

64+ VIL5.

05 IX.22.

6 (1) IV.102.4 where an Elder declares that the Saviour has said: T'tvecOe ddkipot
toameCitar (“Become approved money-changers.”). This is a well-attested agraphon
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The types above are presented in descending order of obviousness,
where the first type most clearly and distinctly indicates a specific text in
the Bible, and the last type is very unclear in that sense. I would suggest
that it is only the first three types that indicate the biblical text in a way
which is clear enough to establish it as indicating a specific biblical text,
as opposed to a use of general Christian or “biblical” ideas, whether we
speak of the understanding of a reader, the intention of the author or the
nature of the text. Therefore, in my analysis, I will deal only with sayings
employing these three types. The other types of uses of biblical material,
sometimes called “echoes”, will only be treated when they appear in a
saying which also contains type 1, 2 or 3. The reason for treating those
occurrences is that a reader can be expected to be “tuned in” on
intertextual relations to the Bible when reading a saying which also
includes a more obvious biblical link, at least when the unclear one
appears in very close connection to the clear one/s.

In some studies there may be a point in finding as much biblical
material as possible. One would then include several very uncertain
allusions, echoes and reminiscences. In this study, the taxonomy of
indicators is used to make the study more transparent for the reader,
ensuring that the reader does not have to depend on the implicit
judgment of the author when it comes to the selection of sayings ana-
lysed. All sayings that use biblical texts in a way which is clear enough to
establish the presence of a planned biblical quotation, paraphrase or
allusion will be considered in chapter four. A selection of those sayings

covered by Alfred RESCH in Agrapha: Aussercanonische Schriftfragmente. (TUGAL 2/15.3-4;
Leipzig: Hinrichs, 1906), 112-128, agraphon 87.

(2) XI.51.32-33: After an introductory phrase and two verbatim biblical quotations (kat
TO TOU AMOOTOAOUL ... TO T€ ... Kal T0 ...) comes what should have been a third biblical
quotation: kai t0 «Ilgooéxe oeavt® tva mpooéxns Oe@.» That exact phrase occurs also in
a homily by Basil, Homilia in illud: Attende tibi ipsi. 8, 37 line 14-15. Similar phrases can be
found in Barsanuphius and John, Questiones et responsiones, 237.42,46, 269.38 and 512.21.
The only places in the Bible I have found that remind of this are Ex 23:21 and possibly Gen
24:6-8.

(3) XL1.75.3+4: OaAaocoa yao O Biog Nuev 016 oL tegopaAtov Aauid eiontat, which
could possibly be an allusion to Ps 106:23-30. There is a similar expression in Theodoret of
Cyrus, Interpretatio in Psalmos, in a comment on the versions of Theodotion and Symma-
chus of Ps 95:11: Antac yao t@v avOownwv 6 Biog, 6 v Oadattiav pupoduevog CaAny,
(PG 80.1649.20-21). Also in Origen, Scholia in Matthaeum, in a comment on Matt 13:47:
BaAaocoa [¢éotiv] 0 v avOownwv Blog (PG 17:297).

There is a fourth saying which, however, does not have a clear indicator of reference:
XV.11.7 where Jacob is said to have had an angelic face. There is a parallel to this in a
Sermon by Ephraem Graecus, Sermo in pulcherrimum loseph, 299.4-5, where Joseph asks
Jacob to come and show him the angelic face (10 &yyeAucov mpdowmov) of his old age.
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are analysed in depth in chapter three. It should be stressed that this is
not to downplay the importance of less distinct allusions and echoes in
the reader’s production of meaning. Such allusions and echoes will also
be considered, but only when they appear in one of the sayings selected.

3. Summary of Selection and Mode of Procedure

The study is limited to the Greek systematic collection of AP. The
Appendix included at the end of the study lists all the sayings that have
been found to contain quotations, paraphrases, allusions and echoes
from the Bible. Of the 1,190 sayings in AP/GS, all of the 155 sayings
which clearly use the Bible are treated in the following chapters. Of those
155 sayings, 32 are selected as of special interest and analysed in depth in
chapter three, as indicated above.

Those 32 sayings have been selected to be representative of the group
of 155 sayings which use the Bible in a way which corresponds to the
first three categories in my taxonomy of reference. They have been
selected from the group of 155 on the following grounds: (1) Together
they illustrate the most important varieties of using the Bible. (2) The
selection reflects which biblical books are used in the systematic
collection as a whole. (3) The number of sayings analysed from each
chapter are roughly proportional to the number of sayings that have
biblical material in that chapter. (4) They are well established in the text
tradition.®”

Having made the selection in this way, we avoid unnecessary
repetition and yet we get a cross-section of sayings, showing all the
important ways in which the Bible is used.

After the chapter containing the analyses, there will be a synthesising
chapter. The wide range of techniques employed in the 155 sayings will
be categorized from two different perspectives: that of how the Bible is

7 In the selection of chapter three, this has been ensured by choosing only sayings
which are attested in at least three of the MSS used for the critical text of Guy. Furthermore,
the selected sayings all appear in the oldest Ms, Athous Protaton 86 (Y), from the ninth
century, except for chapters I-V.4, which are missing in Y. This MS is not only the oldest but
also the most complete of the two Mss representing what Guy claims to be the oldest stage
of the GS of which we have extant Greek MSs, “I’état b'”.
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integrated and that of what function the Bible has in the saying. Finally
we will return to the question of AP as a chreia collection, and what
bearing that has on how we understand the use of Scripture in AP.



Chapter Three

Analyses of Sayings

Introduction

In this chapter a number of sayings will be examined to demonstrate the
different ways in which the sayings relate biblical texts to the teachings
and to the concrete situation of the readers of them.! First a small sample
of simpler uses of Scripture will be given. Such use will be part of the
systematic treatment in chapter four. However, to unravel also more
complex uses of Scripture, sayings engaging in several techniques at
once or in less straight-forward techniques will be the main object of the
present chapter. For each one of those more complex sayings, the ana-
lysis will start from the Greek text and a translation and a description of
the structure. The layout of the text and the translation indicate the basic
structure of the text. Since the structure is often simple, the method of
structuring the text in this way is simple. Unless otherwise stated,
indentions indicate the different narrative levels (i.e., diegetic levels in
the jargon of narratology) and explanations of quoted texts from the
Bible. They can also be used to indicate structural parallelisms. After the
text and translation the structure is described briefly. Then follows a
further description of the biblical material that is being used: what is the

! Whenever the “readers” of AP are mentioned in this study, this refers to the early
readers (and listeners) of AP, i.e., readers who were immersed in the vocabulary, discourse
and practices of the Christian monastic movement of the sixth and seventh centuries. They
can be said to correspond to the implicit readers too, since a knowledge of the vocabulary,
discourse and practices is normally taken for granted in the sayings.
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context in the Bible, and how does it come out in the saying? After these
initial steps, we will be in a better position to describe how the text of the
Bible is being appropriated. In the words of Jeremy Driscoll, we will be
looking at “what steps and what “logic’ are operative to permit a given
interpretation and application of a scriptural text”.? Each analysis is con-
cluded by a summary of the ways in which the Bible is integrated in the
specific saying, and what function the biblical material has in the
teaching and the argument of the saying. These techniques and functions
will then be discussed in a more systematic manner in chapter four.

Any analysis will create a distance to the text being analysed. I am
obviously not saying that the way I describe the use of Scripture is the
way the compilers or any Elder of the desert would have described it.

When the saying analysed has parallels in the printed editions of the
alphabetical (AP/G) or anonymous (AP/N) collections, they are given in a
footnote at the end of the Greek text. This is to facilitate comparisons
with studies done on those collections. The sign “almost equal to” (=)
indicates that the parallel is very similar to the rendering in AP/GS,
although there are some clear differences. The sign “equal to” (=)
indicates that the differences are negligible.

1. Some Simple Uses Of Scripture

Many uses of Scripture in AP are of a simple nature and do not require
an analysis to be grasped. However, in order not to leave those frequent
but uncomplicated uses totally out of the picture, I will quote a few of
them.

2 Driscoll, “Exegetical Procedures”, 157.
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Saying 11.29
Aumynoato T 6Tt Tpeic ptAdmovor dyamnTol yévovto povayoi. Kal 6 pév eic
NpPNoaTO TOVC pHaxouévovs elpnvedely kata To eipnuévov: «Maxapiot ol
eipnvomotol» ...3

It was told that three beloved philoponoi* became monks. One chose to make
peace between those who fight, according to what was spoken: “Blessed are the
peacemakers”® ...

Saying V.20-21
... Ztopev nl Ty éTpav, kal paccécbw 0 movnpoc: un odcthidonc kal ov un
oe BAaYn. WaAle év ioxvi Aéywv- «Ol memotOoTec éni Kvprov we dpoc Liwv, ov
cadevOnoetarl eic Tov alwva 6 katotkwv TepovoaAnu.» ¢

... Let us stand upon the rock, and though the Evil One may beat like waves
against it, do not fear and do not jump off, but sing with force: ‘They that trust
in the Lord are as Mount Zion: he that dwells in Jerusalem shall never be moved” (Ps
124:1).

Saying XX.15 (a)
Amynoatd tic Tov avaxwpntov toic adeApoic toic év Paitbov- 6mov T
époounkovra oteAéxn twv gowikwv évba mapevépale Mwionc petd Tov
Aaov ote éEnABov éx ync Alyvmtov, kal EAeyev obdmawg ...7

One of the anchorites told the following story to the brothers in Raithou, the
place where the seventy palm trees were, where Moses stopped with the
people when they went out of the land of Egypt ...

Saying XX1.65
AdeAdoc npatnoe yépoviar ‘Ewc mote éoti 10 owwnav; O 6¢ eimev. "Ewg ov
nepwtnOne yéypantar yap: «I1po tov dkovoai o¢ pir) amokpivov.»8

A brother asked an Elder: “For how long should one be quiet?” He said: “Until
you are asked. For it is written: ‘Do not answer before you listen.””®

3~ N 134.

4 Philoponoi were members of a confraternity, an association of laymen zealously
involved in a congregation. See Christopher HAAS, Alexandria in Late Antiquity: Topography
and Social Conflict (Baltimore: Johns Hopkins University Press, 1997), 238-240.

5 Matt 5:9.

6= N 78-79. The full text of V.20-21 is depicted on the plate at the end of the thesis.

7=N132A.

8 Only in Ms H.

9 Sir 11:8.
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2. Analyses of More Complex Uses of Scripture

Saying 1.18: What is a good act?

A AdeAdoc npatnoe yépovia Aéywy:
Iotov kaAov mparyud éotwy, va mouow xal Cow &v adT;

B Kat eimev 6 yépawv-
O O¢oc oide
TO KAAOV.
c AAN fjxovoa

0t Npatnoé Tic Twv natépwy tov appa Niobepw tov uéyav, Tov Gpilov tov
appa Avtwviov, kal einev avtw:
Iotov kaAov épyov éotiv, va Totow;
Kai eimev avtw-
Ovk elot nacar al épyaciar ioay; Hypadn Aéyet bt
«ABpaa ptAé&evoc v kat 6 Oeoc Ny LeT’ aVTOD,
xat HAlag fiydma tnv novyiav kai 6 Oeoc v uet avton,
Kal 0 Aavld Tamewos nv kal 0 Oeoc nv LeT avTOD.
O ovv Bewpeic T Ypoxnv oov OéAovoav xata Ocov,
TOUTO Toinoov Kal THpeEL Ty Kapdiav gov. 10

A A brother asked an Elder:
“What is a good act, [tell me] so that I will do it and live through it?” 1!
B And the Elder said:
“God knows
what is good. 12
c But I have heard
that one of the fathers once asked abba Nistheros the Great, friend of abba
Antony, and said to him:
‘What is a good deed, [tell me] so that I will do it?’
And he said to him:
‘Are not all deeds equal? Scripture says that
Abraham was hospitable and God was with him,!3
Elijah loved silence and God was with him,
and David was humble and God was with him. 15
Thus, whatever you see your soul desiring in accord with God, do this
and keep your heart.” “ 16

10 = Nistheros 2.

1 Cf. Lev 18:5//.

12 Cf. Matt 19:16-22.

13 Cf. Gen 18:1-8.

14 Cf. 1 Kgs 17:5-6, 19:13.

15 Cf. 1 Sam 18:23 (tamewvoc), 18:28 (kvplog peta Aavd).
16 Cf. Prov 4:23.
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Structure

The saying begins with a question by a brother (A), including an allusion
to a Bible text. The question is then answered in an evasive manner by
the Elder (B). After that follows a second answer in the form of the
retelling of a saying about Nistheros (C). This includes the same question
asked by another brother and an answer by Nistheros, involving several
allusions to the Bible to support his answer.

Biblical material

1. The question(s) and the first answer
According to the wording of the questions in the saying, there seems to
be an allusion to Lev 18:5 and its parallels:

AP1.18 Lev 18:5

TTolov kaAov meayua éotwy, Kol GUAGEETDE MAVTA TA TEOOTAYUATA POV
KO TTAVTOr T KQIUATA oL KAl Tou|oeTe avTd,

tvae momow Kait Cow €v avtQ; & momoag avOowmnog Coetat €v avtols:

The verse in Leviticus is an exhortation to keep God’s ordinances and
judgements: whoever “does” them “will live through them”. This is
paralleled in the question of the saying on what a good act is, “so that I
may do it and live through it”.

When it comes to the structure of the question and the beginning of
the answer, the resemblance to Matt 19:16-22 (esp. vv. 16-17) is so
striking that it is very plausible to consider that as well as an allusion:

AP118 Matt 19:16-17
Kai dov
AdeAdoc owdnoe Yégovta Aéywv: elg mEooeABwV VTR elmey,
Iotov kaAov meayua éotiy, Awaokale, Tl ayabov
tva momow kat (fow €v avt; nomow vt ox@ Cwhv aldviov;
Kat elrtev 0 yéowv- 0 ¢ elmev avTQ,
T{ pe éowtag mept ToL dyabov;
‘O ®¢eog 0lde TO KAAOV. elg éotv O ayaBoc:
AAA’ fjikovoa Ot el d¢ OéAeLc elg TV Cwr)v eloeABely,
[...] TovTO MOinoOV KAl
TQEL TV Kapdiav oov. menoov (MSS: TnEeL) Tag EVTOAAG.

Both stories begin with a question by an anonymous person to the
protagonist, asking what good one should do in order to live/have
eternal life. In AP the protagonist answers that God knows what is good,
while in Matthew Jesus answers that “one” (i.e,, God) is good. After
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having answered in this evasive manner, both the Elder and Jesus go on
to answer in a more direct manner, Jesus saying that the questioner
should “keep” the commandments, and the Elder saying that the
questioner should “keep” his heart.

2. Three exemplars from the Septuagint

The three allusions to exemplary stories from the LXX are of very
different kinds. The first one alludes to the story of Abraham receiving
the three guests, where he is able to converse with God and receives the
promise of a son. Maybe the words ‘God appeared to him in ... are
echoed in ‘and God was with him’.

The second allusion is not as clear. Eljjah is said to have loved silence
(novxia). A possible background is 1 Kgs 17,17 where he lives in isolation
for some time. Maybe “God was with him” refers to Elijah receiving food
from ravens.

A more likely background is that of the theophany in the “gentle
breeze” (1 Kgs 19), which in the LXX is accompanied by the words “and
the Lord was there” (xaxet kUploc), possibly echoed in “and God was
with him”. The problem here is that Elijah does not choose isolation in
the cave out of love for silence, but out of necessity.'8

The third allusion is to a verse in 1 Sam, where David says that he is a
"humble” man and to a statement a few verses later, where Saul realises
that “God is with David”.

3. The final allusion to Proverbs
The final words of the saying appear to be an allusion to Proverbs:

17 That is the opinion of Mortari in Vita e detti dei padri del deserto. Miller indicates 1 Kgs
17:5 and 19:4 (sitting under the broom tree in the desert) as references. Guy, Ward, Beskow
and Migne in their editions and translations do not indicate what is being alluded to.

18 Many patristic writers use Elijah as an examplar, often as an exemplar of a life in
solitude. Notably, Athanansius tells that Antony used to say that Eijah should be an
exemplar for all those who practice ascetic training, “ready to follow the will of God, and
no-one else.” (Vita Antonii 7). Many others use Elijah as an exemplar for those who flee
from men to live in the desert. Palladius contrasts the hospitality of Abraham and the
solitude and asceticim of Elijah in Higtoria Lausiaca, chapter 14.,F0r more Greek references,
see Gustave Bardy, ”Le Souvenier d’Elie chez les péres grecs”, Etudes carmelitaines 35 (1956)
131—158. For Syriac references see Michel Hayek, “Elie dans la tradition syriaque”, ibid.
159—178. For Latin references see Hervé de I'Incarnation, “Elie chez les peres latin”, ibid.
180—207.
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AP1.18 Prov 4:23
TOUTO TOINOOV Kot mt&on GuAakn
THQEL THV Kapdiay cov. THQEL 0TV KaEdiav

€K Y&Q toUtwV €£0dot Cwng.

”Keep your heart” is an almost verbatim quotation from Prov 4:23, but it
is too short to be called a real quotation, especially since it lacks a
quotation formula. The continuation of the verse in Proverbs suits the
saying well: “for out of them are the issues of life” fits well an answer to
the question on how to receive life.

Analysis

The initial question of the saying becomes a key to the understanding of
all the biblical material used in the saying. It provides a specific focus to
the allusions which links them together: what is a good act, one that
gives life? That very question is probably itself an allusion to Lev 18:5
and parallels. The hermit first avoids answering the question by saying
that God knows what is good. But in doing so, another allusion is
employed, this time to the rich young man in the Gospels (Matt 19:16-22
and parallels). This double allusion is very natural to make, since Matt
19:16 itself alludes to Lev. As a result, a connection is established both to
the Old and to the New Testament. Further, the two hermits take the role
that Jesus has in Matt 19. They are the ones to whom the question is
posed, and they both use traditional material when answering the
question. Jesus points to texts from the Pentateuch, the first hermit points
to the story of Nistheros, and Nistheros points to Abraham, Elijah and
David. By following the structure of the Gospel story, and putting the
hermits in the place of Jesus, part of the authority of Jesus is transposed
to them.

Nistheros uses biblical exemplars to show that the good deed can be
different for different persons, but he does not rank those deeds." This is
done through selection, picking a virtue for each of the three persons,
and through a common focus, pointing out what was common for them:
God was with them.?

19 Douglas Burton-Christie makes a point of this, and compares it to John the Persian 4,
Word in the Desert, 168.

20 This is similar to the technique often used by Paul, when he brings together various
parts of the Scriptures with a similar theme to support his argument, e.g., Rom 4, Rom
11:8-10, Rom 15:9-12. It can also be compared to the rule of gezera shawah of the middot,
according to which different scriptural passages can be tied together by means of a
repetition of a key word or phrase.
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He sums up all of this in a maxim which alludes to the Bible. It is a
summary of what has been said about the three exemplars, and at the
same time an application to the life of the brother/reader.?’ The
expression “keep your heart” (Prov 4:23) in the maxim may be under-
stood as a parallel to “live” in the initial question, since the verse in
Proverbs continues “since they are the outlets of life” (éx yao ToUTwV
££odot Cwng).2

The maxim may be seen in the light of the wording of the Gospel
story as well, where at the end of his first reply, Jesus tells the rich young
man to “keep” (tjonoov; MSS: tnoei?!) the commandments, whereas
Nistheros (and/or the other hermit)?> ends his answer with the advice to
the brother to “keep” (trjoet) his heart:

AP1.18 Matt 19:17

THOEL TNV Kadiav oov.  Trjenoov (MSS: L) Tag EVTOAAS.

If the final words of the saying are read as such an echo of Matt 19:17, it
must be considered a very free way of handling the text of the Gospel.
Although the answer of Jesus is echoed in the way the answer of the
Elder is formulated by using the imperative trjo¢l, the content of the
Elder’s answer is very different. Not only is Jesus replaced by the
hermits, but also his reply, “keep the commandments”, is modified to
“keep your heart”. But it is not just any kind of modification, but a
biblical one. This indicates, as elsewhere, that the different books of the
Bible are treated as being on the same “level” and can engage in
intertextual communication. In this way the whole story of the rich
young man is transformed.

There is another important difference between the two stories. In the
Gospel story, Jesus tells the rich young man one thing he needs to do: sell
everything he owns and give to the poor. The Elder, on the other hand,
suggests that there is not one given thing he can tell the questioner to do:

21 This technique can be compared to what the rule of Hillel calls kelal uferat (the general
and the particular), and to a certain use of Scripture by Paul, e.g., in Rom 13:8-10, where
after mentioning four of the ten commandments, he goes on to say: “If there is any other
commandment, it is summed up in this: You shall love your neighbour as yourself”.

2 For a reader of this saying, Jer 38:33 (MT: Jer 31:33) may also echo in the last lines: “I
will put my law within them, and I will write it on their hearts.”

24 Mss 971vid, B, D, 565.

% It may be noted that it is not clear whether the maxim is part of the second degree
narrative, i.e. the saying of Nistheros, or a comment by the hermit of the primary narrative,
or both.
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he should do that which he wants to do that is in accordance with God’s
will. The way to receive life is different for different persons.

This change in the message can be understood in at least two ways.
The call to sell all possessions and give the proceeds to the poor may
already have been followed by the questioner and the reading
community. A further step was needed, a step which is different for
different persons. Another way to understand this text is to see it as a
specific reading of Matthew: the call to the rich young man was a specific
call and the call of Jesus to his followers is different for different persons.

To sum up, we can recall the techniques being used at the different
levels. The saying is construed on the structure of the story of Matt 19.
This story is transformed by letting the Elders take on the role of Jesus,
and by letting them give an alternative answer. On the level of contents,
the allusion to Lev 18:5 in the form of a question provides the key to the
other allusions. That is the case in Matt 19 too, but here the question is
answered in another way. It is not “keeping the commandments”, and
“selling everything and giving it to the poor” which is the way to life,
but “to do whatever your soul pleases as long as it is in accordance with
God” is the way of “keeping your heart”. This last remark echoes the
reply of Jesus, the word “keeping” being a catchword which unites the
two texts. To justify this answer, exemplars are used. Through a certain
selection of texts, the differences and the common focus is established:
the exemplars each represent different virtues, but God was with them
all. So the situations of the exemplars are generalized into a principle.?
This principle is directed specifically to the questioner/reader as
paraenesis by formulating it in the imperative.

26 This is one form of what Frances Young calls “deductive expansion”, in this case a
deduction by comparing texts (Biblical Exegesis, 206-207).
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Saying 1.19: The copper serpent

ino "EAeyev appa Iowunv mept tov appa NioOepwov ot
A womep
TOV 0LV TOV YaAKovV TOV &V T1) Epnuw
el Tic éfAeme éx Tov Aaod EOepamevero,
ovTwe Ny
0 yépwv-
B nacav apeTny Exwv
Kal olwnwv maviag EéBepamnevey. 2’

o Abba Poimen said about abba Nistheros:
A “Just like
the copper serpent in the desert —
anyone of the people who saw it was cured,?®
so was
the Elder;
B possessing every virtue
he cured everyone even without speaking.”2°

Structure

This saying is structured as a comparison between the copper serpent
and abba Nistheros (A), followed by an explicit statement on where the
point of comparison lies (B). So, on a structural level, the Bible is used as
one part of an analogy. The indentions are used as a way of indicating
the parallels in the analogy here.

Biblical material

The allusion to the biblical image in this analogy is so explicit that we can
call it a short paraphrase of the narrative from which the image is taken.
The story is taken from Num 21 (alluded to in 2 Kgs 18:4 and Wis
16:5-12). There is also an indirect allusion, since the analogy between the
copper serpent in the desert and a holy person is made already in the
New Testament in John 3:14, where Jesus is compared to the copper
serpent.

27 = Nistheros the Cenobite 1.

28 Cf. Num 21:9 //. Cf. also John 3:14.

2 1 do not take kat of the last line to be copulative but emphatic: “even without
speaking”. It seems logical to take “possessing all virtues” in an instrumental sense, where-
as “being silent” should probably be taken in a concessive sense, since being silent does not
normally facilitate healing, at least not in the majority of the healing-stories of the Bible.
And in AP the way healing takes place is normally an Elder giving “a word” to a person in
need.
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Analysis

Relating the saying to the passage from Numbers, we can say that the
saying uses it as an analogy, and the referent and correspondences are
pointed out. If we relate the saying to the Gospel of John, we can say that
there is a change of actor: not Jesus, but Nistheros is compared to the
copper serpent. We thus have three layers of narrative in the same
saying: the narratives of the copper serpent, Jesus, and Nistheros.

First, in Num 21:9 the copper serpent is described in the following
way:

And Moses made a serpent of brass, and put it upon a signal[-staff]:
and it came to pass that whenever a serpent bit a man,

and he looked on the brazen serpent,

he lived (¢0n).

Secondly, Jesus is compared to the copper serpent in John 3:14-17.

And just as (kaOwg) Moses lifted up the serpent in the wilderness

50 (oVTwc) must the Son of Man be lifted up,

that whoever believes in him

may have eternal life (éx1) Conv aicdviov).

[...]Jin order that the world might be saved (iva 0w01) 6 kK6opOV) through him.

Finally, Nistheros is compared to the serpent, thus indirectly comparing
him to Jesus:

Abba Poimen said about abba Nistheros:

“Just as (WomeQ) whoever saw the copper serpent in the desert
was cured (¢0epameveTo),®

so was (oUtwg 1v) the Elder:

possessing every virtue

he cured (¢0epdmevev) everyone even without speaking.”

In each of these three cases a person or object gives benefits to
“whoever” turns toward him/it. The benefit given is something non-
material (everyone would “live”, “have eternal life” or “be cured”), and
the object/person giving the benefit does not hand over the benefit
through speaking or through physical contact. The only action involved
is the move preceding the situation of healing. In two of the cases that is
a movement up on a cross or a staff. In two of the cases the location is in
the desert in or in the vicinity of Egypt. Perhaps the two latter depictions

30 Cf. Num 21:9. Cf. also John 3:14 . (This is not an allusion to John 19:37, as indicated by
Burton-Christie. “They will look on the one whom they have pierced.” Those words
achieve the connection between the story of the Passion and the story of Num 21:9, but
there is no connection to this saying since this saying involves no “looking” or “piercing”.)
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play on the description of how people were bit by serpents, and that this
resulted in the illness to be healed; this background may play a symbolic
role, the serpent being the symbol for the devil. In other words, the
copper serpent saved the people from the evil caused by the bites of
serpents, Jesus and Nistheros saved the people from the evil caused by
the devil who may be depicted as a serpent. We can also make a point of
the fact that Jesus several times is said to have been quiet during the
trials preceding the crucifixion,’' just as the serpent and Nistheros cured
without speaking.

If we assume these associations, then we have a case of mimesis of an
ikonic type,3? where the original story is treated as a coherent whole even
when it is transposed. In fact we can say it is a three-layered mimesis,
where both the copper serpent and Jesus are “types” for Nistheros. To
use a modern illustration, we can imagine an overhead projector. First,
we have a sheet of plastic foil with the copper serpent depicted on it.
This could illustrate the state of a reader who is acquainted with the
Hebrew Scriptures. When such a reader is confronted with the mimesis of
John 3:14, it is like a new layer is placed on top of the old one already
present there: the image of Jesus is superimposed on the image of the
copper serpent. That would be the state of a reader acquainted with the
Christian Scriptures. When such a reader is confronted with this saying,
it is as if yet a third layer is placed on top of the other two: the image of
Nistheros is superimposed on the images of Jesus and the copper
serpent, and they are blended together.

There is also a connection to the version of the story in Wis 16.

They were troubled for a little while as a warning, and received a symbol of
deliverance to remind them of your law’s command. For the one who turned toward it
was saved, not by the thing that was beheld, but by you, the Savior of all. [...] For
neither herb nor poultice cured (¢0epamevoev) them, but it was your word, O Lord,
that heals all people (60 Adyog 6 mavtag idpevog). (Wis 16:6, 7, 12. NRSV)3

31 Matt 26:63 (0 d¢ Tnoovg éowwna); 27:12 (ovdev amekoivato); 27:14 (ovk AmekQiOn
avT@ TEOG ovdE &v onua); Luke 23:9 (avtoc d¢ ovdév amekpivato avt@.); John 19:9
(amoéKQLOLY 0VK EdwKEV AVTQ.)

32 On this concept, see Young, Biblical Exegesis, 162, 184-185, and my description of it on
p- 24. This seems to be a more precise description than that of Lemaire, in “L’abbé
Poemen”, 72, who says that Nistheros “respecte les détails du sens littéral de Nb 21,4-9, et
leur donne une portée allégorique ... .” As long as a dichotomy is maintained between
‘typological” and ‘allegorical’, such descriptions are rather confusing.

3 el vovBeoiav d¢ mEOg OAlyov €tapdxOnoav ovufBolov éxovteg owtnEing eic
AVAUVNOLY €VTOANC VOHOL 0oL O YAQ €moToadelc o dix O Oewovpevov ¢0qleTo,
GAAX DL 0¢ TOV TMAVTWV owTNEA. [...] KAl Y& oUte Botdvn olte pudAayua é0epdmevoey
avTovs, AAAX O 004G, KOQLE, AdYOC O TAVTAC LWUEVOC.
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The verb used for the healing is the same as that used of Nistheros:
Oeoameverv. And there is even an amplification involved in the serpent-
Nistheros comparison: Nistheros healed even without speaking, whereas
it was the word of the Lord that cured the people through the copper
serpent.

Summing up, we can say that, on a superficial level, the point of the
saying is that Nistheros was a virtuous man who could cure everyone
even without speaking. Having analysed the biblical texts, we can see
that on a more profound level the point is that Nistheros was an icon of
Christ just as the copper serpent prefigured Christ. The techniques of
contextualization are all part of the use of the copper serpent as a
comparison, just as it was done in John 3:14. Besides this comparison
with a figure of the desert tradition, contextualization is achieved by
merging a new actor with the one of John 3:14, i.e., conflating Jesus and
Nistheros, or rather, superimposing Nistheros on to the images of the
serpent and Jesus, thus tapping authority from both, and making
Nistheros an icon of Christ.3

Saying 1.23: Noah, Job and Daniel

intro Eine maAw:

A ‘H ntevia kai 1) OApic kal 1 didkploic,
TAUTA €l0L TA Epyadeia ToD povipovs Piov.

B Téypantaryap otr-

«Eav ot ol Tpeis 00TOL AvOpeEc
Nawe, Tap xat AaviA».
D Nwe mpoocwmnov E0TL TNC AKTNUOCVVIC,
Tawp 0& Tov TOVOV
Kkl AavinA e diakpioews.
E Eav ovv oty ai Tpeic avtal mpaels év T avlpanw,
0 O¢oc oikel év avTE.

3¢ Burton-Christie mentions this saying in his treatment of how the elders “were seen to
reflect the light of the great biblical exemplars”, Word in the Desert, 290-291. The other
sayings in the alphabetical collection mentioned by him on that theme are Pambo 12 (the
shining countenance of abba Pambo was like that of Moses; not in AP/GS), Arsenius 42 (his
appearance was angelic, like that of Jacob; XV.11 in AP/GS), Antony 27 (it was enough for a
brother to see abba Antony; XVIL5 in AP/GS).

35 = Poimen 60.
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intro He [Poimen] also said:
A "Poverty, affliction and discernment,
these are the instruments for the solitary life.3¢
B For it is written:
¢ "If these three men should be [present]:
Noah, Job and Daniel..." 37

D Noah is the personification of dispossession,

Job that of toil

and Daniel that of discernment.
E So if these three practices should be [present] in a person,3

God resides in him.”

Structure

The structure consists of the following elements: (A) a claim which
introduces the theme of poverty, affliction and discernment as the means
to the monastic life, (B) an introductory formula which also serves as a
ground for the claim (y&o), (C) a very brief scriptural quotation, (D) an
explanation which connects details in the quotation to the claim, and (E)
a summary which consists of the interpretation which is a consequence
of the preceding quotation with its explanation, and at the same time it is
a paraphrase of the initial claim. On this structural level, the quotation
functions as a support for an ethical teaching.

Biblical material

The short quotation from Ezekiel is slightly modified, changing “if these
three men should be present in the midst of it” to “if these three men
should be present” introduced by a quotation formula. Also, the order in
which the three exemplars are presented is changed. The context of the
quotation is:

Son of man, if a land shall sin against me by committing a trespass, and I shall
stretch out my hand upon it, and break its staff of bread, and send forth famine
upon it, and cut off from it man and beast, and if these three men should be in the
midst of it, Noah, and Daniel, and Job, they shall be delivered by their
righteousness, says the Lord. (Ezek 14:13-14)%

36 The alphabetical collection lists four praxeis: poverty, affliction, calamity and fasting
(mevia, OANPLG, otevoxwoia, vnoteia) (Poimen 60). These two lists of virtues can be com-
pared to 2 Cor 6:4-10, where Paul wants to show that he has commended himself as a ser-
vant of God in every way, listing his endurance, affliction (OA1), [...] calamities (otevo-
xwolaw), [...] starvation (vnotelow), [...] knowledge (yvaotg) [...] being poor (mttwydg).

37 Ezek 14:14. The alphabetical collection continues “I live, says the Lord.” (“The Lord”
replaces “God” in the last line of the alphabetical version.)

3 Cf. Ezek 14:14: if these three men should be [present] in the midst of it [the land].

3 Y& avOowmov, YN XV AUAQTI) LOL TOD TAQATIETELV TAQATTWHA KAl EKTEVQ TIV
XEWA& MoV €T avTNV Kal oLVTEIPW AVTAC OTAOLYMA AQTOL Kal €EATO0TEA® €T AUTIV
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The reader of the saying is probably expected to know this context, since
the short quotation makes no sense on its own.*

Analysis

The use of the Bible is here dependent on the figural interpretation of the
three persons, where they come to personify three ascetical practices.*!
The underlying presuppositions seem so be:

biblical image figural referent

aland - a person

Noabh, Job, Daniel - three ascetical practices

the three in the land - these practices existing in a person

As Origen commented, these three men could not have lived in a land at
the same time, since they are not depicted in the Bible as living in a
single period of history—Noah belonging to the very beginnings of
mankind, Daniel being a late prophet, and Job not being placed in a
definite historical setting.*> Therefore, it is fairly natural to make an
exemplary or symbolical interpretation of this passage.*?

Now that the persons are not only used as examples, we may ask
ourselves what the connection is between each of the biblical persons
and the practice they are understood to personify. There are two main
possibilities: either the connection is derived from etymology by
someone with a knowledge of Hebrew, or it is obtained from the biblical
story or some tradition connected to it.

In the first instance, that of Noah personifying poverty, it is hardly a
case of etymology, Hebr. 711 meaning “rest”. In Gen 6:9 he is described
as righteous, perfect and well pleasing to God (dikaog, ... TéAelog, ... TQ
Oeq evmoéotoev), depicting him as an exemplar, but not connecting
him specifically to poverty or dispossession. Possibly the flood could be
seen as a symbol of losing all possessions of one’s former life.

Job personifying toil and suffering could easily be derived from the
biblical narrative. Already in Jas 5:11 he is described as an exemplar of

ALHOV Kal €€aQ@ €€ avTNG AvOQWTOV Kal KTHvN, KAl €0V WOV Ol TOELG AvdQES OVTOL €V
uéow avtic, Nwe kat AavinA kai I, avtol év 1) dikaloovvn avtwv owdnoovtal, Aéyet
kVoLo¢. I have simplified the translation of Brenton.

40 As noted also by Lemaire, “L’abbé Poemen”, 21, and repeated by Burton-Christie,
Word in the Desert, 197.

41 For other lists of ascetical practices or virtues, see Burton-Christie, Word in the Desert,
217.

42 Cf. Origen, Homiliae in Ezechielem, Homilia 4.4.1-9.

43 The passage is used for exemplary purposes already in 2 Clem. 6:8.
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patient suffering.** The etymology, however, is not clear, nor does there
seem to have been an established idea about it in Late Antiquity.

The etymology of the name Daniel is more straight-forward: 77
means judge and ?X means God. The name is further charged with
connotations of wisdom through Ezek 28:3: “Are you wiser (codpwteQoc)
than Daniel?” Although in the MT of Ezek 28:3 and 14:14, this is actually
not the Daniel of the OT, but the Danel, or Dani’ilu, known from Ugaritic
myths, in the LXX the name is rendered as Daniel.*> More relevant for the
connection between Daniel and discernment are the stories where
Daniel’s wisdom is praised: the king calls on him every time he needs
advice (Dan 1:20); he proves his ability in the discernment (cVyQLOLS) of
dreams (Dan 2, Dan 4) and enigmatic writing (Dan 5); and he shows his
ability to penetrate obscurities when Susanna is saved by his
discernment (Sus 45-63). In Sus 50 the elders say that they want to hear
his opinion since, although he was a young man, God has given him the
gift belonging to elders (t0 mpeoBeiov).

When it comes to parallels to this connection between the three
virtues and three persons, a related text can be found in Sermo de
pseudoprophetis attributed to John Chrysostom.

We have the prophets as an example of suffering and forbearance, Job as one of
endurance, Joseph of wisdom, Daniel of discernment ... .46

Origen, in a homily on this passage of Ezekiel, considers Noah to be an
exemplar in the sense that we should not let our life on earth be
corrupted. Daniel he considers an exemplar in that one should not be
sullied by the spiritual Nebuchadnezzar’s food and drink but chastise
oneself with fasts in “this Babylon”, because of the knowledge of the
truth (dux v yvow g dAndeilac). Job is an exemplar in the sense

4 Lemaire, “L’abbé Poemen”, 116 n19, also lists the anonymous sayings N 378 (XI.125),
N 470 and N 620 as using him as an example of patient suffering. To these we may add
VIL.19 (Poimen 102).

4 Epic of Aghat, where his name is Dani’ilu. See An Anthology of Religious Texts from
Ugarit compiled by Johannes C. de Moor (Leiden: Brill, 1987), 224-273. Among other
descriptions it is said that Dani’ilu “judged the case of the widow, he tried the case of the
orphan” (I.V, p. 233). Cf. also John DAY, “The Daniel of Ugarith and Ezekiel and the Hero
of the Book of Daniel”, VT 30 (1980): 174-184. The knowledge of Daniel is depicted in
descriptions of him that echo the Ugaritic legend, both in Jub 4:20-25 and in 1 Henoch 6-7.
In the Masoretic text of Ezek 14 the ketib reads 7X17, and the gere 2X°17. The LXX has
AavinA.

4 PG 59:568. Ymoderypor d¢ ¢ Kakomabeiag wkal pakgoOvpiag €xete ToLC
meodrTag, g vTopovig oV Twp, e owdoovvng tov Tword, T dakgloews TOV
AavinA ...
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that he was irreproachable in his living, avoiding everything evil
although he suffered all sorts of tests.*”

Burton-Christie suggests that the changed order of the names (Noabh,
Job, Daniel instead of Noah, Daniel, Job) is due to the experience of the
monks, for whom material poverty was often a source of suffering.*® To
this might be added that not only placing Job after Noah may be an
intended modification, but also that Daniel follows after Job. In other
sayings, it is suggested that suffering can be necessary for the
development of discernment,* which makes it logical to place Daniel,
the personified virtue of discernment, after Job, the personified virtue of
suffering. However, such changes in word order should not be pressed
too hard for meaning, since we do not know what textual Vorlage the
author of the saying had —in fact we do not know if there was one, since
the verse may have been quoted from memory. If the verse was quoted
from memory, a possible reason for the change of order of the names Job
and Daniel could be the order of their books in the LXX.

Burton-Christie also claims that “Poemen’s interpretation reveals that
for him the most important aspect of the text [of Ezekiel] was the heroic
practice of virtue of these saints”, as opposed to their prayer, which is
the most important aspect in the biblical context.® This presupposes that
the biblical text and the interpretation of it is in the fore, but this does not
seem to be the case. Rather, Poimen uses the biblical text to illustrate and
legitimize his point.

The saying can be paraphrased: Poverty, toil and discernment are the
means for living the solitary life in a way that makes the monk a
dwelling-place for God.

The passage from Ezekiel is contextualized by letting the land
symbolize a person living a solitary life and making the three biblical
persons exemplary figures and letting them personify three ascetical
practices. Possibly this may also be a case of conscious modification of
the text, where the order of the names mentioned has been altered to
accord with the logical order of the virtues they personify.

47 Selecta in Ezechielem 14:14 (PG 13:808bc).

48 Burton-Christie, Word in the Desert, 197, hinted at by Lemaire, “L’abbé Poemen”, 21.
49 Cf. XV.69.

%0 Ibid., suggested in a more balanced way by Lemaire, “L’abbé Poemen”, 22.



48 THREADS AND IMAGES

Saying I11.28: Abraham’s grave

A AdeAdoc npawtnoey avtov Aéywy:
Ti motnow;

B Aéyeravtw:
ABpadu, 0te elonAOev eic TNV ynv ¢ EnayyeAiac, uvnueiov yopacey avtw,
Kal O Tov Téov EkAnpovounae Ty ynv.

¢ Aéyeravt o adeApoc:
Ti éot1L Taoc;

D Kaieimev 6 yépwv-
Tomoc kAavOuov kat évOovg. >

A Abrother asked him [abba Poimen]:
”What should I do?”
B He answered:
” Abraham, when he went into the land of promise, bought a burial place for
himself, and because of the grave he inherited the land.” 5
€ The brother said to him:
“"What is a ‘grave’?”
D And the Elder said:
”"Room for weeping and grief/compunction.”

Structure

The saying is structured as a dialogue: a question about what to do (A),
an answer consisting of a paraphrased biblical story (B), a question about
the detail of the story (C), and an answer to that question (D).

Biblical material

The paraphrase of the Bible story is brief. The context in Genesis is that
Sarah dies, Abraham comes to lament and mourn her (kdpaocOal
Zapoav xal mevOnoat), and is then allowed to buy a cave for her burial.
The surrounding field is included in the acquisition of the cave. It is the
only piece of land which Abraham legally becomes the owner of. Later,
Abraham, Isaac, Rebecca, Jacob and Leah are buried there as well.

It should be noted that the term used for Abraham’s mourning is the
same as that used to denote compunction in the saying (év0oc).5

Analysis

The question (A) is quite open, and at the same time personal. It is a
phrase frequently repeated in AP, sometimes posed in this short form,5*

51 = Poimen 50.

52 Cf. Gen 23.

% For a discussion of the use of the word mévOog to denote a state of compunction, see
note 71 of the present chapter.
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sometimes extended a little, as in “What should I do to be saved?”,% but
most of the time with a specific indication of what the problem or
temptation is.5¢ The question itself indicates a contextualized referent for
the Bible text: the life of the brother. In this particular case, the biblical
text is used as the answer to what the brother ought to do. The answer
(B) must be understood as implying that like Abraham, you ought to
find a burial place for yourself, and because of the grave you will inherit
the land.

The next question is a request for an explanation of what the referent
of a detail in the story is: the grave.

The point is that the brother ought to acquire “room” for
compunction in order to “inherit the land”. That room, or place, may be
something very concrete, like the cell of the monk, or it may be
something more abstract, such as a state or a possibility.5”

To “inherit the land” is a common image in Christian literature for
entering the kingdom of God and receiving what God has promised.
Thus the Bible text is brought in to illustrate a teaching which was
commonplace in this tradition: that compunction is the way to receive
what God has promised. In a sense, it is an apt illustration, since the
connection between “mourning/compunction” and “inheritance” is clear
in the text, although, as Lemaire points out, the connection is rather
accidental in the original biblical context, and made into a causal
connection in the saying through the use of the preposition d14.5 The

54 1.2 (Antony 6), I11.27 (Poimen 162), I11.44 (N 141) and XV.19 (Zechariah 3). Examples
in AP/G without a parallel in GS are Basil the Great 1, Poimen 79, Poimen 153 and Sisoes
42.

55 XIV.3 (Ares 1) and Biare 1.

56 II1.29 (Poimen 119), IV.45 (Sisoes 2), IV.100 (N 431), V.9 (Poimen 62), V.11 (Poimen
115), V.34 (N 393), V.35 (N 182), V.37 (N 184), VI.15 (Pistamin 1), VIL1 (Antony 1), VIL.34 (N
195), VIL41 (N 202), VIL.57 (N 215), IX.11, X.40 (Joseph of Panephysis 4), X.54.35 (Poimen 8),
X.64 (Poimen 145), X.82 (Poimen 33), X.125 (N 219), X.171 (N 394), XI.44 (John the Short 19),
XI1.59 (Poimen 65), X179 (Matoes 13), XIV.23 (N 291) and XVIL20 (N 347). Those found only
in AP/G: Cronius 2, Poimen 122, Poimen 123, Poimen 145, Poimen 156, Poimen 179, Poimen
208 (supp.Guy #21), Sisoes 19, Sisoes 38, Sisoes 39, Sisoes 44.

57 The word could be used metaphorically to denote an occasion or an opportunity; cf.
LS], s.v. III. This is a common way to use the word in the NT: “Beloved, never avenge
yourselves, but leave room (t6moc) for the wrath of God (Rom 12:19).” “... and do not
make room (t670c) for the devil (Eph 4:27).” “[Esau] found no chance (témoc) to repent,
even though he sought the blessing with tears (Heb 12:17).”

The word could also denote a burial-place (LSJ, s.v. A.5), which means that the last
sentence of the saying may have been understood as a pun.

58 Lemaire, “L’abbé Poemen”, 19.
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connection is strengthened, as Jeremy Driscoll has observed, by the echo
of the second and third beatitude of Matt 5.

Once again it should be pointed out that the abba is not saying that
this is what the text of the Bible is “really” about; he simply uses the
story to illustrate his teaching.® In this case, his teaching is a response to
the question about what the brother ought to do: he should strive for
weeping and compunction, for that is a means of receiving God’s
promises. It can be understood as both striving for the “state” of com-
punction, and striving to make the cell of the monk the “place” of
compunction. This teaching he transmits using biblical imagery. In Gen
15:18-20, God promised land to the descendants of Abraham, but it is
only at the death of Sarah, and the buying of a burial-place, that there is a
legal transaction whereby Abraham acquires land. The story in Genesis
is a way of saying that Abraham honestly and legally acquired a lot of
the promised land for himself and for his descendants. Poimen simply
takes at face value the story of Abraham buying the cave and land. He
then invites the receiver of his teaching to develop the story allegorically,
by giving the interpretative key that the grave should be understood as
the place of compunction.©!

A detail of the text, the grave, is taken as a symbol. This makes Abra-
ham an exemplar, not because he acted in an ethically laudable way, but
because compunction, symbolized by the grave, is what allows the
reader to “inherit the land”. This is what Frances Young calls symbolical
mimesis, because abba Poimen is not really interested in the integrity of
the story, but uses a detail as a “token”. In this way the story can be
transformed by the reader of the saying to depict something which was
seen as very relevant for that reading community.

% Driscoll, “Exegetical Procedures”, 168. Matt 5:4-5: “Blessed are those who mourn (ot
mnevOovvteg), for they will be comforted. Blessed are the meek, for they will inherit the
earth (kKAngovopnoovow v ynv).”

60 I disagree with Burton-Christie (Word in the Desert, 189), who says that Poimen takes
the tears mentioned in Gen 23:2 as a starting point “to engage in a piece of ambitious and
inventive interpretation”.

61 Burton-Christie continues by describing it as blending “an allegorical interpretation
of Abraham’s action of purchasing the tomb [...] with a more subtle interpretation based on
the significance of Abraham’s action in the history of salvation.” The categories are not
very helpful for describing what actually takes place: the “interpretation” of the action in
light of the history of salvation is straight-forward rather than subtle, and Poimen in fact
makes no explicit allegorical interpretation but gives a hint to the reader on how to develop
an allegorical reading through a figural interpretation of one detail: the grave.
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Saying I11.34: God is a fire
intro Eirtev 1) uaxapia ZvykAntun:

A Aywv €0TL Kal KOTOC TOADS TOIC TTpooepxouévolc Ocw T mpwTa,
énerta O¢ xapa avekAaAntoc.
B Qorep yap

ol mop éEagar PovAouevor mpwTov kamviCovtat kal dakpvovoty,
Kal 00Twe ToV CNTOVUEVOV TVY XAVOUTLY
¢ —Kal yap, pnot, «0 Ococ Nuwv mop katavadiokov EoTivy —
oUTwc
D oet kal nuac to Ociov op €ic Eavtove éEatpat peTa dakpvwy
Kal Komwy. ©2

intro The blessed Syncletica said:

A ”In the beginning there is much fight and toil for those who approach
God, but thereafter an indescribable joy.
B For just as

those who want to light a fire first cough and weep,
and then attain what they search for
¢ — ’For, it is said, ‘our God is a consuming fire’ — 6
b in the same manner
we too should light the divine fire in us with tears and toil.”

Structure

The indentions are used to indicate both the narrative levels and the
structure of the analogy. First the main theme is introduced (A): the
process of approaching God implies difficulties in the beginning but
gives a result which is all the more positive. This is followed by an
analogy: the process of lighting a fire is like the process of approaching
God (B-D). The coughing and crying involved in lighting physical fire (B)
is compared to the tears and toil involved in lighting “the divine fire
within us” (D). The analogy is held together by and motivated by the
Bible quotation (C), which points to the fire/God-metaphor. On this
structural level, the quotation functions as a support for the analogy.

Biblical material

The verse quoted is Heb 12:29. The xai ydo in C may be understood as a
part of that quotation, and as an indicator that this is in fact the support
and reason for the analogy.

Once this quotation is recognized, a reader may well discover other
echoes from Heb. Just a few verses earlier the word xaoa is used when
treating the very theme of saying I11:34:

62 = Syncletica 1
63 Heb 12:29 (= Deut 4:24, 9:3, Isa 33:14).



52 THREADS AND IMAGES

Taoa O& MAdELX TTEOC HEV TO TTAQOV OV DOKEL XAXQAS eiva dAAX AVTNg, BoteQov
O¢ KOQTOV ELQNVIKOV TOIG Ol aUTNG YEYVHUVAOTHUEVOLS ATIODDWOLY dKALOOUVNG
(Heb 12:11).

Now, discipline always seems painful rather than pleasant at the time, but later it
yields the peaceful fruit of righteousness to those who have been trained by it.

This theme is that of the popular chreia of Isocrates: “The root of
education is bitter but its fruit is sweet.”

In the previous chapter, the author of Heb speaks of 6 moooeoyxd-
pevog 0eq@ (“the one who approaches God”) which echoes in II1.34, and
uses examples from the OT of how women and men who endured in
faith when seeking God, often in suffering, were “rewarded” (Heb 11:6).

Another biblical echo can be heard in this text, that of 1 Pet 1:6-8.
There the readers are said to “suffer” to test the genuineness of their
faith, which is more precious than gold tested “in fire”, and they rejoice
with “an indescribable joy (xao& dvekAdAntoc)”.

Analysis

The apophthegma begins with a short utterance on the difficulties
involved in approaching God, and on the rewards of such a project. The
utterance is supported with an analogy using the image of lighting a fire.
The biblical material is integrated in a manner which is rather unusual in
AP. Nothing is really said about the biblical text, and it is not used to
support the teaching itself. Nor is the image as it is depicted in the Bible
(“a consuming fire”) itself of real interest in the analogy. It is used for the
sole purpose of supporting the analogy. The two parts of the analogy are
the lighting of a natural fire, and the approach to God, which is
described as lighting an inner fire. Nothing is said in the biblical text
about lighting an inner fire. The Bible is used to legitimize the analogy
by pointing to the fire/God metaphor in Hebr 12:29. This is, however,
still on the structural level.

On a semantic level there is more happening. In fact the metaphor is
utilized in an allegorizing manner. What is a metaphor in the Bible is
developed in the saying in such a way that the metaphor is placed in a
new context, and different details are then extracted from the metaphor
and related to different parts of the referent. Approaching God is
compared to lighting a fire. This is justified by using the Bible as an
authority: God is a fire. If God is a fire, then approaching God is like
lighting a fire. Once this analogy is established, using the biblical
metaphor as a ground, the reasoning is developed using details. If God is
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a fire, then lighting this fire is beginning to approach God. The coughing
and crying involved in lighting the fire are the tears and the toil of the
person approaching God. Just like there is a contrast between the suffe-
ring of a person trying to ignite a fire and the joy he experiences when it
is lit, so there is a contrast between the hard experiences of igniting the
inner, divine fire, and the joy experienced once it is lit. One could
imagine this allegorizing of the metaphor developed even further.

The metaphor is used in a similar way by Origen in his commentary
on the Gospel of John, which also mentions suffering and distress for the
sake of something greater, in relation to Heb 12:29.¢¢ There, however,
another detail in the analogy is tapped of semantic potential, when he
comments on what is “consumed” by the fire, viz. “[spiritual] wood,
grass and straw”. There, the focus seems to be on the purging of the fire.
For amma Syncletica, the aspect of purging is not completely absent,
since there are tears involved in lighting the fire, but the image of the fire
is treated in terms of the difference between the hardships of kindling a
fire and the joy it gives when it burns.®

The other echoes of biblical material do not seem to add to the
message of the saying, but underline the message and give the reader a
sense that it is firmly established in the Bible.

This is one of very few sayings I have found that shows a large
number of the parts of the ergasia pattern, i.e., the way of expanding on a
short saying which was used as a preparatory exercise for students going
to rhetorical schools. In fact it is rather like an ergasia on the chreia of
Isocrates mentioned above, used by Hermogenes as an example. I will

64 Cf. Origen, Commentarii in loannem, 13.138-9. el d¢ <vontd éot> EVA kal xOQTOG
<Kal> KAAQUT), PNTTOTE TO AVAAWTIKOV TG TotavTnNG VANG 1o 6 Oedc €0ty Np@v, o
AgyOHeVOg elval KATAVAAITKOV: KAl TRETOV Ve T KLOIW E0TLV TO AVAAIOKELWV TX TOL-
avta kat EEadavilety T xelpova, 00 yvouévov aAyndovag olpat kai movoug yiveoOat,
OVK ATIO TIVOG OWUATIKNG €MAdNG, TEQL T MYEHOVIKE, EvOa OLVEDTN 1) TOD KATAVA-
AlokeoOat a&ia oticodoun. (139.) [...] MO te mMEooayoQeveTAl KATAVAAIOKOV, ATIO TOD
OWHATIKOD TIVEOG KAl KATAVAAWTLKOD TS ToLxode VANG VOOUEVOG.

ET by Ronald E. Heine: “If, however, [there is spiritual] wood, grass, and straw, per-
haps when our God is said to be a consuming fire, it refers to the fire that consumes such
matter. It is fitting indeed for the Lord to destroy such things and to obliterate inferior
materials. When this happens I think there is suffering and distress, but not from any phy-
sical punishment, in the ruling parts of the soul, for it is there that the building worthy of
being destroyed exists. (139.) [...] Furthermore he is designated a devouring fire, being
understood spiritually, from the fire which is literal and is destructive of such material.”

65 Cf. Barsanuphius and John, Quaestiones et responsiones, Letter 18, where Barsanuphius
reflects on the fact that God is said to be a fire, and he says: “If we feel coldness, let us call
on God, and he will come and warm our heart in his perfect love, not only toward him but
also toward our neighbour;” and Letter 506: “May the one who said: ‘I came to bring fire to
the earth’ light this fire in your heart and in mine.”
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return to this saying and the question of the ergasia-pattern in relation to
AP at the end of chapter four.®

To sum up, the saying can be paraphrased: Lighting the divine fire
within can be compared to lighting a physical fire. There is an initial pain
and suffering, but there is a great reward.

On a formal level, the metaphor taken from the Bible is used to
support an analogy. When we look at the contents of the saying, we see
that the biblical metaphor is used when describing a specific situation
(approaching God) which highlights specific semantic potentials. By re-
lating the natural “fire” of the analogy to the “fire” of the metaphor, and
relating “the divine fire in us” of the analogy to “God” of the metaphor,
the metaphor is developed in an allegorizing manner. Something like
two parallel plots are developed, where the details in the plot of lighting
a natural fire are matched to details in the plot about lighting the divine
fire within. The metaphor creates a biblical link between the two parts of
the analogy, and the analogy can be seen as a way of making better sense
of the metaphor.

Saying I11.43: When God struck Egypt

o AdeApoc 1jpaTNoé TIVa YépovTa Aéywv-

A APBPa, eimé pot pnua.
Néyeravt 0 yépwy:
B Orte 0 Ococ énatalev Alyvntov,

ovK N oikoc un &éxwv mévBog. o7

intro A brother asked an Elder:

A “Abba, give me a word.”
The Elder said to him:
B “When God struck Egypt,

there was not a house without grief/compunction.”

6 See section 3: “The Use of Scripture in AP in Light of the Ergasia”, in chapter four.

7 According to Guy this saying should be compared to X.145, but this is not a very
useful comparison. Comparing it to Moses 18 makes much more sense, which should be
clear from the following.

The expression “God struck Egypt” occurs a number of times in LXX, denoting the
death of all first-borns in Egypt at the start of the exodus event: Exod 12:27, 29; Num 3:13;
8:17; 33:4; Josh 24:5; Jdt 5:12; Ps 77:51; 134:8.
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Structure

The structure is simply that of a brother posing a request (A) and the
abba answering him with an allusion to the Bible (B). So “the word”
asked for in the question is provided by a short biblical paraphrase
standing on its own.

Biblical material

The short paraphrase contains what is almost a quotation from Ex 12:30.
There the situation is described with a different terminology: “... there
was not a house in which there was not a dead person.”¢® The main
difference in the rendering is the change from “dead person” (teOvnKwc)
to “grief” (mév0oc).® Even without an introductory formula, this para-
phrase of the narrative surrounding Ex 12:30 is easily recognized, both
thanks to the reference to Egypt, and because the structure of the
sentence follows that of the biblical verse fairly closely.

Analysis
On a structural level, the Bible text is the answer to a request.”

The word ‘death’ has been substituted by penthos, a word which did
not only mean ‘grief’, but in the language of AP and related literature
often refers to “‘compunction’.”* This brings the verse into the context of

68 Cf. Ex 12.30: ... 00 Y&Q 1)V olkiq, €V 1} 0UK 1)V €V a0 TeBVNKWC.

6 According to the Gottingen LXX edition of Exodus, there is one text group, x, con-
sisting of three MSS, which has mév0Oog in the place of teOvnrwc. The MSS are rather late
miniscules, ranging form the thirteenth to the fifteenth centuries. This is probably an
example of the influence of AP on biblical scribes, an area of research worth exploring.

70 This request, eimté pot ONua, is common in AP. It occurs in II1.4 (Ammonas 1), V.16.15
(N 164), XII.7 (Poimen 69), XX.4 (Macarius 2), Theodoros of Pherme 20, Cronius 1,
Macarius 41, Matoes 11, Matoes 12, Poimen 111, Pambo 14, Sisoes 35, Sisoes 45. Sometimes
it is extended to eimté pot oNua tva owO@: X.47 (Macarius 23), X.169 (N 387), XVL.1 (Antony
19), XX.13.15 (N 132 D), Macarius 25, Macarius 27. Only the three sayings I have indicated
with italics give an answer in the form of a Bible text, or in a form where a Bible text is
important.

71 In LXX as well as in the NT, the normal use of the word mévOog is in describing grief
at the loss of someone through death, grief in the face of destruction or because of losing
one’s honour. The only real exception to this is Jas 4:9, where the word is used in con-
nection with repentance: “Draw near to God, and he will draw near to you. Cleanse your
hands, you sinners, and purify your hearts, you double-minded. Lament and mourn and
weep. Let your laughter be turned into mourning (mévOoc) and your joy into dejection.
Humble yourselves before the Lord, and he will exalt you.” (Jas 4:8-10)

We find developed teachings on mévOog in relation to repentance in many of the
writers of the early Christian ascetic tradition: Ephraem the Syrian, Evagrius, Cassian,
Nilus, abba Isaiah, Antiochus, John Climacus, Isaac of Nineve, Barsanuphius and John.
Also some of the major church fathers such as Origen, Athanasius, Basil, Gregory of
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this reading community’s discourse. In many sayings, this kind of short
quotation from the Bible would be followed by a question on the
meaning of the quotation, or about the reference of one of the details,
and then an answer to that question. Since no explanation follows on this
biblical paraphrase, the saying is open to many interpretations. The
referent is not stated, and this makes the use of Scripture in this saying
something of a riddle. One may for example ask what “the house” and
“Egypt” refer to.

Another way of interpreting the saying would be to take the
substituted word, penthos, which has replaced the word for “a dead
person”, to suggest a hermeneutical key to the whole exodus story. Since
this word is charged with meaning in the ascetic reading community,
this single word places the story of the exodus within the whole dis-
course of penthos. This would mean that not only is the mourning in the
Egyptian homes at the time of the exodus understood as the penthos of
the monk, but the whole story of the exodus, and many of its details, is
transformed to come to bear on the life of the audience. If the mourning
in the Egyptian houses is penthos, one may ask what Egypt is, what the
exodus is, what the desert is, who the wandering people are and so on.
Such connotations in relation to this saying may seem far-fetched to a
modern reader, but appear less so in light of the numerous sayings that
interpret the story of the exodus as the way of the monk.”

One possible solution to the riddle, or maybe even the origin of the
saying, can be found in the saying Moses 18. There abba Moses says:
“When the hand of the Lord killed all the first-born in the land of Egypt,
there was no house without a dead person.” When asked what it means,
he answers: “If they let us see our own sins, we do not see those of our

Nazianzus, Gregory of Nyssa, and John Chrysostom wrote and preached about rtévfoc.
For references and a developed discussion on this, see Irénée HAUSHERR, Penthos: La
doctrine de componction dans I'Orient Chrétien (Orientalia Christiana Analecta 132; Rome:
1944). In AP we find this use of mévOoc and mevOetv in many sayings, e.g., 1.30, 1.34, 1IL.1,
1115, 1I1.21, II1.24, 11125, 11.26, II1.28, II1.33, I111.43, II1.49 (where it is connected to
katavoéig), 1155, 1V.88, V.46.34, V.53 (oxoAacov mevOnoat tag auagtiotg oov), X1.29
(Aitowpev OV Oeov tva avTog dwomn Nuiv mevOeiv tag éavt@v apagtiag), X1.65.13,15,
XIIL.1.23, XV.24.21, XV.119, XVIIL53. The most explicit of these sayings, when it comes to
expressing what penthos is, is XV.24. It is worth quoting at length: “The one who has
obtained humility knows his own faults; and if compunction (rtév0oc) is joined to humility,
and if both remain in him, ... . The one who possesses compunction (tévOoc) and humility
does not care about the blame of humans. For they have become his full armour, they
guard him from anger and revenge, and teach him to endure whatever happens to him. For
what kind of blame or anger can reach the one who suffers compunction (t@ mevOovvTt)
by his own faults before God?”

72 11145, IV.10, VIL.36, X.130, X.145, XV.68, Moses 18. The first example is the one that
most clearly indicates that the exodus story as a whole could be treated in this way.
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neighbour. It is stupid for a person who has his own dead person, to
leave that and go away to weep over the dead person of the neighbour.
To die to your neighbour means to carry your own sins and not pay
attention to everyone else and wonder if this one is good or bad.” 7 In
AP/G Moses 18, the original “no house without a dead person” has been
kept. Changing the wording to “no house without grief/ compunction”
in I11.43 is a very condensed way of making the Bible text refer to crying
over one’s own sins, since that is the technical meaning the term penthos
has come to have in AP.

What is also striking about this use of the story of the slaying of the
Egyptians, is that a central teaching of AP and its readers is related not to
something that happens to the Hebrew people but to the Egyptians, i.e.,
the reader is encouraged to identify the monastic context with that of the
Egyptian households. The exodus story, and most New Testament and
patristic interpretations of it, are composed in a way that encourages the
reader to identify with the Hebrews. This is an exception, one which is
fairly natural for a tradition rooted in the soil and sand of Egypt.

On a formal level, the function of the Bible in the saying is to be a
direct answer to a question, i.e., the utterance of the Elder is basically a
paraphrase of Ex 12.

When it comes to the techniques of contextualization used, the
biblical passage is modified by substituting “a dead person” with “grief/
compunction (penthos)”. This substitution is not far-fetched —there is grief

7 PG 65:289a-b: ... Ote yao 1) xeip Kvgiov amékteve mav mMQWTOTOKOV €V Y1)
Alybmtw, ovk 1V 0lkog 00 0UK 1V €V avTe Tedvniwe. Aéyet avT® 0 adeAddc: Tic oty O
Adyog ovtog; Aéyet avt® 6 Yéowv Ott, Eav 1Uag édowoty D€tV TG ApaQTiag U@V, ov
ur) dwpev Tag apatiag oL mAnoiov. Mwoia yao éotv avOownw, £€XovTL TOV éXvToD
VEKQOV, ddelval avTov kal dmeAdetv kAavoat Tov tov tAnoiov. To amoBavelv d¢ &amo
TOU TMANOIOV 00V, TODTO £0TL TO PACTATAL OOV TAG AUAQTIAG, KAl KHUEQUUVELV ATO
TAVTOG AvOEWTOL, OTL 0UTOG KAAGS €0TLY, T) 00DTOC KAKOG ...

Notes on the translation: The somewhat obscure beginning of the answer (Eav 1juag
E&owoty el Tag apagtiog Nu@v) may be a copticism. A coptic Vorlage would use the 3rd
person plural to signify the passive voice: “If we are granted to see our own sins...”.

The expression 10 amoBavelv &mo TOL TMANClOV cov occurs also in Moses 14, and
similar expressions (such as 10 amofaveiv amo mavtoc avOewmov and yevoD veKQOG ATO
TavTog avOewmov) are used in many instances in the correspondence of Barsanuphius
and John (Quaestiones et responsiones 38, 55, 150, 151, 173, 505, 553, 567, et al.). The sense
seems to be that of becoming like a dead person when it comes to concern for people’s
regard, when it comes to one’s own concern for other people’s sins and when it comes to
having it one’s own way. Letter 173 has a kind of definition: “To cut off your own will
while being among people, this is dying away from them and to be among them as if you
were not there.”

Note the biblical echo in the second last line; Gal 6:5 reads: ”ékaotog yao t0 dov
¢dootiov Baotdoet”. The burden refers to sins and moral faults here too.
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in a house where a member has died—and yet it brings in all the conno-
tations of the ascetical teaching on penthos. This brings us to the most
important way of contextualizing in this saying: substituting this word
without giving an explanation to the quotation creates a kind of riddle,
which the readers are invited to solve, presumably using their own
knowledge of the tradition and its teachings on penthos, and using their
own experiences and questions. It would have been a riddle even with-
out the substitution. However, the substitution of this word gives a key
to the solution of the riddle, it leads the attention of the readers in a cer-
tain direction, which does not solve the riddle but limits the number of
solutions. Although Moses 18 may be the origin of this saying, in the ver-
sion of the systematic collection, it is but one of many possible solutions
to the riddle. We may say that this riddle technique is a way of inviting
the readers to contextualize the biblical text themselves. The demand
“Give me a word”, a word which in AP is always one that can be applied
in the life of the questioner and the reader, is answered by a biblical allu-
sion which invites the questioner and the reader to work out the con-
textualization on their own. This contextualization involves, as we have
seen, identifying not with the protagonists of the exodus story, the
Hebrews, but with the Egyptians.

Saying I'V.32: Nabozardan

o Eirtev appa [oturnv:

A Ei un NapovCapoav 6 apyiudyetpoc nAOev,
ovK av évempnodn o vaoc Kvpiov év mvpi.
B Tovto 6¢ éotuv:

el un 1 avanavoic e yaotpiuapyiac nAOev gic Ty Yoxny,
OVK &V 0 VOUC KATETUTITEV €V T@ TOAEU@ TOV €xOpov. 7+

74 = Poimen 16.
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intro Abba Poimen said:

A “If Nabozardan, the chief cook, had not come,
the temple of the Lord would not have been set on fire.”>
B This means:

If the laziness of gluttony did not come to the soul,”
the mind would not fall in combat against the enemy.”

Structure

The saying consists of paraphrase of a biblical story (A), which is
followed by an explanation (B). The explanation is structured in much
the same way as the paraphrase, but the biblical details have been
replaced by those realities which are seen as the relevant referent of the
Bible text.

Biblical material

The paraphrased narrative is that of the conquest of Jerusalem by the
Babylonian head of guard, Nabozardan, in 2 Kgs 25:8-21, with a parallel
in Jer 52:12-26.

The saying is a figural explanation of the story of the conquest of
Jerusalem and the burning of the temple by the Babylonian head of
guard, Nabozardan in 2 Kgs 25. His title, the ambiguous 2°7120727 (in the
Masoretic Text, meaning head of guard or chief cook), is translated in the
LXX with the equally ambiguous 6 doxipdyetpoc (normally meaning the
chief cook, but could also denote the chief officer at oriental courts).” It is

75 Cf. 2 Kgs 25:8-9 //.

76 The word avamavolg can denote the soul finding ‘rest’, but also the ‘inactivity’ of the
body, the former being something positive and the latter negative. Since the word is used in
the negative meaning here, the translation ‘laziness’ seems appropriate.

77 Lemaire states that the LXX has translated D’7120727 as 6 aoxtpdyepog, “par ig-
norance de son sens technique”, “L’abbé Poemen”, 12. Jeremy Driscoll also claims that “the
Greek translators have misunderstood the Hebrew expression”, “Exegetical Procedures”,
162. This does not seem to be the case. The LXX is consistent in giving 6 doxiudyeiog as a
translation of the titles D°7120727 (2 Kgs 25:8; 10, 11, 12, 15, 18, 20; Jer 47:1, 2, 5; 48:10; 52:12,
14, 16, 19, 24, 26, Dan 2:14) and Q712073 W (Gen 37:36; 39:1; 41:10, 12), also when it is clear
what the title implies. Only in Gen 40:3-4 has the title D123 7 been translated with
other words, 6 &oxweopwtg and 6 deopoPpvAKE, possibly to avoid a confusing pun on
the title of the cupbearer, 6 &oxlotvoxoog, mentioned in those verses, or because the
relations between the persons bearing the different titles is unclear in the Hebrew text here.
According to LS]J, the term had a secondary technical meaning in Greek too, and not only in
the LXX: a great officer in oriental courts (LS], s.v., where examples are taken from Josephus
and Plutarch). The ignorance would rather have been on the part of the readers of the LxXx.
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possible that the technical meaning “chief officer at oriental courts” was
less known among some readers of the LXX. In any case, the fact that the
title could have connotations to the art of cooking, together with the fact
that the title is repeated 6 times in those few verses of 2 Kgs (7 times in
the parallel of Jer 52:12-26) made the narrative apt as a figural story
about the dangers of gluttony.”

In the paraphrase (A), the word for “the temple” is changed from
“tov olicov” of the LXX to “0 vaog” to facilitate a pun on “vovg”.7?

Jeremy Driscoll suggests the importance of the verb katamimrtery,
which does not occur in the biblical narrative, being used to describe
how one “falls” in the battle with the enemy. The verb is often used in
Christian literature, and elsewhere, to refer to how the soul “falls” .8

Analysis

The Bible story is connected to the referent already in the way in which it
is paraphrased. The paraphrase not only states that it was the “chief
cook” who burnt down the temple, but it is formulated in the form of a
conditional clause: “If he had not come, the temple would not have been
set on fire.” This way of formulating the paraphrase creates a focus on
the chief cook and the temple, and is a preparation for the application of
the biblical text to the theme. The different parts of the theme in part B
mirror the formulation of the paraphrase and its biblical details, and so
the message is conveyed; no further explanation is needed.

As we have seen, the personification of Nabozardan involved
exploiting the ambiguity of his title. Another key to a figural reading is
the pun on the words “temple” (vadg) and “mind” (vovg). The pun is
facilitated by the biblical background where the human person is treated
as a temple of God, which must not be ruined.®!

As pointed out above, Driscoll has suggested that also the use of the
verb katamintewv creates a link between the biblical story and the
teaching on vices.?

78 Nabozardan is treated as a personification of gluttony also in IV.90.

7 Also pointed out by Lemaire and Driscoll in their analyses of this saying.

80 Driscoll, “Exegetical Procedures”, 163. Driscoll suggests that this is something
specific for the tradition of Origen, especially in connection with the “mind” (vovg). An
initial search on the TLG (11 April 2007) would suggest that it is more commonly con-
nected to the “soul” (1) Puxn), both in the Origen tradition (Evagrius et al.), by other
Christian authors, and by non-Christian authors (Philo et al.).

811 Cor 3:16-17; 1 Cor 6:19-20; 2 Cor 6:16-7:1.

8 The verb occurs in just one more place in AP/GS, viz. in V.34 (N 393), where it
denotes how a monk “falls” in the passion of fornication.



CHAPTER THREE 61

The main teaching of the saying is that if the vice of gluttony is
defeated, the mind (vovg) will not “fall”. On the surface, however, the
biblical text is not used as a proof-text for that message, but appears to be
the centre of attention and the starting point for an explanation. The
referent of the Bible text is pointed out very explicitly: the biblical
paraphrase is followed by the phrase “This is ...”, and the explicitly
stated referent. There is a focus on details: the title of Nabozardan as “the
chief cook”, and the pun on temple/mind (voic/ vadg), make the biblical
text refer to the message.

Saying I'V.60: The slandering serpent

intro Eine maAw-

A YiOvpioac 0 6¢ic v Evav éx tov napadeioov EEEPaie.

B Tovtov 00V 6oL €0t kal 0 TOV tAnciov katalaAwy:

c TNV yap Yuxny 100 aKovovTos AToAAVEL Kol TNV éavTOD 0V dtacwCeL.83

intro He also said:

A "By slandering® the serpent expelled Eve from Paradise.®5

B The one who speaks evil® of his neighbour is also like him.

¢ For he ruins the soul of the listener and does not save his own.”
Structure

The saying begins with a short paraphrase of Gen 3:1-5 (A). This is
followed by a claim in the form of an analogy, stating that a slanderer is
like the serpent in the garden of Eden (B). The grounds for the claim are

83 = Hyperechios 5.

8¢ The verb P1Oviletv means to whisper. The verb and its derivatives came to be used
early also for slandering, cf. LS], s.v. Y1OvpiCw 2, and derivatives. Later, in the LXX and NT,
this meaning of the word became common (Ps 40:8, Sir 5:14, 21:28, 28:13, Pss. Sol. 12:1-4,
Rom 1:29, 2 Cor 12:20, and also in Plutarch and later texts). It is used on a few occasions by
church fathers to describe the talk of the snake in Paradise: John Chrysostom [Dubia], In
Psalmum 118: Avtog yao mowtoc Yevoduevog épibvoloe 1) Eva (PG 55:684d), and In
Zacchaeum publicanum: omedoov, KataBnot meo Tov avtov Yibvoiletv ) Yuxn oov, we
kal émi g Evag meloag avtv yevoaoOal g yAvkelag ndovie (PG 61:768c¢); John of
Damascus, Sacra parallela: Al yovaikeg Tac pAvagiac €k TV OTOUATWV XVTWV TALVOA-
Twoav, kat toLg PLOvolopole, pvnuovevovoat mws ) Eva Prbuvoioag 6 movnog, €&-
éBaAe Tov magadeioov (PG 95:1313b). Note how also John of Damascus warns against
slandering in connection with this.

85 Cf. Gen 3:1-5.

8¢ The verb kataAaAety in classical texts means to talk or babble loudly, sometimes
also to rail at someone, cf. LSJ, s.v. In the LXX and in the NT, kataAaAelv could mean to
speak evil of or slander on someone (Num 12:8, Ps 100:5, Jas 4:11, 1 Pet 2:12, 3:16),
kataAaAik could mean evil report or slander (Wis 1:11, 1 Pet 2:1) and katdAaAog could
mean slanderous (Rom 9:30). The words were used in this way also in patristic times, of
which examples can be found in Lampe s.v.
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then stated by spelling out a similarity between the serpent (A) and a
slanderer (B).

Biblical material

There is no introductory formula to A, but the short paraphrase is still
obvious thanks to the use of proper nouns and almost proper nouns:
“Eve”, “the serpent” and “Paradise”. Although in the LXX the verb is not
used in this context, the slandering (P1Ovoiletv) obviously refers to the
snake speaking evil of God.

Analysis

The subject matter of this saying is that of speaking evil. It is expressed
using two synonyms: the word {1Ovoilerv is used for describing the
action of the serpent in the biblical narrative (A), the word kataAaAetv
is used to describe that of a person in the reading community (B). This
theme of speaking evil of others is very common in the teaching of the
early Christian ascetic traditions.®”

The argument here is that speaking evil of someone is to behave in
the same manner as that of the serpent in the Garden of Eden. This
argument is expressed by making an explicit analogy (tovtov oUv
Ouoldg €ott kal ...) between the snake slandering to Eve (A) and a
person speaking evil of a neighbour. This analogy is possibly streng-
thened through a wordplay on the verb {1Bvoiletv which can mean both
“to whisper” and “to slander”.®#® In this way the snake is used as a
cautionary example; not, however, as an example of how one can be
seduced, but an example of how one can seduce others. The example has
a strong emotive force, both because the serpent in the narrative
personifies evil, and because the mouth of the serpent emits poison.

At the same time as providing an emotive example to the teaching on
speaking evil, the allusion opens for a new perspective on the reading of
Gen 3. Nothing is really done to change the biblical narrative as such, but

8 In AP/GS it is treated in 1.21, 1.31, 1.32, IV.59, V.6, IX.11, IX.12, IX.25, X.12, X.49, X.128,
X.159(=XX1.64), X.165, X1.48, X1.50, XX1.2, XX1.27. (Sayings indicated by numbers in italic
treat speaking evil as their main theme.) Of sayings in AP/G which are not included in GS
there are also John the Short 25 and Or 15. If we add the verb ouiodavteiv, meaning ‘to
accuse falsely, slander’, we can add the following sayings: XV.39, XV1.29, XV1.30, XIX.13.
The subject is treated extensively in Dorotheus of Gaza’s teachings to his disciples,
especially in the sixth speech “On not judging your neighbour” (§ 69-78). In the correspon-
dence of Barsanuphius and John it occurs in many letters. The following treat it as their
major theme: 296, 297, 559, 560, 561, 608.

8 The phonetics of the verb is very similar to that of the normal verb for the hissing of a
snake: ovpiCetv. That would have facilitated a wordplay.
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there is an unexpected change of focus where the reader is invited to
identify with a different actor than one would expect. Interpreting the
story of the Fall would usually involve identifying Adam and Eve with
human beings in general and identifying the snake with the devil or with
evil forces. Here the surprising thing is that also the behaviour of the
snake is treated as referring to human beings. Using the concept of role
or character (mpdowmov) presented in other sayings,®® we can say that
the snake takes on the role of a person (perhaps more specifically a
monk) who speaks evil of others. In that sense it involves a change of
actor. Taking this as a moral exhortation means identifying with the
snake as a cautionary example. To speak evil of someone means
behaving like the serpent, which is destructive in two ways: it has
negative consequences for the one who listens (just as it did for Eve in
the narrative), as well as for oneself (as it did for the serpent in the narra-
tive, who was condemned, among other things, to live in enmity with
mankind).

Saying V.11: The lion and the bear
intro AAoc adeAoc npatnoe tov appa Motpéva Aéywv:

A Ti moumjow 611 moAepovuar gic v mopveiav kal dprialouar €ic Tov
Ovuov;
Néyeravt 0 yépwy:
Bl A TovT0 0 Avid EAeyev 6TL:

«Tov pév Aéovta émataocov, Ty 0¢ dpkov ATEMVIyov»:
B2 TOVTEDTL
ToV uéV Bupov anékontov, Ty 6¢ mopveiav év komotg EBALBov. 90

intro Another brother asked abba Poimen:
A “What shall I do, for I am forced into fornication and I am seized into
anger.”
The Elder said to him:
Bl “Therefore David said:
‘I hit the lion and I strangled the bear’, !
B2 which means:

I cut off anger and I brought down fornication with hard labour.”

Structure

89 E.g., XVIIL34. See also the discussion of this concept in chapter four.

% =~ Poimen 115.

91 Cf. 1 Sam 17:34b-35. ... 6tav 1joxeto 0 Aéwv Kai 1) &okoc kal EAdupavev moopatov
€K TNC AYEANG, % kal é£emogevduny OTlow AVTOL Kal EmATtaéax avTov Kai ¢Eéomaoa £k
TOU OTOUATOS AVTOV, KAl el Emaviotato €1’ €ué, kal £éKQATnoa ToL GAQLY YOS AUTOD Kal
enataéa kal é0avaTwoa aLToOV: ... .
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The saying consists of a question (A) and an answer (B). The answer
consists of a Bible quotation and a phrase which connects it to the
question (B1) and an explanation of the quotation (B2).

Biblical material

The quotation has a wording different from that of LXX, combining
words in vv. 34 and 35 of 1 Sam 17. It is introduced by a phrase of
quotation. The verb “hit” (matdooewv) is changed from the aorist to the
imperfect, and “then I caught hold of his throat, and smote him, and
slew him” is simplified to “and I strangled the bear”. In 1 Sam it is not
specified that David treated the lion in one way and the bear in another,
but both actions refer to “when a lion came and a she-bear, and took a
sheep out of the flock ... ”. Here, a correspondence is presupposed
between the order in which the two animals are mentioned, and the
order in which the two actions are described.

Analysis

In the context of the LXX, the words are spoken by David to convince
Saul that he can fight well against Goliath. Although he is just a “young
boy” (mawdotov), he has killed both a lion and a bear when they tried to
attack the sheep of his father that he was herding. And he says that: “The
Lord who delivered me out of the paw of the lion and out the paw of the
bear, he will deliver me out of the hand of this uncircumcised
Philistine.”?

In the saying the questioner is concerned about being “forced” into
fornication and “overcome” by anger. The biblical quotation provides an
image for this issue, rather than a solution. However, some parts of the
biblical context of the story seem to bear on this new context. If those
parts are taken into account, the answer is more relevant. One part is that
David was just a “young boy”, and was therefore not expected to be able
win against a lion, a bear, or Goliath. He did this despite the fact that he
was just a young boy. The questioner seems to doubt his own capacity to
fight against the vices he mentions. The biblical story provides him with
an encouraging exemplar in that matter.

The other part of the context which has bearing on the issue, is
David’s statement that it was “the Lord” who delivered him. The reader
of the saying is perhaps expected to remember that part of the story too.

The image provided by the biblical quotation makes the issue of the
questioner more dramatic. Speaking about being “overcome” by a vice is

92v.37.
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close to personifying vice. Poimen makes the personification even more
concrete by comparing the vices to the animals that David fought
against. The animals become vivid images for the violence of the attack
of the vices, and David’s struggle against them becomes a vivid image of
the brutality of the response required.*

The connection between the animals and these specific vices do not
seem to be purely arbitrary. A tradition of seeing the lion as a symbol for
violent anger goes back to biblical texts.®* A connection between on the
one hand the bear who has a great deal of flesh, and on the other the
“desires of the flesh” is made by Hesychius of Jerusalem.”

The point of the saying appears to be that vices can be as violent as
brutal animals, and that they need to be fought against equally brutally.
The biblical quotation provides a vivid image for this. The vices
mentioned in the question, and the fight against them, are pointed out as
referents of the Bible text. That laborious fight may not be only a
spiritual one. The “labour” (komot) may refer also to manual labour,
which was sometimes suggested as a remedy against temptations in
ascetical literature. Also, if some details of the biblical context not
mentioned in the saying are taken into account, the answer becomes
more relevant: for example, David was young just as the questioner
seems to feel inexperienced and weak in the ascetic practices.

Saying VI.6: Sell the Gospel

intro Einte yépwv 611
A EKERTNTO TIC TV ddeApwv EvayyéAiov uovov,

Kal To0TO TwAnoac Edwkev €ic TPOPNV ToIC TEVNOLY

a&ov pviunc érupOeyauevoc pnuar
B Avtov yap,

o

Tov Adyov menwAnka Tov Aéyovta pot
«IlAnoov oov T DdpxovTa Kat 00 TTwX0IC.» 7

% The images are equally vivid in AP/G Poimen 178: “When David was fighting with
the lion, he seized it by its throat and killed it immediately. So if we seize our own throat
and belly, with the help of God, we shall win over the invisible lion” (PG 65:365a).

9 Num 23:24, Ps 7:3, 10:9, 16:12, 21:14, 56:5, Hos 5:14, 11:10, Am 3:8, Mic 5:7, Joel 1:6,
Zeph 3:3, Isa 5:29, 31:4, Jer 4:7, 12:8, 49:19, 50:17, 44, 51:38, Ezek 22:25, 1 Pet 5:8.

95 Hesychius, Scholia on the Minor Prophets, Amos 5:19: kai émmvéxOn o t@v 1dovav
TV OaQKIKWV EKAnuar 1) YaQ dorog toAvoagioc. The same verse of Amos mentions the
lion, which Hesychius interprets as violence and greediness (wuotg and agmayn)). I am
grateful to Mats Eriksson, Uppsala University, for pointing out this parallel and sharing the
text from his forthcoming edition of Hesychius.

% I have corrected the punctiation of Guy’s edition here. The comma should not come
between AvUT6Vv and ydo (as in Guy), but between y&o and ¢pnot.



66 THREADS AND IMAGES

intro An Elder said:
A ” A brother owned nothing but a Gospel.

He sold it, gave [the money] to feeding the poor

and uttered this memorable sentence:
B ‘For it is that very word I have sold,’

he said,

‘the one that spoke to me:
Sell everything and give to the poor.” ” 98

Structure

First (A) the Elder tells of a brother who owned nothing but a Gospel.
This, his only possession, he sells, and donates the money to feeding the
poor. Then follows a statement (B) from the same brother, motivating
(&) why he has sold the Gospel: it was the Gospel itself that told him
to sell it.

Biblical material

There is an explicit verbatim quotation from Matthew, and the phrase
”the word which told me: ...” is used as an introductory formula. It is
taken from the story of the rich young man who asks Jesus what he
should do to be saved. That is the story that according to Athanasius was
read when Antony entered the church, and which resulted in him giving
away all his land to the villagers and all his possessions to the poor.*

The quotation functions in a rather complex way. There is no
structural marker to indicate that the quotation is used to motivate and
support the brother’s action, except for the word “to sell” from the
brother’s description of what he has done which is repeated in the quota-
tion. That is in fact a discrete indication that the biblical text supports the
action. Changing the order of the clauses and simplifying a little, we see
this more clearly:

The word spoke to me: “Sell everything and give to the poor”.
I'sold that very word.

So on this structural level, the quotation is used to explain and support
the brother’s action.

Analysis

97 =N 392.
98 Matt 19:21.
99 Vita Antonii, 2.2-5.
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Reading the saying backwards, we see that the depiction of what the
brother does is simply an implementation of the Bible verse. This is
stated explicitly by the brother when he says ”For it is that very word I
have sold, the one that tells me ...”. But there appears to be more to it
than that. To make the connection between the Bible text and the act it
would have been enough for the brother to say: “For Jesus has told
me/us to...”. Instead, the Elder stresses that something more is implied
here, both by saying “that very (aVvtév) word” and by making the
connection between the word which has been sold and the word which
has said he should do just that. It is as if there is an enigma to be
pondered on.

One way of viewing this is simply to see it as a kind of joke. The
very book that is so precious to the brother—he will follow whatever it
asks him to do—is the one that commands him to get rid of it. Another
way of seeing it is that it indirectly poses and answers a question about
priorities: What is most important, the Gospel itself or putting it into
practice? In fact these views are two different ways of expressing the
same thing: there is a paradox inherent in the fact that the brother sells
the very Gospel that tells him to sell all his possessions. By presenting it
as a paradox without giving a further comment to it, the reader is invited
to reflect on the relation between the brother’s reading of the Gospel and
his acting on the words of the same book.

The saying can be paraphrased: A brother sold his only possession, a
copy of a gospel, (because) that very gospel told him to sell everything
and give to the poor. The message is similar in the saying which follows
this one in the chapter on dispossession (VI.7). There, the memorable
sentence of the Elder is: “The acts are good, but dispossession is superior
to all.”1® Also that saying ends with the owner selling his books, giving
what they were worth to the poor.

To sum up, we can say that this saying takes the biblical text
paraenetically at face-value, and makes it more specified by showing
how it is put into practice. This leads to a paradox (and maybe a joke),
which the reader is invited to reflect upon. We can also describe it as a
motivation from biblical material involving an identification with a
biblical person, in that the Elder says that the gospel “spoke to me” the
words that are directed to the rich young man.

100 Koot pév at moa&ets, dAAX pellwv mdvtwv €otiv 1) dictnpoovvn. This echoes 1
Cor 13:13: vuvi 8¢ pévet TTioTig, EATC, ayamnn, ta tolo tavtar peilwv 0¢ TovTwWV 1) AyAar).
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Saying VII1.47: Lazarus, the poor man
o "EAeyé TiIC TV yepovtwy nept AaCapov Tov TTw)Xov 0TL
A 0V) eVpiokeTal piav dpeTny motoac,
TIANY TODTO povov Vpiokopey €ic avTOV,
OtLovoémote kata Tov Kvpiov éydyyvoev
@C 1) TOLODVTOC LET avToD €Acoc,

aAAa pet evxapioteiac Tov movov avTov éfdotalev:

B dta TovTo 0 Oeoc poceAaBeTo avToV. 101

o One of the Elders said of Lazarus, the poor one: 102
A ”He is not found to have practised any virtue,
only this do we find concerning him:
that he never complained against the Lord
for not showing him mercy,
but carried his suffering with thanksgiving.
B That is why God received him.”

Structure

In part A, after a clear allusion to Lazarus, the Elder makes a judgement
of what is “found” in Lazarus. In part B he then states that that was the
reason why he was received in heaven.

Biblical material

The allusion is obviously to the story in Luke 16:19-31. Verse 20 speaks
of “A poor man named Lazarus”, and v. 22 tells of how he was taken by
the angels to the place beside Abraham. The allusions to those two verses
frame the rest of the saying, which does not consist of any further biblical
material. However, the verb yoyyu0Cetv (to complain) is used often in the
Bible to describe the negative reaction of the Israelites during the
exodus.1%

Analysis

The starting point is the story about Lazarus. And the subject matter
seems to be an inferred question: “Why did the Lord receive him?” since
that is the question which is answered according to the last line (B). This
inferred question is answered in a fairly detailed way, saying that he did
not practise any particular virtues, but what was good about him was

101 = N 376. The first line and a half of section A is missing in the version of the
anonymous collection. It also has an extra line before section B: xai tov mAovolov ov
KOTEKQLVEV.

102 Cf. Luke 16:19-31.

103 E.g., Ex 16:7-12; 17:3; Num 11:1; 14:2, 27, 29, 36; 16:41; 17:6, 20; Ps 105:25; Sir 46:7; 1
Cor 10:10.
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that he carried his suffering without complaining, even giving thanks in
his suffering.

This is a creative form of exegesis, since in Luke there is no mention
of his lack of virtues, or whether he had complained to the Lord, or
whether he really bore his suffering with a thankful mind. There is a
parallel to this in John Chrysostom’s first sermon in the collection De
Lazaro (PG 48:963-1054). There Chrysostom grounds his statement that
Lazarus did not complain about his situation or about the lack of
providence from God, on the fact that the “parable” tells of Lazarus
being led away in triumph by angels: “If he had been a blasphemer, he
would not have come to enjoy such honour.”1% In AP there is no such
explicit explanation. This is however typical of these short sayings,
which are at times extremely condensed, in a way which is more apt for
memorization than for easy comprehension. We should be aware, also
when reading other sayings, that at times there may be more or less
exegetical work between the lines in the sayings, whether the compiler
has been aware of it or not.

The main message of the saying is that Lazarus carried his suffering
without complaining but rather giving thanks. We can assume, from
what we have said about the purpose of collecting the sayings,'%> that
this is said for the purpose of making him an exemplar for the audience,
one of enduring one’s suffering. The biblical allusion functions as a
starting point for an explanation in making that argument (The Lord
received him. Why did he receive him? Because...). At least, that is the
function on a structural level. However, one of the ways of
contextualizing the Bible is that of a kind of a deductive reasoning,!%
more explicitly spelled out in the sermon of John Chrysostom. The
ground for the claim of the saying is that of the Bible text, although that
ground is not explicitly stated in that text.

104 PG 48:975. ‘O d¢ mévng £Q0IMTO MaQA TOV MLA@VA avTOD, Kal ouT Ameduo-
mémoev, oUT ERAaodiunoev, olT NYavAKTNOeV: OVK elme mMQEOC éavtov, O moAAol
Aéyovot ... Aga tadtar Eovoiag; doa €poa dikn Tig T dvOowmiva TEdyHata; Ovdev
TOUTWV OVK elmev, ovk évevonoe. I160ev tovto dnAov; EE Ov amjyayov avtov ot
&yyeAoL dDoQUPOQOLVTES, Kal €lg TOV KOATOV ToU ABQad AmtokatéoTnoay: ovk av d¢, el
BAGopNHOG NV, TOOAVTNG ATEAQLOE TLUNG.

105 The section 1.2: “Genre” in chapter two.

106 Once again, I use a category of Frances Young (“deductive reasoning”) to see what
kind of perspective informs the reading of the Bible text. Cf. Young, Biblical Exegesis, 206—
207.
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Saying VII.59: Like softened wax

intro

A

B1

B2

intro

A

B1

B2

Structure

The saying begins with a claim which is expressed as an analogy (A).
This claim is then used as a key to explain the two biblical sentences (B1,
B2).

Einte yépwv-

‘Ov tpomov un Ocpuavieic 1j palaxOeic 0 knpog
ov dvvatar Ty EmTiOe uévny avtw oppayida 6éEacbat,
obTwe kal 0 avOpwmnog el un dtd movawv kai doOeveiwv doxiuacon),
ov dvvatar ywpnoat Ty dvvauy Tov XpLotov.
A TovT0
o0 uev Koprog Aéyet 1w Oeonecio Navlw:
«ApKeL oo xapLe pov,
1 yap dvvauic pov év doOeveia tedetovTar.» 107
AvTOC 0¢ 0 dTtoaToAOC Kavyatal Aéywv:
«Hotota ovv kavxnoopat év taic dobeveiqic pov
va émoxnvaon T Eue 1 dvvaLe tov XpLotov.»

An Elder said:

“Just as wax which has not been heated or softened
cannot receive the seal which is applied to it,
so man, unless he is tested through toil and weaknesses,
cannot hold the power of Christ.10
That is why
the Lord says to the divine Paul:
My grace is sufficient for you,
for my power is made perfect in weakness.”1%
[and why]
the apostle himself boasts by saying:
'So, 1 will boast all the more gladly of my weaknesses,
so that the power of Christ may dwell in me.” ” 110

Biblical material

The two sentences taken from 2 Cor 12:9 both have introductory phrases

and they follow the NT verbatim.

Those biblical quotations can make a reader alert to biblical allusions

and echoes present also in the first part of the saying.

107 In the first biblical sentence 1 dVvapic pov, instead of just 1) dVvauig, is a textual
variant attested in some Mss (including 8?, A, D? and Byz) of NT. Most of those Mss also
have teAelovtal (is made perfect), as this saying has it, instead of TeAettaun (is accom-

plished), as the most reliable witnesses have it.

108 Cf. 2 Cor 1:22 (and Eph 1:13; 4:30; Rev 7:3—4; Ezek 11:19; 36:26).

109 2 Cor 12:9a.

1102 Cor 12:9b.
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The image of the seal is fairly common in biblical literature. Ephesians
1:13 and 4:30 describe the Holy Spirit with the image of a seal, and
Revelations 7:3—4 speaks of the servant of God being marked with a
seal.”"! It appears, however, that especially 2 Cor 1:22 has inspired the
initial claim of the saying. Here God is described as “putting his seal on
us and giving us his Spirit in our hearts as a first installment.” There are
many verses in the Bible that make a connection between power
(dVvapuic) and the Holy Spirit (mvevua dylov).'2 And more specifically,
patristic authors sometimes equate the power of Christ with the Holy
Spirit.!"? Since the power (dUvapg) of Christ is related to his Spirit, there
is a parallel not only between the first part of (A) in the saying and the
first part of 2 Cor 1:22 (“putting his seal on us”),''* but also between the
second part of (A) and the second part of 2 Cor 1:22 (“and giving us his
Spirit in our hearts as a first installment”).1

Analysis

The main message is expressed in the first sentence: the heart of man
needs to be softened like wax through toil and weaknesses to be able to
hold the seal of the power of Christ. The role of the Bible text in relation
to that message is ambivalent, since the conjunction “that is why” (Awx
touTo) can be understood in two ways: on the one hand the biblical text
exemplifies the wisdom of the initial sentence, on the other hand the
initial sentence provides an explanation for the biblical texts. From the
latter perspective, it could just as well have been expressed by starting
with the biblical quotations and then introducing the analogy with
another conjunction: “... because just as wax ...”. It is probably best to
accept both these roles, i.e., the claim of the Elder and the claim of the

111 For a study on the image of the seal in both non-Christian and Christian literature,
see Franz J. DOLGER, Sphragis: Eine altchristliche Taufbezeichnung in ihren Beziehungen zur
profanen und religidsen Kultur des Altertums (Paderborn: Ferdinand Schoningh, 1911). For a
study of the use of the image in patristic literature, see G. W. H. LAMPE, The Seal of the Spirit.
A study in the Doctrine of Baptism and Confirmation in the New Testament and the Fathers (2d
ed.; London: SPCK, 1967).

There may be an echo of Ezek 11:19 and 36:26 which speak of receiving “a new spirit”,
and of hearts of stone being transformed to hearts of flesh. The transformation from cold,
hard wax to heated, soft wax is somewhat similar to the imagery of the heart being
transformed from stone to flesh.

12 E.g. Luke 1:17, 35; 4:14; Acts 1:8; 10:38; Rom 1:4; 15:13; 15:19; 1 Cor 2:14; Gal 3:5; Eph
3:16; 1 Thess 1:5; 2 Tim 1:7.

113 Lampe, s.v. dvvauic B.14.

1142 Cor 1:22a: 6 kol 0PQAYLOAUEVOC TUAG ...

1152 Cor 1:22b: ... kai doLE TOV AQQABVA TOL TTVEVHATOS €V TALS KAdIALS NU@V.
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Bible are related to each other without explicitly saying that one is used
to explain or exemplify the other.

It is more clarifying to think in terms of referent. The concept of
‘weakness’ makes the saying coherent. To understand the implications of
this fully, we need to consider the background to the word ‘weakness” in
the desert tradition.

There seems to have been an ideology in the Christian monastic
tradition of the Egyptian desert, which saw suffering as something
profitable. Often the word “toil’ could be used as a technical or codified
way of referring to that ideology of suffering and affliction.!’® Here toil is
connected to weakness in the first sentence. In this way ‘weakness’ is
also charged with the connotations of “toil’, which connects the text from
2 Cor 12 to this ideology. The Bible is contextualized, making it refer to
the monk’s experience of ascetical ‘toil’ and the humiliating ‘weakness’
that he could experience in that. The point is similar to that made in
XV.68, where the humble heart is compared to the rock which was hard
but was transformed into a spring of water when Moses struck it. And of
course, for the reading community of the developing monastic traditions,
the Bible passages which speak of hard hearts which are transformed to
hearts of flesh would resonate in the background.

The initial claim is dressed in biblical language, which gives the
impression of using Scripture to explain Scripture. However, the analogy
of the wax being softened is an innovation, creating intertextual links
between the quotations and the passages about the seal. In fact, we can
conclude that the whole saying is about these intertextual links: they
provide answers that fill gaps in the biblical quotations. Weakness is
needed for the power of the Lord to be perfected, because man needs to
be softened like wax to be imprinted. And Paul boasts of his weakness
for the same reason: the power of Christ dwells in him thanks to his

116 Cf. .23, where Poimen says that the three instruments for a solitary life are poverty,
affliction (OAig), and discernment and then goes on to say that Job is the image of
suffering/toil (movoc), suggesting that the two words are synonymous, that they can be
used to describe the kind of experience that Job suffered and that it is something helpful for
the recluse. The word kémog can also be used in this way. There are many saying that use
both mévog and komog in this way. To name but a few, cf. AP/G Elias 7, where the toil/
suffering (1c0moc) of the believer is used to describe a monk who is tempted, an affliction
which is compared to the crucifixion of Jesus; John the Short 37, where it is said that the
monk ”is” toil/suffering (k6moc), since he toils/is afflicted in all he does; Theodora 6, which
speaks of “asceticism, vigils and toil/suffering (movog)”, where toil/suffering is related to
reclusion; John the Eunuch 1, where doing the work of God in peace is contrasted to doing
it laboriously (peta komov); Poimen 44 where Poimen says that he has gone to the desert to
endure toil/suffering (k6moc), and since there is no more of that where he is staying he
must move on.
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weakness, just like wax, thanks to its softness, can be imprinted by a seal.
In fact, the text of 2 Cor 1:22, which echoes in the initial claim, is also
affected by this link. “But it is God who establishes us with you in Christ
by putting his seal on us and giving us his Spirit in our hearts as a first
instalment” is given the following meaning: “... by putting his seal on
us, when we have been softened by toil and weakness, and giving us his
Spirit in our hearts, as such a seal, which can only be received by a heart
which has been softened by toil and weakness.”

As we can see, the function of the quotation is not only that of
supporting by providing an example for the initial claim, or of being the
object of an explanation. It also creates an intertextual link which
generates new meaning. And it provides authority to the teaching on
weakness in this saying.

To sum up, we can say that the point of the saying is that the power
of Christ can only be received by those who have a heart softened by toil
and weakness. The functions of the biblical quotations in relation to that
point are that of being the object of an explanation, at the same time
giving authority to the teaching on toil and weakness and providing an
exemplar in the form of Paul. The ways to contextualize the quotations
are: relating a central concept in the quotations to a concept which is
central in the new context (“weakness” is related to “toil”), and creating
novel intertextual links between an image from culture and an image
from the Bible, which generate meaning relevant to the new context.
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Saying VIIIL.30: Sowing in the furrow
intro Einte maAw-
A O ¢avepwv kal dnuootevwy Ta kaAd avToD épya
OpOLOC €0TL T OTELPOVTL EMAVw TNC VTG,
Kal EAOOVTA TA TIETEWVA TOD 0VPAVOD KATEDAYEY AVTAH-

0 0¢ kKpUTIT@WY TNV TOALTE [V D TOD
@G 0 &v avAalt péoov e yne omeipwy,
0¢ kal Bepioel ToAvTtAaciova.

intro [An Elder] also said:

A ”He who shows his good deeds and makes them known!!$
is similar to the one sowing on top of the ground,
and the birds of the sky came and ate it up.1

B But he who covers his way of life'20
is as the one sowing in furrows in the earth,
who shall harvest manifold.”1?!

Structure

The line breaks and the division into two stanzas indicate two parallel
sentences. The saying is structured as two parallel, antithetical sentences
with a common pattern: subject-analogy-result. The first one refers to
people who want to display their good deeds. These are compared to
“the one sowing on top of the earth”. The result is that the birds come to
eat the seeds. The second sentence refers to those whose good deeds are
hidden. These are compared to a sower who sows in a trench in the
earth. The result is that they will harvest greatly.

Biblical material

There is no clear difference between the biblical material and the
interpretation of it in this saying. There are no formulae of quotation or
allusion, there is no statement which the biblical allusions should
support, and there is no commentary to the allusions.

117 The word moAtteta should be understood in the technical sense of the ascetic life-
style. The word is used in this way throughout AP, and in other ascetical litterature. One
famous example is the preface of Athanasius’ Vita Antonii. The word éoyaoia which two
Mss have instead in this saying, is also used in this way throughout AP.

118 Cf. Matt 6:1-2, 5.

119 Cf. Matt 13:3-5.

120 Cf. Matt 6:4, 6. But also Matt 13:44: Opoia éotiv 1) faocidela twv obgavav Onoavee
KEKQUUMEVEQ €V TQ &Y, OV eDpwV avOowmog ékouiev (...).

121 Cf. Matt 13:8 //. Cf. also Matt 6:1-6.



CHAPTER THREE 75

There is a distinct allusion to the parable of the sower in Matt 13:3-9. There is
also a less obvious allusion to the saying of Jesus on almsgiving and prayer in
Matt 6:1-6. These two texts are modified and combined. Basically, the first part
in each sentence is an allusion to Matt 6, while the second and third parts are an

allusion to Matt 13.
AP

(A) O paveodv Kat dnuootedwv T
KaAX avToL €y

OUOLOG €0TL TQ) OTtElQOVTL

EMAVW TS YNG,

Kat EAOOVTA T TTETELVAX TOD 0VEAVOD
Katépoyev avta:

(B) 6 d¢ kQUTTWYV TNV TOALTELAXY
avToL

WS 0 v avAalL Héoov e yng
omelowv,

0¢ kat Oeploel moAvmAaciova.

Matt

Cf. Matt 6:1a, 2a, 5a: 'Beware of practicing your
piety before others in order to be seen by them;
... 250 whenever you give alms, do not sound a
trumpet before you, as the hypocrites do in the
synagogues and in the streets, so that they may
be praised by others ... And whenever you pray,
do not be like the hypocrites; for they love to
stand and pray in the synagogues and at the
street corners, so that they may be seen by
others...

13:3b ¢ENAOev 6 oTelQwV TOL OTElQELY.

13:4b & pév émeoev maQx v 0dOV,
13:5 &AAa d¢ €mecev EMi TX TETEWON

4c kat EABOVTA T TTETELVX
Katépayev avta.

(Cf. Matt 6:1b, 2b, 5b: ... you have no reward
from your Father in heaven. ... they have
received their reward ... they have received their
reward.)

Cf. Matt 6:4, 6 *0Ttwwg 1) 00U 1] EAenpocUV) €V TQ
KQUMTG' Kotk O T 0oL 6 BAETWVY €V T
KQUTTQ ATIOdWOEL OOL ... b0V d& Oty
mEooEVXT), eloeADe el TO Tapeldv oov Kat
KkAeloag v Bvoav cov mEdoELEAL TG TATOL
00U TQ €V TQ KQUATQ" KL O TATHO COL O
BAETV €V TQ KQUTTQ ATIODWOEL OOL.

13:8 dAAa d¢ émeoev ML TV YV TV KAATV
Kat €OV KaQTOV, O HEV EKATOV, O O&
£Enkovta, O d¢ ToLAKOVTAL

(Cf. Matt 6:4, 6: ... 6 PAém@V €V TQ KQLTITQ
ATOOWOEL OOL.)

Two additional echoes may be Matt 13:44 and John 12:24-25.
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Analysis

The kernel of the saying can be stated thus: Good deeds that are
exhibited vanish, those that are done in secret yield fruit. This is similar
to the point of many of the other sayings which the redactors have
placed under this chapter heading: “Not acting ostentatiously”. Those
surrounding sayings and the chapter heading help the reader grasp the
point from the very beginning; the ambiguous first sentence is not
ambiguous to the reader who knows what the sayings in this chapter are
all about.

The subject matter of the saying (acting ostentatiously) is established
in the first part of the first sentence, alluding thematically to Matt 6:1, 2,
5. This also provides the new reference of the Parable of the sower
alluded to in the analogy. In the analogy the focus is not on what is sown
but on who sows and how he does it. While in Matthew the interest is on
the seed (at least in the allegorical interpretation of the parable), here the
focus is on “the one sowing on the surface of the ground”. The different
scenarios are taken to refer to the manner in which a person performs
good deeds. To sow on top of the ground becomes an image of how one
performs the deeds ostentatiously. What is depicted in Matthew as a
positive, or at least neutral, sower here becomes a bad sower. In fact, as
we shall see, the one sower in Matthew here becomes two different and
contrasting sowers.

If the first part of the sentence is seen as an allusion to Matt 6, the last
part of the sentence can be seen as further connecting the two allusions,
since it can be seen as both an allusion to Matt 13:4b, and a vague echo of
the continuation of vv. 1, 2 and 5 of Matt 6 —there will be no reward for
the ostentatious.

In the analogy of the second sentence (B), the allusion to Matt 6 is
clearer through the use of the verb koUmtewv (to hide). The expression
“the good earth” from the parable is changed to “furrows in the earth”.
This may be motivated from the farmer’s experience: the good earth is
that which is ploughed. It may also be that the expression is used to
create a stronger connection between the image of the parable and the
referent that is implied in the saying: what is put in a furrow is then
covered and hidden, just as the good deeds should be hidden. Thirdly, it
may be motivated by yet another Bible text: the parable of the hidden
treasure.!?2 There are passages in both AP and in the Gospel of Thomas
that suggest that this parable was sometimes understood as describing a

122 Matt 13:44 Opoia €otiv 1] PaciAeia TV 0VEAV@Y ONOAVEE KEKQUUUEVW €V TQ
AY0w, OV eVEWV &vOowToC Eoubey,
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hidden treasure found by a ploughman.’?® If that person hides the
treasure again, it is presumably in the furrow he has ploughed. That
interpretation creates a link to the present saying which also speaks of
something valuable being hidden in a furrow and then yielding a profit.
This echo is, however, rather vague and is not necessarily perceived even
by a reader well acquainted with the Bible.

A fourth echo could be John 12:24-25: “... unless a grain of wheat
falls into the earth (eic v ynv) and dies, it remains just a single grain;
but if it dies, it bears much fruit. Those who love their life lose it, and
those who hate their life in this world will keep it for eternal life.” Once
again we have the agricultural analogy of grain being sown into the
earth and bearing much fruit. Also, this echo may provide a link between
our two main allusions: it contrasts the grain falling into the ground and
the one not falling into the ground in terms of winning and losing.

It seems that the parable has been treated without considering the
“allegorizing” interpretation which is provided by the Synoptics. Since
the parable proper is open to many interpretations, questions about
references, such as “Who is the sower?” and “What is the seed?”, then
become very legitimate. The text of Matt 6 provides answers to those
questions. An intertextual relation is established between Matt 6:1-6 and
13:3-9, with the result that the two texts contribute to produce new
meaning in each other. This transforms the Parable of the sower and the
references of its images: the sower (which has become two contrasting
sowers) no longer refer(s) to God or the kingdom of God, but to any
individual doing good works; the seeds no longer refer to the word of
God, but to the good deeds / one’s way of life; the place where it falls no
longer refers to the potential for the word of God to become firmly
rooted and growing in the life of a person, but to the manner in which
the good deeds are performed, as exemplified in Matt 6.

In this way the Parable of the sower is transformed and becomes an
exhortation to do one’s good works discretely and not for the sake of
showing off. This is the message of Matt 6, but by making this
intertextual connection, the message is given a greater complexity of
imagery, and through that a greater literary and rhetorical force. Matt 13
is given a new reference by connecting it to Matt 6, making the one
sower into two contrasting sowers and focusing on their way of sowing,
representing two different ways of doing good.

123 AP/G Cronius 4; Gos. Thom. 109: Ayw TIENTAZTOOYC A€l €(CKa€l acqgte
aniego. ET Thomas O. Lambdin: “And the one who bought it went ploughing and [found]
the treasure.”
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Saying IX.15: Do not judge

intro Einte yépwv-
A M) kpivnc Tov mépvov kKdv ov oOPpwv DTTdpXTC:
B Kl o0 yap @oavTws TOV VOLOV tapapaivelc.
c O yap einav:
«MT‘] ﬂOpVSﬁOqg>>,
@ eime xat-

«Mﬁ Kpivng>>,124

intro An Elder said:

A “You shall not judge a fornicator, even if you are chaste,
B for [then] you transgress the law just as much.'?
cl For he who said:
"You shall not commit fornication,’ 126
@ also said:

“You shall not judge.” 127

Structure

The command in part A is followed by a motivation in B. This motiva-
tion is given a biblical ground through two quotations in C. The sense is
this: you must not judge a fornicator, since he who gives the reason for
such a judgement (i.e., Jesus) also prohibits judging other people.

Biblical material

The two quotations do not appear verbatim in the Bible. The first one is
probably meant to quote Matt 5:27 (“You shall not commit adultery.”),
the second one Matt 7:1 with parallels (“Do not judge” in the singular).

The verb of the first quotation is changed from potxeverv (commit
adultery) to mogveverv (commit fornication).

The first quotation is stated in the aorist subjunctive, unlike the
original, which is in the future tense. In this way, it is harmonized with
the second quotation. The second quotation is modified so that it is
stated in the singular, like the first quotation.

In Matt 5:27, Jesus is in fact explicitly citing Ex 20:14 (“You have
heard that it was said: ...”); his own message is a more radical one. Still, it
is treated as a word from Jesus, since it equates “the one who said” that
command with the one who gave the following one, i.e., Jesus.

There is an echo of Rom 2, where Paul says that through our
judgement on others we judge ourselves. In v. 23 he asks: “You that

124~ N 11.

125 Cf. Rom 2:23.

126 Cf. Matt 5:27, (O potxevoelg).
127.Cf. Matt 7:1 //, (M) iotvnte).
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boast in the law, do you dishonour God by breaking the law (dwx g
naQaPdoews TOL VOpovL)?” in language similar to part B of IX.15.
Similar phrases occur in vv. 25 and 27.

Analysis

The change of the verb potxevewv for mogveverv, which is a more common
term in this tradition, is not surprising since what concerned these ascetics
more than the sin of breaking a marriage was fornication. The theme of
fornication is an important one in these traditions, to the point of being the
subject matter of the whole of the fifth chapter in AP/GS.128

To follow the logic of this saying we need to imagine a person judging
another person for fornication on biblical grounds. To combat such
judgment the Elder uses another teaching of Jesus, also taken from the
Sermon on the Mount. If one judges someone for disobeying the first
command, that about fornication, one is in fact oneself disobeying the
second command, that about not judging. So what is implied here is an
example of what Elizabeth Clark calls using the Bible for “talking back”??,
i.e. using the Bible in polemical combat, a technique used in the traditions
of both rabbinic exegesis and of the Gospels.’® The second quotation is
used polemically to correct a judgemental use of the first command. This is
a deductive reasoning involving a comparison of texts.!®!

The rhetoric works well. Suggesting that the command from the
Sermon on the Mount is used as a ground for a person who judges some-
one for fornication allows the Elder to combat the argument by using an-
other command from that same Sermon. In this way the importance of not
judging, often stressed in AP and other Christian ascetic texts from the
same time and area, comes to the fore also in this chapter on fornication.!®?
After reading this saying, it would be difficult for an individual in the
original reading community to utilize any one of those teachings to judge
someone.

It is worth noting that the teaching of the Sermon on the Mount is
referred to as “the law” (6 vopog).

128 The verb potyeverv does not occur in the systematic collection, the noun potyeia
only once. The verb mogvevewv occurs in 8 instances, the noun mogveia 71 times, and the
noun 1oQvetov once, according to the index of Guy, Les Apophtegmes des Peéres.

129 Clark, Reading Renunciation, 128-132.

130 Cf. Matt 4:1-11.

131 As described by Young, Biblical Exegesis, 208 and mentioned above on p. 24.

132 The whole of chapter IX of AP/GS is devoted to the subject, the title being “Ott
dLvAdooecOat xor Tov undéva Kptvery”. Similarly, as mentioned earlier, the sixth
discourse of Dorotheus of Gaza’s Doctrinae diuersae is entitled “ITeotl Tov un) kpiverv tov
mAnoiov”.
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Saying X.58: The axe
A Hpawtnoev avtov appa Auuw
nepl Tvwy AoyLop@v axabaptwv v yevva 1 kapdia Tov avOpwnov
Kal TV pataiov EmOvuv.
B Kai Aéyeradvtw appa Howunv-
«Mn doéacOnoetar a&ivn dvev ToL KOTMTOVTOC €V QDT »
Kai o0 un dwc avtoic xeipa unde ndvvOnc év avtoic ki apyovory. 133

A Abba Ammo asked him [Poimen]
about some impure thoughts which the human heart brings forth,
and about vain desires.
B And abba Poimen said to him:
" Shall the axe be glorified without the one who hews with it ?13
Also you—do not put your hands to them and do not delight in them, and
they will lie idle .”

Structure

The question posed by Ammo (A) is answered by Poimen (B) by first
citing a Bible text, and then applying it to Ammo and his question (“Also
you ...”).

Biblical material

The quotation is a verbatim one from Isa 10:15, but without an
introductory formula.’®> However, the enigmatic flavour of the sentence
would signal to the reader that this is a quotation.

Analysis

In the original context of Isaiah, the axe in this verse refers to the
Assyrians and “the one who hews” refers to “the Lord”. Here the image,
which is a metaphor already in its original setting, is contextualized: the
referent of the proverbial-like sentence is explicitly stated,’® and in this

133 = Poimen 15.

134 Jsa 10:15 LXX. The translations of Lemaire and Burton-Christie are far from precise
here. (Lemaire translates following the MT of Isaiah: “Fanfaronne-t-elle la hache contre celui
qui la brandit?” Burton-Christie follows Ward, who has a very free translation: “Is the axe
of any use without someone to cut with it?”)

135 Burton-Christie claims that the quotation is “rendered fairly loosely”, Word in the
Desert, 202. This is not true. Just like the version treated here, the version in the alphabetical
collection quotes the LXX verbatim, which is recognized also by Lemaire, “L’abbé Poemen”,
11. It is the connection to the original context which is rather loose, not the rendering. It is
important to notice this: in many sayings, the images and wording can be kept intact,
rather like proverbs, although the original context is no longer important.

136 The proverbial-like nature of the quotation is pointed out also by Lemaire, “L’abbé
Poemen”, 11.
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way the reference of the metaphor is changed. What is implied is that the
axe refers to “impure thoughts and vain desires” and the one who hews
refers to the one whom the saying is directed to, i.e., “also you”. On the
narrative level of the saying this “you” refers to Ammo who has posed
the question to Poimen. On the pragmatic level of the overarching
collection of sayings, this “you” is the person who hears or reads the
saying.

The verse is used independently of its original context. The
proverbial-like sentence works well in its new setting, and for the one
who spots the quotation—which is not so easy in this case —the authority
of the Bible is tapped into the words of Poimen.

In the original context the rhetorical question points at the absurdity
of the axe being praised and not the one who hews. It could be
paraphrased thus: “If you think you are so self-sufficient—you will see
that you are as dependent on me as the axe is on the one who hews.” In
this new context the rhetorical question is more like an objective
statement. This could be paraphrased as: “Just as the axe cannot do
anything without the one who hews, so the unclean thoughts and vain
desires cannot achieve anything if you do not put them into action.” In
fact this new use of the metaphor could be said to be more vivid. The
point, according to Poimen, is not whether the axe will be glorified or
not; rather, it is whether one puts the axe to use or not. Just as the axe
cannot make itself swing, so impure thoughts and vain desires cannot be
put into action without the consent of the person who is tempted by
them.

To sum up: The point of the saying is that impure thoughts and vain
desires have no power in themselves, as long as the person troubled by
them does not actively co-operate with them. The biblical text is used
like a proverb to illustrate the point. It is brought to bear on the subject
by explicitly stating what the images in the metaphor refer to: the axe is
the thoughts and desires, the one hewing is the brother troubled by
them.
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Saying X.62: Does God forgive?

intro AdeAdoc fjpatnoey avtov Aéywv

A Eav ripoAng0n dvOpwmnoc v Tve mapantwuat
Kal ETOTPEY,
oVY XWPEL AT 0 Ocdg;

Aéyer o yépav
B AN’ 6 évtetdapevoc Toic avOpwmoLc TODTO TOLEL,
MOAA@ paAdov adToc ToUTO MOINOEL.
¢ Eveteidato yap tw [1éTpw 0Tt

Ewc EPOouNKOVTAKIC ETITA ddec Tw adeAdw oov. 137

intro A brother asked him [abba Poimen]:

A “If anyone is detected in a transgression'
and [then] returns,
does God forgive him?”

The Elder said:
B “Yes indeed: he who has commanded humans to do this,'3°
how much more will he not do so himself!
c For he commanded Peter:
'Forgive your brother as much as seventy-seven times.” 140
Structure

The brother’s question (A) introduces the theme of forgiveness. The
answer is given in the form of a rhetorical question (B) and a
paraphrased version of Matt 18:22 (C). Part B refers to the initial question
(tovto). Part C is a proof from Scripture (y&o) for that which has been
expressed in part B.

Biblical material

The paraphrase of Matt 18 is marked by ydo, by the mentioning of Peter
and by the first part of the words of Jesus to Peter being a verbatim
quotation.

The phrase from Gal 6:1 is a six word verbatim quotation, but there is
very little that signals to the reader that it is biblical material. Reading
the phrase in its biblical context does not shed any extra light on the
saying. I consider it simply as a biblical echo.

137 = Poimen 86.

138 Gal 6:1.

139 The &AA& in part B should probably be taken as strongly affirmative, in a way
similar to 2 Cor 7:11, cf. BDAG, s.v. 5. For other examples of &AA& being used at the start of
affirmative sentences, see LSJ, s.v. II.1.

140 Matt 18:22.
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Analysis

The question introduces the subject which becomes a key for reading the
Bible text: will God forgive?'#! Before giving the text, Poimen bridges the
gap between the key and the text by indirectly saying that God practises
what he teaches. This is a virtue which is often expressed as an ideal for
humans in the sayings. Men should not teach what they do not practise
themselves.'#2 But this appears to be the only saying where this is said of
God. What is normally said of men is here applied to God. By first
saying, or implying, that God himself practises what he commands
others to do, the text is transformed. Abba Poimen invites the reader to
read the text of the Bible in a new way. It becomes a reading where what
Jesus (“God” according to the saying) says to Peter about forgiveness can
be applied to God.!*? The text, which originally referred to how men
should forgive, now refers also to how God forgives, through a
deductive reasoning, a kind of gqal-wachomer interpretation. What was
originally an ethical teaching now says something about how God acts.
This is a very rare instance of a Bible text being used to say something
about God, rather than about how humans should act.

Lemaire has pointed out that the choice of text is rather unexpected.
A more predictable choice would have been Matt 6:14 (“If you forgive
others their trespasses, your heavenly Father will also forgive you.”).
However, this response is more memorable.’** This is a tendency in
many of the sayings: rather than choosing a biblical text which would
conform best with the message, one is chosen which is more striking,
unexpected, or vivid.

The message of the saying can be expressed: since God has com-
manded humans to forgive abundantly, he will do so himself too. The
Bible is used to support that message. This is rather unusual, since the
Bible is normally used to support ethical and ascetic teachings.

141 The same question is also the starting point in X.176. There a soldier asks an Elder
whether God receives penitence (uetdvoia).

142 See AP/GS 1.15 (Cassian 5), X.72 (Poimen 25). See also Poimen 117, Poimen 188
(supp.Guy #1), Poimen 197 (supp.Guy #10).

143 Sometimes in AP no distinction is made by the words of Jesus and any divine word
in the Bible. Cf. IX.15.

144 Lemaire, “L’abbé Poemen”, 31. I quote Lemaire rather than Burton-Christie here,
since virtually all of Burton-Christie’s reflections on this saying, which appear in Word in
the Desert, 276, are taken from Lemaire.
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Saying X.67: Angry without a cause
intro AdeAddoc nipatnoe Tov appa Iopévar

A Ti éott
10 0pyLofnval T adeApw avTov eixny;
Néyer 6 yépwv:
B Iacav mAeove&iav ijy av mAcovekthoet oe 6 adeAdoc oov,

axpic av éopvén tov deé1ov gov 0pOaAuov,
Kal 0pyto0ne avtw,
eikn opyiCn avtw.
c Av 6¢ T1c OeAnjon oe xwpnoat &mo Tov Ocov, T0VTw 0pyioOnTL. 145

intro A brother asked abba Poimen:

A “What is it
to be angry with one’s brother without a cause? 140
The Elder answered:
B “Whenever your brother takes something from you out of greed,

even if he carves out your right eye!”

and you are angered with him,

you get angry without a cause.

But whenever someone wants to separate you from God
you should be angered with him.”

Structure

A question on Matt 5:22 (A) introduces the answer which focuses on a
phrase which specifies the prohibition of that verse (“without a cause”,
eikn), and which consists of (B) an example of what that phrase can
imply, i.e.,, what that phrase can refer to, and (C) an inverse example of
what the phrase does not refer to, i.e., what is a justified anger, allowed
by the Bible text.

Biblical material

I regard this as a quotation, although it does not follow the text of the
New Testament exactly, since the reason for the formulation is that it is a
part of a question in the saying.!*8 The quotation of Matt 5:22 has the
question “what is it” as an introductory formula. It follows one of the

145 = Poimen 118.

146 Matt 5:22.

147 Cf. Matt 5:29 and 5:38.

148 X.67.1-2: T( oL 10 00yLoOnvat @ ddeAdpe avtov eikn. Cf. the variant in Matt 5:22:
0 00Y1LOHEVOS T AdeAPE avToL &ikT), attested across a wide geographical area, cf. the
next footnote.
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two widely spread variants.!* The other variant does not contain the
word eikn) (without a cause).

The example in part B, of carving out an eye, has links to other parts
of Matt 5, as we will see.

Analysis

In the variant of Matt 5:22 quoted here it is not clear what is meant by
being angry “without a cause”. The brother’s question is justified: what
can it mean to be angry without a cause, and what is the opposite, i.e. an
anger that is reasonable?

The answer is a very severe concretising application of the Bible text.
Someone taking something out of greed is not a sufficient reason to get
angry. The Elder chooses an example of what it is to get angry without a
cause. The example reminds of a verse which follows shortly after the
one quoted: Matt 5:29.15 In the version of the alphabetical collection, this
is even more obvious, since it continues “... or cuts off your right hand

.. .”11 Those words are cut out of their context.

The example also echoes Matt 5:38: “You have heard that it was
said: An eye for an eye ... .” That quotation of Ex 21:24 introduces a
section in the Sermon on the Mount on letting the evil person take
anything from you. The detail of the eye creates a link between the three
verses of Matt 5:22, 29 and 38.

It is uncertain whether a reader is supposed to recognize the words
as words from the same pericope as the preceding quotation. It is
probable that the vicinity between the three texts in Matthew says more
about how this interpretation of Matt 5:22 has come about, than about
how the text is expected to be received. It is plausible that the
interpretation has been created while someone had a Bible in front of
him/her, or by someone who heard the chapter in its entirety being read.
For the reader of the saying it would have been easier to recognize it as
taken from the same pericope as part A, if the sentence in between had
not been inserted.

149 This is noted also by Lemaire, “L’abbé Poemen”, 51. The reading with eix is sup-
ported, among others, by the Mss 82, D, L, W, Byz, and by Old Latin, Sahidic, Bohairic,
Middle Egyptian, Ethiopean and Syriac versions and attested by many church fathers.

150 X.67.4: dxowc av £E0QUEn tov deflov cov 0pOaAuoy. Cf. Matt 5:29a: el d¢ O
0POAAHOG ooV O deELOg okavdaAileL Og, EEeAe avTOV.

151 Poimen 118 (PG 65:352d —353a): ... kai ékicoym v dextdv oov xeioa, ... . Cf. Matt
5:30: ... xai el 1) dekid oov xeio okavdaliCet og, ékkopov avV ... . This makes the
allusion clearer, and Burton-Christie calls it “a startling juxtaposition of biblical texts”,
Word in the Desert, 268.
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The saying ends with an example of the opposite, i.e., of what it is to
get angry in a justified way. When someone separates an organ from the
body in a brutal way, that is not a reason to get angry; but any situation
that separates one from God is.

The expression “without a cause” is concretized. The application is
very severe, but also sets a limit to the severity. The reader should live
according to the Bible text by not getting angry, with one exception:
when someone separates you from God, you should get angry. So the
saying infers that the biblical text should govern the anger of the reader
in a very concrete way. Two texts from Matt 5 are used in the
explanation of a third text from the same chapter.

Saying X.99: Mary needs Martha

A HapéPalé tic adeApoc T appa Lilovavw €ic 10 6poc To0 Liva,
B Kal €ide Tove adeApovc Epyalouévove Kal eimne T yépovtL:
«Mn épyaCeoOc¢ v Bpwow v anoAAvuévny» «Mapia yap v
ayaOny uepida ééeAéEator.
Kai Aéyero yépawv tw padntn avtod Zayapia:
BaAe Tov adeApov tovtov eic keAdiov undév éxovia.
¢ Ore ovv yéyovey ) dpa ¢ évvatng, mpooeiye T OVpa €l dpa MéEUTOVGLY AVTOV
KaAéoat eic T0 payeiv. Q¢ 6¢ 0voelc EAdAnoey avtw avactac nAOe mpog Tov
yépovta kal Aéyet avT:
D Ovx Epayov ol adeAdol onjuepov, appa;
AéyeL 6 yépwy:
Nai.
Eime 6¢ 0 adeApoc:
Kat otati ovk éxadéoaté ue;
Néyeroyépwv:
LU dvOpwmoc MvevuaTIKoG €L, Kal o0 xpeiav Exeic s ppasews
tavtne. Hueic 6¢ oapxikol 0vrec OéAouev payetv, di TovT0
EpyalopeOa. Xv 0& v dyaOny uepida é&eAééw dvayvaokwv 6ANY Ty
nuépav kai ov O¢éAeic oaprikny Tpopny payeiv.
Kat wc rjkovoe tavta épade petdvorav Aéywv:
Loy xawpnoov uot, appa.
Aéyeradt 0 yépawv
Havtwe xpeiav Exet kai 1 Mapia tnc MapOac:- oua yap tnc MapOac
xal ) Mapia éykoutaCetar. 152

152 = Silvanos 5
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A A certain brother visited abba Silvanos on Mount Sinai.
B He saw the brothers working and said to the Elder:
'Do not work for the food that perishes;15 ' For Mary has chosen what is best.
15477
The Elder said to his disciple Zachariah:
“Put this brother in a cell without anything [with him].”15
¢ When the time had come for the ninth-hour [prayer],*® he turned his attention to
the door wondering whether they would send someone to invite him to eat. But
since no one called on him he rose up and went to the Elder and said:
D “Have your brothers not eaten today, abba?”
The Elder said:
“Yes.”
But the brother said:
“And why have you not invited me.”
The Elder said:
”You are a spiritual man, and you do not need that kind of food. But
since we are carnal we want to eat, and so we work. But you have
chosen what is best and have read the whole day, and you do not want

153 John 6:27.

154 Luke 10:42.

155 Most MsS in the apparatus of Guy have this reading, including Ms Y which belongs
to the early stage b'. Several Mss belonging to later stages (stage b?> and b* according to
Guy) instead of undév €yovta (meaning that the brother was empty-handed) have the
words undev éxwv kat d0¢ avt@w PiPAlov. The participle logically refers to “the cell”,
although it is incongruent, a fairly common practice in ### ... at this time (See Jannaris, An
Historical Greek grammar § 1181b). A similar variant reading with correct grammar is
found in AP/G, which has d0¢ 1@ &deAdp@ PipAlov, kal PaAe avtov eic keAAiov pundév
éxov (“Give the brother a book, and put him in an empty cell”). These two variants seem to
be attempts at harmonizing the sentence with what follows in part D, where abba Silvanos
says: “and you have read the whole day.” Without this additional information about a
book being given to the visitor the natural conclusion to draw would be that since he was
not carrying one with him, the book was already in the cell, and that this was so common
that it did not even need to be explained. It is possible that later traditions, construing an
ideal of a non-bookish culture of the desert, could not imagine the presence of books in
cells to be so common in early monastic settings.

156 1) oo g évvamng in part C is a rather enigmatic expression, since there is no
agreement of case between 1) @oa and 1) évvatn. What is most probably meant by 7
évvamn is 1] évvdn o in the technical sense, i.e., “the ninth-hour prayer”, cf. Lampe, s.v.
1 and 2. This very abbreviated form of the term, where None is called simply 1} ¢&vvdrn,
occurs also in XI1.6.4. Other relevant parallels are (1) Sancti Pachomii vita tertia 105.308.14,
TAG €VXAG TG EVVATNG, probably meaning tag evxag g évvatng woag, and (2) Romanos
Melodos” Cantica genuina 39.4.1, which renders émti v @pav Thg TEOCELXNS TNV VATV
of Acts 3:1 as [T7)] o TG EOOELXTC TS EVATNG.

In early ascetic literature there is a custom of a ninth-hour meal which breaks the daily
fast (cf. XVIIL.13.37, XX.3.38—41). The meal appears to have been preceded by the chanting
of psalms. For examples of this, see Lucien REGNAULT, La vie quotidienne des Péres du désert
en Egypte au 1Ve siécle, (Paris: Hachette, 1990), 120-121. So the expression “the time for the
ninth-hour [prayer]” tells us both that it was time to sing psalms, and that it was soon time
for the daily meal. This explains the expectation of the visiting brother at that time and
suggests that this brother who preaches about choosing “what is best” is more occupied
with waiting for an invitation to the meal than with the prayers that precede it.
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to eat the carnal food.”
When he heard this he fell to the ground and said:
“Forgive me, abba.”

The Elder said:
“Even Mary really needs Martha, for it is thanks to Martha that Mary is
also hailed.”
Structure

The saying begins with a short background narrative (A). Then follows a
dialogue between the brother and Silvanos (B), which introduces the
theme of the saying. The response of Silvanos is non-verbal. After
another short narrative section (C) follows the final dialogue (D). The
final sentence of Silvanos summarises the whole point of the saying.

Biblical material

There are two quotations at the beginning of the saying. Although they
lack an introductory formula, the use of the same wording as the Greek
New Testament and, in the second instance, the use of a personal name,
still make them very clear quotations. In the second answer in section D,
Silvanos alludes to the passages that the brother quoted earlier, speaking
of ”choosing what is best” and of “nourishment”. And in the last
sentence of the same section, Silvanos alludes once again to the story of
Mary and Martha by using their names.

Analysis

The most remarkable thing about this saying is that the only time the
two Bible texts are quoted at any length is when the brother, who is later
shown to be wrong, uses it to justify his choice of avoiding labour and
even to say that the other brothers should not work. He simply quotes
the passages, giving no comment.

Later on Silvanos alludes to the same passages—or, rather, to the
brother’s quoting them—with not a little irony. In so doing, he
introduces the words “spiritual” (mvevuatwkoc) and “fleshly”
(oapkikog) in a manner which is most likely supposed to remind the
brother/reader of the Pauline use of the term, thus emphasising the
irony. Because Silvanos and his brothers are “of the flesh” they need
“fleshly” food, and so they labour, but since the brother has shown
himself to be a “spiritual” person who “chooses what is best” instead of
labouring, he does not need “fleshly” food. In this way, the brother
realizes that his attitude is unreasonable, and he repents.'>

157 A similar point is made in X.36 (John the Short 2).
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What is the very point of the narrative in the Gospel, is thus what
Silvanos argues against. He argues, mainly with non-verbal arguments,
that this point must be modified. When he says that Mary is praised
thanks to Martha, he in fact says that it is thanks to Martha that Mary is
praised by Jesus. If this is not an argument against the words of Jesus
treated as an isolated logion, at least it is a corrective.!® He sees the
whole narrative, including a critical evaluation of it, as something that
can illustrate the necessity of labour, whereas the other brother has only
taken the words of Jesus at face value.!®®

In this way the whole narrative of Mary and Martha is transposed by
moving the focus away from the words of Jesus, allowing Silvanos to
reflect in a critical way on how Mary has come to receive praise from
Jesus. This also becomes a way of indirectly saying something about
spiritual pride. Abba Silvanos criticizes the brother without explicitly
saying that there is something wrong with him.

There are two ways to interpret the final words. Either it means that
the brothers who avoid labour to devote themselves to a purely spiritual
life need the brothers who labour, or it means that each brother needs to
labour in order to live a life of contemplation. The former interpretation
is unlikely, since Silvanos, using irony, has already said that anyone who
eats needs to labour. Thus Mary and Martha have become metaphors for
two different aspects of the life of each brother.

It is a bold use of Scripture, to both use allusions in irony, and to
reflect in a critical way on the words of Jesus in such an explicit way. It is
the brother using the words of Jesus who turns out to be wrong, whereas
Silvanos, who speaks ironically over this use, and then transforms the
Gospel-narrative by giving a corrective to that use of the words of Jesus,
is depicted as winning the dispute. 16

158 This is recognized also by McVey, “The Chreia in the Desert”, 253.

15 On the question of labour in early monasticism, see Hermann DORRIES “Mé&nchtum
und Arbeit”, in Wort und Stunde. Erster band. Gesammelte Studien zur Kirchengeschichte des
vierten Jahrhunderts (Gottingen: Vandenhoeck & Ruprecht, 1966), 227-301.

160 Burton-Christie discusses this in terms of “what was at stake in getting the meaning
of the text wrong”, of the “misinterpretation of the Gospel texts”, of how Silvanos “rejects
this spiritual interpretation of the text and manages to communicate to the brother in a very
practical way what it means to bring this text to life”, Word in the Desert, 163. I believe this is
forcing onto this ancient text a modern view of how biblical interpretation and the “right”
interpretation is a major concern. It seems more fair to see that the brother and the Elder
both use the Bible to illustrate and support their positions. It is the attitude of the brother
and the consequences of this attitude which are criticised, using the very Bible text that the
brother had used to support that attitude. It is not a discussion on biblical interpretation,
where there is a presumption that there is one interpretation which is “correct”.
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Saying X.116: The narrow and hard road

A Hpwtnon yépwv:
Ti éotv
1 otevn kol TeOALupévn 000g;
B Kat amoxpiOeic eimev
‘H 060¢ 1 otévn kil teOAtpuévn
avTn éoTiv

70 fraCeoOat Tov¢ Aoyiouovc éavtwv
Kal komTew T OeAnuata éavtwv o tov Ocov,
¢ TODTO YAp €0TL TO*
«Ioov apnrauey mavta kai nkoAovOnoauéy got.» 161

A An Elder was asked:
“What is 162
‘the narrow and hard road’?” 163
B He answered:

“"The narrow and hard road’
is this:
to defeat one’s [distracting] thoughts
and to cut off one’s own wishes for the sake of God,
¢ for that is [what is meant by]:
‘Look, we have left everything and followed you.” ” 16+

Structure

The saying consists of (A) a question on Matt 7:14, and (B-C) the two-
parted answer of the Elder. In the first part of the answer (B), the
demonstrative pronoun refers to “the road” (feminine), i.e., the answer is
introduced by “The narrow and hard road is this road ... ” and consists
of two examples. In the second part of the answer (C), another Bible text
is utilized as a part of the answer. The demonstrative pronoun in this
second part refers to the first part of the answer (neuter), whereas the
definite article refers to the quotation of Matt 19:27. The result is that the
subordinate clauses in B are explanations to the quotations of the Bible in
both A and C.

On this structural level the first bible text is the object of an ex-
planation, whereas the second one is used as a support for that expla-
nation.

161~ Ammonas 11.

162 Note the hebraizing ti which many of the best NT manuscripts have. (Cf. Ps 139:17 in
the MT, hm;, where it is used as an exclamation: “how!”.) This t{ may have contributed to
using the text as a question.

163 Matt 7:14.

164 Matt 19:27.
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Biblical material

The first quotation is introduced by the question “what is ... ?” (Tt éotwv
...). In our modern editions of The Greek New Testament, two
metaphors are used in this verse: a narrow gate and a hard road. How-
ever there is an unusual reading which leaves out the first metaphor (the
gate), and which is testified to by MS 544, some Old Latin translations
and some patristic writings. In MS 544, the verse of Matt 7:14 reads:
otevn kat teOAupevn n odog. That reading, or a similar one, could be
the background to the quotation in our saying: 1) otevn kot TeOALUpéV
000cC.
The second quotation is a verbatim one.

Analysis

As a response to the question about the first Bible text, the Elder shows
the text to refer to the ascetic practice of overcoming those distracting
thoughts and expressions of a selfish will, which was a common theme
in the early ascetic literature.'%> The second text is brought in to support
this teaching, which is also a way of pointing out the referent of a text.16¢

Besides this obvious function of the quotations on a structural level,
the combination of the biblical texts has a surprising effect. This can be
illustrated by structuring the text from the fact that the subordinate
clauses are explanations to both quotations:

“"The narrow and hard road’ is this (a0t éotiv):

to defeat one’s [distracting] thoughts

and to cut off one’s own wishes for the sake of God,
for that is what is meant by (tovto ydo £ott T0):
Look, we have left everything and followed you.””

Matt 19:27 is preceded by the story of the rich young man. Just like the
brothers came to abba Ammonas for a word, the rich young man came to
ask what he should do to receive eternal life. After Jesus” comment to
this event, Peter asks who can be saved. Both these questions are very
similar to an oft repeated question in AP: “Give me a word, how can I be
saved?” Further on in the pericope Peter returns to Jesus’ suggestion:

165 Burton-Christie (Word in the Desert, 220-221) lists some other sayings from the
alphabetical collection that use the image of the narrow road and narrow gate to symbolize
the “way of renunciation” in different manners: Theodora 2, Poimen 112, John the Short 41
(GS XV.34). To these, we may add XVIIL.3 (G Arsenius 33), where the image is that of a
narrow gate.

166 The connection between Matt 19:27 and cutting off one’s own wishes is also made in
Barsanuphius and John, Quaestiones et responsiones, Letter 254 (10 k6o 10 (drov O£ANUA).
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"Look, we have left everything and followed you.” This theme is
repeated yet a third time in v. 29: “And everyone who has left houses or
brothers or sisters or father or mother or children or fields, for my
name’s sake ... .” For a monastic reader of this text it would have been
natural to identify with both the question of Peter and the promise of
Jesus.

By applying the same interpretation to both quotations a close
connection is established which gives a new interpretation of Matt 19:17.
The result is that that Bible text not only refers to the fact that the reader
actually already has left family, trade and security behind, but also infers
that leaving and following is a road which among other things implies
continually (grammatical present) overcoming one’s distracting thoughts
(Aoytopot) and (selfish) will (OeArjpata). The saying even states that this
is what Matt 19:17 refers to.

Having seen how the quotations are treated, we may ask ourselves
whether the rendering of Matt 7:14 is founded on a conscious deletion of
the image of the gate. It may be that the text deletes the more static
metaphor of something to be passed through once, to emphasize the
more dynamic metaphor of the narrow road as something continually to
progress along. It is a plausible explanation to the rendering of the
biblical text. The other possible explanation is simply that a variant
reading has been used which does not include the image of the gate.

To sum up, in this saying the connection between the biblical text and
the reality of the readers is created by pointing out a specific reference
for the texts. This is also an example of a saying that uses one biblical
quotation to explain another. By so doing, the interpretation one wants
to communicate is supported. In this case, it has another, less obvious
effect as well. By letting the two texts interact in the transmission of the
interpretation, the text communicates an idea which is expressed neither
in the quotations nor in the interpretation of them, but which takes place
in the readers, when they are invited to let the texts interpret each other
reciprocally. In this case the idea is this: to leave everything and follow
Jesus is not a one-off event (as the context of the rich young man and that
of the monastic questioner/reader might suggest), but a road, a road
along which one is constantly moving on.

Possibly the saying is an example of the technique of eliminating a
word in the middle of the Bible text, for the purpose of integrating it in
the teaching.
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Saying XI.43: I was in prison

intro Einte maAw étv
A H ¢pvAaxn éott
70 kaOioat &v T keAdiw Kal pvnuovevew tov Ocod TAVTOTE HETH

vYews:
B TOVTO Yap €0TL TO
c «Ev pvAaxn fjunv kal jABate mpog pe.»167
intro He [John the Short] also said:
A “Vigilance [pvAair)] is

to sit in the cell and always think of God with wakefulness.
B That is what is meant by:
c ‘I was in prison/vigilance [pvAaxn] and you visited me.” " 168

Structure

The saying consists of a definition of the concept dpvAakrn (A), a
quotation formula (B) which introduces the quotation and at the same
time connects the definition to the quotation, and finally the quotation
itself (C).

Biblical material

The quotation is rendered verbatim, but utterly out of context. In Matt 25
it is part of the speech about the judgement of the nations. There the text
suggests that a suffering person can be identified with Jesus, and that
visiting a prisoner in some sense means visiting Jesus. Here, another part
of the semantic field of the word ¢pvAaxm) is activated, that of the subject
matter of this saying: vigilance.

Analysis

John the Short gives a key to a specific understanding of the Bible verse
in the definition. The key is achieved by first creatively using the
ambiguity inherent in a word, so that the reader gets another
understanding of the word when the quotation comes, than he would
have in a reading of Matthew. The quotation is given verbatim, although
the words have a new reference and a new meaning. The word ‘¢pvAaxr)
in Matthew means “prison’. Here it has come to mean “vigilance’. This is
the main technique employed.'¢® The rest of the techniques follow on this
one. The subject of the first clause (“1”), which in Matthew is a prisoner

167 = John the Short 27.

168 Matt 25:36. This is obviously the way the quotation is meant to be understood in this
saying. It is linguistically a possible translation, but impossible in the context of Matthew.

169 Mentioned briefly by Dorries, “Die Bibel im &ltesten Ménchtum”, 260-261.
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whom Jesus identifies with, is transformed to refer to a brother in
vigilance. The subject of the second clause (“you”) which in Matthew is
the “righteous ones” who have visited prisoners, probably refers to God
who comes to those who are vigilant.!”

By first giving the definition of a word in a verse in Matthew, and then
citing that verse, the verse takes on a completely new significance to
illustrate the teaching. A radically new contextualization takes place.
What in the discourse on judgment in Matthew was about doing good
“to one of the least of these my brothers” has here been made into a
reference to the monastic virtue of keeping vigilance in one’s cell. The
original context in Matthew has been changed to the context of the
ascetic.

Saying XI.60: Fear of God is beginning and end

intro Eine naAw 6t
A H dpxn xal 10 TéAoc éoTiv 0 popos Tov Ocov.
B Obtwe yap yéypantar

«Apxn oopiac popoc Kvpiov»,

Kol A

¢ APpaap ote étédecev To Ovotaotrplov

eimev avTw 0 Kvproc:

«Nov oida
0tL popn ov Tov Ocov.» 171

intro He [Poimen] also said:
A “The fear of God is the beginning
B and the end/fulfilment.

For so it is written:
“The fear of the Lord is the beginning of wisdom,” 172
and again,
C when Abraham had finished the altar,'”3
the Lord said to him:
‘Now I know
that you fear God.” 174

170 Burton-Christie discusses John’s “interpretation of the text”, and its “unusual logic”,
Word in the Desert, 204-205. I would say that it is not an interpretation of a text at all, but a
free-floating saying of Jesus which is used rather like a proverb.

71 (= N 647, ] 678.)

172 Ps 110:10, Prov 9:10. Prov 1:7 has almost the same sentence, with the variation “fear
of God” (although Codex Alexandrinus has “the Lord”). Similar passages also in Job 28:28
and Sir 1:14.

173 Cf. Gen 22:9.



CHAPTER THREE 95

Structure

The saying consists of a claim (A) which uses as its ground two biblical
quotations (B-C). Recurring words and phrases create a unity: “fear of
God/the Lord” is used in A, B and C; “beginning” is used in A and B;
and forms of the word “end/finish” are used in A and C.

Biblical material

The first verse has a certain biblical flavour to it, but it is not clear that it
indicates a specific text in the Bible. 17>

The first use of biblical material is a verbatim quotation from Ps 110
and Prov 9, with an introductory formula.

The second instance also has an introductory formula, followed by a
paraphrasing summary of the events leading up to the quoted passage.
The content of the paraphrase is that of Gen 22:9, where the LXX uses the
verb oikodopuetv when describing that Abraham built the altar. This verb
is changed to teAetv (to finish). The use of “when X had finished Y” is a
typical formulation of the Gospel of Matthew.'”¢ The quoted passage
from Gen 22:12 is further stressed as a quotation by a new introductory
formula. The quotation does not follow exactly the wording of our LXX.
In AP, ydo is omitted, éyvwv becomes oida, and oV is placed before tov
Oeov instead of after. These are minor changes.

Once again, we see that the saying presupposes that the audience
knows the context of the biblical narrative referred to.

Analysis
The first use of biblical material is quite straight-forward in its
interpretation. Fear of God is the way to achieve wisdom.

The interpretation of the second passage is more difficult to discern.
Maybe it is a mere play on words, centred on the words téAog (an
end/fulfillment) teAetv (finish). However, Lemaire has suggested that
there is more to it than that.!”” He has seen a parallel in the fourth

174 Gen 22:12.

175 Cf. Eccl 3:11; Wis 7:18; Rev 21:6; 22:13.

176 Cf. Matt 7:28; 11:1; 13:53; 19:1; 26:1. In the TLG corpus of 19 January 2006, besides the
Matthean passages, and in commentaries and catenae on those passages, the exact phrase
(Ote... étéAeoev...) occurs only two times: once in Origen’s Homiliae in Job, and once in Acts
of Thomas.

177 Lemaire, “L’Abbé Poemen”, 78, where he also suggests the play on words. He
writes: “Dans sa 4 Instruction, Dorothée explique en détail comment la crainte d’Abraham
est la poPog TéAelog, car c'est aprés toutes les épreuves de sa vie, dont le sacrifice d’Isaac
fut la plus terrible, que le Seigneur dit au Patriarche : ‘Maintenant je sais que tu crains
Dieu'. Le long développement de Dorothée est précontenu, comme en résumé, dans le
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instruction of Dorotheus of Gaza, which expands on the idea of the faith
of Abraham being the perfect fear (popog téAetoc).1”® Since Dorotheus is
more or less contemporary with the redaction of the first major
collections of the sayings, and since the redaction is likely to have taken
place in Gaza, this parallel seems worthwhile to explore.'”

It is after Abraham has experienced a life full of many trials that the
Lord tells him the words about fearing God. This is for Dorotheus not a
fear of chastisement, but a fear grounded in love, the fear of the holy
ones, the perfect fear (popoc téAetoc). In a way Dorotheus’ chapter on
the fear of God, at least the first five paragraphs, can be said to be a
meditation on this saying. It is an expansion of the thought that there are
two kinds of fear of God, one for beginners and another for saints. This
in turn is based on the ambivalence that seems to prevail in the Bible
towards the concept of fear. Dorotheus juxtaposes the “Perfect love
drives out fear” of 1 John and the “Fear the Lord all who love him” of Ps
34:9 which, according to Dorotheus has “thousands” of parallels.
Dorotheus solves this by assuming the two kinds of fears. The fear that is
driven out is the fear of punishment, whereas the perfect fear is that of
one who has tasted the sweetness of being with God and who fears
losing it. The major example that Dorotheus chooses and expands upon
is the very scene that this saying refers to. This is immediately followed
by two more “quotations” from Scripture, the ones that also appear in
our saying: “The fear of God is the beginning and the end/fulfilment,”
and “The fear of the Lord is the beginning of wisdom.” Then Dorotheus
meditates on the relationship between these two fears.

Let us leave the content of the instruction of Dorotheus there, and
examine its relationship to saying XI.60. It is obvious that there is a close
connection between the the two texts. Not only is the theme the same,
but the quotations are identical too, even the sentence that is a composite
quotation (“The fear of God is the beginning and the end.”). This could
be explained in four different ways. (1) Dorotheus has read or heard of
this saying and then meditates on it. Questions of chronology are
important for determining this, but they are difficult to answer.
Dorotheus would probably have written his instructions after he
founded his monastery in ca. 540. The saying is not included in the

étéAeoe : nous reconnaissons une des caractéristique du genre apophtegmatique qui est de
suggére, de donner matiere a la réflexion ...” Lemaire points out this parallel, but does not
developed the comparison.

178 Doctrinae diuersae, esp. § 48, 222-226.

179 For the dating and location of the redaction, see Lucien Regnault, “Les
Apophtegmes des Péres en Palestine aux Ve — VIe siecles”, 320-330. This saying was
included in the Latin systematic collection of Pelagius and John from the mid-sixth century.
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alphabetical collection, which could indicate that it is a later addition. On
the other hand it is included in all the MSS of AP/GS treated by ]J.-C. Guy
that do not have a lacuna in this section of the sayings, which increases
the likelihood that it was included at an early stage. This is confirmed by
the fact that Pelagius and John included it in their Latin translation of an
early Greek systematic collection. Since their translation is from the
middle of the sixth century we can assume that it is possible that this
saying predates Dorotheus’ instruction. (2) The saying is a condensed
version of Dorotheus’ instruction. Although Dorotheus’ instructions
were probably not written as such before 540, it is quite possible that
parts of it were used by him and maybe even written down, say, in
letters before then. So the person that wrote down the saying may very
well have heard or read Dorotheus’ views on the two kinds of fear. (3)
They are both dependent on a common source. It may be that Dorotheus
and the redactors of the saying got the concept of the two fears and the
Bible passages from a common source in the ascetic environment of the
Gaza region in the first half of the sixth century. (4) This is a common
theme in their tradition. This explanation is very similar to the previous
one, only that it does not assume the direct dependence on a common
source.

Because the two texts seem to have been composed around the same
time and probably in the same area, all four explanations are historically
possible. There are, however, two considerations which make the first
explanation less plausible. First of all, the saying does not make much
sense as it stands. It consists of a claim which is then grounded in two
Bible quotations. The first one comes across as rather logical, connecting
to the first part of the claim (“the beginning”), although it does not seem
to add anything to the claim. The second quotation appears to be very
far-fetched in the absence of the kind of reflection which Dorotheus
offers. The only connection to the second part of the claim (“the end”) is
a verb which has the same root as “the end”. When it comes to the
content, the connection seems very cryptical. This brings us to the second
reason why the first explanation is less likely. The very word which
connects the Abraham-story to “the end”, i.e. the verb “finished”
(¢téAeoev) is not the one used in the LXX. So if one were to try to think of
a passage which speaks of “the end” and the fear of God, not even subtle
considerations such as the use of teAetv would have led to this passage.

Comparing the remaining three possibilities, I think that explanation
2 is the most likely one, since the wording of the initial claim in the
saying is exactly the same as that of Dorotheus’ instruction, and the
quotations and retelling of the Abraham story are also identical.
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Whatever the case is, it is clear that a person living in the tradition of
the desert could very well have known both versions (that of AP and that
of Dorotheus) and interpreted the saying through the kind of instruction
that Dorotheus gives.

The point of the saying is summarized in the first sentence, the
remainder consists of grounds for that claim, indicated by yd&o. This
claim about the fear of God could be understood in a very general sense,
i.e., that the fear of God is something very essential. Using the text of
Dorotheus as a key opens up another possibility, i.e., that the claim is
that there are two different kinds of fear: one that belongs to the
beginning/the beginners, and the perfect fear that belongs to the state of
fulfilment/perfection, as in the case of Abraham. This brings us to the
question of the function of the Bible texts in the saying. If the saying is
understood in the first sense, then the two quotations are mere play on
words, expanding on “beginning” and “end”. The second quotation then
seems rather far-fetched. If the saying is understood in the more
elaborate way the quotations carry a lot more meaning: the first quota-
tion speaks of a preliminary stage, whereas the second quotation depicts
a person who has advanced to another kind of fear. The words “begin-
ning” and “finished” still function as a logical link to the initial claim,
but this link is not the main point of the saying. The beginning and the
end are two distinct stages on the way of the believer, and the two
quotations are used to illustrate these two stages. As the instruction of
Dorotheus shows, a lot of meaning can be extracted from reflecting on
these two illustrations.

Here we have seen a clear example of a very condensed use of
biblical passages, presented in an enigmatic manner, and this enigma
being deciphered in a text from the same period and location. We may
ask ourselves whether the audience of the text was supposed to decipher
the text on its own or whether it was expected to know of the
authoritative way to decipher it. This question can be posed to several of
the other sayings as well.
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Saying XI.125: Adam and Job

intro Einé tic tov natépwv:

Al Edv urn piononc npwTov ov dvvacal dyannoal,
Qv un pLononG Ty duapTiav ov moLelc THY SLKALoovvnY,
A2 kaOwc yéypantal
«ExxAwvov amo kakov kal oinoov ayadov.»
Bl ITAnY kat év maot Tovtoic 1) mpdOecic éotiv 1) Cnrovuévn mapd tov Ocov
TIAVTAXOD.
B2 Adap yap &v T napadeiow wv mapéPn v EvroAny tov Ocov,
kat lwp ént tne kompiac kaOnuevos épvAatev avtny.
B3 Ip6Oeaty ovv ayabnv Intei 0 Ococ amo Tov avOpwmov kal iva avTov

dopnrar mavrote. 180

intro One of the Fathers said:

Al “If you do not hate first, you cannot love;
if you do not hate the sin, you do not practise justice,

A2 according to what is written:

‘Turn aside from evil and do good.” 181

Bl However, what is desired by God in all of these things, everywhere, is
the resolve.!52

B2 For Adam transgressed God’s command while he was in Paradise,'s?
but Job kept it while sitting on the rubbish-heap.!8+

B3 So God wishes from humans a good resolve, and that they should fear

him at all times.”

Structure

The saying begins with a statement (A1) which is supported by a biblical
quotation (A2). The next statement (B1) is supported by a condense
paraphrase about two biblical figures (B2) and repeated after the
paraphrase (B3). The transition from part A to part B is marked by the
structuring mAnv.

180~ N 378.

181 Ps 33:15 = 36:27.

182 In the NT mdOeoic usually denotes the purpose, intention, and will of God.
Sometimes it may denote the purpose, intention and will of man, as in Acts 11:23. It is used
in this manner in other sayings in AP, denoting the resolve of man, also in harsh circum-
stances, e.g., XII1.15.10. It is used in this sense in other texts in connection with Job. One
example is in Didymus the Blind, Commentarii in Iob 38.18-25, ...0 dikBoAoc. .. dvatoédalt
™v] medBeov v avdpelav [tov alyiov Twp ov deddvntal Another example is in
Leontius, Homiliae in Iob, homily 4, 230-234: AAA" 6uwc 6 Top 6 Tol00T0¢, e €v MAoVTE
nvOnoe kat év mevia otedpavwOioetar mevioy yaQ avaykn nadevel, TAODTOV d¢ TEO-
Oeoic otepavol. AtkBoAe, 1O MEOAéyw oot, 0Tt Taoav pev v vraéty Tov Twp Oei-
OeLg, TNV 0& dvdelary adTOD OV pn EKAVOTG.

183 Cf. Gen 3.

184 Cf. Job 2:8.
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Biblical material

The first biblical material is a verbatim quotation of Ps 33:15/36:27. The
other two are short paraphrases, clearly indicated through the use of bib-
lical proper names. The vocabulary is also the vocabulary of those passa-
ges: in Gen 2:16, évtéAAeoBaur is used for saying that God “commanded”
not to eat of the tree of knowledge of good and evil; in Job 2:8 it is said
that Job “sat on the rubbish-heap” (... ék&Oato émi g Komoiag ... ).

In Job 23:11-12, Job speaks of “keeping” (pvAdtterv) God’s ways:

And I will go forth according to his commandments, for I have kept his ways; and I
shall not turn aside from his commandments, neither shall I transgress; but I have
hid his words in my bosom.!8>

In Job 2:10b there is also a connection to the theme of good and evil,
when Job says to his wife:

If we have received good things of the hand of the Lord, shall we not endure evil
things? 186

Analysis

The saying consists of two parts. The first one has the theme of hating
evil and loving what is good. The second one is about having a good
resolve wherever one finds oneself. Biblical material is used to support
the teaching in both parts, but in different ways. In the first one, the
Elder finds support for his teaching in the Psalms. Here a point is made
of the order of the words in the psalm: first hate, then love. This is taken
as a support for the teaching; it works as a kind of “proof-text”.

The second part of the saying makes use of two biblical persons as
exemplars, Adam being the negative one and Job the positive.’®” Two
aspects of their lives are focussed on and contrasted: how they kept the
command of God and where they were when that happened. Nothing
new is brought to the characterization of the persons that is not said in
the Bible. Comparing the two figures is what is innovative about the
saying. Paradise versus a rubbish-heap does indisputably make a very
good contrast, both when it comes to the aesthetical circumstances—a
luscious garden versus a disgusting rubbish-heap—and the background
stories implied: the original and ideal state of man versus an example of

185 ¢EeAevoopal D¢ €v EVTAAUAOLY avTOD 000VE YoQ avTOL EPpUAaER Kal OV pn €xk-
KAV, ATO EVIAAUATOV aDTOD Kat o0 U1 MaéABw, év 8¢ kOATw pov ékguiba Orpata
avToL.

186 el tox AyaOx EdeEapeOa €K XeLQOG KLEIOV, Ta Karka oY, DTTOLTOEV;

187 Adam is used as a negative exemplar also in IV.23 (Isodoros the Priest 1), where the
“food” is the main problem; Job is used as a positive exemplar in 1.23 and VIL19.
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quite extreme human suffering. No matter what circumstances you find
yourself in, the saying seems to imply, the important thing is how you
strive to handle those circumstances. This is brought to the fore by
combining the two stories.

Turning back to the Bible texts, we can note that this point about
different circumstances is not highlighted in those biblical texts them-
selves—certainly not in Genesis. Having heard or read this saying, a
reader looking at that biblical text afresh might have pondered for the
first time the fact that Adam lived under ideal conditions when he in-
volved himself in the original sin. This ideal condition was the condition
which the monastic life strove for, so the story about Paradise was not
only a story about the origins of man, but also about the ideal life to
strive for.'®® Through this saying, it becomes a story about how man can
fall even under those ideal conditions, which are the objects of ascetic
practices, if one does not have the right “resolve”.

The story of Job was already in the NT used as an example of “endu-
rance”.’® There is much in the way the narrative is presented in the Heb-
rew Bible, which invites such a thematic interpretation of the story,
making the life of Job a pattern for living in endurance. Without ex-
plicitly stating that kind of interpretation, the saying not only uses it but
also brings even more concretion to it, by comparing it to the pattern of
Adam. If the circumstances of Adam are an image of the ideal conditions
for humans, the circumstances of Job are the opposite of this, i.e., an
image for conditions which make life difficult. The story of Job has be-
come a contrast to that of Adam, in terms of the priority of intention over
circumstances. It has become a story in which a reader can inscribe the
circumstances which he tends to complain about and which makes his
own life difficult, and a story through which he can see those circum-
stances in a new perspective. Turning away from evil and doing good is
not a matter of striving for the ideal conditions of Paradise, but of having
the right intention in the circumstances in which one finds oneself.

In the first part of the saying, a Bible text is used to support the
teaching. The word-order in the verse of the psalm is relevant for the
intended reference.

The second part involves contrasting two Bible stories, whereby
certain aspects of those stories are highlighted: the circumstances and the

188 Peter BROWN, The Body and Society: Men, Women and Sexual Renunciation in Early
Christianity (New York: Columbia University Press, 1988), 220, 223, 381 (“Paradise was
within their grasp. It could be regained in their own desert, in their own time, by mighty
monks.”).

189 Jas 5:11.



102 THREADS AND IMAGES

attitude of the protagonists in those stories. Those aspects are relevant
for the message of the saying, and so the highlighting of those aspects
brings the paraphrased stories in line with the message: turning away
from evil and doing what is good is not so much a matter of achieving
the right circumstances as having the right intention whatever the
circumstances.

Saying XII.14: Pray for one another

A Iapépalé tic ddeAdoc dtopatikw yépovtt kal mapekader adTov Aéywy
Evéar OTiep épov, matep, aoOevnc yap eifiL.

Bintr Kot dmokptOeic 0 yépwyv eine 1@ adeApw ot
Tic mote TV yiwv eimev:

Bl O BaAdwv eic tnv xeipa avtov EAdatov to0 dAeipar doOevovvra,
AVTOC TPWTOV PETEXEL TNG TOV EAaiov TOTNTOC
B2 oUTw¢ Kal

0 eV)YOUEVOC DTLEP AdEAPOD
PO TOD EKEIVOV WPEANOTAL AVTOC TNC WPeAeiac HeTEXEL
oL TV mpoaipeaty TG dydmnc.
B3 EvéwpeOa ovv 0Omép aAARAwy, ddeAdé pov, onwe iabwuey.
Tovto yarp kal 6 dnootodog mapatvel Aéywy:
«EUyeo0e Omép dAAAwY 6riwe laOnTe.» 190
A A brother went to a clear-sighted Elder and urged him:
“Pray for me, father, for I am weak.”
Bintr — And the Elder answered the brother:
“Once one of the saints said:

Bl ‘He who pours oil into his hand to anoint a sick person,
first enjoys a share in the richness of the oil himself;
B2 in the same way

also he who prays for his brother
enjoys a share in the benefit before his brother does,
because of his choice to love.”
B3 Let us therefore pray for one another, my brother, so that we may be healed.
For the apostle also advises us to do that when he says:
‘Pray for one another so that you may be healed.” ” 191

Structure

The saying is in the form of a question and answer. The answer begins
with an analogy taken from “a saint” (B1-B2), arguing for the mutual
benefits for the one praying and the one being prayed for. The saying
ends with the Elder giving an exhortation, that both the brother and he

190 = N 635. According to the French translation of Regnault, the saying N 635 does not
quote the Bible, but only states “for God has commanded so through the apostle.”
191 Jas 5:16.
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should pray for each other, giving as support a testimony in the form of
a biblical quotation.

Biblical material

The quotation is a verbatim one from a part of Jas 5:16, introduced by a
quotation formula: “the apostle also advised us to do that when he said ...”
In the immediate context there is mention of the elders in the church
community anointing the sick and praying for them.

Analysis

The brother in this saying does not ask the Elder for a “word”, he asks
him to pray for him. The Elder does not answer with a simple “Yes, 1
will”, but suggests that they should pray for one another. That, including
the use of Jas 5:16, is sometimes the answer given in the correspondence
of Barsanuphius and John to brothers who ask for their prayers.’? In this
saying there is also a small discourse on the benefits of praying for each
other.

The discourse begins with a reference to “a saint” who compared
pouring oil on the sick to praying for a brother: just like the oil first gives
its richness to the one anointing because it is poured up in the hand of
the anointer, so the prayer first gives benefit to the one praying, because
the choice to love first affects the one praying. Then comes the
admonition, “let us pray for one another”, which is supported by an
argument from the authority of the Bible: “the apostle also advised us to
do that when he said ...”.

The two arguments, that of the analogy and that of the authority of
the Bible, have a couple of points of connection. The first connection is
that of the biblical context of the quotation. The anointing of the sick,
which is the first part of the analogy, is also mentioned just two verses
before, in Jas 5:14: “Are any among you sick? They should call for the
elders of the church and have them pray over them, anointing them with
oil in the name of the Lord.”

The second connection is the wording of the quotation: “Pray for one
another so that you may be healed.” This can in fact be interpreted in
two distinct ways. It can be translated as simply: “[When you are sick,]
pray for one another to be cured”, ' since the plural can refer to those
being prayed for, and 6mwg can be used instead of a simple 6tt or tva

192 For example Quaestiones et responsiones 55, 136, 144, 509, 544.
193 As in the New Jerusalem Bible.
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after the verb eUxeoBai, éowtav and deioOal.® But it could also be
translated in line with the message of the saying: “pray for one another,
so that you will both be healed”, since the plural can refer to the one
praying and the one being prayed for, and émwg can be used as a final
conjunction. The reciprocal “one another/each other” (&AANAwY,
normally used for symmetrical reciprocities)'®> can also be used in
support of that interpretation of the verse.

These connections suggest that the analogy builds on a kind of
exegesis of Jas 5:16, an exegesis which relates to the theme of anointing
and praying present in the surrounding verses of Jas, and to subtle
philological considerations of the verse quoted.

On the surface, the quotation is simply another argument for the
message of the saying, which is to pray for one another. When seen in
relation to the preceding analogy of the saying, the use of the Bible also
suggests an exegesis of the verse, where the biblical context of the verse,
and the philological possibilities have been utilized.

Saying XIIL.2: The fast is always with me

o Eimrev appa Kaotavoc 0Tt
Iapepalopev amo Nadatotivne eic AlyvmTov TIvL TV TATépwv.
Kai prAo&evijoac nuac npwtnon nap’ nuov:

A Tivoc évekev v Tw katpw TS VOO0 XTC TV EEvwy adeAdwv

A7 TOV Kavoéva ¢ voteiac buwv ¢ év lalawotivy napeddpoucy o puAdtTeTe;
Kai drexpiOn Aéyawv:

B ‘Hvnoteia navtote pet’ éuov éotiv:

B DUAC 0¢ TAVTOTE KATEXEW UET EUOD 0D dvvauaL:

Kal ) pév vnoteia el kal xprowuodv 0Tt mpayua Kal dvaykaiov,
TNG NUETEPAG E0TL TIPOALPETEWS®

< TNV 0¢ NG dydnne mAnpwoty
&€ avdyxnc dnaitel 6 Tov Oeov vooc.
o "Eva ovv €& Duwv dexopevoc tov XpLoTov ws Xpewotns Oepamnedw LeTd Taons
oTIoVONC.
b Enav o¢ nportéupw vuac,
TOV Kavoéva ¢ voteiag dvvapal avaktioacOat.
E «OD dvvavtar yap ol viol TOD VOUGWVOC VOTEDELY
&P Goov Y povov LET avTWV E0TLY 0 VOUPIOC -
E” Otav 6¢ émapOn &’ avTeV, T0TE PeT EE0VOiaC VNOTEVOOVOLY.» 196

194 E.g., Matt 9:38, Luke 7:3, 11:37, Acts 23:20, 26:19.

195 Cf. Bengt HOLMBERG, ”Reciprocitetsnyanser i aAAfjAwv”, SEA 51-52 (1986-87): 90—
99. Holmberg argues that a few instances of dAAAwv should be understood as depicting
asymmetrical reciprocities, including this verse. The Elder in the saying obviously makes
use of the other possibility, that it is a fully symmetrical reciprocity.

19 =~ Cassian 1.
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inro Abba Cassian said:
From Palestine we went to one of the Fathers in Egypt.
He showed us hospitality and we asked him:
& “When you receive foreign brothers,
A why do you not observe your rule of fasting as our tradition is in Palestine?”
And he answered:
"The fast is always with me,

B but I cannot always have you with me. 197
< Although the fast is a useful and necessary thing,
it is something of our own choosing,
¢ while the accomplishment of love
is something which the law of God demands unconditionally.
o When I receive one of you
I'serve Christ as I am obliged to do, with all my zeal.
b But when I have bid you farewell
I will be able to resume the rule of fasting.
E For the wedding guests cannot fast
as long as the bridegroom is with them.
E” But when he is taken away from them, then they will fast freely.”19
Structure

The saying has a very balanced structure, involving an elaborate
chiasmus.

After an introduction, the subject matter, which is the relationship
between two practices, is presented in the form of a question. The two
practices are hospitality (marked here with * ), and fasting (). The order
of the two practices is reversed in the first part of the answer (B), a part
which is also an allusion to the Bible. Looking at the answer as a whole
(B-E) we see that the order in which each part mentions the two prac-
tices forms a well-balanced chiasmus, framed by biblical material: a
playful allusion to Matt 26:11 and a modified quotation from Matt 9:15.

Biblical material

The first use of Scripture is an implicit allusion to Matt 26:11. (“ You
always have the poor with you, but you will not always have me.”) Since
there is no introductory formula the allusion would be difficult to
discern, were it not for the fact that the sentence in itself has a very
enigmatic flavour to it, and the fact that it interplays with the quotation
at the end of the saying.

The quotation from Matt 9:15 at the end also lacks an introductory
formula, but it is long enough and distinct enough to be readily
discerned. There are small modifications in it, the most important one

197 Cf. Matt 26:11 //.
198 Matt 9:15. The text of MSS W et al., slightly modified.
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being that it says “the wedding guests cannot fast” while NA? reads “the
wedding guests cannot mourn”. This variation is widely attested in MSS
of the Gospel of Matthew.!” With this wide attestation, we cannot really
call the quotation an adaptation, but rather a faithful quotation of a
textual form witnessed by “Western” MSS and old Latin, Syriac and
different Egyptian versions.

Analysis

In the first use of biblical material, the logion of Jesus is transformed by
changing both the subject and the object. The close resemblance between
the wording in Matthew and in this saying is illustrated below:

AP Matt 26:11

"I always have the fast with me, ”For you always have the poor with you,
but I cannot always have you [the but you will not always have me [Jesus].”
guests].”

The subject is changed from Jesus’ disciples to the Elder. The poor are
changed to fasting and Jesus is changed to the guests. So the guests in a
sense take on the role of Jesus.

This is confirmed by the words “when I receive one of you, I serve
Christ” and by the quotation from Matt 9 which is used to justify that the
Elder does not fast as long as the guests are there. Also here, the guests
take on the role of ‘the bridegroom’, i.e., Jesus, while the Elder takes on
the role of one of the ‘'wedding guests’.

Thus, what is common to both uses of a Bible text is that they
generalise the logion of Jesus and then apply it to a specific question,
saying that one should give priority to serving/loving Christ in a unique
way when an opportunity is given (in this case in the guests) rather than
to a virtue that is always at hand (in this case fasting). Another way of
saying this is that the logia are de-contextualized and then re-
contextualized in a new way.

The saying also makes use of aesthetical conventions to make this use
of Scripture seem natural: the use of an elaborated chiasmus and the
inclusio formed by the two uses of biblical material add persuasion to the

saying.

199 Some of the more important are D, W, it, syphmg, sa, mae, bomss.
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Saying XV.68: Imitate the tax-collector

Eime maAw:

A Miunoat tov teAwvny
va un T paploaio cvykataxptonc,
B Kkal Mwvoéwe 10 mpaov émidelat

va v kapdiav cov
aKpoTopov ovoay eic TNYAc LOXTWY peETAPAANC. 200

He [abba Hyperechios] also said:

A Imitate the tax-collector
in order not to be condemned with the Pharisee, 201
B and choose the meekness of Moses202

in order that you may change your heart,
which is as flint, 2% into springs of water. 204

Structure

Besides narrative levels, indentions indicate parallel structures. The
saying is structured as two imperative clauses, each motivated by a final
clause. In both of the imperative clauses a biblical allusion or a cluster of
biblical allusions is introduced which is continued in the final clause.

Biblical material

The first allusion is quite clear, although it lacks an introductory clause,
personal names and an extensive narrative. This is thanks to the words
“tax-collector’ and 'Pharisee’, which function almost as personal names
connected to the exemplary story of the tax-collector and the Pharisee.
The second allusion, which in fact is a composite of at least two or
three different passages, has the personal name of Moses as a clear indi-
cator of allusion. The first part of the composition alludes to Num 12:3

200 =~ Syncletica 11. The saying is taken from Hyperechios, Adhortatio ad Monachos,
saying 73-74a. Part A has a parallel in Barsanuphius, Questiones et responsiones, Letter 453.

201 Luke 18:10-14.

202 Num 12:3. ("Moses was the most oavg person of all.”)

203 “which is as flint” — the adjective used in Deut 8:15 (¢ métoac AKQOTOpOL TIYTV
vdaroc) is the same adjective as in this saying, akpdtopog being formed from dicoov and
Téuvw. In LXX, this word is often a translation of W’D?U (flint): Ps 113:8, Deut 8:15, Josh 5:2.
In Job 28:9 it is constructed with AiQoc as a translation of hewn rock (722%12R) used in
constructing a building. In Job 40:2 it is used to qualify a mountain where such an attribute
is lacking in the Masoretic text. The connotations may suggest both “which is as sharp, yet
brittle, as flint” (stressing the potential transformation of the heart) and “which is as hard
as flint” (stressing the connection to “heart of stone” and the dichotomies tax-
collector/Pharisee, Moses” meekness/heart of stone).

204 Ps 113:8 //. See also John 4:14 (and 7:38). Other possible echoes are Isa 58:11: 1 Yuyxn
0oV, Kal T 00Ta oov TavONoeTal Kal €0m w¢ KNMog HebvwV kal @ myn fiv un
eEéALTteV VWO ..., and Ezek 11:19.
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which states that Moses was the most gentle (moa¥g) person of all. This
is as opposed to the heart of the receiver of the saying, said to be as “as
flint’, just like the rock from which water streamed. (This may echo the
“heart of stone” in Ezekiel 11:19.) The wording of this latter allusion on
the rock follows that of Ps 113:8, which in turn alludes to Deut 8:15 and

Ex 17:6 and parallels. An echo of John 4:14 (yevjoetat €v_avt@ mnyn
Vdatog) and possibly 7:38 and Isa 58:11, may also be discerned here.
These allusions are presented in a table to facilitate comparison.

Num 12:3 kat 0

avOowmnog
Mwvoéwg Mawvorg meaig
TO TIEQOV ohOdOX AKX
emiAeEa, TIAVTAS TOVG
avOowmnovg
Ps 113:8%05 tov Ezek 11:1920¢
oteéPavTog EKOTIAOW TV
TV métoav eig Kadiav v
tvae v Alpvoag DdATwY AOvnv &k g
Kadiav KAl TV AKQO- TaEKOG AVTWV
0oL AKQEO- TOHOV Kol dow avToig
TOHOV John 7:38 6 KaQdlov
ovoav John 4:14 aAA& ToTEVWV €LG oaokivnv
€lg mnyag TO VdOWE 0 dwow  EpE, kKaBwg
elg mnyac VOATWV. avT® eimev 1) yoadn,  Isa58:11 kai éomn
VdATWV Yevioetow £v. TOTAMOL EK TS WG KNTOG
HeTo- avTQ TV Kot\iag atov HeBvwv kat wg
BaAng vdatog 0evoOLOLY TN iy un

aAdopévou eig Vdatog LwvToc.

Comv alwviov.

eE€ALTTe DOdWO,

There is also a possible echo of the mention of Pharaoh’s heart being
“hardened” in Ex 4:21.

Analysis

Two biblical figures are seen as exemplars, and these are applied to the
receiver of the saying by referring to them using imperative verb forms.
The first allusion is quite straight-forward, exhorting the receiver to
imitate the tax-collector in the narrative, adding the motivation “so as
not to be judged with the Pharisee”, i.e., a note of warning. It may also be
added that this exemplary story is used in several instances in AP, often
citing or alluding to the words of the tax-collector: “God, be merciful to

205 = Deut 8:15b: ToU ¢EayaydvToc 0oL €K TETEAS AKQOTOLOL Tt YTV VOATOG.
206 ~ Ezek 36:26.
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me, a sinner.”?” The second one is more complex. Here the gentleness of
Moses is the virtue to strive for, and the motivation for this is that the
heart of the receiver, which is as flint, may turn into a spring of water
(just as Moses, who was meek, turned the rock that was as flint into a
spring of water). Moses is made an exemplar in terms of gentleness, and
the rock becomes a metaphor for the heart of the receiver. A link is
established between gentleness/softness as a virtue and the rock/heart
becoming a spring. Such a link does not exist in the texts alluded to.

Besides the link to the gentleness shown by Moses and to the rock be-
coming a spring of water, a third set of Bible texts are echoed, namely
those that speak of the soul or the inside of a person becoming a spring
of water. The most obvious ones are John 4:14, 7:38 and Isa 58:11. Other
echoes which can contribute to the coherence of the saying, are those
speaking of “a heart of stone” being transformed (Ezek 11:19; 36:26). The
echoing of these texts, together with the allusions to Moses, create a web
of intertextual relations, which in this anonymous saying give great
poetic force to the exhortation to be meek.

These echoes on the transformation of the heart/the inside contribute
to the density of this intertextual web, and they are the link between a
referent in the narrative about Moses (the rock), and the referent of this
saying (the heart). This link makes the correspondences between the
transformation of the heart and the transformation of the rock more
natural than if the rock in the exodus narrative were taken as a symbol
for the heart without such an intertextual link.

The point of the saying can be stated: be humble and meek in order
not to be condemned, and to allow your hard inner being to be trans-
formed to life-giving springs. The functions of the biblical allusions in
relation to this point are twofold. They are part of the exhortations, and
they are used as reasons for the exhortations: in order (tva) not to be con-
demned, and in order that you may change your heart into a spring of
water. The ways to re-contextualize the biblical allusions are also
numerous: the tax-collector and Moses are used as exemplars of the
virtues treated in the imperative clauses, while the Pharisee is used as a
negative exemplar. There is a direct link created between the audience
and the narratives of the Bible by integrating the allusions in the im-
perative clauses themselves. This link is also achieved by warning the
audience from being condemned “together with” (ovykataxkolOng) the

207 X.20, X.52, Epiphanius 6, Epiphanius 15. This was one of the Bible verses which was
central to the development of the Jesus-prayer which became extremely wide-spread in the
monastic movements of the Eastern Church. Cf. Columba STEWART Cassian the Monk
(Oxford: Oxford University Press, 1998), 100-113.
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Pharisee. A more subtle technique is that of indirectly identifying the
hearts of the audience with the flint rock of the exodus narrative from
which water gushed. This identification creates intertextual links to a
host of other texts, some speaking of the transformation of the “heart of
stone”, others speaking of the inside of the person becoming a spring of
water. In the words of Richard Hays writing on Paul’s use of Scripture,
the saying produces “unexpected correspondences, correspondences that
suggest more than they assert.”?% In this particular case, readers may be
convinced of the appropriateness of Moses, his meekness and the
transformation of the rock being used as an image of how his own heart
can be transformed through meekness, and become “springs of water”.

Saying XV.69: An unbaked brick

intro Eirtev appa Opoujotoc:

A ITAivOoc wun PaAlopévn eic Ocpédov Eyyie motapov
0VX DTOpEVEL piav Nuépav,
ontn o6&
w¢ Aifog drapéver.

B Ovtwe

avOpwmog capkikov Gppovnua éxwv
Kal un mvpwOeic katd tov Iwond 1w Adyw tov Ocod 2
Avetar éni dpxny mpooeAOwv.
¢ IToAAot yap twv To100TwWY 0i TIELpATUOL £V 10w TV AvOpOTIWY ElTiv.
D KaAov 6é tiva ta idtar pétpar id60vTar
amodevyey T0 Papoc TS APXTC.
O1 6¢ éopator ) mioTeL
duetaxivnrol elov.
E Ilept avtov yap tov ayiov lwong éav 0éAn Tic AaAnoa,
Aéyer 6Tt
0K EmiyeLoc nv.
[looa énetpacOn
Kal v molq xawpa 6te 00K v [xvoc Beooefeiag;
AAN 6 Oeoc TV TaTépwy avTOV v PeT avTOD Kal é&elAeTo avTOV ATIO
naonc OAiYewc.
Katvov éotv peta tov natépwv adTov év 1) factAeia Twov ovpavay.
¥ Kai fueic toivov Emyvovtec ta éavtov pétpa dywviowueOa- poAc yap
oUtwc dvvnooueOa éxpuyey Ty kpioty Tov Ocov. 210

208 Richard HAYS, Echoes of Scripture in the Letters of Paul (New Haven: Yale University
Press, 1989), 24.

209 In section B, AP/G has ”through the fear (1@ ¢pOpw) of God” where AP/GS has
“through the word (1@ Adyw) of God”, although Migne indicates that other Mss of AP/G
have “word”.

210 = Orsisius 1.
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intro Abba Orsiesios said:
A An unbaked brick placed in a house foundation near a river
does not survive a single day,
but a baked one
remains like a stone.
B So
a person who has a carnal mind,
and who has not, like Joseph, been tested by fire through the word of God:
he falls apart when he comes in a position of power.2!!

¢ For there are many temptations/trials for such persons in the midst of
people.
b It is good for the one who realizes his own limits

to flee from the burden of power,
but those who are firm in their faith
are immovable.?2
£ As for the holy Joseph, if someone wants to speak of him,
he must say that
he was not of this world.
How much was he not tested/tempted,
and in a country where there was not at that time a trace of piety?
But his fathers” God was with him and rescued him from all his afflictions.?13
And now he is with his fathers in the kingdom of heaven.
¥ Let us therefore realize our limits and fight, for in this way we will just
barely be able to escape the judgement of God >4

Structure

The saying begins with a proverbial-like sentence (A) which is applied to
a more specific situation (B). A ground for the claim of A-B is given in C.
Part D relates parts A-C to two different categories of people. In part E,
the example of Joseph, mentioned in part B, is developed. The saying
concludes with an exhortation (F).

Biblical material

The first phrase with biblical connotations is not a clear allusion. A
“carnal” person can be an echo of Rom 8, but can also be part of a
common Christian vocabulary. The second allusion is more clear, since it
uses the name of Joseph. If we place the two texts next to each other the
similarity of wording is also obvious:

211 Cf. Ps 104:19, 21. Of course this text in turn alludes to the Joseph-novella in Genesis.
212 Cf. 1 Cor 15:58 (... £€dgailoL yiveoOe, adpetaxivnrot ...).

213 Acts 7:9b-10a. Note that this text is about Joseph also in the context of Acts.

214 Cf. Rom 2:3b.
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AP Ps 104:19,21
) muowbeic kata Tov Twond péxoL tov EABeLV TOV Adyov avTov,
TQAGY@ 100 €0l 0 AdyLov kuoiov émbowoev [Tword].
Avetan T &QX1V ... KATéOTNOEV AVTOV KUQLOV TOV OlKOL

avTov, KAl AQXOVTO TG
™G KTNOEWG AVTOD ...

The third instance of biblical material seems to be an echo, probably of 1
Cor 15:58, which both speaks of being “steadfast, immovable” and of
“always excelling in the work of the Lord, because you know that in the
Lord your labour is not in vain.”

The quotation from Acts is an exact quotation, the only difference
being an inserted “of his fathers”.

The final allusion is not very clear. Perhaps it is not an allusion at all,
but a clause formed using general Christian vocabulary.

Analysis

What connects the biblical allusions to the theme is the image of the
unburnt and the burnt brick by the river, formulated in a proverb-like
sentence of part A. In fact, this sentence would have made sense on its
own, possibly supplemented by a hint on what the reference of the
proverb should be taken as. That kind of saying, with or without the
supplement, is common in AP. If we ignore the biblical material, parts A
and B would in fact B seen as such a proverb-like saying:

An unbaked brick placed in a house foundation near a river does not survive a
single day, but a baked one remains like a stone. So [it is with] a person who has a
carnal mind, and who has not been tested by fire: ... he falls apart when he comes
in a position of power.

Orsiesios is teaching on the subject of power, a subject which is often
treated in early Christian ascetical literature. Often in those texts, monks
are warned of the perils of power.

We should note that the unbaked brick was not something abnormal
in Egypt, but the norm: the common form of brick was that made of mud
and straw that was hardened by drying it in the sun. It was in places that
would be in contact with water frequently, that one had to make use of
the much harder baked brick, which was more time-consuming and
laborious to produce, since it had to be burnt in fire2!> In that sense, a

215 “The use of baked brick was generally restricted to areas that would be in contact
with water frequently”, according to Peter LACOVARA, “Brick and Brick Architecture”,
OEAE 1:199.
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baked brick was a specialized brick which had undergone a special
treatment to survive in extreme circumstances.

In Orsiesios’ teaching, those people who have not been tested by fire
before they assume a powerful position, i.e.,, most people, are described
as unbaked bricks: they cannot survive the perils of power. But those
who have been tested are like baked bricks: they remain firm like stone
even in temptations that are connected with a position of power. This
image works very well without the biblical material.

The biblical material makes the saying more complex, perhaps also
more obscure. It is one of those instances that may fit Jean-Claude Guy’s
classifications of sayings, where he says that those that make use of
biblical material are “secondary”, less original sayings.?’® Although
Guy’s classification has been heavily criticized, it may be that this
particular saying is a good example of how a simple saying has been
expanded on using biblical material. But let us now try to understand the
logic of the saying as it stands.

The concepts that bring the otherwise unrelated allusions and
thoughts together are that of fire, baking and burning on one hand, and
that of power on the other hand. It may seem surprising at first, that
Joseph is brought in. However, if we examine the allusion a bit closer, we
see that it works fairly well. As an example of how a person is tried
through tribulation and is then capable of handling a position of power,
the Joseph novella is well suited. What makes the connection between
the parable-like sentence and the allusion even stronger is the word
mtvpovv, which in the passive voice basically means to be burnt by fire or
baked, but which could also take on the more technical meaning of gold
being proved or tested by fire?” This technical meaning is used
metaphorically in the LXX for a person being proved or tested. The
metaphor then becomes a common way of using the word in patristic
texts, besides the meaning of being inflamed with love, devotion etc.?'®

It is this concept which is used in Ps 104, to describe how Joseph was
“proved” (mvpovv) by the word of God, when he interpreted the dream
of the Pharaoh, an interpretation Joseph attributed to God (Ps 104:16). In
the context of the Genesis narrative, it is the interpretation of the dream
which shows the Pharaoh that Joseph is worthy of power, because he is
wise and has the spirit of God (Gen 41:38-40). Used in this manner, the

216 Jean-Claude GUY, “Remarque sur le texte des Apophthegmata Patrum”, Recherches
de science religieuse 43 (1955): 252-258.

217 For muow in the sense “burnt by fire, baked”, see LS], s.v. I; in the sense “proved or
tested by fire”, see LS], s.v. III.

218 For mudw in these senses see Lampe, s.v.
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allusion does not make any real sense in the mouth of Orsiesios. Rather,
taking the preceding verses of Ps 104 as the context, we may see the
experience of being “sold as a slave” and “humiliated with fetters
around his feet” until what he had said happened, as the “testing by
fire”, not what he actually said. This makes sense in the saying, and it is
a fairly sensible way of understanding Ps 104, if one disconnects it from
the narrative in Genesis.

The metaphor of preparing a brick by transforming it by physically
burning it, is connected to the idea of an actual person being transformed
by being tested in fire metaphorically speaking. This is achieved by using
Joseph as an exemplar. Joseph is suitable for this use for two reasons: the
verb mupovv is used to describe what he experienced, and the same
psalm describes how he suffered before he was appointed to a position
of power. In this way, a metaphor links the Bible to the present.

In the following biblical quotation, a further connection is made to
Joseph, his trials and the fact that he became powerful. In Acts, Stephen's
allusion to the Joseph novella continues where the quotation ends:

The patriarchs, jealous of Joseph, sold him to Egypt; but God was with him, and
rescued him from all his afflictions, and enabled him to win favour and to show
wisdom when he stood before Pharaoh, king of Egypt, who appointed him ruler
over Egypt and over all his household (Acts 7:9-10).

In the context of the saying, it seems that what immediately follows after
the quoted words is more relevant than the words that are actually
quoted. It ties in very well with the message of the saying: he experien-
ced trials first, and after that he was given wisdom and was appointed to
a position a power. This further strengthens the use of Joseph as an
exemplar.

Having analysed how the biblical allusion works, we can now return
to the fact that the saying would have worked well without the biblical
material. Why bring in this material when there is no need for it? By
looking at the effect it would have on a reader, we can try to answer the
question in two ways. Focusing on the saying itself, the biblical allusions
give authority to the teaching and provides the teaching with an example
which was well known to the readers. The use of an example
(mapdderyua)) was a very common feature in Greek rhetoric, used to
illustrate and give authority to pithy sayings such as the chreia (xoeiax)
and the gnome (yvaun). It is a way of saying to the readers: Look at the
example of Joseph. You all know how much he had to suffer before he
became a good ruler. He was truly burned in the fire of imprisonment
and humiliation before he was strong enough to handle power. And
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since the example is taken from the Bible, it gives authority to the
teaching .21

Focusing on the Bible text, we can say that this saying gives a specific
perspective to the psalm, probably often recited by most of the monks.
After having heard this saying, the monk would probably read the verse
about Joseph in a new way, a way which was very much related to the
teaching of this reading community.

The use of the biblical text provides an illustration and legitimization
to the saying, and also effects a new understanding of the biblical texts.
Once again, we see that the biblical narratives and words is often the
mode of thinking for the creators of these sayings.

Saying XVI.1: We want to hear it from you too

A TapéPalov mote adeApol 1w appa Avtwviv kat Aéyovo adTe:
Eimté nuv pnua nwg cwOwuev.
Aéyer avroic 0 yépwv:
Hxovoate tv I'padny kadwc duiv xeL.
O1 6¢ eimav-
Kai mapa ocov OéAopev dxovoat, matep.
B Eirte 0¢ avtoic 0 yépwv-
Aéyetto EvayyéAov:
«Eav 116 0é partion eic v de&iav oayova, oTpépov adTE kal TNy AAANY.»
¢ Aéyovow avt:
Ov dvvaueOa TovT0 TIOLNOAL.
Aéyeravroic 0 yépwv-
Ei 00 60vaoOc otpépar kal Ty &AAny, kav Ty piav dropeivate.
Aéyovow avtw:
000¢ TovTO dVVd Q.
Aéyer avroic 0 yépwv:
Ei tov70 00 dvvacOe mownoat, un dwte avl wv éAdfete.
O1 6¢ eimav-
Ovd¢ TovTO OVVApEOn.
D Aéyerovv 0 yépwv T padntn adtov:
Ioinoov toic ddeAdoic OAiyny &Onpav- doOevovot ydp.
Kai Aéyer
Ei tovt0 00 OVvacBe kakeivo o0 BéMete, Ti Duv motmow; Evxwv xpeia.220

219 Or, as Burton-Christie puts it more generally, and from his perspective of the desert
spirituality: “Looking toward the example of Joseph, Orsisius implied, could help the monk
to accept the testing fire as a necessary part of his growth.” Word in the Desert, 202.

20 = Antony 19.
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A Once, some brothers came to abba Antony and said to him:
“Say a word to us, about how we can be saved.”
The Elder said to them:
“You have heard Scripture, and that is sufficient for you.”2?!
But they said:
“We want to hear from you too, father.”
B The Elder said to them:
“The Gospel says:
"If anyone strikes you on the right cheek, turn the other also.” ” 222
¢ They said to him:
“We cannot do that.”
The Elder said to them:
“If you cannot turn the other also, you can at least put up with one.”
They said to him:
“We cannot do that either.”
The Elder said to them:
“If you cannot to do that, do not give back for what you have suffered.”
They said:
“We cannot do that either.”
D Then the Elder said to his disciple:
“Make a little gruel for these brothers. Because they are not well.”
And he said [to the brothers]:
“If you cannot do this, and you do not want to do that, what shall I do for
you? Prayers are needed.” 22

Structure

The questions and the answers are composed in pairs around the biblical
quotation (B). Before the quotation the initiative is with the brothers, in
their plea to abba Antony (A). After the quotation the initiative is with
the Elder, in his challenge to the brothers (C). So the quotation is the
turning-point and the centre of the text. The dialogue before the quota-
tion leads up to the Bible text. The dialogue that follows is about the
application of that text. The triad in part C is then followed by an almost
despondent ending (D): this case is almost hopeless.

Biblical material

The quotation from Matthew is a verbatim one, except for the begin-
ning.??* The meaning is not altered.

At the beginning of the saying there may be a vague echo of Luke
16:29, where Abraham when asked by the rich man who to send Lazaros

21 Cf. Luke 16:29.

222 Matt 5:39.

223 Cf. Mark 9:29: o070 10 Y€Vv0og v 00devi dvvatal é£eADely el ur) év meooevxT).
24 Matthew has 6otic oe pamiCet/oamioet, and AP has é&v tig o¢ pamtion).
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to warn his brothers, answers: “They have Moses and the prophets; they
should listen to them.”

At the end of the saying there seems to be an echo of Mark 9:29,
where the disciples have asked Jesus why they “were not able”
(ndvvNOnuev) to drive out a dumb and deaf spirit and he answers them:
“This kind can come out only through prayer (¢v tpooevyn).”

Possibly, there is also an echo of Matt 19:16-26, where it is Jesus who
answers the question on how to be saved, using scriptural quotations,
ending up with the statement that for God everything is possible.

Analysis

The Elder’s initial statement consists of the quotation of a Bible text. It is
both the answer to the brothers’ question and the starting point for a
discussion on how the text can be applied in the brothers’ life.

First abba Antony says that all they need is to hear Scripture. When
they say that they want to hear from him, he chooses an ethical teaching
from the Gospel of Matthew. Now the initiative in the dialogue becomes
that of the Elder. The brothers become the responding part. The words of
the abba aim at modifying the biblical text in such a way that the brothers
can apply it in their lives. Making the text come to expression in their
lives is given a higher priority than the literal meaning of the text. The
ending (D), however, suggests that there is a limit to how much the com-
mand can be accommodated. As a conclusion to the triad on not being
able to follow the command, the abba says that the brothers are not well,
suggesting that because they place themselves below this minimum
level, he considers them to be spiritually ailing (since doOevetv is often
used in this way in AP). In the very last line abba Antony may even be
suggesting that they are possessed by evil spirits, an echo of Jesus” words
to his disciples that some spirits that can only be driven out by prayer.

Many sayings are so brief that they are open to several interpre-
tations. So is this one. Another way of understanding the point of the
saying would be that trying to follow the Bible is not enough. Even if the
application is kept to a minimum, it results in failure. What is needed is
prayer, which can result in transformation. It is only for God that every-
thing is possible. That is how the brothers can be “saved”. Although this
second interpretation is possible, I find it less convincing, since it is those
specific brothers, not mankind, that are said to be “not well”.

The function of the Matthean quotation is that of being an answer to
the brothers” plea as well as the starting-point of the exhortation of abba
Antony. We can see that, in order to contextualize the Matthean com-
mand, it is modified in a very free manner. The last words of the saying,
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when treated as an echo from Mark, it is a way of dressing Antony’s
response in the words of Jesus. This is then a novel contextualization,
where the scene from Mark, featuring the disciples and Jesus, is mirrored
in the scene of the brothers and Antony. The actors are replaced: Antony
is rendered with some of the authority of Jesus, and the brothers are
related first to the disciples and then to the person possessed by an evil
spirit. The message hidden in this echo would then be that Antony’s
teaching is related to Jesus’, and that a brother who cannot follow the
command of Jesus, even when it is accommodated to a bare minimum, is
to be considered spiritually unwell, and even possessed by an evil spirit.

Saying XVIIL.31: Acquire the foremost, love

intro Einte yépwv

A KtnowpeOa 10 kepdAatov tov dyabwv tnv dydanny.

B Ovdév ot vnoTela, 000EV 0TIV &y pvTvia 0DOE TIAC TIOVOS ATIOVOTIC
dyannc

¢ yéypantaryap:

«O O¢oc ayann éotiv.»

intro An Elder said:

A “Let us acquire the foremost of all good things, love:

B fasting is nothing, vigilance is nothing, nor all kinds of suffering,
without love.??5

¢ For it is written:

‘God is love.” 226

Structure

The first clause of the Elder’s teaching (A) is the claim and exhortation of
this saying: the foremost of all good things is love, so let us acquire this.
The next clause (B) exemplifies this claim and exhortation by comparing
love to other ascetic virtues. The final sentence (C) gives the ground for
the claim and exhortation, by means of a biblical quotation.

Biblical material

The saying clearly echoes 1 Cor 13:1-3 and 12:31 along with 13:13. The
quotation from 1 John 4:16 is a verbatim one, which is introduced by a
quotation formula.

225 Cf. 1 Cor 12:31-13:3,13:13.
226 1 John 4:16.
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Analysis

The saying is patterned on the passage on the way of love in 1 Cor. Here
the exhortation But strive for the greater gifts. And I will show you a still
more excellent way has become Let us acquire the foremost of all good things;
the pattern of 13:1-3, If I ... but do not have love, I am nothing has become
fasting is nothing, vigilance is nothing, nor all kinds of suffering, without love.
Ascetic ideals has been placed in the praise to love, thus contextualizing
the message of the primacy of love. Fasting and vigilance are obviously
ascetical practices. The third example is in fact a short-hand reference to
all kinds of ascetical practices, since this word, mévog, and its synonym,
k010G, were used as technical terms for all ascetical practices. Changing
the concrete acts to ascetic virtues contextualizes the Bible text and
makes its reference very clearly the life of the ascetic.

The second biblical text, in C, is used as a ground for the message of
the saying and its biblical Vorlage. Here, the message of love’s primacy in
A-B, unlike in the original context, is given a biblical grounding: love has
its primacy because God is love. This “because”, or rather, “for it is
written”, is not a self-evident piece of logic. There is some implicit
reasoning going on here. Possibly, it could reflect ideals such as “You
shall be holy, for I am holy” (1 Pet 1:16, Lev 11:44-45), and “Be merciful,
just as your Father is merciful” (Luke 6:36), but it could also be a more
philosophical one: The foremost of all good things must be God, and so if
God is love, the thing to be acquired must be love.

Saying XVIIIL.22: As a deer longs for springs

intro Einev appa Howunv-

A I'éypantar
«Ov Tpomov érumoOel 1) EAadoc Eml Tac mNyac Twv VOATWY,
obtwc érumoOel 1) Yoy pov mpoc oé, 6 Ococ.»

B Emeidn ai Edador v 11 épnuw moAdd katamivovory épretd,
Kol (¢ KATAKALEL AVTAC O 10G,
c eic opoc émBvpovaty EAOeLv kal it Dot
b Tivovot O Kal Katapvxovvtal Ao TV iwV TV EPTET@Y:
B 00Twc Kal ol povayol &v 1 épnuw kabeCouevor
Kalovtat D0 ToV (0D TV TTOVIPpWV dALUOVWY
< Kal érunoBovot T0 oappatov kal TV kKvpLakny EAOety
ETTL TAG TINYAC TV DOATWY,
TOVTEOTLY
b’ &ML T0 o kel aipe Tov Kvpiov fuav Inoov Xptotov

va kaBapLoBwoty aTo TKPOTNTOS TOV TTOVNPOD. 227

227 = Poimen 30.
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intro Abba Poimen said:

A “It is written
'As a deer longs for springs of water,
so my soul longs for you, O God.

B Since the deer in the desert swallow many reptiles,
and as the poison burns them,
¢ they long to go to the mountain and to waters.
D They drink and are cooled from the poison of the reptiles.
B It is the same for the monks who sit in the desert:
they are burnt by the poison of the evil demons
< and long to go on Saturday and Sunday

to the springs of water,
that is to say,
D’ to the body and blood of our Lord, Jesus Christ,
to be cleansed from all the bitterness of the evil (one).”

Structure

The saying begins with a biblical quotation which is then commented on.
The comment is made up of two distinct parts. On a formal level, the
first part begins with émewdn, the second one with obtwe kal. On the
level of content, the first part comments on the image part of the
comparison: deer and their longing for physical water. The second part is
a comment on what is taken to be the referent of the analogy: the soul of
the monk who longs for God. The two parts are composed in a parallel
way: in B and B’ a reason for the thirst is described; in C and C’ the
longing for water is described; in D and D’ the cleansing capacity of the
water is described.

Biblical material

The quotation is a verbatim rendering of Ps 41:2, introduced by a phrase
of quotation.

Analysis

The whole saying is composed as an analogy, where each part in the
image corresponds to the subject-matter. Deer in the desert (at éAadot év
) éoMHw) are compared to monks in the desert (ot povayol év T
€0MNuw); the deer being burnt by the poison of the reptiles is compared to
the monks being burnt by the poison of the evil demons; the deer long-
ing for the mountain and water is compared to the monks longing for the
Eucharist, metaphorically depicted as springs of water; water as a
remedy in terms of cooling the poison of the reptiles is compared to the
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Eucharist as a remedy in terms of cleaning from the bitterness of the evil
(one).228

The analogy from the psalm is used as a starting-point for an
extended analogy, in much the same way as a metaphor can be extended
to become an allegory. Underlying this extended analogy is an unstated
contextualization of both the image “deer” and of the subject matter “my
soul longs for you”: the “deer” are specified as deer living in the desert;
the soul is no longer the soul of the psalmist but that of a monk in the
desert, and the longing is not directed to God in an abstract way, or to
the “the house of God” but more specifically to the Eucharist. Placing the
deer in the desert follows fairly easily from the psalm, since one must
imagine a waterless landscape if the deer are to long for water. Speci-
fying the deer as deer in the desert facilitates the reference to a monk in
the desert. Once that correspondence is established, the analogy can
easily be extended.

Through this saying, Psalms 41-42 becomes an image of a monk who
has been “afflicted” and who is longing for the synaxis in “the house of
God”, at “the altar of God” to drink of the springs of water of the
Eucharist which can cure from the poison of the “enemy”.

228 According to Burton-Christie, Word in the Desert, 211 n65, the source of this “animal
legend” is probably the Physiologus. His reference for this is, “L’abbé Poemen”, 13, where
Lemaire writes: “Le Physiologus, [...], semble étre a l'origine de toutes les légendes
animales et des interprétations théologiques qu’en donne la tradition patristique: il du
avoir une bonne diffusion en Egypte et plus au sud, puisque la version éthiopienne semble
étre la plus proche de I'original.”

In fact, this analogy is not taken from the Physiologus, since the Physiologus has an
utterly christological interpretation: the deer represents Christ, and there is not a multitude
of “reptiles” but only a single snake. The Physiologus makes the comparison that just like a
snake is forced out of crevasses when a deer empties his stomach of water he has drunk
from the spring, and is killed by the deer, so Christ empties water and blood over the devil.
(Physiologus 30, pp. 97-101 in the edition of Sbordone, pp. 100-101 in the edition of
Offermanns). The commentary by Burton-Christie in Word in the Desert, 201, that this is an
“explicitly christological reading of the Psalm”, fits the text of the Physiologus much better
than it fits the saying of abba Poimen.
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Saying XVIII.28: Wise as serpents

Eirtev 1) ayia ZvykAntkny
A TFevoueOa «ppovipior wc ol OpeLc kal dképaior wc al TePLOTEPRL»
B TTAVoODPYoV KATA TNG TIAyid0C aVTOV KIVOUVTEG AOYIOLOV.
¢ To pevyap yiveoOar woel 6deLc eipntat Tpoc
T0 un AavOavew Nuac Tac 0puac kai Téxvac tov dtaforov:
D TO yap OLoLov €K TOD OUOLOV TAXIOTNY TIOLEITAL TV OLAYVWOLY.
E To 6¢ dképatov TNC MEPLOTEPAG OEIKVVOL

70 kKaBapov 11¢ mpadews. 22

Holy Syncletica said:
A “Let us become wise as serpents and innocent as doves,?*
B mobilizing a cunning thought against his snare.
¢ For to become like a serpent is to say
that the assaults and the skills of the devil do not escape our notice:
b like quickly discerns like.
E The innocence of the dove represents

purity of action.”

Structure

The monologue consists of two biblical similes (A), followed by an initail
explanation of the first simile (B), and then two parallell explanations of
the two similes (C-D and E). The first explanation begins with a
participial phrase (B), probably indicating the means by which one
achieves the first exhortation. This is spelled out in a line of argument
where the image of the serpent is related to the devil (C) and the reason
for becoming “as wise as the serpent/devil” is grounded in a proverb-
like sentence (D). The saying ends with an explanation of the second
simile (E).

Biblical material

The quotation from Matt 10:16 is not introduced by a quotation phrase,
but is almost verbatim (except for the verb which is in the first instead of
the second person plural), and characteristic enough to be recognized as
a quotation.

Analysis

This is an interpretation of a logion by Jesus where he makes a simile. In
that sense the logion is in itself figural already in its original setting,
although it cannot be said to be symbolic, as it is in the new setting. In

229 = Syncletica 18 (where part B is missing).
230 Matt 10:16
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the original context of Matthew, it is said with reference to the attitude
the disciples should have when they are sent out to people.

The background of the simile is probably Gen 3:1 where it is said that
the serpent was wiser than any other wild animal.?*' But the saying
specifies in what way one should be as wise as a serpent and in what
way one should be as innocent as a dove. The serpent in this context
becomes not only a simile about how wise man ought to be. Probably
inspired by the story of the serpent in Gen 3 the serpent also becomes a
symbol for the devil, which could be formulated: When you are wise as
serpents you can see through the devil who is also (like) a serpent. Thus,
the object for the "wise” attitude and caution of the disciples is no longer
men, but the ”assaults and skills of the devil”.

To be innocent as doves is taken to refer to the spirit in which one
acts. Using other words, we may call this part of the saying an
exhortation to avoid mixed motives.

Summing up, it is clear that the subject of the saying is the attitude
one should have towards the devil and the attitude one should have in
one’s acts. The Bible text functions as a starting point for an explanation
where that subject is developed.

In the explanation of the biblical text, a contextualization takes place
by spelling out the image-parts of the two similes. The first one is treated
not only as an image-part of a simile, but also as a symbol. By doing so,
the reference of the simile is not really changed, but widened: it is not
only about our attitude towards the evils of men, but towards all evil
that emanates from the devil. This makes the quotation relevant for more
areas in the life of the audience.

The second simile is taken to refer to the attitude one should have in
one’s acts, which is a way of making the biblical command more specific.
A popular word from the ascetic corpus is used: purity.??

231 Matthew and the apophthegma use the same word as LXX: podvipoc.
232 Many sayings speak of a pure heart, a pure mind or a pure conscience. AP/GS 1.14.5
speaks of purity in acts, £€oya kaOad.
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Saying XVIIL.33: Like a palm tree

intro Einte yépwv-
A I'éypantar
«Aixatoc ¢ ¢oivié avOnoer.»
B Xnuaiver ¢ 6 Adyog
70 &k TV dyabwv palewv vYPnAov kai 6pOoV kal yAvio.
a1 "Eoti 6¢ kai pic ToO (oivikoc 1 kapoia,
@ Kal avTr) Aevkn
© noav Exovon TNV Epyaciav avToD.
Dintr To 6& 6uotov émi ToD dtkaiov E0TLv eVpeLv.
D1 Mia yap avtod xal admAn 1 kapdia mpoc Tov Ocov povov opwoa.
b2 E0TL O& Kal AevKn, TOV €k TNGC TOTEWS GWTLOUOV EXovoa,
D3 Kal maoa 6¢ 1) Eépyacia Tov dtkalov v T1) kapdia avToD E0TLY,
E 70 0¢€ 0EV TV aKOAOTIWY 1 TTPOG TOV OLAPOAOV é0TIv avTioTaotg. 233
intro An Elder said:
A “It is written:
"The righteous shall flourish like a palm tree.’?3*
B This saying signifies
the height, rightness and sweetness that comes from good works.
c And furthermore, the palm tree has a single heart,
@ one that is white
@ and which contains all of its production.
Dintr The same can be found in the righteous person,
D1 for his heart is single and sincere, looking towards God alone;
D2 it is white, having the light which comes from faith;
D3 all the good work of the righteous person is in his heart.
E The sharpness of the thorns is the protection against the devil.”

Structure

The Bible text is introduced at the very beginning of the saying, using a
quotation formula. This is followed by a general indication of how the
referent of the text is understood: the palm-tree as an image of righteous
person as pointing to good works and to the nature of those.

Then in C1-C3, the image is developed, focusing on the heart of
palm. Those details are then connected to the referent in D, by relating
each detail of the image to the referent, in the same order as in C. Finally,
a new detail of the referent is introduced, this time without explicitly
stating what is image and what is referent, but blending the two.

Biblical material

The quotation from Ps 91:13 is identical to the source. There are some
further echoes of the psalm in this saying. The expression “You, Lord,

25~ N 362
234 Pg 91:13.
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are most high (0{iotoc)” occurs in v. 9 of the psalm, and v. 11 has “my
horn shall be exalted (O{wOnoetar) like the horn of a unicorn” which is
echoed in part B of the saying which relates the image to the “height”
(bynAov) of good works. The notion of “height” also echoes the con-
tinuation of the cited verse 13: ..”he will increase like a cedar in
Lebanon,” since the cedars of Lebanon are described as “high” in other
passages, e.g. Ps 36:35, Is 2:13.

Analysis

In this saying, the subject is the nature of the acts and the heart of “the
righteous”, and this is discussed using an analogy. The analogy already
present in the psalm—the image of a palm tree flourishing—is made
even more concrete by focusing on how the heart of palm flourishes.2%

2% | have found no uses of the term 1) kapdiot oD doivucog besides this instance, and in
a sermon by Ephraem Graecus (see below). The only reasonable way to understand the
term here, is as the “heart of palm”, in antiquity normally called éyképadoc doivucog,
which is mentioned briefly by Maria José Garcia Soler in El arte de comer en la Antigua Grecia
(Madrid 2001). The heart of palm is the bud situated at the top of the tree. Most species of
palm trees have only one heart of palm. It is the heart of palm which produces the palm
fronds. They are white and surrounded by budding leaves. It is likely that the term ”the
thorns” (ot ok6AoTteg) in part E refers to those budding leaves.

Galen mentions &yxéparoc oivikogc when speaking of food that tastes sweet (De
simplicium medicamentorum temperamentis ac facultatibus 4.15, Kihn XI:672.10), and
Xenophon describes the surprise of the soldiers at the peculiar taste, when they ate it for
the first time (Anabasis 2.3.16). The image of the palm of heart is used in a way which
resembles this saying, when Ephraem Graecus comments on the same verse in Sermones
paraenetici ad monachos Aegypti, at the beginning of oration 36, On purity, 169.11-170.2 (ed.
Phrantzolas): Iageikale v ayvelav, dyarmnte adeAdé, 1@ Potvikt. O yao potvi& v
HEV KDLV Aevkny €xel, TEQLE O& OKOAOTIWV YEHEL TOUC TEQUKUKAODVTASC TAC
Agvkadag avtov. X1 o0V MEOS TAVTAS avOQWmove Kektnodat ayammy &k kabaoag
kapdiac. (ET: “Compare purity, dear brother, to a palm tree. For the palm tree has a white
heart, and bears thorns around, those that surround its white [shoots]. So, it is necessary to
obtain love for all humans, love that comes from a pure heart [1 Tim 1:5].”).

And there is a sermon for Palm Sunday ascribed to Epiphanius, Homilia in festo
palmarum where the same verse is commented on, when explaining the palm leaves of the
palm Sunday procession: Ti T@v dpowvikwv ta Paia; ai kabagal T@v dikaiwv kaEdiat, ai
ws potvikeg avBovoal, kat we at kédeot ToL Atpavov mAnBuvoueval, at TepuTevpévat
&v 1 oikw Kvplov, kat ¢éEavBovoat, at dvw 600ws oS ToV AANON dotvika PAémovoat,
TAVTWS dNAODOAL Kol TV VIKIV TOD TURAVVOL KAl TOD ddov, avTol EAevOepwbévTeg g
ékelvawv Tueavvidog ) Tov XELotoL vikntov duvvauel. (PG 43:505a). ET: What are the
palm leaves? The hearts of the righteous, those that flourish like palm trees, and increase like
the cedars of Lebanon, those that have been planted in the house of the Lord, and burst forth, and see
straight upwards to the true palm tree, that are altogether pointing at both the victory over
the tyrant and over Hades, they have been liberated from this tyrant through the power of
Christ who has won.
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To understand this, one must realize what connotations the verb for
‘flourish’ (&vOéw) has. The basic meaning of &v0Oog is anything which
rises to the surface, thus including not only flowers but also froth on the
sea, scum on wine and thus metaphorically the “height’ of something.
The verb can denote not only the surfacing of flowers, but also the
surfacing of the beard of a youth.?” So it is fitting that when focusing on
the palm of heart, the verb ‘flourish’ is connected to the emerging leaves.
The corresponding reality in the referent are the good works that
emanate from the heart of the righteous.

Superficially, it may seem like this saying is an interpretation of the
biblical text, since the starting point is a verse from a psalm. But a saying
like this does not have just an informative function, if it has one at all;
there is an exhortative intent. The way the analogy is expanded on is
what creates this subtle exhortation. The “single and sincere (uio kati
amAn)” heart of the righteous person is compared to the “single (uic)
heart” of the palm tree; the heart of the righteous which is “white”
because of the light of faith is compared to the whiteness of the heart of
the palm; and the good works of the righteous person which are born
from the heart are compared to the palm of heart from which all the
leaves and then fruits emanate. Finally the image and referent are
merged in a sentence which could be paraphrased: the sharpness of what
emanates from the heart of the righteous (i.e., the good works) is a
protection against the devil’s attacks, just like the sharpness of what
emanates from the heart of the palm (i.e., the beginnings of the leaves) is
a protection against those that would want to devour it.

That last sentence of the saying sticks out from the three balanced
pairs of clauses in C1-3 and D1-3. The detail has not been integrated in
the saying. If it is supposed to be a climax following the three parallel
pairs, it does not work very well. Maybe it is due to an early reader of
the text being drawn into the imagery and then adding a new detail.

In this saying the Elder first points out good works as a referent of the
text, and then expands on the image to say more things about this subject
matter. What is already an image in the Bible is still treated as an image,
having approximately the same referent. The novelty of the saying lies in
the expansion of the image and the “surplus of meaning” which is
extracted from the Bible text as a result. There is a desire to work on the

Finally, AP/G John the Short 10 (PG 65:208a) makes a comparison between an abundant
rain on palm trees which makes their buds (Aeviac) grow, and the Holy Spirit descending
into human hearts which makes their buds grow in the fear of God.

27 LS] s.vv. avOéw, avBog. Cf. also W. Bedell STANFORD, Greek Metaphor — Studies in
Theory and Practice (Oxford: Basil Blackwell, 1936), 111-117.
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details of this analogy, whether that is due to a sheer imaginative joy, or
to aesthetical ideals.

Saying XVIII.34: The Shunammite woman

into Eimte yépawv-

A H Zovuavitne tov EAtooaiov é0éEato mapd TO un Exewy oxEoLy UETE TIVOG
TV AvOpadmwy.
B Aéyovat

Y Zovpavitnv mpoocwmnov Exew Tne Puxne,
t0v 6¢ EAtooaiov péowmov tov Ayiov [lvevuatoc.
¢ Ev 1 av ovv dpa ddiotatar ) puxn TG PLWTIKNG CUYXVOEWS KAl TAPAXTC
napapaAder avtn 10 [Tvevpa 100 Ocov,
Kal T0TE OvvnoeTal Texely Dnidpxovoa otelpa [Guy: xnpal. 2

into An Elder said:

A “The Shunammite woman received Elisha because she did not have an
attachment to any person.?®
B It is said that

the Shunammite woman has the role of the soul
and Elisha has the role of the Holy Spirit.
C So, at the moment when the soul withdraws from the confusion and
trouble of the matters of this life,the Spirit of God comes to meet it,
and then it will be able to produce although it is sterile.”

Structure

The saying begins with a short paraphrase of a biblical passage. Part B
indicates which realities the biblical figures represent, i.e., what “m0-
owna” they have. In part C, this figural reading is spelled out, as the
teaching of the ascetic is clothed in the language and the story of that
biblical narrative.

Biblical material

Many of the details of the Shunammite woman cannot be found in 2 Kgs
4:8-37, where she is said to have a husband, and she does not want to
move, because, as she says, “I dwell in the midst of my people.” This

28 = N 363, Chaine 200. The parallel in Cronius 1 has major differences. There is an-
other version of the saying, with even greater differences: Poimen 205 (supp.Guy #18).
The parallel in AP/G, the version in the anonymous collection and its Coptic (S) trans-
lation and several MSS of AP/GS and its Latin translation, all have “sterile” (oTteloa / a6pHN
/ sterilis), not “widow” (xrjoa). Although Guy has chosen x1joa in his critical text, I have
taken oteipa to be the better text for reasons stated in the analysis, the main one being that
it is the rendering of the best Ms, Parisinus gr. 2474, not referred to by Guy in his edition.
292 Kgs 4:1-7, 8-37.
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does not fit well with what the saying says, that she did not have an
attachment to any person and that she was a widow. Those details of the
saying fit better with the immediately preceding story in 2 Kgs 4:1-7,
about Elisha and the widow’s oil.

Analysis

The saying has the theme of non-attachment and of meeting in both the
main parts, A and C. In the first part the woman is said to have been able
to receive the prophet because she did not have an attachment to anyone.
In the last part, the soul is said to be able to receive the Holy Spirit when
it is not concerned with the matters of this life. The saying is also about a
paradoxical fertility, where this woman is used as an image to show that
it is possible to bear fruit although one is sterile, or a widow.

This variation in the manuscripts deserves a comment. As pointed
out in the textual remarks, the version using “sterile” is more wide-
spread than “widow”. The Shunammite woman was not a widow, but
she was sterile. This would make “sterile” more logical. On the other
hand, the Shunammite woman is not described in the Bible as being
without attachment. On the contrary, she has a husband and is attached
to her own people. This description of non-attachment fits better the
widow in the preceding story. But there is another problem there: it is
she who is received by the prophet there, not the prophet who is
received by her.

It seems that there must have been a confusion at some stage. What
can be identified with the story of the widow’s oil (besides the variant
reading of “widow”) is non-attachment. What can be identified with the
Bible story about the other woman (besides the variant reading “sterile”)
is the description “Shunammite”, the fact that she receives the prophet,
and the fact that she bears a child.

In the version of AP/G, it could very well be the story of the Shun-
ammite woman which is alluded to, without any confusion with the
other story. There, it is not said that she did not have any “attachment”
to anyone else, but that the prophet found that she was not occupied
with anything else when he came.2% That seems to be congruent with the
Bible story.

If we sum up the arguments, the only detail pointing to the story of
the widow’s oil is that she did not have an “attachment” to anyone. This
could, however, refer to the fact that the Shunammite woman’s husband
was old, in fact so old that she had given up her hopes of a child. This

240 ¢v 1 €AB¢ely Tov EAlooaiov ... e00ev abTNV U1 EXOVOAV TTOAYHO LETA TIVOG.
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could possibly have been interpreted in the sense that they no longer had
sexual intercourse.

Probably Guy has chosen “widow” (xrjoa) for his critical text, be-
cause it is attested in what is for him the most important MS for AP/GS
(Athos Protaton 86), and possibly because it is a lectio difficilior. How-
ever, “sterile” (oteiga) is attested in several good manuscripts, and in
the other collections. The most likely development seems to be from the
version we now have in AP/G, shortened in the versions of AP/N and
AP/GS.241 in such a way that a reader not sufficiently well versed in the
Bible might think it was the story about the widow which was para-
phrased. A scribe making that assumption, without realizing that the
widow of 4:1-7 was not a Shunammite, could have been tempted to “cor-
rect” the word “sterile” to “widow”.

Another possibility would be that the mistake was made already at
the very earliest stages of the collection, and that this mistake was
corrected, except in those MSS that have kept “widow”. Although this
possibility cannot be ruled out entirely, the manuscript tradition does
not speak in favour of it. In what is included in the apparatus of Guy,
three out of four Mss belonging to the older stages (b' and b?) support the
reading “sterile” and all the MSS belonging to the later stages b® and ¢
have “widow”. What is of even greater weight is that both the Latin
translation of the systematic collection, and the MS that best represents
the oldest stage, stage a, of the AP/GS have “sterile” 242

Let us assume that the story being paraphrased is that of the
Shunnamite woman. The scene is transformed once she takes on the role
of the soul, and Elisha that of the Holy Spirit. The soul offers hospitality
to the Spirit, and the Spirit accepts the hospitality, because the soul is not
“attached” to anyone else. The Spirit makes the soul “conceive”,
although it has been “sterile” until then.

The way contextualization takes place here is that the referent of the
Shunammite woman and the prophet Elisha is pointed out, some details
in the story are focussed on, and in that way an allegorized
understanding of this story is developed. The paraenetic reading is

241 For a detailed discussion on such a development, and on its continuation to the
variant attested in Poimen 205 (supp.Guy #18), see ].-C. Guy, “Note sur 1’évolution du
genre apophtegmatique”, Revue d’Ascétique et de Mystique 32 (1956): 63—-68.

242 The spelling in Parisinus gr. 2474, f. 120v, is in fact otrjoa, which may have facile-
tated the variant xrjoa.. That this MS represents the oldest stage (a) is stated already by Guy
in his Recherches, 188-190, although it is not utilized in his edition of AP/GS. This has also
been pointed out by Chiara Farraggiana in “Nota sul rapporto I'Ambr. L 120 Sup. e la pit
antica tradizione dei detti dei padri del deserto”, Rivista di studi bizantini e neoellenici NS 39
(2002): 55-57. 1 am grateful to Britt Dahlman for her references and for checking this Ms.
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developed figurally. It is a reading which is based on the fact that the
soul is a feminine noun, so the woman in the story can represent it; and a
prophet is always associated with the spirit,>** which makes also the
second representation natural.

After the analyses of these sayings, it is time to systematize and draw
some conclusions. That is the subject of the following chapter.

243 Note especially 2 Kgs 9, about Elisha receiving a double heritage of the spirit; and
Luke 5:18, where Jesus says that “the spirit of the Lord” is over him, just before making a
comparison between himself and Elisha as prophets. I have both these references from
Lemaire, “L’abbé Poemen”, 76.



Chapter Four

Different Ways of Using Scripture in
Apophthegmata Patrum

Introduction

As shown in the preceding chapter, we cannot speak of a particular
method of using Scripture in Apophthegmata Patrum. There are a vast
number of ways in which Scripture is used and interpreted. Of course,
that is precisely what one would expect from a corpus which depicts a
great number of individuals who often lived very independently of one
another, and from a corpus consisting of material gathered from dif-
ferent written and oral sources which have not been harmonized.
Against that background, it is important to resist the temptation to try
to impose on the material a method of how Scripture was treated. What
we can do in this material, however, is to make a description of the
different ways in which Scripture was treated.! Through such an ana-
lysis, we may discover similarities in how Scripture is used to illustrate
or prove a point in different instances, without imposing on the whole
corpus an imagined normative system of how the Bible ought to be used.

! Lemaire’s attempt to systematize the use of Scripture in the sayings attributed to abba
Poimen, is dependent on the fact that they are all attributed to one person, and
presupposes that those sayings and the biblical usage contained in them all go back to abba
Poimen himself and are therefore coherent. Burton-Christie’s description of the relationship
between the use of Scripture in AP and the spirituality of the desert fathers is equally
dependant on the historical reliability of AP.
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Looking back on the analyses made in the previous chapter, it is
evident that there are some quite complex uses of Scripture, showing
that the use and interpretation of Scripture was not always as
unsophisticated as has sometimes been suggested. That is not to say that
simple direct uses of Scripture are missing—both simple and complex
ones are there. This chapter will span all types, all the 155 that clearly
make use of biblical texts will be the object of analysis, and the focus will
once more be the question: How is the Bible contextualized?

But first let us make some more general observations concerning
which Bible texts are used in AP.

Bible passages in AP
Among the indisputable uses of Bible passages in AP, a great proportion
come from the Psalms and from the Gospel of Matthew. In fact, of the
226 instances where the Bible is used in a clear way (spread over 155
sayings as stated in chapter two), 43 make use of the Psalms and 48 the
Gospel of Matthew,? although as many as 38 books of the Bible are
represented. (There are also three instances of using an agraphon or
unidentified scriptural material.)® In other words, as much as two fifths
of the quotations, paraphrases and allusions are taken from just two
books in the Bible. This is only a strong affirmation of what could have
been expected, since in this tradition the Book of Psalms was used as a
prayer-book, and the Gospel of Matthew was considered to be the most
original and important gospel in the early church. It may be added that
in many ways it is the gospel most fitting for a Christian ascetic tradition,
since it contains some of the sayings of Jesus most congruent with such a
movement. The importance of these two books as individual books, is
enhanced also by the stories where someone owns, memorizes or recites
a Gospel or the Book of Psalms.*

The proportion between LXX and NT material is fairly even: 116 clear
uses of LXX and 110 of NT.

2 This includes some instances where there is one or more parallels in other gospels.

3 See note 66 in chapter two.

4 VL6 (a brother who owned only a gospel, sold it); XV.116 (carried a gospel with him);
XV.117 (carried a gospel with him, sold it); XVIIL13 (recite the gospel by heart, and the rest
of Scripture); IV.70 (completed the whole psalter); V.53 (meditating on the psalms); VIL.34
(recite a small number of psalms); X.110 (recite the twelve psalms); X.150 (recite the twelve
psalms); XIV.30 (sung many psalms); XVIL.34 (beginning with the psalter...completed the
psalms); XX.3 (sung five psalms). Several sayings also speak of “psalmody” (1.35, V.22,
X.25,X.102, XI1.35, X1.49, XIL6, XVIIL48, XVIII.49).



CHAPTER FOUR 133

The books used in five or more instances are Genesis (16 instances),
Exodus (6), Psalms (43), Proverbs (6), Job (5), Isaiah (9), Matthew (48),
Luke (10), John (7), First Corinthians (13), and Second Corinthians (5).

Some specific parts of individual books are quoted more often than
others. From Matthew, the most quoted part is Matt 5-7, i.e., the Sermon
on the Mount (about half of the instances); in John, it is chapter 14-15,
i.e., the beginning of the farewell-speech of Jesus, (almost half of the
instances), in 1 Thessalonians, all the instances are taken from chapter 5,
which is full of exhortations.

The pattern which can be discerned is that the parts of the Bible often

quoted and alluded to tend to contain many exhortations. This is not
surprising, considering the exhortative nature of AP.
Among those 226 instances where the Bible is used in a clear way, some
Bible passages are represented more than once. Nineteen passages are
represented twice®, and only five are represented three times, namely the
following;:

Gen 3 The Fall

Ps 72:22 “I was like a beast before you.”

Matt 7:1 “Do not judge, so that you may not be judged.”

Matt 19:21 “If you wish to be perfect, go, sell your possessions, and give the
money to the poor, and you will have treasure in heaven.”

Matt 25:31-46 the judgment of the nations

Again we see that there is a great proportion of exhortations in the
NT material. And among the material not explicitly exhortative, much of
it is taken from an exhortative context. However, what is perhaps most
interesting about this list is not what we find in it, but what we do not
find there. It is noteworthy that only five verses or passages are used
three times, and not a single verse is used more than that. That leaves 173
instances out of 226 where a verse or passage is used that does not occur
elsewhere in the collection. So, although there is a great concentration of
verses taken from the Psalms and from the Gospel of Matthew, the
reason for that is not the popularity of some specific verse or verses. It is
the two books as such that are used, and in those books the selection is
quite wide, although certain parts are favoured.

5 Gen 2:7; Gen 22:1-12; 2 Kgs 25:8-10; Ps 56:8; Ps 115:7; Wisd 9:5,11; Isa 1:18 ; Matt 5:4;
Matt 5:39; Matt 6:12; Matt 11:12; Luke 18:13; Luke 21:34; John 15:13; 1 Cor 10:12; 2 Cor 6:16;
2 Cor 12:7; 1 Thess 5:17 ; 1 Tim 2:4.
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Moving on now to the ways in which the Bible texts are contextualized,
those ways will be discussed under three main headings. The section
under the first heading focuses on how the referent of the biblical text is
pointed out, the section under the second one deals with the function of
the Bible text. Finally, the way of using the Bible will be compared to a
pattern used as an exercise to prepare for rhetorical training, the ergasia-
pattern.

1. Ways of Pointing Out the Referent of a Bible Text

In this first section the ways of pointing out a referent are grouped into
three main categories. The first and most obvious category consists of the
different ways of making a connection between a biblical text and an
external referent. The second category is made up of different ways of
focusing on details, and even altering a biblical text, resulting in a new
contextualization of it. Under the third category are grouped different
ways of connecting biblical texts to each other, again ending up in a new
contextualization.

1.1 Connecting the biblical text to an external referent

We start with a type of contextualization of Scripture which is used in
most sayings, in one form or another —those different ways of making an
explicit connection between the biblical text, or a part of it, and the
experience of the readers. It is the most overt way of contextualizing or,
in other words, of saying that a biblical text concerns a particular aspect
of life or thought of the reading community. Typically these types
involve a hermeneutical phrase which, in its different forms, is used to
make the connection between the Bible text and a referent in an explicit
way.
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1.1.1 The referent of the Bible text is stated

The simplest way of making a connection between the biblical text and
an external referent is by explicitly stating such a referent of the text, or
of a detail in the text. We have seen examples of this in some of the
analysed sayings. Normally this kind of connection is made by
beginning with a quotation or allusion and then pointing out the
referent. An example of this is the hermeneutical phrase “This means
(tovto d¢ éotwv)” in IV.32, where the vice of gluttony is pointed out as
the referent of the “chief cook” Nabozardan, and the temple (vadc) as
referring to the mind (voug) :

Abba Poimen said: If Nabozardan, the chief cook, had not come, the temple of the
Lord would not have been set on fire. This means: If the laziness of gluttony did
not come to the soul, the mind would not fall in combat against the enemy.

Using such hermeneutical phrases is a very distinct way of stating the
referent. Sometimes it is pointed out in more subtle ways, as was seen in
X.58, where the phrase “also you” (kat ov¥) connects the Bible texts to the
referent chosen by Poimen:

Abba Ammo asked about some impure thoughts which the heart of man brings
forth, and about vain desires. And abba Poimen said to him: ‘Shall the axe be glorified
without the one who hews with it? Also you (Kai ov)—do not put your hands to them
and do not delight in them, and they will lie idle.’

What is implied here is that the axe represents impure thoughts and vain
desires, and the one who hews represents the will of the questioning
brother. In this way, concerns in the life of the reader of AP are indicated
as a referent of the biblical text.

Yet another example of a referent being pointed out in a more subtle
way is VIL.59, where one of the elders first makes a link between the
concepts ‘weakness” and ‘toil (mdévoc)’, the second one having very
concrete connotations in the tradition of AP. As was shown in the
analysis of this saying in the previous chapter, the word had become a
technical term for ascetic practices. So when later on in the saying the
biblical texts are introduced ("My grace is sufficient for you, for my power is
made perfect in weakness, and “So, I will boast all the more gladly of my
weaknesses, so that the power of Christ may dwell in me.”), the new referent of
those verses has already been established.

InIV.60, a referent of the Bible text is pointed out by an analogy:

By slandering the serpent expelled Eve from Paradise. The one who speaks evil of his
neighbour is also like him (TovUtov o0V 6uoLog éot ki 6 ...). For he ruins the soul of
the listener and does not save his own.
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In this new context, the “serpent” refers to anyone speaking evil of his
neighbour, and “Eve” refers to the one hearing him. In this way the
whole story of the Fall is transformed to refer to everyday experiences of
the reader.

The pointing out of a referent may be in the form of a
personification, as in 1.23.

Often the pointing out of a referent may involve inviting the reader
to develop the teaching by re-reading the Bible text allegorically. The
pointing out of a referent becomes a key to the allegorical reading.

We can list the hermeneutical phrases that are used in this category.

Firstly, those that begin with a quotation and then state the referent:
1. i é0TL 16 [quotation of/allusion to/detail in Bible text] — [referent]®

2. ti éounvevetal [quotation] — [detail] — éounvevetal — [referent]”

3. yéyoantar [quotation] — onuatver d¢ 6 Adyog [referent]?

4. [quotation/allusion/paraphrase] — tovto6 éotiv-[referent]’

5. [quotation of/detail in Bible text] — tovtéott [referent]!©

6. [detail in Bible text] — 6 €0t [referent]!!

There are hermeneutical phrases where the referent is first stated and

then this is connected to the quotation.
7. [referent] — (TovT0) €0ty (10) [allusion/paraphrase]'2

This second type of construction, where the starting point is a referent
which is relevant to the reading-community, is less common than the
previous group, which starts off from a biblical text, and then points out
the referent.

We have seen more subtle ways of pointing out the referent:
8. [question] — [quotation] — kai oV — [referent] 13
9. [defining a term contextually] — [quotation including that term]'4

And we have seen a referent being pointed out by an analogy:
10. [paraphrase] — Tovtov 00V GUOLOG €0TLKAL O ... [referent]'

61.11, I11.28, X.67, X1.65.18-20, XVIII.23, XVIIL30 (To0T6 £07TL TO YeYQAUUEVOV).

7X.70.

8 XVIIL.33.

91V.32, X.116.1-4, X.146a, XV.55, XVIIL.30 (here the hermeneutical phrase precedes the
quotation).

10V.11, X.13, X.145, X.146b.

1111122, X.134, X.151, XII1.7.5-6, XV.84.7-8.

12VII.46, X.84, X.116.3-5.

13 X.58.

14 VIL.59.

151V.60.
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11. (womeQ) — [paraphrase] — oUtwg (¢0Ti/MVv) Kat — [referent]'6
12. [referent] — cog — [paraphrase]'”

A rather intriguing way of pointing out the referent is hermeneutical

phrases containing the word medowmov (character/role).
13. [paraphrase] — biblical person...&xel/éott mpdowmov — [referent (in the genitive)]'s

We will return to such phrases later on, under the heading 2.3 “The Bible
as a source of images/Illustrative use” in the section on the function of
the Bible.

1.1.2 Argumentative or inferring connection

There are a number of phrases used to make an argumentative or
inferring connection between the biblical text and a specific referent.
What is common for all these examples is that the Bible text is used as an
argument for what is being taught. Normally what is being taught is
ethical teaching, usually in the form of an exhortation, sometimes in the
form of a simple statement. The most frequently used phrases are those
that make use of the conjunction ydo:

[...] he said that if someone indulges in wine-drinking, he cannot escape the plots
of the [distracting] thoughts, for (kat y&o) forced by his daughters, Lot got drunk
on wine, and because of his drunkenness, the devil easily prepared him for a
lawless act.!?

We can list the phrases common for this category, beginning with those
involving the conjunction yd&o:
1. [teaching] — y&o — quotation/paraphrase 20
2. [teaching] — (00twc) yéyoamtat Yo (6t1)' — [quotation] 21
3. [teaching] — eime/Pnoi/Aéyeryao (1) Toadn)/o Kbotog/
0 Oedc/6 dmooToAog) (6tL): — [quotation] 22

16 1.19, V.37, XVIIL.22. (In fact, this is a quotation of a biblical analogy, followed by an
elaboration of that analogy, where the referent is then stated.)

17 XIX.15.

18 1.23, XVIIL34.

19 IV.23.7-11: éAeyev 61l €av TIC dQ €AVTOV €lG olvoTooiay, oV Hr) €kdUyn TV TV
Aoyopwv €miBovAnv. Kat yao 6 Awt avaykaoOeic 0o tov Ouyatéowv éuedvodn amo
0lvov, Kol dx TG HEONS eVXEQWS O DLABOAOG €IC AVOLLOV TIORELY AVTOV TTAQETKEVATEV.

20 1v.23.7-11, V.4.60-69, V.52.15-16 (incl. a question), VIL.52, VIIL6 (...kaOwc eimev 6
Kvotoc), X.51.8-11 (et ... ovdé nueic), X147, X1.112, X1.125.4-7, XII1.2, XIV.19, XV 41,
XVIL1, XVIIL.26.90-93 (about God), XVIII.46.58-64 (about God).

21 1.16, 1.23, 1.32, X.15, X.46, X.152, X160, XI.65 (¢v 1@ vouw), XIIL.71-4, XV.73, XVL16,
XVIL31, XVIIL.44, XXI.65.

21V.51, V.51, VI1.23.28-29, VIII.17, X.95, X.103.1-3, X1.50, XL.75, X1.95, XI1.25.18-20.
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4. [teaching] — O Y& elmwv — [quotation] eirte kal — [quotation] 23

[teaching] — ToDTO YaQ Kal 6 amdoToA0g mMaavel Aéywv — [quotation] 24

6.  [teaching] - abtn yaQ £otmv 1 TEWTN £€VTOAT] TOU Xwthoc Aéyovtog —
quotation 2

@

7. [teaching] — ToDTO Y&Q é0TL 16" ... [quotation] 26
8. [teaching] — éveteidato Yoo 1@ ITétow ... [quotation] 27
9. [teaching] — El Y& T¢) a&t00TdAw — [allusion] — moéow paAdov nuiv ...28

Sometimes the conjunction 816 or the fuller form dwx TovTo is used to

connect referent and biblical text in an argumentative way:
10. [teaching] — d10/d1x ToUTO (Kt 6 &rtdoTtoAoc/ Kvptog/ Aavid)

EAeyev [eimev/ AéyeLt ...  — [quotation] 22
11. [paraphrase] — dwx ToUTO/ D10 — [teaching]3

Some sayings connect to the Bible as to an argument, first stating an
exhortation or a teaching (which may be in the form of a brother giving
exhortation to himself), then connecting it to a quotation using ka0wg as
a subordinating conjunction and a verb to describe what is “written” or
“said”:

12. [teaching] — kaOwc yéyoamtal kabwe év tq meodr ) Aéyer —[quotation]?!

There are a few examples using o0V or £7meldr| to connect the Bible text to
a statement:

13. yéyoamtouw — [quotation] — o0v/éme1dr| — [teaching] 32

14. [paraphrase] — oUv — [teaching] 3°

There are examples of katd being used:

15. [teaching] — kata TV énayyeAiav avTov Tov Kuglov ... Aéyovtoc 6t —  [quotation]™

In the following example an Elder uses a phrase reminiscent of Jesus’

phrase in John 12:49:

16. [teaching] — ovK €€ éuavTov d¢ Tavta eimov, dAAX Twdvvng 6 dmoOoToAdS EoTv O
Tt Aéywv: — [quotation]*

5 IX.15.

24 XII.14 (related to type 1.1.1).

25 XV.36.

26 X.116.2-5 (combined with another quotation), XI.43 (related to type 1.1.1).

27 X.62 (about God'’s forgiveness, i.e., not an ethical exhortation).

2 XV.115.

V.1, V.11, VIL59.

30 X1.113, X1II1.23.

51 11.34.1-5, XI1.125.1-4, XI1.25.11-15, XVIL.19.1-4 (here the exhortation is the Bible text
itself, and then this is expanded on).

321.18.7-11, X.86, XVIIL.22.

3 X1.44, X1.125.5-9, X11.25.18.-22.

34 X11.51.25-28.

35 11.15.
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The argument may be more subtle, where an argumentative phrase or
word, such as ydo, is only inferred. Other phrases are used to suggest
this, such as: “If a man remembers what is written, ... , he would ... “;
“The one who flees from tribulations flees from eternal life. Who gave
Stephen ... ?”

17. [teaching] — [connected through an inferred argument] —
[quotation/paraphrase/allusion] %

Sometimes the teaching consists simply of what is contained in the Bible
text, so that quotation and referent merge. There may be an introductory
formula, such as “it is good to do what is written”, (V.2) or it may be
followed by a phrase such as “as the apostle says” (XII.10). Distinctly
biblical phrases may be woven into the teaching, where a simpler phrase
could be used. An example is II1.55: “Laughter expels the beatitude of
compunction (tév0og).” Employing the beatitude instead of merely the
concept of compunction adds connotations of the consolation promised

in the beatitude.
18. (introductory formula) — [teaching in the form of a quotation or paraphrase]?”

We should also mention a way of using Scripture that formally looks as
if the connection to the referent is made in an argumentative or inferring
way, but which is in fact a rather superfluous, parenthetical connection.
An example is V.54, where a holy man called Pachon tells the narrator
that he once went to a cave inhabited by hyenas to be eaten. He
continues:

When night fell, according to Scripture, “the sun knows its going down; you make
darkness, and it is night; in it all the wild beasts of the forest roam around, and young lions
roar for prey, and seek meat for themselves from God (Ps 103:19b-21)", so the beasts
came out at that time, both the male and the female, and smelled at me and licked
me from my feet to my head.

Although the hermeneutical phrase kata t0 yeyoaupévov is used, the
Bible is not used as an argument, but rather as an ornament.

361V.36, XVIL.18.

%7 JI1.55, V.2, X1.51.28-33, V.20-21.7, VII.23.23-25, X.51.15-19, X.20, X.45, X.89, X.103,
XIL4 (moooevxov, kabwe yéyoamtoat), XIL10 (followed by kabwg eimev 6 dmdotoAog),
XVIL.2.3-4, XVIL13.
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1.1.3 The Bible is connected to an action, treating it as motivation

Another rather straightforward way of connecting the biblical text to an
external referent is to describe a text being applied in action. In I1.29 a
brother chooses to make peace among those fighting, according to the
macarism on the peacemakers.

Someone told that three beloved philoponoi became monks. The first one chose to
make peace among those who fight, according to what is written: Blessed are the
peacemakers ... .38

In two versions of another saying a brother sells his copy of a gospel, the
very gospel which commands him (tov Aéyovtd por...): “Sell
everything you own”;* another one is told to sell everything he owns
“according to the commandment of the Lord (kata trv évtoAnv tov
Kvopiov)”, and so he does;* abba Daniel defeats the demons by turning
the other cheek “according to the commandment (kata v évtoAnv)” 4
In these sayings, an Elder or a brother is presented as an exemplar for the
reader, an exemplar belonging to the same tradition and living according
to some of the same practices and ideals. This exemplar is depicted as
embodying a commandment from the Bible, thus bringing the biblical
text very concretely into the context of the reader.

This can be formulated in a negative way as well. In XIL27.1-5 a
brother asks why he neglects his own soul when he goes off to work. The
answer is, “Because you do not want to fulfil what is written. For it says:
‘I bless the Lord ...".”

We can list the hermeneutical phrases used for making this way of
referential connection:

With katd:
1. [conflated commandment/action+quotation] — kata v évroAnv (tov Kvoiov/ ®eov) 42
2. [action/commandment] — kaTt& T elgnuévov/To dytov EvaryyéAov — [quotation] 4

With other hermeneutical phrases:
3. [action] — avTOV YXQ TOV AdYOV TteTMwANKA TOV AéyovTa pot -[quotation] +4
4. [action] — DoV TOUTO ¢0TL TO ... — [quotation] 45

38 Aimynoato g 6t toels prtAddmovol ayammrol éyévovrto povayxol. Kai 6 pév eic nor)-
OQTO TOUG HOXOHEVOLG ELQNVEVELY KATA TO €lQNUEVOV: «MakAQLotL ol lQnVomoLob». .. .

3 VL6, XV.117.

40 XIV.32.

4XV.15.

42 XIV.32.4-6, XV.15.15-16.

4311.29.2-3, XIII.1.16-21.

4“4 VL6.

45 V.31
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5. [action] — kaOwg Kkai 0 PaApwdog Aéyet— [quotation]#®

6. [action or lack of action] — ... mAno@oaL 0 yeyoauuévov ... Aéyel ydo — [quotation] 47
7. [action] — yéyoamtaL — [quotation]*s

8. 1V evayyeAknv pawvi)v dyvoovvteg — [action = allusion]*

9. yvoug 0Tt €vtoAT|v Oeob BéAel mAnowoat fovAdpevog — [action]?

With no hermeneutical phrase: no formal connection is made between
the action and the biblical text, the readers are supposed to make the

connection for themselves:

10. [action] — Aéyw Vuiv — [paraphrase]!

11. [action] — BovAopuat eimtetv Tq) Oe — [quotation]5?
12. [action] — [quotation by the one acting]®

1.1.4 Questions and answers about Scripture

There are questions and answers on how “legal” teachings from the Bible
should be understood, i.e., a parallel to Jewish haldki. We have an
example of this in X.67:

A brother asked abba Poimen: “What is [the meaning of] (t( éotL T0) to be angry
with a brother without a cause?” The Elder answered: “Every time your brother
mistreats you, even if he carves out your right eye and you get angry with him, you
get angry without a cause. But if someone wants to separate you from God you
should get angry at him.

Here, the commandment of Jesus is made very concrete. Poimen states
what situation in the life of the reader should be treated as a cause for
anger, and which ones should not. In this particular case, the
interpretation is very harsh: even being mistreated to the point of being
deprived of an eye is not a just cause for anger.

In XVI.1, we see the opposite happen, at least on the surface of the
story. Some brothers ask about how the saying of Jesus can be applied: If
anyone strikes you on the right cheek, turn the other also (Matt 5:39), and the
Elder modifies it gradually, to adapt it to the ability of the brothers.5

46XV .46.16-21.

47 X11.27.1-5.

BV.A42,

9 XV.111.

50 XVII1.15.7-9.

51 VIL.36.

52 XV.132.

5 XVI.8.

54 Other examples of questions and answers are .11, 1I1.28, X.27, X.116, XV.84, and
XVIIIL23.
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1.1.5 Exemplary connection —imitation/identification of biblical exemplars
Another way of making the referential connection we have seen is to
invite the reader to imitate or identify with persons or events in the Bible
text. Sometimes the connection between the reader and the exemplar is
created with a verb of perception, e.g., “have you seen”, or some other
verb about marvelling or thinking about the exemplar. There are also
sayings where such a verb is not used.

This use can be exemplified by two sayings employing “the tears of
Mary”, as exemplary. In II1.50 an elder tells a brother that they should
cry over their faults and impurities. Then, Mary Magdalene is
introduced:

Have you seen Mary, how the Lord called on her when she had bent into the tomb
and cried (John 20:11-16)? So it will be for the soul too.5>

In I11.31, while being visited by a brother, an Elder is in a state of ecstasy.
Afterwards the brother asks

“Where was your thought, abba?” The Elder answered: “Where holy Mary was
when she cried by the cross of the Saviour (John 19:25)—and I would also have
liked to cry always.” 5

Here it is unclear which Mary is being referred to, but the attribute
“holy” (&ryia) probably indicates that it is Mary the mother of Jesus.?”

Joseph the patriarch is used as an exemplary figure, depicting him as
standing firm in trials and temptations. Also here, we have sayings using
verbs of perception, and other ways of making the connection. In VII.19
the theme is introduced with a question about the difficulty of
experiencing suffering. To this the Elder answers by connecting two
exemplars to the theme:

“Do we not look with wonder at Joseph, how he suffered temptations, (...) We also
see Job, who did not cease to cling to God ...”%8

% Eidec v Mapiav 6te Ekvpev eig TO pvnueiov kal ékAatev, mwg épavel avtv 0
Kvotog; Obtwg éotat kai 1) Ppuxn.

% ITov 1jv 6 Aoytouog oov, aBPa; O d¢ yéowv eimev- Omov v 1) ayia Magia kai
EkAaev EMLTOD 0TAVEOD TOL LWTNQOG: Kal £yw NfeAov mavtote kAadlety.

57 In the version of AP/G, Poimen 144 (PG 65:357 b—c), she is specified more clearly as
holy Mary, the God-bearer, 1} &yiac Malot 1) ©cotokoc.

% OV Oavpalopev OV Twond. (...) TS VTEUEVE TOV TEWRAOUOY, (...) Oowpev dE kal
oV TP 0Tt 0UK EVOEdWKEV KATEXWV TOV B0V (...).
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In V.52, an Elder reassures a brother who has been tempted to
fornication, that it was difficult for Joseph as well, by a question
appealing to how the brother perceives that experience: “Do you think it
was an easy matter for Joseph?”

In XV.69, Joseph again appears as an exemplar of standing firm in
temptations. Abba Orsinios speaks about being purified “like Joseph
(katax tov Twond)”. Towards the end of the saying, after having
expanded on the exemplar, he makes a connection to the reading-
community, by using the phrase “also we (iai 1peic)”.

Characters from the Bible are used to personify the soul, or to personify
virtues, in a way which makes them exemplars. Two examples will
illustrate this. First XVIIL.34:

... It is said that the Shunammite woman has the role of the soul (moéowmov éxev
¢ YPuxnc) and Elisha has the role of the Holy Spirit. ... ¢

There is something similar involved in another saying of AP/GS, 1.23,
although here the roles played by the biblical figures are those of
personified virtues:

. For it is written: 'If these three men existed: Noah, Job and Daniel ... Noah is the
personification of dispossession (MTEOCWTOV 0TI THS AKTHOCVVNG), Job that of
toil and Daniel that of discernment. ... ¢!

Biblical figures can be used as negative exemplars. In IV.23 Adam and
Lot are used in this way. Adam is introduced as a negative exemplar of
the dangers of food, Lot of the dangers of wine.

In V.37, the Israelites are used as a negative exemplar, without
explicitly naming them. Having introduced the prescribed behaviour on
how to relate to demons, the paraphrase of Num 25:1-9 is introduced,
again using a verb of perception: “Do you see what the Midianites
did?”62 inferring that the Israelites of the story are negative exemplars
when it comes to consenting to demons.

In IV.60 the snake in the garden of Eden is used as a negative
exemplar. Here the serpent is introduced in a paraphrase and then

% Ti yag, vopilels mepl ToL pacaiov Twond anAdwc eivat to moayua;

60 A similar personification of the soul can be found in AP/G Poimen 71. These sayings
will be discussed again under the heading “Different Roles of the Bible Text in Individual
Sayings”. Note also that personification of the soul is also involved in the saying about
Mary, I11.50, mentioned above.

62 Eidec Tl émoinoav ot Madwvaioy;



144 THREADS AND IMAGES

connected to the members of the reading-community with the phrase “is
also like him”.¢3

We must also mention another way of rendering biblical figures as
exemplars to be imitated. One can simply use a verb that denotes
exemplary imitation, and make an exhortation out of it. This is what
happens in XV.68:

... Imitate (Miunoai) the tax-collector in order not to be condemned with the
Pharisee, and choose (é¢miAeEat) the meekness of Moses in order that you may
change your heart, which is as flint, into springs of water.

In XVIIL.46.104-106, the reader meets an exhortation to imitate Christ,
because there will be:

.. a great recompense for you if you imitate (upnoauévew) your Master, who,
without abandoning heaven, spent time on earth for the salvation of humans.®

In all of the above examples the biblical stories are treated as providing
the reader with ethical exemplars. That is how the link between the Bible
text and the matter treated is established: the biblical figures are said to
exemplify what is being taught to the reader.

In most of these sayings, that involves a use of a hermeneutical
phrase. To get an overview of these examples, and others, we can
categorize the phrases which are connected to them.

[referent] — Opwpev/Mvnuovevete — [paraphrase] 6

[referent] — Eideg — [paraphrase] (- oUtwe éotat kat ...) 66

[0 Aoyioudg pov] dmov fv 1) dyia Mapia — [paraphrase] — kai €y — [referent] 7
[referent] — OV Oavpdlopev Tov Twond — [paraphrase] 68

[referent] — Tt y&o, vouiCelg mept tov pakagiov Iworjp — [paraphrase] ¢
[referent] — kator 10 Twonjd — [paraphrase] — Kai nueig ...70

[referent] — y&o — [paraphrase] 7!

[paraphrase] —6poloc €oti/yéyovag — [referent] 72

PNNT PN

63 TOVTOL 0LV OHOLOG ETTL. ..

4 kal oot d¢ MOALG O ULOOOG ULUNOAUEVE TOV OLKELOV dEOTTOTNV 0VEAVOUS HEV OV
katoAeihavia Tac d¢ €mi yNG dATOPAC TOMOAUEVOV DX TNV TV AVOQWTWY
owtnplav. Cf. Phil 2:5-11, where the same theme of the kenosis of Christ is used as an
image to imitate.

651.22, VIL.19.1-2, 6-8, X1.33, XV.75.

66 JIL50 (... obtwe €otat kai 1) Ypuxn.), V.37 (... o0twg €0l kat €7l TV AoYLoH@V.).

67 1IL.31.

68 VII.19.1-6

V.52

70 XV.69. Here, the paraphrase and inferred referent are intermingled in the saying.

711V.23.7-11.

72 1V.60, VII.23.20-22 (where the referent comes first, although it is in the form of a
quotation, and then the allusion to Paul follows).
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9. [quotation] — oUtwg ddeidet eivat 6 povaxog’?
10. [verb of imitation] — [name of biblical person/paraphrase] 7

In XV.115, the reader’s suffering is compared to Paul’s when he was
“harassed by a messenger of Satan”. The connection is made by the
phrases EL y&o T Amo0TOAW ... Mdow HAAAOV ULV ... .

1.1.6 Liturgical connections

The connection between the Bible and the daily life of the reader is
sometimes made by referring to biblical texts used in liturgical settings.
An allusion to the common or private prayer is normally also an allusion
to a biblical text, since the common synaxis, the daily offices and the
personal meditation mentioned in AP are made up of words from Scrip-
ture, especially the Book of Psalms.”> The text of the Bible is material
which prayer and liturgy is made of.

There are sayings which make it clear that what is formulated in
prayer should also be practised in life. A quite explicit example is
XV.120, where an Elder confides to a brother that he is not well. For
thirty years he has remembered the wrongdoings he has suffered but
prayed: “Forgive us as we have forgiven (Matt 6:12),” he has always
been concerned about eating but prayed: “I have forgotten to eat my
bread (Ps 101:5),” he has had evil thoughts in his heart but prayed: “The
meditation of my heart shall be continually pleasing before you (Ps
18:15),” and the examples continue. The brother tries to comfort the
Elder, saying he thinks David was only speaking of himself. To that, the
Elder answers: “Believe me, child, truly, if we do not keep what we sing
before God, we are going to destruction.””®

This idea is often assumed in other sayings. An exhortation to pray
with the words of a biblical text becomes an indirect way both of ex-
horting someone to live in a certain way or to have a certain attitude, and
of supporting the exhortation with the Bible text. An example of this is
V.20-21, where an Elder exhorts the brother to stand on “the rock”, and

73 X.97. (The exemplars are demons!)

74 X1.33.3-5, X1.33.5-9, XV.68, XVIII.46.

75 For references, see Regnault, Vie quotidienne des Péres, 115121, Burton-Christie, Word
in the Desert, 117-129, Stig R. FROYSHOV, “Bennens praksis i den egyptiske
orkenmonastisismen — en innledende studie”, NTT 106 (2005): 147-169. Due to the close
connection between the Bible and liturgy, a reference to the Bible may have been perceived
as a liturgical reference.

76 Tliotevodv pot, Tékvov, ¢voel €av ur GuAGEwpev dmeg &vwmiov oL Oeob
PaAdopev eig anwAetay Omayopev (XV.121.30-32).
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although the Evil One beats like waves against it, he should not fear. He
ends with this exhortation to sing the Psalm:

Sing with force: “They that trust in the Lord are as Mount Zion: he that dwells in Jerusalem
shall never be moved (Ps 124:1).”77

The ways of integrating the text in the Bible into AP through a liturgical
connection can be grouped into three types.

1. There is an exhortation to pray, and the teaching is the content of that
prayer. The exhortation is normally made using the imperative of a verb
denoting to “sing”, “say” or “pray”.”s

2. An inconsistency between life and prayer is pointed out, or there is an
exhortation to make life congruent with prayer.”

3. The Bible text may be a part of a narration where someone is depicted

as praying with the words of the Bible.®

1.1.7 Other ways of connecting the Bible text to an external referent

Prophetic connection Just as in the NT, Scripture is sometimes treated as
prophecy which has been fulfilled in the present, or will be fulfilled in
the near future. In XVIII.18.9-11, abba Moses senses that barbarians will
invade Scetis, but he will not flee. His brothers ask him if he will not flee.
He answers:

I have waited for this day for so many years, that the word of my master Christ
would be fulfilled, he who says: “All who take the sword will perish by the sword (Matt
26:52).” 81

The background for this is that Moses was said to have been a robber
before he became a monk.82

The two constructions used in connection with the fulfilment of
prophecy are:

1. [referent] — tvat TANQWOT) 6 Adyoc TOV ... [quotation] 83

7 WaAde év loxUi Aéywv «Ot memolBoteg émi Kvglov wg 6o XLy, ov
oaAevOnoeTat eig TOV alva 0 kKatotk@v TegovoaAriu.»

78 V.20-21.9-11, VII.23.15-17, XI.116, XI1.28.

7911.35.32-34, XV.120, XVIL16.

80V .46, XI1.10.14-17, XVIIL.26.56-63, 65-66, 78-80.

81 ... Eyw tooavta €t mEoodok® TV nuégav tavtnv va mAnowb 6 Adyog tov
demdTov oL XQLoTOL ToL Aéyovtog «ITdvtec ol Aafovrec pdxawav €v uaxoion
dmoAovvraL» ...

82 Palladius, Historia Lausiaca, chapter 19.

83 XVIIL.18.9-11.
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2. [referent] — tva kol €v UiV TANEWOT) 10 ONOEV* [quotation] 84

The first one is the type of construction we find in the Gospel of
Matthew, for example in Matt 1:22:

All this took place to fulfil what had been spoken by the Lord through the prophet:
8

The second example is similar to what we find in Rom 8:4:

.. so that the just requirement of the law might be fulfilled in us, who walk not
according to the flesh but according to the Spirit.56

Support of an analogy There are also sayings where the Bible is used to
support why a certain image is used in an analogy.

I11.34 Blessed Syncletica said: ”In the beginning there is much fight and toil for
those who approach God, but thereafter an indescribable joy. For just as those who
want to light a fire first cough and weep, and then attain what they search for
("For,” it is said, ‘our God is a consuming fire’), in the same manner we too should
light the divine fire within us under tears and toil.”

Other sayings can compare an image in the Bible to a specific referent,
for example “your heart which is as flint”. Such comparisons can create a
novel web of meanings, stretching over several different Bible texts.s”

Riddles A technique which has already been mentioned, and which
cannot really be treated as an independent category, is the technique of
creating riddles of biblical texts. An enigmatic Bible text may stand on its
own, with just an explanation of a detail, the reader being left to work
out the rest of its meaning for oneself. The apophthegma 11123 is an
example of this. This riddle technique can involve a paradox or joke as in
VI.6 and XI.60. The effect of this technique is that the reader is invited to
work out the riddle and in this way create the connection between the
biblical text and the referent; it is a way to “tease” and provoke the
reader into discovering new meaning.

8¢ XVII1.42.23-27.

8 tva TANEwON 0 eNOév LTO KLEIOL dlX TOL TEOPNTOL AéyoVvTog ... . Similarly in
Matt 2:15,23; 4:14; 8:17; 12:17; 13:35; 21:4.

8 {fva T0 dtkalwpa ToL VOHOL TANEWOT) €V 1ULV TOIG UT) KATX OAQKA TIEQLTIATOVTLY
AAAX Kot TIVEL A,

87 VIL59, XV.68.
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Implicit allegory This technique has been mentioned briefly. This is also a
way of provoking the reader to discover new meaning. It involves point-
ing out a referent of a text which leads to an implicit allegory, as in
XVIIL34.

Answering demons, logismoi, “illness of the soul”, or other adversaries. Some-
times the Bible is used in combating demons, logismoi, and other enemies
of the monks. Examples of this are VII.23, VIL.44, IX.6, XV.90, XV.136.

1.2 Adaptations and focalizations of the Bible text itself

1.2.1 Focusing a detail

Contextualization can be achieved by focusing on a detail in the biblical
text. In II1.43, when a brother asks for a word, the Elder tells him: “When
God struck Egypt, there was not a house without grief/compunction
(mévOoc).” In referring to the exodus story in this manner, the Elder
focuses all attention on the grief of the households that lost a child. By
focusing on this detail, the story becomes a story about penthos, grief,
which had taken on the meaning of compunction, which is a subject
often discussed in AP.

Another example, already mentioned under 1.1.1 “The referent of the
Bible text is stated”, is IV.32, where the title of Nabozardan as chief cook
(in LXX), is focussed on as an image of gluttony. In the same saying there
is a similar focus on another word, in the pun on vaog (temple) and voug
(mind). 88

Many of these sayings can be seen as suggestions to the reader on
how to develop the biblical text as an allegory.

8 The same detail is focussed in IV.90. Other sayings that focus on details of biblical
stories in a similar way are I11.28, XI.60 (a pun on téAoc/teAetv), X1.125 (a point is made of
the word-order), XII.14 (focus on reciprocity, “pray for each other”), XVIIL.34.
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1.2.2 Changing the narrative frame
The narrative frame of a biblical story can be changed to establish a
referent of Scripture relevant to the reading community.

In XI.1 abba Antony speaks of those monks who have fallen into sin
and almost given up all hope, because they have set their confidence in
their own works. He suggests that this is because they have

... neglected the commandment of him who says “ask your father, and he shall relate
to you, your elders, and they shall tell you (Deut 32:7).”8

The original setting for this “commandment” is a song of Moses, where
he tells the people to look back on the saving acts of God. Presumably
the “father” referred to is in that setting the biological fathers of those
listening. In this new setting, “father” refers to the spiritual fathers of
those receiving the text, and “the elders (ot moeoBUtepol)” refers either
to presbyters or to those desert fathers and mothers that have lived
earlier.”

1.2.3 Changing or (re-)defining a word or phrase
Another way of adapting a text in the Bible is to change or redefine a
word in it, as in XI.43:

Abba John said: “Vigilance (pvAakr)) is to sit in the cell and always think of God
with wakefulness. That is what is meant by: ‘I was in prison/vigilance (GpvAoucr)) and
you visited me. (Matt 25:36)" ”

Here, the same word can have two very different meanings, in this case
vigilance/prison (pvAakr)). That the word used in the quotation should
be taken in the sense of ‘vigilance’ is made clear by first simply giving a
definition of what ¢pvAaxr] is. A text which has little relevance in the
desert, i.e., about the virtue of visiting prisoners, takes on a new con-
textualized meaning, i.e., about the virtue of being vigilant.

A word is changed in II1.43, where a brother asks for a word: “When
God struck Egypt, there was not a house without grief/compunction
(mévBog).” Here the original wording in Ex 12:30 is: there was not a
house in which there was not one dead (teOvnkdcg ). So this change fits

8 ... maaAoyLoapévoug TV EVToAnV tov eimdvtoc « Emtegwtnoov tov matéoa oov
Kal avoryyeAel 0oL, TOUG TEEOPBUTEQOVE OOV KAl €QOVOLV TOL»
9 Other sayings that change the narrative frame are XI.43, XIIL.2, XIV.28, XVIIL.28.
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the original context well, and at the same time it is an adaptation which
connects well with the ascetical practice of compunction.

In VIL.59 the word “weakness” (doBéveia) in the Bible is related to
the concept of mévog, which had a specific meaning in the discourse of
early monastic texts.

In XVIL.31 (B), we saw how the virtues in the Bible text were changed
to ascetic virtues.

In XVIIL.22 the deer of the biblical text were specified as deer in the
desert, which facilitated a contextualization.

1.2.4 Treating a detail as a metaphor

Sometimes a detail in the text is related to the context of the reading-
community by treating the detail as a metaphor. In III.28, which was
treated under the previous heading too, the detail treated as a symbol is
“the grave”:

A brother asked him [abba Poimen]: “What should I do?” He answered:
“Abraham, when he went into the promised land, bought a burial-place for
himself, and because of the grave he inherited the land.” The brother said: “What is
a’‘grave’?” The Elder answered: “Room for weeping and grief/ compunction.”

The grave is taken as a token or symbol, which does not really respect
the integrity of the biblical story. Abraham is taken as an exemplar, not
because he acted in an ethically laudable way, but because compunction,
symbolized by the grave which Abraham bought, is what allows the
reader to “inherit the land” .1

1.2.5 Treating an analogy as a symbol

Sometimes a biblical analogy is treated as a symbol, which transforms
the whole text. An example is XVIII.28. Probably inspired by the story of
the serpent in Gen 3 the serpent is no longer treated as an image of how
wise one should be, but also becomes a symbol for the devil, which could
be formulated: When you are wise as serpents you can see through the
devil who is also (like) a serpent. This fits the desert context better than
the biblical context. Treating the serpent as a symbol for the devil shifts
the focus of this dominical saying from what attitude disciples should
have when meeting people on their journey, to the common monastic

91 Other examples of treating a detail as a metaphor are found in IV.32, IV.90, V.11,
V.37, X.134, X.145, X.146, X.151, X1.65 (according to MSS M and S), XV.55, XVIIL.34.
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topic of how the desert ascetics should survive “the assaults of the
devil”.

1.2.6 Expanding on a metaphor
A biblical metaphor can be expanded on to extract new meaning and
make new connections to referents.

XVIIL33 An Elder said: “It is written: ‘The righteous shall flourish like a palm tree.” [Ps
91:13] This saying signifies the height, rightness and sweetness that comes from
good works. And furthermore, the palm tree has a single heart, one that is white
and which contains all of its production. The same can be found in the righteous
person, for his heart ...”

Here, there is a fairly simple metaphor about the righteous flourishing
like a palm tree. The referent is stated plainly (“This saying signifies ...”),
and in addition to this, the saying expands on the metaphor. The pivot-
point of the expansion is the word “like” (wg): if the righteous shall
flower “like” a palm-tree, what does that similarity consist of? The
expansion is signalled by the phrases: “This saying signifies (onuatvet)
...and also ... .”

II1.34 can also be said to be an expansion on the metaphor of God the
consuming fire. What happens fundamentally in this saying is that a
biblical metaphor is used to support an analogy. In the process, the
metaphor is developed: from the fire to more details like the process of
lighting it, the smoke involved, the coughing and crying, and finally the
satisfaction of the result.

A third example is X.13, where the biblical metaphor of man being a
tree is expanded on, developing on details such as fruit and foliage.?

1.2.7 Merging new actors with those of the Bible

Often in AP, new actors are superimposed on and merge with the actors
of the biblical text. This is often done when using the pattern of a Bible
text for telling about the desert fathers and mothers. It is that particular
form of mimesis where a well-known story provides a pattern for how to
tell a new story, thus creating a subtle link between the characters in the
old story and those in the new. In I.19, the story of Moses lifting the
copper serpent is used as an image, just as in John 3:14. While John

92 Another example is XVIII.22.
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superimposes the image of Christ on the image of Moses in that story, in
AP Nistheros is superimposed on the image of Moses and Christ, since
the mimetic relation between Moses and Christ is well-known already.
What happens in this use of Scripture is that a three-layered mimesis is
established. %

This same technique of merging an AP character with a biblical one
through the use of literary mimesis occurs in 1.18. The story is structured
on the one of Jesus and the rich young man. The plot is similar to that of
the gospel story, but the part of Jesus is here played by an anonymous
Elder and abba Antony, again depicting them as a kind of image of Jesus.

A simpler form of such merging of actors is when the action or
character of an Elder is compared to a biblical person, as in XIX.5.%

1.3 Connecting Biblical Texts to Each Other

The third and last category describing how the contextualization of the
Bible takes place, is the one that involves two or more biblical texts that
are joined to amplify a point or produce new meaning. It is what
Elizabeth Clark calls “Intertextual exegesis”.

1.3.1 Connecting texts around a common theme

Sometimes the common theme is not evident in the biblical texts
themselves, but is more or less created when they are brought together
with other texts. This is the case with I.18. Here, the common theme
created when connecting texts about Abraham, Elijah and David, is that
a biblical figure acts, and “God is with him”. This theme is somewhat
construed. In the example of Abraham, Gen 18 says that “God appeared
to him by the oak of Mambre”; in the description of Elijah, the gentle
breeze is accompanied by the words “and the Lord was there” in 1 Kgs

% For a more thorough description of this technique, see the analysis of this saying.
94 Other examples are XIL.7 and XV.11, where an Elder is depicted using a description
taken from the Bible.
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19; in 1 Sam, David is said to be “humble” and Saul realises that “God is
with David”. %

Another example of combining texts around a (supposedly) common
theme is IV.90, where the story about Nabozardan is combined with
Luke 21:34.% This results in strengthening the role of Nabozardan as a
personification of gluttony, and thus an important concept in that
reading-community as the referent of that character.

Another example is XI.125, where two texts, one about Adam and
one about Job, are combined around a common theme, creating new
meaning.

..."Turn aside from evil and do good.” However, what is desired by God in all of
these things, wherever [you are], is the resolve. For Adam transgressed God’s
command while he was in Paradise, but Job kept it while sitting on the rubbish-
heap. So God wishes from humans a good resolve, and that they should fear him
at all times.

In this way, both texts come to bear on the topic: turning away from evil
and doing good is not a matter of striving for the ideal conditions of
Paradise, but of having the right resolve in the circumstances in which
one is placed.

The first part of XV.68 is a combination of two Bible texts around the
same theme:

... Imitate the tax-collector in order not to be condemned with the Pharisee, and
choose the meekness of Moses [...]

There are so many examples of this that it can easily be said to be the
most common way of combining biblical texts. Some are quite simple, in
the sense that the added Bible texts add no new meaning to the saying,
they merely add volume.”” Others are more sophisticated in combining
texts in a more surprising way.’

% In this saying all of the quoted and alluded biblical passages relate to a common
focus: the question about “the good deed”.

% “Be on guard so that your hearts are not weighed down with dissipation and drun-
kenness and the worries of this life.”

97V.1,VIL.44, X1.50, XV.132, XVIIL.26.

9% V.4, VIL19, VIL.23, VIL.46, X1.33, X151, XI.113, XIL.25, XV.120, XVLS8.
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1.3.2 An image connects otherwise unrelated thoughts and allusions
Sometimes a non-biblical image is introduced to connect otherwise un-
related thoughts and biblical texts. One example is XV.69 where the
image of an unbaked brick and a baked one connects thoughts about the
perils of power to biblical images of being tested and to texts about
Joseph.

A similar case of an image connecting thoughts and biblical passages
is VIL.59 where the image of a seal being applied to melted wax connects
ideas about ascetic labour and suffering to 2 Cor 1:22 and 2 Cor 12:9.

1.3.3 Texts that mutually interpret each other/combine to give new meaning
Sometimes there is no explanation or image that connects unrelated Bible
passages. The readers are left on their own to work out the links.

VIIL30 [An Elder] also said: “He who shows his good deeds and makes them
known is similar to the one sowing on top of the ground, and the birds of the sky
came and ate it up. But he who covers his way of life is as the one sowing in furrows
in the earth, who shall harvest manifold.”

Here we come to one of the more complex forms of treating Scripture in
AP. On the one hand, the saying would make sense, even if the inter-
textual relations to the Gospel of Matthew were not noticed. On the other
hand, anyone acquainted with that Gospel, easily notices those relations.
But what does one make of them? Two texts that apparently have no
connection to each other are intertwined. As was seen in the analysis,
this mixing creates new meaning in both texts, providing new per-
spectives on the interpretation, and providing new answers to questions
suggested by the texts. One of the results of this is to make the parable of
the sower refer to the virtue of not acting ostentatiously, which is the
stated subject of chapter eight in AP/GS.
Another example of this way of treating texts is X.116:

An Elder was asked: “What is ‘the narrow and hard road’?” He answered: “'The
narrow and hard road’ is this: to defeat one’s [distracting] thoughts and to cut off
one’s own wishes for the sake of God, for that is what is meant by: ‘We have left
everything and followed you.””

As was shown in the analysis the reader is invited to let these two Bible
texts interpret each other reciprocally.
Yet another example is XV.68:
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He [abba Hyperechios] also said: Imitate the tax-collector in order not to be
condemned with the Pharisee, and choose the meekness of Moses in order that you
may change your heart, which is as flint, into springs of water.

The first part of the saying was treated above, since it combines two texts
about the theme of humility. As the saying develops, the text on the
meekness of Moses is combined with the story of the spring of water
gushing from the rock when Moses hit it with the rod. That story now
refers to meekness: the rock is an image of a hard heart, Moses striking it
is an image of meekness breaking the hard heart, and the spring of water
connects to that same image used in Ezekiel and in John.*

1.3.4 Texts in dialogue

Texts can be combined in such a way as to create a dialogue between
them, often in a manner that Elizabeth Clark calls “talking back”. A Bible
text which can be understood in a certain way is modified by “talking
back” to it using another biblical text. An example is IX.15:

One of the Elders said: You shall not judge a fornicator, even if you are chaste, for
[then] you transgress the law just as much. For he who said: "You shall not commit
fornication,” also said: "You shall not judge.”

A text which could be used to judge a brother is countered with a text on
not judging.

A rather humorous example is X.99. The story about Jesus, Martha
and Mary is referred to by one speaker as a reason for not spending time
on manual labour, and then another speaker uses that very story to “talk
back”, using irony. Finally a supposedly balanced use of the text is
settled on. All along this dialogue, the referent of the text as something
relevant to the reading-community is established.

An example which involves a different kind of dialogue between two
biblical texts is XVIL.31. There the quotation “God is love” (1 John 4:16) is
used to explain why no virtue is worth anything without love (cf. 1 Cor
13).

9 Other examples of using biblical texts which combine to give new meaning are X.103,
X1.60, XVIIL.4.
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1.4 Summary

An attempt has been made to describe different ways in which the Bible
text is connected to the message of the saying, i.e., how a certain concept,
person, practice or concern is pointed out as a referent of the biblical text.
These are the techniques (whether used consciously or not) of integrating
the Bible into the novel text. The techniques were grouped under three
main headings: (1) Connecting the biblical text to an external referent. (2)
Adaptations and focalizations of the Bible text itself. (3) Connecting
biblical texts to each other.

Under the first heading (1) were mentioned ways of appropriating
the Bible text by stating its referent, connecting it to the referent in
argumentative or inferring ways, connecting it to an action which is
motivated by it, connecting it to a context through questions and
answers, and finally ways of connecting it through expressions that
constitute the link in terms of imitation or identification. Besides those
almost “standard” ways of appropriating Scripture, some less common
were mentioned: connecting it in a prophetic way to a referent, using the
Bible to support the use of an analogy, provoking the reader to work out
the connection between the Bible and a referent through a riddle or an
implicit allegory, and finally, connecting the Bible to a specific referent
by letting the protagonist combat an adversary using words from the
Bible.

Under the second heading (2) were mentioned ways of focusing on a
detail, changing the narrative frame, changing or (re-)defining a word or
phrase, treating a detail as a metaphor, treating an analogy as a symbol,
expanding on a metaphor, and finally, merging new actors with those of
the Bible.

Under the third heading (3) were mentioned ways of connecting texts
around a common theme, letting an image connect otherwise unrelated
texts, letting texts mutually interpret each other or combine to give new
meaning, and, finally, placing texts in dialogue with each other.

Going through AP in this manner has shown that there are many
ways of making a connection between the Bible text and a referent. Some
of those ways involve the use of a hermeneutical phrase, some involve
changing the text, some involve expanding on the text, some involve a
literal reading, some a figural reading, and some involve connecting
different texts of the Bible in such a way that a connection to a referent is
established. Focusing on these ways of making the biblical material bear
on questions which are relevant for the reader gives us a more nuanced
picture of the way the Bible is used, than if we were to describe it in the
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terms of literal, allegorical and typological readings. These types and
categories better match the complexity of the wide range of ways in
which the Bible is adapted, contextualized, and integrated in the sayings.

2. The Different Roles of the Bible Text in Individual
Sayings

We have now categorized the different ways in which a biblical text is
connected to a referent in the different apophthegmata. Some of those
ways are directly related to a certain function in the saying. For example,
often when the referent of the Bible text is explicitly stated (see above,
1.1.1.), the Bible text is the very focus of the saying, at least on a formal
level, and that text is used as a starting point for an explanation; this
could be called an “exegesis”. Also the category “Questions and answers
about Scripture” has many examples of “exegesis”. Where the referent is
pointed out by using the Bible to support an argument, that is at the
same time the function of the Bible in that saying, what may be called a
“proof-text”. Prophetic connections are also related to proof-texts.

As we will see, the Bible can have a function which is not related to
just one of the categories of how the referent of the Bible is pointed out.
These functions, which cut across all categories of reference, will be
treated last: the “illustrative” and the “mimetic” function.

Speaking very generally, one may make a major distinction, between
cases where the Bible is a starting-point for an explanation, and cases
where the biblical text has another role, whether it is a legitimizing,
aesthetical or some other role. Sometimes this distinction is referred to as
Schriftauslequng and Schriftanwendung. The first type will be described
initially. The second kind will then be explored, treating each role
separately.

It must be made clear that these two categories do not mutually
exclude each other. The distinction is made for analytical purposes, and
can only be done so on a superficial level. An explanatory treatment of a
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Bible text can often have paraenetic consequences, and there is an
explanatory element in all paraenetical uses of the Bible.10

2.1 The Bible as something to be explained/ “Exegesis”

In some sayings in AP the biblical text seems to be the subject matter and
the starting point for the saying, at least on a structural level. However,
the treatment of the Bible text is often only taken as a pretext for giving
ethical teachings. The explanations may be of a very simple nature, or
they may be more advanced.

A very common form of saying in AP is one where a brother asks a
question to one of the Elders and receives an answer. Examples of this
were given under the heading “Questions and answers about Scripture”.
The questions can vary greatly, but usually they are questions on
ethics.’! As we have seen, sometimes the subject matter is a problematic
text in the Bible, usually with a connection to how one should behave.
This is the case in the following example, which is fairly straight-
forward.

X.67 A brother asked abba Poimen: “What is it to be angry with a brother without a
cause?” The Elder answered: “Whenever your brother takes something from you
out of greed, even if he carves out your eye and you are angered with him, you get
angry without a cause. But whenever someone wants to separate you from God
you should be angered with him.”

Here a question about a Bible verse is the starting point for an explana-
tion by Poimen. Since the application in one’s own life seems to be what
one is normally interested in when dealing with the Bible in AP, the
question is not surprising. It is not clear what is meant by “without a
cause”, and so one may wonder when it is justifiable to get angry. The
answer is very radical, but it does not involve any sophisticated exegesis.
The only sign of someone having worked exegetically with the text is
that the answer is formulated using some of the expressions found in the
near context of the verse in Matthew. This is more obvious in the variant

100 Contra Dorries, “Die Bibel im altesten Monchtum”.
101 An exception is X.27, a question about Job 15:15 and the purity of heaven. Abba
Zenon admonishes the brothers not to ask about such things.
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found in the alphabetical collection, as has been discussed in the
analysis.

There are sayings explaining biblical texts where the question is not
posed by a brother. Sometimes there is an introductory or closing
formula to the explanation in the form of “This means ...” or “... and
that is what is meant by ...”. These may be fairly simple explanations or
more complex ones. Mostly, we have seen them in section 1.1: “Stating
the referent”. An example was seen in IV.32 where the paraphrase about
Nabozardan being responsible for setting the temple on fire is followed
by a figural explanation introduced by “This means ...”.12 A figural
explanation is given also to Ex 2:12 in saying X.145:

An Elder said about Moses: “When he struck the Egyptian he looked round this
way and that, and did not see anyone. That means (tovtéott) [he looked for] the
thoughts (toic Aoyiopoic), and he saw that he did not do anything evil, but acted
for the sake of God, and he hit the Egyptian.”

2.2 The Bible as support for ethical or other teaching/ “Proof
texts”

Often the ethical teaching (or other kinds of teaching for that matter) is
supported by using a Bible text. When this is done in an explicit manner,
the function of the biblical text can be said to be that of a proof text. There
is a use of Scripture which is related to this, namely the illustrative
function. A distinction between these two texts will be made under the
subheading Illustrative. In many sayings the use of Scripture functions as
a mixture of these two. This is not surprising since an illustration in
classical rhetoric could be used for persuasive purposes.

The most obvious examples of using the Bible as proof texts are found
under the heading 1.1.2: “Argumentative or inferring connections”.

102 Other instances of explanations being given of biblical texts are .11, II1.28, V.11,
VIL47, X.13, X.84, X.116, X.134, X.146, XI1.43, XVIIL22, XVII.23, XVIIL28, XVIII.30,
XVIIL33. In many of these, the Bible text, or a paraphrase of it, functions as a chreia. (On
this concept, see the last section of this chapter.) Sometimes a phrase such as “that is why
the Lord said...”, the difference between this use and that of “proof-text” is blurred.
(VIL59). A great proportion of these sayings are found in chapters X and XVIII on
“Discernment” (ITeoi diakoioewc) and “The Clear-sighted” (Ilepl dlogaTik@v).
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The function of supporting a teaching can work in a very simple,
straight-forward way. Some simple examples not requiring any
commentary follow.

1.16 ... and to force oneself to be patient, good, brotherly, wise and self-controlled
(for it is written: “The kingdom of heaven belongs to those who use force, and those who
use force are taking it by storm [Matt 11:12]”),1 and to look with one’s eyes at what is
right ...104

XV.36 Abba John of Thebes said: “Above everything else, the monk needs to
practise humility. For that is the first commandment of the Saviour, he who said:
" Blessed are the poor in Spirit, for theirs is the kingdom of heaven (Matt 5:3).”7105

A slightly more complex example is IV.88:

An Elder said: “Without toil, no one can acquire a virtue, and even if one were to
acquire it, it does not remain with him. For it was to those who mourn and hunger
that he promised the kingdom of heaven.” 100

How the allusion to two of the beatitudes works as a support for this
teaching on acquiring virtues is not totally self-evident. Certainly,
“sorrow” and “hunger” should here be understood in relation to lacking
virtues. The connection becomes more evident if one infers the words
from Matthew missing in the allusion: “Blessed are those who hunger
and thirst for righteousness.” Mourning and hungering could also be
interpreted as standing for compunction and fasting.

Other examples of using the Bible as proof-text, are those found
under the heading 1.3.4: “Texts in dialogue”. Sayings IX.15 and X.99
have been analysed, the latter involving some humorous and ironic uses
of Scripture when the story about Mary and Martha is used by both
parties to support their positions.

103 My translation, since the context here makes the NRSV translation less suitable. See
also VI1.52.14,45-47 for a similar use of this text, and 1.6.5f, 11.21, XXI.19 for echoes of it. The
verb Biualw is often used as a specific term for opposing temptations or for opposing ones
own will, usually constructed as BaleoBar éavtdv (IV.40.20f, IV.71.3, 1V.72.10, VI1.48.5f,
X.116.3, X1.41.23, XIV.22.11f, XV.26.10, XV.60.9f, XV.118.2f, XX1.38, XX1.51).

104 kait 10 BraleoBar Exvtov elvat pakobvuov, xonotov, GpladeAdov, owdoova,
ykoatn—yéyoamtal ydo «Buxotwv éotv 1 factdelan twv ovoavaov kKal Pixotal
apmalovoty avTv» —Kat T 000 BAEémery Toic 0PpOaAOLG, ... .

105 Eirtev 0 appa Twdvvne the OnpPaioc- Odeidel 6 povaxoc moo mMAVIwV THv
TanetvoPoovvny  katopfwoal. AUTN Y&Q €0tV 1) MQEWTN EVTOAT] TOU LwTnoog
AéyovTog: «MakdQLot ol TTwXoL TQ TVELUATL OTL AVTWYV E0TLV 1] PaotAelor TV 00QAVWVY.»

106 Eirte yéowv: Xwolc KOTOL OLDEIS KTATAL AQETIV- £l O& KAl KTHONTAL, 00 TAQAUEVEL
avt@. Toic yao mevOovoty kal metvooty émnyyeidato v Baoctdeiay tov ovgavav. Cf.
Matt 5:4-6.
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The role of the Bible is the same, although in a more implicit way,
also in examples found under the heading 1.1.3: “The Bible is connected
to an action”. Here the Bible is the authority that shows a decision or
attitude to be the right one.

Also in sayings under the heading 1.1.6: “Liturgical connections” the
Bible may function as a support for a teaching, especially in those where
the conjunction ydo occurs in the connection.

I have found very few instances where the biblical material is used to
support a teaching other than an ethical one. This is one on the the
forgiveness of God:

X.62 A brother asked him [abba Poimen]: “If anyone is detected in a transgression and
[then] returns, does God forgive him?” The Elder said: “But he who has commanded
men to do this, how much more will he not do so himself! For he commanded Peter:
‘Forgive you brother as much as seventy-seven times.””

Here the presumption is that for God as well (just as for the desert
fathers and mothers), teaching and acting must be in harmony. In this
way the ethical teaching of Jesus can be used to predict how God will act.

2.3 The Bible as a source of images/ “Illustrative use”

There is a function we can denote as “illustrative”. The basic form of
such use is that of an analogy. In some of the examples we have treated,
the Bible is used as a source of images to illustrate the teachings.
Obviously, it is a very special source of images, since the Bible has such
authority and since this is the common literature which everyone is
expected to know. Still, it is clear that the biblical material is often more
of a source of images than a text to be provided with the right
interpretation.

This is worth dwelling on. During the first centuries of the church, the
Bible was used as a point of departure for commentaries and homilies, as
a source of forming liturgy and as providing proof-texts in apologetics,
dogmatic conflicts, theological treatises and paraenesis. Much research
on the use of Scripture, also in AP, has focussed on those uses. However,
I would posit that the Bible was often used simply to illustrate, in much
the same manner in which images from the realm of nature and other
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easily recognized images were used to illustrate a point by analogy. To
show this I will take some analogies in AP that use images from nature
and from human artefacts. In mapping some ways in which these are
construed, I have chosen the sayings which use two images taken from
nature (trees and fire/smoke) and one image from the sphere of human
artefacts (the axe). I will classify them on formal grounds and quote at
least one of them as an example. Then I will give an example from AP, of
the Bible being used in a similar way, i.e.,, using similar syntactical
patterns.

The examples I give here serve two purposes: both to describe the
affinity between these two types of illustrations and to exemplify the
illustrative use of Scripture in AP.

a) The image/ Bible text is preceded by cwomeg, and the object of
reference preceded by oUtwc:

Image:

]ust%as (cbomeQ) smoke drives the bees away and then the sweetness of their work
is removed,

s0 (oUtwc) bodily ease drives fear of God away from the soul and ruins all its
good activity. 107

Bible text:

”... Just as (<0omep) whoever saw the copper serpent in the desert was cured,

so was (obtwc 1|v) the Elder: possessing every virtue he cured everyone even
without speaking.” 108

b) The image/ Bible text and the object of reference are connected by
00TWG:
Image:
... If the tree is not shaken by the wind, it does not grow, nor take root,
in the same way (oUtwg kai) the monk does not become steadfast if he is not
tempted and stands firm. 10?

Whoever hammers a lump of iron, first considers in his mind what he will make
of it, a scythe, a sword or an axe.

107 TV.39: ‘Qomep O KATVOG €dLKEL TAG HeALOOAS, KAl TOTE alpetal e éoyaoing
AVTOV 1] YAUKUTNG, 00TWS KAL 1) CWUATIKT) AVATIALOLS KdLKEL TOV POPBoV TOL B0l Ao
™S Puxng Kat amdAAvoy avtic maoav égyaoiav dyadnv. The same pattern in II1.34,
(VI1.43,), VIII.24, X.121, and in AP/G Esaias 1.

108 1.19. Same pattern in IV.53.

109 X.185: ... EL pn oaAev0mn 1o dévdoov 0O Avépov, olte adéel obTe ddwWOL QLlav:
0UTWS KAl O HOVAXOG el pr) TelpaoO1) Kat Drtopelv oL Yiveto avdelog.
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In the same way also we (oUtw¢ Kkai nueic) ought to consider what kind of virtue
we want to forge ... .110

Bible text:

... [Abba Sisoé] said* “The monk in his thoughts ought to be below the idols.” ...
I said to him: "What does it mean to be below the idols.” Then the Elder said to
me: "It is written of the idols: ‘“They have a mouth but will not speak, they have eyes
but will not see, they have ears but will not hear (Ps 134:16-17),”

s0 also the monk ought to be (oUtwe 0deidet elvar). ... 1

¢) The expression ‘Opotdg eiptt connects the object of reference and the
image/ Bible text (sometimes followed by oUtwg Kkal or yao preceding
the object of reference and an explanation):

Image:

I amglike (‘Opotog eipt ...) a man sitting under a great tree, who sees wild beasts
and snakes coming against him, and when he cannot withstand them, he runs to
climb the tree and is saved.

It is just the same with me (0Utwg kA& yw,): I sit in my cell and I see the evil
thoughts upon me, and when I do not have the strength against them, I flee to
God by praying, and I am saved from the enemy. 2

Bible text:

By slandering the serpent expelled Eve from Paradise. [Cf. Gen 3:1-5.]

So is also (Tovto ovv Suoidg éott kat) the one who slanders on his neighbour.
For (ya) he ruins the soul of the listener and does not save his own. 113

d) The image is given. Then the referent is connected to the details of the
image by a form of eivat, or eivat being implied:

Image:

110 X1.3: ... O tomtwv 10 paliv oL OrEov TWTOV TKOTIEL TG AOYLOUG TL UéAAEL
moLelv, dpémavov 1) paxaoav 1 méAvka. Obtwe kai Mueic odeilopev AoyileoOar molav
doetiv peteoxOueda ... . The same pattern in XI.47 and AP/G Macarius 12.

MX.97: ... [aBpa Lioon] eimev 0Tt 0deidel 6 povaxog eival 1@ Aoylope DTOKATW
TV EBOAWV. ... Aéyw avtqr Tt 0Tt 10 VTOKATW TOV edWAwVY elvay, Tote Aéyel pot 6
Yéowv: Téyoamtar mepl TV €®OAwY Ot «Xtoua €xovowy kal ov AaArjoovoly,
0POaApOVE Exovoty Kal oK OovTaL, T EXOLOL Kol OVK AKOLOOVTAL» 0VTWS OdeiAet
elvat 6 povaxoc. ...

12 X1.40: ... Opoldg eipt dvOowmnw kadnpéve VTOKATW dEVOQOL HeYAAOL Kal
OewpolvTt Onola kal EQmeTa €QXOMEVA TEOC ALTOV: Kal dtav Ut duvnon Kat avtov
otvaL TEEXEL ElC TO DEVDQOV dvw Kat owletat. O0twe kayw: kabéCopat év @ keAAiw
Hov Kol 0w TOVG TTOVIEOUS AOYLOUOUG ETTAV® LOL Kal OTay L) loXVow 1eog avTovg,
KATtapevyw mMEOC TOV OOV d TNE TTROTELXTS Kal owloual £k Tov €x0000.

113 1V.60. The same pattern in VIIL.30a, X.84.
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Abba Poimen also said: “One man carries an axe and works the whole day
without finding out how to lay down the tree, while another one has the
experience of felling , and with a few blows he brings down the tree”

He said that the axe is (‘EAeye d& tv &&ivnv eivau) discernment. (Cf Isa 10.15)114

... "The trees of Lebanon said: ‘"How great and high we are. Could a small iron
object cut us down?’ But men came, took a tree and then they made a handle for
the axe and cut them down.”

He said that the trees [are] the souls, the axe [is] the demons and the handle [is]
the wills ... .115

Bible text:

He also said about the word written in the Psalms: "I will put his hand in the sea
and his right hand in rivers,” that is about (tovtéott TeQ() the Saviour.

His left hand on the sea, that is (tovtéott) the world

and ’his right [one] in the rivers’ these are (oUtol eiotv) the Apostles who irrigate
the world with faith.!1®

e) The object of reference and the image/ Bible text are connected by wa:
Image:
... Acquire for yourself rather the fire, which is (6 ¢otwv) the fear of God. And
every time a thought comes near to you,
like (cc) a reed
it will be burnt up by the fire. ...117

Bible text:

But he who lets his conduct be hidden

is like (wg) the one who sowed in furrows in the earth;
he will harvest manifold.”118

114 X.88: Eirte maAwv appa Howunv 6t "Eotv dvOowmnog Paotdlwv A&ivny kail 6Anv
TV NUEQAY KOTUQ KAl OUY eVQIOKEL KATAPAAELY TO DEVOQOV, Kol 0TV AAAOG EUTTELQOG
TOU KOMTELWV KAl ATO OALywV TANY@V katadéoet to dévdoov. "EAeye d¢ v alivnv etva
TV DLAKQLOLY.

15 X.131: ... Tax &0Aa o0 ABavou elmav: Tog peydda kal Opada éouév, kai 10
KoV oidngov komtel fuac. Ot d¢ EABOVTeS Kal AaBovtec éavtoic EVAov émoinoav
£avtoLg Aapnyv v a&ivny kat ékopav avta. Ta E0Aa eimev tag Puxag, v d¢ a&ivnv
TOUG dalplovag, v 0¢ Aafnv ta BeAnuata... .

116 X.146: "EAeye m&Awv megl oD OnTod ToL v 1@ WaAu@ yeyoaupévou: «@noouat év
OaAdoon xelpa avTob Kal &v moTapolg deflav avTOD» TOLTEOTL TtEQRL TOD LWTNQOG" 1)
AQLOTEQX AVTOD 1) €Ml TV OAAQCTAV TOLTEOTLY O KOOUOG, TO O¢ «EV TOTAUOLS deldv
avTov», ovTOl elowv ol amdorodor motilovteg TOV KkOOpOV da TG TioTEwS. Similar
pattern in .11, 1.23, 11128, 111.45, IV.32, V.11, VIL.46, X.116 (Here the image is implied in the
short quotation). X.134 (dative), X.145, XI1.43, XV.34.

17 XL117: ... dAA& paxAAov ktnoatl 10 moe 6 oty 0 GpoPog tov Ocov. Kal nvia
£oxetat oot AoyLouog yyioatl wg KaA&un OTIO TOL TLEOG KATAKALETAL. ...

118 VIIL30b.
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f) The object of reference appears without an indicator followed by an
image/ Bible text introduced by yao:

Image:

... “The body seeks health to turn away from God.
For (ya&o) if a tree is watered daily, when will its roots dry out so that it does not
bear fruit?”11°

Bible text:

... And he answered: ”The fast is always with me, but you I cannot always have
with me ... When I receive one of you I serve Christ as I am obliged to do, with
all my zeal. But when I bid you farewell I will be able to resume the rule of
fasting.

For (y&o) the sons of the bridegroom cannot mourn as long as the bridegroom is with
them. But when he leaves them, then they will fast freely.”120

g) The image is preceded by 6v toomov ydo, the object of reference by
oUTWS KAl
Image:
“For just as (6v 10070V Y&Q) trees cannot bear fruit if they have not received the
winter storms and showers,
so also with us (oUtwg kal Nuiv) ... 121

h) The image is introduced by €oucev:

Image:
[On familiarity:] “It is like (‘'Eotkev) a strong burning wind: every time it appears
everybody flees away before it, and it destroys the fruit of the trees.”122

We have seen that in six of the eight different ways in which analogies
are constructed using the image of fire/smoke, tree or axe, there are
parallels where the Bible is used in a similar way, using the same
syntactical pattern. This suggests that in AP one way of relating to the
Bible is similar to that of relating to an image in an analogy, i.e., for the
sake of simply illustrating a point. At the same time, authoritative charge
is tapped from Scripture into the text of AP, sometimes giving it the air
of novel holy script, especially where the seams between text and

9 IILY: ... Zntel yaQ 0 owua v Oyeiav tva Ekvevor) tod @eov. Aévdgov Yoo
moTiLopevov kadnuéoav, mote Enoaivetal avTov 1) gila &ig TO pr| kKapmodognoal;

120 XTIL.2.

121 Theodora 2 (PG 65:201b): ‘Ov 10070V Y&XQ Tat d€vdQQ, €0tV 1) AdPwot XeLHOVAC Kal
VETOVG, KAQTODOQELY 0V dUvaTal 0UTWS KAl ULV ... .

122 X.11.8-10. "Eoucev kavowvl peydAw O¢ 6tav yévntatr mavtec Gpevyovoty Amo
TIROOWTIOL AVTOL KAl TV dEVOQWV TOV kapmov dadpOeipet. Similar pattern in X.13 “Man
is like (£owkev) a tree, bodily asceticism is the foliage, interior vigilance the fruit. According
to that which is written. “Every tree that ...".
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commentary are blurred. My point is, however, that we need to
recognize that what we find here is not a logic of cause and effect
(“Scripture says that ..., which has the consequence that ... .”) Instead it
is often a logic of patterns, where a pattern from Scripture is linked to a
pattern in the life or thought of the reading community. There is no
reason why a tree used as an image for an experience in a certain context,
cannot be used as an image for other experiences. The same goes for
Scripture in many of the sayings. This keeps open the possibility of a
wide range of interpretations existing side by side.

The striking similarity between how an analogy is constructed using
a biblical text and how one is constructed using an image from nature
can only be shown in those sayings where a referent of the Bible text is
explicitly stated. A similar attitude to Scripture may be present in say-
ings where the referent is established in more indirect ways. In the
following, examples from those other categories will be used. The patt-
erns taken from the Bible are patterns to be “seen”, just as patterns and
images taken from nature. This goes especially for biblical exemplars to
be imitated. One should “see” these biblical figures and envisage the
images and identify oneself or different aspects of life with the figures,
the scenes and the images. Sometimes, it is as if the reader should relate
to the text of the Bible as to a scene or story, where the characters are like
actors that can take on different roles. Thus, the same biblical story can
take on a new meaning if one supposes that the characters in it take on
different roles.

As stated earlier I have, with David Dawson, defined allegory as a
metaphor stretched out into a narrative.!?> What is striking with AP is
that we never find a fully developed allegory in that sense. Rather, what
we find is just hints at how the readers should develop an allegorical
reading themselves. A knowledge of the Bible is presupposed, which
means that biblical stories do not need to be reiterated. Instead, a key is
given, which transforms the whole story. Such a key can be to suggest
that a character can represent the soul, or a certain virtue. The readers
are then left to transform the rest of the story themselves.

The most explicit example is a saying from the alphabetical
collection,'?* not included in the systematic collection, where Poimen
says:

Because of the following we stand in so many trials: We do not observe Matt 15:22—
28). Also, we do not see Abigail, that she said to David: “Upon me be the

123 See p. 20.
124 Poimen 71 (PG 65:340Db).
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wrongdoing,” and he heard her and loved her (1 Sam 25) ...our names and status as
Scripture tells [us to do]. We do not see the Canaanite woman accepting her name:
the Saviour gave her peace (

In this particular instance the dramatizing aspect of receiving a text is
explicitly developed, as the biblical figures each “take on” a different
“role (mpdowTov) ” in the last lines of the same saying;:

... Abigail takes on the role (Aappavel tov mpoowmnov) of the soul. David takes on
the role of the divinity. So even if the soul accuses itself in front of the Lord, the
Lord loves her.

For a reader who knows that story, it is possible to envisage the plot and
details in a completely transformed way.

Another biblical text is contextualized in a very similar way in a
saying from AP/GS, XVIII.34:

The Elder said: The Shunammite woman received Elisha because she did not have
an attachment to any person. It is said that the Shunammite woman has the role of
the (mpoowmov &xetv e ...) soul and Elisha has the role of the Holy Spirit. So, at
the moment when the soul withdraws from the confusion and trouble of the
matters of this life, the Spirit of God comes to meet it, and then it will be able to
produce although it has been sterile.

This way of using the verbs Aapfdverv and €xewv in connection with
MEOOWTOV is not common in ancient texts.’?> In the New Testament, the
expression AapBdaverv mEoownov is a Septuagintism, meaning “to show
partiality to a person”.126 This is how the expression is normally used in
early patristic writings. One exception is Origen, who sometimes uses it

125 The use of AauBdvery and éxelv in connection with modowmov is not attested in LSJ.
However, we find s.v. moéowrov III: mask, part, character, and s.v. IV.1: motelv or
TATQODV TO TEOOWTOV TivdG in the sense of representing a person. In Lampe s.v Aapfdvw
4., there is an example of the expression as it is used in the LxX and the NT (see below). In
Lampe, s.v. mpéowmov V.C. we find examples of the meaning “guise, role” when used in
connection with dvaAauBaverv. The semantic field in such constructions covers that of
representation, whether that is in the form of theatre, literature, or in legal or economic
settings. In Lampe s.v. moéowmnov V.F. the construction with AauBdavewv actually occurs
once, in a reference to an epistle by Nilos. Lampe translates it as “illustration, figure, type”.
For a discussion on mpoowmnov with reference to theatre, and its counterpart i Christian
exegesis, see Marie-Joseph RONDEAU Les commentaires patristiques du Psautier (1lle-Ve siecles),
2 (Orientalia christiana analecta 220; Rome: Pont. Institutum Studiorum Orientalium, 1985),
44-51.

126 Luke 20:21, Gal 2:6. Cf. Lev 19:5, Deut 16:19, 1 Esdr 4:39, Ps 81:2, Job 42:8, Sir 35:13,
Mal 1:8, Lam 4:16.
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in a way which is similar to the one we are presently discussing.!?” In a
letter in the correspondence of Barsanuphius and John, the expression is
used when describing liturgy: the deacon takes on the role of the
Seraphims.1?8 Other parallels to our texts are found in the Physiologus,
originally probably composed in Egypt, possibly in Alexandria, in the
second or third century.'?

There is something similar involved in another saying of AP/GS, 1.23,
although here the role played by the biblical figures are those of
personified virtues:

He [Poimen] also said: “Poverty, affliction and discernment, these are the
instruments for the solitary life. For it is written: 'If these three men should be
[present]: Noah, Job and Daniel ...". Noah is the personification of (mpéowndv éott
TG ...) dispossession, Job that of toil and Daniel that of discernment. So if these
three practices should be [present] in a person, God resides in him.”

This visualising and dramatising tendency in relating to the biblical
material needs to be kept in mind when treating all of these texts. And
possibly, it may be easier for a modern mind to understand some of the
techniques of appropriation if one sees AP relating to the biblical

127 In Homiliae in Iob (PG 17:101): Kai éxet ye 0 €x000G 00T0G TTOAAX Moowmely, KAl
kO ékdomy kaxiav mEoowrov AauBdver doetng;, and in Selecta in Ezechielem
(PG 13:808): Kai éav wow ol tpeic davopec ovtor év péow avtis, Naoe, Twf, Aavingl.
Ipbowmnd ot Twv dylwv TovTWV AauBavopeva, ag 0¢ éav pn GpOeion tov Biov éavtod
ETTL YNG, OV TOLOVHEVOS OAOG T 0okl DX TOL TOLELV AUTOV TO GQOVIUA THG OAQKOG,
Wote xonuatioat avTtov OAoV 0AoKa, AAAX GaVOpREVOS WS GWOTNQ €V KOOUW, EMEXWY
AOYOV Cwng €V Héow YEVEARS OKOALXS KAl DLETTOAUMEVNS, DOTE XONHATIONL TIQOS AVTOV
oV Oeov ... .

128 Aappavel d¢ kat 0 mEOoWTOV TV Legadip ... (Barsanuphius and John Questiones
et responsiones, 241.14-15).

129 Physiologus. Edited by Franciscus Sbordone (Rome: Dante Alighieri-Albrighi, Segati,
1936). Redactio prima 7.28.3 (O odv ¢doiviE mpodowmov Aaufdvel o0 Lwtheog NUv);
13.52.3-53.3 (Obtw kai mac avno dipuvxog ... of TOODTOL OVV CEeVwyV Kal
IMMoKeEVTAvEWY TEoOcwWTOV Aaupdavovot); 25.88.3-4 (Eotkev odv 0 kQokOdeAOC TQ
dtaBoAw, N d¢ Evudeog €lg TO TOL LwTNEOS NUWV TROCWTOV Aaufdvetar); 45.139.10-11
(kai 6 miOnrog d¢ TOL avTOL dafodAov mEdowTov Aaufdver); 48.143.8 (0 Apwc
meéowrov [M: tomov] Xowotov AauBdvel); 48.145.6-7 (ot ovv Eoipor mEdowTOoV
Aaupdvovot ¢ petavoing [not included in all Mss]). Chapter 48 is missing in the oldest
MS.

I have compared Sbordone’s edition with Offermann’s (Der Physiologus nach den
Handschriften G und M [Meisenheim: Anton Hain, 1966]), since Sbordone did not have
access to what may be the best and oldest Ms (Pierpont Morgan Ms 397). I have indicated
only major differences. For judgements about the different Mss see B. E. Perry’s review of
Sbordone’s edition, AJP 58 (1937): 492-493 and Alan SCOTT, “The Date of the Physiologus”,
Vigiliae Christianae 52 (1998): 430-441. See Scott’s article for a discussion of the date and
location for the composing of the Physiologus.
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material as images and scenes to be “seen” rather than texts to be
“understood”.

Wherever biblical stories are used to provide exemplary illustrations
to the moral teaching of a saying, the role of the Bible is that of
illustrating the teaching. Such sayings are listed under 1.1.5: “Exemplary
connection”. 131

2.4 The Bible as Classic to be imitated/ “Mimetic use”

In ancient rhetoric and literature a basic concept was that of imitation or
mimesis. This meant—among other things—that it was considered
praiseworthy to imitate earlier classics when composing speeches and
literature. This could be a matter of choosing vocabulary. It could also
involve patterning one’s own text on the model of a classic. It is this form
of imitation that will be considered here: using the Bible to achieve
literary mimesis.

Patterning one’s own text on a classic model could involve taking the
structure of a well-known text, and filling it with new content. We have
an example of this in 1.18:

A Brother asked one of the Elders: “What is a good act, [tell me] so that I will do it
and live through it?” And the Elder said “God knows what is good. But I have
heard it being said that one of the fathers once asked abba Nistheros the Great,
friend of abba Anthony: What is a good deed, [tell me] so that I will do it?” And he
answered: “Are not all deeds equal? Scripture says that Abraham was hospitable
and God was with him, Elijah loved silence and God was with him, and David was
humble and God was with him. Thus, what you see that your soul wants in
accordance with God, do this and keep your heart.” “

As was seen in the analysis of this saying in chapter two, it is patterned
on Matt 19, about the rich young man. The same pattern is used in XIL9.
In 1.19, there is a comparison between Nistheros and the copper serpent
which is modelled on the comparison between Jesus and that same
serpent.132

131 Other sayings that use the Bible to provide images are V.11 (image of fight against
beasts makes the theme of the fight against temptations more vivid), XV.68 (your heart
which is as flint), XVIL.1, XVIIL22, XVIIL33.

132 Other examples of this role of the Bible are found under the heading 1.2.7: “Merging
new actors with those of the Bible”.
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The mimetic function is also present when using biblical language.
Sometimes biblical phrases seem to have no other function in the text
than decorating it. Of course, it is not mere decoration, but another way
of tapping scriptural authority, and creating a text which has the flavour
of Holy Script—comparable to Septuagintisms in the New Testament.
Since these instances are only vague echoes of Scripture, they have not
been treated in the analyses. AP is full of these types of echoes; here I will
cite only a few.

I1.8 ... How much worse for you who [hear] these reeds rustling in the wind. 133
I1.10 ... no, I have come to see a prophet.’3* ...

II1.9 He also said: ” Another time when I went to him again I found him very ill, and
when he saw the sadness in my heart he said to me: "When I toilfully approach death
with such an illness, I can remember that bitter moment. 135 For health in this body of
death 13 is of no use. For the body searches for health to avoid God. Yes, a tree daily
watered, when will its root dry out so that it no longer bears fruit?” ”

2.5 Other Roles of the Bible

Several of the techniques listed in 1.1.6 “Other ways of connecting the
Bible text to an external referent” can also be seen from the perspective of
what role the biblical text has in those sayings. We then get a set of roles
which are less common than the ones listed above. They are:

The Bible as prophecy. %7
The Bible as support of an analogy. 3
The Bible used for answering demons, logismoi or other adversaries.1

133 (= Ars 25) Echo of “What did you go out into the wilderness to look at? A reed
shaken by the wind?” (Matt 11:7 //)

134 (= Ars 28) Echo of “What then did you go out to see? A prophet? Yes ... .”(Matt 11:9
10).

195 Cf. IIL8.

136 Cf. Rom 7:24.

137 XVIIL.18b, XVIII.42.23-27.

138 TI1.34, XV.68.

139 VIL.23, VII.44, IX.6, XV.90, XV.136.
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2.6 Summary

The Bible has very different roles in different sayings. It can be the very
starting point of an explanation, usually either in the form of that divine
logos of an Elder, which is the kernel of the saying, or in the form of a
question to an Elder, often a form of “exegesis”. It can be introduced as a
support for teachings, normally ethical, i.e., a form of “proof-text”. The
Bible can also be placed as an image in the saying, i.e., an “illustrative”
use. Fourthly, the Bible may hover more in the background as a text
which is in some way imitated in the apophthegma, i.e., a literary “mim-
etic” function. Besides these common roles, the Bible can also be used as
prophecy as support of an analogy and for answering demons, logismoi
or other adversaries.

The way we describe the use of biblical material should take that into
account. Judging an illustrative use of Scripture in the same way as we
judge an exegetical use of Scripture would not do justice to our material.

We have seen that in some sayings the biblical material has a very
clear illustrative role, in the sense that certain phrases are used to
indicate that we are dealing with an analogy, or something similar. When
we compared those sayings to ones that do not have such phrases, we
see that often the Bible has an illustrative role even when those indicators
are lacking.

After having categorized the material from the two perspectives of
contextualizing techniques and of function, the time has come to return
to the perspectives of Kathleen McVey and Lillian Larsen: that of chreia
collections and of school exercises.
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3. The Use of Scripture in AP in Light of the Ergasia Pattern

As has already been mentioned'¥ Lillian Larsen has described AP in
terms of a collection of chreiai. Not only that, she has argued for a
connection between AP and the elementary rhetorical exercise on the
chreia called ergasia. I will now draw on those insights and compare some
of the ways of using the Bible in AP to the different parts of the ergasia.
First I will give a short background.

In the educational system of the time, there was an exercise which
was used to practise the different ways of extending a chreia: the ergasia
pattern. It was seen as a preliminary exercise to bridge the gap between
the simple exercises at the secondary level of education offered by the
teacher of grammar and literature (the yoapuatucoc), and the more
advanced requirements of the tertiary level offered by the teacher of
rhetorics (the copiotic).1*! The exercise of ergasia was a formalized way
of practicing different ways of expanding on a chreia.

The chreia and the ergasia pattern are treated in depth in Hock and
O’'Neil’s two volumes of The Chreia in Ancient Rhetoric. They present the
ancient textbooks with rhetorical exercises written by a number of
authors. It is shown that from the time of the late fourth century
Antiochean, Aphthonius, the parts of the exercise ergasia are fairly stable:

1. Praise (¢mtaxtvog or éYkOpLov)

2. The chreia itself (xoeia), or a paraphrase of it

3. A cause (aitia) why the claim is true

4. Expansion through the contrary position (¢vavtiov)

5. Expansion through a comparison (apafoAr)

6. Expansion through an example (mtaQdderyua)

7. Expansion through a judgement by an authority, also called a testimony of the elders
(kolO1g or ATV TTAAKLWV)

8. Exhortation (mapdicAnoig) also called a short epilogue (émtiAdyog Boaxvc), saying why it
is necessary to heed the one who has spoken or acted.!42

140 See the section on “Genre” in chapter two.

141 Ronald F. HocK and Edward N. O’NEIL, The Chreia in Ancient Rhetoric. Volume 2:
Classroom Exercises (Writings from the Greco-Roman World 2; Leiden: Brill, 2002), 51-53,
81-83.

142 Hock and O’Neil, The Chreia 1, 176.
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The exercise was meant to be just that—an exercise, not a blueprint to be
copied when composing. The slavish adherence to the pattern was meant
to be a preliminary exercise. Gradually the patterns of expansion were
supposed to be internalized, so that the pattern itself would not be
visible in compositions.

Even if the monastic apophthegmata are not the product of students
practicing such exercises, they may still be strongly influenced by them,
since they were a very important part of the education system of the
time. The fact that AP resembles the genre of chreia collections makes the
likelihood of such an influence even stronger. That is, the way the chreiai
of AP are treated often corresponds to the way chreiai are treated in an
ergasia. So far the insight of Larsen.

We have seen a number of different functions that the Bible has in
AP. Now the purpose is to see how much resemblance there is between
the different elements of the ergasia pattern on the chreia and the different
ways in which the Bible is used in AP.

3.1 The paraphrase or chreia proper (xoeto)

We will turn first to the chreia itself, as it is described in the preliminary
rhetorical exercises (progymmnasmata), and compare it to places in AP
where the Bible is used as a statement in a chreia.

Theon writes that a chreia is

a concise statement or action which is attributed with aptness to some specified
character or to something analogous to a character. Closely related to the chreia are
maxim and reminiscence. For every concise maxim, if it is attributed to a character,
produces a chreia.1*3

Of course, many of the monastic apophthegmata are just that. For now, the
focus will be that this “statement” of an Elder may include a quotation,
allusion or a paraphrase from the Bible. It is this use of the Bible in a
chreia proper in the sayings which is the subject of McVey’s short but
suggestive article.!#

A large number of examples of this could be mentioned. One will
suffice for now, that of II1.43, mentioned already a couple of times:

143 See note 10 in chapter two.
144 McVey, “The Chreia in the Desert”.
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A brother asked an Elder: “Abba, give me a word (¢nua).” The Elder said to him:
“When God struck Egypt, there was not a house without grief/compunction.”

This is certainly a saying steeped in the form of a chreia. We should note
that Theon and others state that there are two kinds of sayings-chreiai:
the simple statement and the response, the latter involving a question
and an answer.!*> Here it is interesting to note that the common formula
“give me a word” in fact amounts to “give me a sentence of wisdom”,
which comes in the form of a paraphrased biblical text.!4¢ Other examples
of this use of the Bible are found under the heading 1.1.1: “The referent
of the Bible text is stated”.!*” Under that same heading are found
examples also of another way of including the Bible in the chreia itself,
i.e., by letting the Bible form the question which triggers the answer of
the Elder.'® Such examples are also found under the headings 1.1.4:
“Questions and answers”, and under 2.1: “The Bible as something to be
explained/ Exegesis” .14

Another case of a paraphrase of the Bible being used as the sentence
of the chreia itself is AP/G Poimen 195:

He [abba Poimen] also said: “If Moses had not led the sheep to Midian, he
would not have seen what was on the bush.”15!

145 Hock and O’'Neil, The Chreia 1, 84.

146 There is a great number of apophthegmata that use the word Adyog in this rather
technical sense. If we restrict our selection to the first four chapters of AP/GS, the following
are the best examples: 1.8, 1.15, 1.31, IL.6, 11.11, 11.19, I11.20, I11.36, IV.1, IV.93. The following
use the word ofua instead: IIL.4 and II1.43 (quoted above). The following speak of a
sentence from the Bible in that same technical sense: 1.11, I1.4, IV.36. In the prologue A6yog
is used in Pr.4.7 and Pr.6.2, ¢fjua in Pr.3.7.

147 For example IV.32, IV.60, V.11, VIL.59a (biblical allusions), X.58, X.84, X.145, X.146A,
XVIIL22, XVIIL.33, XVIIL34.

148 According to Hermogenes a chreia sometimes consists of a question and an answer
(Progymnasmata 7.7-9).

149 X.116.

151 Greek text in supp.Guy #8. Eirmte maAwv' el un Mwonc ta moopata fyayev eig
Mavdoa, oV av eidev Tov €7l oD Patov. Normally the greek word pavdoa would mean
a sheep fold, in patristic texts sometimes a monastery. Since Mdvdoa is written with a
capital letter and is not declined (the neuter *u&vdgov does not exist in lexica) indicating
that it was treated as a foreign proper name, it is probably simply a mistake in the
manuscript for the Madiap of Ex 3. Also in the last words of the saying there seems to be a
problem in the manuscript, since 11 B&tog should be in the feminine. This could possibly be
due to influence from the phrase in Mark 12:26. If we were to read this as it stands, an
interpretation could be “he would not have seen what is mentioned in the passage about
the bush”, which seems very awkward.
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This is also the only clear example I have found of a saying in the form of
a chrein which is expanded in an ergasia-like manner in another saying.
We see it expanded in Cronius 4: 15

Abba Cronius said: “If Moses had not led the sheep to the foot of Mount Sinai,
he would not have seen the fire in the bush.” The brother asked the Elder:
“What does the bush represent?” He said to him: “The bush represents bodily
action. For it is written: The kingdom of heaven is like a treasure hidden in a field.”
(Matt 13:44) The brother said to the Elder: “So without bodily toil, humans
cannot advance towards anything valuable?” The Elder said to him: “To begin
with, it is written: *... looking to Jesus, the pioneer and perfector of our faith, who, for
the sake of the joy that was set before him endured the cross ... (Heb 12:2a),” and
David also said: ‘I will not give sleep to my eyes, nor slumber to my eyelids ... (Ps
131:4),” and so on.”

We may compare this to an ergasia, as Hermogenes exemplifies it:15

1. Praise Isocrates was wise
2. The chreia He said: “The root of education is bitter but its fruit is sweet.”
3. The cause For the greatest things are wont to succeed through toil, and

when successful bring pleasure.

152 PG 65:248c-249a: Eirtev 0 0([3[3’0(@ KQOVLOC, Ot Ei un) fyaye vao‘ng ™ 7'(@0[300(0(
UMO TO 6Q0G Liva, OVK v EBAeTe TO TMOQ €V TT] [50(1&) Hodtnoev o o(E)aAq)o; oV
véoovia- Eig ti Aappavetar 1) patog; Kat Aéyet avtq, 6t H Batog Aaupdavetar eic v
owpatiknv moalwv. T'éyoarntar yao, 6t Ouoia éotiv 1) faciAeia Tav ovpavwv Onoavpw
KEKPUUUEVQW €V dYpw. Aéyel 0 adeADOS T YéQovTL OUKOLV EKTOG KAUATOL TWHATIKOD
oL mookdnTel avOowmog eic Tva Ty, Aéyet avt@ O yéowv- Téwg yéyoamrtal
Apopavtec €ic TOV TNC TUOTEWS ApXNYOV Kal TeAetwTny Inoovv, 0¢ AvTl TNC TPOKELUEVNC
avtw xapac vméuewve otavpov. Kat maAw Aapid Aéyer Ei dwow Dmvov toic 0pOaAoic
Hov, kel ToLG BAEPAPOLC OV VVOTAY OV- KL T £ENC.

153 Hermogenes, Progymnasmata 7.10-8.13. AAA& vOV €Tl TO OUVEXOV XWOWUEV, TODTO
0¢ éotv 1) éoyaoia. éoyaoia toivuv o0TwE €0Tw. MEWTOV €YKWUIOV Ot BoaxéwV TO
elmévtog 1 mEAlavtog, elta avTNG TG Xoelag magadoaots, elta 1n aitia, olov
«lookpatng épnoe g madeiac TV pEv Ollav elvat TUKQAV TOV ¢ KAQTOV YAULKUV».
énawvog «lookpatng codog Nv», kal mAaTuvelS Neépa O Xxwolov. €0 1) xoela «eime
TOdE», KAt 0V ONoelc avTV PIANY AAAX TAaTOVWY TV EQunvelav. elta 1] alTix «Tot YXQ
UEYLOTA TV TOAYUATWV €k TOVWV PLAel katogBovoOal, katoplwOévta dé v doviv
déew. elta KATH TO EVAVTIOV «TX PEV YOO TUXOVTA TV TIEAXYHATWY OV dELTAL TTOVWY
Kal O TéAog andéoTatov €xeL, Td OToLdALA dE TOVVAVTIOV». T €K TTAQABOATS «OTTEQ
YOO TOLG YEWQYOUS del TOVIOAVTAS TEQL TNV YNV KOpCeoBat Tovg kaQmovs, oUtw Kot
TeQL TOUG AGYOUG». elta €k Tapadelypatog «AnpocBévng kabelpfag éaxvtov év otknpatt
Kol MoAAa poxOnoag Botegov €kopileto TOUG KAQTOVS, OTEPAVOUS Kl AVAQONTELS».
€0t O¢ Kai &K Kpioewg éruyepnoat, olov «Haoiodog pév yao édn e d' agetng wowta
Oeol moomagolBev EOnrav, dAAog d¢ oIS GOt TV MOVWV MWAODOLY ULV TavTo
Tayd0’ ot Oeol» &v ¢ 1@ TéAeL madrANo mEoolnoeLs, 6tL Xor) melbeobat Tq elonoTt
1) TETOUKOTL.

ET extracted from George A. KENNEDY, Progymnasmata: Greek Textbooks of Prose
Composition and Rhetoric (Writings from the Greco-Roman World 10; Atlanta: SBL, 2003), 77.
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4. By contrast For ordinary things need no toil, and in the end give no pleasure;
but things of importance have the opposite outcome.

5. From comparison For just as farmers need to work the soil in order to reap fruit, so
also with speeches.

6. From example Demosthenes, by shutting himself up at home and working hard,
later reaped the fruit in the form of crowns and testimonials.

7. From authority Hesiod said: " The gods put sweat before virtue,” and another
poet says: “The gods sell all good things to us for toils.”
(Epikarmos)

8. An exhortation

If we analyse Cronius 4 as an expanded version, an ergasia, of Poimen
195, we get the following structure:

2. The chreia itself, which is already in the form of a paraphrased Bible text:
Abba Cronius said: “If Moses had not led the sheep to the foot of Mount Sinai, he
would not have seen the fire in the bush (Ex 3).”

5. Expansion through a comparison, employing a biblical parable.'>
The brother asked the Elder: “What does the bush represent?” He said to him: “The
bush represents bodily action. For it is written: The kingdom of heaven is like a treasure
hidden in a field (Matt 13:44).”

4. Expansion through the contrary
The brother said to the Elder: “So without bodily toil, humans cannot advance towards
anything valuable?”

6./7.155 Expansion through an example/ a testimony taken from the Bible
The Elder said to him: “To begin with, it is written: ‘looking to Jesus, the pioneer and
perfector of our faith, who, for the sake of the joy that was set before him endured the
cross ...(Heb 12:2),” and David also said: 'l will not give sleep to my eyes, nor slumber
to my eyelids ... (Ps 131:4)" and so on.”

In Cronius 4, a paraphrase from Scripture is used not only at the place of
a chreia itself (xoela). Quotations and paraphrases from the Bible are
used in the place of a comparison (mapafoAr)), exemplar (TapAdery o)
and authority of the elders (koiow). It is those very places where one
could expect to find a precursor text inserted in an ergasia. We continue
now looking at those different parts of the ergasia. The point is not to
show that the sayings are the products of students who were practising

154 In this particular case, there is a parable, or at least a figural reading, involved in the
interpretation of the chreia itself. To the explanation of this is added a biblical parable that
could have been explained further. Instead, the reader is expected to understand the
connection between the parable and the theme and to find an explanation her/himself.
Since the theme of the ergasia is bodily toil, we may assume that the fact that the person in
the parable needs to dig or plough to find the treasure is the point (and also hide it and dig
it up a second time, once the field has been bought). That is expressed as a part of the
parable in logion 109 of the Gospel of Thomas, mentioned in note 123 of chapter three.

155 In point 6/7 the exemplars (Jesus and David) are merged with the krisis (since it is a
quotation from Scripture).
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this rhetorical exercise. But there can be no doubt that the pattern had a
profound influence, directly or indirectly on how people wrote, especial-
ly when it comes to a collection of anecdotes about renowned women
and men, where most anecdotes contain some form of chreia. The point
now is to see in a more detailed way to what extent the use of Scripture
in AP is reminiscent of that form, continuing with the other points of the
ergasia, such as a comparison (mtagafoAn), exemplar (magadetyuca) and
the authority of the elders (icoioic), where a precursor text could be used.

3.2 Authority of the elders (kolowc)

If one were to use a biblical quotation in such an exercise the most
obvious place, besides the chreia itself, would be the authority of the
elders, the krisis which in Hermogenes’ example of an ergasia runs:

Hesiod said: “The gods put sweat before virtue,” and another poet says: “The
gods sell all good things to us for toils.” 156

Its counterpart in Cronius 4 is:

“To begin with, it is written: ‘looking to Jesus, the pioneer and perfector of our faith,
who, for the sake of the joy that was set before him endured the cross ... ,” and David
also said: ‘I will not give sleep to my eyes, nor slumber to my eyelids ... ," and so on.”

We have many more examples of this in AP. In the first section of this
chapter, dealing with ways of pointing out the reference, such examples
are mentioned under the heading 1.1.2: “Argumentative or inferring
connection”. A saying which was mentioned in the next section, on the
function of the Bible, under the heading 2.2: “The Bible as support for
ethical or other teaching” was XV.36:

Abba John of Thebes said: “Above everything else, the monk needs to practise
humility. For that is the first commandment of the Saviour, he who said:
" Blessed are the poor in Spirit, for theirs is the kingdom of heaven.” (Matt 5:3)

Such is the barest form of a proof from authority connected to a chreia.

156 ‘Holodog pev yao én ... dAAog d¢ momtg pnot ... .
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More examples of the Bible being used in this way are found above in
the sections already mentioned: 1.1.2 “Argumentative or inferring
connection” and 2.2 “The Bible as support for ethical or other
teaching/Proof-texts”.

Just as in the ergasia, the most preferred place in the monastic
apophthegmata to put the reference to the authority of the elders is at the
end of an argument.

3.3 Example (mapddetrypua)

Examples of well known predecessors who could aptly exemplify the
teaching of the chreia could be taken from a literary or oral tradition. In
AP, this is often taken from the Bible.

In Hermogenes’ ergasia, the example, or paradeigma, runs:

Demosthenes, by shutting himself up at home and working hard, later reaped
the fruit in the form of crowns and testimonials.

In the example of Cronius 4 the exemplars (Jesus and David) are merged
with the authority of the elders since it is a quotation from Scripture:

The Elder said to him: “To begin with, it is written: ‘looking to Jesus, the pioneer
and perfector of our faith, who, for the sake of the joy that was set before him endured
the cross ...," and David also said: ‘I will not give sleep to my eyes, nor slumber to
my eyelids ...," and so on.”

We have seen several instances, especially under the heading 1.1.5:
“Exemplary connection”, where the exemplary figures from the Bible are
introduced by such phrases as :

Have you seen Mary, how ... 7157
Do we not look with wonder at Joseph how ... ? We also see Job, who ... .15

Some of the ways of relating to an exemplar listed earlier in this chapter,
in the section 1.1.5 “Exemplary connection”:

1. [referent] — Opwpev — paraphrase’>

157 111.50; Eidec mv Maoiav orte ... ;
158 VIL.19 OV Oavpdlopey tov Twond ... mag ... ; Oowpev d¢ kai tov Tap ot ... .
1591.22, VI1.19.1-2,6-8, XV.75.
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2. [referent] — Eidec — paraphrase (- oUtwg éotat kat ...) 100
3. [referent] — OV Oavudlopev oV Twor|dp — paraphrase’é!
4. [referent] — Ti ydo, vouiCeic mept ToL pacagiov Twotrjd — paraphrase!©?

Similar phrases are in fact often used in connection with the exemplars in
the samples from school books. Aphthonius’ paradeigma begins: “Look, 1
ask you, at the life of Demosthenes ...”. His teacher, Libanius has a
similar phrase: “One can, however, also look to earlier times of the
demigods and take examples from them... .”1¢ Another author, referred
to by Hock and O’Neil as ps.-Nicolaus, writes in a way clearly influenced
by Aphthonius. He uses similar terms in the paradeigma-part of the
elaboration:

“Consider if you will, the city of the Athenians ... .”164
“See Ninos ... .”165

“See, if you will, each city ... .”166

“Observe, if you will ... .17

In the example above, the verb of perception is included neatly in the
first quotation itself, in the form of a participle.

Not all instances where AP uses biblical exemplars utilize such verbs
of seeing or perception, but the ones that are there are so striking, that it
seems likely that they, and others, have been influenced by this part of
the ergasia pattern.

160 T11.50, V.37.

161 VII.19.1-6.

162V 52,

163 "ExoL " &V IS KAl TIROG TOLS Avw XQOVOULS TV NULBEWV 0p@v AT abT@V Kopioot
o mapadelypata ... . Chreia elaboration I . Greek text in Hock and O’'Neil, The Chreia 1,
150, based on the edition of Foerster. ET by Hock and O’'Neil.

164 Tryv AOnvaiwv okomet pot mOALy ... . Greek text in Hock and O’Neil, The Chreia 1,
214, based on the edition of Walz.

165 Opar v Nivov, ... . Greek text in Hock and O’Neil, The Chreia 1, 222, based on
Walz.

166 ‘Exatéoav dpa pot mOAw ... . Greek text in Hock and O’Neil, The Chreia 1, 226,
based on Walz.

167 @éar pot ... . Greek text in Hock and O’Neil, The Chreia 1, 232, based on Walz.
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3.4 Comparison (aQa3oA1)

The comparison, parabolé, was an important part of the exercise, since the
comparison was a common way of arguing for one’s cause in ancient
rhetorics. The comparisons in Hermogenes and Cronius 4 run:

Hermogenes: For just as farmers need to work the soil in order to reap fruit, so
also with speeches.

Cronius 4: The brother questioned the Elder: “What does the bush represent?”
He said to him: “The bush represents bodily action. For it is written: The
kingdom of heaven is like treasure hidden in a field.”

Hermogenes uses the phrase “womep yao ... oVtw xat ...”, and
Aphthonius uses “@omeg yag ... tov avtov toorov ...” for the
comparison part.

In the section earlier in the present chapter, 2.3: “The Bible as a source
of images”, there are many examples of the Bible being used in a
comparison.

Another ergasia-like apophthegma, that of II1.34, can serve as a final
illustration. It is obviously not a strict application of the ergasia: it only
contains four of the elements of an ergasia, the chreia proper is unclear
since it is not clear where the quotation of amma Syncletica ends, and the
comparison is split up by a reference to an authority, so that the second
part of the comparison also becomes the exhortation. Still, the order of
the elements, the way they are formulated and the way the theme is
treated, makes it likely that this apophthegma has been formed in a milieu
where the tradition of rhetorical school exercises exerted some influence.



Praise
ETaivoc
Chreia
Xxpeia

Cause
altia

Contrast
évavtiov

Comparison
napafodn

Example
napadely ua

Authority xpiotg

Exhortation
napakAnoic

CHAPTER FOUR

Hermogenes

Isocrates was wise.

He said: “The root of education is
bitter but its fruit is sweet.”

For the greatest things are wont
to succeed through toil, and when
successful bring pleasure.

For ordinary things need no toil,
and in the end give no pleasure;
but things of importance have the
opposite outcome.

For just as (Qomeo yap) farmers
need to work the soil in order to
reap fruit, so also (oUtw kai) with
speeches.

Demosthenes, by shutting himself
up at home and working hard,
later reaped the fruit in the form
of crowns and testimonials.
Hesiod said: "The gods put sweat
before virtue,” and another poet
says: “The gods sell all good things
to us for toils.” (Epikarmos)

181

AP/GS 111.34

The blessed Syncletica said: “In the
beginning there is much fight and
toil for those who approach God,
but thereafter an indescribable

”

10y

For just as (Qomep yag) those
who want to light a fire first cough
and weep, and then attain what
they search for

—“For,” it is said, “our God is a
consuming fire” (Heb 12:29)—

in the same manner we too should
(oUtwe det Kkat Nuac) light the
divine fire within us under tears
and toil.”
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3.5 Summary

A comparison between the use of Scripture in AP and the elaborations on
chreiai described in the handbooks on progymnasmata suggests that often
the use of Scripture fits the patterns described in the handbooks very
well. We have seen what Kathleen McVey has already shown, that
sometimes the Bible is used as the logos of the chreia itself, i.e., the Bible is
uttered as the kernel saying which the questioner wants to hear. The
request for a saving word may be answered in the form of a biblical
quotation, allusion or paraphrase, or the biblical material may be placed
in the mouth of the questioner.

The Bible can also be used as an “authority of the elders” (xolowg).
This is a common way to use the Bible, as a “proof-text”. The way of
connecting the Bible to the subject matter of the saying in those places is
through argumentative phrases and words, such as a simple y&o. Just as
in the ergasia, the most preferred place to put the reference to the
authority of the elders is at the end of an argument.

An example (mapaderyua) can be taken from the Bible. Just as in
many examples of how to do an ergasia, such examples, which are used
to exemplify the teaching in AP are often introduced by a verb of
perception (6pwuev, eideg, Oavualopev, vouiCets or something similar).

Finally, biblical material can be used to make a comparison
(mapaBoAn) for the sake of illustrating the message of the saying.

This strengthens the suggestion by Larsen and others, that there was
a close connection between the ancient school traditions and AP (and
other early monastic literature). Any future analysis of the apophthegmata
and their use of Scripture ought to take that into account.



Chapter Five

Conclusions

IN THE PRECEDING PAGES THE USE of Scripture in the Apophthegmata Patrum
has been analysed. The aim has been to see the techniques of
appropriation employed in those sayings. I will present my conclusions
beginning with a discussion on the use of Scripture in Apophthegmata
Patrum, and then presenting some thoughts that may be relevant when
describing the use of Scripture in other texts.

To read a text in a meaningful way, the range of possible referents of the
text for the reader needs to be limited. A text with a great number of
possible referents is not interesting in itself, at least not in the didactic
context of the apophthegmata. It is the concrete referents that make the text
meaningful. The main purpose of the analyses has been to see how a
Bible text is appropriated in the teaching of the apophthegmata by relating
the biblical material to a certain referent.

In the first part of chapter four, I described different ways in which
the biblical text can be connected to the message of the saying, i.e., how a
certain concept, person, practice or concern is pointed out as a referent of
the biblical text. These are the different “techniques” in which the biblical
material is woven into the novel text. These ways of using the Bible
relate to the question of how the Bible is used. We may call them
techniques of contextualizing the Bible, as long as we remember that
they were not necessarily consciously used techniques. I group the
techniques of contextualizing into three main categories: (1) connecting
the biblical text to an external referent, (2) adaptations and focalizations
of the Bible text itself, (3) connecting biblical texts to each other.
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In the next part of chapter four I described the role of the Bible in
different apophthegmata. To use the imagery of texture again, we can call
this the function the biblical threads have in the new text. These roles
relate to the question of why the Bible is used. Biblical material can be the
very starting point of an explanation, a form of “exegesis”; it can be
introduced as a support for teachings, a form of “proof-text”; it can also
be placed as an image in the saying, i.e. an “illustrative” use; finally the
Bible may hover more in the background as a text which is in some way
imitated in the apophthegma, where the biblical material has a literary
“mimetic” function of being something to be imitated. In most of these
ways of using Scripture there is a tendency to use the Bible as a common
book of images. These connections and correspondences between a Bible
text and something relevant to the context of the reading community
hint at something to be “seen”, rather than “understood”. Of course
these biblical images are not images like any other; they carry with them
the authority of Scripture which is tapped into the monastic text.

All of this tells us some interesting things about the use of Scripture in
Apophthegmata Patrum. The Bible obviously has a very prominent place in
the collection. The use of biblical material gives authority to the
teachings of the Elders. But it is equally clear that the Bible has the role of
being a pedagogical aid by providing illustrations to what is being
taught. Just as images from nature can be used to tease the imagination
of the reader in order to facilitate the reception of a teaching, so an image
from Scripture can be used. And the biblical images are often treated
with the same creativity and imagination as the images from nature.
Many of the sayings using biblical material would be much duller and
less persuasive without such illustrations. A close reading has shown
that under a surface that is simple in its form, although sometimes
puzzling in its content, there is a level of intertextual relations which is
fascinating in its imaginative creativity. This is all the more striking since
these texts have often been depicted as simple and “unsophisticated”.!
So, in Apophthegmata Patrum, the Bible is often treated more as a
pedagogical aid than as a text to be interpreted, and that in a very
creative manner. The use of the Bible gave authority, life and force to its
teachings. The Bible shaped the thought, the pedagogy and the form of
these sayings. Not only vivid biblical images, but also the whole biblical
context to which the quotations, paraphrases and allusions point

1 For example The Oxford Dictionary of the Christian Church, 88.
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contribute to making the Apophthegmata Patrum what it is: “one of the
greatest products of the Wisdom Literature of the Ancient Near East.”2
The use of biblical stories and images was a mode of thinking. It was
also a way of forming the thought and imagination of others. A comment
by the French historian of ancient philosophy, Pierre Hadot, on how we
should understand ancient authors in general, and those belonging to
different philosophical schools in particular, is relevant here. He writes:

For the ancient author’s art consists in his skilfully using, in order to arrive at his
goals, all of the constraints that weigh upon him as well as the models furnished by
the tradition. Most of the time, furthermore, he uses not only ideas, images, and
patterns of argument in this way but also texts or at least pre-existing formulae.
From plagiarism pure and simple to quotation or paraphrase, this practice in-
cludes—and this is the most characteristic example—the literal use of formulae or
words employed by the earlier tradition to which the author often gives a new
meaning adapted to what he wants to say [...] What matters first of all is the
prestige of the ancient and traditional formula, and not the exact meaning and
purpose when they are integrated into a literary whole. This sometimes brilliant
reuse of fabricated elements gives an impression of “bricolage” [...] Thought evol-
ves by incorporating prefabricated and pre-existing elements, which are given new
meaning as they become integrated into a rational system.?

But the relationship is a reciprocal one, i.e. not only did the incorporation
of those biblical texts contribute to the authority and aesthetical force of
the apophthegmata, but the new text into which they were incorporated
also contributed to new perspectives on the biblical texts. New links to
the reader’s context could be perceived, new details could be seen and
new connections between different texts of the Bible could be discovered.
The interpretive influence between the teachings of the apophthegmata
and the biblical material incorporated into them worked both ways.

The reading of these texts has also shown that they often leave
interpretative gaps in the treatment of biblical material, in a way that
invites the reader to fill in those gaps. It is as if the reader is expected to
co-operate with the texts by engaging in the biblical material in ways
which are only hinted at in the apophthegmata.

These observations give us hints about the attitude towards Scripture
that formed these texts and which was transmitted to the readers of
them. The biblical books are greatly venerated, it is clear that they are
holy, but more as voices and images than as static texts. Their usefulness

2 Brown, The Making of Late Antiquity, 82.
3 Pierre HADOT, Philosophy as a Way of Life: Spiritual Exercises from Socrates to Foucault,
(ed. Arnold I. Davidson; trans. Michael Chase; Oxford: Blackwell 1995), 64-65.
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seems to lie more in providing material for interpreting one’s own
situation than in being an informative manual to be followed. To use a
phrase of Frances Young, the texts are “authoritative, yet far from
binding”.* Some ethical demands from the Bible are taken at face value,
but more often than not, the text of the Bible provides a way of thinking
new thoughts, of making new associations and of giving creative
illustrations to what is being taught and lived.

What we have seen in the preceding chapters also has bearing on how
we may understand the character of the text of Apophthegmata Patrum as
a whole. I discussed some the relationship between the role of the Bible
in each apophthegma and the different ways a chreia could be developed in
basic rhetorical exercises of Late Antiquity. We saw that often the Bible is
used in a way which concurs well with the ergasia pattern. This
strengthens the suggestion by other studies during the last couple of
decades that these were collections created within and for a monastic
milieu for didactic purposes, and that they were somehow steeped in the
conventions of other texts that were used in rhetorical and philosophical
schools for didactic purposes.

Leaving the questions pertaining to Apophthegmata Patrum behind, it is
hoped that the approach of focusing on the techniques of appropriation
may contribute to finding supplementary perspectives when studying
the use of Scripture in other texts as well, and that the types and
categories listed in chapter four may be of use in such studies.

Generally, the answers we get from texts are determined by the
questions we put to them. If, when studying the use of Scripture, we
only ask questions about how biblical texts are interpreted, that is the
sort of answers we will get. That may be quite relevant when studying a
Bible commentary, but it is insufficient when studying a text like AP.
This study has focused on two other questions, viz. the question of what
we have called the techniques of contextualization and the question of
the role of the Bible. Discovering how important the Bible can be as a
source of images, it becomes even clearer that for many texts, the focus
on the interpretation of the Bible is not enough to elucidate and grasp the
use of Scripture. When an author uses the image of a fire in a text to
illustrate something, we may try to discern how the author understands
“fire”. Although it may be a relevant question, if we were to stop there,
we would not understand much about the way the author uses the

4Young, “Panegyric and the Bible”, 208.
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image, and the interplay between the image and the text of the author. So
also with the use of Scripture. We need to supplement the exegetical
perspective with other perspectives, in order to see how and why
Scripture is used. We need to look also at the nature of the relationship
between the biblical material and the novel text into which it is placed.
The two texts often contribute to the interpretation of each other, some-
times in unexpected ways which only become apparent when we focus
on their interplay, as we did in the analyses. One way of doing so is to be
attentive to what role the biblical text has in the text. It may often, as in
Apophthegmata Patrum, be that of providing pedagogical and creative
illustrations to the message of the novel text. Another perspective is to
see how the text of the Bible is contextualized in its new setting, how it is
like threads of a different colour which are woven into the threads of the
new text. Only when we pay attention to how the threads of the two
texts interact can we see how deeper significance is found both in the
novel text by the use of Scripture, and in Scripture by its appropriation
into a new context.






Appendix

List of Biblical Quotations, Paraphrases and
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types of collections, 6
Aphthonius, 172, 179, 180
Assyrians, 80
Athanasius, 21, 36, 55, 66, 74
axe, 80, 81, 135, 162, 164, 165

Bakhtin, Mikhail, 24

Barsanuphius and John, 24, 28, 53, 55,
57,62,91,103,107, 168

Basil of Caesarea, 16, 28, 55

bear, 63, 64, 65

beatitudes, 160

Berding, Kenneth, 26

biblical language, 13, 25, 72, 170

bioi, 9

Blowers, Paul M., 23

bodily, 162, 175, 176, 180, see also carnal

body, 59, 86, 120, 165, 170

book, 10, 14, 87

bread, 44, 145

brick, 111, 112

Brown, Peter, 7, 101

Burton-Christie, Douglas, 12, 13, 22, 23,

37,41, 43, 45,47, 50, 80, 83, 85, 89, 91,

94,115,121, 131, 145

carnal, 87, 111, 112, see also bodily

Cassian, 9, 12, 55, 83, 104, 105

cell, 49, 50, 87, 93, 94, 149, 163

chreiai, 10, 11, 30, 52, 53, 114, 173, 175,
176,177,180
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and ergasia, 172
and examples from predecessors, 178
and philosophy, 11
and proof from authority, 177
as a question and answer, 174
Bible text as a, 159
collections, 7,9, 171, 173
definition, 8, 173
different types represented in AP, 9
expanded in an ergasia in AP, 175
function of, 11
-proper, the Bible used as, 173, 182
sayings in AP as, 9
sources of, 9

Clark, Elizabeth A., 15, 16,17, 24, 79,
152,155

Collins, John]J., 7

command, 42, 67,78, 79, 82, 83, 99, 100,
117,118, 123, 140, 141, 149, 153

compunction, 48, 49, 50, 54, 55, 56, 57,
139, 148, 149, 150, 160, 174, see also
pénthos

copticism, 57

cross, 41,175,176, 177,178

Daniel (OT), 9, 43, 44, 45, 46,47, 140, 143,
168, 206

Daniel of Scetis, 9

David (OT), 17, 34, 36, 37, 63, 64, 65, 145,
152,153, 166, 167, 169, 175,176, 177,
178, 202

Dawson, David, 17, 166

dead, 55, 56, 57, 149

death, 50, 55, 170

deer, 119, 120, 121, 150

demons, 15, 120, 140, 143, 145, 148, 164,
170,171

desire, 65, 80, 81, 99, 126, 135, 153

devil, 42, 49, 63,121, 122, 123, 124, 126,
137,150

Diadocus of Photike, 9, 12

Didymus the Blind, 99

diegemata, 9

Diogenes Laertius, 9

discernment, 7, 44, 46,47, 72, 143, 164,
168

door, 87

Dorotheus of Gaza, 10, 24, 62,79, 96, 97
Dorries, Hermann, 23, 89, 93, 158

dove, 122,123

drink, 46, 120, 121, 137

Driscoll, Jeremy, 22, 32, 50, 59, 60

eat, 74,87, 100, 145

education, 15,18, 19, 52,172, 173, 175,
181

Egypt, 55, 56, 57, 58, 72, 105, 106, 112,
114, 148, 149, 159, 168, 174

Elijah (OT), 34, 36, 37, 152, 169

Elisha (OT), 127, 128, 129, 130, 143, 167

Ephraem Graecus, 28, 125

Epiphanius, 125

ergasia, 53,172,173,175,176,177, 178,
179,180, 182, 186

Eriksson, Mats, 65

eternal life, 35,41, 77,91, 139

Eucharist, 120, 121

Evagrius, 10, 15, 55, 60

Eve, 61, 62, 63,135, 136, 163

exodus, 56, 57, 58, 68, 109, 110, 148

fasting, 105, 106, 118, 160

fear of God, 94, 95, 96, 97, 98, 99, 126,
162, 164

fertility, 128

figural reading, 21, 45, 50, 59, 60, 122,
127,130, 156, 159, 176

fire, 111, 112, 113, 114, 135, 147, 151, 159,
162,164, 165,175,176, 181, 186

flesh, 71

flint, 107, 108, 109, 110, 144, 147, 155

food, 36, 46, 87, 88, 143

forgiveness, 82, 83, 138, 161

fornication, 60, 63, 64, 78,79, 143, 155

Froelich, Karlfried, 21

fruit, 52, 76, 77, 126, 128, 151, 165, 170,
175,176,178, 180, 181

Galen, 125

Genette, Gérard 24

gluttony, 59, 60, 61, 135, 148, 153
Goliath (OT), 64
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Gospel
owning, 66, 67, 132, 140

Gospel of Thomas, 76, 77, 176

Gould, Graham, 12, 202

Gregory of Nazianzus, 56

Gregory of Nyssa, 56

Guy, Jean-Claude, 6, 9, 10, 12, 29, 36, 54,
79,83,97,113,127,129, 174, 218

halaka, 141

Hartman, Lars, 8

Hausherr, Irénée, 56

Hays, Richard, 110

heart, 34, 36, 37, 38, 39, 71, 72, 73, 80,
107,108, 109, 110, 124, 125, 126, 135,
144, 145, 147, 151, 155, 169, 170

Hermogenes, 53, 174, 175, 177, 178, 180,
181

Hesychius of Jerusalem, 65

historia, 18, 19

Historia Monachorum, 10

historikon, 18, 19

Hock, Ronald F., 172

Holmberg, Bengt, 104

Holy Spirit, 71, 126, 127, 128, 129, 143,
167

hospitality, 105

house, household 54, 55, 56, 57, 58, 92,
111,112,114, 121, 148

humility, 34, 36, 72, 109, 153, 169

Hyperechios, 9, 10, 12, 107, 155

irony, 88, 89, 155

Isaac (OT), 48

Isaiah (OT), 80

Isaiah of Scetis, 10
Isocrates, 52, 53, 175, 181
Israel, 68, 143

Jacob (OT), 48

Jesus-prayer, 109

Job (OT), 43, 44, 45, 46, 47,72, 94, 95, 99,
100, 101, 107, 133, 142, 143, 153, 167,
168,178, 190, 191, 192, 194, 206

John Chrysostom, 46, 56, 61, 69

John Moschos, 10

John of Damascus, 61

John the Short, abba, 9, 62, 72, 93, 126
Joseph (OT), 111, 113, 114

judging, 78,79, 155

Kennedy, George A., 175
kénosis, 144

Koch, Dietrich-Alex, 25, 26
képos, 72,119

Kristeva, Julia, 24

labour, 63, 65, 88, 89, 112, 154, 155, see
also kopos

Lacovara, Peter, 112

Larsen, Lillian, 8,9, 10, 11, 171, 172, 182

law, 42,78,79, 105, 137, 147, 155

Lazarus, 68, 69

laziness, 59, 135

Leah (OT), 48

Leloir, Louis, 23

Lemaire, Jean-Philippe, 21, 22, 42, 45, 46,
47,49, 59, 60, 80, 83, 85, 95, 96, 121,
130, 131

Leontius, 99

Libanius, 179

Lilienfeld, Fairy von, 22

lion, 63, 64, 65

logismoi, 148, 170, 171 see also thoughts

Lot, 143

love, 38, 53, 96, 99, 100, 102, 103, 105,
113,118, 119, 125, 155, 167
God's, 24
of silence, 36, 169
perfect, 96
priotity over other virtues, 106, 118,

119

Mark the Hermit, abba 10

Martha of Betany (NT), 87, 89

Mary Magdalene (NT), 142

Mary of Bethany (NT), 87, 89
Masoretic text, 38, 46, 59, 80, 90, 107
McVey, Kathleen, 7, 11, 171, 173, 182
meditation, 11, 96, 145

Menander of Laodicea, 9

metaphor, 27, 121, 126
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allegorization of, 52
definition, 17, 166
Eucharist as springs of water, 120
extending, 151
God as fire, 51, 52, 151
heart as rock, 109
man as at ree, 151
Mary and Martha, 89
of being burnt by fire, 113
of burning a brick, 114
righteous as palm tree, 151
the narrow and hard road, 91
vain desires as axe, 80
methodikon, 18
mimesis, 19, 21,42, 50, 151, 152, 169
Mortari, Luciana, 13, 36
Moses, abba, 56, 57, 146
Moses (OT), 33, 41, 43, 72,107, 108, 109,
110,117, 144, 146, 149, 151, 152, 153,
155,159, 174, 175, 176

Nabozardan (OT), 58, 59, 60, 61, 135,
148, 153, 159
Nebuchadnezzar (OT), 46
neighbour, 57, 61, 62, 135, 136, 163
Nistheros, abba 34, 35, 37, 38, 40, 41, 42,
43,152,169
Noah (OT), 43, 44, 45, 46, 47, 143, 168
non-bookish culture, 87
New Testament
differnet manuscripts followed in
AP, 14, 38, 85,91
textual variants, 70, 106

O’Neil, Edward N., 172

oil, 11, 102, 103, 128

Origen, 19, 28, 45, 46, 53, 55, 60, 95, 167
Orsiesios, abba 111, 112, 113, 114, 143

Pachomius, 87

Palladius, 10, 36, 146

palm tree, 124, 125, 126, 151

parable, 16, 75,76, 77, 113, 154, 176

paradise, 61, 62, 99, 100, 101, 135, 143,
153,163

passion, 60

Paul (NT), 17, 37, 38,70, 72, 88, 145

pénthos, 48, 50, 55, 56, 57, 58, 148, see also
compunction

personification, 45, 47, 60, 65, 136, 143,
153, 168, see also prosdpon

Peter (NT), 83

Pharaoh, 108, 113, 114

Pharisee, 107, 108, 109, 144, 153, 155

philosopher, 9, 11

philosophy, 11, 18, 185

Physiologus, 121, 168

Plutarch, 8,9, 10, 59, 61, 208

Poimen, abba, 21, 22, 40, 41, 43, 44, 46,
47,48, 50, 58,59, 63, 65,72, 80, 81, 82,
83,84,94,120, 121, 129, 131, 135, 141,
150, 158, 161, 164, 166, 168, 174, 176

poison, 62, 120, 121

pénos, 72,118, 119, 135, 150

poverty, 44, 47, 168

power, 111, 113

prayer, 75,102, 103, 104, 116, 117, 145,
146, 148

progymnasmata, 8,173

prosopon, 28, 63,127,137, 167, 168, see
also personification

ps.-Nicolaus, 179

psalmody, 132

psalter, 132

pun, 49, 59, 60, 61, 148

rabbinic rules of interpretation, 37, 83

Rebecca (OT), 48

Regnault, Lucien, 6, 23, 87, 96, 102

reptile, 120

resolve (préthesis), 99

rhetoric, 77,79, 114, 134, 159, 169

rhetorical exercises, 8,9, 172,173, 177,
186

rhetorical question, 81, 82

rhetorical schools, 18, 53

rock, 33, 72,108, 109, 110, 145, 155

Romanos Melodos, 87

Rondeau, Marie-Joseph, 167

Rubenson, Samuel, 5, 10, 12

Russell, Donald A., 19
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Sarah (OT), 48, 50

Schoedel, William R., 8

seal, 70,71,72,154

seed, 74,76, 77

Sermon on the Mount, 79, 85, 133

serpent, 40, 41, 42, 43, 61, 62, 63, 122,
123,135, 136, 143, 150, 151, 162, 163,
169

Septuagint
different manuscripts in AP, 14, 55

Shunammite woman, 127, 128, 129, 143,
167

sick, 102, 103

silence, 34, 36, 169

Silvanos, abba, 86, 87, 88, 89

slandering, 61, 62, 135, 163

smoke, 151, 162, 165

soul, 34, 39, 59, 60, 61, 109, 120, 121, 127,
128,129, 130, 135, 140, 142, 143, 148,
162,163, 164, 166, 167, 169

spring, 72,109, 155

staff, 41, 44

Stephen (NT), 114

sterile, 127, 128, 129, 167

Stewart, Columba, 109

suffering, 45, 46, 47, 52, 53, 54, 68, 69, 72,
93,101, 118,119, 142, 154

Susanna (OT), 46

symbol, 42, 45, 47, 65, 91, 109, 123, 150,
156
detail of a text treated as, 50

detail treated as, 150

syndxis, 121, 145

Syncletica, 9, 12, 51, 53, 107, 122, 147,
180, 181

tears, 49, 50, 51, 53, 142, 147, 181

temple, 59, 60, 61, 135, 148, 159

temptations, 49, 65, 111, 113, 142, 143,
160, 162 169

Theodoret of Cyrus, 11, 28

Theon, 8

thoughts, 90, 92, see also logismoi

toil, 51, 53

tree, 100, 162, 163, 164, 165, 166, 170

trials, 42, 96, 111, 114, 142, 166

vigilance, 93, 94, 118, 119, 149, 165
virtues

list, 44, 45, 46

personified, 47

Ward, Benedicta, 13, 36, 80

water, 72, 107, 108, 109, 110, 112, 120,
121, 144, 155

wax, 70,71, 72,154

weakness, 73, 135

widow, 127, 128, 129

wind, 162, 165, 170

Young, Frances M., 15,17, 18, 19, 20, 21,
24,39, 42,50, 69,79, 186
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Lund University Library,
Medeltidshandskrift 54, fol. 5, verso.

The manuscript consists of seven parchment fragments of the Greek
systematic collection of Apophthegmata Patrum. Adolf Deissmann bought
the manuscript in Athens in 1906 and donated it to Lund University in
1920. Dated to the eleventh century it is the oldest Greek manuscript in
the collection of the Lund University Library.!

Photographs of the whole manuscript are available on St. Laurentius
digital manuscript library (http://laurentius.lub.lu.se).

For a fuller description, see Stig Y. Rudberg, “Les manuscrits grecs
de la Bibliothéque universitaire de Lund”, Eranos 67 (1969): 54—61, and
Th. Hermann, “Einige bemerkenswerte Fragmente zu den griechischen
Apophthegmata Patrum”, Zeitschrift fiir die neutestamenliche Wissenschaft
und die Kunde der dlteren Kirche (1924): 102-109.

'Tam grateful to Tommy Wasserman for drawing my attention to this manuscript.
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Lund University Library, St. Laurentius digital manuscript library

Medeltidshandskrift 54
actual size 17.5 x 12.5 cm
fol. 5"

AP/GS V.19.6—22.12



Transcription of Medeltidshandskrift 54,
fol. 5, verso, lines 3-15: AP/GS, V.20-21!

TIOOG TOV AVTO
AOYLOUOV,  €TEQOC  YEQWV  ELTMEV:  TAVTA QATO «
HeAelag  MaOXOMEV: &L yaQ  eTANodogovueda
ott 0 OT owel &v MUY, OVK av aAAOTQLOV OKELOS
elc  eavtovg  emePaAdouev: o yap deomotng  XT
omwv &v  nuwv  OBewget NMuwv v Cwnv- o
Oev katnuelc Ppopovvteg avtov kat Bewpovvteg dpeAel”
ovk  wdeldopev: aAda  ayvelnv eavtovg kKabwg &€
KELWVOG AYVOG €0TLV: OTWUEV ETIL TNV TETOAV, KAL QAT
oe0Bw 0 mMovNnEOg: un dAxomng Kat ov un oe PAadet
YaAde ev woxvel Agywv: ol memMolBwTeg ML KV @G
000G OLWV' OV CAAEVONOETAL £1C TOV XLWVA O KATOIKWY

A

' The edition of J.-C. Guy reads:

TTpog tov avtov
Aoylopov  €regog  yéowv  eimeve  Tavta  amo &
puedelag  maoyopev. Bt yao  émAngodogovpeOa
Ot 0 ®eoc olkel &v Muilv, 00K AV AAAOTQLOV OIKEDOC
eig éavtovg Emepadopev. O yap Aeomome Xolotog
OLK@V €V ULV Kal ouvav MUty Bewel v v Cwnv. ‘O
Oev kal Nuelc GoEOVVTEG AVTOV Kal OewQoOUVTEG ApEeAely
ovk odeldopev, aAAa  ayviCewv  éavtovg  kaBwg €
KeEWVOg ayvog €otv. Ltpev €Ml TV TETQAV, Kal Qoo
0é00w O MOVNQEOG: HN detAtdong Kat ov U oe PAAYm.
WaAle év loxvi Aéywv: «Ot memotfoteg émt Koglov wg
000¢ Liwv, oV oadevOnoetat elg TOV alwva 0 KATOKWOV
TeoovoaAnp.»

Line 8 of this page of Medeltidshandskrift 54 (line 6 of this saying) omits kot
ouvvwv N after okwv ev Ny just like Ms H does. (Translation on next page,
with the omitted text in double square brackets.)



V.20-21

About the same thought, another elder said: “We suffer
these things because of our negligence, for if we were
convinced that God dwells in us, then we would not let
any foreign thing come upon us. For Christ the Lord, who
dwells in us [[and is together with us]], sees our life.
Therefore, we who bear him and see him, ought not to be
careless but purify ourselves, just as he is pure (1 Joh 3:3). Let
us stand on the rock. The Evil One may beat like waves
against it. Do not fear and do not jump off, but sing with
force: “They that trust in the Lord are as Mount Zion: he that
dwells in Jerusalem shall never be moved’ (Ps 124:1).”



Threads and Images
The Use of Scripture in Apophthegmata Patrum
by Per Ronnegard

Whenever religious texts are read as holy Scripture, an individual or an inter-
pretive community appropriates the text by assuming that the text has relevance
“today”—that is, there is a reference to the present in the text. By pointing out
such a referent, the texts are contextualized. This study analyzes this process as
it is expressed in Apophthegmata Patrum (The Sayings of the Desert Fathers).

The prominent historian Peter Brown has called the collection “the last and
one of the greatest products of the Wisdom Literature of the ancient Near East.”
It has had a tremendous influence on Christian monasticism in the East as well as
the West, and the different collections are widely read today. This publication is
the first major text-centered study of the use of Scripture in Apophthegmata
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examples taken from the whole range of sayings of the Greek systematic collec-
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