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PREFACE

The •writings of Evagrius appear to have been •widely known and read in
antiquity. His disciple, Palladius, reports briefly on his literary activities in
the Lausiac History (38. i o) and in the Coptic Life of Evagrius (B V161). In a
letter of 414 (Ep. 133. 3) Jerome complains that Evagrius is read by many,
not just in the East but in the West as •well, thanks to the translations made
by Rufinus. At the end of the fifth century, Gennadius of Marseille in
his Lives of Illustrious Men (i i) could still produce a list of Evagrius' major
•works, •which he probably had in hand, since he claims that he translated
into Latin both the Gnostikos and the Antirrhetikos. The Evagrian liter-
ary corpus survives today in several forms, reflecting the circumstances
surrounding the condemnations of Origenism at the end of the fourth
and beginning of the fifth century by Epiphanius of Salamis, Jerome,
and Theophilos of Alexandria and then again in the sixth century at the
Second Council of Constantinople (553) .

As Claire Guillaumont suggested in her preliminary study of the trans-
mission history of the Evagrian corpus (SC 170), Palestine •was prob-
ably the first major dissemination point, for it •was there that Evagrius
maintained close links •with the monasteries of Melania and Rufinus
on the Mount of Olives in Jerusalem. Not long afterwards, Constan-
tinople probably became the second major transmission point, •when
Palladius and the other Origenist monks sought refuge there •with John
Chrysostom. Finally, from the tenth century onwards it •was primarily
the monks of Mount Athos •who preserved and transmitted the •works
of Evagrius. With the condemnations of Origenism, those •works of
Evagrius considered most 'tainted' dropped out of the Greek transmis-
sion history and •were preserved primarily in the Syriac and Armenian ver-
sions. The Byzantine monasteries continued to copy and read the ascetic
•works of Evagrius, sometimes passing them on under his own name and
sometimes under the name of Nilus of Ancyra.

The early printed editions of the Evagrian Greek ascetic corpus by
Suares (1673), Bigot (1680), Cotelier (1686), Galland (1788), and Niko-
demos of the Holy Mountain andMakarios of Corinth (1782) appeared
in the seventeenth and eighteenth centuries. Relying on some of these
prior editions, Jacques-Paul Migne incorporated the Evagrian texts
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into volumes 40 (Evagrius: 1863) and 79 (Nilus: 1865) of his Patrologia
Graeca. These editions have presented scholars •with two difficulties,
namely, that of determining Evagrian authorship and that of the varying
reliability of the text •witnesses used by these editions. Nilus of Ancyra
had himself read the •works of Evagrius and assimilated his teaching
•with the result that it has taken scholars •well into the twentieth century
to determine •with some certainty •which •works ascribed to Nilus in fact
belong to Evagrius. The delimitation of the Evagrian corpus is now
reasonably clear. Problems of the text, however, remain. In some cases,
the editions report incomplete •witnesses •with a portion of the text
missing, namely, for Vices and Exhortations. In others (viz. Etilogios,
Eight Thoughts, and Thoughts), the text given is that of a short recension,
•while a longer and probably original recension exists in the manuscripts.
Finally, the texts of these early editions sometimes reproduce imperfect
text •witnesses, in one case, at least, rendering the text almost unreadable
(viz. Eulogios). Through the efforts of Antoine and Claire Guillaumont
along •with Paul Gehin, the Sources Chretiennes series has now published
critical editions of two •works of the ascetic corpus, the Praktikos and
Thoughts, as •well as two volumes of the biblical scholia for Ecclesiastes
and Proverbs. The Gnostikos volume is not fully a critical edition in
that it reports only the surviving Greek fragments, but not the Syriac
texts.

Although most of the surviving •works of Evagrius of Pontus have been
known in the West for almost two centuries, there is still no complete
English translation for the entire corpus. Indeed, for some •works there
is no English translation at all. The present translation endeavours to
provide an English version of the entire Greek ascetic corpus of Evagrius
exclusive of the biblical scholia. The latter have been omitted in part for
practical reasons, as they •would make the length of the book unwieldy,
and in part because they constitute a distinct category and deserve their
own volume. I •would also add the further reason that the Greek ascetic
corpus, as defined in this •way, has its own separate transmission history,
•whether under the name of Evagrius himself or under the name of Nilus
of Ancyra. In this sense, the present translation covers the Byzantine
monastic collection of Evagrius' ascetic •works. I have decided not to
include the Gnostikos in my translation of the ascetic corpus, because
there is no complete text in Greek and only four manuscripts supply the
text for nineteen chapters (seventeen in one case). Where no Greek text
survives either in these manuscripts or in citations by other authors, the
task of translation is especially problematic as there are three Syriac ver-
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sions and the Armenian version. For these reasons I have decided to leave
the translation of this text for another occasion.

To ensure a reasonably reliable textual basis for the translation, all the
texts •without critical editions have been collated against the principal
manuscripts. Thus, for Vices and Exhortations a translation is given for
the completed texts and for Euhgios, Eight Thoughts, as •well as Thoughts,
translations are given for the long recension. In this sense, nine of the
thirteen texts of the Greek ascetic corpus are given English translations
for the first time. Detailed information on the textual basis of the transla-
tion is provided in an appendix. To assist the reader in the understanding
and study of these texts, I have provided a general introduction to the life
of Evagrius and his ascetic doctrine as •well as particular introductions to
each of the •works. The translations have been provided •with an extensive
commentary, •which attempts to guide the reader through the intricacies
of Evagrian thought by providing explanatory comments and references
to other Evagrian texts. Finally, detailed indexes have been provided for
the translation to allow the reader to identify and study the numerous
themes of Evagrian teaching.

I should like to thank the officers and editors of the Oxford University
Press for their assistance and fine •work in preparing my book for pub-
lication, •with special mention to Hilary O'Shea, Lucy Qureshi, Lavinia
Porter, and Enid Barker. Finally, I •want to express my appreciation to the
editors of the Early Christian Studies Series, Gillian Clark and Andrew
Louth, for considering my book for publication.

R.E.S.
Toronto
2002
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INTRODUCTION

THE LIFE OF E V A G R I U S

Evagrius was born in the town of Ibora in Helenopontus, probably in the
year 345-1 He was the son of a rural bishop and was himself ordained a lec-
tor by Basil, bishop of Caesarea. After the death of Basil in 379, he attached
himself to Gregory of Nazianzus who ordained him a deacon. Evagrius
then appears in the company of Gregory in Constantinople, where the
latter became bishop of the orthodox community in November of 3 80.
After Gregory's resignation in 3 81 during the Council of Constantinople,
Evagrius continued to serve the new bishop, Nektarios, in the conflict
with the Arians. At some point during this period Evagrius fell in love
with a married woman of the aristocratic class, but even though he recog-
nized the danger of scandal and the use the heretics might make of this, he
found himself unable to break off the relationship. Then, while at prayer,
Evagrius had a vision in which he was imprisoned by the soldiers of the
governor, presumably at the instigation of the woman's husband. An
angel appeared to him in prison and advised him to leave Constantinople
as soon as possible. Evagrius agreed and swore an oath on the Gospel.
Warned by this experience, Evagrius packed his bags and boarded a ship
for Jerusalem. These events probably took place in 3 82.

In Palestine he met Melania the Elder who offered him hospitality,
presumably in the neighbouring monastery of Rufinus. Evagrius'resolve
seems to have faltered at this point, for he is said to have turned to his old
ways that were characterized as displays of vainglory and pride. God then
afflicted him with a six-month fever which wasted his flesh and thereby
tamed his unruly passions. When the doctors could not cure his fever,
Melania suspected the real nature of his illness and demanded to know
what was troubling him. Evagrius told her the whole story. She then made
him promise to take up the monastic life. Evagrius accepted her counsel
and recovered within a few days, receiving the habit from Rufinus and
then departing for Egypt.

1 Palladius notes in/^Z> 38. i (116. 11—12) that Evagrius "was 5 4"when he died on the feast
of Epiphany (HL 38. 13, (122. 14—1;)) at the beginning of 399 or possibly 400. Palladius in
his Dialogue does not mention him among the monks persecuted by Theophilus in 400.
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Evagrius arrived in Egypt probably in 383, spending two years in
Nitria before moving on to Kellia •where he lived for fourteen years until
his death. His two principal monastic teachers •were Makarios of Egypt
(the Great) and Makarios of Alexandria.2 Evagrius speaks of Makarios of
Egypt •with great veneration as his true teacher in the spiritual life, even
though he lived some distance away in the desert of Sketis. Indeed, he
calls both Gregory of Nazianzus and Makarios the Great 'vessels of elec-
tion', thus placing them on an equal footing for the role they played in his
religious formation.3 Although it is difficult to isolate the particular teach-
ings that Evagrius received from his spiritual mentors, Gabriel Bunge
has argued convincingly that it is possible to identify several points of
common teaching that Evagrius shares •with and perhaps received from
his teachers. Makarios of Egypt may have offered Evagrius special guid-
ance in spiritual prayer, for the sources identify this domain as one •where
Makarios •was especially gifted. Palladius, for example notes that 'he •was
said to be in continual ecstasy. He occupied himself much more •with
God than •with earthly things.'4 Evagrius himself cites the authority of
Makarios of Egypt on the subject of anger, the great obstacle to prayer,
and this citation accords quite closely •with a saying attributed to Makarios
in the Apophthegmata? The theme of humble abandonment to the •will of
God is found in both.6 Bunge has also suggested a link between the early
history of the practice of monologic prayer and the teaching of Makarios
and Evagrius.7 Monologic prayer consists of the use of a short phrase or
sentence, usually based on scripture, •which may be recited repetitively
either in a time of difficulty or as a regular practice. In the Apaphthegmata
Makarios recommends the practice of a monologic prayer, based on two
psalm verses, Ps. 40: 5 and 93: 18):

Some questioned Abba Makarios, saying: 'How should we pray?' The elder said,

'There is no need to speak at great lengths; it is enough to stretch out one's hands

2 On his relationship with his two mentors see, G. Bunge, 'Evagre le Pontique et les deux
Macaire', Irinikon, 56 (1983), 215—27; 323—60.

3 For his part, Gregory remembered Evagrius with fondness in his •will: 'To Evagrius
the deacon, who shared with me many common labours and concerns, and on numerous
occasions demonstrated his kindness, I acknowledge my thanks both before God and
before others. And God "will grant him great rewards, but that he may not "want for the little
tokens of our friendship, I wish him to be given one shirt, one tunic, two cloaks, and thirty
gold nomismata' (PG 37. 3936).

4 /ZLiy. j (44-25-7)-
5 A489 (Makarios 36).
6 Evagrius, Prayer 1,1; Apophthegmata, A^ji (Makarios 19).
7 See Irmikon 56 (1983): 341— 7.
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and say, 'Lord, as you will and as you know, have mercy on me.' And if the warfare
grows pressing, say, 'Lord, help me!' He knows very well what we need and he acts
mercifully towards us.'8

Evagrius also recommends a short and intense prayer in times of tempta-
tions.9 And he even suggests a possible formula at one point:

Take heed lest he (Satan) deceive you with praises, that he may not exalt you in your
own eyes, lest you become proud of your attainments like the Pharisee. Rather,
strike yourself like the Publican, beat your breast like him, saying: 'O God, have
mercy on me a sinner. O God, forgive me my debts.10

The relationship between these texts is at least suggestive of a teaching
that •was passed on from master to disciple.

The six references to Makarios of Alexandria in Evagrius' writings are
all concerned •with ascetic practice: monastic abstinence (Praktikos 94),
•warfare against the thoughts or the demons (Antirrhetikos 4. 2 3, 4. 58 and
8. 26; Thoughts 33 and 37). Palladius himself •was living at Kellia during the
last three years of Makarios' life (390—3) and he represents him primarily
as a great ascetic, renowned for his physical discipline. Further, the Coptic
versions of the Lives of Evagrius and Makarios of Alexandria represent
the two men as strikingly similar in their practices of corporeal asceticism.
Makarios followed a strict regimen and he recommended a similar dietary
discipline to Evagrius.11 The latter eventually had to modify his diet, on
the order of the elders, as he suffered from a gastro-intestinal ailment in
the latter years of his life.12 Both monks recited 100 prayers each day.13

Sleep deprivation is also mentioned among their practices. Evagrius him-
self •would sleep only one third of the night (4 hours) •while during the day
he •would fend off drowsiness by •walking back and fourth in his court-
yard and keeping his mind occupied •with appropriate considerations.14

Makarios and Evagrius both resorted on occasion to extreme practices
of physical asceticism in order to defeat some particularly recalcitrant
demonic temptation. There is a story that Makarios •was stung by a gnat
and killed it in revenge (or according to another version, he •was troubled
by the passion of fornication). He therefore condemned himself to sit
naked in the marsh of Sketis for six months, •where he •was severely bitten
by mosquitoes and became barely recognizable.15 When Evagrius •was

8 Ibid. ' Prayer<)%. w Admonition i, F; ;6. 15—17; cf. Prayer 102.
11 HLiS. 1-2; BV 158 (Am 122). 12 HL 38. 13; BV 159 (Am 122).
13 Evagrius—HL 38.10 (120.11) and BV 159 (Am 112); Makarios—HL 20.3 (63.13—14).
14 Evagrius—BV i; 9 (Am 113), cf. Antirrhetikos 2 . 5 5 .
15 HLiS. 3 (48-9).
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tempted by fornication, he spent the entire night praying, •while standing
naked in a cistern of •water in mid-winter, and on another occasion •when
he •was tormented by a spirit of blasphemy he spent forty days in the open
air till his body •was covered •with vermin.16

In addition to the similarities in their physical austerities, both
Makarios of Alexandria and Evagrius show a particular interest in the
•workings of the demons. In discussing the ability of the demons to
tempt monks through certain types of physical contact, Evagrius cites
Makarios' authority.17 On another occasion he cites the caution of his
teacher about revealing too much regarding the demons' ingenuity in
guessing the thoughts or attitudes in people's minds.18 Both Palladius
and Rufinus (in his translation of the Historia monachonmi) have much to
say about the encounters of Makarios •with demons and the techniques he
deploys in routing them. Here too in the matters of ascetic demonology
there is some suggestion of the influence of Makarios of Alexandria on
his student.

During his years in the desert Evagrius never forgot the kindness
and hospitality shown him by Melania and Rufinus, for he continued
to correspond •with them throughout the remainder of his life. If we
accept Bunge's attribution of the letters to various addressees, seventeen
letters in total •were addressed to Rufinus and Melania.19 Judging from
the tone and content of its prologue, Evagrius' great treatise on Prayer
•was very probably addressed to Rufinus.20 Some twenty-nine letters in
all •were addressed to other monastics. Interesting also are the five let-
ters addressed to John the bishop of Jerusalem (386/7—417), a friend
of Rufinus and a pro-Origenist.21 Evagrius' close relationship •with his
friends in Palestine is further confirmed by a second occasion •when he
sought refuge •with Rufinus and Melania. At one point bishop Theophilos
of Alexandria sought to make Evagrius bishop of Thmuis, but, unwill-
ing to accept, he fled to Palestine.22 Bunge has suggested that this event
should be dated to about 391— 4-23 Within Egypt itself, Evagrius main-
tained close relationships •with a number of monks •who later became
embroiled in the outbreak of the Origenist controversy shortly after
his death. Among the so-called Tall Brothers (Ammonios, Euthymios,
Dioskoros and Eusebios), Evagrius •was associated in a particular •way

16 BVi6} (Am 116). " Thoughts^. " Thoughts^.
19 G. Bunge, Enagrios Pontikos: Briefe aus derWUste, Sophia, 24 (Trier: Paulinus, 1986), 176—

207. Unfortunately, very few of the attributions can be made with certainty.
20 Cf. Bunge, Briefe, 181. 21 Letters 2, 9, 24, 50, ;i.
22 Cf. BV 162 (Am n;); Socrates, HE4. 23 (PG 67. 52iA).
23 Bunge, Briefe, 187.
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•with Ammonios. Palladius mentions the two of them together in the
phrase, 'those in the company of saints Ammonios and Evagrius'.24

Evagrius also reports a visit that he and Ammonios made to visit John of
Lykopolis in the Thebaid.25 Palladius himself arrived in Kellia c. 390/1 and
•was closely associated •with Evagrius until the latter's death. During those
years Palladius lived in a cell close to that of Evagrius and met •with him
at the •weekend gatherings of the brothers. He acknowledges Evagrius as
his teacher in 'the life in Christ, in the spiritual interpretation of scripture
andin the discernment of false teaching'. Palladius is thus able to claim in
the Coptic Life that his testimony regarding Evagrius and his virtues is an
eyewitness account.

THE T E A C H I N G OF E V A G R I U S ON THE A S C E T I C LIFE

Foundations

The works of Evagrius are for the most part not systematic in their
presentation of a teaching on the ascetic life, but rather are composed of
short sentences grouped around individual themes or of more detailed
and extended discussions of particular topics. Nevertheless, the thought
of Evagrius is highly ordered in its understanding of the ascetic life as a
progression of stages that the monk must pass through in order to attain
the ultimate goal of the knowledge of God. Further, there is a set of teach-
ings appropriate to each of these stages, which will aid the ascetic in his
practice, but the teacher must be diligent in not offering any instruction
before its time to those who are not yet prepared to receive it.26

Two Evagrian treatises speak most directly to the initial stages of a
monk's training, namely, Foundations and Euhgios.21 The full title of the
former, as it is given in the manuscript Lavra P 9 3, is The Foundations of the
Monastic Life: A Presentation of the Practice of Stillness. The Greek word hesychia
I have translated either as 'stillness' or as 'the practice of stillness'; it refers
to a state of calm or tranquillity, resulting from the avoidance of all exter-
nal circumstances that might upset the internal balance and equanimity

24 HL 24. 2 (78. i).
25 Antirrhetikosd. 16, F;24; cf. HL 35 . 3 (101. 4—13), where some manuscripts mention

also Ammonios and Albanios in addition to Evagrius and the interlocutor Palladius.
26 This subject is treated in some detail in the Gnostikos.
27 A. Guillaumont treats the subject of the initial stages of monastic practice in 'Les

fondements de la vie monastique selon Evagre le Pontique', Annuaire du College de France, 78
(1977-8), 467-77.
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of the mind. It is an ascetic 'practice' in the full, active sense of the term
in that the monk must attentively •work at establishing and maintaining it;
this is further indicated by the frequent use of the verbal form (hesucha^ein)
both in Evagrius and in fae Apophthegmata Patrum.2*

Hesychia is thus the principal topic of Foundations, and Evagrius devotes
his attention to describing how this ascetic practice is to be established
in the life of the new initiate and how it is to be pursued and protected.
The fundamental requirement for acquiring a state of stillness in one's
life is the withdrawal from all circumstances that give rise to anxieties,
•worries and concerns: the ascetic must seek a life free from anxieties,
•what Evagrius calls amerimnia, a close synonym for hesychia.29 The first
expression of this conversion of life is the renunciation of marriage and
family •with all its attendant distractions and the adoption of the solitary
life, •which constitutes the necessary precondition for the practice of still-
ness.30 As we know from a variety of sources, the practice of monastic life
in the desert settlements of Nitria, Kellia, and Sketis •was not one of abso-
lute solitude. The monks lived apart in separate cells during the •week,
gathering for a common assembly or synaxis on Saturday and Sunday,
•which included a common meal, a liturgical office, and the eucharist, as
•well as opportunities for consultation •with elders or even a conference.
Even during the •week, monks •would occasionally receive visitors or go
off to look after a sick neighbour.31

The remainder of Foundations reviews the various practices that •will
serve the monk in guarding his state of stillness both externally and
internally. The diet must be kept frugal and simple in order to avoid
distractions (probably sexual); basic fare is sufficient for hospitality. Any
accumulation of goods or •wealth is to be avoided as a source of idle pre-
occupation; any surplus should be given to the poor. Evagrius also coun-
sels against the practice of maintaining a serving boy (or a young disciple)
as this may be both a source of scandal and a further cause for •worry over
having to provide for someone else. Caution must be exercised in human
relationships: the monk should associate only •with like-minded brothers,
truly committed to the ascetic life, and he should avoid meetings •with

28 e.g. Evagrius, Foundations 3. 12530; ;. i2;yA; 6. 12576. Apophthegmata Patmm An
(Antonios n); A34 (Antonios 34); A4o (Arsenics 2); Ai38 (Anoub i); A390 (Joseph of
Panepho 7).

29 Cf. Foundations 2. 12536; Eulogios 12. n. 110861, 26. 27. 11296, 26. 28. H29D; Vices
3.3.11410.

30 Foundations 1—3.
31 Cf. A. Guillaumont, 'Histoire des moines aux Kellia', Orientaha Lovaniensia Periodica, 8

(1977), 187—203 (repr. Origines 10: 151—67).
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parents and relatives. Frequent social contacts can distract the mind and
disturb stillness.32

Ultimately, if the location of the cell is unsuitable for the practice of
stillness, the monk must consider voluntary exile (xeniteia), leaving the
local region or even his native country to find a place that •will allow for
sufficient solitude.33 At the same time, Evagrius recognizes that such an
option should only be taken after very careful consideration and the monk
must discern •whether or not he is properly motivated. He must be •wary
of the ever present danger of acedia that •will inspire •within him a kind of
boredom, a feeling of the tedium of ascetic practice and ultimately dissat-
isfaction •with his cell and his current circumstances. Acedia is countered
•with the regularity of manual labour and the firm commitment to 'remain
seated in one's cell'. To renew his zeal and foster the interior dimension
of stillness the monk can meditate on the death, judgement, reward, and
punishment that may await him. His efforts can be further fortified by
fasting, ascetic austerities, and prayer.

The Evagrian advocacy of the practice of stillness is mirrored in the
later collections of the Apaphthegmata Patrum. There too the primary
emphasis of the practice is the establishment of the necessary external
conditions to promote an interior state of tranquillity. The greatest threat
to stillness is frequency of social contacts or inappropriate relationships
(•with secular people, •with relatives, or •with •worldly-minded brothers).
Although the emphasis is on the external conditions, the goal is to main-
tain one's interior life free of unnecessary agitation or distraction.34

Eulogios, the second longest •work in the Greek ascetic corpus, is also
devoted to discussion of the initial stage of the ascetic life.35 Evagrius here
draws attention to a traditional recommendation of the elders that the
monastic novice undertake anachoresis by degrees, first proving his virtue
in community and only then seeking greater solitude. Evagrius himself
followed this pattern, spending two years at Nitria before withdrawing
to the greater isolation of Kellia.36 Another element of practice deemed
essential for the monk throughout his ascetic vocation •was submission

32 Foundations 3—5.
33 Foundations 6 and especially Eulogies 2. 2, where Evagrius expounds at length the

benefits of voluntary exile and the temptations the aspiring ascetic may have to face.
34 See e.g., Apophthegmata Patrum Aio (Antonios 10 = Life of Antony 8;), K*,A, (Antonios

34), Ay6 (Arsenics 38), Ai j4 (Ammonathas), Ai94—; (Doulas 1—2), A423 (Isaak the
Theban),A475 (Makarios of Egypt 22), Ay93 (Paul Kosmetes 2),A83i (Sisoes 28).

35 For a detailed discussion of the doctrine in this work see the introduction to the
translation below.

36 Eulogios 29; cf. Thoughts 23; Palladius, HE 38. 10 (120. 5—8).
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to a spiritual guide. Evagrius recognizes that the monk •will, on occasion,
experience a variety of temptations •whose purpose is to alienate him from
the influence and guidance of his 'father'.37 As the aspiring ascetic begins
to make some progress in his practice, he •will inevitably be tempted to
take some pride in his achievement and even expect to receive the recogni-
tion of others for it. Indeed such thoughts can quickly become overween-
ing preoccupations and lead the monk into the dangers of vainglory
and ultimately pride. The best •weapon against such temptations is the
'lightning-bolt of humility'.38 Even •within the semi-anchoretic context of
life at Nitria and Kellia, the monk must learn to live harmoniously •with his
brothers: this •will mean accepting personal offences in a spirit of humility
and •without harbouring any resentment; any malicious gossip must be
avoided; the service of hospitality must be offered ungrudgingly and •with
sincere generosity; and finally the monk must at all costs avoid irascibil-
ity and cultivate the virtue of gentleness. The importance of charitable
relations among the brothers is highlighted by the extensive treatment
that Evagrius devotes to the subject in Eukgios.39 All these facets of the
initial stages of the monastic life Evagrius shares in common •with •what
we know of the traditions of the monastic settlements of Nitria, Kellia,
and Sketis. He is thus among the very first to codify and commit to •writing
these oral teachings of the desert fathers.40

Evagrian Ascesis

Once hesychia has been established as the precondition, the ascetic
embarks on the long road of the practical life that will lead eventually to
the attainment of impassibility and thereby enable him to enter upon the
gnostic life whose final goal is the knowledge of the Holy Trinity. For
Evagrius, the practical life refers not to the active life (as it did from the
time of Plato to the Cappadocian Fathers), but to that stage of the ascetic
life, subsequent to the monk's withdrawal from the world, in which he
will engage in the struggle against the vices in an unrelenting effort to
establish the virtues within himself.41 This stage is truly an agonistic one

37 Evagrius details these temptations at some length in Eu/ogos i; and 26.
38 Eulogios 3, 14, 25, 31. 39 Eulogios4— 5, n, 16—17, 24.
40 Further details on these subjects and on the contemporary monastic traditions can be

found below in the introductions to the individual treatises of the Evagrian corpus and in
the footnotes to the translations.

41 A. Guillaumont treats the subject of the practical life in 'L'ascese evagrienne',^4;zra/<?m?
du College de France, 79 (1978—9), 395—9. See also his lengthy treatment and study of the
sources in SC 170, 38—112.
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to •which Evagrius applies the abundant imagery of the athletic contest
and the military engagement.

Evagrius accepts the commonplace Platonic tripartite division of
the soul and locates the passions in the 'passionate part' •with its two
components, the concupiscible and the irascible. The passions derive
their source material ultimately from the perceptions of the sensible
•world, and •when they are active in the soul they impede the mind in
its natural activity of spiritual knowledge. Although the monk has to a
large extent abstracted himself from the multiplicity of sensations in the
secular •world, he must still deal •with the impressions left by the senses
on his mind, •whether stored in the memory or actualized in the mental
representations (noemata) of his thoughts. As Evagrius •would indicate in
his Antirrhetikos, such thoughts could take innumerable different forms:
some •would remind him of his former life and its comforts, or of his
present life and its discomforts; other thoughts •would recall the face of a
brother •who had been the cause of some irritation; still others might turn
into obsessive fantasies about becoming an ascetic of great repute •who
•would attract crowds of visitors, •who in turn might compel him to accept
the priesthood or even the episcopacy.42 Thus for Evagrius the terms
'thoughts' (logismot) and 'fantasies' (phantasiaf) took on a strongly nega-
tive cast, •with the latter term bearing much of its modern psychological
connotations. Behind each thought there stood a demon at •work, to the
extent that Evagrius •would frequently use the terms 'thought', 'demon',
and 'evil spirit' interchangeably. Although at times it seems almost as if
Evagrius has reduced the demonic reality to a mere psychological mani-
festation, at other times he makes it abundantly clear that he perceives
the demons as individual, rational beings that seek •with savage ferocity to
pervert the human mind from its natural activity, the contemplation of
God.43 When the demons cannot turn the monk's thoughts to •wicked-
ness, they •will seek to instil terror and panic through horrible nightmares
or daytime hallucinations, all •with the purpose of moving the solitary
to abandon his monastic commitment. At times the demons may even
attack the monk physically, touching his head or back or brain, even leav-
ing visible •wounds upon the body.44

The best-known hallmark of the Evagrian system is his categorization

42 Cf. Praktikos 7,10, and 11; Eulogios 21.
43 It is interesting that the language of demons and evil spirits is almost entirely absent

from On the Eight Thoughts.
44 Evagrius provides details of these phenomena in Antirrhetikos 4 (On Sadness).
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of all evil thoughts under eight generic thoughts: gluttony, fornication,
avarice, sadness, anger (sometimes reversed: anger—sadness), acedia,
vainglory, and pride. The monk must learn to discern the presence of
each of these thoughts in all their various manifestations. Evagrius devot-
ed several entire treatises to detailing the operations of the eight thoughts:
Vices, Eight Thoughts, Praktikos, and the Antirrhetikos.

Gluttony. For monks •who ate only one meal a day, •which frequently con-
sisted of no more than dry bread •with •water and, occasionally, a little olive
oil, the thought of gluttony •was not a temptation to bulimic excess, but
rather a stirring of anxiety over the body's health and •well-being or, more
simply, a feeling of boredom •with an unvaried diet. Under the rigours of
such dietary restrictions the monk •would become fretful about contract-
ing illnesses of the stomach and digestive tract, especially •when he knew
of other monks •who •were afflicted •with such sufferings. This concern •was
especially acute in the absence of medical assistance.45 The boredom of
the diet •would drive the solitary to think of the delicacies of the table he
had known in the past or to long for a few vegetables and some cooked
food, at least on a feast day.46Anxieties about food and clothing might
lead to miserliness in offering hospitality and leave the monk unwilling to
give alms to those in need.47 But there •was also the temptation to become
over-attached to a strict regimen of fasting •which might lure an individual
to ascetic extremes that •would be harmful to the body or that •would make
him reluctant to have more than one meal •when hospitality or sickness
required it.48 Above all, food abstinence •was important because food
fuelled the desires of the body and ineluctably enticed the monk towards
indulging in carnal pleasures. Controlling the unruly impulses ofthebody
at the basic level of food consumption •was the first step in mastering the
disordered movements of the soul.49

Fornication. According to Evagrius, it •was a common experience for
monks to be plagued •with erotic images induced by demons either in day-
time fantasies or dreams during the night.50 The purpose of the demons
•was to discourage the ascetic practitioner to the point of abandoning his
commitment. When such demonic attacks •were particularly persistent,
it •was tempting to think that it •was beyond nature to resist the inten-
sity of sexual desires, especially in youth. This in turn produces sadness

5 Praktikos 7 and 16.
6 Antirrhetikos i. 3, i. 29—30, i. 35—6, i. 39, i. 53, i. 60.
7 Antirrhetikos i. 49, i. 58, i. 66.
8 Foundations 10; Antirrhetikos 1.37.
9 Eight Thoughts i. 2, i. ;—6, i. 11—12, i. 28—9, i. 30.
0 See the numerous cases cited by Evagrius '\nAntirrhetikos 2.
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and a feeling of hopelessness about the ascetic enterprise.51 To counter
such temptations the monk must remain committed to the exercises of
physical asceticism, especially the restriction of food and •water. Vigils
and intense prayer are recommended. Here too anger and irascibility can
be put to their natural use in being directed against the demons •who pro-
voke desire. Needless to say, the monk must avoid all occasions •where he
might encounter •women.52 Any laxity in such exercises may result in the
monk gradually succumbing to the allurement of pleasures and forming
a habit that may seem unbreakable. The demons •will then tempt him
to think that controlling the fire of one's nature is virtually impossible,
but he can take consolation in the fact that after sin there is always the
opportunity to repent. This of course places the individual in a position
of ultimate risk of his salvation, for he may die before having a chance to
repent.53 For Evagrius, the perniciousness of the demon of fornication
even extends to its ability, •when all else fails, to touch the human body
directly and inflame sexual desire.54

Avarice. The thought of avarice also involves basic human anxieties
and •worries over the body's fortune and •well-being. Avarice arises out of
obsessive concern •with old age and sickness that might render the monk
unable to provide for his needs through his manual labour or unable to
look after himself in the case of illness. There is then the shame of hav-
ing to rely on the charity of others for basic material needs.55 Avarice
represents all ties to the transitory things of this •world and to the material
values of the dominant society. The monk must therefore seek to free
himself from these attachments and their attendant anxieties so that his
mind might rise unencumbered to the contemplation of spiritual things.
For Evagrius, the possession of material goods beyond basic necessi-
ties is contrary to charity. The avaricious monk hoards his possessions
and is unwilling to help those in need lest he deprive himself either in
the present or the future. Even the monastic elder must be cautious
about possibly avaricious motives in imposing unreasonable burdens
of manual labour on his disciple or on younger monks.56 The demons
deploy a •whole array of tactics to tempt the ascetic to avarice, arguing for
example that amassing a few possessions or some extra food is legitimate
if one's intention is to have something to give to the poor; or in the fantasy

5 Praktikos 8; Antirrhetikos 2. 2, 2. 4—5, 2. 8, 2. 18, 2. 25, 2. 31, 2. 43.
5 Praktikos 17; Eight Thoughts 2 (pass.); Eulogios 18. 19; Thoughts 16.
5 Eulogios 21. 22—3.
5 Antirrhetikos 2. 25, 2. 27, 2. 45, 2. 5 5 , 2 . 63.
5 Praktikos 9 and 18; Eight Thoughts 3. 3 — 5 , 3 . 7 .
56 Praktikos 18; Antirrhetikos 3. 4—10, 3. 28, 3. 30, 3. 37—8, 3. 40, 3. 44, 3. 49, 3. 52, 3. 5 5 .
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•world of the monk's own mind, the demons may depict him as a generous
benefactor of the poor and those in prison, •who goes about collecting
donations from •wealthy •women. This in turn may lead to the temptation
of vainglory; above all, the monk •will be tempted to remember all that he
has given up in the •world—the inheritance he left behind, the prosperity
of other family members, or concerns about •whether or not relatives •will
send money.57 All such attachments •weigh heavily on the monk, •who, like
a ship •with a heavy cargo, easily sinks in a storm, or like a leaky boat, is
continually awash •with material concerns. On the other hand, one •who is
free of possessions can soar to the heights like an eagle.58

Sadness. The first three thoughts of gluttony, fornication and avarice
are all involved •with the transitory pleasures of the body and the material
•world. The thought of sadness arises from the frustration of any pleasure
or appetite •whether of the body or of the soul.59 Indeed, every passion
is associated •with an appetite, except for sadness. For example, anger
produces the appetite for revenge and the frustration of revenge leads
to sadness. Vainglory arises from a desire for human esteem, •which •will
also produce inevitable frustration.60 Unfulfilled desires and appetites
give birth to sadness, and sadness deprives the soul of all pleasures both
material and spiritual. If sadness feeds on the other passions and draws
strength from them, it can ultimately be eliminated only by the complete
extirpation of the passions.61 A moderate attack of sadness, if properly
discerned, can actually be beneficial because it can prompt the monk to
abandon all attachment to the pleasures of this •world. However, if the
attack is persistent, it can cause discouragement and tempt the monk to
abandon his commitment.62 Sadness also seems to have another dimen-
sion, •which Evagrius reveals fully only in the Antirrhetikos, •where he
indicates that it can eventually place the monk in the danger of suffering a
severe agitation of the soul resulting from direct demonic manifestations.
These can provoke utter terror and profound psychological disturbance,
suggesting to the monk that he has been abandoned by God and his angels
and there is now no hope for him.63 These demonic manifestations can be
visual (both daytime apparitions and nightmarish phantoms), auditory, or
even physical interventions. They may take such bizarre forms as snakes
entwining round the body or flying and hissing through the air, scorpions

57 Foundations 4—5; Thoughts 21.
58 Eight Thoughts 3. 3 ,3 . ;. 59 Praktikos 10 and 19.
60 Eight Thoughts 5. 10, 5. 17—18; for the relationship between sadness and anger see

Eulogios 7.6—7 and Eight Thoughts 5 .1 .
61 Eight Thoughts ;.;,;. n—14. 62 Thoughts-ii.
63 Antirrhetikos 4. 1—2, 4. 4, 4. 8—10, 4. 16, 4. 27 andpass.
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attacking the flesh, demons applying branding irons to the skin, lightning
flashes on the •walls of the cell, and so forth.64 Evagrius does describe
such machinations of the demons elsewhere, especially in Thoughts, but he
associates them •with other conditions, especially anger and pride.65

Anger. The thought of anger is the most dangerous passion of the soul
and the greatest obstacle in the gnostic life and in the path to pure prayer.
Anger is the unnatural movement of irascibility against another human
being. The only natural and proper use of irascibility is anger directed
against the demons.66 Prolonged anger turns into resentment, moving
the soul towards the •wild bestial ferocity that is characteristic of the
demons.67 It darkens and 'thickens' the mind, rendering it incapable of
contemplation and pure prayer.68 A long-harboured and obsessive anger
makes the mind susceptible to frightful demonic apparitions.69 The monk
must therefore make every effort to cultivate •within himself an attitude of
gentleness, patience, humility, and charity. These virtues must govern his
relationships •with his brothers, •where he maybe tempted to reply angrily
to an unkind •word or deed, to harbour suspicions about others, to quar-
rel over transitory goods, to indulge in malicious gossip, or even to take a
brother to court over some possessions.70

Acedia. This temptation draws the monk to relax his efforts and ulti-
mately to abandon his commitment to the monastic life. Overcome by

64 Antirrhetikos 4. 5 (visions and touches induced by the demons), 13 (demons hissing in
the air), 14 (a demon with eyes glowing like fire), 18 (demons entwining round the body like
snakes), 23 and 38 (a demon brandishing a sword), 33 (demons in the form of scorpions
•wounding the body), 34 (demons spying on the monk from the air in the form of Indians
(or, 'Ethiopians')), 36 (demons that fall upon the skin of the body and set upon it branding
irons, leaving rounded impressions on the skin as from a cupping glass—a phenomenon
that Evagrius saw with his own eyes), 41 (demons "who scorch the nerves of the body), 45
(snakes flying through the air and coming down the "walls), 47 (demons appearing in the
likeness of the idols of the old gods), 48 (demons who burst into flame and dissipate in
smoke), 53 (stars appearing in the cell at night and burning the eyes and face), 56 (demons
•who irritate the hair, neck, ears, or nostrils during the monk's prayer), 62 (lightning flashes
appearing on the walls), 6; (demonic touches), 15, 24, 32 (demons who make various
noises). 65 Thoughts 27, 33; cf. Eulogios 27. 29 and 31. 34; Praktikos 11,21.

66 Praktikos 10, 24; Eulogios n. 10; Thoughts 5.
67 Vices ; ('mother of wild beasts'); Eight Thoughts 4. i; Prayer ;, 91; S9-Ps. 73: 19 (12.

15320), 'Give not oner to the mildbeasts the soul that makes confession tojou. If the demons are called
beasts and irascibility predominates in beasts, then irascibility predominates in the demons.
And in Job it says, "The wild beasts will be at peace with you" (Job ;: 23)'; KG i. 53 (HNF
230), 'The demons that fight with the mind are called birds; wild animals those that trouble
the irascible part; and those that set desire in motion are named domestic animals.'

68 Eight Thoughts 4. 5,4. 6; Prayer 12—13, 21—2.
69 Praktikos 10, 21; Antirrhetikos 5 .12 .
70 See especially Eulogios 5. 5, n. 10, 16. 16—17, 24- 25~6; Thoughts 32.
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dissatisfaction •with his manual labour, •with his cell, and •with his spiritual
practice, he finds himself constantly distracted •whether at •work or at
prayer.71 Readily •will he relieve the boredom •with a visit to the sick or
the performance of a service for a brother.72 The monastic life appears
like such a lengthy and unnecessarily harsh undertaking, •when surely
one could live a good life in the •world.73 Evagrius counsels that at such
times the monk must exercise perseverance and patient endurance, •while
committing himself to the regular, attentive exercise of his daily tasks of
manual labour and prayer. Above all he must remain seated in his cell and
reject all temptation to abandon it.74

Vainglory. As the neophyte begins to make progress in the struggle
against the passions, there is the ever-present temptation to find satis-
faction in such accomplishments and to seek the esteem and praise of
others. Any success in the practice of the virtues is an opportunity for
vainglory. It is a danger at every step of the •way from the newest begin-
ner to the experienced ascetic of many years.75 It is a temptation to reveal
one's ascetic practices to others in the hope of a •word of praise, and
for those more advanced it is a call to begin teaching others, •whether
brothers or seculars, before one has attained complete health of soul.76

The thought of vainglory incites fantasies of receiving the charism of
healing, of acquiring a notable reputation for holiness and being carried
off to be made a priest by the people of a nearby town or city.77 The ascetic
must remain vigilant in discerning the presence, however subtle, of this
destroyer of the virtues, until the moment arrives •when the pleasant fruit
of spiritual knowledge is granted him and he loses all taste for the values
of the world.78

Pride. The prolonged entertainment of thoughts of vainglory leads
ultimately to pride, •which suggests to the ascetic that his achievements
•were attained through his own efforts and •without the help of God, •while
at the same time having him look •with arrogance on the less noteworthy
achievements of the brothers.79 This refusal to acknowledge the assist-
ance of God and the mercy of Christis in the end a withdrawal from God.

71 Praktikos 12,28; Eulogies 9. 8—9.
72 Eight Thoughts 6. 6-7, 8.
73 Antirrhetikos 6. 14, 6. 25, 6. 27, 6. 41.
74 Praktikos z%; Eight Thoughts 6. 2-3, 6. ;,6. 17-18.
75 Praktikos 13, 1,1; Eulogies 14. 14—15, 19. 20, 21. 22; Thoughts 14—15.
76 Eight Thoughts j. 10— \^^\y, Antirrhetikos-f. 1,7.9,7. 13,7. 17,7. 29
77 Thoughts 21; Antirrhetikos j. 3,7. 8, 7. 10, 7. 26, 7. 3 5, 7. 40, 7. 42.
78 Praktikos-^z.
79 Praktikos 14; EightThoughts8. 5— 6; Eulogios 14. 14—15, 31. 33—4.
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Such an attitude is nothing less than blasphemy.80 The monk overcome
by pride is abandoned by God and has left himself open to demonic fan-
tasies, terrifying visions, and nightmares, •which can destroy his mental
and emotional balance, driving him to madness.81 He must remember
that every good he has ever received and any attainment he has ever real-
ized have come to him from God's gracious assistance and the mercy of
Christ. It is only in deep humility that the monk •will find refuge from the
dangers of vainglory and pride.82

Once the monk had gained some experience in discerning the
thoughts in their basic manifestations, he •would be taught by his spiritual
guide to recognize the more subtle tactics employed by the demons in
their •warfare against the soul. In the treatise On Thoughts Evagrius treats at
length of the various stratagems of the demons and the •ways in •which the
monk can unmask and counter them.83 As the monk discovers in his own
thoughts the various passions of the concupiscible and irascible parts of
the soul, he must apply to them the therapeutic remedies recommended
by his spiritual father: these •will involve such ascetic exercises as fasting,
vigils, manual labour, almsgiving, psalmody, and prayer. Above all, for
the healing of the soul the monk must cultivate the virtues that stand
opposite the vices, and in particular the two principal virtues, chastity for
the healing of the concupiscible part and gentleness for the healing of the
irascible part.

After much effort and •with the assistance of God, the monk gradually
achieves some degree of control over the passions and approaches the
threshold of impassibility. For Evagrius, impassibility itself represents
a progression of growth from the 'little (or imperfect) impassibility' to
'perfect impassibility'.84 The first stage involves a mastery of the passions
of the concupiscible part of the soul, principally gluttony and fornication.
Progress through the second stage advances with the gradual control
of the passions of the irascible part, but perfect impassibility remains a
goal that is not fully attainable in this life.85 The passions of the irascible
part of the soul persist in the human person until death. Impassibility
is not, however, a purely negative concept, for it ultimately involves a
restoration of these two parts of the soul to their proper nature: the

80 Eight Thoughts 8. 4; Eulogios 31. 33.
81 Praktikos 14; Eight Thoughts 8.10; Eulogios 31. 34; Thoughts 21.
82 Praktikos 33; Eight Thoughts %. 12—13, 18—21, 32.
83 For a detailed treatment of the subject see below, the introduction to the translation

of this treatise.
84 Praktikos 60; Thoughts 3;; Gnostikos 2.
85 Praktikos 36.
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concupiscible is turned towards desire for the knowledge of God and
the irascible develops an aversion to all evil and an utter hostility towards
the demons. Evagrius proposes a variety of tests of discernment that
•will enable the monk to recognize the signs of approaching impassibil-
ity.86 The monk should carefully observe his thoughts to determine the
strength of the temptations they pose and •whether these can be avoided
•with relative ease. Dreams can also be used as a diagnostic for one's state
of spiritual progress: the presence of erotic images indicates that •warfare
is still strong in the concupiscible part and the occurrence of nightmares
and terrifying dreams suggests that there is need for further purification in
the irascible part. Further, the clarity or obscurity of the dream images is
helpful in determining the relative strength or •weakness of the passions.87

Finally, the state of the mind during prayer can be an important indicator
of impassibility. When the mind is able to practise prayer •without distrac-
tion, •with its imagination untouched by the things of this •world, •when it
is able to practise undistracted psalmody, then it is making progress in
impassibility.88 When the mind is no longer troubled by thoughts arising
from the impassioned memories, it returns to is natural state and beholds
itself as luminous.

The Gnostic Life

Although Evagrius has a great deal to say about prayer, especially in his
treatise on the subject, we ultimately know very little about the precise
nature of his practice. Did he stand or sit? Were there particular times of
the day or night devoted to prayer practice? What was the relationship
between psalmody and prayer, or the repetitive recitation of scripture
verses and prayer?

In several places Evagrius recommends psalmody for the calming
effect it has on the wildness of the passions, especially irascibility. In
Eulogios, he also speaks of psalmody at the synaxis during the night and
of how one ought to prepare properly for it from the first moment of
waking so as to avoid the incursion of thoughts during psalmody and
prayer. Undoubtedly Evagrius followed the common desert practice of
two periods of psalmody, an office of twelve psalms after the meal at the
ninth hour and another morning or vigil office just after midnight.89 Still

86 Praktikos 63— 70; Thoughts 20.
87 Praktikos 54—6; Thoughts 27—9.
88 Praktikos 63-70.
89 For the psalmody at the ninth hour see Palladius, HL j. 5; the usage of twelve psalms
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discussing the office, he recommends two methods of psalmody: one
apparently involves the recitation of the psalms of the synaxis in a soft
•whispered voice and the other requires simply persevering through the
course of the synaxis (or meditation on the meaning of the psalm).90 It
also seems that the psalms •were recited in a standing position.91 The same
passage from Etilogios implies a very close relationship between psalmody
practice and prayer. The appropriate preparation ('practising thoughts
of light') as one rises for the office prevents the demon of acedia from
rendering the soul torpid or agitated during psalmody and prayer and thus
blind to contemplation. Evagrius also recommends the use of a short,
intense prayer for moments •when one is beset •with temptation.92 On one
occasion he mentions as an example the simple prayer of the Publican in
the Gospel.93 This practice is closely allied •with the exercise of'counter-
saying' the thoughts, for •which Evagrius offers a full panoply of examples
in his Antirrhetikos. This involves responding to each particular tempta-
tion (or demon) •with an appropriate text of scripture.

In the sixth century, •when John of Gaza describes the practice at
Sketis, he indicates first that there •was no strict rule, for the monks •would
engage in manual labour, meditation, and periods of prayer throughout
the day. Prayer and meditation •was practised during the course of the
monk's manual •work. From time to time he •would stand up to make a
brief prayer or say the Our Father and then sit down again. While •work-
ing, the monk might repeat to himself the scripture he had memorized or
ponder the Lives of the Fathers that he had read or he might simply examine

is mentioned by John Cassian, Institutes 2. 4 and by Barsanouphios and John of Gaza, Letter
143. 30—3 (SC 427). The latter refers specifically to the practice at Sketis.

90 Both the interpretation and the text itself are uncertain at this point.
91 jn praktikos 40 Evagrius mentions that the demons will sometimes tempt the sick

to try to follow the habitual rule even when it is beyond their strength. In this context he
mentions the practice of standing during psalmody.

92 Prayer 98, 'In times of temptations such as these, use a short and intense prayer.'
93 Admonition i, F;;6. 15—17, 'Take heed lest he (Satan) deceive you with praises, that

he may not exalt you in your own eyes, lest you become proud of your attainments like the
Pharisee. Rather, strike yourself like the tax-collector, beat your breast like him, saying: "O
God, have mercy on me a sinner. O God, forgive me my debts"'; Prayer 102, 'Do not pray
like the Pharisee but like the tax-collector in the holy place of prayer so that you too may
be justified by the Lord (Luke 18: 10—14).' Makarios the Egyptian recommended a similar
practice of'monologic' prayer. Cf. Apophthegmata A^ji (Makarios the Egyptian 19), 'Abba
Makarios was asked, "How should one pray?" The old man said, "There is no need at all to
make long discourses; it is enough to stretch out one's hands and say, 'Lord, as you •will, and
as you know, have mercy.'" And if the conflict grows fiercer say, "Lord, help!" He knows
very "well "what "we need and he shows us his mercy."'
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his thoughts. John also reports the Sketiote practice of saying twelve
psalms at vespers and at the night office. At the end of each psalm there
•was an alleluia and a prayer.94 Perhaps it is in these periods of prayer fol-
lowing each psalm that we should locate the Evagrian practice of 'pure
prayer'.95

For Evagrius, then, the monk's life is deeply imprinted •with prayer
that passes repeatedly through the different modalities of petition, vow,
intercession and pure prayer.96 The nature and particular character of the
forms of prayer •will change as the monk passes through the stages of the
practical and gnostic life.97 Between the two there is no simple demarca-
tion line. The passage from the practical life to the gnostic life is a gradual
one.98 The acquisition of imperfect impassibility opens the •way for the
contemplation of created beings. At the first level, called secondary
natural contemplation the object is visible natures perceived in their ulti-
mate principles or 'reasons' (logoi). For Evagrius, these logoiate both the
ontological and the explicative principles of beings. To the extent that the
monk is able to attain perfect impassibility he may come to enjoy the con-
templation of the invisible and intelligible beings: this is called primary
natural contemplation.99 As the former is proper to human beings, so this
latter mode of contemplation is proper to the angels. However, there are
some human beings •who •will be able to come so near to complete victory

94 Barsanouphios and John of Gaza, Letter 143 (80427).
95 On the Evagrian practice of psalmody and prayer see L. Dysinger, 'The Significance of

Psalmody in the Mystical Theology of Evagrius of Pontus', Studia Patristica, 30 (1997), 176—
82; G. Bunge, '"Priez sans cesse." Aux origines de la priere hesychaste', Studia Monastica,
30 (1988), 7—16; id., Das Geistgebet: Studien %um Traktat De oratione des Enagrios Pontikos,
Schriftenreihe des Centrums Patristischer Spititualitat Koinonia im Erzbistum Koln, 25
(Cologne: Luthe, 1987), 29—43.

96 Note the definitions of the terms in Reflections 26—30.
97 Thus, for example, the prayer of intercession belongs most properly to the gnostic.

Cf. Reflections 30. On the active and contemplative modes of Evagrian prayer see G. Bunge,
'Aktive und kontemplative Weise des Betens im Traktat De oratione des Evagrios Pontikos',
StudiaMonastica, 41 (1999), 211-27.

98 See A. Guillaumont, 'La vie gnostique selon Evagre le Pontique', Annuaire du College de
Franca, 80 (1979-80), 467-70.

99 KG 2.4, 'Although the transformations are many, we have received knowledge of
only four: the first, the second, the last, and the penultimate. The first, as they say, is the
transition from wickedness to virtue; the second is that from impassibility to secondary
natural contemplation; the third is the transition from this state to the knowledge that
concerns rational beings; and the fourth is the transition from all these to the knowledge of
the Holy Trinity'; KG 6.49 'Egypt signifies evil; the desert the practical life; the land otjudah
the contemplation of the bodies; Jerusalem that of the incorporeals; and Zion is the symbol
of the Trinity.'
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over the passions of both body and soul that they may 'eat the bread of
angels' (Ps. 77: 25) and thus enjoy this highest level of contemplation.100

The contemplation by •which created beings are known is that same con-
templation exercised by God •when he 'made all things •with •wisdom' (Ps.
103: 24).101 Further, visible creation, in its logoi, manifests the multiform
•wisdom of Christ, •whereas invisible creation makes known the multiform
•wisdom of God (Eph. 3: io).102

The contemplation of beings is not an end in itself but rather directs
the mind of the gnostic towards the knowledge of God.103 This direct and
unitary knowledge of God is granted to the gnostic during the rare and
privileged moments of pure prayer. It presumes not only the purification
of the passionate part of the soul and the attainment of impassibility, but
also the voiding of the mind of all representations and all forms, both
those associated •with created natures and even those of God himself.104

At this point the intellect may be granted to see itself as 'the place of God'
(Exod. 24: io). Evagrius describes this experience in Thoughts 39:

When the mind has put off the old self and shall put on the one born of grace (cf.
Col. 3: 9—10), then it will seeks own state in the time of prayer resembling sapphire
or the colour of heaven; this state scripture calls the place of God that was seen by
the elders on Mount Sinai (cf. Exod. 24: 9—11).105

100 S3-Ps. 23: 6 (12. I268C), 'This is the generation of those who seek him, of those who seek the face
of the God of Jacob. If it belongs to the angels to behold the face of God continuously, and
if this is the face that human beings as well seek to see, then human beings also seek the
knowledge proper to the angels, if indeed it is possible for a human being to "eat the bread
of angels" (Ps. 77: 25)'; Sio-Ps. 77: 25 (12. 154160),'Man ate the bread of angels. The Saviour
says, "I am the bread of life who has come down from heaven" (John 6: 3;). Formerly,
therefore, the angels ate this bread but now human beings too eat of it. "Eating" then means
"knowing", for the mind "eats" that which it knows and it does not eat that which it does
not know.'

101 Cf. KG 3. 24, The knowledge of the first nature is the spiritual contemplation which
the Creator used in making the minds alone •which are receptive of his nature'; KG 3. 26,
The knowledge which concerns the second nature is the spiritual contemplation which
Christ used in creating the nature of the bodies and the worlds derived from it'; KG ;. ; i,
'He "who sees the Creator on the basis of the harmony of beings does not know "what his
nature is, but he knows his wisdom with which he made everything; but I do not mean
the substantial wisdom, but that which is manifest in beings, that which those who are
experienced in it are accustomed to call natural contemplation. And if this is so, "what is the
folly of those who say that they know the nature of God?'

102 Cf. KG 2. i, Those things which in the beginning became something out of nothing
are the mirror of the goodness of God, of his power and of his "wisdom.'

103 KG 2. 21, 'All that has come into being proclaims "the manifold "wisdom of God"
(Eph. 3: io), but there is none among all the beings that makes known (anything) concerning
his nature.' 104 Cf. Prayer66, 114, and 117. 105 Cf. Reflections 2.
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The intellect is said to be 'the place of God' •when it is illumined by the
divine light and thus appears in its true state.

The mind could not see the place of God within itself, unless it has transcended all
the mental representations associated with objects. Nor will it transcend them, if it
has not put off the passions that bind it to sensible objects through mental represen-
tations. And it will lay aside the passions through the virtues, and simple thoughts
through spiritual contemplation; and this in turn it will lay aside when there appears
to it that light which at the time of prayer leaves an impress of the place of God.106

In these special moments of prayer then the mind sees itself as luminous,
and this light that allows it to see itself is none other than the light of the
Holy Trinity.

The gnostic who has been granted such gifts is now expected to
exercise these gifts in the service of others, teaching and guiding them
in their progress in the spiritual life. Evagrius describes these duties and
responsibilities in the Gnostikos. It is incumbent upon the gnostic teacher
to dispense that teaching which is most suited to each individual at his
particular stage of spiritual advancement. The higher teachings are to be
reserved for those properly prepared to receive them; if communicated at
the wrong moment, they could be misunderstood and become the source
of a fall for the individuals in question.107 This accounts for Evagrius'
practice of encoding the more advanced teachings in obscure scriptural
symbols that would be transparent only to others who had progressed to
the gnostic life and received the appropriate teachings.

The monk who has entered upon the gnostic life does not leave the
practical life behind. Far from it, he must labour all the more vigorously
to overcome the passions of the soul, especially those of anger, vainglory
and pride, and he is by no means exempt from the passions of the body,
for such a fall is always a possibility. Irascibility in all its forms is the great
obstacle to pure prayer, while vainglory will tempt the monk to assume he
has reached a stage of advancement that is still beyond him. Pride takes
over where vainglory leaves off, leading the monk to think that he has
acquired the virtues and progressed to the highest contemplation, not
with the assistance and grace of God, but by his own efforts: he is sud-
denly taken with the blasphemous notion that he has no need of God.108

The gnostic, however, struggles no longer in the night of the practical

106 Thoughts 40.
107 Gnostikos 12—15, 23—5.
108 Other blasphemous thoughts might include a denial of Christ or the relegation of

the Trinity to the created order (Monks 134); or one might question the judgement and
providence of God or the possibility of attaining virtue (Si9o-Prov. 19: 5); considering the
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life, for he now knows 'the reasons of the •warfare' and can discern more
clearly the tricks and stratagems of the demons.109 Above all, the gnostic
must fortify his mind and heart by the cultivation of the virtues of faith,
hope and love.

One who has acquired the virtues of love holds captive the wickedness of the
passions; and he who holds from the Holy Trinity these three, namely, faith, hope
and love, shall be a triple-walled city fortified by the towers of the virtues.110

As the pinnacle of the virtues, 'love is the door to natural knowledge,
which is followed by theology and ultimate blessedness.'111

Evagrian Doctrine on the Origin, Fall, and Final Destiny of
Rational Beings

The spiritual knowledge attained by the monk in the gnostic life enables
him to decode the logoi of the created natures, whose true signification
had till now escaped him. It also leads him to a new and more profound
understanding of the scriptures, allowing him to discern there the hidden
teachings regarding the practical life, natural contemplation, and theol-
ogy or the knowledge of God.112 This is the knowledge that Evagrius
expounded in his biblical commentaries. Secondary natural contempla-
tion not only guides the gnostic to discover the ultimate principles of the
rational natures, it also bestows a knowledge of the reasons of providence
and judgement, by which Evagrius means the reasons that presided over
the origin, fall, and final destiny of rational beings as •well as the role of this
material •world.113 This is the teaching that Evagrius delivered primarily in
his Kephalaia Gnostika.114

In his cosmology Evagrius posits a double creation, as Origen had
done. In the beginning God created the rational minds for the sole end
of knowing him by their union •with 'substantial knowledge', that is, the
knowledge of God in Unity and Trinity. They •were created equal among
themselves, thereby constituting a primal henad, •which in turn •was one

body to be an evil creation (KG A,. 60); denying free will and thus also the justice of God
(Antirrhetikos 8. 16, Fj38); or considering the demons to be gods (Antirrhetikost,. 47^542).

109 PraktikosZx,. "° Eulogos n. 10. no8A.
111 Praktikos, Prologue 8. "2 Gmstikos 18-21, 34.
113 Gnostikos 48 (where Evagrius reports a counsel of Didymus the Blind); Monks 132,

T 3 5 -
114 See A. Guillaumont, 'La metaphysique evagrienne', Annuaire du College de France, 81

(1980—1), 407—11.
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•with the divine unity or monad"5 As a result of an original negligence, a
movement arose among them, distancing them from substantial know-
ledge and creating a disparity among them, for not all fell away from
knowledge to the same degree; thus there appeared the three orders of
angels, humans, and demons, each assigned to their own •world. In their
fall, the intellects became souls, and in a second creation God provided
for them material bodies, differing in the quality and proportion of the
elements for each of the orders.116 Evagrius is quite insistent that this
material creation is good and is the •work of a providential Deity, offering
an opportunity of salvation to his rational creation.117 The three orders
of beings, in the bodies and •worlds assigned to them, each possess a
knowledge or contemplation proper to their state: 'thick' or obscure
contemplation for the demons, secondary natural contemplation for
human beings, and primary natural contemplation for the angels.118 By
the exercise of the contemplation proper to its order, a rational being is
able to ascend to a contemplation of a higher order and through an even-
tual transformation attain the state and •world of that order and ultimately

115 On the use of these two terms in the Kephalaia Gnostika see G. Bunge, 'Henade ou
monade? Au sujet de deux notions centrales de la terminologie evagrienne', Le Museon, 102
(1989), 69-91.

116 Cf. KG). 28, 'The soul is the mind, which, inks negligence, has fallen from the Unity
and, due to its lack of vigilance, has descended to the rank otpraktike'; KG i. 68, 'In the
angels there is a predominance of mind and fire, but in humans a predominance of earth and
desire, while in the demons there is a predominance of irascibility and air.'

117 KG 3. 59 (HNF 230), 'If all evil derives from the rational, the concupiscible or the
irascible part, and it is possible to use these powers either for good or for evil, evils come
upon us clearly according to our usage of these parts. And if this is so, nothing created by
God is evil'; KG4. 60 'Who •will show those "who blaspheme against the Creator and speak
ill of this body of our soul the goodness "which they have received though they are passible
in that they were joined to an organon such as this. They bear witness to my words, who in
the hallucinations of dreams are terrified by the demons and flee to wakefulness as though
to the side of the angels "when the body suddenly awakens'; KG 4. 62, 'It is necessary for
the mind to be instructed, be it concerning the incorporeals or concerning bodies or to
see objects simply, for these comprise its life. But it will not see the incorporeals when it
is defiled in its •will, nor bodies "when it is deprived of the organon "which shows it sensible
things. What then will those who despise and also impugn this body of ours give to the dead
soul for contemplation?'

118 Cf. KG 6. 2, 'The contemplation of this "world is twofold: one is manifest and
thick and the other is intelligible and spiritual. Wicked men and demons attain the first
contemplation, righteous men and the angels of God the second. Just as the angels have a
greater knowledge of spiritual contemplation than righteous men, so do the demons have a
greater knowledge of thick contemplation than "wicked men. They are thought to give this
also to those who belong to them. We have learned from the divine Book that also the holy
angels do the same.'
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return to its first state of union •with the substantial knowledge of God.119

Salvation is thus understood as progressive transformation from one
order of being to another; each transformation is decided by a judgement
presided over by Christ.120

According to Evagrian christology, Christ is an intellect like all the
others, except that it remained united to substantial knowledge, who is the
Word himself.121 It is Christ who presides over the salvation of the fallen
rational beings, first through the second creation that •was made through
him and then through the economy •which subsequently came into being;
through him each rational being received a body both in the beginning and
at each transformation; he himself assumed a human body that he might
reveal the means of salvation and guide rational beings in their return to
the knowledge of God. Evagrius calls the age of the transformations 'the
seventh day' or 'the reign of Christ', •which lasts until all fallen rational
beings, including the demons, have attained the angelic state. This •will
inaugurate 'the eighth day' •when all •will be subject to Christ and his reign
•will come to an end, as he submits himself to the Father, that 'God maybe
all in all' (i Cor. 15: z8).122 The intellects •will then return to their original
state, partaking equally •with Christ in substantial knowledge. Although

119 KG 2.4 (see n. 99 above); KG 3. 7, 'Each of the changes is established in order to
nourish the rational beings; and those who accept nourishment attain to a change for
the better, but those who refuse nourishment attain to a change for the worse'; KG 3. 47,
'Unique is the change that takes place "in the blink of an eye" (i Cor. 15: 52), which •will
come to each according to his rank following the judgement and will establish the body of
each according to the rank of its order. For the fact that someone may say that there is a
change in the parts beyond that which is common means that this is one "who does not know
the intellections of judgement'; KG 3. 48, The change of the just is a transition {tornpractic
and clairvoyant bodies to clairvoyant and supremely clairvoyant bodies, [cf. S-Ps. i: ;, 12.
10970, 'The transformation from apratfzcbody to angelic bodies constitutes the judgement
of the just; the change from zpractzcbody to darkling and dim bodies constitutes that of the
impious, for the impious will not be raised in the prior judgement but in the second.]'; KG
3 . 5 1 , 'All the changes that have taken place before the "world to come have joined some
to good bodies and others to evil ones. But those that "will take place after that "which is to
come will join all to gnostic otgana.'

120 Cf.KGi. 82, 2. 7 5 , 3 . 3 8 , 6 . 57.
121 Cf. KG 4. 18, 'The intelligible anointing is the spiritual knowledge of the holy Unity,

and Christ is the one who is united to this knowledge. And if this is so, Christ is not
the Word in the beginning inasmuch as the one "who "was anointed "was not God in the
beginning, but this one is Christ because of the former (the Word) and because of him (the
Word) he (Christ) is God'; KG 6. 79, The body of Christ is connatural with our body, and
his soul belongs to the nature of our souls; but the Word which is in him substantially is
consubstantial with the Father.'

122 On the seventh and eighth days see KG ;. 83, 'We have discovered that all the
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the intellects neither lose their individuality nor their created nature, they
are divinized by this union •with Christ and through him •with the Word
and the divine Unity and Trinity itself. Reunited •with one another in the
henad, they •will have entirely laid aside their number, names, and location
along •with the corporeal matter associated •with these.123

Certain of Evagrius' doctrinal statements on christology, on the pre-
existence of souls, and on the apokatastasis •were condemned at the Second
Council of Constantinople in 5 5 3 and this led subsequently to the dis-
appearance of his Kephalaia Gnostika from the Greek theological tradi-
tion.124 However, the majority of his ascetic •works •were preserved, read,
and highly regarded by the Byzantine monastic tradition either under his
own name or under that of Nilus of Ancyra.

circumcisions are seven; four of them belong to the sixth day, one of them to the seventh
day and the rest to the eighth day'; KG 6. j, 'If the eighth day is an allegory (symbol) for the
resurrection and Christ is the resurrection, then those who are circumcised on the eighth
day are circumcised in Christ'; KG 5 . 8 , 'Those who have cultivated their land during the six
years ofpraktike will nourish the orphans and the widows, not in the eighth year but in the
seventh, for in the eighth year there are no orphans and widows (Exod. 23: 10—11).'

123 On the state of final incorporeality see KG i. 26, 'If the human body is part of this
•world and "the form of this "world is passing away" (i Cor. 7: 31), it is evident that also the
form of the body "will pass away'; KG 2. 17, 'The destruction of the "worlds, the dissolution
of bodies, and the abolition of names belong to the knowledge which concerns the rational
beings, "while the equality of knowledge perdures as does the equality of substances'; KG
2. 62, 'When the minds have received the contemplation that concerns them, then the
entire nature of bodies shall also be removed, and thus the contemplation that concerns
it shall become immaterial'; KG 2. 77, The last judgement "will not make manifest the
transformation of bodies, but it "will make known their destruction'; KG 3. 66, 'Just as
the first trumpet made known the generation of bodies, so too the last trumpet will make
known the destruction of bodies.'

124 For the 6th-cent. Origenist controversy see A. Guillaumont, Les 'Kephalaia Gnostica'
d'Evagre le Pontique et I'histoire de I'origenisme che^lesgrecs et che^ les syrims, Patristica Sorbonensia,
; (Paris: Seuil, 1962), 124—70.
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The Foundations of the Monastic Life:

A Presentation of the Practice of Stillness

Introduction

Evagrius •wrote two treatises concerned primarily •with the earliest stages
of monastic training, the Foundations and Eti/ogios. This first text takes as
its central theme the practice of stillness or hesychia.1 As Evagrius uses
the term, hesychia refers to both the exterior and interior stillness that
the monk must continually cultivate, for it can so easily be disrupted
or lost. Both in his choice of physical space and in his regulation of his
own interior space, the monk seeks for the state of perfect tranquillity
that •will allow him to devote himself single-mindedly to the practice of
contemplation. For Evagrius, being a monk and living in true hesychia are
virtually the same thing. The text of the Foundations therefore is devoted
to a discussion of the necessary conditions for the cultivation of stillness
and the hazards to be avoided in preserving it.

The first prerequisite is to withdraw from society in order to take up
the solitary life (i—3).2 This involves the renunciation of marriage •with
its attendant •worries and distractions. Through an allegorical reading of
a citation from Jeremiah (16: 1—4), Evagrius aligns the Pauline anxieties
and cares of the •world suffered by the married (i Cor. 7: 32—4) •with the
thoughts and desires of the flesh. Anyone •who remains bound to these
cannot attain eternal life. The monk therefore abstains from marriage,
renounces the thoughts and desires of the flesh, and leaves behind all
material concerns of this •world. Evagrius here associates the practice of
monastic hesychia •with the long-established tradition of ascetic virginity.

1 See the discussion of hesychia and Foundations in A. Guillaumont, 'Les fondements de la
vie monastique selon Evagre le Pontique', Annuaire du College de France, 78 (1977—8), 467—77;
'Un philosophe au desert: Evagre le Pontique', Revue de I'Histoire des Religions, 181 (1972),
29—56 [Origines 12: 185—212].

2 The numbers in brackets refer to the sections of the text.
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Even the biblical verses he cites have an established history in this con-
text.3

Secondly, the monk must adopt a style of life that is simple and free of
all unnecessary distractions.This means a plain and frugal diet, even taking
into account the obligations of hospitality (3). Possessions and physical
comforts must be reduced to the essentials required for basic subsistence
(4—5). Almsgiving is not an excuse for the accumulation of •wealth.
Clothing is to be kept to the minimum necessary, •with any surplus to be
given to others in need. Servants should be considered an unnecessary
distraction and a possible source of scandal in the case of a serving-boy.

Thirdly, the monk should exercise great caution in his human relation-
ships. To preserve stillness, the monk •will choose to live alone or only
•with like-minded brothers, avoiding any associations •with people •who are
material-minded and involved in business affairs. Family bonds present
their own dangers. Meetings •with relatives should be avoided, and the
monk needs to free himself from any preoccupation •with his affection
or •worry for parents and relatives (5). Taking careful stock of his circum-
stances the monk must decide •whether or not they are conducive to still-
ness and, if not, he should accept voluntary exile. The city is a dangerous
place and is to be shunned as offering nothing of value to the monk's •way
of life. The remoteness of the desert is presented as the ideal location for
the cultivation of stillness (6). But there too the monk needs to be careful
about frequent encounters •with the brothers, and he must choose friends
carefully, spiritual friends •who •will aid him in his progress. Invitations to
eat •with a brother may be accepted on occasion, but the monk should
never be away from his cell for long (7—8). Manual labour is an essential
practice in the monastic life, undertaken so that the monk •will not be a
burden to anyone and may have some surplus to assist others in need. In
thus eschewing laziness, the monk averts the danger of acedia and over-
comes desires. But at some point the monk must sell the produce of his
manual labour, thus involving him in the commerce of the nearby villages
or towns. In the course of selling his produce or buying necessities, the
monk might get caught up in the haggling over prices and the disputes
that might follow. It •was considered preferable to have someone else go
to market on the monk's behalf (8).

Finally, Evagrius turns his attention to the ascetic exercises that •will
establish stillness in the monk's heart. Above all the monk must cultivate

3 i Cor. 7 in particularwas a weU-known/0«/.r £/<?jT/«/.r for patristic writers •wishing to argue
the merits of celibacy. See Elizabeth A. Clark, Reading Renunciation: Asceticism and Scripture in
Early Christianity (Princeton, NJ: Princeton University Press, 1999), 106—7, 259~329-
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an interior attitude of compunction through meditation on death, judge-
ment, heaven and hell, calling to mind the good things that lie in store for
the just and the punishments that •will be meted out to sinners (9). Fasting
is recommended as a central ascetic practice that •will purify the soul and
drive away the demons, but fasting may be relaxed in giving or receiving
hospitality or in the case of sickness (i o). Prayer should be offered always
•with an attitude of vigilance and humility, remembering that the demons
•will make every effort to render prayer ineffectual (i i).

There is very little in this short introductory pamphlet on the monastic
life that can be recognized as teaching specific to Evagrius. The astute
reader might perhaps recognize the reference to 'the kingdom of heaven
and the righteousness of God' at the end of Foundations 4 as a veiled allu-
sion to the practical and the gnostic life, for Evagrius himself offers that
interpretation in Prayer 39.4 The seven references in the treatise to the
importance of being free from all attachments to 'materiality' of any
kind5 may suggest the Evagrian concern that the ascetic progressively
divest himself, insofar as possible, of all material attachments in order
that he might attain impassibility and prepare himself for pure or immate-
rial prayer.6 Apart from these •well-concealed references to his teaching,
Evagrius presents in this treatise the common teaching of the desert tradi-
tion. This same teaching •would again enter the •written record •within the
next century in the first collections oi'faeApophthegmataPatrum?

4 'In your prayer seek only righteousness and the kingdom, that is, virtue and knowledge,
and all the rest "•will be added unto you" (Matt. 6: 33).'

5 Foundations 2.125365—As a soldier of Christ the monk must be 'freed from matter
and from anxieties'; 2. 1253610, 'He has abandoned all material concerns of the world';
3. 125307—He is told to 'stand free of material concerns and the passions, beyond all
desire'; 5. 1256010—ii5yA5. He is to avoid living "with people "who are 'material-minded'
and should either live alone or 'with brothers who are free of material concerns'. The one
•who chooses to live '"with material-minded people' risks, among other things, 'madness over
material things'.

6 Prayer 66, 'Approach the Immaterial immaterially and you will attain understanding';
119, 'Blessed is the mind which becomes immaterial and free from all things during the time
of prayer'; 145, 'One still entangled in sins and occasions of anger, "who shamelessly dares to
aspire to the knowledge of more divine things or who even embarks on immaterial prayer,
let him receive the rebuke of the Apostle.'

7 See e.g. the teaching on hesychia in the Apophthegmata Patrum, Alphabetical Collection,
Aio, n, 34 (Antony 10, n, 34); A4o, 63, 82 (Arsenics 2, 25, 44); Aioo (Agathon 18);
Ai38 (Anoub i); Ai;4 (Ammonathas); Ai94 (Doulas i); A3ii (Theodora 3); A34o (John
Kolobos 25); A423 (Isaac the Theban 2); A4yi (Makarios of Alexandria 18); A475 (Makarios
of Egypt 22); A564 (Netras); Ay29 (Poimen 155); Ay93 (Paul Kosmetes 2); A8oi (Rufus
i); A923 (Chairemon). For voluntary exile (xeniteid) see A83 (Agathon i); Ai; 2 (Andreas);
A449 (Longinus i); A636 (Poimen 62); Ayy6 (Pistos); A9ii (Tithoes 2).
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The text translated below is that of PG 40. 125 2—64 •with occasional
reference to that of the Philokalia i. 38—43 and the manuscript Lavra
F 93-8 The PG references are given in square brackets. The Evagrian
authorship can be considered secure, for the text is attributed to Evagrius
in the Greek and Syriac manuscript traditions as •well in the excerpts
found in theApophthegmata.91 have added topical headings to assist in the
reading of the text.

THE F O U N D A T I O N S OF THE M O N A S T I C LIFE:

A P R E S E N T A T I O N OF THE P R A C T I C E OF S T I L L N E S S

Anachoresis

i. In Jeremiah it is said: 'And you shall not take a wife in this place, for
thus says the Lord concerning the sons and daughters who are born
[i 2 5 3A] in this place: they shall die of a deadly disease' (Jer. 16:1-4). This
text shows that, according to the Apostle, 'The married man is anxious
about the cares of the world, how to please his wife, and his interests are
divided; and the married woman is anxious about the cares of the world,
how to please her husband' (i Cor. 7: 3 3-4). It is clear that the statement
in the Prophet, 'they shall die of a deadly disease', refers not only to the
sons and daughters that will issue from the married life but also to the
sons and daughters born in the heart, namely, thoughts and desires of the
flesh; they too shall die in the diseased, sickly and dissolute attitude of this
world, and they shall not attain heavenly and eternal life. But the Apostle
says: 'The unmarried man is anxious about the affairs of the Lord, how to
please the Lord'(i Cor.7: 3 2); he will produce the ever-fresh [125 36] and
immortal fruits of eternal life.

2. Such is the monk and so should the monk be, abstaining from a

8 There is another witness to the text in the Pseudo-Athanasian work, Vitae monasticae
institutio (CPG:226;),PG 28. 845—9, which is composed of a series of lengthy excerpts from
Foundations.

9 For example, the following Greek manuscripts attribute the text to Evagrius: D, E,
O, and B. See A. and C. Guillaumont, Evagre le Pontique, Traite Pratique ou le Maine, SC 170
(Paris: Cerf, 1971), 170, 179, 268, and 140. For the Syriac manuscripts see J. Muyldermans,
Evagriana Syriaca. Textes inedits du British Museum et de la Vaticane, Bibliotheque du Museon,
31 (Louvain: Publications Universitaires, 1952), 31—2. The Apophthegmata in question are
A227—8 (Evagrius 1—2).
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•wife, not producing son or daughter in the place mentioned by Jeremiah.
Rather, he shouldbe a soldier of Christ, freed frommatter and from anxi-
eties, uninvolved in any business concerns and activities: as the Apostle
says, 'No one serving in the army gets entangled in everyday affairs, since
his aim is to please the enlisting officer' (2 Tim. 2:4). Let the monk follow
this course, especially since he has abandoned all material concerns of the
•world and runs towards the beauteous and noble trophies of the practice
of stillness. For how beauteous and noble is the ascesis that leads to still-
ness, how truly beauteous and noble! 'For its yoke is easy, and [125 3C] the
burden light' (Matt. 11: 30). Sweet is this life, the practice of it a delight!

3. D o you •want therefore, beloved, to take up the solitary life for •what it
is, and to race after the trophies of stillness? Leave behind the concerns of
the •world, the principalities andpowers set over them (Eph. 6:12); thatis,
stand free of material concerns and the passions, beyond all desire, so that
as you become a stranger to the conditions deriving from these you may
be able to cultivate stillness properly. For if one •were not to extricate him-
self from these, he •would not be able to live this •way of life successfully.

Food

Adhere to a frugal and measly diet, without great quantities and the sorts
that easily cause distractions. Andif the thought of expensive foods should
arise for reasons of hospitality, leave it there and give it no credence at all,
for the adversary is thereby setting a snare for you; [12530] he is setting
a trap to dislodge you from your stillness. You know how the Lord Jesus
blames the soul that busies itself with such things, namely Martha: 'Why
are you concerned and troubled about many things? There is need for one
thing,' namely, he says, to listen to the divine word, and after that every-
thing follows along easily. And so he adds immediately: 'For Mary has
chosen the better part, which will not be taken away from her' (Luke 10:
41-2). You also have the example of the widow of Sarepta—what was the
hospitality she offered the prophet (3 Kgs. 17: 10-16)? Even if you have
only bread, salt, and [i 2 5 6A] water, you can with these gain the reward
of hospitality. And if you have not even this but receive the guest with a
good disposition and offer him a helpful word, in this way you will be able
to obtain the reward of hospitality, for scripture says, 'A word surpasses
a good gift' (Ecclus. 18: 17).



6 Foundations

Possessions

4. This should be your attitude towards almsgiving. Therefore do not
desire to possess riches in order to make donations to the poor, for this
is a deception of the evil one that often leads to vainglory and casts the
mind into occasions for idle preoccupations. You have in the Gospel the
widow mentioned by the Lord Jesus: with two small coins she surpassed
the intention and the value afforded by the rich, [i 2 5 6B] 'For they,' he
says, 'contributed to the treasury out of their abundance, but she has put
in all she had to live on' (Mark 12: 44).

In the case of clothes, entertain no desire for extra clothing; make
provision for those sufficient to meet the needs of the body. Rather, 'Cast
your cares upon the Lord and he will provide for you' (Ps. 54: 23), for
scripture says 'He cares about us' (i Pet. 5:7) . If you need food or cloth-
ing, do not be ashamed of accepting what others bring you, for this is a
form of pride. But if you possess a surplus of these things, give to one who
needs them. It is in this way that God wants his children to administer
their property among themselves. For this reason the Apostle, in writing
to the Corinthians, said regarding the needy: 'Your abundance should
go to meet their need, so that their abundance [i 2 5 6C] may be for your
need, that there may be equality. As it is written, " The one who had much
did not have too much, and the one who had little did not have too little
(Exod. 16: 18)"' (2 Cor. 8: 14-15). Having therefore what you need for
the present time, do not worry about the future, whether that be a day, a
week, or some months. When tomorrow has arrived, that time will pro-
vide what is needed, as long as you are seeking above all for the kingdom
of heaven and the righteousness of God. For the Lord says: 'Seek the
kingdom of God and his righteousness, and all these things will be given
to you as well' (Matt. 6: 3 3).1

5. Do not acquire a serving-boy, lest the adversary provoke a scandal
against you through him and trouble your thoughts with concerns over
expensive foods, [i 2 5 6D] for you could no longer be concerned only for
yourself.2 And if the thought of bodily rest comes to you, consider rather
that which is better, namely, spiritual rest.3 For truly, spiritual rest is better
than that of the body. Even if your intention is to benefit your serving-
boy, do not let yourself be persuaded. This is not our work: it is the work
of others, of the holy fathers living in community. Think only of your own
benefit and preserve the way of stillness.
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Human relationships and voluntary exile

Show no love for living •with people •who are material-minded and
involved in business affairs. Either live alone or •with brothers •who are
free of material concerns and think as you do. [i 2$yA] The person •who
lives •with those •who are material-minded and involved in business affairs
himself shares completely in their circumstances and becomes enslaved
to human impositions, idle conversations, and all sorts of other dangers
—anger, sadness, madness over material things, fear, and scandal.

Do not let yourself be carried away by •worries for your parents or by
affection for your relatives. Rather, avoid frequent meetings •with them,
lest they rob you of the stillness in your cell and lead you to involvement
in their own circumstances. 'Leave the dead to bury their own dead, but
you come follow me,' says the Lord (Matt. 8:22). If even the cell in •which
you live is too easily accessible, flee and do not spare it; do not grow slack
because you are attached to it. Do anything and everything so you can
cultivate stillness and devote your time [125 yB] to diligent application to
the •will of God and to the struggle •with the invisible ones.

6. If you are unable to cultivate stillness •with ease in your regions, direct
your purpose towards voluntary exile and apply your thinking to this •with
diligence.4 Be like a very good businessman, evaluating everything •with
regard to the cultivation of stillness and always retaining those things that
are peaceful and useful in this regard (cf. i Thess. 5: 21).5 Indeed, I tell
you, love voluntary exile, for it separates you from the circumstances of
your own country and allows you to enjoy the unique benefit of practis-
ing stillness. Avoid stays in the city, persevere •with your stay in the desert.
For the holy one (viz. King David) said: 'Behold, I have fled far away,
and taken lodging in the desert' (Ps. 54: 8). If possible, do not enter a city
at all, [i 2 5 yC] for you •will behold there nothing of value, nothing useful,
nothing beneficial to your •way of life. For again the holy one says: 'I have
seen lawlessness and contestation in the city' (Ps. 54: 10). Therefore, go
after places that are secluded and free from distractions. Do not be afraid
of the noises there. If you see there fantasies of demons, do not be scared
and do not flee the stadium of our profit.6 Endure patiently •without fear
and you •will see the marvels of God (cf. Deut. 11:2, Acts 2: n), the
assistance, the solicitude, and every other assurance of salvation. For the
blessed man says: 'I •waited for the one •who saves me from discourage-
ment and the tempest' (Ps. 5 4: 9). D o not let a desire for roving overcome
your purpose, for 'roving desire perverts the innocent mind' (Wisd. 4:
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12). On this account temptations are many. Fear for a fall [12570] and be
steadfast in your cell.

7. If you have friends, avoid frequent encounters •with them, for if you
meet •with them at long intervals you •will be truly helpful to them. But if
you think that harm may come to you through them, do not go near them
at all, for you should have helpful friends •who contribute to your •way
of life.7 Avoid also encounters •with evil and quarrelsome people and do
not dwell •with any of them. Rather, shun their •wicked purposes, for they
have no relationship •with God, [i 26oA] nor do they abide •with him. Have
peaceful men as your friends, spiritual brothers, and holy fathers. For the
Lord spoke of them in this •way •when he said: 'These are my mother, my
brothers, and my fathers—those •who do the •will of my Father in heaven'
(Matt. 12: 49—50). Have no dealings •with distracted people and do not
frequent their table, lest they drag you into the midst of their own deceits
and lead you astray from the science of stillness, for this is the passion
•within them. Do not bend your ear to their •words and give no reception
to the thoughts of their heart, for they are harmful indeed. Let your labour
be directed towards the faithful of the land and the longing of your heart
be to envy their sorrow. For scripture says: 'My eyes are on the faithful
[12606] of the land, so that they may live •with me'(Ps. 100: 6). But if one
of those •who •walk according to the love of God comes to invite you to
eat •with him and you •want to go, go then but return quickly to your cell. If
possible, never sleep outside of it, so that the grace of stillness may abide
•with you always and you •will serve your purpose there unhindered.

8. Do not become a lover of fine foods or the deceits of an indulgent
lifestyle. For 'she •who is indulgent is dead even •while she lives,' as the
Apostle says (i Tim. 5 :6 ) . Do not fill your belly •with foods favoured
by •worldly people, lest you acquire a craving for these and that in turn
instil •within you a craving to eat at their tables. For it is said: 'Do not be
deceived by the filling of the belly' (Prov. 24: 15). If you see yourself fre-
quently invited outside your cell, decline the invitations, [i 26oC] A pro-
longed stay outside your cell is harmful: it deprives you of grace, darkens
your thinking, extinguishes your longing. Note how a jar of •wine left in its
place for awhile to lie unmoved renders the •wine clear, settled, and per-
fumed. But if it is carried about here and there, it leaves the •wine troubled,
cloudy, and showing evidence at the same time of the unpleasantness
of all the badness coming from the lees.8 Compare yourself then to this
example and draw benefit from the experience. Break off relationships
•with a multitude of people, lest your mind be distracted and disturb the
•way of stillness.9
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Manual labour

Give thought to •working •with your hands, if possible both night and day,
so that you •will not be a burden to anyone, and further that you may be
able to offer donations, [i z6oD] as the holy apostle Paul advised (i Thess.
2:9;zThess. 3: 8).10 In this wayyou can also overcome the demon of ace-
dia and eliminate all the other desires inspired by the enemy. The demon
of acedia lies in •wait for laziness and 'is full of desires,' as scripture says
(Prov. 13:4).

In the giving and receiving of payment you cannot avoid sin. So,
•whether you are selling or buying, take a small loss on the just price, lest
you get caught up by meticulousness in the •ways of greed regarding the
price and fall into dealings that cause harm to the soul, such as disputes,
oaths, [i 261 A] and perjuries, and in such things you cast dishonour on
our honourable purpose and you shame its dignity.11 Bearing this in mind,
guard yourself from buying and selling. If you choose the better option
and this possibility is available to you, cast this concern of yours onto
some other trustworthy person, so that •with an even temperament you
can possess good and joyous hopes.12

Compunction

9. Such are the valuable counsels that the •way of stillness is able to offer
you. And now I •will set before you the meaning of the rest of the lessons
that are to be found in it. Listen to me and do •what I enjoin upon you.
Seated in your cell, gather together your mind, give heed to the day of your
death, and then look at the dying of your body.13 Consider the situation,
accept the suffering, condemn the vanity that is in this •world, [iz6iB] and
show no •weakness in virtue and zeal so that you can abide always in the
same purpose of practising stillness. Call to mind also the present state of
things in hell; consider how it is •with the souls •who are there, in •what sort
of utterly bitter silence, in •what most terrible groaning, in •what great fear
and anguish, •what •waiting, the unceasing pain and the endless •weeping
of souls. But also call to mind the day of resurrection and presentation
before God. Imagine that fearful and frightening judgement, bring into
the open •what is in store for sinners—shame before God and his Christ,
the angels, archangels, powers, and all humanity; then, all the forms of
punishment—the eternal fire, the •worm that does not die (cf. Isa. 66: 24,
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Mark 9: 48), the netherworld, the darkness, [i 261C] the gnashing of teeth
over all these things, the terrors and the torments. But bring forward also
the good things in store for the just—intimacy •with God the Father and
his Christ, the angels, archangels, powers, and all the people, the kingdom
and its gifts, the joy and the gladness. Bring before yourself the remem-
brance of both these possibilities. And at the judgement of sinners, groan,
•weep, and put on the form of mourning, for fear lest you find yourself
among them. But at the good things in store for the just, rejoice and be
glad and happy. Seek eagerly to enjoy these latter and to distance yourself
from the former. Watch out lest you ever forget these, •whether you hap-
pen to be •within your cell or somewhere •without. Do not detach your
thinking from the recollection of these things, [iz6iD] so that through
these you may escape defiling and harmful thoughts.14

Fasting

10. Fast as much as you are able before the Lord. Fasting completely
purifies your transgressions and sins; it exults the soul, sanctifies your way
of thinking, drives away demons and prepares you to be close to God.
Eating once a day, do not desire to eat a second meal lest you become
extravagant and trouble your thinking. Thus you will be able to accumu-
late an abundance for the purpose of works of beneficence, and you
will be able to put to death the passions of the body. But if a visit from
brothers should occur and there is need for you to eat a second and third
time, do not be sullen or downcast; rejoice rather that you are obedient to
necessity and, eating a second or third meal, give thanks to God that you
have fulfilled the law of love [i 264^ and that you have God himself as
the one who disposes for your life. There will also be times when sickness
of the body comes along and makes it necessary for you to eat a second
and third time or even more often: so do not let your thoughts be sad-
dened by this. It is not necessary to keep to the bodily ascetic works15 of
our way of life even in times of sickness; rather, it is necessary to give way
a little in some matters in order that one may practise these same ascetic
works of our way of life. With regard to abstinence from foods, the divine
word did not forbid us to eat anything, but said: 'Behold, I have given you
all things as I have the green plants; eat of them without distinction' (Gen.
9: 3, i Cor. 10: 25); and, 'It is not what goes into the mouth that defiles
a person' (Matt. 15: 11). Therefore, abstinence from foods should be a
matter of our own free choice and an ascetic labour of the soul.
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Prayer

11. Bear gladly with sleep deprivation and sleeping on the ground [i 2646]
and all the other austerities by looking forward to the future glory to be
revealed to you •with all the saints. For scripture says: 'The sufferings of
this present time are not •worth comparing •with the glory about to be
revealed to us' (Rom. 8:18). If you are disheartened, pray as scripture says
(cf. Jas. 5: 13). Pray •with fear and trembling, •with effort, •with vigilance
and wakefulness. This is the •way you should pray, especially because
of our malicious and mischievous invisible enemies •who •would treat
us insolently. When they see us engaged in prayer, then do they oppose
us vigorously, insinuating into our mind things •which one ought not to
entertain or think about during the time of prayer, in order that they may
lead our mind away captive and render [i 2640] the petition and supplica-
tion of our prayer useless, empty, andprofitless. Prayer, petition, and sup-
plication become truly empty and profitless •when they are not carried out,
as we said, in fear and trembling, •with vigilance and •wakefulness. If then
someone approaches a human king •with fear, trembling, and vigilance
and presents a petition in this •way, all the more should one not present
himself in similar fashion to God the Lord of all and to Christ the King
of kings and Prince of princes and so make his petition and supplication?
For to God be the glory forever. Amen.16
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To Eulogios. On the Confession of

Thoughts and Counsel in their Regard

Introduction

The Treatise to Eulogios is one of the least familiar works of Evagrius, even
though it is one of the longest texts in the Greek ascetic corpus.1 Its attri-
bution to Evagrius is now generally accepted on the basis of the evidence
of both the Greek manuscript tradition and the translations into Syriac.
It is attributed to him in four of the principal Greek manuscripts, and
in the manuscripts where it is attributed to Nilus of Ancyra it is closely
associated with other genuine works of the Evagrian corpus.2 Further, all
the Syriac manuscripts inventoried by J. Muyldermans assign the treatise
to Evagrius.3

The text of PG 79. 1093-1149 was taken from the edition published
by Suaresius: Sancti Patris nostri Nili Abbatis Tractatus seu Opuscula, ed.
Josephus Maria Suaresius, (Rome 1673), 408-50. Suaresius used for his
edition a manuscript of Cypriote provenance dated to A.D. 15 64 and now
located in the Vatican: Ottobonianus graecus 25, fols. i65v—184r.4 The

1 It is roughly the same length as Thoughts.
2 It is attributed to Evagrius in Athos, Protaton 26 and Lavra F 93 (Athous 333), Paris gr.

1056, and Coislin 109. See A. and C. Guillaumont, SC 170,166—75, T75~82, 136—42,129—3 5 -
For manuscripts of the "works of Nilus of Ancyra, "where Eulogios is associated "with other
genuine Evagrian works, see e.g.: Athos, Karakallou 74 (Athous 1587); Jerusalem, Saba i; 7;
Venice, Marc. gr. 131 (471). See Guillaumont, SC 170, 262—6, 252—60; Elpidio Mioni, Codices
graed manuscripti Bibliothecae Dim Mard Venetianim Codicesgraed manuscript?, Istituto poligrafico
e zecca dello Stato, Indici e cataloghi, nuova serie, 6 (Rome: Libreria dello Stato, 1981),
142—52.

3 J. Muyldermans, Evagriana Syriaca. Textesinedits du British Museum et de la l/<z//6?;z<?, Biblio-
theque du Museon, 31 (Louvain: Publications Universitaires, 1952), 46—54. It is also attrib-
uted to Evagrius in the Arabo-Coptic tradition. See Kh. Samir, 'Evagre le Pontique dans la
tradition arabo-copte', in Marguerite Rassart-Derbergh and Julien Ries (eds.), Actes du IV^
Congres Copte. Lcuuain-la-Neuue, j—io septembre 1988, Publications de 1'Institut Orientaliste de
Louvain, 41 (Louvain-la-Neuve: Institut Orientaliste, 1992), 2.130—1.

4 OntheeditionofSuaresiusandthemanuscriptOttob.gr. 25 seeJ.Gtibomont,'L'edition
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chapter divisions •were introduced by Suaresius and do not represent any
manuscript tradition. Unfortunately, this text, at least as reproduced in
Migne, is seriously deficient and also misleadingly punctuated. Further, as
Muyldermans surmised, it probably does not represent the original text of
Evagrius.5 The PG text is in fact a short recension (A) of the treatise, dis-
tinct from a long recension (B), found in the Syriac and Armenian transla-
tions and in a small number of the Greek manuscripts.6 The translation
presented below is that of the long recension, for •which I have followed
the text of Lavra 1^93. To assist in the reading of the text, I have intro-
duced new chapter divisions that correspond more rationally to the topi-
cal arrangement of the discussion. A comparison of the two recensions
and their differences is rendered difficult by the fact that the Migne text is
a poor representative of the short recension.7 In general, the differences
are most pronounced in the section corresponding to the first fourteen
chapters of the Migne text. The two most significant additional sections
of the B text are found in Eti/ogios 9.9 and i 3.12; they are marked •with
square brackets in the translation below. The first expands the discussion
of the activity of the demon of acedia during the practice of psalmody
and the second adds to the exposition of the •warfare of the thoughts a
discursus on the demon of lust (aselgeia).

A title for the •work is absent from many manuscripts, •while others give
various titles such as Ascetic Treatise or simply To Etilogios the Monk* The
Lavra manuscript offers a fuller title, To Eti/ogios on the Confession of Thoughts
andCounselin their Regard. The majority of the Syriac manuscripts have the
title To Etilogios the Monk. There can thus be no certainty •what title •was
given to the •work by Evagrius, if indeed he gave it any.

Among the •works of Evagrius, the Etilogios is distinctive in several
respects. Itis a lengthy, discursive presentation of the 'practical' or ascetic
life, giving a detailed account of the experiences of the monk from the
earliest stages of ascetic training onwards. The treatise begins •with a letter
of dedication, indicating that Evagrius •wrote the •work in response to a

romaine (1673) des Tractatus de S. Nil et 1'Ottobonianus gr. 25', Texte und Untersuchungen, 133
(1987), 187—202, especially 193—200.

5 J. Muyldermans, 'EvagrianadelaVTexas',LeMuseon, 54(1941), 5—9.
6 The long recension is found in Athos, Lavra F 93 (Athous 333), fols. 272r— 29 5 v and in

Paris gr. 118 8, fols. 103 v—12; v. Muyldermans also identified an excerpt from B in Vat. gr. 703,
fol. 26or. See LeMuseon, ; 4 (i 941), 6.

7 Venice, Marc. gr. 131 (471), fols. ir—24r appears to be a good representative of the A
text.

8 Athos, Karakallou 74 (Athous 1587) and Paris gr. 1188 for the former, and Ottobonianus
25 (and the Suares-Migne text) for the latter.
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request for guidance on the part of Eulogios.9 Several other Evagrian trea-
tises have similar dedications, namely, the Praktikos (Letter to Anatolios),
Prayer (probably Rufinus), and the Antirrhetikos (Loukios). Eulogios is
designated a 'mystic initiate in the virtues,' familiar •with ascetic 'labours
against the flesh,' •which constitutes the matter that feeds the thoughts. In
other •words, Eulogios already has some basic familiarity •with the ascetic
life and seeks further counsel on the subject. Although there are several
figures named Eulogios in the monastic literature, there is little likelihood
of identifying any of them •with the Eulogios of this Evagrian treatise.10

Evagrius believed that it •was important for the gnostic teacher to
reveal to the student only those teachings appropriate to his particular
stage of progress.11 As the Eulogios is concerned •with the fundamentals
of the 'practical life', •with only brief references to more advanced teach-
ings, it is reasonable to suggest that this reflects the addressee's own stage
of progress. On three separate occasions in the text Evagrius treats the
circumstances of the novice monk. Immediately following the prologue,
he begins •with a discussion of voluntary exile (xeniteid), a topic •which
he also treats in Foundations 6, another text on the initial stages of the
monastic life. Voluntary exile is the abandonment of homeland, family,
and possessions—everything that represents the ties of •worldly society.
Although Evagrius himself left his native country, he sees the fundamen-
tal option as the pursuit of the life of virtue •within •worldly society or apart
from •worldly society, and by his time the latter had become the clearly
preferred option (z).12 Evagrius later makes explicit reference to the
monastic novice, •warning him to be •wary of the esteem bestowed upon
him by his family and counselling him on how the demons •will attempt to
frighten him into a cowardly retreat from his monastic commitment (22).
Lastly in Eulogios 30, Evagrius advises that the novice monk must first
refine the life of virtue •within the setting of a community before being
allowed to pursue the solitary life: 'The elders approve highly of an ana-
choresis that is undertaken by degrees, if indeed one has come to this after
attaining a level of accomplishment in the virtues in community.' Even
after the adoption of a more anchoretic life, the monk must continue to

9 Eulogios i. i. 10930—10966.
10 ^4pophthegmataPatmmK2i-i mentions a Eulogios who was a disciple ofJohnChrysostom

(living in Constantinople according to the parallel in Bu I 322) and visited Abba Joseph at
Panepho in Egypt. N; 41 mentions an Abba Eulogios of the Enaton monastery. Palladius tells
the story (HL 21) of the Alexandrian solitary Eulogios and a cripple, who visited Antony. The
HM16 mentions a priest named Eulogios who served a monastic community.

11 See Gnostikos i; and 44; also Guillaumont, SC 3; 6, 30—3.
12 References are to the new paragraph divisions of Eulogios.
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prove himself and, if he should fall short of virtue, he must return to the
community (29).

The relationship between the inexperienced monk and his spiritual
guide •was accorded great importance in the desert settlements.13 The
spiritual guide or 'father' is one 'who has yoked the gnostic life to the
practical life so that from both springs he might •water unto virtue the land
of the soul'.14 Evagrius' great concern is that the monk •will be tempted
to abandon his submission to an Abba and pursue the ascetic life on his
own. The demons •will move the monk to take a critical view of his father's
ascetic practice or they •will try to convince him that the impositions of his
spiritual father are unjust and too austere. More insidiously, the demons
may suggest that personal freedom in one's asceticism is just as beneficial
as submission to an Abba. In this •way, the demons •will separate the
inexperienced monk from the guidance of his spiritual father, and after
allowing him some initial success in ascetic progress they •will gradually
lead him astray and bring about his downfall (i 5 and 26).

Lengthy sections of the Etilogios are devoted to the proper attitude that
the monk must have towards ascetic exercises in themselves. Evagrius
repeatedly insists that virtue, above all, must not be pursued •with the
intention or expectation of being honoured and respected by others. The
purpose of the life of virtue is not to confer social status. The pursuit of
social status reflects an attitude that is still closely allied •with the values of
•worldly society, •which the ascetic must reject. Evagrius views the quest
for •worldly esteem as another manifestation of attachment to the flesh,
•when the goal of the ascetic is to dissolve the passions of the flesh (3).

As the monk makes progress in the ascetic life, he must be constantly
vigilant lest any trace of pride or vainglory enter his mind or heart. The
monk 'performs' his ascetic exercises neither before himself nor before
others. The former might lead him to think that his accomplishments are
his own; the latter to seek the esteem of others and a consequent elevation
of his social status. The temptations can be very subtle. The enthusiastic
monk might engage in rigorous ascetic practices such as extended fasts,
night vigils, bodily mortifications, and so forth, but there is the danger
that these may become goals in themselves or may be undertaken •with a
hidden desire to attract the attention and esteem of others. The ascetic
must be fully aware of his motives. The zealous monk might attract notice
quite unwillingly and, flattered by the new-found attention, be tempted
to relax his ascetic efforts. Or, having acquired a reputation and affected

13 See Graham Gould, The Desert Fathers on Monastic Community (Oxford: Oxford University
Press, 1993), 26—87. 14 Eulogios 15. 15. 111 ±D.
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by a consequent pride, the monk might be totally unprepared to tolerate
offences or endure an unjust disgrace. If the principal motivating factor in
the monk's ascetic zeal •was repentance for past sins, he might be tempted
at some point to think that his efforts have outweighed his previous con-
dition or attracted God's forgiveness, and thus abandon the intensity of
his commitment. In order to •ward off the dangers of pride, the monk
must maintain an attitude of perduring humility and repentance for sin.
Vainglory can best be avoided by keeping one's ascetic exercises out of
public sight and by never speaking of them. Evagrius insists that ulti-
mately any progress in the ascetic life derives not from the monk's own
dedication and effort but from the grace and the assistance of God •who is
the cause of all good things (14).

In the struggle for self-mastery and the construction of the new self, it
is vital never to allow the ego to lapse into an altitude of self-satisfaction.
The temptation to think that some progress has been made or even that
some spiritual goals have been attained ever accompanies the monk's
ascetic practice. Evagrius recognizes that there is the further tempta-
tion to focus on one's external practice as the measure of success—the
number of years passed in the desert, the rigour of one's abstention from
•wine, oil, and food, and so forth. To illustrate the proper altitude of ego-
lessness, Evagrius recounts the story of the old monk •who refused to
leave his desert retreat and relax his ascesis even at the end of his life, for
he recognized that he •was still not free of the taint of evil and had not yet
been called back from his self-imposed exile (19).

In the pursuit of his ascetic commitment the monk is likely to be
confronted at different times •with two types of demonic deception. The
demons •will either move the monk's thoughts to overvalue his ascetic
efforts, leading him to pride and mental imbalance, or they •will belittle
ascetic •works as accomplishing nothing, thus leaving the monk in despair.
The first is to be countered by lowliness and the second by reliance on the
mercies of Christ. Evagrius, however, quickly moves his reply to another
level, indicating that the basic problem here lies in the belief that ascetic
austerities can of themselves produce the virtues. This clearly could lead
to presumption, but it could also drive the monk to despair, if he fell
prey to the demonic suggestion that his ascetic efforts •were getting him
nowhere. For Evagrius, all progress in virtue and knowledge derives from
grace. The ascetic •who believes he can rely on his own ascetic efforts runs
the risk of suffering fearful demonic delusions and eventually going mad.
This point is illustrated by the story of the monk •who experienced fright-
ening visions. His response •was to turn to God in prayer and to remember



Introduction 17

his sins, picturing for himself the fire of judgement. Discovering humility
through this practice, the monk received help from God and his demonic
illusions •were dispelled (27).

Evagrius concludes the treatise by repeating his earlier •warnings that
a dedicated commitment to the ascetic enterprise can easily be diverted
from its true purpose, if the monk becomes conceited about his own
efforts and their apparent success. The demons can then easily move
the monk to a kind of competitive ascetic athleticism, •where he values
the esteem and reputation to be gained from ever more rigorous ascetic
exercises. He begins to compare himself •with others, envious and jealous
of their attainments and any popular recognition they may receive. The
ultimate conceit is for the ascetic to think that his accomplishments are
due to his own efforts. Such an attitude is the ultimate demonic deception
because it is blasphemous in denying the grace of God and assuming that
human nature is self-sufficient and •without need of God. This deception,
according to Evagrius, can lead to mental imbalance and madness (31).
This extended treatment of the proper attitude towards ascetic practice
is indicative of the central focus of the treatise, namely, the earlier stages
of monastic progress. It is also especially noteworthy that Evagrius is
insistent throughout that it is not the monk's own efforts, but the grace of
God that leads to any advancement in the life of virtue.15

The Etilogiosis also distinctive for its extensive treatment of problems
in human relations. This same emphasis is also an important characteris-
tic of the Apophthegmata literature.16 As already noted, aspiring to human
esteem for one's ascetic achievements can readily lead to jealousies and
petty rivalries among the brothers, thus rupturing fraternal relationships.
Valuing personal esteem based on ascetic achievement also makes the
monk intolerant of insults or offences of any kind and prompts him to
respond either overtly through violent disputes that can embitter the
brothers in a community and separate them from charity or through a
harboured interior resentment (3—5). In a manner characteristic of his
teaching, Evagrius insists that irascibility is to be directed against the devil
and the demons and not against one's own brothers. Although the monk
takes an agonistic and even militaristic stance against evil and its agents,
he must always manifest gentleness towards those of his own kind. This

15 In addition to the instances cited above, there are three further references to grace:
Eulogios 8. 8. 11046 'the grace of assistance'; 28. 30. i i33A 'grace from above'; 29. 31. 1136 A
'grace more and more grants him strength'; see also 6. 6. noiC 'drowning by the cross the
resistance of the devil'.

16 This topic has been very ably treated in Gould, The Desert Fathers, passim.
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gentleness is expressed above all in charity, even in the midst of suffering
and unjust treatment. Charity in turn is accompanied by forbearance,
endurance, kindness, and patience. If •wrongly directed, the irascible part
of the soul gives birth to sadness and anger, but charity can bring remedy
to all three (n).17

Malicious gossip (katalalia) always posed a serious threat to the
harmony of monastic society, and Evagrius recognizes this in his care-
ful treatment of the subject (16). Basil also treated this danger in his
monastic teaching: 'One ought to say nothing against an absent brother
for the purpose of slandering him, even though •what is said may be
true, for that is detraction.'18 The problem is mentioned frequently in
the Apophthegmata.19 When Abba Isaias •was asked to define malicious
gossip, he replied 'Failure to recognize the glory of God and jealousy
towards one's neighbour.'20 Abba Poimen commented: 'Abba Poimen
said: Fornication and malicious talk are two thoughts that should never
be discussed or pondered in the heart; for if one •wants to discern them
in the heart, there is no benefit. Rather, if you avoid them forcefully, you
•will find rest.'21As Evagrius explained, malicious talk •was especially seri-
ous because it involved two people in the passion, the one engaging in
the gossip and the one •who listened to it. He •went so far as to describe
the malicious detractor as stealing the souls of his listeners. There is a
very similar idea in the Apaphthegmata: 'By •whispering the serpent drove
Eve from paradise. Similar to the serpent then is the one •who speaks
maliciously against his neighbour, for he both loses the soul of the one
•who listens and does not save his own.'22 At the same time the monk
is counselled never to listen to gossip, •which is like a deadly venom or
noxious drug. The lives, foibles, and ascetic practices of others, •whether
living or dead, should never become the subject of curiosity or judgement
for the monk, •who must direct all his attention towards the reformation
of his own self. Above all, the ascetic's commitment must be sincere and

17 The treatise makes frequent reference to the terms chanty (agape], patience (makro-
thumid), and perseverance (hupomone] as virtues governing the quality of human relation-
ships.

18 Basil, Letter 22. 3. 8, ed. M. Forlin Patrucco, Basilio di Cesarea, Le Lettere, vol. i (Turin:
Societa Editrice Internazionale, 1983); also Great Ascetimn (Regulae brevius tractatae) 25, PG
31.1 looD, 'He who makes a statement against someone in order to slander or disparage him
is a detractor, even though the statement be true.' " Gould, The Desert Fathers, 121—3.

20 A2;y (Isaias 10). This Isaias is probably identical to the ;th-cent. author of the Ascetic
Discourses (CPG 5 5 5 5 ) .

21 Ay28 (Poimen 154). For the association of fornication and malicious talk see also A 516
and ; 20. There are numerous other references: e.g., A8y, 436, 642, 921,922,948.

22 A923 (Hyperechios 6).
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ordered toward the proper goal. Unconcerned •with others, the monk
attends to himself; he eschews jealousy and never disparages his brothers;
he seeks the company of zealous ascetics as exemplars and teachers, and
not so that he may falsely share in the esteem accorded them.

In the new society that the monk is entering, the harmonious bonds of
human relationships must be closely guarded against the dangers arising
from jealousy. In forming friendships the monk must be discerning
about the choices he makes. An association •with a brother •who has a
notable reputation but one unfounded in genuine ascetic virtue •would be
inappropriate and dangerous. A proper friend •would be impervious to
jealousy and free of any inclinations to malign a companion to enhance
his own esteem before others. Evagrius knows that monastic com-
panions •will be tempted to jealousy, to harsh •words, and thus to ruptured
relationships. The cycle, however, can be broken by a charitable deed
by one of the two parties.23 Evagrius thus recommends showing respect
for the other person and even inviting him to share a meal. The detailed
treatment of the problem in this text suggests its seriousness for Evagrius.
He describes a variety of the manifestations of jealousy. Malicious criti-
cism may be reported to a brother as coming from a third party, leaving
the one doing such reporting seemingly blameless. Criticizing a brother
for his faults is also described as a •way of exercising power over another,
the critic thus demonstrating his superiority over his fellow. One •who has
committed a fault may seek to distract attention from himself by pointing
out similar faults in others. Once again the monk is reminded to attend
to his own interior state, ensuring the presence of a proper attitude of
humility and repentance for his own failings (i 7).

Towards the end of the treatise, Evagrius returns once again to speak
of the importance of the fraternal bonds in the monastic society (24).
Care must be exercised over one's •words lest the harmony of relation-
ships be compromised in one •way or another. Evagrius alludes to his
notion that the community of brothers seeking the knowledge of God
constitutes a special group set apart: all its members belong to 'the same
race' (homophylot), •while those outside the community are of 'an alien
race'.24 He elaborates on this general principle through his treatment of
the particular topic of hospitality (phikxenid). In the desert communities

23 See Ay; i (Poimen 177), "Wickedness in no way wipes out wickedness. Rather, if some-
one wrongs you, do good to him, so that by the good deed you may wipe out the •wickedness.'
See also Evagrius, Virgin 41 and Praktikos 26

24 Eli/ogos 11.10.110 ;C and 24.25.11250. Cf. Letter 53 , F6o2.i, 'I call our seed not those
•who are near us by nature, but those "who are near us by their state.'.
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the visits of the brothers to one another •were considered as privileged
moments of charity and grace. Evagrius cites the instance of Abraham
•who •with open hospitality •welcomed strangers and discovered later that
he had entertained angels (Gen. 18: 1—5; Heb. i 3: 2). Lot's hospitality to
angelic visitors is also noted by Evagrius. There is a close parallel here to a
saying of Abba Apollo recorded in the Historia monachorum:

And he frequently spoke about the reception of the brothers: Tou must welcome
the brothers respectfully when they come for a visit, for it is not them but God that
you welcome. "Have you seen your brother?", it is said; "you have seen the Lord
your God."' 'This,' he said, 'we have received from Abraham (Gen. 18: 1—5). And
that one must press the brothers to refresh themselves, we have learned from Lot

who pressed the angels in this way (Gen. 19: 2—3).'25

Visits were varied in nature. The most common purposes were to
consult an elder for spiritual counsel or for travelling monks to request
hospitality on the road. Evagrius has in mind here only visits from other
members of the monastic community, not from lay people. One of the
principal questions addressed in many texts was the issue of whether or
not to relax one's ascetic discipline in order to receive a visitor, especially
when it was the custom to share food with a guest. Evagrius is quite clear
that fraternal visitations take priority, for they strengthen the communal
bonds which in turn form a defence against the devil. To reinforce this
point, Evagrius cites the opinion of an anonymous monk, experienced in
the gnostic life, who maintained that the humble generosity of hospital-
ity had the power to dissipate demonic fantasies, provided only that one
were already free of material concerns to some extent. Fraternal visits
also provided an opportunity for any gain from one's manual labour to be
turned towards the charitable end of hospitality.

Not only does Evagrius share his interest in human relationships with
the later Apophthegmata literature, but the Euhgios itself witnesses to an
early stage in the recording of apophthegmatic sayings and stories. Eight
times in the text Evagrius illustrates his teaching with a reference to a
story or saying from the oral tradition. In each case there is a formulaic
introduction to the reference.26 One such story is given a named refer-
ence and attributed to Epiphanius of Salamis, and another story found

25 HM%. ;;—6; also quoted in Apophthegmata K I ^ I (Apollo 3).
26 'One of the brothers'—Eulogios 4. 4. nooB, 7. 7. no iD, 19. 20. nzoA, 27. 29. 11326;

'one of the steadfast'—19. 20. i i2oB; 'one of those who partake more gnostically in the
practical life'—24. 26. ii28C; 'one of the most experienced brothers'—25. 26. H28D. For
other short collections of apophthegmata incorporated in other works of Evagrius, see Praktikos
91—100 andPrayerio6—12.
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its •way into a later collection.27 This represents clear and compelling evi-
dence of Evagrius' reliance on the oral teaching of the desert tradition for
the development of his own ascetic ideology.

The interior problematic of the thoughts is the other primary focus of
the Eulogios. For Evagrius, the 'thoughts' stand as the symbol of the old
self formed by the •world of the dominant society and imbued •with the sin
of Adam. The monk takes an agonistic stance towards the thoughts: he
must struggle •with them and against them in order to effect a profound
reformation of the inner self and the construction of a new subjectivity.
This interior struggle requires a profound acuity in the discernment of the
interior emotions, attitudes, and dispositions, in order to determine their
association •with either the old or the new reality. Further, the monk must
be aware of the •workings of the mysterious forces of the demons that lurk
in the shadows of all his thoughts.

The systematic presentation of the eight principal thoughts, typical
of other Evagrian texts, is not found in this treatise, although there is
at least some reference to each of the thoughts. Gluttony (gastrimargid)
is left unmentioned, although there are frequent references to fasting,
especially as a remedy for fornication.28 The association of gluttony •with
fornication and the recommendation of fasting as a means of •warding off
lustful thoughts are typical for Evagrius.29

Fornication (porneia) is treated on three occasions, first in a discussion
of the strategies of the thoughts (i 3), then in its interior dimensions (i 8)
and later in association •with vainglory (21). The first discussion, in a pas-
sage unique to the B text, is concerned •with the basic strategies deployed
by the demon of lust. This demon •will propose either •waking or dream
fantasies of sexual activities to see if the monk •will be moved to pleasure
and •will thus be susceptible to attack on this front. The demons •will also
attempt to predispose the unwitting monk to sexual pleasures by tempting

27 Eulogios 25. 27. H28D—11296—'this account (logos) was given by the holy bishop
Epiphanius';_S/«gz'«j-2;.26.11280 = Apophthegmata, Anonymous Collection N 298 (165).

28 Fasting: Eulogios i. i. 10930, 19. 20. ii2oA, 24. 25. 11250, 26. 28. 11290, 30. 32.
11360—H37A, 31. 33. 11370. Food abstinence and fornication: Eulogios 18. 19. 111700,
'torture the thoughts with abstinence from food that they may speak not out of fornica-
tion ...'; 'a surfeit of food feeds thoughts, and a drunkard waters his sleep with fantasies.'

29 See Thoughts i. 6—8, 'it is not possible to fall into the hands of the spirit of fornication,
unless one has fallen under the influence of gluttony'; Monks 102, 'Weigh your bread in a
balance and drink your water by measure (cf. Ezek. 4: 10—11); then the spirit of fornication
•will flee from you.'; Eight Thoughts i. 2 and 5, 'He "who controls the stomach diminishes the
passions; he who is overcome by food gives increase to pleasures.... an abundance of food
nourishes desire'; 2. i, 'Gluttony is the mother of licentiousness.'
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him to gluttony first. Thus if he is lazy and negligent in his ascetic practice,
the demons •will the more easily gain control of the rational mind.

In the second case Evagrius carries the treatment of fornication fur-
ther. The realm of concern is the heart, the soul, and the thoughts (i 8); the
body and its natural appetites, although they may be the source of sexual
desires, are of secondary importance. It is the heart then that must main-
tain an interior vigilance through its faculty of reason, lest •when sexual
desire is aroused in the body the mind be caught off guard and succumb
to licentious thoughts. In this text the terms 'heart', 'mind', and 'spirit'
are used as close equivalents.30 Acknowledging that there are two types
of fornication, one of the body, the other of the spirit, Evagrius devotes
his attention to the latter. Fornication is presented as a kind of idolatry.
Sexual thoughts produce in the spirit a 'representation of error', usually
manifested as a female form that draws the soul to have intercourse •with
it. Evagrius describes this as 'bowing down to an insubstantial form (eido-
leioti)'. Sexual thoughts are countered not only by the vigilance of the mind
and heart, but also through the important exercise of restricting food and
drink, •which is fundamental for Evagrius in controlling sexual appetites.
When afflicted •with such desires, the monk must avoid accepting invita-
tions to meals and even continue his own fast •when offering the hospital-
ity of food to a visitor. This probably constitutes a special circumstance
and an exception to the usual practice of forgoing one's fast for the sake
of charity •when entertaining visitors.31 The monk is called to '•wither the
flower of the flesh' •with ascetic exercises and to 'practise daily his own
death in the flesh'. Although the ascetic is expected to engage his or her
own efforts to achieve this goal, Evagrius makes it clear that such 'interior
adulteries' are only driven away by the Cross, and the monk must pray
•with tears of repentance at the night vigils in order to receive help.

A little later, Evagrius continues his treatment of the subject, •while
briefly comparing the differing operations of the spirits of fornication and
vainglory (21). At this point, more attention is paid to the varying modali-
ties of temptation deployed by the spirit of fornication. The demon of
licentiousness •will attack differently in different circumstances. If the
monk is faithful to ascetic practice, the demon attacks •with suddenness
and speed, presumably hoping to catch the monk by surprise. However,
if self-discipline is lax and the ascetic is already attracted by pleasure, the

30 In the Treatise to Eulogios the word 'heart' appears 42 times, 'mind' 21 times, and 'soul'
73 times.

31 See A42y,; 18. Some monks would share a meal with visitors, but thenincrease their fast
after the visitors departed (A818).
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demon can invade the heart gradually, accustoming it to vice, until it has
forgotten its hatred of sin. Here too, the remedy is to •waste the flesh •with
fasting and bodily mortifications so as to eliminate pleasure and impure
fantasies from the heart.

Evagrius emphasizes the grave danger of succumbing to the attraction
of sexual pleasure. Sexual pleasure is addictive, and great effort is required
to break a habit of pleasure. Too much attention to the attraction of
sexual pleasure may hook the ascetic into thinking that it is too difficult
to control the natural appetites; perpetual discipline of the body comes
to seem impossible. The ascetic is then plagued •with sexual fantasies
from his dreams. The demon suggests that if he cannot avoid sin today
he can always repent tomorrow; after all, many great ascetics have sinned
and then found repentance. Evagrius is quick to point out the deceit of
this demonic temptation. There is no guarantee that one •will have the
opportunity to repent, and the addiction to pleasure may prove to be too
powerful to overcome. Remembrance of death and the terror of divine
judgement must be deployed to break the hold of sexual pleasure on the
flesh. This in turn must be supplemented by ascetic exercises to control
the passions of the body. These passions originate in the natural appetites
and are effectively managed •with self-discipline of the body. The passions
of the soul, in turn, arise from the appetites of the soul and are treated by
charity. It is ultimately love that •will lead to impassibility and the elimina-
tion of the passions.32

The term avarice (phi/atgyria) is not found in the treatise, but Evagrius
does devote a section to poverty and freedom from possessions (ii).33

One of the defining characteristics of monastic society •was its negative
attitude towards the acquisition of material goods, just as the acquisition
and possession of property •was a fundamental characteristic of •worldly
society and one's social status •within it. Attachment to possessions •was
recognized as a source of •worries and anxieties directed either towards
the acquisition of goods or fear for their loss. This distracted the monk
from his single-hearted commitment to God. Not only •was the external
renunciation of material goods required, but this had to be accompanied
by an interior renunciation. The thoughts •would remind the monk of the
inevitability of old age, the possibility of famine and sickness, tempting

32 For further references to fornication see Eu/ogos i;. i;. 1113 A and 31.33.113760.
33 There are also brief references to freedom from possessions in i. i. 10930, Those who

hold the land of heaven as their own by means of ascetic labours do not fix their gaze on the
stomach, nor on concern for perishable goods'; and 2. 2. 10966, 'The first of the illustrious
contests is voluntary exile, especially when to this end one should go abroad alone, like an
athlete stripped of homeland, family, and possessions.'
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him to prepare for such circumstances •when he might not be able to
care or provide for himself. The monk •would be tempted to think of
himself not only as destitute but •without honour, that is, •without social
status. Evagrius presents both the external and internal renunciations
as beneficial opportunities for the ascetic, because it is through these
struggles that he •will in the end receive the crown of victory.

The problem of anger is especially prominent in this •work primarily
because of its interest in human relationships both for the harmony of
monastic society and for their impact on the individual's interior practice
of stillness (hesychid). Thus, attachments to social status and human hon-
ours can lead to ascetic rivalries and petty jealousies, as •well as the inability
to bear personal offences and the tendency to fall into harboured resent-
ments (3—5)-34 In addition to such references found throughout the trea-
tise, Evagrius devotes an entire section to an examination of the proper,
natural roles of irascibility (thumos) and gentleness (i i). The proper uses
of anger are to counter the pleasure of thoughts and to fight the devil and
his demons.35 Although the monk takes an agonistic and even militaris-
tic stance against evil and its agents, he must always manifest gentleness
towards those of his own kind. This gentleness is expressed above all in
charity, even in the midst of suffering and unjust treatment. Charity in
turn is accompanied by patience, forbearance, kindness, and persever-
ance. If •wrongly directed, irascibility gives birth to hatred, jealousy, and
•wrath, but charity counters all three.

Anger is initially treated in the context of human relationships (3—5).
This is followed by a discussion of peace and joy as the ideal character-
istics not only of the harmony of monastic society, but even more so of
the interior state of the soul (6). Evagrius then directs his attention to
the topic of sadness (7) and follows this •with a treatment of acedia (8—9).
Here at least the progression of the discussion is following the common
Evagrian sequence of the thoughts: anger, sadness, acedia.

Because the demons possess a power of deception that enables them
to take the form of spiritual charisms, a careful discernment must be
exercised in distinguishing a true charism and a demonic deception. For
this reason, in his treatment of sadness Evagrius distinguishes between
godly sadness and demonic sadness, drawing the distinction, no doubt,

34 Further references to anger can be found at 6. 6. 11016,7. 7- no4A, 20. 21. i i2iA, 22.
22. i i2iB, 26. 27. 11296, 30. 30.11330, 30. 32.11360.

35 Thoughts 5. 1—3, 'Our irascible power cooperates very much with the goal of the demons
•when it is moved contrary to nature, and it renders itself most useful to their every "wicked
design'; Praktikos 24, The nature of the irascible part is to fight against the demons and to
struggle over any sort of pleasure.'
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from 2 Cor. 7: 10: 'For godly sadness produces a repentance that leads
to salvation and brings no regret, but •worldly sadness produces death.'36

Demonic sadness darkens the soul and may arise either •with no apparent
cause or from some unusual cause. Godly sadness, in contrast, calls the
soul to repentance in tears, reminding it of death and subsequent judge-
ment. The repentance of godly sadness eventually gives •way to spiritual
joy •with its acceptance of death and judgement.

Pursuing the subject of sadness further, Evagrius notes briefly that
sadness is a product of frustrated desires. Elsewhere, in Praktikos 10, he
elaborates further on this, explaining that the thoughts •will remind the
monk of the family and society he has left behind, and the realization that
these are no more a part of his life •will plunge him into sadness. These
memories •with all their associations are further defined as 'thoughts
of pleasure'. Praktikos 19 adds to the definition: 'sadness involves the
frustration of a pleasure, •whether actually present or only hoped for.'
Thus attachment to any kind of earthly object or intentional objective
can become the occasion for demonic sadness: for example, food, sexual
pleasures, vengeance, human esteem, and material possessions.37 As
Evagrius also noted in Praktikos 10, sadness often follows closely upon
anger, and it is treated in Eight Thoughts immediately after the subject of
anger. In this case, sadness •would result from the frustrated desire for
revenge.38 InEtilogiosj, sadness is said to arise as an intermediary between
angry people; anger begets sadness. If sadness arises from the frustration
of a desire for a perceived good, and if conflicts of anger arise between
people over such frustrated desires, it is possible to see how sadness is so
closely associated •with anger. Thus Evagrius naturally recommends the
patience of charity and the joy of innocence as the appropriate remedies
for both sadness and anger.39

As the monk settles into his life of ascetic commitment, he •will inevit-
ably encounter the problem of acedia. Acedia is basically the temptation
to relax one's ascetic efforts or even abandon them entirely. Hence,
Evagrius emphasizes the importance of a steadfast and unrelenting

36 Evagrius quotes this verse in Antirrhetikos 4. 74 (F; 12. 18—21) in his treatment of sad-
ness.

37 These possibilities are enumerated in Eight Thoughts 5. See also Antirrhetikos, loc. cit.,
'Against the thoughts of sadness that come to us concerning passing things and that plunge
the mind into great distress and kill it: 'Godly sadness produces a repentance that leads to
salvation, and brings no regret, but worldly sadness produces death' (2 Cor. 7: 10).'

38 Eight Thoughts',.
39 Beyond the treatment in Eulogies 7, there are references to the term sadness (lupe) in 4. 4.

nooB, 5 . 5 . 1 looD, 6. 6. noiB, 6. 6. noiC, n. 10. 11050.
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commitment to the ascetic training (8). If the monk has persevered •with
some measure of success against the demon of acedia, the next attack is
that of presumption and then of vainglory, •which is closely associated •with
it. Evagrius then addresses the more particular problem of the impact of
acedia on the monk's concentration during the daily offices performed in
the cell (9). The daily monastic office or synaxis in the desert settlements
of Nitria, Sketis, and Kellia consisted of two principal prayer times, one in
the morning and one in the evening. The latter took place sometime after
the evening meal at 3 p.m. and before sunset. After several hours of rest
the monk •would rise for the morning office, completing it before sunrise.
The office consisted of psalms, silent prayer, and sometimes readings.40

According to Evagrius, it is the spirit of acedia that tempts the monk to
laziness by proposing that the psalmody is a burden. Since the morning
office takes place in the middle of the night, there is the natural tendency
for the monk to relax his concentration. This is a moment of great danger,
for the demons •will immediately take this opportunity to introduce a
variety of distracting thoughts. The Historia monachorum records the story
of how Makarios of Alexandria saw the demons tempting the brothers
during the psalmody of a night vigil. This experience left him •with the
following insight:

And then he understood that all vain and superfluous thoughts that anyone
conceived during either the psalms or the prayers came from the illusions of the
demons. Those who were able to keep control of their hearts were able to resist the
black Ethiopians. He who joins his heart to God and remains intent at the time of
prayer, can receive into himself nothing that is alien or superfluous.41

To avoid the distraction of thoughts provoked by acedia during the
synaxis, Evagrius recommends that upon rising from sleep the monk
should turn his thoughts toward the vision of things on high and practise
'thoughts of light'. To maintain one's attention, one can either read the
psalms out loud in a low rhythmic voice or simply practise perseverance42

during the readings, whichever technique should prove most effective in
the particular circumstances. If inappropriate thoughts do impose them-
selves, it is important not to attempt to replace them with other thoughts;
the preferred response is to resort to tears. Tears represent an attitude of
humble acknowledgement of one's weakness and sinfulness, accompa-
nied by reliance on God's help.43

40 Robert Taft, The Liturgy of the Hours in East and West (Collegeville, Minn.: Liturgical
Press), 57-66. 41 HM2.$. i (Rufinus).

42 Or possibly, 'practise meditation'—the text is uncertain.
43 Tears are also the recommended remedy for acedia in Praktikos 27. In addition to
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The longer version of the B text at this point expands the discussion
•with further elaboration of the same points. The demon of acedia •will
attack either by overwhelming the monk •with laziness •when he is about
to rise for the synaxis or he •will introduce the agitation of thoughts during
the time of prayer if the monk has not prepared his soul in advance •with
more sublime thoughts. The demon seeks to relax the intensity of the
soul's commitment and render it blind to contemplation.

The topics of vainglory and pride are most fully treated in those sec-
tions of the treatise devoted to discussion of the proper attitude of the
monk towards ascetic practice.44 As he deepens his commitment to
ascetic practice and makes progress in the life of virtue, the monk's dedi-
cation may be noticed by others and he •will be tempted by the esteem he
is accorded by his fellow monks or even by outsiders. This is the tempta-
tion of vainglory. Vainglory in turn readily gives •way to pride, •which •will
ultimately suggest to the monk that his accomplishments are his own and
he has no need of God.

Although the treatment of the eight thoughts or vices is not as ordered
or systematic in the Eti/ogios as it is in other Evagrian •works, it •would be
hazardous to assume that this text belongs to a period prior to the devel-
opment of the systematic presentation. The best piece of evidence against
this assumption is the other treatise addressed to Eulogios, the Vices
Opposed to the Virtues, •which does present the thoughts in their usual order,
although •with the curious insertion of jealousy between vainglory and
pride.45 Further there are traces of the systematic presentation in Eti/ogios,
•where anger, sadness, and acedia are treated in sequence.46 Vainglory is
said to follow upon acedia, and is closely associated •with pride. Evagrius'
intention in the Eti/ogiosis to examine the difficulties and pitfalls of the ini-
tial stages of the ascetic life, focusing on the proper attitude of the monk
towards ascetic practice, the exterior and interior dimensions of fraternal
relationships, and the problematic of the thoughts. These concerns gov-
ern the order and nature of his presentation.

Because of the basic, elementary character of the treatise, Evagrius

Eulogies %—9, there are brief references to acedia elsewhere in the text: 6. 6. noiB, 6. 6. noiC,
13. 12. 11096, 26. 28. 11290.

44 Eulogies 3,14,19, 21, 27, and 31. The term vainglory is found at Eulogies 8. 8. 11040, 14.
14. IH2A, 17. 18. m6C, 21. 22. ii2iB—C, 23. 24. ii2;A, 26. 28.11290. Pride is mentioned at
Eulogios3.3.10970,3. 4.10970,14. 14. ii i2A, 21. 23.11240, 24. 2 5 . 1 i28A, 31.33.11370.

45 And as we have seen, the vice of jealousy is given some prominence in Eulogios.
46 This ordering is found also in Eight Thoughts; elsewhere Evagrius places sadness before
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says little of the more advanced teachings of his system. Impassibility,
•which is the blossom of the practical life, is mentioned only twice and
•without any significant commentary.47 Similarly, the division of spiritual
progress into the two fundamental dimensions of the practical and the
gnostic life is examined only in cursory fashion. In introducing the topic
of spiritual direction in Eulogios 15, Evagrius advocates the close associa-
tion of the gnostic and the practical life. The purpose of the practical life
is to sever all one's bodily and earthly ties, •whereas the gnostic life directs
one's intellectual substance to the contemplation of the superior goods.
Evagrius also insists that the two processes must go hand in hand, rather
than being separable into two distinct stages of progress. Even one •who
has reached the attainment of the gnostic life still requires the guidance of
an experienced teacher. The practical life and the gnostic life must not be
separated; they must be practised in harmony. It is the gift and vocation
of the gnostic Christian to maintain this balance in exercising the function
of spiritual guidance. When Evagrius returns to the subject later in the
treatise (2 3), he emphasizes that the path to the gnostic life is constituted
by experience itself and it is the practical life of ascetic effort that guides
one to such experience and forms the foundation for the gnostic life. The
practical life leads the ascetic to self-knowledge; the gnostic life leads to
the knowledge of God. The gnostic teacher is •warned to be •wary of any
boasting about his attainments.

Eulogios 28 refers briefly to pure prayer, but only to say that the attain-
ment of this highest stage of prayer •will at times seem to be beyond the
monk's grasp in spite of all his efforts, •while at other times it can be
reached •with no effort of one's own. This is a clear indication to Evagrius
that the •work of prayer belongs ultimately to God alone, the giver of the
gift. Thus the monk must seek the gift •with tears and supplication to God.
The remainder of the discussion is devoted to a particular kind of distrac-
tion that the monk might experience. The term 'contemplation' is used
only five times in the text, but •without any significant treatment of the
subject.48 Since, then, the •work focuses on the fundamental issues of the
practical life, digressing only occasionally and very briefly into matters of
the gnostic life, we can consider this Evagrian treatise as primarily intro-
ductory in character.

47 Eulogios 2. 3. 10976, 'Impassible is the person who through very many battles has con-
quered passion'; 21. 23. 11240,'Love is the bond of impassibility.'

48 Eulogios6. 6. noiB,9. 9. i io5A+, 10. 9.1105C, 17. 18. i ii7A, 29.31.1136A.



TO E U L O G I O S . ON THE C O N F E S S I O N OF T H O U G H T S

A N D C O U N S E L I N T H E I R R E G A R D

i. Prologue

i. Those who hold the land of heaven as their own by means of ascetic
labours1 do not fix their gaze on the stomach, nor on concern for perish-
able goods, [i 096A] like those who offer prayers for the sake of their own
personal profit, 'thinking that piety is a means ofgain' (i Tim. 6:5). On the
contrary, by means of an intellectual vision they participate in a nourish-
ing light from the highest realities, like the incorporeal beings who are sur-
rounded by the radiance of the light of the divine glory.2 Therefore, you
too, Eulogios, mystic initiate in the virtues, in nourishing your intellectual
substance3 on the brilliance of the supreme realities, strip off the weight
of the flesh by collecting your thoughts, for you know that the matter
of the flesh constitutes the nourishment of thoughts. Having restrained
the wiles of the flesh with the sharp instrument of ascetic labours, you
choose me to be the voice of your works against the flesh, and if it were
not foolhardy to break an injunction of charity, I would refuse to sail on
this voyage. But since it is all the more incumbent on me to be persuaded
by those of like mind, rather than to oppose them, help me in those things
which pertain to God that [i 0966] speech may be given me when I open
my mouth (cf. Eph. 6: 19), and for my part I will assist you in the matters
of obedience that it may be given to you to harvest the fruits of what you
have sown.

2. Voluntary exile

2. The first of the illustrious contests is voluntary exile, especially when to
this end one should go abroad alone, like an athlete stripped of homeland,
family, and possessions.4 For if in this •way someone should find himself
engaged in the most demanding competitions, preserving this exile safe
and sound by the goal of perseverance, •with the gilded •wing of virtue he
•will take flight from his own familiar haunts and make haste to fly away
towards heaven itself (cf. Ps. 54: y).5 But the author of evil contrives to
cut off the •wings of this •way of life [10960] and attempts to cast it down
by means of various contrivances, and in the beginning he restrains it for

Eulogios 29
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a little •while, until he observes the soul overcome by nausea at his afflic-
tions; then the dark owl brings on the night of thoughts and casts dark-
ness upon the soul by robbing it of the ray of the superior goods.6

But if all alone one should stand ready in the •wrestling school of the
desert and if the body should in some •way happen to be impaired by ill-
ness, then does the devil present voluntary exile to the soul as especially
difficult, suggesting that the tasks of virtue can be performed not (merely)
in a particular place, but by a manner of life, and that at home •with the
consolation of family it could attain the prizes of freedom from posses-
sions •with less •weariness; there it •would have a pleasant service [10960]
for its •weakness, and not misery and painful despondency as it now has,
because the zeal for hospitality is especially lacking in the brotherhood.
Therefore, he quickly says, 'Go away, carry yourself off, you •who are the
joy and glory of your family!—to these you have •without compassion
left behind an unbearable sorrow, for most people have lighted upon the
virtues in the midst of their family, •without having fled their homeland.'7

But he •who is clothed in the purple of afflictions, that is, in persever-
ance, in the battle line of voluntary exile, and is surrounded •with faith
in regard to hopes in ascetic labours, •will •with unceasing thanksgiving
[i Q9yA] shake off the raindrops of these thoughts from his inner self; and
the more they should compel the heart to turn back, all the more shall we
still flee and chant against them: 'Behold, I have fled far away, and taken
lodging in the desert; I •waited for God, •who saves me from fainthearted-
ness and tempest' (Ps. 54: 8). For the thoughts bring on temptations,
they coax (the heart) into turning back and they afflict it •with reproaches
so as to drain it of its resolution and to cut it off from its perseverance
in thanksgiving; and so they then set their snares abroad •with complete
freedom beyond •what is seemly. [10976]

3. Virtue and human honours

3. On this account, let him •who is beginning to attain to such virtue con-
sider the •warfare that is launched against it, lest, caught •without training,
he be easily dragged down as one unprepared. Therefore, the practice of
ascetic labours is praiseworthy •when there is peace, but bravery in these
is eminently praiseworthy •when •warfare arises. Genuine virtue consists
in bringing forth perseverance as one's •weapon, not only for those cir-
cumstances in the course of •which one is engaged in ascetic labours, but
also for those evils in the course of •which one is engaged in •warfare; for



Eulogios 31

impassible is the person •who through very many battles has conquered
passion, but caught in the passions is the one •who says he has acquired
virtue •without •warfare. For the evil of the opposing forces is ranged
against the battle line of the virtuous army of ascetic labours. The heart
that does not have experience of •warfare is deprived of the state of virtue,
for Virtue' (arete) is the name of the action that comes from the •word
'deeds of valour' (aristeid).

Virtue does not seek people's plaudits, [10970] for it takes no delight
in honour, the mother of evils. Human esteem then is the beginning of
honour and its end is pride, for the person •who demands honours exalts
himself and such a one does not know how to bear contempt. Desire for
honour is a fantasy leading to pride, for he •who is in love •with it imagines
for himself even an office.8 Let the ascetic labour of the virtues be an
honour for you and praise according to your •will a dishonour. Do not
seek the glory that comes from the flesh, you •who dissolve the passions
of the flesh; seek after the good, and it •will be your glory.9

He •who •wishes to be honoured envies the one •who surpasses him
in fame and by this jealousy he piles up hatred towards his neighbours;
overcome by too many honours, he •wishes no one to be honoured above
himself and he snatches away the first prize, for fear that he appear
inferior. He does not tolerate an esteemed man •who is honoured •when he
is absent, and even in the ascetic labours of the latter he seeks to ridicule
[10970] his lowly esteem. An offence is a truly mortal •wound for the
person •who loves esteem and he can find no escape at all from the •wrath
that comes of it. 4. Such a person is the slave of a barbarian mistress and
has been sold to many masters—pride, jealousy, envy, and the aforemen-
tioned elite among the spirits, but he •who thrashes the spirit of honour
•with humility •will destroy the entire legion of the demons (cf. Mark 5: 9;
Luke 8: 30); he •who by humility presents himself to all as a servant •will
become like to the one •who humbled himself and [i i ooA] took the form
of a servant (Phil. 2:7).

If you measure yourself by the lowest measure, you •will not compare
your measure to another. The person •who discloses the •weakness of his
soul by his lamentations •will not hold a high opinion of the ascetic labours
he undertakes for himself, nor •will he even give his attention to the faults
of others; rather, such a person must find assurance in a different •way.
The demons bring degradation and offence upon the humble so that they
•will flee from humility, unable to bear the contempt, but the person •who
nobly bears dishonours •with humility is all the more impelled by them
towards the height of philosophy.
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4. Acceptance of personal offences

When David was offended he did not respond in kind, but he restrained
Abishai's power (2 Kgs. 16:5-14). And you, when you are offended, do not
give offence in return; rather, appease the person who takes vengeance
on you. And if you act in this way, you block the irascibility of the beast;
bear the offence, as your means of progress, and with your lips shut in the
beast of irascibility.10 Give no reply at all to those who make threats, that
by your silence you may stifle the fiery lips, [i looB] Then, when you put
a curb on your mouth, you will have influence over those who threaten
you and give offence. For if you remain silent, you will not be eaten up
by the offence, but the other person is all the more bitten by your silence
when you bear patiently with the insults of the arrogant man. Shake off
the praise of people from your inner self that you may also get rid of the
thought of ostentation that precedes it. Watch out also for the thought
of self-satisfaction, especially in your practice of stillness, lest once it has
exalted you above the arrogant person it should spurn him.

No one then is able to deny that there are many different exhortations
from the divine scriptures regarding the prohibition of vengeance, but for
the sake of more precise instruction I will also set forth an example. One
of the brothers, having endured insult and injustice from a pious person,
went away divided between joy and sadness: in the case of the former,
because he experienced injustice and insult and returned not opposition;
in the case of the latter, because the pious person was deceived andin caus-
ing his deceit he felt joy at his expense. But consider that the Deceiver11

also experienced the two feelings: [nooC] because on the one hand he
certainly troubled the one who was experiencing joy and because on the
other hand he did not trouble also the one who was sorely grieved.

5. Resentment

5. When the demons see that we have not been inflamed to the boiling
point of offences, then rising up in a moment of stillness they pry open
the ruling faculty so that we may treat impudently in their absence those
whom we treated irenically in their presence. Therefore, whenever you
have issued a rebuttal or offence in response to your brother, consider
yourself as the one completely at fault, lest even in your stillness you dis-
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cover a battle of thoughts in your heart: one thought reproaches you for
the manner of the offences, another [i looD] in turn reproaches you for
not having replied •with terrible offences.

Whenever a violent dispute embitters the brothers in a community,
then the thoughts suggest considering the solitary blessed in order to
exhaust their patience and separate them from charity. He •who overturns
anger •with patience and sadness •with charity overturns by two forms of
valour two evil beasts that fight •with ferocity. He •who entreats on bended
knee the one •who caused the irritation in order to drive away the anger
drives away both beasts, because he •who brings peace to those •who are
angry makes •war on the spirit of anger. And this spirit •will be •wrathful
•with him, emboldening the anger of his fellows against him, because he
tookupon himself the fight of his neighbours, [i loiA] He •who tolerates
the person •with an audacious heart for the sake of peace constrains him-
self to become a son of peace (cf. Luke 10: 6).

6. Peace and joy

But it is not only among people that the bond of peace (Eph. 4: 3) is to
be sought, but also in your body and in your spirit, and in your soul.12

6. When you unify the bond of this trinity of yours by means of peace,
then, unified by the commandment of the divine Trinity, you will hear:
'Blessed are the peacemakers for they shall be called sons of God' (Matt.
5:9). For if you pacify with ascetic labours the flesh which lusts against the
spirit (cf. Gal. 5: 17), you will possess the glory of the Beatitudes for eter-
nity, because you have won the war which is waged in your body against
the law of your mind and which holds you captive [i loiB] by the law of
sin which is in your members (Rom. 7: 23). Great is the bond of peace in
which has also been united the joy that enlightens the eye of the intellect
for the contemplation of the superior goods.

If indeed we acquire a peaceful joy in ascetic labours, we will thereby
drive away subsequent difficulties with thanksgiving and we will not grant
admittance to the bellowing demon of anger, who causes mutilations in
the course of afflictions and attacks the soul especially and prepares the
ground for the spirit of acedia so that they may (both) darken the soul
and at the same time gather up its ascetic labours. Therefore, let the joy of
peace be the law written on our heart, rooting out sadness, driving away
hatred and destroying wrath, dissolving acedia; for hiding in peaceful
forbearance [i 101C] and thanksgiving and overflowing in perseverance,



y. Two types of joy and sadness

But note well that the contrary joy stands nearby with its troubling influ-
ence, lest, befuddled, you be deceived into mistaking one for the other.
For the demons often take the form of spiritual charisms in order to lead
the mind astray by obfuscation and make you lose your mindfulness.
For demonic joy comes upon the heart when nothing stands in the way
because it finds the guide to godly sadness distracted, and then it hands
the soul over to the spirit of sadness because it has made it a captive of
spiritual joy. [noiD]

7.1 say this as well, namely, as the experience of what we seek suggested
to one of the brothers, that the destroyer introduces his own joy in place
of joy in the Lord; and in place of godly sadness he tempts the mind with
the contrary form of sadness in order to darken the soul with changes
opposed to concern for superior goods.13 There are two types of sadness
arising from evil, which can be separated in each activity: one appears
in the heart without any apparent cause for sadness, the other is force-
fully begotten of unusual causes. [nozjA] Godly sadness calls the soul
back with tears, refusing the joy and sadness of the opposing side, and it
worries over approaching death and judgement; little by little it opens to
accept this.

Frustrated desires produce plantings of sadness, but prayers and
thanksgivings cause these to wither away.14 Sadness gets stirred up as
an intermediary between angry persons. Therefore, if the first to regain
sobriety recovers from the passion, he also gives his hand to the other in
an apology, driving away the bitter sadness.15 Sadness is a disease of the
soul and the flesh; it takes the former captive and it withers the latter on
the spot. Sadness is begotten of opposing forces; from sadness comes
wrath, and from these is born madness and insults. If you want to trample
under foot sadness and wrath, embrace perseverance in charity and wrap
yourself in the joy of innocence. Let your joy [i 1046] not be sadness for
another. He who rejoices in injustice will lament in good will,16 and he
who endures sadness in suffering unjustly will experience a radiant glad-
ness, for the future will be the opposite of the present.
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the joy of peace is a sea of virtues, drowning by the cross the resistance
of the devil.
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8. Acedia

8. In afflictions be especially thankful, because through them you •will
perceive more clearly the grace of assistance; for by thus shaking off •with
thanksgiving the afflictions that come upon you, you •will not darken the
most radiant beauty of perseverance. When the demon has cracked the
•whip against your flesh, it •will be found to provide you •with the greatest
reward [i 1040] if you accept the blow as a pretext for thanksgiving. For
in this •way it •will banish the demon himself from you. In order that your
reward may rain upon you more abundantly through perseverance, let
your perseverance serve as the commander through the course of all your
counter-efforts of asceticism, because through every evil there is also ace-
dia that commands the army opposing you, and spying out all your ascetic
efforts it puts them to the test. And if it finds one that is not securely
fixed to perseverance, it bears down upon it and overthrows it. But if the
demon of acedia relents before the perseverance of your ascetic labours,
then in turn the •wild beast of presumption bites into your achievement. If
therefore, apprehensive for your safety, you drive this away, you •will drive
away also the spirit of vainglory along •with it.17

9. Acedia during psalmody

At the time of the office,18 •whenever the spirit of acedia should fall upon
you, it suggests to the soul that psalmody is burdensome, and it sets lazi-
ness as an antagonist against the soul, [i 1040] so that •with unmatchable
speed it gives the flesh over to the memory as though apparently •wearied
for some reason. Therefore, •when we have been •wakeful during the night,
let us not give the office over to acedia, lest the demons come upon us and
gather the •weeds of the thoughts and at the same time sow them in the
heart (cf. Matt. 13: 25). For •whenever we ruin the assembly for hymns,
then we bring together the congregation of the thoughts. Therefore, after
•waking from sleep before the office, let us practise thoughts of light19

beforehand •within our heart, that we may be •well-prepared and assist at
the psalmody •with •wakeful mind, [i 105 A]

9. On some occasions one should read the psalm at the office in a
low rhythmic voice,20 but on other occasions one should employ the
approved method of persevering during the psalmody.21 We too must
adopt the appropriate form in accordance •with the trickery of the
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adversary, because sometimes he drives the tongue to babbling •when
acedia envelops the soul, sometimes he encourages the chanting of the
readings, [•when self-satisfaction interferes •with the soul. The demon of
acedia instils laziness •when one rises for prayer, and in turn, •when one
is praying or doing psalmody, he hastens to cause agitation. Thence our
souls become blind to contemplation and are rendered torpid, especially
•when we rise together •with the captivity of our thoughts and stand •with
them in supplication. But he •who trains the soul in advance to be illumined
•with the most sublime thoughts cleanses beforehand the radiant monu-
ment of prayer. He •who strikes the heart •with inappropriate thoughts
stones the grape cluster of prayer •with captivity. He •who the more assidu-
ously reflects the radiance of prayers takes captive the lower thoughts
by means of the highest vision],22 as is the case •when the intellectual eye
receives as strength its nourishment from the light. For one •who reaches
out towards the vision of things on high •will receive a more sharp-sighted
eye, as Elisha the Prophet recounted (4 Kgs. 2: 9—12). Whenever a hostile
thought comes upon your heart, do not seek to replace one thing •with
another through prayer, but rather, turn the sharpened sword of tears
against your enemies, so that by rushing vigorously into battle you may
the more quickly force him to withdraw from you.

10. Manual labour and prayer

Cherish [11056] also in a special way alongside your manual labour the
remembrance of prayer; for the former does not always have available
a means of achieving the activity, but the latter offers a means continu-
ously available. Do not delay in paying the debt of prayer when you hear a
thought (that arises) by reason of the approach of work and do not make
loud noises, troubling your body, during manual labour, lest you trouble
as well the eye of the soul. Just as our outward person works with its hands
so as not to burden anyone (cf. i Thess. 2: 9; 2 Thess. 3: 8), so have the
inner person do its work with its mental faculties so that the mind may not
be burdened. For the thoughts bring to the soul their opposing activity
whenever they catch it unoccupied with godly considerations. Therefore,
do the work of manual tasks for the love of humanity and the work of the
rational mind for the sake of the love of wisdom, in order that on the one
hand there may be hospitality for guests [11050] and a consuming fire for
laziness, and on the other hand a guide to contemplation and a winnow-
ing of thoughts.
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11. Irascibility and gentleness

Let us courageously rebuke the pleasures of flattering thoughts, turning
upon them all our anger, lest in receiving with pleasure what arises from
them we become on the contrary gentle towards them.23 10. Prepare
yourself to be gentle and also a fighter, the first with respect to one of your
own race24 and the second with respect to the enemy; for the usage of
irascibility lies in this, namely, in fighting against the serpent with enmity
(cf. Gen. 3: 15), but with gentleness and mildness exercising a charitable
patience with one's brother while doing battle with the thought. Let
the gentle person then be a fighter, with his gentleness divorced from
murderous [11050] thoughts, just as his fighting is separated from those
of his natural kindred. Do not turn the usage of irascibility instead to one
that is contrary to nature, so as to become irascible with your brother
by imitating the serpent (cf. Ps. 57: 5) on the one hand and on the other
hand to form a friendship with the serpent by consenting to thoughts.
The gentle person, even if he suffers terrible things, does not abandon
charity, for it is because of this that he exercises patience and forbearance,
kindness and perseverance (cf. i Cor. 13: 3-7). If indeed the exercise
of patience belongs to charity, angry contention has nothing to do with
charity; for irascibility rouses hatred, jealousy, and wrath, but charity
hates the three of them. If you have a firm foundation in charity, pay
more attention to this than to the person who trips you up. Serve God
with fear and love: in the first case as master and judge, [i io8A] in the
second as one who loves and nurtures human beings. One who has
acquired the virtues of love holds captive the wickedness of the passions;
and he who holds from the Holy Trinity these three, namely, faith,
hope, and love, shall be a triple-walled city fortified by the towers of the
virtues.

12. Poverty

You •will be proclaimed charitable, not simply because you have refused
to accept something from another person, but rather you •will be recog-
nized as a renunciant because you have given •without stinting.25 When
you distribute material goods, strive to cast pure seeds, lest instead of
•wheat you have nettles come forth (Matt, i 3: 24—30). In •what you offer,
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remember God •who is both the giver and the receiver (cf. i Cor. 4: 7;
Matt. 25: 40), so that •with praises he may reckon to your account the
rewards of renunciation. [no8B]

11. The person •without possessions enjoys the pleasure of a life free
from cares, but the one attached to possessions has the distress of the
rich person as his constant concern. When you do not give your heart
to considerations of material things, at that moment you may drive away
captive the crowd of thoughts. When you deny the desire of acquisitive-
ness, at that moment you •will bear also the cross •without distraction. But
the thought of material things •will forebode for you old age, famines,
and sicknesses in order to divide your hope in God among financial
concerns.26 Let him •who has chosen to practise the ascesis of renuncia-
tion make for himself a •wall of faith, a fortification of hope, and a secure
grounding in love. For faith is not the abandonment but the substance of
superior goods in the hope of perseverance and the love of life (cf. Heb.

n:i).
When, having renounced [no8C] external material goods in free-

dom from passion, you •walk in the path of the superior goods, then the
sword-like thoughts •will •watch out for an opportunity to make poverty
and destitution reproachful to you, presenting you •with degradation and
dishonour, in order that the murderers may •work •with murderous cun-
ning a change of mind from such a radiant virtue. If then you give intel-
ligent attention to victory in the contest, you •will then discover rather
that through the things that present you •with reproaches a crown is being
plaited for you; for in practising renunciation, you do so through those
contests for •which you receive reproaches. Therefore, do not surrender
in the battle •with the interior thoughts, because it is not at the beginning
of renunciation that the end is praised, but rather at the end of persever-
ance the beginnings receive the crown. It is not only for bodily exercise
that the contests receive applause, but the goal of the crown is also sought
in the battle •with the thoughts, [i i o8D]

13. Thoughts

12. Judge the thoughts in the tribunal of your heart so that, •when the
thieves are done away •with, the chief thief may take fright; for one •who is
a rigorous examiner of his thoughts •will also be truly a lover of the com-
mandments. Thus, •whenever there arises in the heart a thought that is dif-
ficult to discern, then ignite all the more against it intense ascetic labours;
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for either it •will depart, unable to bear the heat of its opposite, or else it
•will persevere because it belongs to the straight path.

But sometimes the demons suggest to the heart a thought that is appar-
ently good and, immediately transforming themselves, they pretend to
oppose it, so that from this opposition you may think that they know
even the ideas of your heart.27 That is not their only purpose, but their
intention is also to argue the case [i ic^A] that •with your conscience you
passed judgement as one defeated by evil's opposition to the good. And
again, sometimes they give you hints of their trickery so that you might of
your own accord think you are smart.

[The demon of lust sometimes suggests to the intellect licentious inter-
twinings •with a virgin, and sometimes it offers dream fantasies of inter-
twining •with young girls, so that if one should incline towards pleasure at
the memory of the scene that •was fantasized, the demon could make use
of the thoughts for •warfare; but if one should not so incline but rather
fight back, even •when one feels the passion remembered by one's nature,
the thoughts of shame cannot join battle before they gain a foothold to
converse •with the soul; nor in turn •would the soul be moved to engage
in •warfare before it learns that it is ranging itself against the opposing
thoughts. Whenever the demons attempt to dislodge one's thinking
•with shameful pleasures, then they introduce the •warfare of gluttony,
so that once they have fired the stomach beforehand they can the more
effortlessly cast the soul into the pit of lust. In the laziness of the soul the
demons are able to get hold of our rational mind and in the thoughts they
disgorge the pleasures of evil. Sometimes the thoughts attract the pas-
sions and sometimes the passions the thoughts, and then the thoughts
through the passions make •war on the soul.]28

When thoughts transport us to places •which they have suggested
we •will like, then they in turn make us feel regret in order that they may
render us completely unstable and unproductive. Therefore, let us not
disperse ourselves from place to place, but rather let us bend ourselves
to the practice of stillness and ascetic toils, because from our laziness the
thoughts get power against us. He •who knows the experience of •warfare
in the place •where he •was called remains there •with God, but the person
•who does not know the experience proceeds as one still untried. Let those
•who change locations from one place to another proceed towards those
more conducive to spiritual attainments and not to those more conducive
to rest. For perseverance, patience, [11096] and love are ever offering
occasions of thanksgiving in the midst of afflictions, but acedia, levity,
and selfishness rejoice in occasions of rest. He •who does not preserve



14- Ascetic achievement and pride

When you fight against the causes of the passions to put them to flight, do
not at that moment let a thought exalt you in its treachery, lest perchance
you put your confidence in a spirit of deceit and lose your mindfulness.
Seek to scrutinize the suggested reasons for •which you labour at ascesis,
lest the goals of your attainments become corrupted through interior
thoughts. Some people, lauded for their achievements, in time neglected
ascetic labours, and their fame passed away and their ascetic labours •were
undone. Others endured hardship on account of the burden of the vices
and •were highly regarded; their soul's conscience •was torn apart, the
disease of fame spread abroad, the thoughts led the soul astray [i 1090]
from its •wounds and bore away its ascetic labours in the midst of praises.
When those most practised in ascetic labours receive a •wealth of human
honours, then the demons devise and introduce dishonours, so that, dis-
tanced from honours, they cannot bear dishonours nor can they tolerate
offences.

Whenever you offer a great repentance for sins, then the thoughts, by
magnifying the struggles of your ascetic efforts, make light of your sins
and often conceal them •with forgetfulness, or else they indicate that they
are forgiven, so that, giving up on your ascetic labours, you do not take
account of your failings so as to lament all the more over them. 14. He
•who fights to cut off the passions that attack him [i 11 zA] •will bring to the
battle armed soldiers more numerous than the passions. Do not forget
that you have fallen, even if you have repented, but hold onto the memory
of your sin as an occasion of compunction that leads to your humility, so
that thus humbled you •will by necessity disgorge your pride.

If a person •who has committed crimes should •wish to change his life
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stillness brings •warfare to his soul from the senses associated •with sight,
but the person •who loves stillness guards the senses and makes •war on
thoughts.

i 3. Therefore, let your ruling faculty assemble the ranks of the senses
under the edict of the law, lest by sight and by hearing you bring the
scourges of the vices down upon your soul, [i 1090] Since you consist of
two substances, be careful to allot to each its rank, in order that the one
may prevail and the other not rebel. And do not give tribute to the tyrant,
because •when this one has been given over to the fire you •will pay the last
penny (Matt. 5: 26).
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for the better, let him stand against his adversarial actions by exchanging
them for better ones. For indeed, he •who in each deed of •wickedness sets
against it the opposite action shoots the dragon •with arrows from the
intelligible quiver of the virtues. But the sharpest •weapon of the beast is
vainglory, •which shoots down ascetic labours; he •who has seized this vice
in advance by means of the hidden military resources of his •works has got
close enough to bring down the head of the devil completely.

Set the seal of silence on the spices of your ascetic labours, lest un-
fastened by your tongue they be stolen by esteem. Conceal your tongue
[in zB] in the practical means of ascesis, for by keeping silence you may
have your ascetic labours as trustworthy companions to •witness for your
life. He •who is unable to have testimony given as to •whoever he maybe on
the basis of his present ascetic labours, let him not bear •witness for him-
self by his tongue. Some people •who have removed themselves from the
austerity of their ascetic labours put forward their actions of time past as
a cover for their laziness, producing an unreliable presentation of foreign
•witnesses for •works that do not now exist.

As you conceal your sins from people, so too hide your ascetic labours
from them; for •when it comes to a counter-scheme for the secrets of your
heart, hidden snares, and renewed struggles, you may offer resistance
against them. But if we securely hide our offences, but perilously reveal
our labours against them, [inzC] we accomplish the opposite in both
cases. Rather be ashamed of the public revelation of your shameful deeds,
lest you make the misfortunes of your soul into a matter of disgrace and
humiliation. Do you not fear also the display of your ascetic labours, lest
by a fawning accusation you bring about the ruin of your soul? But if you
show to God alone your shameful transgressions, do not show to men
your struggles against them lest they think they already constitute the
crowns of victory.

15. As for those •who have received from grace the strength for ascetic
labours, [i 11 zD] let them not think that they possess this from their own
power, for the •word of the commandments is for us the cause of all good
things, just as the Deceiver is for evil suggestions. For the good things you
accomplish, therefore, offer thanksgiving to the cause of good things; as
for the evil things that torment you, throw them back at their author. At
the conclusion of every •work dedicate your thanksgiving to the Good
so that, •with your offering made according to the law, evil may be put to
shame. For he •who has joined thanksgiving to action •will possess inviol-
ate the treasure of his heart, having fortified •with towers its double •wall
against evil.
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15. Spiritual direction

Praiseworthy is the person •who has yoked the gnostic life to the practical
life so that from both springs he might •water unto virtue the land of the
soul. For the gnostic life gives •wings to the intellectual substance [i 11 3A]
by the contemplation of the superior goods, and the practical life 'puts to
death the members that are upon earth: fornication, impurity, passion,
vice, evil desire' (Col. 3: 5). Therefore, those •who through these two have
put on the protection of full armour (cf. Eph. 6: 11, 13) •will then easily
overcome the •wickedness of the demons.

The demons make •war on the soul by means of thoughts and they are
countered in turn •with a more difficult •warfare by means of perseverance;
and in fear they then go to battle, regarding •with suspicion the mighty
commander of the match. If you •wish to lead your army against the
phalanx of the demons, bar the gates of your soul •with stillness, listen
acutely to the •words of your spiritual father in order that you may then set
fire to the thorns of the passions even more than those of the thoughts
(cf. Luke 8:14).

Whenever you listen to the counsel of your father, be not a judge of
his •works, but an examiner of his •words. [11136] 16. It is usual for such
thoughts to divert you to the practical asceticism of your counsellor in
order to set you up as a severe judge of this man and distance you from
his beneficial counsel. Do not refuse to receive counsel, even if you are
a gnostic. For if the practical life is separated from the gnostic life, there
is need for one •who can join the harmony of the virtues to the terrifying
penalty of judgement. He •who shakes his father's command from his ear
•will be disobedient also to the command of the law.

Do not speak •with delight only of the accomplishments of the fathers,
but also require yourself to achieve these through the greatest ascetic
effort. He •who applies great ascetic effort to seeking •which thought is
countered by •which ascetic labour [11130] finds himself an expert in the
struggle against error. Among all your intellectual ascetic labours, if one is
lacking, the one •who plundered it slips into its place. Remember to •watch
over the heart •with the understanding of ascetic labours, lest forgetful-
ness, having plundered it of its care for the superior goods, hand it over
to the captivity of thoughts. Forgetfulness of captivity lunges towards
vice in order that, •with the mind purloined by forgetfulness, vice might
readily slip in. A mind stolen away and alienated from God in its memory
sins •with indifference through the external senses, for such a person is



16. Malicious gossip

When one likes to listen to a person finding fault •with someone, the two
individuals are collaborating •with two collaborator spirits; [i 11 30] for
listening to slander is to be a collaborator •with speaking slander, and they
are in love •with one another for the ruin of the heart. 17. Block your
ears from hearing malicious talk lest you commit a twofold transgression
against the law •with them: namely, accustoming yourself to a terrible pas-
sion and not stopping them from prattling their gossip. The person •who
loves to ridicule steals the soul of better people, ruining an unsound hear-
ing •with calumnies. He •who escapes a tongue abusive of his neighbour
chases away his own abusive behaviour as •well. He •who lends an open ear
to an abuser draws the venom of the beast into his ears. Let your ear not
partake [i 116A] of such a bitter drug, lest perchance you impart such a
mixture to another. Do not bewitch your ear •with malicious gossip, lest,
sold out to a passion, you become the slave of a multitude of passions,
for once a single passion among many has found a place in you, it brings
others along to the same sheep-fold. Then the ruling mind is enslaved to
a multitude of vices •when it has been yoked to a passion and has unyoked
its ascetic labours.

The person •who tries to inquire into other people's mockeries makes
no real inquiry into his own actions. Do not deride a person •who has
passed away for having lived his life in negligence lest you become as
though by habit a bitter judge of the living and of the dead. To those
•who commit faults pay no attention •with an arrogant thought that holds
you up as a judge, but attend to yourself (cf. Deut. 15:9) 'with a •watchful
thought to scrutinize your actions. Lament •when you commit a fault and
do not get puffed up •when you succeed in not being despised. Do not
boast lest you put on evil [i 116B] as your adornment.29

Some people, in fact, •who •were unable to make themselves known
for their piety strove eagerly to be so known even if it •was for their vice.
Others, exalted by jealousy, throw pretexts from on high and disparage to
their fellows those •who are stable in the virtues. Some people, babbling
over petty matters, dress themselves in a godly life not so as to mourn
their faults •with ascetic labours but to obscure the rumours of their cen-
sure. On the contrary, do not make a display of yourself for the one •who
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unable to guide his hearing and speech because he has let go of the charm
of external ascetic labours.



17. Jealousy

Do not associate freely •with one •who lives •without ascetic labours, even
if a great reputation ostentatiously escorts him; he is a friend for the sake
of appearances, and time •will become his accuser. [in6C] 18. Acquire
a friend •who is afraid of a scoffer in order that you may find shelter from
your failings, but hide •what is to be envied in you especially from one
•who is envious. When your friend is made to feel inferior because of the
praises you receive for your ascetic labours and is diverted in to jealousy to
the point of hurling •words motivated by vainglory at your ascetic labours,
even before those about him, so that •with jests at your expense he may
obscure the esteem circulating in your regard, then do not get stung by
paying attention to his envy lest you draw a bitter venom into your soul.
For it is the •work of Satan to inflame him •with jealousy and to consume
you •with bitterness. Instead, let us humble ourselves and let us be the first
to render honour to such people, mollifying even through a meal their
attitude •which •was driven •wild [i 116D] by jealousy.30

Out of jealousy do not blame your friend as though your blame of him
•were apparently coming from another's mouth, in order to leave yourself
innocent and hold yourself up as blameless. For this •was the disguise of
Satan •who in the person of the serpent blamed the Most High in order to
attribute his own jealousy to God by pretending it came from the mouth
of another and to be considered free of jealousy himself (Gen. 3: 1—5).

Do not attempt to seize upon the faults of your brother, as though you
•wished to have him as your underling, lest you find yourself as Satan's col-
laborator. Let him •who has committed a fault not attempt to blame others
or cause them to stumble in order that he might not be the only one to fall
[in 7 A] into evil: this •was also the •work at the origin of the devil's fall. Let
him be repentant for the inappropriate •works he committed, undertaking
a lamentation of sorrow against them, and he •will draw to himself the still-
ness that presides over ascetic labours and reveals to him the many-eyed
contemplation of the virtues. Let the person •who practises stillness •with
his tongue act courageously against the thoughts, for courage of soul is
demonstrated not in stillness of body alone, but also in bravery regarding
thoughts and constancy in the face of insults and injustices. Thus are the
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deceives you, nor rejoice at being deceived; for if you join yourself to the
zealous for the sake of simple reputation, you practise your •works not for
God but for other people.
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terrible lashes of the devil applied indiscriminately in the midst of social
contacts. [inyB]

18. Fornication

19. Let not only the mouth but also the heart maintain its guard. For the
eye of the soul is blinded by the spirit of complaisance at the moment
•when the mind is sprinkled •with dust.31 Let your mind be blind to the
most shameful things,—for 'the Lord endows such blind people •with
•wisdom' (Ps. 145: 8)—and let it be clear-sighted in the finest things, in
order that it may be blind •with regard to the most •wicked things.

Now consider that there are two types of fornication, coupled together
yet distinct, that of the body and that of the spirit, as the virgin too, 'that
she may be holy both in body and in spirit' (i Cor. 7: 34).32 Whenever a
thought of fornication mingles •with your soul, then your soul has con-
course •with a representation of error. The demon assumes a female form
in order to bewitch your soul into having intercourse •with it. The fleshless
apparition bears the outline of a form in order to have the soul commit
fornication •with a lustful thought, [i 11 yC] Therefore, do not bow down
to an insubstantial little figure lest you do the same also in the flesh. Such
people •who do not drive away •with the cross the interior adulteries of the
spirits have been led astray by a spirit of fornication.

Torture the thoughts •with abstinence from food that they may speak
not out of fornication but out of hunger for prayer. Hold a vigil of tears
that you may receive help for the •warfare at hand. At the time of the •war-
fare of fornication, refuse the invitations of dinner hosts; and if a guest
arrives, you shall offer him refreshment •while serving him, but yourself
you shall secretly fortify •with abstinence. May your reward be double for
both •works •when you assign to each one its practical exercise for the sake
of virtue. Do not eat •with your brother for the sake of the belly, but for
the sake of Christ dwell together •with charity. A surfeit of foods feeds
thoughts, and a drunkard •waters his sleep •with fantasies. [inyD] The
pleasure of indulgence is dead after it has passed the throat and the lecher-
ies of the stomach sleep in the grave. The ascetic •works of austerity end in
rest, but the •ways of sensuality end in the fire. He •who •withers the flower
of the flesh •with ascesis daily practises his own death in the flesh. Let the
accounting of the heart take the measure of the body, lest •when the latter
is struck the former too may grow •weary. Let the flesh be satisfied •with
restraining the natural appetites. Let your bodily exercise be managed in
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the context of your morals in order that you may learn to •work the heart
and •work the soul together in the labours of asceticism.

19. Self-satisfaction

20. Those who in their ascesis have made the pallor of their faces shine,
let them cast away people's praise even before [i i zoA] it comes, throwing
it off from their interior thought even prior to social contact. Whenever
you abstain for some time from wine, oil, and superfluous foods, then
the thoughts make you take into account the periods of time along with
the praises; they harass you into giving way a little in the ascetic exercises
you do for the sake of the body. Rightly then do you contradict the evil-
minded calculators with counter-arguments to overturn their treachery.

One of the brothers, when he was praised by the demons within for
his ascetic labours, spoke the psalm verse: 'Let them straightaway turn to
flight in shame, those who say to me, "Well done, well done!"' (Ps. 69:4).
Do not tolerate the thoughts that bring to you a cycle of many years in the
solitary life, lest they make your ascetic works depend on their length of
time, or lest you be captured and boast of your perseverance in the desert.
Rather, in perseverance in your lowly estate [i i zoB] remember that you
are a useless servant (Luke 17: 10).

Because of his advanced old age, someone used force to remove from
the solitary life one of the steadfast, a solitary elder. But he said to him,
'Stop forcing me, for, evil as I am, I have not yet been called back from
exile.' While I was seeking to learn the meaning of this teaching, he said:
'First, seek arduously for the fear that is innate, and then you will find the
word of fire within that teaches man knowledge.' And when the same
man was asked also about fear, he replied: 'He who ever has a care for the
remembrance of death is led also to the fear of judgement.'

Out of fear become conversant with the divine scriptures on a daily
basis, for by association with these you will drive away converse with
thoughts. He who by meditation treasures the divine scriptures in his
heart easily expels thoughts from it. [i i zoC] In listening to the divine
scriptures in the night-time reading at vigils, let us not render our hearing
moribund by means of sleep, nor hand over our soul to the captivity of
thoughts; rather, with the goad of the scriptures let us prod the heart, so
that with the goading of diligence we may pierce through the opposing
negligence.
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20. Miscellaneous counsels

21. Some people make friends •with the pious for the sake of their own
good repute and not for the sake of the care of their soul, in order to pro-
cure credit for themselves •without ascetic effort.

The person •who burns •with charity through the remembrance of
heavenly things purges the allurement of earthly things from his consid-
eration.

Your conscience bears •witness for you [i 12oD]: do not give it up to a
thought that treats your fault lightly and coats it •with honeyed •words.

Do not maintain a relationship •with one •who loves contention, in
order that you may not •wage •war against passion •with a passion and be
found inferior in virtue.

Do not exalt yourself •with an arrogant thought that blows against the
•wind of an opposing spirit.

There is no praise for the tongue that speaks hurriedly, but there is
honour for the lips that move •with calm.

When you listen to a discourse, question your mind and then •with dis-
cernment you •will cast your vote.

Do not mislead your mind •with ill-advised •words, lest your Canaanite
tongue should be thrown into the abyss.33

Do not let a garrulous spirit (cf. Job 8: 2) lead you astray, for treacher-
ous deceit lurks •within it. [Rather, arm yourself •with a true •word of •wis-
dom in order that you may make •war on greatly inventive deceit.]34

The person stung by the insults of others, [i 121 A] •who does not hurl
these at the devil, rouses the mob of his own thoughts against himself and
provokes himself all the more to ready •weapons, because his soul hap-
pens to have been •wounded through such as these.

If you travel abroad for the sake of your office,35 do not expect to be
hospitably entertained by everyone, reckoning yourself to be unworthy of
the •welcome so that you may in this •way chase away the thought of insult,
even if you think it speaks the truth.

When charity is absent and you are insulted or •wronged in the •worst
•ways, you should not bear resentment but offer blessings instead. For he
•who bears resentment towards demons does not do so towards men, but
the one •who bears resentment towards his brother is at peace •with the
demons.

The •wrath of a quarrel is a conflagration of the heart, but souls that are
free of resentment are covered •with a spiritual dew.



21. Fornication and vainglory

22. Bring your resentment to bear against the spirit of fornication and
vainglory, two bitter demons opposed to one another; for the one flees
from people, but the other rejoices in people. The demon of lust, after
suddenly hurling its filth at the champion of ascesis, springs quickly away
from the fiery torch of his ascetic labours, unable to bear the heat, [i 121C]
For little by little the demon plots against the person who has relaxed
his abstinence due to the flattery of pleasures, in order to become the
familiar of his heart, so that once ignited by converse with vice it may be
captured and its hatred of sin come to an end. The deceiver in vainglory,
being addicted to popularity, surreptitiously lights upon the soul of those
devoted to ascetic efforts, pursuing for himself the esteem which they
earn through their ascetic labours.36 If therefore one should wish to pre-
vail over these (two demons) with God's help, let him waste the flesh to
counter fornication and let him humble the soul to counter vainglory, for
thus will we easily drive out the empty esteem of the one and be pleasing
to God; and we shall blow away the impure fantasies of the other and
render our heart pure of pleasures.

It is a very serious matter [i 121D] for the heart to be bound to a habit
of pleasures, and much effort is needed to cut offcompletely the spread of
evils. Therefore, do not accustom your thinking to a familiarity with the
pleasures of the thoughts, for in the assemblage of evils there burns a fire.
Giving you warmth in this way, they have you reckon that it is an effort
to master the fire of one's nature, and the time of perseverance is lengthy
and the life of abstinence is burdensome; and they bring back to you
memories of the shameful fantasies that they suggested during the night,
forming before you burning images of error. Then, having ignited in your
flesh an even more intense burning, they introduce within you by means
of the law of sin the notion that so far as you do not have the strength
to restrain the force of your nature, even if you sin today by necessity,
tomorrow you will repent for the sake of the commandment (cf. Rom. 7:
23-5); for the law is humanitarian and forgives the iniquities of those who
repent. And they present you with the example of certain people [i 12z|A]

48 hulogios

Coals give off sparks of fire, [i 12iB] and so resentful souls give off evil
thoughts.

Just as the strike of a scorpion produces a very sharp pain, so too the
resentful soul produces a most bitter venom.
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•who fell off in their abstinence and in turn repented, in order from these
examples to render credible the counsel of their own deceit. Thus, after
restoring the soul by a reverse repentance, they make the temple of chas-
tity into a place of fornication. In this •way, the double-tongued serpents
of the thoughts hiss •within the troubled •workplace of the heart.

2 3. You, man of abstinence, [i 124!$] do not get hooked on the bait of
uncertain hopes under the pretext of a new repentance, for many have
fallen and •were immediately snatched away, and others •were unable to
recover, for they •were bound by the habit of pleasures as though they
•were under a law. How do you know, fellow, •whether you •will live to
repent, that you ascribe years of life to yourself? And here, in committing
a fault, you indulge your flesh; rather grant yourself the remembrance of
death and depict for your heart the terrifying penalty of judgement, (to
see) if you should be able at all to extinguish the feverish mind of the flesh
(cf. Rom. 8:6).

Indeed you cannot otherwise extinguish the passions until you mingle
•with the flesh ascetic labours to overcome it; nor indeed, the passions of
the soul until you rain the fruits of charity down upon your heart. The
passions of the body take their origin from the natural appetites of the
flesh, against •which [i 1240] abstinence is effective; the passions of the
soul have their conception from the appetites of the soul, against •which
charity is effective.37 Love is the bond of impassibility and the expunging
of the passions; it brings patience to the fore and it has a cooling effect
on boiling irascibility; it promotes humility and topples pride. Love pos-
sesses nothing of its own apart from God, for God is love itself (i John
4:8).

22. The monastic novice

As for one who has been recently admitted to the radiant assembly of
monks, let him drive away the thoughts coming to him from his family
that hold out praise as bait, in order that he might not seek people's praise
but the beatitude that comes from the commandments. Let him show
courage against the demons who introduce their cowardice, 'for you have
not received a spirit of cowardice to fall again into fear' (Rom. 8: 15). On
this account let him not cower with fear because of the spirit of coward-
ice, nor tremble at the nocturnal racket [i 1240] of the demons, when
they do not even have authority over swine (Luke 8: 32). Thus when he
has left his cell in the late evening hours, let him not cry out with fear and
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leap back in fright, as if the demons •were running after him; rather, •with
knees bent in the spot •where he takes fright, let him make a prayer, for
they •will not fall upon you even though they terrorize you in this •way. And
•when you get up, encourage and exhort your heart •with the psalm verse,
saying: 'You shall not fear the terror that comes by night nor the arrow
that flies by day nor a thing that moves in the darkness, nor a chance event
or the noonday demon' (Ps. 90: 5 -6). For having acted thus once and for
all, you shall more quickly drive from you the demon of cowardice. When
they are unable to cause harm in deed, they terrify the soul •with fantasies
[i 12 5 A] so that we •will think that the •weak and the feeble are strong and
mighty.

2 3. The practical life

24. Do not dress yourself in the finest clothes lest you quite blatantly
put on the demon of vainglory, for the virtues are not born in the beauty
of one's clothes, but in the beauty of the soul ascetic •works are •worn
as golden embroideries. Put on the fear of God for the punishments of
judgement so that out of fear of the inextinguishable fire you may put on
the indivisible robe of ascetic •works (cf.John 19: 23) and be more quickly
endowed •with •wisdom against the evil artifice of the thoughts, for 'fear is
the beginning of •wisdom' (Ecclus. i: 14).

He •who through his experience makes known the error of the thoughts
•will not be recognized by all, except for those •with experience, [11256]
for experience constitutes the path towards the gnostic life at this stage.
The ground for both of them is the practical life; and if we lay hold of this
•with greater ascetic effort, we •will come to know ourselves, we •will pass
judgement on thoughts and we •will come to know God. As for the person
experienced in the emigration of the practical life and the homecoming
of the gnostic life (cf. 2 Cor. 5: 8~9),38 •who anoints the simple •with the
skill of the thoughts39—let him •watch out, let him not boast about the
gnostic life to make a show for his own glory. But if a thought steals in to
exalt him, let him take for his assistance the newcomer Jethro •who gave
to Moses, the great prophet, a •wise counsel and discerning judgement
inspired by grace (Exod. 18: i 3-27).

Let the power of your •words be constituted by your •works. For acts to
be done are dearer to •wisdom than •words to be said, as they also involve
greater ascetic effort. Just as, •when the practical life is present, •words are
dazzling bright, [11250] so •when •works are absent, •words do not flash
forth •with the power of •works. (They are no more than) a complaint
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of grey-haired men, a youthful •word and bragging lips trembling •with
laughter. He •who troubles and is troubled at random •will be excluded
from tranquillity and even •when there is no rough sea he is battered by
storms.

24. Fraternal relations

25. Do not hunt for a saying that is untimely, lest you endure the same
thing from those you •would rather not. Avoid goading the tongue of your
neighbour, in order that you too may escape the goading of the devil.
Avoid rebuking your brother's faults lest you be deprived of compassion
as one of an alien race.40

One •who does not possess kindness and love towards his brother, how
could he be a member of Christ-bearing love? [11250] When a brother
visits you during your intense fast and practice of stillness, do not accept
the odiousness of thoughts that suggest disturbance of your stillness and
interruption of your fast. They do this so that •when you see your brother
you •will not see him as God. Let us not speak of the frequent visits of
the brothers as disturbances, but rather let us trust their community as a
helpful alliance against the phalanx of the adversary; for thus united by
the charm of charity, we shall expel •wickedness and transfer the •works of
manual labour into the treasury of hospitality. [112 8A]

Let us not •welcome our brothers as though we •were doing them a
favour, but rather, let us treat them hospitably •with supplication as though
we were indebted to them by a loan, as Lot set the example (Gen. 19: 2—3).
Some people flatter themselves in a strange •way •with the role of the host,
and •whenever they invite a distinguished guest they do not implore him at
all, but they amplify the message of invitation •with their pride, and •when
an invitee refuses the invitation they censure him as they •would one •who
had given insult. Great conceit is thus enkindled by this, for the thoughts
blind the eye of the soul by piercing it so that we •will employ the finest of
the commandments in the most •wicked •way.

26. When a thought hinders you from constraining [ii28B] your
brother over-much to share your table, through him it then makes a
mockery of you because you did not have the impulse of your charity
under control.41 For perhaps it suggests to you that your brother is one
of the vagabonds—'Let him come and get his fill of bread!'; but to your
brother it gives the notion that he had found no hospitality at all •with
you. For •with an eye to effecting a change in his practical life, it (viz. the
thought) gives to each heart a particular notion in order to undercut



2 5. Humility

The demons have a very great fear of humility, for they know that
this •was the garment of the Lord. One of the most experienced brothers
offered a •word about humility [nz8D] and made this point. 'A father,'
he said, 'among the very experienced •was struck on the cheek by a pos-
sessed man, •who •was also deprived of his •wits in a terrible •way, and he
immediately presented in exchange the other one ready to be struck. But
the demon, struck in turn by the lightning-bolt of humility, cried out and
suddenly leapt from the creature.'44

27. This account •was given by the holy bishop Epiphanius.45 'It
happened,' he said, 'that the son of a faithful widow •was possessed by
[i 129A] the demon of Python and after some time in the affliction could
not submit to healing.46 With his mother rendered humble by mourning,
thanksgiving cooled the passion, and having suspended his soul from the
cross, it cast the demon out of the child by means of her prayers. While
the youth •was •wandering in the parts round about and his mother •was at
home praying, the demon crying out the •woman's name •was plagued •with
torments. But •when the •woman heard of this, she did not run to the scene,
binding the battle of nature to humility; but, drawn by others, she •was led
there against her •will, and henceforth, the demon too •was driven mad to
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hospitality in one case and to produce insults in another.
If Abraham, seated in front of his tent, saw someone passing by he

•welcomed him by his deed and for those •who lived in impiety he spread
a table, and by receiving foreigners he did not miss the opportunity of
meeting angels (Gen. 18: 1-5; Heb. 13: 2).42 All those •who have lived
abroad know the sweetness of hospitality and have been entertained by
it as guests, •when also a gentle •word [i 128C] prepares a sweet table for
the heart. With great zeal then let us practise the kindness of hospitality
that we may •welcome not only angels but also God. For the Lord says,
'As you did it to one of the least of these my brothers, you did it to me'
(Matt. 2 5: 40).

One of those •who partake more gnostically in the practical life43

answered thus: 'The zeal of hospitality and a generous service rendered
•with enthusiasm usually destroy the fantasies of the demons that resound
in the heart, if indeed one is free in some •way at least of material concerns.
When these things are done •with humility and contrition of heart, they
usually deliver more quickly one •who suffers from fantasies.'
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the point of taking flight. Standing by, then, she embraced her child in
tears and cast forth her thanksgiving and humility against the demon; and
after she had •wept bitterly, imploring Christ [i 129!$] and making the sign
of the cross, the demon quickly ran away from her child before so many
lashes of the •whip.'

26. Spiritual submission

The demons are jealous of those •who are dazzling bright in their sub-
mission to a (spiritual) father and they gnash their teeth against them,
because to their submission they have yoked a renunciation free of cares.
Formulating an accurate list of pretexts against them, they concoct vio-
lent disputes and they engrave the memory •with the resulting anger; then,
little by little, they •will bring to a boil hatred towards the father, as if he
•were punishing unjustly and showing partiality, in order to cause the soul
agitation on all sides and in different •ways and so separate it from the
paternal embrace. Therefore, let him •who is in submission to a (spiritual)
father not be defeated by insults, let him gain the victory by humility, let
him be tempered by patience, [i 1290] and •when the thoughts murmur
surreptitiously let him not resist the austerity of his father47 and the bur-
den of •works and the insolence of the brothers.

2 8. For beyond this the demons insinuate in a special •way that freedom
is equivalent to •wretched servitude so that by rendering the submissive
person self-willed they can easily entangle him in material concerns.48

Some they are eager to separate from the direction of a spiritual father
through these means, •while for others they use other means. 'Work,
acquire possessions, entertain guests', they chant •within,'in order that you
may acquire for yourself a fine reputation.' For from these seeming good
things, they sow bit by bit the •weeds of •wickedness (cf. Matt. 13:25) .

In the beginning they allow the brother to enjoy the sweetness of vain-
glory, [i 1290] to be vigilant in continuous fasting, to rise enthusiastically
for the prayers and offices, so that he •will figure to himself that •when he
•was in submission he •was not such. For in the former situation there •were
insults, sorrows, and troubles, but here there is peace, tranquillity, and
joy; in the former situation, the severity of a (spiritual) father, fear, and
punishment, but here freedom from cares, fear, and punishment. And
then, they steal and snatch away his mind in circumstances like these:
emerging suddenly during excessive sleep, they sprinkle the soul •with fear
and hinder the offices •with negligence and acedia; they remind him that
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the reception of guests is an annoyance; they introduce all the magic tricks
of •wickedness in order to cast acedia upon him and make life hateful for
him, and after thus stripping him naked [i i 3iA] of the virtues they •will
make a show of him to the angels.

27. Demonic deceptions

Sometimes the demons, through the thoughts, exalt ascetic efforts, but
sometimes they belittle them for accomplishing nothing, in order to
inspire presumption49 on the one hand and to sow despair on the other.
For they exalt those •who do not stoop to relax their ascetic efforts so as
to inspire presumption, •while on the other hand the demonic chants hint
that those •who are not persuaded to stoop to presumption accomplish
nothing more besides their ascetic •works, so that •when they have caused
them to become lax they can sow despair. 29. Therefore, •when the
thoughts exaggerate the value of ascetic efforts, spurning such thoughts,
let us keep the soul in lowliness; but •when [i i 326] in turn the thoughts
make light of ascetic efforts for accomplishing nothing, let us, as far as we
are able, exalt the mercies of Christ.

For the more you treat your body harshly, penetrate all the more your
conscience. Learn to know yourself by perceiving the secret plunderings
of the thoughts, lest perhaps, swept away unawares regarding their hid-
den thieveries, we find ourselves in darkness to reap the virtues by aus-
terity alone. For some people, afflicted in their imaginations in this •way,
have had their •wits shaken loose, like locusts, •when the demons deluded
their imaginations and led their faculties of sight astray, sometimes even
ravaging the soul •with fear.

While one of the brothers •was keeping vigil at night, the demons
formed for him terrifying fantasies, not only in his outward eye but also
in his inner sight [i i 32C] so that during the following night, struggling
•with anxiety, he ran the risk of losing his •wits, and for several nights the
battle •was •waged against the soul. But the one at risk forced himself to
restrain interiorly the ruling faculty of his mind, •while having his soul
depend on the giver of prayer; bringing forward against himself the
actions of his faults, he struggled to gaze •within himself. Then, divert-
ing the soul's attention to the fire of judgement, he instilled it •with fear
so that by striking fear •with fear he might drive away his cowardice. And
so it came about, just as the one •who had experienced the •warfare said.
For •while the demons •were terrifying his soul in many •ways, the sufferer
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besought God in prayer; and •while they •were distracting his soul •with
fantasies, he gathered up the mass of his faults and disclosed them to
God •who sees all. [i i 3iD] And in turn, •when they tried to draw his eye
from prayer, he countered •with the fear of judgement and •wiped out his
fear of phantasms. For •when one dimension of fear exceeded the other,
it overcame error •with the help of God. When the soul •was humbled
by the remembrance of its sins and awakened from sleep by the fear of
judgement, it exhaled fromits inwardparts the terrors of the demons. But
everything came from grace from above: driving away the terrors of the
demons and sustaining the soul that •was falling, for 'The Lord upholds
all those •who are falling and sets aright all those •who are cast down' (Ps.
144:14). [ii33A]

28. Pure prayer

30. Sometimes we exert ourselves to make our prayer pure, and we may
perhaps be unable. But in turn it also happens that pure prayer arises
in the soul •when we are making no effort; for our •weakness on the one
hand and grace from above on the other call on us to ascend to purity
of the soul, •while at the same time through both means training us not
to attribute the •work to ourselves in the practice of pure prayer, but to
acknowledge the one •who bestows the gift: 'For we do not know how to
pray as we ought' (Rom. 8: 26). Whenever then we make an effort to have
our prayer purified and are unable, but find ourselves in the darkness,
then, having drenched our cheeks •with tears, let us beseech God for the
night of •warfare to be brought to an end and for the radiance of the soul
to be illumined.

When for the sake of his office [11336] the brother •who lives •with you
goes on a trip, renew his memory according to the custom of your prayers,
but do not hold him in your imagination beyond measure, lest perhaps
the demons seize from you the beginning of disquiet and sharpen it to an
ever finer point, covering this brother •with their darkness in your chant-
ing of the psalms and forming images in the time of godly disquiet,50 in
order to counter disquiet •with disquiet and as captives to lead us away
from the superior goods so we •will not take into account the verse: 'Cast
your disquiet upon the Lord' (Ps. 54: 23).

They know in fact that out of excessive concern about one's brother
they can shape feelings of sadness and so trouble the ruling faculty.
Further, they quietly enkindle complaints of tardiness, as if the brother
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was neglectful regarding the urgency of his office, [11330] so that the
much-disquieted yearning might perhaps even turn into hatred. In •wor-
ries concerning the traveller it is the custom of the demons to do this: on
the day •when they see him arriving, they show his image in a dream so
that, •when the dream has gone away, they may make of us on the occasion
of absent travellers interpreters of dreams and have us accept once again
those •whom we must rather abandon and avoid at all costs for fear lest
they divert the soul from these into other errors as •well. 31. In fact, the
demons know nothing in advance, but •what they see happening, [11330]
this they make known and represent in the imagination. Often •when we
are practising in stillness and they see a brother coming to us, they foretell
this through thoughts, •which one must not trust even if they seem to be
telling the truth. For through this supposed truth they are introducing
deceit so that from these partial truths they may •weave a patchwork of
snares on the paths before us.

29. Community and anachoresis

Just as unrefined gold cast in a smelting-furnace becomes more pure, so
too a novice monk •who refines his morals in a community is restored
radiant in his practices of persevering abstinence. For through the
brothers' imposition of commands he •works at learning obedience, and
through the one •who reprimands him he prepares his nature [i i 36A] to
possess patience. Therefore, •whenever he accepts insults •with joy and
greets humiliation •with lowliness, rising above the opposing passions, he
struggles thenceforth to shine brightly •with the virtues, as grace more and
more grants him the strength. As those •who go down to the roots of the
earth dig up gold, so those •who descend to golden humility bring back the
virtues. Then the mind perceives rest, •when, having cut off the causes of
the passions, it occupies itself •with contemplation, but before these are
severed it perceives toil and misery, for in •weakness it engages in battle
•with the adversaries, [i i 36!$]

32. The elders approve highly of an anachoresis that is undertaken by
degrees, if indeed one has come to this after attaining a level of accom-
plishment in the virtues in community. If one is able to make progress in
anachoresis, let him prove himself; but if because of his inability he falls
short of virtue, let him return to the community for fear that, being unable
to counter the devices of the thoughts, he lose his •wits.
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30. True understanding

Just as sons are a consolation •when a widow is in mourning, so too ascetic
•works are an encouragement •when the soul has fallen, for they disperse
the despair of thoughts, sow confidence in repentance, proclaim the mer-
cies of Christ, and denounce the sins committed. Therefore, we ought not
to labour at ascetic •works as merely habitual, but rather [i i 360] •with an
understanding of thanksgiving, in order that the soul might not be found
stripped of such philosophy. If for each action we are aware of the one
•who brings ascetic efforts to their completion, we set the seal of thanks-
giving on it. Just as a puppy almost from birth •watches out for bread to
snatch it, so an evil thought seeks to snatch understanding from the heart.
Therefore let us not be silent •while they deploy the evil of adverse •works,
lest we hand over the soul to be plundered by them. Just as the torch-
bearing dance of the stars lights up the sky, so the lamp-bearing truth of
•words lights up the human person in order that we may bear the •way of
the truth upon the tongue because 'the Lord gives the single-minded a
house to dwell in' (Ps. 67: 7).51 Just as violent lightning-flashes darting
forth herald thunder, so too •words delivered •with precision proclaim
faith. [11360]

Let us hasten then to be faithful in the truth that we may advance in
love towards the metropolis of the virtues. As the sun smiles upon the
entire earth •with its gleaming golden rays, so love •with its luminescent
actions gives joy to the entire soul. If we have indeed acquired love,
we have extinguished the passions and have let our light shine into the
heavens. You shall undertake every ascetic •work until you attain holy
love, because if this is absent there is no value in your present activities.
For in fact anger is provoked, morals are aggravated, and ascetic •works
executed •with presumption are mingled •with glory. Through humility of
soul David fasted •with mourning (2 Kgs. 12: 16), [i i 37A] and through
fasting let us bring the soul to humility.

31. Demonic conceit

33. He who engages in the training of bodily ascetic works with greater
harshness, let him not engage in such work for reasons of praise nor let
him put on airs for reasons of glory. For if the demons can make the soul
conceited in these matters, they can fortify both the harshness and the
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ascesis of the body •with glory and draw the soul on to the attainment
of greater ascetic •works •with the result that it puts on even greater airs.
They speak interiorly through the thoughts, introducing such notions as
these: 'Just as so-and-so undertook a very rigorous ascetic regime and
so-and-so attained a great reputation and after he died •was still talked
about, so you too, mount to the height of ascetic achievement [i i 37!$]
so you can bring glory on yourself and have your great reputation spread
abroad so that even after your death people •will speak of you profusely!'
Through the deceits •worked in this manner, not only do they make •war
on your bodily ascetic efforts, but they also invite you to become their
ally, because through these means they make contact •with the soul in the
greater hardships.

And indeed, they elevate the monk even to the throne of the teaching
office, so that on this account he might be acclaimed as holding first place
among the great ascetics and gnostics. They incite him to be envious and
jealous of those acclaimed for their achievements and •whose ascetic
practice is most admirable and •whose gnosis is similar. Sometimes they
deceptively put to sleep the burning of his flesh, hiding impure thoughts
from his interior self, [n 3yC] so that he might think that he has overcome
the spirit of fornication by means of his austerity and sanctified his heart
in the radiance of the saints (cf. Ps. 109: 3) and has ascended to the highest
rank of holiness.

Both in these ascetic •works and also in his abstention from foods and
his prolonged fasts, they confirm for him their durations, in •which he
ought to take pride as one •who stands out and to be arrogant towards the
brotherhood as if it •were of no account. And so they have him recount
his struggles as if they had been accomplished by his strength alone: 'I did
this, I accomplished such and such ascetic •works, I •was maltreated', •while
they stop his mouth from saying further—'It •was not I, but the assistance
that •was in me.' For they do not allow him to acknowledge God as his
helper in the •works they made him boast of, so that he might demand all
the praises [n 3yD] due him for his contests as if he had accomplished the
entirety of the struggles by his own supposed strength, •with the result that
he should be plunged into the depth of blasphemy, as he suggests through
his insensibility that he can provide for his own assistance.52

34. So then, •when the heart resounds •with the glory of the thoughts
and there is no resistance, he •will not escape madness in the secret of
his mental faculties, for his ruling faculty risks being shaken loose from
its senses, either through dreams •which are given credence, or through
forms that take shape during vigils, or through visions seen in a change
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of light, [i i4oA] For 'Satan himself takes on the form of an angel of light'
(2 Cor. n: 14) to deceive us: he indicates perhaps that he •will grant
charisms so you •will fall down and •worship him (cf. Matt. 4: 9); or he
proclaims that he •will take you up as a saint; or he promises to sanctify
some of those •who having received the faith missed the mark regarding
the truth and became mentally deranged.

32. Conclusion

As for you, then, suppliant of the Holy Trinity, as you know these matters
for which you make painstaking efforts, preserve your heart with every
care for fear that in attending to outward ascetic efforts alone you may
choke on interior baits. My words were therefore addressed to you, and
may your heart preserve what I said. Remember Christ who has kept
guard over you and do not forget the worshipful and Holy Trinity.53
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[To Eulogios.] On the Vices

Opposed to the Virtues

Introduction

This short treatise often follows Euhgios in the Greek manuscript tradi-
tion and some manuscripts at least indicate that it is addressed to the same
person.1 Although usually attributed to Nilus of Ancyra, certain impor-
tant manuscripts recognize its Evagrian authorship.2 Similarly, both the
Syriac and Arabic traditions assign the work to Evagrius, and it is now
generally accepted as such.3 The text published in PG is missing a section
near the end, which treats freedom from jealousy, pride, and humility.4

In the prologue to the treatise Evagrius describes the intention and
form of the text and attributes the teaching not to himself but to the
'sound discourses' that he has heard from the fathers and the example
they have given by their deeds. The work is a rhetorical tour deforce, detail-

1 For example: (Ma) Venice, Marc. gr. 131 (471), fol. 24r; Vat. gr. 703, fol. ij6v.
2 For example: (E) Athos, Lavra ^93 (Athous 333), fol. 29 5 v, "where it has the ascription

tou autou and immediately follows _S//0gz'0j~ which is ascribed to Evagrius; Vat. gr. 703 also
places the text under the name of Evagrius the monk.

3 J. Muyldermans, Evagriana Syrlaca. Textes imdits du British Museum et de la l/<z//6?;z<?, Biblio-
theque du Museon, 31 (Louvain: Publications Universitaires, 1952), 59—60. However, the
short excerpt from the Syriac version edited by Muyldermans (p. 60) shows no relationship
to the Greek text:' On Freedom from Jealousy: Freedom from jealousy is an innocent eye, a good
thought, the perfection of charity, the stability of brotherly love, the destruction of evil, the
beginning of all praises, the assembly of the virtues, the support of the soul, sweetness of the
tongue, the handmaid of obedience, the enemy of sadness, the dissipating of distress, the
destroyer of deceit, joy "without end, the likeness of God, the helpmate of Christ, the neigh-
bour of the angels, the heavenly life.'For the Arabo-Coptic tradition see Kh. Samir, 'Evagre
le Pontique dans la tradition arabo-copte', in Marguerite Rassart-Derbergh and Julien Ries
(eds.),^4t/£f du IVe Congres Copte. Louuain-la-Neuue, j-io septembre 1988, Publications de 1'Institut
Orientaliste de Louvain, 41 (Louvain-la-Neuve: Institut Orientaliste, 1992), ii. 131—2.

4 PG 79. 11406—11440. The missing section was published by J. Muyldermans,
'Evagriana de la Vaticane', Le Museon, 54 (1941), 5.
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ing the nature of the vices and their opposing virtues by attributing to
each one a series of brief and pithy descriptors. As •with the •works divided
into brief'chapters', the intention here is probably that the monk •would
meditate at some length over each descriptor to elicit the fullness of the
teaching that it has to offer on the particular vice or virtue. This, how-
ever, •would seemingly be impossible unless the reader already had some
familiarity •with Evagrian teaching or at least •with the oral tradition of the
desert.

One unusual feature of the treatise is the addition of a ninth vice to
the usual list of eight: jealousy is inserted between vainglory and pride.
According to Vices 7, Evagrius holds these three to be intimately related.
Such a list of nine vices is not found elsewhere in Evagrius, although he
does discuss jealousy at various points, and •with some prominence in
the treatise Etilogios, •where he closely associates it •with the vice of vain-
glory.5

The text translated below is that of PG 79. 11406—11440 along •with
the missing section edited by Muyldermans. In addition, I have collated
the text against the manuscripts Athos, Lavra F 9 3 and Venice, Marc. gr.
131 (471).

ON THE V I C E S O P P O S E D TO THE V I R T U E S

Prologue

i. [11406] It is necessary, I think, to submit in brief to your industri-
ousness also the vices that are opposed to the virtues, until, having so
ploughed the intellect, we remove the thorns of the thoughts from the
sown land. We have not come to this task because of works that we have
done (cf. Titus 3 :5) , but having as our model the sound discourses which
we have heard from the fathers, we have been equally a witness to some
of their deeds. All is grace from above, which shows even to sinners the
schemes of the deceivers and which also offers assurance, saying 'For
what do you have that you did not receive' (i Cor. 4: 7), so that in having
received, on the one hand, we may give thanks to the one who granted the
gift, and in having possession, on the other hand, we may not attribute to
ourselves any boasting of honour, as though denying the gift. Wherefore

5 Eulogios 17.
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scripture says, 'And if [i 1400] you received it, •why do you boast, as if
you did not receive it? Already you have become rich' (i Cor. 4: 7—8), it
says, you •who •were poor in •works, already you have been filled, now that
you have begun to receive teaching. In these matters the error has now
passed over to to my account, for the reason that I, on the one hand, am in
debtbecasue I disguise the poverty of my •works and, on the other hand,
because of the opinion I recommended, •whereas now I am reversing my
instruction that one should receive teaching.

But nevertheless [1141 A] if any allowance has been made on your
part, render it to me as •well that we may make a brief submission on the
vices opposed to the virtues, indicating •what is gluttony against •which
abstinence is opposed, •what is fornication and chastity, •what is avarice
and freedom from possessions, sorrow against •which there is joy, •what
is anger and patience, acedia and perseverance, •what is vainglory and
freedom from it, jealousy and freedom from it, pride and humility. In
•what follows we have set these down in brief as opposed, contrary, and
antithetical to one another.

1. Gluttony and abstinence

2. There is gluttony then, the mother of fornication, nourishing [i 1416]
the thoughts •with •words, the relaxation of fasting, the muzzling of ascesis,
terror over one's moral purpose, imagining of foods, picturer of condi-
ments, a dissolute fawn,1 unbridled madness, a receptacle of disease, envy
of health, an obstruction of the throat, a groaning of the innards, the
extremity of insults, a fellow initiate in fornication, pollution of the intel-
lect, •weakness of the body, •wearisome sleep, gloomy death.

Abstinence is a bridle for the stomach, a scourge of immoderation, a
balance of due proportion, a muzzle for gourmandise, renunciation of
rest, the undertaking of austerity, a place of chastisement for thoughts,
an eye for vigilance, deliverance from lustful burning, pedagogue of the
body, a tower of ascetic •works and a •wall for our •ways, reserve in morals
and repression of the passions, mortification of one's (bodily) members,
revivification of souls, imitation of the resurrection, a life of sanctifica-
tion.

2. Fornication and chastity

Fornication is a conception of gluttony, that •which softens the heart in
advance, [11410] a furnace of lustful burning, an arranger of marriages
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•with idols, unnatural activity, a form covered in shadows, an (sexual)
intertwining wrought in the imagination, a bed of dreams, unfeeling
sexual congress, bait for the eyes, immodesty of sight, dishonouring of
prayer, shame of the heart, guide to ignorance.

Chastity is a robe of truth, an axe for •wantonness, a charioteer for the
eyes, an overseer for one's thinking, a circumcision of thoughts, excision
of licentiousness, a planting opposed to nature and a counter to lustful
burning, an assistant to our •works and a collaborator •with abstinence, a
lantern for the heart and an inclination for prayer, [i i4iD]

3. Avarice and freedom from possessions

3. Avarice is the parsimony of idols, the prophecy of the crowd, a vote for
stinginess, a hoarding mentality, a wealth of captivity, a race of injustice,
an abundance of illnesses, a diviner of manyyears, an enchanter forindus-
triousness, a counsellor of sleeplessness, poverty of the belly, meagreness
of foods, insatiable madness, a wickedness of many cares.

Freedom from possessions is the uprooting of avarice and the rooting
of freedom from it, a fruit of love and a cross of life, a life free of suffering,
a treasure free of envy, a heaven free of care, a sun without distraction,
immeasurable matter, incomprehensible wealth, a scythe for cares, the
practice of the Gospels, the world readily abandoned, a fast-running
contestant.

4. Sadness and joy

Sadness is one who dwells over loss, who is familiar with frustrated acqui-
sition, a forerunner of exile, remembrance of family, a deputy of want, a
kinsman of acedia, a complaint of exasperation, a reminder of insult, and
a darkening of the soul, dejection in morals, drunkenness of prudence, a
soporific remedy, [i I44A] a cloud of form, a worm in the flesh,2 sadness
of thoughts, a people in captivity.

Joy is the destruction of sorrow and thanksgiving for misfortunes, a
vision that comes from prayers and gladness that comes from ascetic
works, happiness from doing good, an ornament of renunciation, a
receptacle of hospitality, a refuge of hopes, nourishment of ascetics, an
encouragement for mourners, a consolation for tears, a help for affliction,
a supporter of love, a partner in patience.
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5. Anger and patience

Anger is a plundering of prudence, a destruction of one's state, a confu-
sion of nature, a form turned savage, a furnace for the heart, an eruption
of flames, a law of irascibility, a wrath of insults, a mother of wild beasts,
a silent battle, an impediment to prayer.

Patience is a shield for prudence, a tribunal for anger, a surgery for the
heart, admonition of the over-confident, calm for the troubled, a harbour
from storms, beneficence towards those in sorrow, [11446] gentleness
towards all; it blesses when slandered, rejoices when insulted; a consola-
tion for those in difficult circumstances, a mirror of things hoped for, a
prize of those mistreated.

6. Acedia and perseverance

4. Acedia is an ethereal friendship, one who leads our steps astray,3

hatred of industriousness, a battle against stillness, stormy weather for
psalmody, laziness in prayer, a slackening of ascesis, untimely drowsi-
ness, revolving sleep, the oppressiveness of solitude, [11440] hatred of
one's cell, an adversary of ascetic works, an opponent of perseverance, a
muzzling of meditation, ignorance of the scriptures, a partaker in sorrow,
a clock for hunger.

Perseverance is the severing of acedia, the cutting down of thoughts,
concern for death, meditation on the cross, fear firmly affixed, beaten
gold, legislation for afflictions, a book of thanksgiving, a breastplate of
stillness, an armour of ascetic works, a fervent work of excellence, an
example of the virtues.

7. Vainglory and freedom from vainglory

Vainglory involves fantasizing about social encounters, a pretence of
industriousness, the contrary of the truth, author of heresies, desire for
privilege, the ultimate title, slavery to praises, a spirit •with many forms,
a beast •with many teeth; the mean of vainglory is entwined •with pride
and jealousy, •which are found •within one another and •which make •war
through one another, the three-strand chain of vices,4 the threefold poi-
sonous mixture [i 1440] of passions, the threefold tongue of heretics.

Freedom from vainglory is the •working of humility, a defection from



8. Jealousy and freedom from jealousy

Jealousy is the garment of pride, the disrobing of humility, the root of
slander, the coveting of cheerfulness, the feigning of friendship, treach-
ery in confidence, hatred of love, envy of people highly esteemed, tumult
of the steadfast, disparagement of the famous, alteration of the eyes,
[friend of curiosity.

Freedom from jealousy is a guide to humility, hatred of slander, friend
of cheerfulness, sincerity in friendship, purity in confidence, harmony
with love, gladness for people highly esteemed, reversal of wicked deeds,
support of steadfastness.

9. Pride and humility

Pride is opposition to God, demonic fantasy, •wicked jealousy, obscur-
ing blindness, insolence in one's altitude, conceit of the flesh, false love
of esteem, servitude to •wicked thoughts, friendship •with the demons,
an eminent soul, an obvious siege by the adversary, an admonition to
destruction.

Humility is a thankful acknowledgement of God, a true recognition of
one's nature, a forceful confession of one's •weakness, a fortress for love, a
refuge from hatred, an unfallen acropolis, a parting of the diabolic •waves,
flight over the snares of the enemy, the natural overthrowing of Satan, a
pleasing life, praise of enemies, a philosophy provided by God, and true
friendship •with •wisdom.

10. Conclusion

Knowledge of these things and their practical investigation purifies
the heart.]5 Who is the person pure in heart who does not find fault with
himself for rejecting, or falling short of, or neglecting God's command-
ment?
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obsequiousness, blindness to praises, contemplation of knowledge, a
counter to the •world, keen perception of the soul, a teaching of lowliness,
a hiding place for ascetic •works, hostility to fame, a hidden treasure in a
corruptible body.
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On the Eight Thoughtso o

Introduction

The treatise On the Eight Thoughts survives in two Greek versions, one
shorter (recension A) and one longer (recension B). Recension A usually
bears the title On the Eight Spirits of Wickedness, •whereas recension B most
commonly reports the title as On the Eight Thoughts. The text in Migne, PG
79. 1145—64, taken from the edition of J. M. Suares, is that of recension
A. In 1939 J. Muyldermans published the principal variants and addi-
tions found in recension B.1 The long recension is also represented in the
Syriac, Ethiopic, Armenian, and Coptic versions, and at least partially in
the Latin.2 The translation presented below is that of recension B, based
on the collations of Muyldermans and a fresh collation of the following
manuscripts: Paris, Bibliotheque Nationale, Coislin 109, Coislin 123,
Paris gr. 1188; Athos, Lavra 1^93 (Athous 333); Jerusalem, Stavrou 5 5 ;
Venice, BNSM, Antico 131 (471).3 In the Syriac manuscript tradition
Eight Thoughts is preceded by another text, attributed to Evagrius, which is
given various titles such as On the Signs of Stillness. Because of its close asso-
ciation •with Eight Thoughts, Muyldermans originally suggested that this
text serves as a sort of preface to the •work, and Gabriel Bunge included it
in his German translation.4 However, there is no evidence of a preface in
the Greek transmission of Eight Thoughts, and the corresponding Greek
text On the Signs of Stillness, in three different recensions, is attributed to

1 J. Muyldermans, 'Une nouvelle recension du De octo spiritibus matitiae de S. Nil', Le
Museon, 52 (1939), 23 5—74. Muyldermans offers detailed information on the early editions of
the Greek text, the manuscripts that were used, as well as information on the Latin, Syriac,
Ethiopic, and Armenian versions of the text.

2 On the Latin, Ethiopic, and Armenian versions see Muyldermans, ibid., 259—61,
263—4, and 264—73. P°r ^e Syriac version see J. Muyldermans, Evagriana Syriaca. Textes
imdits du British Museum et de la Vaticane, Bibliotheque du Museon, 31. (Louvain: Publications
Universitaires, 1952), 55—9.

3 The list of principal variants and additions can be found in Appendix i.
4 J. Muyldermans, Evagriana Syriaca, 84—6, 120—22, 154—5; G. Bunge (trans.), Evagrios

Pontikos: Uberdie acht Gedanken (Wiirzburg: Echter, 1992), 26—7, 31—3.
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John of Lycopolis, Epiphanius of Salamis, and Makarios of Egypt, as
Muyldermans subsequently discovered.5 It is thus unlikely that the text
On the Signs of Stillness belongs to Evagrius.

There are over eighty extant Greek manuscripts of the text, most of
them assigning authorship to Nilus of Ancyra. However, two important
manuscript •witnesses attribute the text to Evagrius, namely, Protaton
26 and Lavra F 93.* In his publication of the Berlin Evagrius ostrakon,
H.-M. Schenke showed that the text •was translated into Sahidic Coptic
at an early period and maintained its ascription to Evagrius.7 Further, the
Coptic ostrakon is a •witness to the long recension, as it provides the text
of 8. 22. The Syriac, Arabic, and Ethiopic versions also place the treatise
under the name of Evagrius.8 Evagrian authorship is thus now generally
accepted by modern scholarship.9

This Evagrian text takes the literary form of a series of •wisdom say-
ings or proverbs concerning the eight thoughts or vices. Many of these
are characterized by a paralklismus membrorum, •where the first phrase
introduces a metaphor and the second elucidates it in relation to the par-
ticular thought in question. Interspersed among these short aphorisms
there are also longer pieces of admonitory discourse. In the translation I
have followed the lead of Gabriel Bunge's German translation in divid-
ing and numbering the text so as to indicate these literary structures.10

The Greek manuscripts divide the text into sections corresponding to
the eight thoughts, providing a title for each. I have added numbers to
the titles, •while retaining the 'chapter' divisions of the Migne/Suares text
(•which are not found in the manuscripts) in round brackets. Recension

5 J. Muyldermans, 'Un texte grec inedit attribue a Jean de Lycopolis', Recherches de Science
Religieuse, 41 (1953), 525—30; and 'A propos d'un texte grec attribue a Jean de Lycopolis',
ibid., 43 (1955), 395—401- Cf. CPG2. 2469.

6 For the description of the manuscripts, see A. Guillaumont, SC 170, 166—82.
7 H.-M. Schenke, 'Ein koptischer Evagrius', in P. Nagel (ed.), Graeco-Coptica: Griechen und

Kopten im by^antinischen Agypten, Wissenschaftliche Beitrage der Martin-Luther-Universitat
(Halle—Wittenberg, 1984), 219—30; id., 'Das Berliner Evagrius-Ostrakon (P. Berol. 14 700)',
ZeitschnftfiiriigyptischeSpracheundAltertumskunde,116 (1989), 90—107

8 A. and C. Guillaumont, 'Evagre le Pontique', Dictionnaire de spmtualite, 4 (1961), 1737.
For the Ethiopic version see O. Spies, 'Die athiopische iiberlieferung der Abhandlung des
Evagrius wepi o/cra \oyiafimv', Oriens Christianus, 3rd ser., 7 (1932), 203—28; and on the
Arabic see Kh. Samir, 'Evagre le Pontique dans la tradition arabo-copte', in Marguerite
Rassart-Derbergh and Julien Ries (eds.), Actes du IVe Congres Copte. Louiiain-la-Neuiie,
j—io septembre 19$$ Publications de 1'Institut Orientaliste de Louvain, 41 (Louvain-la-Neuve:
Institut Orientaliste, 1992), 2:135—6.

9 A. Guillaumont, 'Evagrius Ponticus. Leben, Werk, Nachwirkung, Quellen/Literatur',
TheologischeRealenyklopadie, 10 (1982), 566.

10 EvagriosPontikos: Uberdie acht Gedanken (Wiirzburg: Echter, 1992).
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B frequently offers a better, more comprehensible text than the A text of
Migne and, more significantly, it provides 18 additions to the text, •with 11
of them appearing at the end. The additions are fully in accord •with the
rest of the text both •with respect to their style and the Evagrian character
of their content. There is thus every likelihood that they genuinely belong
to the original text of Evagrius or one revised by him.

The nature of the exposition of the eight thoughts in the treatise sug-
gests that the •work •was intended as an introduction to the subject for a
reader or audience still engaged in the initial stages of the struggle against
the passions or the 'practical life', as Evagrius called it. Even the instruc-
tions on the practical life are elementary and lacking the sophisticated
analysis of temptation and its remedies, found in the treatise On Thoughts.
There are only passing references and veiled allusions to the stages that lie
beyond the attainment of impassibility.

The struggle •with gluttony stands at the beginning and the founda-
tion of the practical life. The immoderate appetite for food and drink
fuels desire and the attraction to pleasures in a general sense, but more
specifically, gluttony and an excessively moist diet lead to an increase of
sexual desire. An immoderate consumption of food also gives rise to
lethargy, blunting the intellect, and darkening the mind, and thus making
prayer and attainment of knowledge impossible. The remedy applied to
gluttony is abstinence, •which in turn is the starting point of •what Evagrius
here calls 'practical contemplation'. By this he presumably means the
intelligent consideration of the nature of the struggle against the thoughts
and the application of the appropriate therapeutic to each. In this sense
On the Eight Thoughts itself represents just such a 'practical contempla-
tion'. Perhaps, at another level, the term may refer also to the meditative
reading of the scriptures to elicit from them the insights required for the
conduct of the practical life. Abstinence requires a strict (but not destruc-
tive) dietary regimen oriented towards 'dry' foods as •well as a restricted
intake of •water. Above all, eating to satiety had to be avoided. In accord
•with the prescriptions of the known physiology and health practices of
his time, Evagrius understood that the prevention of excessive build-up
of fluids in the body •would limit the production of semen and hence curb
sexual desires.11 Further, abstinence left the monk more attentive, more
awake for the practice of the nightly vigils. Abstinence is thus understood
to be the first step in the disciplined control of the body and its appetites

11 For the background on the subject see Teresa M. Shaw, The Burden of the Flesh. Fasting
and Sexuality in Early Christianity (Minneapolis, Minn.: Fortress, 1998), 53—64.

12 Cf. also^Z7;.6 and ;. 88.
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and the first step towards the 'state of peace' that Evagrius elsewhere calls
impassibility.

This presentation of the temptation of gluttony is quite straightforward
and treats largely of the external, bodily ascetic practices. In section i. 24—
5, however, there are the two aphorisms of the slow and the speedy travel-
ler: the latter quickly gains the city as the abstinent monk attains the state
of peace, while the former camps in the desert as the gluttonous monk
fails to attain impassibility. Later, in 7. i 3 on vainglory, Evagrius contrasts
the 'road full of thieves' •with the 'city of peace' and then cautions against
boasting •while on the road but announces the enjoyment of all good
things upon entering the city. The city in all these cases is clearly a symbol
for the attainment of impassibility and probably also for the entry into
natural contemplation, especially if the 'city of peace' in 7. 14 is under-
stood as an allusion to Jerusalem. Evagrius elaborated this symbolism in
KG6. 49, 'Egypt signifies evil; the desertthe practical life; the land oijudah,
the contemplation of bodies; Jerusalem, that of the incorporeals; undZion
is the symbol of the Trinity.'12 The 'slow traveller' camped in the desert
then is one •who is stuck in the struggles of the practical life.

Fornication is the label given in the monastic tradition to all tempta-
tions of a sexual nature, •whether completed in act or only entertained in
thought. Evagrius has three basic counsels to offer: avoid satiety in food
and drink, avoid all encounters •with •women, and practise vigilance over
one's thoughts, memories, and fantasies. Thus, there is again here the
emphasis on abstinence as the absolute prerequisite for the preservation
of chastity. More particularly, Evagrius is insistent about the great risks
involved in the mere sight of a •woman, let alone any actual conversation
or familiarity •with one. The sight of a •woman is an arrow poisoned •with
the venom of •wild beasts or a raging fire or a mighty •wave of a storm at
sea—all lead to inevitable ruin and destruction. Thus, public occasions
such as local festivals or even feast days of the church must be shunned
for the risk of encountering •women •who •will almost inevitably lead the
monk into temptation. This is the same sense of the danger of •women
found in the Apaphthegmata patrum" Vigilance must also be exercised
over one's inner life lest the image of a •woman be entertained overlong in
the mind and ignite sexual desire. In the statements of 2. 18—19 Evagrius
relates sexual desire to the state of impassibility in two contrasting circum-

13 Cf. Apophthegmata A66 (Arsenics 28), 'Do you not know that you are a •woman, and
that through "women the enemy makes "war against the saints'; Ai 84 (Daniel 2), 'Never put
your hand to a dish with a woman and eat with her, and in this you will escape from the
demon of fornication for a little "while.'
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stances. On the one hand, the monk must be cautious about presuming
too quickly that he has reached impassibility, if encounters •with •women
do not stir the passion. On the other hand, it is a sign of impassibility if the
memory of a •woman no longer rouses any sexual desire, especially if the
ascetic is able to interpret the •woman's members allegorically as symbols
of the faculties of the soul. Evagrius here alludes to a method for counter-
ing temptations •which he discusses at greater length in Thoughts 24. The
practice relies on the principle that the mind cannot be occupied •with two
mental representations simultaneously. Therefore it is possible to use one
thought or mental representation to drive out another, but this technique
is more appropriate for the gnostic.14 Even then, Evagrius •will caution,
as he does here, that the form of a •woman should not be retained in the
intellect for very long because of the risk of rousing desire.15

Avarice in the first instance is an attachment to possessions, but in
the end it represents all ties to material realities. Evagrius describes this
most graphically in his portrayal of the person near death, •who even in
that moment cannot let go of the goods of this •world and so dies in utter
misery. Possessions are treated as burdens that can only cause anxieties
and •worries, and in their absence one succumbs to a sense of loss and
frustration that Evagrius calls sadness. An attachment to possessions,
•whether actual goods retained or even the memories of goods forgone,
is ultimately an imperfect anachoresis, an incomplete renunciation of the
•world. The sensible monk looks after the basic needs of the body for
food, clothing, and shelter, but nothing more. In so doing he achieves a
freedom of mind and heart that can then be devoted to prayer, reading,
and the other ascetic exercises that •will assist him in 'laying up treasure in
heaven' (Matt. 6: 20). Evagrius' presentation of avarice here is very basic;
he leaves the subject •without discussing the various •ways in •which an
attachment to possessions and the material •world can manifest itself in
the life of the monk.

14 Cf. Praktikos 58, 'And if you should be able (to dispel a thought of fornication with
one of vainglory or vice versa), know that you are near the frontiers of impassibility, for
your mind found the strength to annihilate the thoughts of the demons by means of
human thoughts. The ability to drive away the thought of vainglory by means of humility
or the thought of fornication by means of chastity would be proof of the most profound
impassibility.'

15 Whether or not one should confront thoughts directly and enter into a struggle with
them was a matter of some dispute in the desert tradition. See Apophthegmata AyaS (Poimen
154), 'Abba Poimen said: On the subject of fornication and slander, no one should speak of
these two thoughts, nor should one consider them at all in the heart. For if one is absolutely
determined to discern them in the heart, he derives no benefit. Rather, if one is turned to
anger against them, he •will find rest.'
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The significance that Evagrius attributes to the vice of anger and its
opposite, the virtue of gentleness, is indicated immediately by the role
allotted to them in the individual's spiritual progress. A 'soul free of anger'
is a temple of the Holy Spirit; a gentle person is remembered by God;
'Christ reclines his head on a patient spirit'; and 'an intellect at peace' is 'a
shelter for the Holy Trinity'; patience and freedom from resentment open
the •way for visions of the holy angels, the contemplation of spiritual rea-
sons, and the answers to mysteries. In other •words, freedom from anger
and the virtues of gentleness and patience are directly related to the sum-
mit of the spiritual life, •while irascibility and all manifestations of anger
•will 'darken the mind', 'thicken the intellect', and render prayer itself an
abomination to God. Anger and irascibility dehumanize the individual
caught in their grasp, turning him more and more towards an animal, bes-
tial nature, and for Evagrius, anger is the dominant characteristic of the
demonic.16 The person consumed by anger gradually loses his humanity
also in the sense of a gradual but inevitable descent into a kind of mad-
ness and a loss of one's •wits, manifested in hallucinations and terrifying
nightmares.

In this treatise Evagrius reverses his usual ordering of the thoughts in
•which anger follows sadness.17 However, he is not absolutely rigid about
his schema, because he realizes that there are variations in the ascetic
experience of different individuals and personalities. Thus, in Praktikos
10, he admits that sadness may arise from a frustration of one's desires,
especially those desires •which still bind the individual to the goods •which
he has renounced, or it may follow closely upon anger. Even •within this
chapter in Eight Thoughts, Evagrius allows for both possibilities. The first
aphorism finds sadness arising from thoughts of anger, but later it is said
to be constituted by 'the frustration of an appetite', just as in Praktikos
10. Evagrius then offers a more detailed list of such 'frustrated appetites':
for food, for sexual pleasure, for vengeance, for human esteem, and for
possessions—or in sum the frustration of any •worldly pleasure. This
indicates very clearly that the Evagrian schematic order is not intended to
be rigidly applied to everyone's ascetic experience, even though Evagrius
does maintain that the schema does have a general validity that is useful
in discerning the •workings of the thoughts. The remedy for sadness is
absolute detachment from all the pleasures of the •world, for •when one
desires nothing from the material •world sadness can find no foothold.
This is '•worldly sadness', but Evagrius also allows for a 'godly sadness',

16 Cf. Praktikos y,KGi. 68, 3. 34, ;. n.
17 The usual ordering is found in Antirrhetikos, Praktikos, and Vices.
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•which purifies the soul from sins. This is a reference to the compunction
(katanuxis) and mourning (penthos) that constitute the •work of repent-
ance.18 The counsels that Evagrius offers concerning sadness are again
mostly elementary in nature, •with only passing references to the obstacles
posed by sadness for contemplation and pure prayer.

Evagrius defines acedia as a relaxation or loss of the soul's 'tension'. By
this he means a loss of a sense of commitment or dedication to the goal of
the ascetic life and the exercises necessary to reach that goal. This loss of
heart for the ascetic life manifests itself in numerous •ways, ranging from
the abandonment of the cell to distractions •while reading. The monk
afflicted •with acedia •will turn anywhere to avoid the task at hand. He •will
visit the sick, undertake a service for others, fantasize about a taking a trip
somewhere, change his usual manual labour, or move to another location
•which he imagines to be more conducive to the monastic life. Then there
is the •wonderful picture that Evagrius paints of the monk •who is unable
to apply himself to his reading (6. 15). Perseverance, patience, and the
attentive application to every task until its completion are given here as
the remedies for acedia.

The description of vainglory is presented in very simple terms: any
desire for human esteem can interfere •with and destroy all the virtues
and practices of the ascetic life, •whether they be abstinence, almsgiving,
prayer, or others. The necessary recourse is to be diligent in hiding one's
virtue •while still on the road of the practical life. Only •with the arrival
in the City, the symbol of the attainment of impassibility and spiritual
knowledge, •will the dangers posed by vainglory cease, and one can then
enjoy 'all good things'.19

For Evagrius, pride is fundamentally the failure to acknowledge God
as the source of all virtue and goodness in one's life; there is no ascetic
victory or accomplishment that stands apart from God's help. In pride,
then, the individual distances himself from God by placing all his trust in
his own strength. For a human being to follow such a direction is to step
outside the bounds of nature and reject the Creator. As a result, the proud
person is abandoned by God and given over to the demons •who then
plague the poor fellow •with terrifying fantasies and hallucinations until
he is overcome by a kind of cowardly paranoia.

The additional chapters placed at the end by recension B form a mis-

18 See Eulogios j. 6—7.
19 Cf. Praktikos 32, The person who has attained knowledge and enjoys the pleasant

fruit that derives from it will no longer allow himself to be persuaded by the demon of
vainglory.'



Introduction 7 3

cellany dealing •with a variety of topics already treated earlier (8. 21—31).
The first two aphorisms continue the discussion of practising hidden
virtue as a counter to pride; the next four treat the practical life under the
symbol of the staff; three aphorisms are devoted to chastity and the dan-
ger of pleasure; and the last two close the treatise •with a further reference
to vainglory and pride.

Finally, it is •worth noting that in this treatise Evagrius refers to the
eight types of temptation almost exclusively •with the term 'thought(s)'.
Only four times does he designate a vice by the formula 'the spirit of x'
(2. 4; 6. 3, 5, 18) and not once does he use the formula 'the demon of
x'. There is in fact only one reference to the term 'demon' in the entire
treatise, in 8.10: 'The soul of the proud person is abandoned by God and
becomes a plaything of the demons.' This is in stark contrast •with other
treatises •where the terms 'demon' and 'demonic' are ubiquitous, appear-
ing for example, 5 5 times in Eti/ogios, 72 times in the Praktikos, and 98
times in Thoughts.

ON THE EIGHT T H O U G H T S

i. Gluttony

1. (i) [1145A] Abstinence is the origin of fruitfulness, the blossom and
beginning of the practical life.

2. He •who controls the stomach diminishes the passions; he •who is over-
come by food gives increase to pleasures.1

3. Amalekwas the first of the nations' (Num. 24: 20); and gluttony is the
first of the passions.2

4. Wood is the matter used by fire, and food is the matter used by glut-
tony.3

5. A lot of •wood raises a large flame; an abundance of food nourishes
desire.

6. A flame grows dim when matter is wanting; a lack of food extinguishes
desire.

7. He •who seized the jawbone destroyed the foreign nations and easily
tore asunder the bonds of his hands (Judg. 15: 9—20).4



74 Eight Thoughts

8. The (place called) Destruction of the Jawbone begat a spring of •water;5

and •when gluttony •was •wiped out, it gave birth to practical contempla-
tion.6

9. A tent peg, passing unnoticed destroyed an enemy's jawbone (Judg. 4:
21); and the principle of abstinence [11456] has put passion to death.7

10. Desire for food gave birth to disobedience and a sweet taste expelled
from paradise (Gen. 3: 6, 23).

11. Extravagance in foods pleases the throat, but it nourishes the unsleep-
ing worm of licentiousness.8

12. A stomach in •want is prepared to spend vigils in prayers, but a full
stomach induces a lengthy sleep.

i 3. Vigilant thinking is found in the driest regimen; a life of moist diet
plunges the mind into the deep.9

14. The prayer of one •who fasts is like a young eagle10 soaring upwards,
•whereas that of a drunkard is born downwards under the •weight of
satiety.

15. The mind of one who fasts is like a radiant star in the clear night air;
that of a drunkard is concealed in a moonless night.

16. Fog conceals the sun's rays; and heavy consumption of food darkens
the mind. [11450]

17. (2) A soiled mirror does not produce a clear image of the form that
falls upon it; when the intellect is blunted by satiety, it does not receive
the knowledge of God.11

18. Land that has become barren produces thorns; and the mind of a
glutton grows shameful thoughts.

19. It is not possible to find spices in the mud, nor the fragrance of con-
templation in a glutton.

20. A glutton's eye is busy looking for dinner parties; the eye of the
abstinent person is busy looking for meetings of the •wise.

21. A glutton's soul rejoices at the commemorations of the martyrs;12 that
of the abstinent person imitates their lives.

22. A cowardly soldier shudders at the trumpet that announces the battle;
the glutton shudders at the proclamation of abstinence.
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23. The gluttonous monk, under the burden and scourge of his belly,
[i 148A] demands a daily share of the spoils.

24. The speedy traveller will quickly gain the city, and the abstinent monk
a state of peace.13

25 . The slow traveller will have to make camp in the desert14 under the
sky, and the gluttonous monk will not attain the abode of impassibility.

26. The smoke of incense sweetens the air, and the prayer of the abstinent
person presents a sweet odour to God (cf. Rev. 8:4).

27. If you give yourself over to the desire for food, nothing will suffice to
fulfil your pleasure, for the desire for food is a fire that ever takes in and
is ever in flames.

28. A sufficient measure fills a vessel; a full stomach15 does not say,
'Enough!'

29. An extension of hands put Amalek to flight (Exod. 17:11), and the
raising of practical works subdues the passions of the flesh, [i 1486]

30. (3) Exterminate from yourself every breath of •wickedness and force-
fully mortify the members of your flesh (cf. Col. 3: 5). In the same •way
that an enemy destroyed can cause you no fear, so the mortified body •will
not trouble the soul.

31. A dead body does not experience the pain caused by fire, nor does the
abstinent person experience the pleasure of desire that is dead.

32. If you strike an Egyptian, hide him in the sand (Exod. 2: i i-i 2); and
do not fatten the body with a vanquished passion, for as the hidden plant
grows on fertile land, so does passion sprout afresh in a fat body.16

33. An extinguished flame lights again if it is given firewood; and a plea-
sure that has been extinguished is rekindled in a satiety of food.

34. Do not pity a body that is debilitated and in mourning,17 nor fatten it
up with rich foods, for if [i 148C] it gains strength it will rebel against you
and wage unrelenting war upon you, until it takes your soul captive and
delivers you as a slave to the passion of fornication.

3 5. A docile horse, lean in body, never throws its rider, for the horse that
is restrained yields to the bit and is compelled by the hand of the one hold-
ing the reins; the body is subdued •with hunger and vigil and does not jump
•when a thought mounts upon it, nor does it snort •when it is moved by an
impassioned impulse.
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2. Fornication

1. (4) Abstinence gives birth to chastity; gluttony [i 1480] is the mother
of licentiousness.

2. Oil feeds the light of a lamp; encounters •with •women ignite the fire of
pleasure.18

3. The force of the waves batters a ship without ballast in a storm; the
thought of fornication will act similarly on the intemperate mind.

4. He •who •wars against the spirit of fornication •will not bring along satiety
as an ally, for satiety •will leave him and stand •with his adversaries and fight
to the end •with his enemies.

5. The one who loves stillness ever remains unwounded by the enemies'
arrows; the one who mingles with a crowd receives continuous blows.

6. The sight of a •woman is a poisoned arrow; it •wounds the soul and
injects the poison, and for as long a time as it stays there it causes an ever
greater festering.

7. The one who guards against [i I49A] these arrows does not frequent
public festivals, nor will he go around agape on feast days, for it is better to
stay at home, passing time at one's prayers, than to become an accomplice
in the work of one's enemies by thinking that one is reverently observing
the feast days.

8. Flee encounters •with •women if you •want to be chaste, and never allow
them the familiarity to be bold •with you. For in the beginning they •will
have or pretend to have pious reverence, but later they •will dare anything
•without shame. At the first encounter they keep the eyes lowered, they
speak softly, cry emotionally, dress modestly, and moan bitterly; they
inquire about chastity and listen earnestly. At the second meeting you
notice her looking up a little bit. A third time, they look directly at you
•without shame, you smile, and they laugh heartily. Then they adorn them-
selves and make an open display of themselves for you; they look at you
[i 1496] in a •way that shows the promise of their passion. They raise their
eyebrows and bat their eyelashes; they bare the neck and use the entire
body in an enticing manner; they speak •words that caress the passion and
they practise a voice that is enchanting to hear, until they besiege the soul
by every means. These are the hooks laid out to catch you in death and
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the entangling nets that drag you to destruction. May they not lead you
astray •with their nice •words, for the evil poison of beasts is concealed in
these •women.19 [11490]

9. (5) Better you should approach a raging fire than a young woman, if you
yourself are young. For when you have approached a fire and felt pain,
you will quickly draw back; but if you have been weakened by a woman's
words, you will not easily withdraw.

i o. A plant flourishes •when it stands near •water; the passion of licentious-
ness flourishes in encounters •with •women.

11. The one who fills his stomach and then announces that he is chaste is
like one who says he can hold in check the action of fire in a reed. In the
same way that it is impossible to restrain the momentum of fire rushing
through a reed, so is it impossible to stop the licentious impulse that is
fired by satiety.

12. A pillar is erected on a base; the passion of fornication comes to rest
on satiety.

i 3. A ship caught in a storm hastens toward a harbour; a chaste soul seeks
solitude. The former flees the waves [i 1490] of the sea that threaten dan-
ger, while the latter flees the forms of women which give birth to ruin.

14. A prettily adorned form overwhelms •worse than a •wave, for it is pos-
sible to plunge through the latter out of desire for life, but the deceitful
form of a •woman persuades one to disregard life itself.

15. A desert bush escapes the flames of a fire without harm; the chaste
person who stays away from women will not be burned by the passion
of licentiousness. For just as the memory of fire does not burn the intel-
lect, so too a passion has no strength when matter is not present (for it to
work on).20

16. (6) If you show mercy to an adversary in •war, he •will be your enemy; if
you spare a passion it •will revolt against you.

17. The sight of a woman arouses the licentious person to pleasure, but
the chaste person it moves [i 15 zA] to offer glory to God.

18. If the passion stays calm during encounters •with •women, do not
believe it •when it proclaims your impassibility.21 For at one time a dog
•wags its tail •when left in a crowd, but at another time •when it goes outside
it shows its bad character.22
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19. When the memory of a •woman arises •without passion,23 then consider
that you have arrived at the boundaries of chastity; and •when her image
rouses you to consider it and you are able to compare her members to the
faculties of your soul, then you can be convinced that you have the habit
of virtue.24 But do not spend so much time in such thoughts, nor hold
converse •with the form of a •woman in your intellect for a long •while, for
this passion loves to cause backsliding, and danger is close at hand. As
moderate smelting refines silver but an overlong process burns and easily
ruins it, so does [115 zB] prolonged fantasizing about a •woman destroy
the habit of chastity.

20. Do not give your mind over to the fantasy of a woman, nor converse
overlong with it, lest you ignite the flame of pleasure within you and burn
the threshing floor of your soul, for as a spark that alights for awhile
on chaff raises a flame, so the prolonged memory of a woman kindles
desire.

3. Avarice

1. (7) Avarice is the root of all evils (i Tim. 6: 10), and it nourishes the
remaining passions like evil branches.25 If you cut off a branch, it imme-
diately puts forth another and does not allow the blossoms that sprout
from it to wither.

2. One •who •wishes to cut off the passions should cut out their root; for
•while avarice remains, there is no benefit in trimming the branches:
•whenever they are cut off they •will immediately sprout again. [11520]

3. A monk with many possessions is like a heavily laden boat that easily
sinks in a sea storm. Just as a very leaky ship is submerged by each wave,
so the person with many possessions is awash with his concerns.

4. The monk free of possessions is a •well-prepared traveller •who finds
shelter in any place.

5. The monk free of possessions is like a high-soaring eagle who swoops
down upon food whenever need requires.

6. This sort of person is above every temptation and scorns present reali-
ties; he rises above them, withdraws from earthly things, and associates
•with the things above, for he is light on the •wings, not •weighed down
by concerns. Affliction comes and •with no sadness he leaves that place.
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Death approaches and he departs •with a good heart, for he does not bind
his soul •with any earthly fetter.

7. But the monk with many possessions has bound himself with the fet-
ters of his worries, as [115 zD] a dog is tied to a leash, even when he is
forced to move off elsewhere. He carries around the memories of posses-
sions as a heavy burden and a useless weight; he is stung with sadness and
is mightily pained in his thoughts. He has abandoned his possessions and
is lashed with sadness.26 Even if death should approach, he is miserable
in leaving behind present things and giving up his soul; he cannot take his
eyes away from (material) things. He is dragged away unwillingly like a
runaway slave: he is separated from the body but he is not separated from
his possessions; the passion (for possessions) has a greater hold on him
than those dragging him (towards death), [i 15 3A]

8. (8) The sea is never filled up even though it takes in a multitude of rivers
(cf. Eccles. i: 7); the desire of the avaricious person cannot get its fill of
riches. He doubled his •wealth and •wants to double it again, and he does
not stop doubling it until death puts a stop to his endless zeal.

9. The monk who possesses understanding will attend to the needs of the
body and will fill the want of his stomach with bread and water; he will
not flatter the rich for the sake of the pleasure of his stomach, nor will
he enslave his free mind to many masters. For his hands are sufficient to
serve the body and fulfil physical necessity in every circumstance.

i o. The monk free of possessions is like an athlete •who cannot be thrown
and a light runner •who speedily attains 'the prize of his higher calling'
(Phil. 3: 14).

11. The monk with many possessions rejoices [i 15 36] over many profits,
but the monk free of possessions rejoices over the crowns of his accom-
plishments.

12. The avaricious monk •works very hard; the one free of possessions
spends his time in prayers and readings.

i 3. The avaricious person fills his storerooms with gold; the one without
possessions 'lays up treasure in heaven' (cf. Matt. 6: 20).

14. 'Cursed be the one •who makes an image and puts it in hiding' (Deut.
27: 15). The same is true for the one •who has the passion of avarice, for
the former •worships a useless piece of base metal; the latter carries around
in his mind the fantasy of •wealth.27 [11530]
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4. Anger

1. (9) Anger is a passion that leads to madness and easily drives those •who
possess it out of their senses; it makes the soul •wild28 and moves it to shun
all (human) encounter.29

2. A fierce wind will not move a tower; irascibility cannot carry off a soul
free from anger.

3. Water is driven by the force of the •winds; the irascible person is trou-
bled by senseless thoughts.

4. The angry monk, like a solitary wild boar, saw some people and gnashed
his teeth.30

5. The forming of a mist thickens the air; the movement of irascibility
thickens the intellect of the angry person.31

6. A passing cloud darkens the sun; a thought of resentment darkens the
mind.32

7. A lion in a cage continuously rattles the hinges; the irascible monk in his
cell rattles thoughts of anger.

8. A calm sea is a delight to contemplate, but there is nothing more
delightful than a state of peace.33 For dolphins go diving in a sea that is
calm; thoughts worthy of God swim in a state of peace. [11530]

9. A patient monk is like a still spring offering a gentle drink to all, but the
intellect of an angry person is always disturbed and provides no •water34 to
the thirsty, and if it does offer •water it is muddy and useless.

i o. The eyes of an angry person are irritated and bloodshot and are indica-
tive of a troubled heart; the face of a patient person is composed, with
gentle eyes looking downwards.

11. (10) The gentleness of aman is remembered by God (cf. Ps. 131: i),35

and a soul •without anger becomes a temple of the Holy Spirit. [115 6A]

12. Christ reclines his head on a patient spirit (cf. Matt. 8:20), and an intel-
lect at peace becomes a shelter for the Holy Trinity.36

i 3. Foxes find shelter in the resentful soul,37 and beasts make their lairs
in a troubled heart.
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14. A distinguished person avoids a shameful inn, and God avoids a
resentful heart.

15. When a stone falls into water it troubles it; an evil word troubles a
man's heart.

16. Remove thoughts of anger from your soul, and let not irascibility
lodge in your heart, and you •will not be troubled at the time of prayer. In
the same •way as the smoke from chaff irritates the eyes, so does resent-
ment irritate the mind in the time of prayer.

17. The thoughts of the irascible person are a viper's offspring (cf. Matt.
3:7); they consume the heart that gave them birth.

18. The prayer of the irascible person is an abominable incense offering
(cf. Isa. i: i 3); the psalmody of an angry person is an irritating noise.

19. The gift of a resentful person is a blemished sacrifice (cf. Lev. 22: 22)
[i 15 6B] and does not approach the consecrated altar.

20. The irascible person sees disturbing nightmares, and an angry person
imagines attacks of •wild beasts.38

21. A patient person has visions of encounters with holy angels, and one
free from resentment discourses on spiritual matters39 and receives in the
night the answers to mysteries.

5. Sadness

1. (i i) Sadness is a dejection of the soul and is constituted from thoughts
of anger,40 for irascibility is a longing for revenge, [n 560] and the frustra-
tion of revenge produces sadness.41

2. Sadness is the maw of a lion and readily devours one afflicted by it.

3. Sadness is a •worm in the heart,42 and consumes the mother •who gives
it birth.

4. A mother experiences pain in giving birth to a child; when she gives
birth, she is freed from the pain (cf. John 16: 21). But when sadness is
begotten, it provokes much toil, and since it stays on even after the birth
pains, it causes not a little suffering.

5. A monk afflicted by sadness knows no spiritual pleasure, nor can some-
one •with a very high fever taste honey.



8 2 Eight Thoughts

6. A monk afflicted by sadness cannot move the mind towards contem-
plation or offer up pure prayer, for sadness poses an obstacle to all that

7. Fetters on the feet are an impediment to running; sadness is an impedi-
ment to contemplation.

8. A prisoner of barbarians is bound in irons; a prisoner of the passions is
bound •with sadness.

9. Sadness has no strength [i 15 6D] unless the other passions are present,
as a fetter is without strength unless there is someone to attach it.

i o. The person who is bound by sadness has been vanquished by the pas-
sions and he carries the fetters as proof of his defeat, for sadness is con-
stituted by the frustration of an appetite [of the flesh]43, and an appetite is
joined to every passion.

11. One who has overcome his appetites has overcome the passions; one
who has overcome the passions will not be dominated by sadness.

12. An abstinent person does not experience sadness in the absence of
food, nor does the chaste person experience sadness in the lack of a
licentious pleasure; similarly, the person free of anger in not attaining
vengeance, or the humble person when deprived of human esteem, or
the person free of avarice when he suffers a loss—for such people have
decisively turned away from the appetite for these things. Just as one who
•wears armour [115 7A] is not affected by an arrow, so the person •who has
attained impassibility •will not be •wounded by sadness.

13. (i 2) A shield is a soldier's safety, and a wall a city's, but for the monk
impassibility offers a greater safety than both these. For often a whizzing
arrowpasses through a shield and a throng of attackers demolishes a wall,
but sadness cannot overcome impassibility.

14. He •who has gained control of the passions [115 76] has gained control
of sadness, but one •who has been defeated by pleasure •will not escape the
fetters of this vice.

15. One who is continuously afflicted by sadness but pretends to impas-
sibility is like a sick person who feigns health. As a sick person is shown
up by the colour of his complexion, so one who is caught in the passions
is exposed by his sadness.

16. The person •who loves the •world (cf. i John 2: 15) •will experience a

is good.
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lot of sadness, but one •who disdains the things of the •world •will always
know gladness.

17. An avaricious person who has suffered a loss will be bitterly saddened,
but he who disdains riches will be free of sadness.

18. One •who values esteem •will experience sadness •when dishonour
comes upon him, but the humble person •will •welcome it as a familiar
friend.

19. A smelting-furnace purifies base silver; a godly sadness (cf. 2 Cor. 7:
10) purifies a soul caught in sins.44

20. Continuous smelting reduces lead; •worldly sadness diminishes the
mind.45

21. Darkness obstructs the activity of the eyes; [i 15 yC] sadness dulls the
mind's capacity for contemplation.

22. Sunlight does not penetrate a great depth of •water; the light of con-
templation does not illumine a heart overcome by sadness.

23. The sunrise is pleasant for all people, but the soul caught in sadness
takes scant pleasure even in this.

[24. He •who loves the Lord •will be free of sadness since the fullness of
love drives out sadness.]46

2 5 .Jaundice takes away the sense of taste; sadness takes away the percep-
tion of the soul. One who disdains the pleasures of the world will not be
vexed by thoughts of sadness.

6. Acedia

1. (i 3) Acedia is a relaxation of the soul, and a relaxation of soul •which is
not [115 yD] in accord •with nature does not resist temptations nobly. For
•what is food for the healthy body constitutes a temptation for the noble
soul.

2. A north wind nourishes young plants; temptations strengthen the
endurance of a soul.

3. A •waterless cloud is chased away by a •wind, a mind •without persever-
ance by the spirit of acedia.
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4. A springtime dew •will increase a field's fruit; a spiritual •word uplifts the
state of the soul.

5. The spirit of acedia drives the monk out of his cell, but the monk who
possesses perseverance will ever cultivate stillness.

6. A person afflicted •with acedia proposes visiting the sick, but is fulfilling
his own purpose.

7. A monk given to acedia is quick to undertake a service, but considers
his own satisfaction to be a precept.

8. A light breeze bends a feeble plant; a fantasy about a trip away drags off
the person overcome •with acedia.

9. The force of the wind does not shake a well-rooted tree; [i 16oA] acedia
does not bend the soul that is firmly established.

i o. A •wandering monk is like a dry twig in the desert; he is still for a little
•while and then is carried off unwillingly.

11. A plant that is transplanted will not bear fruit; a wandering monk will
not produce the fruit of virtue.

12. A sick person is not satisfied •with a single type of food; the monk
caught in acedia47 •with a single type of •work.

i 3. One wife is not enough for a man given to pleasure; a single cell is not
enough for the monk given to acedia.48

14. (14) The eye of the person afflicted •with acedia stares at the doors49

continuously, and his intellect imagines people coming to visit, [i 16oB]
The door creaks and he jumps up; he hears a sound, and he leans out the
window and does not leave it until he gets stiff from sitting there.

15. When he reads, the one afflicted with acedia yawns a lot and readily
drifts off into sleep; he rubs his eyes and stretches his arms; turning his
eyes away from the book, he stares at the wall and again goes back to read-
ing for awhile; leafing through the pages, he looks curiously for the end
of texts, he counts the folios and calculates the number of gatherings.50

Later, he closes the book and puts it under his head and falls asleep, but
not a very deep sleep, for hunger then rouses his soul and has him show
concern for its needs.51

16. The monk afflicted •with acedia is lazy in prayer and •will not even say
the •words [n6oC] of a prayer. As a sick person cannot carry about a heavy
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burden, so the person afflicted by acedia •will not perform a •work of God
[•with diligence].52 The former has lost the strength of his body and the
latter has dissipated the exertions of his soul.

17. Perseverance is the cure for acedia, along with the execution of all
tasks with great attention [and the fear of God].53

18. Set a measure for yourself in every •work and do not let up until you
have completed it. Pray •with understanding and intensity, and the spirit
of acedia •will flee from you.

7. Vainglory

1. (i 5) Vainglory is an irrational passion and it readily gets tangled up •with
any •work of virtue.54 [i i6oD]

2. A bindweed vine entangles itself round a tree and when it reaches the
upper part it dries out the roots; vainglory grows alongside the virtues and
does not withdraw until it eradicates their power.

3. A grape bunch that trails on the ground quickly goes rotten, and virtue
is ruined •when it leans on vainglory.

4. The monk afflicted with vainglory is an unpaid workman; he under-
takes the work but gets no pay.

5. A perforated bag does not hold •what is put into it, and vainglory
destroys the rewards of the virtues.

6. The abstinence of the vainglorious person is like smoke from a stove;
both will get dispersed in the air.

7. The •wind •wipes out a man's footprint, and vainglory almsgiving.

8. A thrown stone [i i6iA] does not reach the sky, and the prayer of one
who loves popularity will not rise up to God.

9. (i 6) Vainglory is an underwater rock; if you run against it you lose your
cargo.

10. The prudent person hides a treasure, and the sensible monk the
labours of virtue.55

11. A clever monk imitates the bee; he plunders the flowers outside •while
inside he produces the honeycomb.56
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12. Vainglory advises you to pray in the streets, but he •who •wars against it
prays in his chamber (cf. Matt. 6: 5—6).

i 3. The foolish man makes a public show of his wealth and motivates
many to plot against him. Hide what is yours, for you are on a road full
of thieves, until you reach the city of peace (cf. Heb. 7: z)57 and can safely
make use of what is yours.

14. Think of the present life as a road full of brigands and a city •well-
ordered •with respect to the future age.

15. Do not boast on the road, for that is foolish and easily provokes
people to plot against you; but if you manage to enter the city, you will
enjoy all good things without danger and no one will take your works
from you.58

16. The virtue of a vainglorious person is like a flawed sacrificial victim
(cf. Lev. 22: 2 2): it cannot be brought [i 161B] to the altar of God.

17. A line written in water is obliterated; so also a work of virtue in a soul
affected by vainglory.59

18. In the night eat the meat of Passover (Exod. 12:8) and do not make
public your secret abstinence, nor reveal it to many •witnesses as in the
light, that 'the Father •who sees in secret may give you your reward in the
open'(Matt. 6:6).60

19. A hand becomes white if it is hidden in the breast (Exod. 4: 6), and a
deed that is hidden shines more brilliantly than light.

20. Acedia loosens the tension of the soul, and vainglory strengthens the
mind that has fallen away from God; it makes the sick person healthy and
the older stronger than the younger, only if there are many •witnesses pres-
ent. Then fasting, vigils, and prayer are light matters, for the praise of the
multitude rouses the enthusiasm.

21. Do not sell your labours for people's esteem, nor hand over the future
glory for the sake of paltry fame, for human esteem settles in the dust (cf.
Ps. 7: 6) and its reputation is extinguished on earth, but the glory of virtue
abides for eternity, [i 161C]
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8. Pride

1. (i 7) Pride is a tumour of the soul filled with pus; when it has ripened, it
will rupture and create a great disgusting mess.

2. A flash of lightning foretells the sound of thunder; vainglory announc-
es the presence of pride.

3. The soul of a proud person mounts a great height, and casts him down
from there into an abyss.

4. A rock broken off from a mountain descends in a quick rush; the person
who has withdrawn from God quickly falls.61

5. The one who has distanced himself from God suffers the disease of
pride in ascribing his accomplishments to his own strength.

6. As he who mounts a spider •web falls through and is born downwards,
so he falls who is confident of his own strength.

7. A lot of fruit bends a tree's new branches; an abundance of virtue
humbles a person's thinking.

8. Rotten fruit is useless to the farmer; the virtue of the proud person will
be of no use to God.

9. The vine-prop supports the young branch weighed down with fruit;
the fear of God the virtuous soul. As the weight of fruit knocks down
[i 161D] the young branch, so does pride cast down the virtuous soul.

i o. Do not give your soul to pride, and you will not see terrifying fantasies,
for the soul of the proud person is abandoned by God and becomes a
plaything of the demons: at night he imagines a multitude of wild beasts
approaching and by day he is troubled by thoughts of cowardice; when
he falls asleep he is continually jumping up and when he is awake he cow-
ers at a bird's shadow; the sound of a leaf frightens the proud man and
the noise of water breaks down his soul. He who a little while before set
himself against God and rejected his help is later frightened by paltry
fantasies. [n64A]

11. (i 8) Pride cast the archangel from heaven and made him fall to earth
like lightning (cf. Isa. 14: 12; Luke 10: 18). Humility leads a person up to
heaven and prepares him to dance with the angels.

12. Why do you put on airs, fellow, if you are mud and rot (cf. Job 4: 19;
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25: 6)? Why do you puff yourself up and exalt yourself above the clouds?
Consider your nature, that you are earth and ashes (cf. Gen. 18: 27), and
in a little •while •will dissolve into dust—a swaggerer now, but in a •while
a •worm (cf. Ps. 21: 7). Why do you raise your neck •which in a •while •will
turn to rot? A great thing is the human being •who is helped by God; he
is abandoned and then he realizes the •weakness of his nature. You have
nothing good •which you have not received from God (cf. i Cor. 4: 7).
Why then do you glory in another's (good) as if it •were your own? Why
do you pride yourself in the grace of God as if it •were your own pos-
session? Acknowledge the one •who gave it and do not exalt yourself so
much, [i 1646] You are a creature of God; do not reject the Creator. You
receive help from God; do not deny your benefactor. You have mounted
to the height of this •way of life, but he has guided you. You have attained
the accomplishments of virtue, but he has •wrought this together •with
you. Confess the one •who exalted you that you may remain secure on
the heights. You are a human being; remain •within the bounds of your
nature.62 Acknowledge one of your own kind because he is of the same
substance as you; do not deny the relationship because of vain boasting.63

19. Though he is humble and you are haughty, still the same Creator
formed you both. Do not despise the humble person, for he stands more
secure than you. He •walks on the earth and does not quickly fall, but the
haughty person [i 164C] •will get bruised if he falls.

i 3. Pride is an unsound vehicle, and he •who gets into it is quickly thrown.
The humble person always stands firm and the foot of pride (Ps. 35: 12)
•will never trip him.

14. The proud monk is a tree without roots; he will not bear the rush of
the wind.

15. An attitude that is not puffed up is a walled city; he who lives in it will
be unharmed.

16. A breath of wind sends straw into the air; an attack of presumption
exalts the proud man.

17. When a bubble bursts it will disappear; the memory of the proud per-
son perishes after his death.

18. The •word of a humble person is a soothing ointment for the soul, but
that of a proud person is filled •with boasting.

19. The prayer of a humble person gets God's attention, but the supplica-
tion of the proud vexes God.
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20. A precious stone is striking in a gold setting; a person's humility is
resplendent among many virtues.64

21. One celebrating Passover eats unleavened bread often (cf. Exod. 12:
18—20); a virtuous soul is nourished on freedom from arrogance. For as
leavened bread rises from the moment it is first near a fire, but unleavened
bread remains in a lowly form, so virtue exalts the proud person but it
does not puff up the humble person •with presumption.65

22. If you are fleeing Laban the Syrian, flee in secret and do not trust
his promise to escort you, for through those means whereby he said he
would escort you, he shall restrain you. For in escorting you with musi-
cians, flutes, and drums, he contrives to pull back the fleeing mind by
beguiling it with the sound of music and by dissipating its moral resolve
with the harmony of the melody (Gen. 31: 20-7).66

2 3. A staff is a symbol of instruction;67 he who holds it crosses the Jordan
of life (cf. Gen. 32: 10).

24. A staff in the hand of a traveller is useful for every purpose; instruction
in the practical life directs a person's life.

25. A staff cast away becomes a serpent (Exod. 4: 3); instruction that
departs from the practical life becomes pleasure.68

26. Do not let the serpent that crawls on the ground frighten you;69 nor
the passion of pleasure that creeps among earthly material concerns. For
if you grab it by the tail, it •will again be a staff in your hand (Exod. 4: 4); if
you gain control of a passion it •will again become instruction.

27. In the desert a serpent bites and kills the soul (cf. Num. 21: 6); pleasure
•wounds and destroys the mind •with ease.

28. He •who looks at the bronze serpent escapes death (Num. 21: 9); he
•who gazes upon the rewards of chastity shall live forever.

29. A serpent bites a horse's hoof (Gen. 49: 17—18); the reason of chastity
touches passion.70

30. A long-standing infection is cured with a cautery; a habit of vainglory
by dishonour and sadness.

31. The scalpel and cautery cause a great deal of pain, but they restrict the
spreading of the wound; on the one hand, dishonour pains the one being
treated, but on the other, it puts a stop to the grievous passions, namely
vainglory and pride.
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3 2. Humility is the parapet of a housetop, and it keeps safe the one •who
gets up upon it (Deut. 22: 8).71 When you ascend to the height of the
virtues, then you •will have much need of security. He •who falls at ground
level gets up quickly, but he •who falls from a high place is in danger of
death.
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The Monk: A. Treatise on the Practical Life

Introduction

This treatise •was the first to receive a magisterial critical edition at the
hands of A. and C. Guillaumont.1 Apart from the Prologue and Epilogue
at the beginning and end, the text is divided into a series of i oo numbered
chapters. In a note, very probably from the hand of Evagrius himself,
directions are given to the copyist to preserve the numbering of the chap-
ters and to begin each new chapter on a separate line. From their research,
the Guillaumonts concluded that the treatise •was probably composed in
two separate redactions, separated by a considerable length of time.2 The
primitive form of the text •was constituted by the first 90 chapters, •with-
out the Prologue, Epilogue, and the series of apophthegmata at the end.
This first redaction •was probably •written prior to the Gnostikos and the
Kephalaia Gnostika, mentioned in the Prologue. It is also prior to the com-
position of the Scholia on the Psalms and the Antirrhetikos, both of •which
make reference to the earlier •work. Guillaumont also places the •writing
of the Scholia on the Psalms before the Kephalaia Gnostika?

If four •works, three of them very lengthy, •were •written between the
two redactions, a considerable length of time must be allowed for their
production.4 By the time that Evagrius assembled the second redaction
of the Praktikos there may have been growing suspicion of the Origenist
monks at Kellia.5 The Apophthegmata patrum report several sayings in

1 A. and C. Guillaumont (eds.), Evagre k Pontique, Traite Pratique ou Le Moine, SC 170—1
(Paris: Cerf, 1971).

2 SC 170, 381-6.
3 Si-Ps. 143: i, ed. M.-J. Rondeau, Les commentaires patristiques du Psautier (Ille—Ve siedes),

Vol. i, Orientalia Christiana Analecta, 219 (Rome: Pont. Institutum Studiorum Orientalium,
1982), 289; Antirrhetikos, Prologue, F474. 13—14.

4 Rondeau, 387-8.
5 On the subject see A. Guillaumont, Les 'Kephalaia Gnostica' d'Evagre k Pontique et I'histoire

de I'origmisme che% lesgrecs et che% les yriens, Pattistica Sorbonensia, ; (Paris: Seuil, 1962), pp.

47-59-
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•which Evagrius is criticized for his dedication to learning and his pre-
occupation •with books.6 In addition, Palladius cites the monk Heron as
a critic of Evagrius' teaching.7 Perhaps it •was to counter such suspicions
and criticisms that Evagrius is careful in the second redaction of the
Praktikos to emphasize his faithfulness to the teaching of the holy fathers
•who preceded him in the desert. He three times assures Anatolios that his
explanation of the symbolism of the monastic habit is drawn from •what
he learned from the desert elders.8 Further, he insists that the teaching he
is about to present on the practical and the gnostic life is based, not on
his own observations and experience, but on •what he •was taught by the
fathers.9 At the end of the •work, Evagrius once again acknowledges his
indebtedness both to the holy fathers and to his earlier teacher, Gregory
Nazianzen.10 The addition of the 'Sayings of the Holy Monks' in the last
ten chapters serves a similar function. The collection is introduced by
an assertion of the importance of enquiry into 'the upright •ways of the
monks •who have gone before us' and the necessity of regulating our lives
according to their example.11 Then in the last chapter Evagrius declares
his respect for the priests and elders of the community. All these assur-
ances of a teaching faithful to the received tradition of the desert monks
suggests at the very least that Evagrius felt some need for caution in dis-
seminating his •writings.

Anatolios had addressed to Evagrius from 'the Holy Mountain' a
request for an explanation of the symbolism of the monastic habit. There
is unfortunately little that can be said about the identity of Anatolios,
beyond a few conjectures. The 'Holy Mountain' is very likely a reference
to Jerusalem and the monastic community founded by Melania the Elder
and Rufinus on the Mount of Olives. Evagrius, •who had been •welcomed
in this monastery before moving on to Egypt, maintained a correspond-
ence •with Melania, Rufinus, and their entourage.12 The Anatolios of the
Prologue may be identical •with the Anatolios mentioned in the Coptic
version of the Lausiac History as a •wealthy notary, originally from Spain,
•who later became a monk and visited Abba Pambo. With his •wealth,
he may have undertaken to have copied and disseminated the three

6 Apophthegmata patrum A±3 3 (Evagrius 7), A±24 (Euprepios 7, re vera 'Evagrius'), A43
(Arsenius ;).

7 HLid. i (81. 1-7).
8 Praktikos, Prologue 6—7, 46—7, and 5 2—3. 9 Prologue 5 3 — 5 .

10 Epilogue 7—9. n Praktikos 91.
12 Guillaumont, SC 170, 390. See also Gabriel Bunge, Euagrios Pontikos: Briefe aus der

W7iiste; Sophia, 24 (Trier: Paulinus, 1986), pp. 176—93.
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•works that Evagrius sent to him: the Praktikos, the Gnostikos, and the
Kephalaia Gnostika.13

The symbolism of the habit proposed in the Prologue is not known
earlier in monastic literature and may have been developed by Evagrius
himself on analogy •with the symbolic description of the garments of
the High Priest proposed by Philo of Alexandria. The symbolism •was
adopted and further elaborated by John Cassian in his Institutes, as •well as
enjoying a subsequent history in the East.14

The 90 chapters that constitute the core of the Praktikos divide roughly
into two principal sections, 6—53 treating the eight thoughts, the passions,
and the demons, and 5 4—90 on the subject of impassibility. The structure
can best be displayed in the following analysis:15

Prologue (1—9
A. Part i (1-53)

I. Introduction (1—5)
II. Thoughts, Passions, Demons (6—5 3)

i. On the Eight Thoughts (6)
1. Gluttony (7)
2. Fornication (8)
3. Avarice (9)
4. Sadness (10)
5. Anger (n)
6. Acedia (12)
7. Vainglory (i 3)
8. Pride (14)

ii. Remedies Against the Eight Thoughts (i 5)
1. Gluttony (i 6)
2. Fornication (17)
3. Avarice (18)
4. Sadness (19)
5. Anger (20—6)
6. Acedia (27—9)

13 On Anatolios see Bunge, 3 2—7. For the Coptic Life ofPambo see G. Bunge and Adalbert
de Vogue, Quatre ermites egyptiens d'apres les fragments copies de I'Histoire Lausiaque. Spiritualite
Orientale, 60 (Begrolles-en-Mauges: Abbaye de Bellefontaine, 1994), 99—100.

14 For further details see Guillaumont, SC 171, 484—5.
15 In the analysis the titles internal to the work and preserved in the manuscript tradition

are given in italics. In the translation tides or parts of tides not in the manuscript tradition
are given in square brackets.
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-]. Vainglory (30—2)
8. Pride (3 3)

iii. On the Passions (34-9)
1) Causes of the passions (34—6)
2) Mechanisms that set the passions in motion (37—9)

iv. Instructions (40-5 3)
1) Responses to particular types of demonic temptations (40—2)
2) Types of demonic attacks (43—8)
3) Means of countering the demons (49—5 3)

(1) Prayer (49)
(2) Observation (50—1)
(3) Asceticism (52—3)

B. Part 2 (54—100)
I. Impassibility (54—90)

i. What happens during Sleep? (5 4-6)
ii. On the State that is near to Impassibility (5 7-62)
iii. On the Signs of Impassibility (6 3-70)
iv. Practical Considerations (71 -90)

II. Sayings of the Holy Monks (91—100)

Epilogue

As an introduction to the whole work, the first five chapters describe the
division of the ascetic life into the practical life that engages the monk in
the struggle for virtue and the control of the passions, followed by the
attainment of natural contemplation, also called the contemplation of
beings, and finally, theological contemplation or the knowledge of the
Holy Trinity. Chapters 4-5 introduce more specifically the discussion of
the practical life that will follow.

In terms of its content and detail of exposition of the practical life,
the Praktikos stands between On the Eight Thoughts and On Thoughts. Eight
Thoughts is more hortatory in character; its gnomic sayings are intended
to spur the monk to undertake the struggle against the vices through the
practice of the corresponding virtues, but they provide only a general and
introductory account of their nature. The Praktikos, on the other hand,
adopts a more instructional style, now giving some details on the nature
and workings of the individual vices along with an account of the principal
remedies to be used against them. This is accompanied by a discussion of
the nature of the passions and how they are set in motion by the demons
and are in turn countered by certain ascetic exercises. The second part of
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the treatise moves to the frontiers of the practical life as it treats the state
of impassibility and the signs that indicate its approach, as •well as going
into some detail on the practices of asceticism at this stage. The treatise
On Thoughts drops the systematic exposition of the eight vices to offer a
more extensive treatment of particular temptations and the interrelation-
ship of certain vices. At the same time there is a more developed analysis
of the nature of the passions and the activities of the demons, especially as
these influence the inner life of the monk through mental representations
by day and dream fantasies by night. If Eight Thoughts takes the perspec-
tive of the monk entering the struggle of the practical life, the Praktikos
addresses those •who are further along in their progress, some of •whom
at least may be approaching the boundaries of impassibility. On Thoughts,
however, is •written more for the perspective of the gnostic •who has •won
through to impassibility but must still struggle in particular •ways •with new
manifestations of the vices.

THE M O N K : A T R E A T I S E ON THE P R A C T I C A L LIFE

[Prologue—Letter to Anatolios]

1. Beloved brother Anatolios, from the Holy Mountain you have recently
made known to me in residence at Sketis your request for an explanation
of the symbolism of the habit of the monks in Egypt. For you have con-
sidered that it is not by chance or superfluously that it is so different from
the clothing of other people. Now then we will recount all that we have
learned from the holy fathers about it.1

2. The koukoullion is a symbol of the grace of God our Saviour, •which
protects their ruling faculty and keeps fervent their youth in Christ, •with a
view to those •who are always trying to batter and •wound them. Therefore,
those •who •wear this on the head sing these •words •with vigour: 'Unless the
Lord build the house and guard the city, the one •who does the building
and the one •who tries to maintain the guard labours in vain' (Ps. 126: i).
Such •words instil humility and root out pride, the ancient evil •which cast
to earth Lucifer '•who rises near dawn' (Isa. 14: i z).2

3. Having the hands bare shows a way of life without dissimulation, for
vainglory is clever at shrouding and obscuring the virtues and is ever seek-



4. The analabos, which is in the form of a cross and is folded over their
shoulders, is a symbol of faith in Christ which upholds the gentle (cf. Ps.
146: 6) and ever restrains what hinders them and provides them with an
activity that is free of obstacles.4

5. The belt that is tightened around their kidneys •wards off all impurity
and proclaims: 'It is •well for a man not to touch a •woman' (i Cor. 7: i).5

6. They wear the melote who 'always carry in the body the death of Jesus'
(2 Cor. 4: 10) in muzzling all the irrational passions of the body and in
cutting off the evils of the soul by participation in the good; they love
poverty, while fleeing greed as the mother of idolatry (cf. Col. 3: $).6

7. The staffis 'a tree of life to those •who lay hold of it and a strong support
for those •who lean upon it as upon the Lord' (Prov. 3: i8).7

8. In short, these are the things of which the habit is a symbol, and these
are the words which the fathers are ever saying to them. The fear of God,
my child, strengthens faith, and abstinence in turn strengthens fear of
God, and perseverance and hope render abstinence unwavering, and
from these is born impassibility of which love is the offspring; love is the
door to natural knowledge, which is followed by theology and ultimate
blessedness.8

9. For the present that is enough said about the holy habit and the teach-
ing of the elders. We are now going to discuss the practical and the gnostic
life, not as much as we have seen or heard, but •what we have learned from
them to say to others. We have condensed and divided up the teaching on
the practical life in one hundred chapters and on the gnostic life in fifty in
addition to the six hundred.9 We have kept some things hidden and have
obscured others, so as 'not to give •what is holy to dogs and throw pearls
before swine' (Matt. 7:6). But these things •will be clear to those •who have
embarked upon the same path.10
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ing after people's esteem and chasing away faith. For scripture says: 'How
can you believe •when you accept glory from one another and do not seek
the glory that comes from the only God?' (John 5: 44). The good must
be chosen, not for something else, but rather for itself. For if that is not
granted, •what moves us to do the good •will appear of far greater value
than the good that is realized. This absurdity •would mean conceiving and
speaking of something as superior to God.3



Pmktikos 97

One hundred chapters

[ I pray the brothers who come upon this book and wish to copy it not to
join one chapter to another, nor to place on the same line the end of the
chapter just written and the beginning of the one about to be written, but
to have each chapter begin with its own beginning according to the divi-
sions which we have marked also by numbers. In this way the ordering
of the chapters can be preserved and what is said will be clear. We begin
then by the first chapter with what Christianity is and we have proposed
defining it as the teaching of Christ our Saviour, comprised of the practi-
cal, the natural, and the theological.11 ]

1. Christianity is the doctrine of Christ our Saviour. It is comprised of the
practical, the natural, and the theological.12

2. The kingdom of heaven is impassibility of the soul accompanied by
true knowledge of beings.13

3. The kingdom of God is knowledge of the Holy Trinity co-extensive
•with the substance of the mind and surpassing its incorruptibility.14

4. Whatever a person loves he desires above all; and what he desires he
struggles to attain. Now desire is the source of every pleasure, and sensa-
tion gives birth to desire. For that which has no part in sensation is also
free from passion.15

5. The demons fight directly against anchorites; but in the case of those
who practise virtue in monasteries or in communities they equip the most
negligent among the brethren •with their •weapons. Now this second •war-
fare is much lighter than the first, for there is not to be found on earth any
human beings more embittered than the demons or •who could undertake
all at once the totality of their malevolence.16

On the eight thoughts

6. All the generic types of thoughts fall into eight categories in which every
sort of thought is included. First is that of gluttony, then fornication, third
avarice, fourth sadness, fifth anger, sixth acedia, seventh vainglory, eighth
pride. Whether or not all these thoughts trouble the soul is not within our
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power; but it is for us to decide if they are to linger •within us or not and
•whether or not they stir up the passions.

[I. Gluttony]

-]. The thought of gluttony suggests to the monk the rapid demise of his
asceticism. It describes for him his stomach, his liver and spleen, dropsy
and lengthy illness, the scarcity of necessities and the absence of doctors.
Frequently it brings him to recall certain of the brethren who have fallen
prey to these sufferings. Sometimes it even persuades those who have
suffered such maladies to visit those who are practising abstinence and
to tell them of their misfortunes and how they came about as a result of
their asceticism.17

[II. Fornication]

8. The demon of fornication compels one to desire various bodies. It
attacks more violently those •who practise abstinence in order that they
give it up, convinced that they are accomplishing nothing. In defiling the
soul, the demon inclines it to shameful deeds, has it speak and hear certain
things, almost as if the object •were visible and present.

[III. Avarice]

9. Avarice suggests a lengthy old age, inability to perform manual labour,
famines that will come along, diseases that will arise, the bitter realities of
poverty, and the shame there is in accepting goods from others to meet
one's needs.18

[IV. Sadness]

10. Sadness sometimes occurs through the frustration of one's desires, or
sometimes it follows closely upon anger. When it is through the frustra-
tion of one's desires, it occurs in this •way. When certain thoughts gain the
advantage, they bring the soul to remember home and parents and one's
former life. And •when they observe that the soul does not resist but rather
follows right along and disperses itself among thoughts of pleasures, then
•with a hold on it they plunge it into sadness •with the realization that for-
mer things are no more and cannot be again because of the present •way
of life. And the miserable soul, the more it allowed itself to be dispersed
among the former thoughts, the more it has now become hemmed in and
humiliated by these latter ones.
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[ V. Anger]

11. Anger is a passion that arises very quickly. Indeed, it is referred to as
a boiling over of the irascible part and a movement directed against one
who has done injury or is thought to have done so.19 It renders the soul
furious all day long, but especially during prayers it seizes the mind and
represents to it the face of the one who has hurt it. Sometimes when this
goes on for awhile and turns into resentment, it provokes disturbances
at night accompanied by wasting and pallor of the body, as well as the
attacks of venomous wild beasts. One could find these four signs that
follow upon resentment accompanying numerous thoughts.

[ VI. Acedia]

12. The demon of acedia, also called the noonday demon (cf. Ps. 90: 6),
is the most oppressive of all the demons.20 He attacks the monk about
the fourth hour [viz. 10 a.m.] and besieges his soul until the eighth hour
[2 p.m.]. First of all, he makes it appear that the sun moves slowly or not
at all, and that the day seems to be fifty hours long. Then he compels the
monk to look constantly towards the windows, to jump out of the cell, to
•watch the sun to see how far it is from the ninth hour [3 p.m.], to look this
•way and that lest one of the brothers . . .21 And further, he instils in him a
dislike for the place and for his state of life itself, for manual labour, and
also the idea that love has disappeared from among the brothers and there
is no one to console him. And should there be someone during those days
•who has offended the monk, this too the demon uses to add further to his
dislike (of the place). He leads him on to a desire for other places •where he
can easily find the wherewithal to meet his needs and pursue a trade that is
easier and more productive; he adds that pleasing the Lord is not a ques-
tion of being in a particular place: for scripture says that the divinity can be
•worshipped everywhere (cf. John 4: 21—4). He joins to these suggestions
the memory of his close relations and of his former life; he depicts for him
the long course of his lifetime, •while bringing the burdens of asceticism
before his eyes; and, as the saying has it, he deploys every device in order
to have the monk leave his cell and flee the stadium. No other demon fol-
lows immediately after this one: a state of peace and ineffable joy ensues
in the soul after this struggle.22
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[ VII. Vainglory]

13. The thought of vainglory is a most subtle one and readily insinu-
ates itself within the virtuous person with the intention of publishing
his struggles and hunting after the esteem that comes from people (cf.
i Thess. 2: 6). It invents demons crying out, women being healed and a
crowd touching his garments (cf.Matt. 9:20-1 ;Mark 5 :2 7); it even predicts
to him that he will eventually attain the priesthood;23 it has people come
to seek him at his door, and if he should be unwilling he will be taken away
in bonds. When this thought has thus raised him aloft on empty hopes,
it flies off abandoning him to be tempted either by the demon of pride or
by that of sadness, who brings upon him further thoughts opposed to his
hopes. Sometimes it delivers him over to the demon of fornication, he
who a little earlier was a holy priest carried off in bonds.

[ VIII. Pride]

14. The demon of pride brings the soul to the very •worst sort of fall. It
induces the soul to refuse to acknowledge that God is its helper and to
think that it is itself the cause of its good actions, and to take a haughty
view of its brothers as being unintelligent because they do not all hold the
same opinion of it. Anger and sadness follow closely upon this as •well
as the ultimate evil, derangement of mind, madness, and the vision of a
multitude of demons in the air.24

[Remedies] against the eight thoughts

15. When the mind •wanders, reading, vigils, and prayer bring it to a
standstill.25 When desire bursts into flame, hunger, toil, and anachore-
sis extinguish it. When the irascible part becomes agitated, psalmody,
patience, and mercy calm it.26 But these practices are to be engaged in at
the appropriate times and in due measure, for •what is done •without due
measure or not at the opportune moment lasts but a little •while; and •what
is short-lived is more harmful than it is profitable.27

[I. Gluttony]

16. When our soul yearns for a variety of foods, then let it reduce its ration
of bread and water that it may be grateful even for a small morsel. For
satiety desires foods of all sorts, while hunger thinks of satiety of bread
as beatitude.
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[II. Fornication]

17. The restrained use of water contributes greatly to chastity. You should
be so persuaded by the three hundred Israelites in Gideon's company
who subduedMidian (Judg. 7: 5~7).28

[III. Avarice]

18. As it is inadmissible for life and death to coexist in the same person at
the same time, so is it impossible for charity to exist alongside riches in a
given individual. For not only is charity destructive of riches, but also of
our transitory life itself.

[IV. Sadness]

19. One who flees all •worldly pleasures is a citadel inaccessible to the
demon of sadness. For sadness involves the frustration of a pleasure,
whether actually present or only hoped for. And so if we have an attach-
ment to some earthly object, it is impossible to repel this enemy, for he
sets his snare and produces sadness precisely where he sees we are par-
ticularly inclined.

[ V. Anger]

20. Anger and hatred increase irascibility, but compassion and gentleness
diminish even that which is present.29

21. 'Let the sun not go down upon our anger' (Eph. 4: 26), lest by night
the demons come upon us to strike fear in our souls and render our minds
more cowardly for the fight on the morrow. For frightful apparitions usu-
ally arise from the disturbance of the irascible part. Indeed nothing else so
inclines the mind to desertion like a disturbance in the irascible part.30

22. When, having seized on a pretext, the irascible part of our soul is trou-
bled, then at the same moment the demons suggest to us that anachoresis
is a fine thing, lest we resolve the causes of our sadness and free ourselves
from the disturbance. But when the concupiscible part becomes heated,
then in turn they try to make us sociable, calling us austere and uncivil, so
that out of desire for bodies we seek encounters with bodies. We must not
obey them, but rather do the opposite.31

23. Do not give yourself to the thought of anger, fighting in your intel-
lect •with the person •who hurt you, nor to the thought of fornication by
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continually imagining the pleasure. The first brings darkness to the soul,32

the second invites it to experience the fires of passion: both leave your
mind defiled. And •when you entertain such images during the time of
prayer and do not offer your prayer to God purely,33 you immediately fall
prey to the demon of acedia, •who leaps upon dispositions especially such
as these and rips the soul apart as a dog •would kill a fawn.

24. The nature of the irascible part is to fight against the demons and to
struggle over any sort of pleasure. And so the angels, on the one hand,
suggest to us spiritual pleasure and the blessedness that will come from
it, and they urge us to turn our irascibility against the demons. These lat-
ter, on the other hand, drag us toward worldly desires and compel the
irascible part, contrary to its nature, to fight with people, so that with the
mind darkened and fallen from knowledge it may become the traitor of
the virtues.34

2 5. Be attentive lest you ever provoke the departure of one of the brothers
because you drove him to anger; as a result, you •will not be able to escape
in your lifetime the demon of sadness, •which •will always be an obstacle to
you during the time of prayer.

26. Gifts extinguish resentment: let the example of Jacob convince you of
this, for he beguiled Esau with gifts when he was coming out to meet him
with four hundred men (Gen. 32:7). But since we are poor, let us make up
for our poverty by the hospitality of the table.35

[ VI. Acedia]

27. When we come up against the demon of acedia, then •with tears let us
divide the soul and have one part offer consolation and the other receive
consolation. And sowing •within ourselves goodly hopes, let us chant •with
holy David this incantation: 'Why are you saddened, O my soul, and •why
do you trouble me? Hope in God; for I shall confess him, the salvation of
my face and my God' (Ps. 41: 6) ,36

28. You must not abandon the cell in the time of temptations, fashioning
excuses seemingly reasonable. Rather, you must remain seated inside,
exercise perseverance, and valiantly welcome all attackers, especially the
demon of acedia, who is the most oppressive of all but leaves the soul
proven to the highest degree. Fleeing and circumventing such struggles
teaches the mind to be unskilled, cowardly, and evasive.37

29. Our saintly teacher •with his great experience in the practical life used
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to say: The monk must ever hold himself ready as though he •were to die
tomorrow, and in turn must treat the body as though he •would have to
live •with it for many years. The first practice, he •would say, cuts off the
thoughts of acedia and makes the monk more zealous; the latter keeps the
body healthy and always maintains its abstinence in balance.38

[VII. Vainglory]

30. It is difficult to escape the thought of vainglory, for what you do to rid
yourself of it becomes for you a new source of vainglory. It is not always
the demons who oppose every upright thought of ours, but rather, in
some cases, the vices that have influenced our conduct are also involved.

31.1 have noted that the demon of vainglory is pursued by almost all the
demons and •with the fall of its pursuers it shamelessly comes forward and
displays for the monk the grandeur of his virtues.39

32. The person who has attained knowledge and enjoys the pleasant fruit
that derives from it will no longer be persuaded by the demon of vain-
glory, even if it should bring before him all the pleasures of the world. For
what greater than spiritual contemplation could it promise? To the extent
that we have not tasted knowledge let us work devotedly at the practical
life, demonstrating to God our goal of doing all things for the sake of his
knowledge.40

[ VIII. Pride]

33. Remember your former life and your transgressions of old, and how,
while you were caught in the passions, you made the transition to impas-
sibility by the mercy of Christ, and how in turn you left the world that had
inflicted upon you many and frequent humiliations. Consider this for me.
Who was it that protected you in the desert? And who was it that drove
away the demons who gnashed their teeth against you? Such thoughts
instil humility and deny admittance to the demon of pride.41

On the passions

34. When we have impassioned memories of certain things, it is because
we previously entertained the objects •with passion; and in turn, •when we
entertain objects •with passion, we •will have the impassioned memories
associated •with these. Wherefore the person •who has overcome the
operations of the demons despises the operations •wrought by them.42
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For the immaterial •warfare is more difficult than the material.43

3 5. The passions of the soul have their origin in human beings; those of
the body have their origin in the body. Abstinence cuts away the passions
of the body; spiritual love cuts away those of the soul.44

36. Those (viz. the demons) who preside over the passions of the soul
hold out until death; those that preside over those of the body withdraw
more quickly. Whereas the other demons are like the sun which rises and
sets, touching only one part of the soul, the noonday demon is accus-
tomed to enveloping the entire soul and strangling the mind. And so
anachoresis is sweet after the elimination of the passions, for then the
memories are only simple ones and the struggle no longer disposes the
monk to combat but to the contemplation of it.45

37. One should pay attention to whether it is the representation that sets
the passions in motion, or the passions that set the representation in
motion. Some people have held the first opinion, others the second.46

38. The passions are naturally set in motion by the senses. When love
and abstinence are present, they •will not be set in motion; •when they are
absent, they •will be set in motion. The irascible requires more remedies
than the concupiscible, and for this reason love is said to be great (i Cor.
13:1 3), for it is the bridle of anger. Moses, that holy man, in his treatise on
nature gave it the symbolic name of serpent-fighter (Lev. 11: zz).47

39. The soul usually flares up against thoughts at the bad smell that pre-
vails among the demons, when it perceives their approach upon being
affected by the passion of the one who torments it.48

Instructions

40. It is not possible on every occasion to fulfil the habitual rule, but it is
necessary to pay attention to the occasion and to try to carry out as best
one can the precepts that are possible. For the demons themselves are
not unaware of these occasions and circumstances, and thus •will make
their move against us, hindering •what can be done and forcing us to do
•what cannot be done. And so they prevent the sick from giving thanks for
their sufferings and acting patiently towards those •who are looking after
them; in turn, they encourage them to practise abstinence even •while they
are •weak and to say the psalms standing even •when they feel •weighed
down.49
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41. When we have to stay for a •while in cities or villages, then especially we
should hold vigorously to the practice of abstinence while in the company
of seculars, lest, •with our mind grown thick50 and •without taking the usual
care in the occasion at hand, it do something ill-considered and become a
fugitive under the blows of the demons.

42. When you experience temptation, do not pray before you have
directed some words of anger against the one causing the affliction. For
when your soul is affected by thoughts, it follows that your prayer is not
pure. But if you speak some angry word against them, you confound and
dispel the mental representations coming from your adversaries. This is
the natural function of anger, even in the case of good mental representa-
tions.

43. It is necessary to recognize also the differences among demons and to
make note of their attendant circumstances. We shall know them on the
basis of the thoughts, and the thoughts on the basis of the objects, that is,
with regard to which of the demons are uncommon and more oppressive,
what sort are persistent but easier to bear, and which ones burst upon us
suddenly and carry the mind away into blasphemy. It is necessary to know
these things, so that when the thoughts begin to set their proper matter51

in motion and before we are cast out of our own state we may pronounce
some word against them and denounce the one at hand. In this way we
may readily make progress with God's help and set them to flight in
amazement and consternation over us.52

44. When the demons appear powerless in their struggle against the
monks, then they withdraw a little and observe •which of the virtues has
been neglected in the mean time, and through that means they gain sud-
den entrance and rend asunder the miserable soul.

45. The wicked demons draw to their aid demons even more wicked, and
if they are opposed to one another in their dispositions they agree on one
thing alone, the destruction of the soul.

46. Let us not allow ourselves to be troubled by the demon that carries the
mind off to blaspheme God and to imagine those forbidden things •which
I dare not confide to •writing; and let us not allow this demon to sunder
our commitment. For the Lord 'knows people's hearts' (Acts i: 24) and
he knows that not even •when we •were in the •world •were we afflicted •with
such folly. This demon's goal is to stop us from praying so that we may
not stand before the Lord our God and dare not extend our hands to him,
against •whom we have conceived such thoughts.53
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47. Some •word proffered or a movement arising in the body is an indica-
tion of the affections present •within the soul. Through these the enemies
perceive •whether we hold and nourish their thoughts, or cast them aside
and devote our concern to our salvation. For only the God •who made us
knows our mind and has no need of indications to know •what is hidden
in the heart.54

48. The demons war with seculars more through objects, but with monks
they do so especially through thoughts, for they are deprived of objects
because of the solitude. Further, to the extent that it is easier to sin in
thought than in action, so is the warfare in thought more difficult than
that which is conducted through objects. For the mind is a thing eas-
ily set in motion and difficult to check in its tendency towards unlawful
fantasies.

49. We have not been commanded to •work, to keep vigil, and to fast at all
times, but the law of unceasing prayer (i Thess. 5:17) has been handed
down to us. In fact, those things •which heal the passionate part of the soul
require also the body to put them into practice, and the latter because of
its •weakness is not sufficient for these labours. Prayer, on the other hand,
invigorates and purifies the mind for the struggle, since it is naturally con-
stituted for prayer, even •without this body,55 and for fighting the demons
on behalf of all the powers of the soul.

50. If one of the monks should wish to acquire experience with the cruel
demons and become familiar with their skill, let him observe the thoughts
and let him note their intensity and their relaxation, their interrelation-
ships, their occasions, which of the demons do this or that particular
thing, what sort of demon follows upon another and which does not fol-
low another; and let him seek from Christ the reasons for these things.56

For the demons become quite infuriated with those who partake more
gnostically in the practical life,57 and they are willing 'to shoot in the dark
at the upright in heart' (Ps. 10: 2).

51. By observation you •will discover two of the demons to be especially
quick and almost able to overtake the movement of our mind: namely, the
demon of fornication and the one that snatches us away into blasphem-
ing God. But the second is short-lived, and the former, unless it should
set the thoughts in motion •with passion, poses us no hindrance to the
knowledge of God.58

52. Separating body from soul belongs solely to the one who joined them
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together; but separating soul from body belongs also to one •who longs
for virtue. Our fathers call anachoresis a meditation on death and a flight
from the body.59

5 3. Those who in their wickedness nourish the flesh and 'make provision
for it to gratify its desires' (Rom. 13:14)—let them blame themselves and
not the flesh. For they know the grace of the Creator, those who have
attained impassibility of the soul through this body and perceive to some
degree the contemplation of beings.60

What happens during sleep

54. When in the fantasies that occur during sleep the demons attack the
concupiscible part and showus •with our ready consent61 encounters •with
friends, banquets •with relatives, groups of •women, and other such things
•which offer pleasures, we become sick in this part and the passion grows
in strength. But •when in turn they trouble the irascible part, forcing us to
travel on precipitous routes and leading forth armed men and poisonous,
flesh-devouring beasts, and we are terrified by these roads and flee from
the pursuit of the beasts and the men, then let us take care for the irascible
part and calling upon Christ in vigils let us make use of the aforemen-
tioned remedies.62

5 5. When the natural movements of the body during sleep are free of
images, they reveal that the soul is healthy to a certain extent. The forma-
tion of images is an indication of ill health. If it is a matter of indistinct
faces, consider this a sign of an old passion; if the faces are distinct, it is a
sign of a current wound.63

5 6. We shall recognize the proofs of impassibility in the thoughts by day
and in the dreams by night. And we shall say that impassibility is the health
of the soul, and its nourishment is knowledge, •which alone is •wont to
unite us to the holy powers, since union •with the incorporeals naturally
results from a similar disposition.64

On the state that is near to impassibility

57. There are two peaceful states of the soul, one arising from natural
seeds, the other resulting from the retreat of the demons. Accompanying
the first you have humility and compunction, tears, an infinite longing
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for the divine and an immeasurable zeal for •work; and accompanying
the second you have vainglory and pride at the destruction of the other
demons, and this in turn drags the monk down. Therefore, one •who
observes the limits of the former state •will more quickly recognize the
incursions of the demons.65

5 8. The demon of vainglory is opposed to the demon of fornication, and
it is impossible for them to attack the soul at the same time,66 since the
former promises honours and the latter is the forerunner of dishonour.
Therefore, if one of these approaches and presses hard upon you, then
fashion within yourself the thoughts of the opposing demon. And if you
should be able, as the saying goes, to knock out one nail with another,67

know that you are near the frontiers of impassibility, for your mind found
the strength to annihilate the thoughts of the demons by means of human
thoughts. The ability to drive away the thought of vainglory by means
of humility or the thought of fornication by means of chastity would be
proof of the most profound impassibility. Try to put this first method
into practice with all the demons opposed to one another, for at the same
time you will come to know what sort of passion you are more affected by.
But still, as best you can, beseech God for the ability to defend yourself
against your enemies with the second means.

59. The more the soul progresses, the greater are the antagonists that
follow it in succession, for I am not convinced that it is always the same
demons that persist against it. They know this best •who perceive the
temptations •with greater precision and •who see the impassibility they
have attained being dislodged by the successive demons.68

60. Perfect impassibility emerges in the soul after the victory over all the
demons that oppose the practical life. Imperfect impassibility refers to
the relative strength of the demon still fighting against it.69

61. The mind could not advance, nor make that noble emigration and
arrive in the land of the incorporeals •without first setting right •what is
•within, for domestic trouble usually turns it back to •where it has come
from.70

62. Both the virtues and the vices render the mind blind—the former,
so that it cannot see the vices, and the latter, so that it does not see the
virtues.
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The signs of impassibility

63. When the mind begins to practise prayer •without distraction, then all
the •warfare is concentrated around the irascible part of the soul by night
and by day.71

64. It is a proof of impassibility •when the mind has begun to see its own
light and remains still before the apparitions occurring during sleep and
looks upon objects •with serenity.72

6 5. The mind possesses vigour •when it imagines nothing of the things of
this •world during the time of prayer.

66. The mind that has completed the work of the practical life with the
help of God and has approached knowledge possesses little or no aware-
ness at all of the irrational part of the soul, for knowledge has carried it off
to the heights and separated it from sensible things.73

67. The soul possesses impassibility, not by virtue of the fact it experi-
ences no passion with respect to objects, but because it remains un-
troubled even with regard to the memories of them.

68. The one who is perfect does not practise abstinence and the one who
is impassible does not practise perseverance, since perseverance is for
the person subject to the passions and abstinence for the person who is
troubled.

69. To pray •without distraction is a considerable achievement, but greater
still is the ability to practise psalmody also •without distraction.74

70. The person •who has established the virtues •within himself and has
become •wholly mingled •with them no longer remembers the law or the
commandments or punishment, but says and does those things •which
this excellent state dictates to him.75

Practical considerations

71. The demonic songs76 set our desire in motion and cast the soul into
shameful fantasies, but psalms, hymns, and spiritual songs (Eph. 5:19)
call the mind to the constant remembrance of virtue, cooling our boiling
irascibility and extinguishing our desires.

7 2. If fighters find themselves being assailed and assailing in return, and if
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the demons fight against us, then they too •will be assailed by us in return
•when they assail us. Scripture says: 'I •will assail them and they •will not be
able to stand' (Ps. 17: 39); and again, 'Those •who assail me and are my
enemies, they have •weakened and fallen' (Ps. 26: z).77

7 3. Rest is linked with wisdom, but ascetic labour with prudence. For it is
not possible to acquire wisdom without warfare, and it is not possible to
manage the warfare successfully without prudence. The latter is entrusted
with opposing the irascibility of the demons, because it compels the
powers of the soul to act according to nature and it prepares the way for
wisdom.78

74. The temptation for a monk is a thought that rises through the passion-
ate part of the soul and darkens the mind.

7 5. Sin for a monk is the consent of the thought to the forbidden plea-
sure.79

76. The angels rejoice •when evil diminishes, but the demons •when virtue
diminishes. The former are servants of mercy and love, but the latter are
subject to anger and hatred. When the former draw near, they fill us •with
spiritual contemplation, but the second group casts the soul into shame-
ful fantasies •when it approaches.

77. The virtues do not check the assaults of the demons, but they preserve
us unharmed.

78. The practical life is the spiritual method for purifying the passionate
part of the soul.80

79. The actions of the commandments are not sufficient to heal com-
pletely the powers of the soul, if the corresponding contemplations do
not follow them in the mind.81

80. It is not possible to oppose all the thoughts inspired in us by the angels,
but it is possible to overthrow all the thoughts inspired by the demons.
A peaceful state follows upon the former thoughts, but a troubled one
follows upon the latter.82

81. Love is the offspring of impassibility, and impassibility is the blossom
of the practical life. The observance of the commandments is a support
for the practical life; and their guardian is the fear of God, which is a prod-
uct of upright faith; and faith is an inherent good, which exists naturally in
those who do not yet believe in God.83
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82. Just as the soul acting through the body perceives the members •which
are sick, so too the mind in acting •with its proper activity recognizes its
own powers and through that •which hinders it discovers the command-
ment capable of healing it.84

83. When the mind is engaged in the warfare of the passions it cannot
contemplate the reasons of the warfare, for it is like one who fights in the
night. But when it has acquired impassibility, it will easily recognize the
artifices of the enemies (cf. Eph. 6: 11).85

84. The end of the practical life is love, of knowledge theology; they have
their respective beginnings in faith and natural contemplation. Those
demons that seize hold of the passionate part of the soul are said to be
opposed to the practical life; in turn, those that cause great vexation to the
rational part are called enemies of all truth and adversaries of contempla-
tion.86

8 5. None of what purifies bodies exists afterwards in those who are puri-
fied, but the virtues both purify the soul and remain with it once it has
been purified.87

86. The rational soul acts according to nature •when its concupiscible part
longs for virtue, and the irascible part struggles on its behalf, and the
rational part perceives the contemplation of beings.

87. The person making progress in the practical life diminishes the pas-
sions; the one progressing in contemplation diminishes ignorance. For
the passions there will one day be complete destruction, but in the case of
ignorance they say one form will have an end, the other will not.88

88. Things •which are good or bad according to their usage produce the
virtues or the vices. It is then the role of prudence to make use of these
•with respect to one of the two ends.89

89. Since the rational soul is tripartite according to our wise teacher,90

when virtue arises in the rational part it is called prudence, understanding,
and wisdom; when it arises in the concupiscible part it is called chastity,
love, and abstinence; and when it arises in the irascible part it is called
courage and perseverance; but when it penetrates the entire soulitis called
justice. The work of prudence is to lead in the war against the opposing
powers and to defend the virtues and to draw the battle lines against the
vices and to manage indifferent matters according to the circumstances.
The work of understanding involves the harmonious arrangement of
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all things that contribute to the attainment of our goal. The •work of
•wisdom is the contemplation of the reasons of bodies and incorporeals.
The •work of chastity is to look •without passion upon objects that set in
motion •within us irrational fantasies. The •work of love is to conduct itself
towards every image of God in much the same •way as it •would towards
the archetype, even •when the demons attempt to defile it. The •work of
abstinence is to throw off joyfully every pleasure of the gullet. It belongs
to perseverance and courage to be unafraid of enemies and to hold out
valiantly in the midst of dangers. The role of justice is to cultivate concord
and harmony between the parts of the soul.91

90. The sheaves are the fruit of the sowing, and knowledge that of the
virtues; and as tears accompany the sowing, so does joy accompany the
sheaves (cf. Ps. 125: 5-6).92

Sayings of the holy monks

91. It is also necessary to make diligent enquiry of the upright •ways of the
monks •who have gone before us and to correct ourselves •with respect
to these, for one can find many noble things said and done by them. For
example, one of them said: A rather dry and not irregular diet joined to
love quickly leads the monk to the harbour of impassibility.93 The same
monk delivered one of the brothers from being troubled by visions of the
night by enjoining him to render service to the sick •while fasting. For he
•would say •when asked: Nothing extinguishes such passions like mercy.

92. One of the sages of that time came to Antony the just and said: Father,
how can you endure being deprived of the comfort of books? And he
said: My book, philosopher, is the nature of beings, and it is there when I
want to read the words of God.94

9 3. The vessel of election (Acts 9:15), Makarios, the Egyptian elder, asked
me: Why is it that •when we harbour resentment for people we suppress
the soul's faculty of memory, but •when we harbour resentment for the
demons we remain unharmed? And •when I •was at a loss for the answer
and asked to learn the reason •why, he said: The former is contrary to
nature and the latter is according to the nature of the irascible part.95

94.1 went to visit the holy father Makarios96 at full midday and I asked for
water to drink because I was burning with extreme thirst. But he said: Be
satisfied with the shade, for many are at this moment travelling or sailing
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and are •without even this. Then as I •was discoursing •with him about absti-
nence he said: Take courage, my child! For all of twenty years I have not
taken my fill either of bread or •water or sleep. I ate my bread by •weight,
drank •water by measure, and I have snatched some little portion of sleep
by leaning against the •wall.

95. The death of his father •was made known to one of the monks, but he
said to the one •who brought the news: Stop blaspheming, my Father is
immortal!97

96. One of the brothers asked one of the elders if he •would have him eat
•with his mother and sisters •when he •went home for a visit. But he said:
You shall not eat •with a •woman!98

97. One of the brothers possessed only a Gospel book, and this he sold
so as to feed the hungry, uttering this memorable saying: I have sold the
•word itself •which said to me, 'Go sell •what you have and give to the poor'
(Matt. 19:21)."

98. There is an island near Alexandria situated on the northern part of
the lake called Maria,100 and there lives there a monk of very great experi-
ence in the army of the gnostics. He •would declare that all the practices
performed by monks •were done for five reasons: namely, God, nature,
custom, necessity, manual labour. The same person •would say as •well that
virtue is by nature unitary, but it takes specific forms in the powers of the
soul, for the light of the sun, he said, is •without form but naturally takes
the form of the windows through •which it enters.

99. Still another of the monks said: For this reason I do away •with plea-
sures, namely, to cut off the pretexts available to the irascible part. For
I know that this always contends for pleasures, troubles my mind, and
chases away knowledge.101 One of the elders used to say that charity
does not know how to keep reserves of food or money. The same person
•would say: I am not aware of having been deceived by the demons twice
in the same matter.

100. It is not possible to love all the brothers equally, but it is possible to
conduct our relationships with all without passion and free from resent-
ment and hatred. One should love the priests after the Lord, for they
purify us through the sacred mysteries and pray on our behalf. We should
honour our elders like the angels, for it is they who anoint us for the
struggles and who heal the wounds inflicted by the wild beasts.102
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[ Epilogue ]

For now, then, this is •what I have to say to you on the subject of the practi-
cal life, my most beloved brother Anatolios. This is •what we have discov-
ered by the grace of the Holy Spirit in our gleaning through the harvest of
ripening grapes. But •when the high Sun of Justice shines upon us (Mai. 3:
20) and the grape is ripened, then •will we drink its •wine •which 'gladdens
the human heart' (Ps. 103: 15), thanks to the prayers and intercessions
of Gregory the just103 •who planted me and of the holy fathers •who now
•water me and by the power of Christ Jesus our Lord •who has granted me
growth (cf. i Cor. 3: 6—7). To him be the glory and the dominion forever
and ever. Amen.
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The Two Treatises: To Monks in

Monasteries and Communities, and

Exhortation to a Virgin

Introduction

The two short treatises entitled To Monks in Monasteries and Communities
and Exhortation to a Virgin were closely associated with each other at a very
early date, as we know from the first references to these works byjerome,
Socrates, and Gennadius of Marseille.1 The same references leave no
doubt about their Evagrian authorship. The texts were edited in 1912
by Hugo Gressmann.2 The transmission of both treatises in Greek was
rather limited, with 9 manuscripts for Monks but only 2 for Virgin? Each
of the treatises is extant also in two Latin versions that enjoyed a fairly

1 Jerome, Letter to Ctesiphon 133.3 (CSEL 56), 246, 'Evagrius of Ibora in Pontus "who
writes to virgins and writes to monks'; Socrates, HE 4. 23 (PG 67. 51665—7), 'Two sets
of sentences, one to monks in monasteries and communities, and one to the virgin';
Gennadius, Illustrious Men n (ed. E. C. Richardson, Texte und Untersuchungen, 14 (1895),
6;), 'He composed also for monks in monasteries and communities an instruction on the
common life, and for the virgin consecrated to God, a pamphlet suitable to her piety and
gender.'Jerome's terse statement is sometimes taken as a reference to these two pamphlets,
but, as G. Bunge has suggested, it may in fact refer to his correspondence with monastics.
See G. Bunge, Euagrios Pontikos: Briefe aus der Wiiste, Sophia, 24 (Trier: Paulinus, 1986),

195-7-
2 H. Gressmann, 'Nonnenspiegel und Monchsspiegel des Euagrios Pontikos', Texte und

Untersuchungen, 39 (1913), 143—65.
3 For the text of Monks, Joseph Muyldermans published collations of two Paris manu-

scripts in A trailers la tradition manuscrite d'Evagre le Pontique. Essai sur les manuscritsgrecs conserves
a Id Bibliotheque Nationale de Paris, Bibliotheque du Museon, 3 (Louvain: Bureaux du Museon,
1932), 65—70. In addition to these and the five used by Gressmann for his edition, there
are two more manuscripts, Athos, Lavra F 93, and Halmyros, Mone Xenias 2. For Virgin,
there is also the manuscript Athos, Protaton 26, in addition to Vatican, Barb. gr. ; i; used
by Gressmann.
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•wide transmission in the early middle ages through such monasteries as
Fleury, Corbie, and Sankt Gallen.4

To Monks in Monasteries and Communities constitutes a brief summa of
Evagrian ascetic teaching in the form of a series of proverbs. Evagrius
himself names the literary form in the concluding verse (137), and the
opening verses (1—2) themselves echo loosely the beginning of the bibli-
cal Book of Proverbs. Jeremy Driscoll has examined in detail the structure
of the treatise and ably demonstrated how the structure in turn opens up
the meaning of the •work.5 The structure corresponds essentially to the
Evagrian schema of spiritual progress starting •with the cultivation of the
virtues of the practical life and the struggle against the thoughts, until the
ascetic crosses the threshold of impassibility and enters upon the gnostic
life, finally, •with the help of God, arriving at the contemplation of the
Holy Trinity. The first section of the treatise, corresponding to the practi-
cal life, covers verses 3—106, followed by 107—1 3 6 •which treat the gnostic
life. This division is not of course absolute, for throughout this treatise
(as in his other •works) Evagrius explicates the close relationship between
the two stages of spiritual progress, anticipating the discussion of spiritual
knowledge in the section on the practical life, and treating the continuing
struggles of the monk against the vices in the gnostic life.

The historical setting for the Exhortation to a Virgin is better known
than that for Monks, after the investigations of Gabriel Bunge and, more
recently, Susanna Elm.6 The context for Virgin can be determined both
from the text itself and from four of the Letters of Evagrius (nos. 7, 8,19,
and 20). In Letter-/, addressed probably to Rufinus, Evagrius counsels his
addressee against allowing a voyage proposed by the deaconess Severa
and her retinue, apparently for the purpose of visiting him for spiritual
guidance.7 Letter 8 reiterates much the same counsel, this time probably

4 Monks: Jean Leclercq, 'L'ancienne version latine des Sentences d'Evagre pour les
Moines', Scriptorium, 5 (1951), 195—213; PL 20. 1181—6 = PG 40. 1277—82. Virgin: A.
Wilmart, 'Les versions latines des Sentences d'Evagre pour les Vierges', Revue Benedictine, 28
(1911), 143-53; PL 20. 1185-8 = PG4o. 1283-6.

5 Jeremy Driscoll, 7^<?AdMonachos of Evagrius Ponticus. Its Structure and a Select Commentary,
Studia Anselmiana, 104 (Rome: Pontificio Ateneo S. Anselmo, 1991); see also the popular
presentation, The Mind's Longjoumey to the Holy Trinity. The 'AdMonachos' of Evagrius Ponticus
(Collegeville, Minn.: Liturgical Press, 1993).

6 G. Bunge, Briefe, 179—81; id., 'Origenismus-Gnostizismus. Zum geistesgeschichtlichen
Standort des Evagrios Pontikos', Vigiliae Christianae, 40 (1986), 35—6; S. Elm, 'The
Sententiae ad virginem by Evagrius Ponticus and the Problem of the Early Monastic Rules',
AMgustinianum, 30 (1990), 393—404; id., 'Evagrius Ponticus' Sententiae ad Virginem', Dumbarton
Oaks Papers, 4; (1991), 265—95.

7 Eetter~i, F570. 34—572. 10; Bunge,Briefe, 220.
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to Melania, but •without mentioning Severa by name.8 Writing again to
Rufinus in Letter 19, Evagrius expresses regret that, because of the haste
of the messenger, he did not have the time to •write any •words of guid-
ance for Severa personally, but he has sent along 'those •which we had
beforehand through our Lord'. It is Evagrius' hope that these •will assist
her spiritual progress.9 Finally, Evagrius •writes to Severa herself, praising
her zeal and recommending to her the •work •which he has sent along •with
the letter.10 In summary then, Evagrius has prepared at least one com-
position, perhaps more,11 •when he receives news of Severa's proposed
journey. He •writes to both Rufinus and Melania to oppose such an under-
taking, and lastly he •writes to Severa to recommend his composition.
Bunge and Elm have reasonably concluded that the •writing in question is
the Exhortation to a Virgin, •written for Melania the Elder and her convent
of nuns in Jerusalem on the Mount of Olives and also recommended to
the deaconess Severa, a member of Melania's community. Bunge has fur-
ther suggested that the treatise Monks •was intended for the neighbouring
monastery of Rufinus, also on the Mount of Olives.12 If the plural refer-
ence in Letter 19 is taken at face value, it could be surmised that another
treatise accompanied the pamphlet Virgin to Jerusalem, namely, Monks.
The latter •work •was not intended for Severa's reading, and therefore the
singular reference in Letter 20 points to the Virgin alone. There is also
internal evidence, however, to suggest that the two treatises are closely
related. Both display numerous verbatim parallels as •well as similarities
of content.13

In two articles, Elm has ably argued that Virgin should be understood
as a primitive monastic rule composed by Evagrius for the community of
Melania in Jerusalem.14 Her argument is based on Adalbert de Vogue's
criteria for the genre of the monastic rule: the text must have normative
value; it must have a legislative character, establishing regulations for the
internal organization of the group and its relations •with the surround-
ing society; it should be based on an underlying social model, such as
that of the family or a corporation; the text must have been received as

8 Letter^, F;y2. 10—21; Bunge,Briefe, 221.
9 _L«/feri9,F;78. 22—9; Bunge,Briefe, 232.

10 Letter 20, F ^ y B . 29—580. i; Bunge, Briefe, 232—3. None of these four letters explicitly
gives the name of the addressee.

11 The reference inLetterit), F;y8. 25, is in the plural.
12 Bunge, 'Origenismus-Gnostizismus', Vigiliae Christianae, 40 (1986), 36.
13 The references given are to Monks/Virgin respectively: 15/6, 25/43, 34/45, 62/49,

72/52, 77/29, 79/36, 81/13, 82/23, 85/19, 86/21, 88/2, 91/20, 94/15, 96/50, 103/10,
104/31,33. 14 See above, n. 6.
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authoritative by more than one local group and over a period of time.15

According to Elm, Virgin conforms to all but the last of these require-
ments. The requirement of subsequent distribution and use of the rule
•was not met because of the cloud of suspicion, and ultimately condemna-
tion, that fell over Evagrius and those associated •with him, after his death.
Elm further suggests that the history of •women's monastic rules may not
conform exactly to that of men's communities.16

As Elm has shown, the Exhortation to a Virgin contains both counsels of
spiritual guidance and specific regulations to govern the life of the com-
munity and its members. The virgin addressed in the •work is exhorted
to honour her mother as she •would the Mother of Christ and her sisters
as the daughters of her mother (2—3); proper conduct is to be observed
regarding maidservants, •who are to be treated as equal daughters of God
(12)'" the •work assigned is to be carried out •with diligence (zoa); the first
hour of the day is devoted to reading (presumably, scripture), and the sec-
ond to •work (4); there are prescriptions regarding relations •with men and
married •women (6—7, 24), as •well as proscriptions regarding attendance
at festive occasions and marriage celebrations (i 4, 48); counsels are given
on the subject of food and clothing (9—10, 23), on care for the sick and
for needy virgins (29, 32); all goods should be held in common and pro-
prietary ownership is frowned upon (30); stabilitas is praised and decorous
conduct in church (outside the monastery) is required (26, 3 3).

If Elm is correct in viewing Virgin as a primitive monastic rule, it •would
seem that the same argument could be applied to its companion treatise,
Monks. The familial social model of Virgin is equally evident in Monks •with
its references to 'father', 'sons', and 'brother(s)'.18 The •work contains
specific regulations to govern the internal functioning of the monastery
and its relations •with the outside •world. Obedience to the monastic
father is especially emphasized (73, 88—92); counsels are laid down for
the monastery's steward (pikonomos, 74—6); the sick and the elderly are

15 'Elm, Dumbarton Oaks Papers, 4; (1991), 114—20.
16 Ibid. 119-20.
17 In Foundations 5 Evagrius strongly advises against the practice of an (anchoritic)

monk's acquiring servants, especially younger boys who might be a source of sexual danger
and also of scandal to others. A servant would also require the monk to consider providing
not only for his own needs but for the servant's as •well, and this could become a source of
distraction. In reply to the possible objection that the monk could have a beneficial spiritual
influence on the servant, Evagrius says, This is not our work: it is the work of others, of
the holy fathers living in community.' He thus seems to acknowledge the presence and
acceptability of servants in coenobitic communities.

18 Monks 2 ('A good father instructs his sons.1); 73, 88—92 (respect and obedience towards
the monk's monastic 'father'); 15, 42, 74, 77—8, 84, 87, 89, 95, 104 ('brother(s)').
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to be cared for according to certain prescriptions (77—8, 103); consider-
ations are noted for giving alms and feeding the poor (25, 30); care is to be
taken regarding •work tools (79); there is insistence on stabilitas loci (80—i);
appropriate clothing is mentioned (82); decorous conduct on trips to the
village is prescribed (8 3); and the frequenting of banquets is described as
perilous (101). Twenty verses in all offer more or less specific prescrip-
tions regarding monastic conduct. Both in its counsels of spiritual guid-
ance on the practical and gnostic life, as •well as in its specific advice on
practices regulating the life of the community and its relations •with soci-
ety, this document too appears to have a normative character. Nothing
certain is known of its use by other communities either contemporary or
later. However, if the title is original to the text of Evagrius, as might be
assumed from the references to the •work by Socrates and Gennadius, it
•was the author's intention that the •work should have a normative value
for more than a single community.

In spite of all that •was said above, it remains true that the predominant
characteristic of both treatises is found in the counsels and exhortations
of spiritual guidance. This is especially true for Monks but it holds also
for Virgin. It •was also this characteristic that Evagrius highlighted in his
comments to Rufinus and to Severa herself. To Rufinus he expressed
his hope that the virgin •would learn from this treatise unceasing prayer
in her mind, the control of her concupiscibility through abstinence and
of her irascibility through gentleness.19 Severa he praised for her spiritual
intention and her zeal to learn. She •was committed to the good •works
that •would one day bring her to the vision of Christ the bridegroom. The
Lord asks of her the observance of the commandments, together •with an
orthodox faith and knowledge of the truth.20

Do these two •works then represent primitive rules or are they mis-
sives intended primarily as spiritual guidance for the ascetic life? The
question is not an easy one to answer. If they are rules, they are certainly
not as developed in the genre as are the rules of the Pachomian koinonia

19 Letter 19, F ^ y B . 26—7; Bunge, Briefe, 232.
20 Letter 20, F;y8. 29—36; Bunge, Briefe, 232—3. Note how Evagrius expresses himself

to Rufinus, using his common terms for the principal virtues and vices characteristic of
the practical and the gnostic life respectively (abstinence—concupiscibility/gentleness—
irascibility), whereas in writing to Severa he speaks of the performance of works and
the observance of the commandments, on the one hand, and the vision of Christ the
bridegroom, on the other. Elm has shown that this same difference of terminology applies
to the two treatises, Monks and Virgin. See Dumbarton Oaks Papers, 45 (1991), 110—14. The
reference to orthodox faith and true knowledge is reflected in the long version of Virgn

54-
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translated by Jerome, nor are they really comparable to Basil's Asceticon
parvum, translated by Rufinus, nor do they display the characteristics of
monastic rules as clearly as do Augustine's Praeceptum, Ordo monasterii, or
the Obiurgatio •written for the •women's monastery founded by his sister.21

Any consideration of these two Evagrian documents as monastic rules
thus needs to be treated •with some caution.

As Bunge has demonstrated, both Monks and Virgin contain sections
that display certain doctrinal concerns.22 Monks 126 issues a dire •warning
about the 'lawless' or 'godless men' and the 'false knowledge' •which they
are propagating. Evagrius claims that he has himself encountered such
people in the desert and debated •with them, finding their teachings to be
demonic in their inspiration and devoid of the true light. Elsewhere in the
same treatise he recommends the cultivation of prudence and •wisdom
(virtues of the practical and gnostic life respectively) as a sure means for
uncovering 'the teachings of the demons' (123); and he calls the '•words of
heretics, angels of death' (125); true and false knowledge are contrasted
in 43. Monks 124 •warns against the rejection of the holy teachings of the
fathers, the faith of baptism and the spiritual seal; the doctrines of the
Trinity and of Christ are also upheld (i 34); and due punishment •will be
meted out to anyone •who 'troubles the church of the Lord' (114).

Virgin 54 is even more explicit about the doctrinal issues in question.
Evagrius begins •with a •warning about those •who corrupt virgins •with
their doctrines and exhorts the latter to be faithful to the teachings of the
church. He then refers to specific doctrines: God's creation of heaven
and earth and his providence over all; the free •will of the angels23 (hence,
the demons are not evil by nature); the full humanity of Christ, corrupt-
ible body and rational soul, apart from sin; the non-phantasmal character
of Christ's bodily experiences, including his birth, his eating, and his
crucifixion (anti-docetic); the passing of this •world, the true resurrection
of the dead and the reception of spiritual bodies; the assignment of the
just to reward and the impious to punishment.

Bunge has proposed24 that Evagrius' desert encounter •with the teach-

21 For Basil's Ascetimn parvum see ed. K. Zelzer, CSEL 86; for the Pachomian rules see
A. Boon, Pachomiana Idtina, Bibliotheque de la Revue d'Histoire Ecclesiastique, 7 (Louvain,
1932); for Augustine see the texts and translations in George Lawless, ̂ 4ag»j?/;z<? of Hippo and
bis Monastic Rule (Oxford: Oxford University Press, 1987).

22 G. Bunge, 'Origenismus-Gnostizismus', Vighae Christianae, 40 (1986), 24—54, esp.
28-35.

23 This is more fully emphasized in the Syriac: 'There is no angel incapable of evil if he
wills and there is no demon evil by nature, for God made both and gam to them free will' ^564.
22—3). 24 G. Bunge, Vigiliae Christianae, 40 (1986), 26—30.
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ings of the godless in Monks 126 refers to the same incident as the one
reported by Palladius in the Lausiac History, the textus receptus of •which
records the incident succinctly: 'Three demons disguised as clerics
approached him in broad daylight to dispute about the faith; one said he
•was an Arian, one an Eunomian, and the third said he •was an Apollinarian.
In a few •words he prevailed over them •with his •wisdom.'25 A longer, and
probably original, version is found in the Coptic translation and also in a
Greek fragment.26 This version provides specific details on the doctrinal
positions of the three heretics/demons and on the responses of Evagrius.
Evagrius here shows himself to be an ardent defender of the neo-Nicene
orthodoxy of the late fourth-century church and, more particularly, that
of the Cappadocian Fathers.

In the specifics of Evagrius' replies as •well as in the statements of
Monks and Virgin, Bunge has found evidence of an anti-gnostic polemic,
•which can also be detected in Evagrius' other •writings. In the long ver-
sion of the Lausiac History's Life of Evagrius (referring apparently to the
same incident mentioned in Monks 126), Evagrius associates the Arian's'
denial of the fully human embodiment of Christ •with the teachings of
the Manichaeans, Valentinians, and Marcionites. The 'Arian' •with hesita-
tion agrees •with Evagrius' assessment. Then, Virgin 54 in its doctrinal
statements acknowledges the goodness of material creation ('heaven and
earth7), its creation by God, his delight in it and providence over it. No
demon is evil by nature, nor is an angel good by nature: each is good or
evil according to the use or misuse of the freewill given them by God at
creation. Christ possessed both a corruptible body and a rational soul (a
doctrine asserted also in the Coptic version of the Lausiac History's Life of
Evagrius). At the resurrection of the dead there •will be a resumption of
human embodiment, albeit in a more spiritual form. All these teachings
can be read as having an anti-gnostic intent, according to Bunge.27

It is unclear to me •what sort of gnosticism or gnostics Evagrius might
25 HL 38 (121. 9-122. i).
26 Coptic text in E. Amelineau, De Historia Lausiaca, quaenam sit huius ad Monachomm

Aegjptionim bistoriam scribendam utilitas (Paris, 1887), 121—4. F°r a translation of the Coptic
version see A. de Vogue and G. Bunge, 'Palladiana III. La version copte de 1'Histoire
Lausiaque. II. La vie d'Evagre', Studia Monastica, 33 (1991), 7—21 (18—19 f°r th£ passage
under discussion). The Greek fragment can be found in Cuthbert Butler, The Lausiac History
ofPa//a£us,Tents and Studies, 6.1 (Cambridge: Cambridge University Press, 1898), 132—5.

27 For other'anti-gnostic'references see S;-Ps. 143:7,^453.352—3 ('the Creator is unjust
and deprived of wisdom'); KG 3. 53, 3.59, 4. 60, 4. 62 (the human body is not evil, nor is
anything created by God); Si9o-Prov. 19: 5 (blasphemy against the Creator; the assertion
that virtue is unattainable and hence God is unjust); S2i;-Prov. 20: 12 ('those who accuse
this body of ours and insult the Creator').
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have encountered at the end of the fourth century.28 Since he and his
addressees •were all committed to the ascetic life, it may be that the
propagators of these teachings •which he encountered •were also ascetics
of some form or other. Extreme bodily asceticism is at times associated
•with a severely negative valuation of the body. If such a negative valua-
tion •were carried onto the doctrinal level, it could easily lead to an unac-
ceptable theological anthropology and heretical opinions regarding God
and his creation. It •would thus seem more plausible to look to an ascetic
milieu as a context for these suspect teachings, rather than to resort to
the difficult and unclear label of 'gnosticism'. Further, since Evagrius
is addressing his •warnings to monastics in Jerusalem, he must have had
knowledge or suspicions of the existence of the same or similar doctrinal
dangers there. In the end we simply do not know the identity of these
propagators of suspicious doctrines.

TO M O N K S IN M O N A S T E R I E S AND C O M M U N I T I E S

1. Heirs of God, hear the words of God; co-heirs with Christ (Rom. 8:
16-17), receive the sayings of Christ, in order that you may give them to
the hearts of your children and teach them the words of the wise.

2. A good father instructs his sons; an evil father •will be their ruin.

3. Faith is the beginning of love; the end of love, knowledge of God.1

4. Fear of the Lord preserves the soul; a goodly abstinence •will strengthen
it.

5. A person's perseverance gives birth to hope; a goodly hope will glorify
him (cf. Rom. 5:3-5).

6. The one •who brings his flesh into subjection •will be impassible; he •who
nurtures it •will suffer •with it.

28 On gnosticism and Egyptian monasticism see Armand Veilleux, 'Monasticism and
Gnosis in Egypt' in B. A. Pearson and J. E. Goehring (ed.), The Roots of Egyptian Christianity,
(Philadelphia: Fortress, 1986), 271—306. Another possible source or influence for the
heretics that concerned Evagrius may be the Manichaean movement. See Peter Brown,
'The Diffusion of Manichaeism in the Roman Empire,'/«»««/ of Roman Studies, 59 (1969),
92—103; Gedaliahu Stroumsa, 'The Manichaean Challenge to Egyptian Christianity' in Roots
of Egyptian Christianity, 306—19; Ludwig Koenen, 'Manichaische Mission und Kloster in
Agypten,' in Giinter Grimm (ed.), Das romisch-by^antinische Agypten: Aden des intemationalen
Symposions, 26.—30. September 1978 in Trier (Mainz: Philipp von Zabem, 1983), 93—108.
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7. A spirit of fornication is found in the bodies of the incontinent; a spirit
of chastity in the souls of the abstinent.

8. Anachoresis in charity purifies the heart; anachoresis accompanied by
hatred troubles it.

9. Better a community of a thousand in charity than a solitary individual
companioned by hatred in remote caves.

10. He who binds up resentment in his soul is like one who hides fire in
chaff.

11. Do not give an abundance of foods to your body, and you •will not
see evil fantasies in your sleep, for in the same •way that a flame consumes
brush so does hunger extinguish shameful fantasies.

12. An irascible person •will experience terrors; a gentle person •will have
no fears.

i 3. A violent •wind drives away clouds; resentment drives the mind away
from knowledge.

14. The person who prays for his enemies will be free of resentment; one
who is sparing with his tongue will do his neighbour no injury.

15. If your brother annoys you, invite him to your place or do not hesitate
to go to him, but eat your portion with him, for in so doing you will save
your soul and there will be no obstacle for you in the time of prayer.2

16. As charity rejoices in poverty, so hatred delights in wealth.

17. The •wealthy person •will not attain knowledge; a camel •will not enter
through the eye of a needle. But none of these •will prove impossible •with
the Lord (Matt. 19: 23~6).3

18. The one •who loves money •will not see knowledge; and the one •who
amasses it •will know darkness.

19. In the tents of the humble the Lord •will make his abode; in the
dwellings of the proud curses •will prevail.

20. He dishonours God who transgresses his law; he who observes it
glorifies the one who made him.

21. If you imitate Christ, you will be blessed and your soul will experience
his death (cf. 2 Cor. 4: 10-11; 2 Tim. 2: 11) and it will not attract evil to
itself from its flesh; but your going forth will be like the going forth of a
star and your resurrection will shine like the sun.4
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22. Woe to the lawless person on the day of his death; the unjust •will
perish in an evil time. In the same •way that a crow abandons its young, so
•will an impure soul abandon its own body.

23. Angels guide the souls of the just; demons •will take to themselves the
souls of the •wicked.

24. Wherever evil enters, there is also ignorance; the hearts of the holy •will
be filled •with knowledge.

2 5. One •who gives no alms •will find himself in need; but one •who feeds
the poor •will inherit treasures (cf. Matt. 19: 21).

26. Better poverty •with knowledge than •wealth •with ignorance.

27. Adornment for the head, a crown; adornment for the heart, knowl-
edge of God.

2 8. Acquire knowledge, not money, and wisdom over great wealth.

29. The just will inherit the Lord; the holy will be nourished by him.

30. One who shows mercy to the poor destroys irascibility; he who feeds
them will have his fill of good things.

31. In a gentle heart wisdom will find a resting place; a throne of impas-
sibility is the soul accomplished in the practical life.

3 2. The artisans of wicked deeds will receive an evil reward; to the artisans
of good deeds will be given a good reward (cf.Prov. 14: 22).5

33. One •who sets a trap •will be caught in it; one •who conceals it •will get
snared by it.

34. Better a gentle secular than an irascible and angry monk.

3 5. Irascibility disperses knowledge; patience gathers it.

36. Like a strong south •wind on the sea, so irascibility in a person's heart.

37. One •who prays •without ceasing escapes temptations; but thoughts
trouble the heart of the negligent.

3 8. Let not •wine be your cheer, nor meat your delight, lest you nourish the
flesh of your body and shameful thoughts •will not leave you alone.

39. Do not say, 'Today is the Feast (Easter)6 and I can drink wine,' or,
'Tomorrow is Pentecost and I can eat meat,' for it is not a feast day for
monks on earth, nor may a person fill his belly.
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40. Passover of the Lord, a passage from evil; his Pentecost, resurrection
of the soul.

41. Feast of God, amnesty for evil deeds;7 but sorrows •will seize hold of
one •who harbours resentment.

42. Pentecost of the Lord, resurrection of love; but one •who hates his
brother •will suffer a grievous fall.

43. Feast of God, true knowledge; but one •who pays heed to false knowl-
edge •will come to a shameful end.

44. Better a fast •with a pure heart than a feast celebrated in impurity of
soul.

45. One •who eradicates evil thoughts from his heart is like the one •who
dashed his little ones against the rock (Ps. i 36: 9).8

46. A drowsy monk •will fall into evils; the vigilant one •will be like a spar-
row (Ps. 101: 8).9

47. Do not give yourself to empty stories during vigil10 and do not reject
spiritual •words, for the Lord examines your soul, but he •will not hold you
innocent for every evil.

48. Much sleep thickens the intellect; goodly vigil refines it.

49. Much sleep brings on temptations; one who keeps vigil escapes
them.

5 o. As fire melts wax, so goodly vigil melts wicked thoughts.

51. Better a person asleep than a monk at vigil over vain thoughts.

5 2. An angelic dream gladdens the heart; a demonic dream troubles it.

5 3. Repentance and humility restore the soul; compassion and gentleness
strengthen it.

5 4. Remember always your departure from life and forget not the eternal
judgement, and there will be no fault in your soul.11

5 5. If the spirit of acedia comes over you, do not leave your dwelling (cf.
Eccles. i o: 4) or avoid a worthwhile contest at an opportune moment, for
in the same way that one might polish silver, so will your heart be made
to shine.

56. The spirit of acedia drives away tears; the spirit of sadness crushes
prayer.
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5 7. If you desire riches you •will have many •worries; if you hold onto them
you •will experience bitter sorrows.

5 8. Do not let a scorpion stay in a fold of your garment, nor a wicked
thought in your heart.12

59. Do not refrain from killing the offspring of serpents and do not be
pained over the thoughts of their heart.

60. As fire tests silver and gold (cf. Prov. 17: 3)," so temptations test the
heart of a monk.

61. Eliminate pride from yourself and set vainglory far from you, for one
•who fails to attain esteem •will experience sadness and one •who attains it
•will be prideful.

62. Give not your heart to pride and say not before the face of God, 'I am
able', lest the Lord abandon your soul and the •wicked demons humiliate
it; for then the enemies •will terrify you through the air and frightful nights
•will come to you one after the other.14

63. Knowledge watches over the monk's way of life; one who descends
from knowledge falls prey to thieves (cf. Luke i o: 3 o).15

64. From the spiritual rock there flows a stream (i Cor. 10: 4); the soul
engaged in the practical life •will drink from it.

6 5. A vessel of election (Acts 9: 15) is the pure soul; but the impure soul
will be filled with bitterness.16

66. Without milk a child cannot be fed (cf. Heb. 5: 12—14; I Cor. 3: 1—3);
•without impassibility the heart cannot be raised to the heights.17

67. Before love impassibility leads the way; before knowledge love.

68. Wisdom is added to knowledge; prudence gives birth to impassibil-
ity.18

69. The fear of the Lord begets prudence; faith in Christ bestows the fear
of God.

70. A flaming arrow ignites the soul; a person accomplished in the practi-
cal life will extinguishit (cf. Eph. 6: i6).19

71. Knowledge turns away clamour and blasphemy; •wisdom flees deceit-
ful •words.



Monks/ Virgin 127

72. Pleasant is honey and sweet the honeycomb; the knowledge of God
is sweeter than both.20

73. Hear, O monk, the words of your father and treat not his counsels as
having no authority (cf. Prov. 5:7) . Whenever he sends you away, bring
him along and in your mind walk the path with him (cf. Prov. 6: 22), for
in this way you will escape evil thoughts and the wicked demons will not
prevail against you. If he entrusts you with money, you shall not squander
it, and when you have laboured further with it, you shall give it back.

74. A wicked steward will oppress the souls of the brothers; a resentful
one will show them no mercy.

7 5. One who squanders the goods of the monastery offends God; one
who is negligent •with them •will not go unpunished.

76. An unjust steward •will distribute badly; the just one •will give •with
respect to merit.21

77. One who maligns his brother will come to complete ruin; one who
neglects the sick will not see the light.

78. Better a secular serving his brother in sickness than an anchorite who
shows no pity for his neighbour.

79. The foolish monk neglects the tools of his art; the prudent one takes
care of them.

80. Do not say, 'Today I •will stay and tomorrow I •will go out', because you
have not considered this prudently.

81. The wandering monk will take false sayings for his meditation; he will
deal deceitfully with his own father.22

82. One who adorns his clothing and fills his stomach shepherds shame-
ful thoughts and with the chaste he keeps no company.23

8 3. If you enter a village, do not approach •women and do not spend time
in conversations •with them, for in the same •way that someone might
swallow a hook so •will your soul be dragged away.24

84. A patient monk •will be loved, but one •who provokes his brothers •will
be hated.

8 5. The Lord loves the gentle monk, but the insolent one he will thrust
from himself.
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86. The lazy monk •will grumble much; the drowsy one •will use his head-
ache as an excuse.25

87. If your brother is grieved comfort him, and if he is in pain share his
suffering, for in doing this you will gladden his heart and amass a great
treasure in heaven.

88. The monk •who is deficient in keeping the •words of his father •will
speak irreverently of the grey hairs of the one •who begot him and he •will
malign the lives of his sons, but the Lord •will treat him •with contempt.

89. One who looks for excuses separates himself from the brothers and
he will accuse his own father (cf. Prov. 18: i).

90. Give no hearing to •words uttered against your father and do not
encourage the soul of one •who dishonours him, lest the Lord be angry at
your deeds and expunge your name from the book of the living (cf. Ps.
68: 29).

26

91. One who obeys his own father loves himself, but one who contradicts
him will fall into evils.

92. Blessed is the monk •who keeps the commandments of the Lord; holy
is the one •who observes the •words of his fathers.

9 3. The lazy monk will be abundantly punished (cf. Prov. 19: 19); if he is
encouraged, he will hand over his habit as well.

94. One •who guards his tongue makes straight his paths (cf. Prov. 3: 6;
11: 5); one •who keeps •watch over his heart (cf. Prov. 4: 2 3) •will be filled
•with knowledge.

9 5. The deceitful monk troubles his brothers; the faithful one brings tran-
quillity (cf. Prov. 11: 12—13).

96. One who has placed his trust in his own abstinence will fall; he who
humbles himself will be exalted.27

97. Do not give yourself to feeding your belly (Prov. 24: 15) and take not
your fill of nightly sleep, for in this •way you •will become pure and the
Spirit of the Lord •will come upon you (cf. Luke i: 35).

98. When one practises psalmody, the irascible part attains stillness; and
when one practises patience, it will be free of terrors.

99. From gentleness knowledge is born; from insolence ignorance.
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100. As •water makes a plant grow, so the humbling of the irascible part
exalts the heart.

101. The lamp of one •who searches out banquets •will be extinguished (cf.
Prov. 23: 30, 24: 20); his soul •will see darkness.

102. Weigh your bread in a balance and drink your •water by measure (cf.
Ezek. 4:10—n); then the spirit of fornication •will flee from you.

103. Give wine to the elderly and offer food to the sick, because they wore
out the flesh in their youth.

104. Do not trip up your brother and do not rejoice over a fall of his, for
the Lord knows your heart and will hand you over on the day of your
death.

105. The prudent monk will be impassible; the foolish one will spill out
evils.

106. The eye of the •wicked the Lord •will blind; the eye of the simple he
•will rescue from darkness.

107. As the morning star in heaven and the palm tree in paradise, so is the
pure mind in a gentle soul.28

108. A •wise person •will pore over the •words of God, the foolish person
•will deride them.29

109. One who hates the knowledge of God and rejects the contemplation
of him is like one who pierces his own heart with a lance.

110. Better is knowledge of the Trinity than knowledge of the incorpore-
als, and the contemplation of the Trinity than the reasons of all the ages.

in. The grey hair of elders, gentleness; their life, knowledge of the
truth.

112. A gentle young person bears many things; but •who •will bear the
pettiness of an elder. I saw an irate elder exalted in his time; the young
person however had more hope than he.

113. One •who gives scandal to seculars •will not go unpunished; one •who
provokes them dishonours his name.

114. Fire shall consume one •who troubles the church of the Lord; the
earth shall swallow one •who sets himself against a priest.
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115. One •who loves honey eats its honeycomb; one •who gathers it shall
be filled •with honey.30

116. Honour the Lord and you shall know the reasons of the incorporeals;
serve him and he will show you the reasons of the ages.

117. Without knowledge the heart shall not be exalted; a tree will not
flourish without water.

118. Flesh of Christ, the practical virtues; one who eats of it shall become
impassible.

119. Blood of Christ, contemplation of beings; one •who drinks it •will
receive •wisdom from him.31

120. Breast of the Lord, knowledge of God; one •who reclines on it (cf.
John i 3: 2 5; 21: 20) •will be endowed •with theology.32

121. A person accomplished in the gnostic life and one accomplished
in the practical life met each other; between the two of them stood the
Lord.

122. One who has acquired love has acquired a treasure; he has received
a grace from the Lord.

123. Wisdom knows the teachings of the demons; prudence searches out
their maleficence.

124. Do not spurn the holy teachings which your fathers laid down; do
not abandon the faith of your baptism and do not reject the spiritual seal,
that the Lord may be with your soul and protect you on an evil day.33

125. Words of heretics, angels of death; one •who •welcomes them •will lose
his own soul.

126. Now then, my son, listen to me. Do not approach the doors of the
lawless, nor •walk near their snares, lest you be caught. Keep your soul
from false knowledge, for I have often spoken •with them and I have
searched out their dark •words and found in them the poison of asps (cf.
Ps. 13: 3; i 39: 4). There is no prudence, no wisdomin their •words; all •who
•welcome them •will perish; those •who love them •will be filled •with evils. I
saw the fathers of their teachings and in the desert I conferred •with them.
The enemies of the Lord met •with me and in their •words the demons
contested •with me and I did not see the true light in their sayings.34

127. A person deceived •will fall away from the Lord; one •who deceives his
neighbour •will fall victim to evils.
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1. Love the Lord and he •will love you; serve him and he •will illumine your
heart.

2. Honour your mother as you •would the mother of Christ, and do not
vex the grey hairs of the one •who bore you.1

3. Love your sisters as the daughters of your mother, and do not abandon
the way of peace.2

4. Let the rising sun see the book in your hands, and after the second hour
your work.

5. Pray without ceasing (cf. i Thess. 5: 17), and remember Christ who
begot you.3
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128. Better the paradise of God than a garden of vegetables; the river of
God than the great river that obscures the earth (Deut. 11: 10—11).35

129. More trustworthy the water of heaven than the water of the Egyptian
sages who drew it from the earth (Deut. 11: 10-11).

i 30. In the same •way that those •who mount the •wheels go downwards, so
those •who exalt their •words are humbled in them.

131. The •wisdom of the Lord exalts the heart; his prudence purifies it.

132. The reasons of providence are obscure and the contemplations of
judgement are difficult to understand, but the one accomplished in the
practical life will know them.36

133. One •who purifies himself •will see the intellectual natures; the gentle
monk •will know the reasons of the incorporeals.

i 34. One •who calls the Holy Trinity a creature blasphemes against God;
one •who denies his Christ •will not know him.

135. Contemplations of the worlds expand the heart; the reasons of
providence and judgement exalt it.

i 36. Knowledge of the incorporeals raises the mind on high and presents
it to the Holy Trinity.

137. Remember the one •who gave you in the Lord clear proverbs and do
not forget my humble soul in the time of prayer.
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6. Avoid encounters •with men, lest images arise in your soul; they •will be
an obstacle for you in the time of prayer.4

7. You have Christ as your beloved; cast all men away from you, and you
•will not live a disgraceful life.

8. Put irascibility and anger far from you, and let not resentment find
shelter •within you.

9. Do not say, 'Today I shall eat and tomorrow I shall not eat,' because
you are not doing this with prudence; this will result in harm to your body
and pain in your stomach.

i o. It is not good to eat meat, nor is it good to drink wine, but one should
offer these to those who are sick.

11. The insolent virgin will not be saved; the indulgent one will not see
her bridegroom.

12. Do not say, 'The maidservant has annoyed me and I am going to pun-
ish her,' because there is no servitude among the daughters of God.

i 3. Do not give your ear to empty •words; flee the tales of old •women (cf.
i Tim. 4: 7) •who •wander about.

14. Do not behold the festivities of drunkards, and do not attend the mar-
riages of strangers, for any virgin •who does these things is impure before
the Lord.

15. Open your mouth to the word of God, and prevent your tongue from
talking too much.

16. Humble yourself before the Lord, and his right hand will exalt you.

17. Do not turn away a poor person in a time of affliction, and the oil will
not fail in your lamp (cf. Matt. 25: 1-13).

18. Do all things for the Lord, and do not seek the glory of men, because
the glory of men is like the flower of the grass, but the glory of the Lord
abides forever (cf. Isa. 40: 6—7).

19. The Lord loves the gentle virgin, but the virgin inclined to anger •will
be hateful (to him).

20. The obedient virgin •will receive mercy, but the contrary virgin is
exceedingly foolish.
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2oa. She •who diligently attends to the •work enjoined upon her •will find a
great reward; but she •who neglects it •will be neglected.5

21. The grumbling virgin the Lord will destroy, but the grateful one he
will save from death.

22. Laughter is shameful and shamelessness is disgraceful; every foolish
person becomes involved in such things.

2 3. She who adorns her clothing will also be wanting in chastity.

24. Have no dealings •with secular •women, lest they turn aside your heart
and render just counsels ineffective.

2 5. Implore the Lord with tears at night; no one will be aware of you pray-
ing and you will find grace.

26. The desire to •walk about and the longing for houses of strangers
upsets the state of the soul and destroys its zeal.

27. The faithful virgin will not be afraid, but the unfaithful one will flee
even her own shadow.

28. Envy causes the soul to languish, and jealously consumes it.

29. One who scorns her sick sister shall be distant also from Christ.

30. Do not say, 'This is mine and this is yours', for in Christ Jesus all things
are held in common.

31. Do not be overly curious about another's life, and do not rejoice over
a fall of your sister.

32. Assist virgins •who are needy, and do not be haughty over your noble
birth.

3 3. Do not bring forth a word from your mouth in the church of the Lord,
and do not lift up your eyes, for the Lord knows your heart and watches
over all your thoughts.6

34. Drive from yourself every evil desire, and your enemies •will do you
no grief.

3 5. Sing Psalms from your heart, and do not move only your tongue in
your mouth.

36. The foolish virgin •will love money; the •wise one gives away even her
own bread (cf. Matt. 25: 1—13).
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37. Just as the onrush of fire is difficult to holdback, so the soul of a virgin
is difficult to heal •when it has been •wounded.7

38. Do not give your soul to evil thoughts, lest they defile your heart and
place pure prayer far way from you.

39. Sadness is burdensome and acedia is irresistible, but tears shed before
God are stronger than both.

40. Hunger and thirst extinguish evil desires; a goodly vigil purifies the
intellect.

41. Love turns away anger and irascibility; gifts overcome resentment.8

42. She who secretly gossips against her sister will be driven from the
bridal chamber; she will cry out at its doors but no one will hear her.

43. The lamp of a virgin •without mercy •will be extinguished, and she •will
not see her bridegroom •when he comes.

44. If glass falls against a stone it will break; a virgin who touches a man
will not be deemed without guilt.

45. Better a gentle •wife than an angry and irascible virgin.

46. She who draws forth a man's words in laughter is like one who puts a
noose around her own neck.

47. Like a pearl in a gold ring is a virgin hidden by modesty.

48. The songs and pipings of demons9 undo the soul and destroy its
vigour; be always on guard for this lest you be disgraced.

49. Take no delight in jests, nor find enjoyment •with •women •who make
them, for the Lord has abandoned them.

50. Do not despise your sister when she eats, and do not grow haughty
over your abstinence, for you do not know what the Lord has planned, or
who shall stand before him.

51. She •who pities her (own) blackened eyes and languished flesh •will not
rejoice in impassibility of soul.

52. Abstinence is burdensome and chastity difficult to attain, but there is
nothing sweeter than the heavenly bridegroom.

5 3. The souls of virgins •will be illumined, but the souls of the impure •will
behold darkness.
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5 4.1 have seen men corrupting virgins •with their doctrines, and rendering
vain their virginity. But listen, my child, to the doctrines of the church
of the Lord, and allow no stranger to •win you over. [God established
heaven and earth and exercises providence over all things and delights
in them. There is no angel incapable of evil and there is no demon evil
by nature, for God made both according to his •will. As a human being is
comprised of a corruptible body and a rational soul, so too our Lord •was
born, apart from sin, truly eating •when he ate and truly he •was crucified
•when crucified; and he •was not a false apparition in people's eyes. There
•will be a true resurrection of the dead and this •world •will pass away and
we •will receive spiritual bodies.] For the just shall inherit the light, and the
impious •will inhabit the darkness.10

5 5. Virgin eyes shall behold the Lord, and the ears of virgins shall hear his
words. The mouth of virgins shall kiss the bridegroom, and the nose of
virgins shall be drawn towards the odour of his perfumes. Virgin hands
shall touch the Lord, and their chastity of the flesh shall prove acceptable.
The virgin soul shall be crowned, and she will live with her bridegroom
always. A spiritual garment shall be given to her, and she will keep festival
with the angels in heaven. She shall light an inextinguishable lamp, and
the oil will not fail in her vessels. She will receive eternal wealth and will
inherit the kingdom of God.

56. My child, these are the •words I have spoken to you; may your heart
preserve •what I have said. Remember Christ •who keeps guard over you,
and do not forget the •worshipful and consubstantial Trinity.11
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On Thoughts

Introduction

The treatise On Thoughts is divided into chapters or kephalaia, like other
Evagrian •works. The ordering and division of these chapters in the manu-
script tradition varies, and the internal evidence also indicates that the
ordering changed very early.1 For example, in chapter 24 Evagrius makes
reference to Kephalaion 17, but the subject matter he refers to is now found
in chapter 2. Unlike other Evagrian •works, Thoughts probably never had
a systematic arrangement of its chapters according to subject matter,
even though some of the chapters can be grouped together. Chapter i
forms an introduction to the •work as a •whole, •while chapters 3 8—40 and
42—3 can be considered as a conclusion. There is also a group of chapters
(27—9) •which together •with chapter 2 treats the subject of dreams. The
text of the treatise has recently been established on a firm foundation by
the exemplary critical edition of A. and C. Guillaumont and P. Gehin. The
authenticity of the Evagrian attribution of the treatise has also been clear-
ly demonstrated.2 The reference in Thoughts 22 to the Chapters on Prayer
indicates that the two treatises •were composed at roughly the same time.

Although this treatise examines the subject of 'thoughts', it does so
in a manner quite different from other Evagrian •works such as Eulogios,
Eight Thoughts, and Praktikos. These •works address the concerns of the
monk still very much engaged in the practical life, •whereas the treatise
On Thoughts offers a more advanced teaching to those •who have crossed
the threshold of impassibility and have begun to enjoy the fruits of the
gnostic life. Thoughts offers no systematic or detailed treatment of each of
the eight thoughts, such as can be found in other •works, and •when it does
treat individual vices it takes up special cases or concerns that •will be par-
ticularly relevant to the more advanced stages of spiritual development.
The largest part of the treatise is devoted to an exploration of the typology
or categorization of the thoughts as •well as a detailed examination of their

1 See 80438, 130-2. 2 80438,28-33.
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mechanisms and the tactics employed by the demons •who inspire them.
According to the martial imagery so frequently employed by Evagrius

and other ascetics, the monk is engaged in a lifelong •warfare, in •which he
must quickly learn to recognize the advances of his adversaries, and to
know their nature, their tactics, and their •weapons, for •with this knowl-
edge the monk can arm himself and counter their attacks. On Thoughts is
then an advanced tactical manual designed to assist the monk in devel-
oping his faculty of discernment. This discernment •works at two levels.
First, there is the basic understanding of the strategies of the demons: this
comprises the fundamental teaching on the eight 'thoughts' that Evagrius
provides in On the Eight Thoughts and the Praktikos. While the monk battles
•with the demons in the course of the practical life, he •wages •warfare as
though in the obscurity of the night •with all its difficulties in perceiving
the movements of the enemy. But •when the ascetic has attained some
measure of impassibility and comes into the domain of the gnostic life, he
•wages •war no longer in the dark but in the brightness of the day and can
easily discern the manoeuvres of the adversary. At this stage God grants
the monk a special charism of discernment allowing him to contemplate
'the reasons (logoi) of the •warfare', that is, the monk attains a profound
insight into the nature of the demons, and their •workings in his life are no
longer hidden from him.3

The first task then is to know the enemy and to this end Evagrius
examines at length and from different perspectives the types of thoughts
and their associated demons. Thus in the very first chapter he lays down
a basic typology of the vices and their interrelationships. He posits
three vices or thoughts as fundamental, namely gluttony, avarice, and
vainglory.4 These are fundamental both in the sense that they are the
vices first encountered and also in the sense that the other vices are linked
to these three and •will inevitably follow upon them. Thus gluttony is a
passion that is tied to sexual temptation and •will lead the unwary ascetic
into fornication. Similarly, avarice, manifested in fighting over food,

3 Praktikos %y, Thoughts ik.
4 This teaching on the three fundamental vices became commonplace in Byzantine

ascetic writers. See e.g. Maximus the Confessor, Centuries on Charity 3. 56, PG 90. 103360,
'Self-love, as often has been said, is the cause of all the impassioned thoughts. From it are
begotten the three capital thoughts of concupiscence—gluttony, avarice, and vainglory.
From gluttony is begotten the thought of fornication, from avarice greed, from vainglory
pride. All the rest follow upon one or the other of these three—the thoughts of anger,
sadness, resentment, acedia, envy, slander, and the rest. These passions then bind the mind
to material objects and hold it down on earth, lying upon it like a massive stone, whereas by
nature it is lighter and more agile than fire.'
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possessions, or human esteem instigates a disturbance in the irascible part
of the soul. Further, privation of one or more of these can quickly drive
the individual to the vice of sadness, •which Evagrius defines elsewhere as
a frustration of a desire or the deprivation of something.5 Finally, a failure
to uproot avarice from the heart •will ultimately lead to the sin of pride.
Exactly how this can happen, Evagrius •will explain later in Thoughts 21. If
the monk is to be successful in dealing •with the passions, he must attend
to the three fundamental vices first.

The typology of the thoughts can also be examined from the viewpoint
of their effect on the human person and the application of the appropri-
ate remedies (3). In this case Evagrius •will assign most demonic thoughts
to the two passible parts of the soul, the concupiscible and the irascible.
Elsewhere he expresses hesitation about attaching the vice of vainglory
(•which he mentions here) to the concupiscible or irascible parts of the
soul.6 Each of the parts of the soul must be treated •with the appropriate
set of therapies. The concupiscible part, •which is related to the bodily
appetites, requires a regimen of physical austerities such as fasting, vigils,
and sleeping on the ground. The irascible part, •which is more concerned
•with the emotions, needs to be treated •with a range of interior disciplines
such as patience and avoidance of resentment. Evagrius also recom-
mends almsgiving, •which is an exterior practice undertaken to cultivate
an interior attitude of compassion.

Another typology that Evagrius uses both in this •work and elsewhere
is the categorization of thoughts (and dreams) as angelic, human, or
demonic (8). Through his long-time practice of the spiritual exercise
of self-awareness or 'observation', Evagrius claims to be able to dis-
tinguish these three types of thoughts. Thoughts of angelic inspiration
correspond to Evagrian natural contemplation, •which is concerned •with
the investigation of the realities of the natural •world and their ultimate

5 Praktikos 19, 'For sadness involves the frustration of a pleasure, whether actually
present or only hoped for.'; 10, 'Sadness sometimes occurs through the frustration of one's
desires.'

6 See e.g. Thoughts 28, *When the demons have not been able to trouble the irascible or
concupiscible part at night, they then fabricate dreams of vainglory and draw the soul down
into a pit of thoughts.' Disciples 130 suggests that if vainglory derives from the concupiscible
part, it must at least be the last of the vices produced there. Disciples 177 associates acedia,
vainglory, and pride with the rational faculty. Cf. SC 438, 158—9 n. 3 for a translation of
these two passages from the unpublished Chapters of the Disciples of Evagrius. For further
information on this text see J. Paramelle and A. Guillaumont, 'Les Chapitres des disciples d'
Evagre dans un manuscrit grec du Musee Benaki d' Athenes', Parole de I'Orient, 6—7 (1975—6),

101—13 anc^ I T 5~ 2 3-



Introduction 139

principles or logoi, as •well as their use as symbols of spiritual realities.7

Demonically inspired thoughts are unconcerned •with the natures of
things and have as their sole purpose the impassioned involvement of
human beings in the created •world. Human thoughts stand in a neutral
position between these two extremes. Human thought merely introduces
in the intellect the simple forms of created realities •without any concern
for their signification and •without passionate attachment.8 Later in the
treatise (31), the discussion turns to the interaction of these categories of
thoughts. This chapter is constituted by a series oikephalaia that have an
independent transmission elsewhere in the •works of Evagrius. The first
citation lists the three thoughts that oppose the demonic thought and the
two thoughts that oppose the good thought. The first three include angel-
ic thought, that arising from human free choice motivated by the good,
and that •which arises from human nature itself; the latter two include
demonic thought and that arising from human free choice motivated
by evil. Evil thoughts cannot arise directly from human nature of itself
because it is created good.9 The other two citations emphasize the imper-
manence of evil and the original and enduring presence of goodness and
virtue in the human person.10 Evagrius also divided the demons into two
basic classes, namely, those that tempt the human (rational) part of our
nature and those that act upon the animal (irrational-instinctive) part (i 8).
The first instils vices not found in irrational animals, such as vainglory,
pride, envy, and censoriousness; the vices of the second class appeal to
the irascibility and concupiscibility that humanity shares •with the animals,
•when these faculties are used contrary to nature.

Discerning the enemy also involves recognizing his principal avenues
of attack. Whereas in other treatises Evagrius passes in review the eight
thoughts, he here provides extended discussion of only a few and even
then his treatment focuses on the special or unusual tactics that the
demons use in tempting the monk at the gnostic level •with these thoughts.
Among the individual vices considered by Evagrius, none receives
greater attention than anger, for it is this vice that presents the greatest

7 For Evagrius, the logos or 'reason' of a created nature is at the same time its ontological
principle and also its explicative principle.

8 Origen had earlier distinguished these three types of thoughts in his On First Principles
3. 2. 4 (SC 268. 168. 233—8), 'The thoughts which proceed from our heart—the memory of
past deeds or the consideration of some thing or cause whatever—we find that sometimes
they proceed from ourselves, sometimes they are roused by opposing powers, and
sometimes too they are placed in us by God and his holy angels.'

9 Letter 18, F^yS. 6—12, and a summary \t\Reflections46.
10 KG i. 39-40.
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obstacle to advancement in the gnostic life and pure prayer.11 When the
ascetic has achieved control over his irascibility and acquired the virtue of
gentleness, this is effectively the equivalent of mastery over the demons,
for there is no virtue •which the demons fear more. Conversely, ascetic
practice •without control of irascibility is •worthless (i 3). Although anger
has a natural object (viz. evil or the demons), its motivation can readily be
turned in an unnatural direction by the demons (5) ,12 Because of the risks
involved, it is best to avoid all occasions of anger, just or unjust, especially
•with regard to trivial matters such as food, possessions, and concern for
human esteem—three subjects of renunciation •which Evagrius has sig-
nalled as primary for the ascetic in the first chapter. The diligent monk
ought to adopt the ideal attitude of perfect hatred towards the demons,
•which Evagrius defines as sinning neither in act nor in thought (i o). This
is the highest degree of impassibility. However, such a state is difficult to
maintain because the demons •will continually prompt the soul to return
to its habitual attachments. To draw the monk back to its original hatred
of the demons, Christ may seemingly abandon the soul for a time, allow-
ing it to suffer constant terrors. Further, the direction of one's anger
against the demons is not •without risks, and this tactic is best left for the
more advanced in the spiritual life. For example, •when recommending
the use of anger against the demon of fornication, Evagrius •warns that
the demon of anger may engage strategies similar to the spirit of fornica-
tion by instilling images in the mind, in this case, of friends and relatives
being mistreated, and encouraging the ascetic to reply •with some angry
•word or deed against the imagined miscreant. Caution must be exercised
in using anger against the demons, especially for the person •who is already
susceptible to irascibility (i 6). Always on guard against the dangers posed
by irascibility, especially as an obstacle to pure prayer, Evagrius recom-
mends constant vigilance over the insinuation of thoughts that might
engender suspicion, hatred, and resentment. At one point he •warns espe-
cially against the dangerous circumstances surrounding lawsuits among
monks seeking to acquire riches or goods that ought instead to be distrib-
uted among the poor (32). The monk must follow the Gospel precepts in
remaining completely unattached to possessions and riches.

Another vice that is dangerous for the experienced ascetic is vainglory,

11 Cf. Prajeri2—14, 21—2.
12 See e.g. Eulogios 11. 10. no^CB—04, 'For the usage of irascibility lies in this, namely,

in fighting against the serpent with enmity (cf. Gen. 3 : 1 ; ) . . . Do not turn the usage of
irascibility instead to one that is contrary to nature, so as to become irascible with your
brother. ..'
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since it attacks particularly those •who have attained some small measure
of impassibility and perhaps some public reputation: if one cedes to vain-
glory, the other thoughts gain re-entry (i 4—15)." Vainglory can act upon
an abundance of human conditions and circumstances in order to make
its inroads.14 If the ascetic makes any attempt to draw attention to himself
in the nearby cities or towns, he has been caught in the vice of vainglory
and may succumb to fornication, which providentially •will teach him the
dangers of rising from the sickbed of the passions before being complete-
ly cured. To avoid the dangers of vainglory the monk must remain seated
in his cell, •without •wavering in his commitment. In this •way he can attend
to his inner self, making progress in the practical life until he becomes less
susceptible to evil, and, advancing in gnosis, he can progress through the
varied contemplations towards the vision of the light of the Saviour.

Evagrius also notes a close association between the thoughts of
avarice, vainglory, and pride (21). When avarice has been curbed by
renunciation, it may manifest itself in more subtle •ways. Under the guise
of an apparently charitable motive, the monk may entertain thoughts of
being entrusted •with the administration of services to the poor and needy
in a city (the position of xenodochos). In other •words, he •will be in charge
of •wealth and have occasion to associate •with the •wealthy to secure dona-
tions, but for an apparently good purpose and •without personally owning
anything. Thoughts of vainglory •will then encourage him to imagine his
successful administration enhancing his reputation, leading eventually to
his appointment to the priesthood. After vainglory has made its inroads,
the demon of pride takes over, producing terrifying visions and driving
the monk to the extremes of folly.

Another tactic deployed by the demons against those more advanced
in their practice involves turning the temptation of gluttony in a new
direction, prompting the monk to undertake a more extreme asceticism
(35). Thus, if the demon of gluttony cannot dislodge the ascetic from a
•well-established abstinence, he may inspire the monk to imitate other
anchorites •who practised extreme forms of fasting. Evagrius upholds the
moderate dietary regimen now established through long experience and
experimentation. He thus mentions a diet of bread, oil, and •water, •which
are not to be taken in excess and only once a day. According to Evagrius,
such a restricted diet is essential for the attainment of impassibility in

13 CLPraktikos^i.
14 In Reflections 44, Evagrius distinguishes three types of thoughts: those that have no

matter to act upon (those deriving from original pride), those that have little matter (e.g.
fornication), and those that have an abundance of matter (e.g. vainglory).
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thought. The demon of acedia may employ a similar tactic, tempting
the monk to undertake an extreme form of anachoresis in imitation of
such ascetic heroes as John the Baptist and Abba Antony. In this •way the
demon can achieve his goal of getting the monk 'to leave his place', to
abandon his commitment to the monastic life.15

With some reticence, Evagrius discusses the sexual temptations
experienced by the more advanced (16). When the ascetic has attained
impassibility of the concupiscible appetites and is less troubled by sexual
temptations, the spirit of fornication may confront him •with images of
men and •women engaged in sexual activity or even touch the flesh more
directly in order to induce animal pleasures. These sorts of temptations
do not last long and can be countered by intense prayer, a strict dietary
regimen, vigils, and the exercise of spiritual contemplations.16 Evagrius
also recommends the usefulness of anger directed against this particular
demon.

With the exception of sadness, all the vices involve an attachment to
pleasure in one •way or another. In his discussion of the demon of sad-
ness (i 2), Evagrius describes the condition as the inability to find pleasure
in anything; on the contrary, it is the frustration of a pleasure or the depri-
vation of some object. In its moderate form sadness can be beneficial
to the monk, for he can turn it to an attitude of disdain for all •worldly
pleasures, but in its more extreme form it can tempt him to abandon
his monastic commitment (his 'place'). However, if the ascetic remains
faithful to Abraham's example oixeniteia or 'voluntary exile', he is assured
of victory over this demon.

In this treatise Evagrius adds to his usual list of demons two more
•which pose special problems: the demon called 'vagabond' and the
demon of insensibility. The first is related to an experience •which Evagrius
identifies as occurring most commonly before dawn, during the time that
the ascetic rises for the night office (9).17 Simply put, this is the experi-
ence of a •wandering, distracted mind led by the demon from one place
to another and through various encounters, conversations, and so forth.
In this distracted condition the anchorite is easy prey for the temptations
of fornication, anger, or sadness. The distractions and the accompanying

15 Cf. Praktikos 12. 22—3, 'He (the demon of acedia) deploys every device in order to have
the monk leave his cell and flee the stadium.'

16 These are usually associated with meditation on scripture, leading to allegorical
insights.

17 The name of the demon 'Vagabond'was probably a commonplace in Evagrius' milieu,
although the known parallels do not exactly fit the description in the treatise. Cf. John
Cassian, Conference 7. 32 (SC 42. 273); Origen, Homilies on E^ekield. n (SC 170. 69).
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temptations destroy the mind's natural state in •which it is unmoved by
the passions and receptive to the reflection of the divine light or radiance.
To counter this demon Evagrius recommends the spiritual exercise of
'observation', the cultivation of an awareness of one's own interior men-
tal and emotional processes. Through such self-awareness the ascetic
can learn to recognize the onset of this demon (this process of mental
distraction): where it starts, what it leads to, and where it ends up. Since
this self-understanding is important, the monk should allow the demon,
or the process, to take its course for awhile •without intervening in it. With
this new-found awareness he can subsequently expose the demon and
easily chase him away. However, because the mind can easily become
muddled, Evagrius recommends that the monk, after the distraction has
passed, sit down and carefully review his interior experience in detail so
as to understand the process better and more quickly confront the demon
in the future. Interestingly, Evagrius notes some physical concomitants
that the monk experiences after defeating this demon: sleepiness, exces-
sive yawning, lethargy and numbness in the shoulders. The subject of
mental distractions is also treated in the context of •worries and anxieties
about material matters that could potentially so plague the monk •with
their accompanying mental images (noemata) that there is no room left for
the presence of Jesus. Anxiety is characteristic of the lives of pagans •who
reject God's providence and deny the Creator. The monk must therefore
be firm in his determination to live a life of poverty unattached to such
concerns as food and clothing (6).18

The second demon introduced by Evagrius here is associated •with the
condition of spiritual indifference or insensibility (i i). This demon dulls
the spiritual senses of the soul, rendering it indifferent to sin, confused
about good and evil, and unmoved by the scriptures or the truths of the
faith. This state can arise •when the monk has given himself up to thoughts
of vainglory. Vainglory is ultimately a choice for the pleasures of the •world
in preference to the pleasant fruit of gnosis and spiritual contemplation.19

The condition of insensibility can be remedied by contact •with the mis-
fortunes of others, •which rouses compassion and prompts the individual
to acts of charity. Unfortunately, such a remedy is often unavailable to
monks in the desert because of the rarity of sickness there. At the close of
chapter 11, Evagrius appears to present another possible manifestation
of this demon: if an anchorite plagued by this demon resists the tempta-
tions of fornication and acedia, persevering •with divine assistance, he

18 Evagrius treated this subject in greater detail in Foundations 4.
19 Praktikos^i.
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has attained a high degree of impassibility. Could this be a kind of 'dark
night' or 'dereliction' experience in •which the monk feels totally dulled to
all spiritual realities, inured to all exercises of piety, yet still perseveres in
the practice of the commandments and the virtues? Evagrius closes the
discussion •with a caution addressed to ascetics •who have chosen to live in
the •world: they must exercise great diligence regarding this demon.

Impure thoughts, such as those associated •with possessions, food,
or sexuality, remain tenacious because of the presence of the passions.
The mind encumbered by the passions is excluded from the enjoyment
of the knowledge of God. The '•wedding feast' of knowledge is open
only to those •who have clothed themselves in the •wedding garment of
the impassibility of the rational soul •which has rejected •worldly desires
(22). It is of course essential that the monk be able to recognize exactly
•where he stands on the path towards impassibility and avoid any self-
deception in this regard. For example, a temptation may pass quickly
either because the object is unattainable or because the monk enjoys a
measure of impassibility. Evagrius illustrates the point •with the example
of the anchorite •who imagines himself being entrusted •with the episcopal
see of Constantinople. The temptation of vainglory dissipates rapidly
because of the unlikelihood of such an event. However, if it •were a case
of being offered the episcopacy in any city and the anchorite resisted the
temptation, forcing it to pass quickly, he could consider himself blessed
•with impassibility (20). In discerning his own stage of spiritual growth the
monk must therefore exercise careful discernment lest he be deceived.

Discernment of progress in the life of virtue is also an important fac-
tor in the decision to take up a more anchoretic form of monastic life.
Evagrius always expresses extreme caution about a premature anacho-
resis prior to the subjugation of the passions, especially those of anger,
pride, and sadness (2 3) .20 Failure to observe this caution •would inevitably
result in an extreme state of folly •where the heart jumps from one mental
representation to another, gradually falling into a chasm of forgetfulness.
While it may be possible for a monk to recover from such a condition,
it is difficult and not many have succeeded. The premature decision to
undertake a solitary withdrawal usually arises as a result of thoughts of
pride. Then the imprudent anchorite succumbs to frightening visions
that drive him to delirious folly and forgetfulness of his original, human
state. Evagrius takes this as a •warning that the anchoretic life should be
undertaken only •with great humility and gentleness.

20 Cf. Eulogios 29. 31—2. 113307—113639.
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At a more fundamental level, it is important for the monk, especially in
the gnostic life, to understand the nature of demonic thoughts and how
they affect the human person. Properly equipped •with such knowledge,
the ascetic •will be better able to counter demonic temptations. First of all,
Evagrius explains, the demons cannot act directly upon the human soul,
but must do so through the intermediary of mental representations or
noemata (2). Noema is the favoured technical term that Evagrius uses for
the impressions left upon the mind by objects perceived •with the senses.
These 'mental representations' are then carried about in the mind as
memories even in the absence of the sensible objects. Knowledge of the
•ways in •which the demons manipulate the noemata is useful to the vigilant
ascetic, for he or she can divine the particular nature of the temptation
(or demon) by considering the mental representation in the memory. In
other •words, if you start thinking about someone •who has annoyed you
or insulted you, recalling the image or mental representation of that per-
son and of the circumstances of the vexation, this is an indicator of the
thought or temptation of resentment. Evagrius is careful to note that not
all memories are demonically inspired, only those that provoke the iras-
cible or concupiscible part of the soul in a manner contrary to nature.

Mental representations are intimately associated •with the created
•world and have been bestowed on the human person by God himself and
possess goodness in that respect, but unfortunately the demons do every-
thing in their power to divert them to evil (17). God has also given to each
person the assistance of the irascible part of the soul to pursue the strug-
gle against the demons and the help of the concupiscible to inspire the
love of the virtues, but once again the demons •will manipulate the mental
representations in order to draw these human faculties away from their
natural purpose towards attachment to the passions. At all times, both
night and day, the ascetic must observe vigilance over all mental repre-
sentations that may appear in his intellect lest any be perverted to evil: for
example, the image of a brother may be turned towards hatred or that of
a •woman turned towards lust. This unrelenting struggle may at times lead
to •weariness and acedia, the temptation to abandon one's commitment.
At this point Evagrius recommends that the effort be relaxed somewhat
so the ascetic might enjoy the fruits of gnosis that follow upon the labours
of the practical life. Such a recommendation, however, •would apply only
to the monk •who has already made some progress in the gnostic life.

In order to provide the monk •with still another •weapon for the struggle
against the demons, Evagrius introduces the proposition, Stoic in origin,
that the mind cannot receive the mental representations of two sensible
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objects simultaneously (24).21 He already established in chapter 2 that no
impure thought occurs •without a sensible object. Even though the mind,
because of the rapidity of its operation, can associate thoughts •with one
another, it •would be a mistake to assume that such thoughts occur simul-
taneously. Evagrius suggests performing the mental experiment of imag-
ining the face of your father and then observing •whether another face
presents itself to the mind •while your father's remains or •whether the first
image disappears and is followed by the other. In this •way he makes the
point that the mind cannot accommodate two mental representations,
two impure thoughts, or two demons simultaneously. This little piece of
experimental knowledge has an important application for the ascetic. In
a moment of temptation it is possible to expel an impure thought •with
another thought, good or bad. And in the case of the latter one can take
advantage of the incompatibility between certain demonic thoughts,
using one to repel the other (e.g., fornication and vainglory).22 This, once
again, is a practice reserved for the experienced ascetic.

Evagrius pursues the analysis of the mechanisms of thoughts by
considering also the role played by the mental representation of one's
own body (25). In the process of temptation the mind involves itself
•with the mental representations of sensible objects, but since the mind
is incorporeal it can do so only through the instrumentality of the body.
Through the bodily senses the mind receives an image corresponding
to the form of the sensible object. The mind also carries a mental rep-
resentation of its own body, though apart from the face •which it cannot
see. With this mental figure the mind imagines itself in the body doing
and saying certain things and engaging in all variety of circumstances,
including those involving images of other people. Thus, •when troubled
by demonic thoughts the monk •will use the mental figure of his own body
to quarrel •with a brother or engage in sexual intercourse •with a •woman.
Evagrius offers this analytical observation as another contribution to the
understanding of the interior processes that occur in the experience of
demonic temptation. He concludes •with a quasi-definition of demonic
thought: 'Demonic thought is an incomplete image of the sensible person
constituted in the intellect, wherewith the mind, motivated by passion,
says or does something impious in secret •with regard to the phantoms it
forms in succession.'23

21 See the opinion of Cleanthes in Sextus Empiricus, Against the Professors (Dogmatists) j.
228 (Stoimrum vetemm fragmenta ed. Hans Ftiednch von Amim, 4 vols. (Stuttgart: Teubner,
1964) 1.484).

22 CLPraktikos^. 23 Cf. Reflections13.
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According to Evagrian doctrine the mind must be absolutely free of
all forms and images if it is to attain the highest stages of pure prayer and
perceive the light of God reflected •within itself.24 Evagrius thus addresses
this issue as it relates to the nature of mental representations (41). Some
noemata leave an impress or form in the mind •while others provide only
knowledge. Since God is incorporeal, the noema of God leaves no impress
or form in the mind. Further, spiritual knowledge or the noema of God •will
actually keep the mind at prayer free of all impressions associated •with
sensible bodies.25 Evagrius illustrates the nature of mental representa-
tions by reference to three scripture texts. The text of John i: i, 'In the
beginning •was the Word and the Word •was •with God,' places a noema in
the mind, but leaves no form or impress as •would the noema of a sensible
object. In this case the term noema is being used more in the sense of an
immaterial 'idea' or 'concept'. The verse Matthew 26: 26, 'After taking
bread, . . . he broke it,' leaves an impress on the mind of a sense percep-
tible object and action. However, in the case of Isa. 6: i, 'I saw the Lord
seated on a high and lofty throne,' the verse leaves an impress in the mind
(the mind pictures a high and lofty throne as a sensible object), but the
signification of the citation leaves no impress but rather provides knowl-
edge (according to Evagrian allegorical exegesis, Isaiah sees propheti-
cally the rational nature elevated by the practice of the practical life and
receiving the knowledge of God). In this •way, the monk approaching the
higher reaches of the gnostic life must come to understand another type
of obstacle that stands in the •way of his progress in pure prayer.

Evagrius is •well aware that the demons can influence the human soul
not only during the day through mental representations but also during the
night through dream fantasies. He thus devotes Thoughts 4a.ndzj—9 to the
subject of dreams.26 The mind receives impressions or forms principally
through sight, hearing, and memory. During sleep the demons utilize the

24 See Prayer ^ 6 , 66, 68, and 70.
25 See Si-Ps 140: 2 (AS 3. 348), ''Let my prayer be directed as incense before you. Directed as

incense is the prayer of the person who is able to say: "We are the perfume of Christ among
those who are being saved and among those who are perishing" (2 Cor. 2: 15). There is only
one form of prayer, the communion of the mind with God, which keeps the mind •without
impress; I call a mind without impress one which imagines nothing corporeal at the time of
prayer; for only those names and "words "which indicate something sensible leave an impress
and a form on the mind, but the mind that prays must be absolutely free of sensible things,
and the intellection of God necessarily preserves the mind free of impress, for he (God) is
not a body.'

26 On the subject of dreams in Evagrius see the older but still valuable article by
F. Refoule, 'Reves et vie spirituelle d'apres Evagre le Pontique', Supplement de la Vie Spirituelle,
59 (1961), 470-516.
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intermediary of the passions to activate the memory, •which in turn con-
veys impressions to the mind (here called 'the ruling faculty'). Evagrius
notes that the demons must be acting through the passions because those
•who have attained impassibility do not experience impassioned dreams
inspired by demons. There are in fact three types of dreams, just as there
are three types of thoughts: demonic, human, and angelic (4). Dreams
may be activated by a simple movement of the memory that arises from
ourselves. Presumably such dreams •would concern events and persons
of our daily lives but •would not motivate us to either good or evil. Angelic
dreams •would have an edifying content drawing us to the good and their
effect on the soul is also very different from demonic dreams: great peace
of soul, ineffable joy, suppression of impassioned thoughts by day, pure
prayer, natural contemplation (28). Through the passions the demons
manipulate the images in the soul received from the body either directly
via the senses or indirectly via the memory. However, the demons may
at times provoke dream fantasies even through exterior sensations, for
the senses are not always entirely inactive during sleep and may convey
fantasies to the mind of the dreamer.

In the night time, •when the demons seek to trouble the soul •with dream
fantasies, they attack the irascible part •with terrifying visions of •winged
serpents, •wild animals, or even the cell itself on fire and they •will try to
drive the monk towards cowardice; or, playing on the concupiscible part,
the demons •will tempt the ascetic to fornication by having him entertain
dream visions of •women making suggestive gestures or offering sexual
favours (27). Monks •with an angry or irritable temperament •will be more
susceptible to the former type of dreams, and those •who fail to restrict
their dietary regimen •will be prone to the latter kind. In each case the
appropriate remedy must be applied: the irascible part can be calmed by
gentleness and the practice of psalmody as •well as by the performance of
charitable •works; the concupiscible part should be treated •with moder-
ated abstinence from food and •water. Evagrius also notes the continuity
between the sleeping and •waking states. The thoughts, feelings, emo-
tions, and appetitive inclinations experienced during the •waking state
•will have an impact on the sleeping state and vice versa. Consequently,
the anchorite must guard the heart •with extreme vigilance lest he fall into
temptation.

If the demons are unable to disturb the monk's passible soul, they •will
resort to dreams of vainglory, •which is here treated as independent of the
soul's concupiscible and irascible parts (2 8). In such dreams the monk •will
find himself granted the charisms of exorcism and healing and called to
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exercise the office of priesthood. These dream fantasies •will then preoc-
cupy the monk the following day, becoming ever more elaborate. Another
tactic of the demons is to fabricate dreams that leave the monk overcome
by sadness. Such dreams •will show relatives imperilled by sickness or
other misadventures; they may depict the fall of monks experienced and
more advanced in the spiritual life. Here again, the ascetic is counselled to
practise vigilance and give no attention to such demonic fantasies.

With this teaching on dreams and the •ways in •which they are influenced
by the demons, it is easy to see •why Evagrius treats dreams as a diagnos-
tic of the state of the soul and draws up a list of certain symptoms and
examples that •would indicate that the monk has attained a high degree
of impassibility: namely, the absence of terrifying nightmares and lust-
ful dreams, the turning of anger against the temptresses encountered in
dreams. Evagrius also gives the curious example of the dream •where a
monk is called upon to provide a •woman •with medical treatment that
•would involve touching her body: not only does the monk experience no
heat of sexual passion but he even offers the •woman counsels of chastity.
Living the practical life and now released from the bondage of the body,
the ascetic has passed through the first great stage of the spiritual life and
is now prepared to make progress in natural contemplation and finally
reach the goal of contemplation of the Holy Trinity (29).

If the demons are so skilled in manipulating the mental representa-
tions and dream fantasies of human beings, turning them to their evil
purposes, it •would be easy to assume that the demons are 'cardiognostic',
that they possess direct knowledge of the human heart. This, however,
is not the case, for only God knows the human heart. The demons must
therefore divine its thoughts and inclinations from the individual's •words
and gestures (37). Evagrius makes the point that anything you do or say,
any gesture you make, •will be used against you by the demons, •who are
constantly on the lookout for clues about •which •way the human heart
inclines. So, for example, if a monk speaks uncharitably of a brother or
averts his gaze at the mention of someone, he reveals that he is harbour-
ing resentment in his heart. The demons •will avail themselves of this
information especially so that they can trouble the mind at the time of
prayer and extinguish the light that illumines it. Evagrius •would have said
more about how the demons gain knowledge of the human heart, but he
•was stopped from doing so by 'our holy priest', presumably Makarios of
Alexandria, •who •warned that it •was inappropriate to make such things
public in the presence of the profane. Once again the fundamental lesson
here is one of continuous vigilance.
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Not only does Evagrius provide the reader •with an understanding of
the precise nature of demonic temptation, he also examines a number of
'case studies' that elucidate some of the peculiar strategies employed by
the demons or special counter-measures that the monk can take against
the demons. At one point he explores the interaction of good and evil
thoughts, explaining how the one may interrupt the other (7). This is
another lessen in vigilance and the importance of guarding the heart.
When Evagrius speaks of the •way in •which some thoughts cut off or
interrupt others, he is thinking of how one may start out •with the right
intention of doing a good deed (e.g., an act of hospitality), acknowledging
that the inspiration comes from God, but an evil thought or intention
may intervene. Alternatively, one may start out •with an evil intention (e.g.,
offering hospitality to attract favourable attention to oneself), but then
a good thought may intervene to direct the intention towards the Lord.
The Holy Spirit judges the individual according to the original thought
or intention, unless the individual allows the secondary thought to linger
and become established as the primary motivation. Human beings are
not capable of avoiding evil thoughts completely, though it is possible
to prevent them from lingering. Further, evil thoughts •will inevitably be
challenged by good thoughts because human beings possess the inde-
structible seeds of virtue •within themselves.27 In chapter 30, Evagrius
returns again to the problems associated •with the intention of an act and
the •way it is performed. As examples, Evagrius mentions how vainglory
or a disgruntled attitude can corrupt such practices as charitable deeds or
ascetic abstinence. If such thoughts are allowed to influence the practice
of virtue, the mind •will be deprived of the light that radiates round it at
the time of prayer.

Using the basic concepts of demonic temptation that he has already
defined, Evagrius proposes two methods for fighting the demons (19).
The first involves careful analysis of the thought involved in the attack
in order to distinguish the mind that received the thought, the mental
representation of the sensible object, the sensible object itself, and the
passion that is motivating the thought. Next, it is necessary to identify
the locus of sinfulness, namely, the passion that has introduced a pleasure
•with the consent of free •will, drawing the mind to make improper use
of created things. The knowledge attained through the practice of this
exercise dispels the demon, because through the analysis of his tactics
the monk has exposed the •workings of such evil thoughts, •which •will

27 See KG i. 39 (Mi. 57), 'We were constituted as possessing the seeds of virtue, but not
those of evil'; i. 40 (Mi. 57—8), 'The seeds of virtue are indestructible.'
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then easily dissipate.28 The second method consists in the exercise of
spiritual contemplation of the natural order or, in other •words, using
good thoughts to dispel evil ones. Here Evagrius gives as examples the
consideration of how humanity occupies an intermediate •world between
those of the angels and demons •without any perception of their •worlds
or any ability to intervene in theirs; or of the fall of Lucifer and how his
evil intention is to trouble all beings and rule over all. These contempla-
tions involve also the penetration of the meaning and symbolism of the
relevant scripture texts. This technique is effective only for those •who are
sufficiently advanced in the purification of the passions and have already
attained at least the initial stages of natural contemplation. For those less
advanced, such considerations •would amount to no more than repetition
of empty •words.

Another case study examines the •way in •which one demon •will replace
another and the importance of recognizing this phenomenon (34). Here
Evagrius discusses the situation •where one demon has •weakened and
lost the power to mobilize a particular passion •within the ascetic •who has
effectively resisted it. This •will mean that the temptation now appears
only rarely and is easily overcome. If, however, the passion returns
suddenly and in full force, this is a good indication that a second more
powerful demon has succeeded the first and taken his place. The monk
must then implore Christ for help, •while undertaking fasting and vigils.
According to Evagrius, the •warfare •will continue for seven days, until the
second demon too has been •weakened. He may then remain for an entire
year before being replaced by his successor.

Special consideration must also be given to the case •where demons that
have been subject to partial purification have become more restricted in
the matter they can utilize to tempt the monk (36). The influence of the
passion has been reduced, leaving the demon •with less scope for activity
in the monk's life. Nevertheless, the monk must exercise great caution in
keeping guard over his heart. The implication appears to be that a fall is
still possible, in •which the monk is caught by surprise, so to speak, and
led into a forbidden sin against nature, possibly a homosexual act or a
'thought' in that direction.29 Evagrius •warns that it is difficult to restore to
health a soul that has achieved purification and then fallen again, because
the demon of sadness •will take every opportunity to remind the individual
of his sin, especially at the time of prayer.

The process is similar to the one already described in Thoughts 9.
See below, the references given to the translation of this chapter.
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Sometimes, •when the demons have been unable to affect the monk
otherwise, they act more directly on the human body itself. Evagrius takes
the case of monks engaged in reading the scriptures, probably during
the night office (3 3). He notes that certain demons •will sit in front of the
monks, seeking to distract them •with arguments from scripture, but •with
the intention of leading them into evil thoughts. Then they •will proceed
to prompt the monk to prolonged yawning and induce an unnatural sleep.
The demons touch the eyelids and the head to render them cold •with their
icy bodies. The entire head feels as if it is under the vacuum pressure of
a cupping glass. Evagrius notes that he is here speaking from his own
experience, but he also reports that Makarios of Alexandria once told
him of how the demons can provoke yawning by making themselves so
small they can touch the inside of the mouth. This in turn explains the old
custom of making the sign of the cross over the mouth •when one yawns.

The five chapters 3 8—40 and 42—3 form a conclusion to the treatise as a
•whole, offering both a brief resume of its doctrine as •well as an introduc-
tion to the gnostic life. The three chapters 3 8—40 have the appearance of
originally independent kephalaia, all treating the path of progress towards
the highest attainment of the gnostic life. Chapter 38 quickly passes in
review the two degrees of contemplation (contemplation of the ages and
the knowledge of God), the two periods of the economy of salvation
(the first entrusted to Christ, the second to the Father), and finally the
two forms of death (the blameworthy death of the fall and sin and the
praiseworthy death •with Christ •who died to sin) .30 The following chapter
refers to the two principal stages of spiritual progress in the Pauline terms
of stripping off the old self (the acquisition of impassibility) and being
clothed •with the new self (the mind's vision of its own state in prayer as
resembling sapphire or the colour of heaven) .31 The stages of progress are
described in a different •way in chapter 40: through the virtues the passions
are laid aside and •with them the mental representations that bind the mind
to sensible objects; then, simple thoughts are abandoned through spiri-
tual contemplation, •which is in turn surpassed •with the appearance of the
light that forms an impress of the place of God at the time of prayer.32

The last two chapters (42—3) constitute a resume of the Evagrian doc-
trine of the spiritual life. The first makes reference to the two stages of the

30 The text of chs. 38—40 is repeated verbatim in the Syriac version of Reflections and in
Pseudo-Supplement 24—6, F446.

31 The text of this chapter can also be found inZ^!/fer39,F;92. 19—21.
32 The text of Thoughts 40 also appears, apart from the final phrase, in Reflections 23

(Greek).
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spiritual life through the imagery of the left and right eye of the soul: as
the ascetic makes progress in the practical life, the left eye is attacked by
demonic thoughts •which seek to prevent it from attaining the contempla-
tion of beings; in the gnostic life the monk struggles to clear the right eye
of all mental representations associated •with sensible objects, for these
•will prevent it from contemplating the light of the Trinity. The last chap-
ter also reviews the doctrine of the treatise: the control of the stomach
that leads to chastity, the tempering of irascibility that opens the door
to pure prayer, the practice of the virtues that bestows insight into the
scriptures, and the impassibility that prepares the •way for the pure prayer
of the radiant mind.

ON T H O U G H T S

i. The three fundamental thoughts—gluttony, avarice, vainglory

Among the demons who set themselves in opposition to the practical
life, those ranged first in battle are the ones entrusted with the appetites
of gluttony, those who make to us suggestions of avarice, and those
who entice us to seek human esteem. All the other demons march along
behind these ones and in their turn take up with the people wounded by
these. For example, it is not possible to fall into the hands of the spirit of
fornication, unless one has fallen under the influence of gluttony; nor is
it possible to trouble the irascible part, unless one is fighting for food or
wealth or esteem. And it is not possible to escape the demon of sadness,
if one is deprived of all these things, or is unable to attain them. Nor will
one escape pride, the first offspring of the devil, if one has not banished
avarice, the root of all evils (i Tim. 6: 10), since, according to the wise
Solomon, 'poverty makes a person humble' (Prov. 10:4). To put it briefly,
no one can fall into a demon's power, unless he has first been wounded
by those in the front line. For this reason the devil introduced these three
thoughts to the Saviour: first, he exhorted him to turn stones into bread;
then, he promised him the whole world if he would fall down and wor-
ship him; and thirdly, he said that if he would listen to him he would be
glorified for having suffered no harm from such a fall (Luke 4: i -i 3). But
our Lord showed himself to be above such temptations and commanded
the devil to 'get behind him' (cf. Matt. 4: 10). Through these things he
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teaches us too that it is not possible to drive away the devil, unless we have
shunned these three thoughts.

2. Demonic thoughts and mental representations of sensible
objects1

All the demonic thoughts introduce into the soul mental representations
of sensible objects;2 impressed by these, the mind carries about within
itself the forms of those objects; and then, from the object in question,
the mind recognizes the demon which made its approach. For example,
if the face of a person who has done me harm or dishonoured me should
arise in my mind, this will be proof of the approach of the thought of
resentment. In turn, if the remembrance of riches or esteem should arise,
it is clearly from the object that the one afflicting us will be recognized.
And similarly in the case of the other thoughts you will discover from the
object the one who is present and making the suggestions. But I am not
saying that all memories of such objects come from the demons—for
the mind itself, when it is moved by a human agent, naturally brings forth
images of things that exist—but only those memories that bring on iras-
cibility or concupiscibility contrary to nature. Because of the disturbance
in these two powers, the mind commits adultery and violence3 in its intel-
lect, and is incapable of receiving the image of God who imposed his law
on it,4 if it is true that that radiance manifests itself to the ruling faculty at
the time of prayer only with the suppression of all mental representations
associated with objects.5

3. Therapies for the three parts of the soul

A human being cannot drive away impassioned memories unless he
takes care for his concupiscible part and his irascible part, exhausting
the former •with fasts, vigils, and sleeping on the ground, and calming the
latter •with patience, freedom from resentment, and almsgiving. For from
these two passions are constituted almost all the demonic thoughts that
cast the mind 'into ruin and destruction' (i Tim. 6: y).6 It is impossible
for someone to overcome these passions if he does not show complete
disregard for food, riches, and esteem, and even his own body because of
those •who often seek to strike at it.7 Therefore, it is absolutely necessary
for us to imitate those at peril on the sea, •who throw the cargo overboard
because of the violence of the •winds and the rising of the •waves (cf. Jonah
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i: 4—5; Acts 27: 17—19). But here we must pay careful attention, lest in
throwing the cargo overboard we do so to be seen by people. Since we
have our reward in full, yet another more terrible shipwreck •will follow,
when the demon of vainglory has blown a contrary •wind. For this reason,
our Lord in the Gospels offered this teaching to the mind that functions
as a navigator: 'Beware of practising your almsgiving before people so as
to be seen by them; for then you •will have no reward from your Father
•who is in heaven' (Matt. 6: i); and again he says, 'When you pray, do not
be like the hypocrites; for they love to stand and pray in the synagogues
and in the streets, that they may be seen by people. Truly, I say to you,
they have their reward' (Matt. 6: 5); and again he says, 'When you fast do
not look dismal, like the hypocrites, for they disfigure their faces that their
fasting may be seen by people. Truly, I say to you, they have their reward'
(Matt. 6: 16). Here we should consider how the physician of souls8 heals
the irascible part through almsgiving, purifies the mind through prayer,
and in turn •withers the concupiscible part through fasting. In this •way
the new self is formed, renewed 'according to the image of its Creator'
(cf. Col. 3: 10), in •whom, on account of holy impassibility, 'there is no
male and female'; in •whom, on account of the one faith and love, there is
'neither Greek nor Jew, circumcision nor uncircumcision, barbarian nor
Scythian, slave nor freeman, but Christ is all in all' (Col. 3:11; Gal. 3:28).

4. The role of the memory in dreams

It is necessary to investigate also how the demons leave an impress and a
form on our ruling faculty in the fantasies that occur during sleep. Such
things appear to occur in the mind either •when it sees through the eyes,
or hears through hearing, or through •whatever sense faculty, or else they
arise from the memory, •which leaves its impress on the ruling faculty,
not through the body, but by putting in motion those things •which it has
acquired through the body. Therefore, it seems to me, the demons give
impressions to the ruling faculty by moving the memory, for the organ-
ism is kept inactive by sleep. It is necessary to investigate in turn how
they set the memory in motion. Is it perhaps through the passions? This
is clearly so from the fact that those •who are pure and free from passion
no longer experience such a thing.9 But there is also a simple movement
of the memory, coming either from ourselves or from the holy powers,
thanks to •which we encounter holy people in our sleep and converse and
eat •with them.10 But it should be noted that the images •which the soul
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receives •with the body, the memory sets in motion •without the body; this
is clear from the fact that often we experience this in sleep •when the body
is at rest. Just as it is possible to remember •water •with thirst and •without
thirst, so is it possible to remember gold •with greed and •without greed,
and similarly in the case of other things. The fact that the mind discovers
such or such differences in the fantasies is an indication of the evil cun-
ning of those beings. At the same time it is necessary to realize that the
demons use exterior things to provoke a fantasy, like the sound of the
•waves in the case of sailors.

5. The control of irascibility

Our irascibility cooperates very much •with the goal of the demons •when it
is moved contrary to nature, and it renders itself most useful to their every
•wicked design.11 Therefore, by night and by day not one of them refuses
to trouble it; but •when they see it bound to gentleness they immediately
find just pretexts for setting it loose so that •when it has become more
impulsive it may serve their bestial thoughts. Thus it is necessary not to
provoke it over either just or unjust things, nor to give an evil sword to the
authors of suggestions. I know many people •who often do so, and more
than is necessary, •when they get inflamed •with anger over trivial pretexts.
Over •what, pray tell me, 'do you fall to fighting so quickly' (cf. Prov. 2 5:
8), if indeed you have scorned food, riches, and esteem? And •why do you
feed this dog, if you claim to own nothing? If it barks and attacks people,
it is obvious that it has possessions inside and •wants to guard them. But I
am convinced that such a person is far from pure prayer, for I know that
irascibility is the destroyer of such prayer. Furthermore, I am surprised
that he has forgotten the saints, David •who cries out, 'Cease from anger
and abandon irascibility' (Ps. 36: 8); and Ecclesiastes •who proclaims, 'Put
away irascibility from your heart and drive •wickedness from your flesh'
(Eccles. 11: i o); and the Apostle •who exhorts us, 'to lift up hands in every
place •without anger and disputes' (i Tim. 2:8). And •why can we not learn
from the mysterious and ancient custom that people have of chasing the
dogs out of houses during the time of prayer? This is a veiled allusion to
the fact that there must be no irascibility present in those •who practise
prayer. And again,'Their •wine is the •wrath of dragons'(Deut. 32: 33);and
the Nazirites abstained from •wine (cf. Num. 6: 3). One of the pagan sages
declared that 'the gall-bladder and the loin are inedible to the gods'12—
not knowing, I think, •what he •was saying: I take the former to be a symbol
of anger and the latter to be a symbol of irrational desire.
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6. Freedom from anxiety

I think it superfluous to •write of how one ought not to •worry about
clothes or food, for the Saviour himself in the Gospels forbids this: 'Do
not be anxious about your life, •what you shall eat or •what you shall drink
or •what you shall •wear' (Matt. 6: 25, 31)." For this is indeed a mark of
the pagans (Matt. 6: 32) and the unbelievers •who reject the providence
of the Master and deny the Creator, but such an attitude is utterly foreign
to Christians, once they have believed that the 'two sparrows sold for a
penny' (Matt. 10: 29) are under the administration of the holy angels. This
too, however, is a custom of the demons, namely, after impure thoughts,
to instil thoughts of anxiety, so that Jesus turns aside, because of the
multitude of mental representations in the place of the intellect; and his
•word, choked off by the thorns of anxiety, is rendered fruitless (cf. John
5:13) . Therefore, after laying aside the thoughts of anxiety, let us cast our
anxiety on the Lord (cf. Ps. 54: 23; i Pet. 5: 7) and be satisfied •with •what
we now have (cf. Heb. 13: 5); and living in poverty of life and clothing, let
us cast off by day the authors of vainglory. If anyone thinks it unseemly
to be in poor clothing, let him look at St. Paul •who awaited the crown
of righteousness 'in cold and nakedness' (2 Cor. 11: 27; 2 Tim. 4: 8). But
since the Apostle called this •world a theatre and a stadium, let us see if it
is possible, clothed in thoughts of anxiety, to run 'towards the prize of the
high calling of Christ', or to fight against 'the principalities and powers
and •world rulers of this darkness' (cf. i Cor. 4: 9; 9: 24; Phil. 3: 14; Eph. 6:
12).! for my part do not know, even though I am learned in •what pertains
to sensible reality: for clearly that athlete •will be hindered by his tunic and
easily dragged about—just as also the mind •will be by thoughts of anxiety,
if indeed the saying is true that the mind is firmly attached to its treasure;
for scripture says, 'Where your treasure is, there •will your heart be also'
(Matt. 6: 21).

7. The interaction of good and bad thoughts

Among thoughts some serve to cut off others, while some are themselves
cut off: evil thoughts cut off good ones, and in turn evil ones are cut off by
good ones. The Holy Spirit therefore pays attention to the thought that
was posited first and condemns or approves us with respect to it. What I
mean is something like this: I get a thought of offering hospitality and this
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I have thanks to the Lord, but this gets cut off •when the tempter comes
along and suggests offering hospitality for the sake of esteem. Another
example: I get a thought of offering hospitality for the sake of being seen
by people, but then this is cut off •when a better thought intervenes, •which
directs our virtue more towards the Lord and compels us not to do this
for the sake of people. If then we stay •with the former thoughts by our
•works even •while tempted by the latter ones, we •will receive the reward
only of those thoughts posited first, because, being human and occupied
in the fight •with the demons, we do not have the strength always to hold
onto the right thought intact, nor in turn are we able to keep the evil
thought unchallenged, for we possess the seeds of virtue.14 However, if
one of the thoughts that cuts off others stays for awhile, it becomes estab-
lished in the place of the one that is cut off, and then the individual •will be
moved to act according to that thought.15

8. Three types of thoughts: angelic, human, and demonic

After lengthy observation we have learned to recognize this difference
between angelic and human thoughts, and those that come from the
demons. Firstly, angelic thoughts are concerned with the investigation
of the natures of things and search out their spiritual principles. For
example, the reason why gold was made and why it is sand-like and scat-
tered through the lower regions of the earth, and is discovered with much
labour and toil; how when it is discovered it is washed and delivered to the
fire and then placed in the hands of artisans who make the lampstand of
the tabernacle, the incense burner, the censers, and the vessels (cf. Exod.
25: 29, 31; 27: 1-3) from which by the grace of the Saviour the king of
Babylon no longer drinks (cf. Dan. 5:1-30), but it is Cleopas who brings a
heart burning with these mysteries (Luke 24: 32)." The demonic thought
neither knows nor understands these things, but without shame it sug-
gests only the acquisition of sensible gold and predicts the enjoyment and
esteem that will come from this. The human thought neither seeks the
acquisition of gold nor is concerned with investigating what gold symbol-
izes; rather, it merely introduces in the intellect the simple form of gold
separate from any passion of greed. The same reasoning can be applied to
other matters by mentally engaging the exercise of this rule.
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9. The demon Vagabond'

There is a demon called the Vagabond' •who presents himself to the broth-
ers especially about the time of dawn;17 he leads the mind around from
city to city, from village to village, and from house to house. The mind
arranges so-called simple encounters, then meets •with acquaintances,
holds longer conversations, and corrupts its own state •with these associa-
tions, distancing itself little by little from the knowledge of God and from
virtue •while it forgets even its profession. The anchorite must therefore
observe this demon, •where he starts from and •where he ends up, for he
does not make this long circuit by chance or at random, but rather it is
•with the intention of destroying the anchorite's state that he does this, so
that the mind, inflamed by these things and intoxicated by these many
encounters, immediately falls prey to the demon of fornication or anger
or sadness—these demons especially spoil the radiance of its state.18 But
if we make it our goal to know clearly the cunning of this demon, let us
not be quick to speak to him or make known •what is happening—how
he produces these encounters in the intellect and the •way in •which he
drives the mind little by little towards death— since he •will flee from us,
for he cannot allow himself to be seen doing these things; and then we
•will know nothing about •what we have endeavoured to learn. Rather, let
us allow him, for another day or two, to bring his game to completion, so
that having learned about his deceitfulness in detail, we may put him to
flight by exposing him •with a •word. But since in time of temptation the
mind may happen to be muddled and not see accurately •what is happen-
ing, one should do the following after the withdrawal of the demon. Sit
down and recall for yourself the things that happened to you—where you
started from, •where you •went, and the place in •which you •were caught by
the spirit of fornication or anger or sadness, and how in turn these things
took place. Examine these events carefully and commit them to memory
that you may be able to expose him •when he approaches; and uncover the
place hidden by him, and how you •will not follow him again. If you •want
to get him really mad, expose him immediately •when he presents himself;
and •with a •word show him the first place he entered, then the second and
third, for he gets extremely vexed and cannot bear the shame. Let the
proof that you have spoken to him in timely fashion be that the thought
has fled you, for it is impossible for him to stand his ground after he has
been openly exposed. Upon the defeat of this demon there follows a very
heavy sleepiness and a lethargy accompanied by an extreme coldness
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of the eyelids, innumerable yawns, and heaviness and numbness of the
shoulders. These are all effects that the Holy Spirit •will dissipate by means
of intense prayer.

10. Perfect hatred against the demons

Hatred against the demons contributes greatly to our salvation and is
advantageous in the practice of virtue. But we do not have the strength
to nourish this within ourselves like a sort of good offspring because
the pleasure-loving spirits destroy it by inviting the soul to return to its
habitual friendship. By means of abandonment19 the physician of souls
heals this friendship, or rather this hard-to-treat gangrene. For he permits
that we should suffer some terror at their hands day and night, and again
the soul returns to its original hatred, having learned to say to the Lord
with David, 'I hated them with a perfect hatred and they have become
my enemies' (Ps. 138: 22). For he hates his enemies with a perfect hatred,
who sins neither in act nor in thought. This is the sign of the greatest and
primary degree of impassibility.20

ii. The demon of insensibility

As for the demon that renders the soul insensible, why is it necessary even
to speak of him? For I am afraid even to write of him and of how the soul
is drawn out of its proper state at the moment of his arrival and rejects the
fear of God and piety; the soul figures that sin is not really sin and thinks
transgression is not transgression; it holds the memory of judgement and
eternal punishment as mere •words and 'jeers' heartily 'at the earthquake
that erupts •with fire' (Job 41: 21). The soul does confess God, so to speak,
but does not know •what he has commanded; you beat your breast •when
it (the soul) is moved to sin and it shows no awareness of it; you argue
from the scriptures, but it remains completely callous and does not listen;
you expose to it its disgrace before people and it takes no account of the
shame it causes among the brothers; this soul shows no understanding
at all, like a pig that closes its eyes and breaks through its pen. Prolonged
dwelling on thoughts of vainglory brings on this demon: concerning this
one it is said 'If those days had not been shortened, no flesh •would have
been saved' (Matt. 24: 22). Indeed, it is found among those •who rarely
visit their brothers, and the reason for this is quite clear. For faced •with
the misfortunes of others •who are oppressed by illnesses or are suffering
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in prison or meet •with sudden death, this demon takes flight, for the soul
is gradually pricked •with compunction and comes to know compassion,
•when the blindness provoked by the demoniac dissipates. We lack these
opportunities because of the desert and the rarity of sick people among
us. It •was to put to flight this demon especially that the Lord commanded
us in the Gospels to go and see the sick and to visit those in prison: for he
says, 'I •was sick and you visited me, in prison and you came to me' (Matt.
25: 36). However, it is necessary to know this: if one of the anchorites
•who has fallen prey to this demon has not accepted thoughts of fornica-
tion or abandoned his dwelling out of acedia, this monk has received
chastity and perseverance coming from heaven, and blessed is he •who
has attained such impassibility. As for all those •who profess to practise
godly piety and choose to live among people in the •world let them be on
their guard against this demon. For I am ashamed to say or •write more
about this demon.

12. Sadness

All the demons teach the soul to love pleasure; only the demon of sadness
refrains from doing this. Instead he corrupts the thoughts of those in the
place by cutting off and drying up every pleasure of the soul by means of
sadness, if indeed 'the bones of the person afflicted by sadness dry up'
(Prov. 17: 22). And if his •warfare is moderate, he renders the anchorite
tried and tested, for he persuades him to approach none of the things of
this •world and to avoid all pleasure. But if the demon persists for a longer
time, he begets thoughts that counsel the soul to make its escape or force
it to flee far from its place.21 This is •what the saintly Job once considered
and suffered •when he •was harassed by this demon, for he said, 'If only
I might lay hands on myself or at least ask another to do this for me'
(Job 30: 24). The viper is the symbol of this demon: this animal's nature,
administered in a manner beneficial to humans, destroys the venoms of
other animals, but •when taken •without control it destroys the living crea-
ture itself. Paul handed over to this demon the man at Corinth •who had
committed a transgression (i Cor. 5: 5); for this reason he •wrote again,
saying emphatically to the Corinthians, 'Confirm your love towards him,
lest he should be overwhelmed by too great a sadness' (2 Cor. 2: 7—8).
But he knew that •when this spirit afflicts people, it can also be for them
an opportunity for a good repentance; for this reason St John the Baptist
called those stung by this demon and •who flee to God, 'Offspring of
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vipers!', and then said, 'Who •warned you to flee from the •wrath to come?
Bear fruit that befits repentance, and do not presume to say to yourselves,
"We have Abraham as our father." For I tell you, God is able from these
stones to raise up children to Abraham' (Matt. 3: 7—9). But anyone •who
has imitated Abraham and gone forth from his land and his kindred (Gen.
12:1) has become mightier than this demon.

13. Gentleness

If someone has mastered irascibility, he has mastered the demons, but
if someone is a slave to this passion, he is a complete foreigner to the
monastic life and a stranger to the ways of our Saviour, since the Lord
himself is said to teach the gentle his ways (cf. Ps. 24: 9). Thus, the mind
of anchorites becomes difficult to capture when it flees to the plain of
gentleness. For hardly any of the virtues do the demons fear as they
fear gentleness. The great Moses possessed this virtue, for he was called
'gentle beyond all men' (Num. 12: 3); and the holy David claimed that it
is worthy of the memory of God, saying, 'Remember David and all his
gentleness'(Ps. 131: i); moreover the Saviour himself commanded us to
be imitators of his gentleness, saying, 'Learn from me, for I am gentle and
humble in heart, and you will find rest for your souls' (Matt. 11:29). And
if someone abstains from food and drink but rouses his irascible part to
anger by means of evil thoughts, he is like a ship sailing the high seas with
a demon for a pilot. So, as far as possible, it is necessary to keep watch
over this dog of ours and teach him to destroy only the wolves and not to
devour the sheep, while showing every gentleness to all people.

14. Vainglory

Alone among the thoughts, that of vainglory has an abundance of matter;
embracing nearly the •whole inhabited •world, it opens the gates to all the
demons, like some evil traitor of a city.22 That is •why it greatly humiliates
the mind of the anchorite, filling it •with numerous •words and objects, and
ruining its prayers through •which he endeavours to heal all the •wounds
of his soul. When all the demons have been defeated, together they aug-
ment this particular thought and thereby they all regain their entrance into
souls, truly making 'the last state •worse than the first' (Matt. 1 2 : 4 5 5 2 Pet.
2:20). From this thought is born also that of pride, •which cast down from
the heavens to earth 'the Seal of the Likeness and the Crown of Beauty'
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(Ezek. 28: 12). But 'turn away from this place and do not dally' (Prov. 9:
18), lest we hand over our vitality to others and our life to those •without
pity (cf. Prov. 5:9). Intense prayer and refusal to do or say anything •will-
ingly that contributes to accursed esteem puts this demon to flight.

15. Further on vainglory

Whenever the anchorite's mind attains some small degree of impassibil-
ity, it then acquires the horse of vainglory and immediately rushes to the
cities, getting its fill of the lavish praise accorded to its repute. By provi-
dential design the spirit of fornication which came to meet him and shut
him up in a pig-sty, teaches him not to leave his bed until he is completely
healthy and not to imitate those undisciplined sick people who while still
carrying about in themselves the last vestiges of sickness apply them-
selves to untimely walks and baths and fall back again into their illnesses.
Therefore, remaining seated23 let us give more attention to ourselves, so
that, on the one hand, we may make progress in virtue and become less
susceptible to evil; and, on the other hand, renewing ourselves in knowl-
edge, we may receive a multitude of varied contemplations, and raising
ourselves once again to the heights of prayer we may behold more clearly
the light of our Saviour.

16. Fornication and anger

I am not able to •write about all the villainies of the demons, and I am
ashamed to enumerate their evil machinations, fearing for the more
simple among my eventual readers. Listen, however, to the cunning of
the spirit of fornication. When someone has attained impassibility of
the concupiscible part and shameful thoughts have cooled off a little,
this spirit at once introduces men and •women fooling around •with each
other and makes the anchorite a voyeur of shameful acts and gestures.
But this temptation is not one of those that last a long time, for intense
prayer and a very strict regimen along •with vigils and exercises of spiritual
contemplations drive this one away like a •waterless cloud (cf. Jude 12).
Sometimes it touches even the flesh, inducing •within it an irrational burn-
ing. This evil demon also contrives a myriad of other schemes, •which it is
not necessary to publish or commit to •writing. Against such thoughts, the
boiling heat of the irascible part directed against this demon is extremely
useful. The demon fears this •wrath most of all •when it is stirred up against
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these thoughts and destroys his mental representations. This is •what the
scripture text refers to: 'Be angry and do not sin' (Ps. 4: 5). This is a useful
remedy •when it is applied to the soul in these temptations. But the demon
of anger imitates this demon, and he too invents some parents or friends
or relations being mistreated by •worthless fellows, and he sets in motion
the anchorite's irascible part so that he says or does some •wicked thing to
those •who appear in his intellect. It is necessary to pay attention to these
thoughts and quickly snatch the mind away from such images, lest by
delaying •with them it becomes during the time of prayer like 'a smoking
fire-brand' (cf. Isa. 7:4). Irascible people succumb in these temptations,
and especially if they are easily inflamed •with anger—these people are far
from pure prayer and the knowledge of Christ our Saviour .

17. Mental representations

The Lord has confided to the human person the mental representations
of this age, like sheep to a good shepherd (cf. John i o: i-i 8). For scripture
says, 'This age he has placed in his heart' (Eccles. 3: n). For assistance
he has joined to him (viz. the human person) the irascible part and the
concupiscible part so that through the irascible he may put to flight
the mental representations that are the wolves and that through the
concupiscible he may love the sheep, even if he is often cast about by the
rains and the winds. In addition to these things he has also given him 'a
pasturage' so thathe maypasture the sheep, and 'a verdant place and water
for refreshment', 'a harp and a lyre', and 'a rod and staff in order that from
this flock he may have nourishment and clothing and that 'he may gather
the mountain grass' (cf. Pss. 22: 2; 56: 9; 107: 3; 22: 4; Prov. 27: 2$),24 for
scripture says, 'Who pastures a flock and does not feed on its milk?' (i
Cor. 9: 7). Therefore, the anchorite must guard this little flock night and
day, lest any of the mental representations be taken by a wild beast or fall
prey to thieves (cf. Gen. 31: 39; Luke i o: 30); and if ever something like
this should happen in the wooded glen, he must immediately snatch it
from the mouth of the lion and the bear (i Kgs. 17: 34-7). The mental
representation concerning a brother is said to be seized by wild beasts if it
is pastured with hatred within us; similarly, that concerning a woman, if it
is nurtured within us with shameful desire; similarly with that concerning
silver and gold, if it is harboured with greed; the same is true with mental
representations of holy charisms, if they are grazed in the intellect in the
company of vainglory. The same thing will happen with the other mental
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representations if they are stolen away by the passions. It is necessary to
keep •watch for these things not only during the day, but one must also
be on guard •while keeping vigil at night, for if you entertain shameful and
•wicked fantasies, it can happen that you lose •what is truly yours. This is
•what •was meant by the saying of holy Jacob: 'I have not brought you a
sheep caught by •wild beasts; I have paid back in full the things stolen by
day and those stolen by night; I •was consumed by the heat of the day and
by the frost at night and sleep •was kept from my eyes' (Gen. 31:3 9—40). If
as a result of •weariness a certain acedia comes over us, let us take refuge
for awhile upon the rock of knowledge, let us take our harp and strike the
notes of knowledge by means of the virtues. Then, let us once again graze
our sheep at the foot of Mount Sinai, that the God of our Fathers may call
to us too from out of the bush (cf . Exod. 3: i —6) and grant us to know the
reasons of'the signs and •wonders' (cf. Exod. 7: 9; n: 9—10).

18. Two classes of demons

Among the impure demons some tempt the human person as a human
being; others trouble the human person as an irrational animal.25 The
first, when they visit us, instil within us mental representations of vainglo-
ry or pride or envy or censoriousness—these do not touch any irrational
beings. When the second class of demons approaches us, they move our
irascibility or concupiscibility in a manner contrary to nature. These are
the passions which we have in common with irrational beings but which
remain hidden by our rational nature. Wherefore the Holy Spirit says to
those who succumb to human thoughts: 'I have said: You are all gods and
sons of the Most High; but you shall die as human beings and fall as one of
the princes' (Ps. 81: 6-7). And to those who are moved in the manner of
an irrational animal, what does he say? 'Do not be as the horse and mule,
which have no understanding: with bit and bridle you must restrain their
mouths else they will not approach you' (Ps. 31: 9). If it is true that 'the sin-
ful soul shall die' (Ezek. 18: 4, 20), it is quite clear that human beings who
die like human beings will be buried by humans (cf. Matt. 8:22); whereas
those who die or fall like irrational animals will be devoured by vultures or
'crows, whose young either cry out to the Lord' (cf. Ps. 146: 9) or 'gorge
themselves on blood' (cf. Job 39: 30).26 'He that has ears to hear, let him
hear' (Matt, n: 15; i 3: 9, 43, etc.).
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19. Two methods for combating the demons

When one of the enemies approaches to •wound you and you •want to
'turn his own sword back against his heart' (cf. Ps. 36: 15), according
to the scripture text, then do as we tell you. Distinguish •within yourself
the thought he has launched against you, as to •what it is, how many ele-
ments it consists of, and among these •what sort of thing it is that most
afflicts the mind. This is an example of •what I am talking about. Suppose
the thought of avarice is sent by him; distinguish •within this thought the
mind that received it, the mental representation of gold, the gold itself,
and the passion of avarice; then ask •which of these elements is a sin. Is
it the mind? But how? It is the image of God. But can it be the mental
representation of gold? And •who in his right mind •would ever say this?
Does the gold itself constitute sin? Then for •what purpose •was it created?
It follows therefore that the fourth element is the cause of the sin, namely,
that •which is not an object •with substantial subsistence, nor the mental
representation of an object, nor even the incorporeal mind, but a pleasure
hostile to humanity, born of free •will, and compelling the mind to make
improper use of the creatures of God: it is the law of God that has been
entrusted •with circumcising this pleasure.27 As you engage in this careful
examination, the thought •will be destroyed and dissipate in its own con-
sideration, and the demon •will flee from you •when your intellect has been
raised to the heights by this knowledge.

If you •want to use his sword, but you desire first to subdue him •with
your sling, sling a stone taken from your shepherd's sack (cf. i Kgs. 17:
48—51) and investigate this consideration: how angels and demons visit
our •world, but we do not visit their •worlds, for we are unable to make
angels to be more united to God, nor can we choose to make the demons
more impure; and how Lucifer •who rises before the dawn •was cast down
to earth (cf. Isa. 14: 12), and how 'he considers the sea as a perfume-box
and Tartarus of the abyss as a captive, and he makes the abyss to boil like
a cauldron' (Job 41: 23—4), troubling all beings by his evil and intending
to rule over all. The contemplation of these things greatly •wounds the
demon and puts to flight all his encampment. But these things •work for
those •who have attained some measure of purification and see to a certain
degree the reasons of created beings. People •who are impure, on the other
hand, do not know the contemplation of these things, and even if they
should learn of this from others and repeat it like an incantation, they •will
not make themselves heard because of the abundance of dust and noise
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raised in the battle on account of the passions. For it is absolutely neces-
sary for the army of foreigners to have become quiet, so that Goliath
may go forth alone to meet our David (cf. i Kgs. 17). Let us in the same
manner make use of analysis and this form of •warfare in the case of all the
impure thoughts.

20. Indicators of impassibility

Whenever certain impure thoughts are chased away quickly, let us search
out the cause. Whence has this occurred? Is it for want of the object, the
matter being hard to acquire, or because of the impassibility present in us
did the enemy have no strength against us? For example, if an anchorite
who is tormented by a demon imagines himself being entrusted with the
spiritual governance of the First City,28 he clearly does not dwell for long
on imagining this thought, and the reason is evident from what has been
said previously. But if it is a case of just any city taken at random and he
works it out in the same way, he is blessed with impassibility. Similarly,
upon examination such a method can be found to apply to the other
thoughts. It is necessary to know these things for the sake of our zeal and
our strength, so that we may know if we have crossed the Jordan and are
near the city of the palm trees or are still continuing in the desert and are
being beaten upon by the foreigners.29

21. Avarice and the associated thoughts of vainglory and pride

It appears to me that the demon of avarice is the most varied and ingeni-
ous in deceit. Often constrained by the most severe renunciation, he
immediately pretends to be the administrator and the friend of the poor;
he generously receives guests •who are not yet there; he sends assistance to
others •who are in need; he visits the city's prisons and he buys those •who
are being sold; he associates himself •with •wealthy •women and indicates to
them •who should be treated •well; and those •who have acquired an ample
purse he advises to renounce it. And deceiving the soul little by little in
this •way, he encompasses it •with the thoughts of avarice and hands it over
to the demon of vainglory.30 This demon introduces a crowd of people
•who glorify the Lord for these arrangements and certain people •who
gradually speak among themselves about the priesthood; he then pre-
dicts the death of the incumbent priest and adds that he should not flee
after accomplishing so many things. In this •way, the •wretched mind, now
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bound by these thoughts, attacks those people opposed (to his priest-
hood), but those offering acceptance he readily lavishes them •with gifts
and approves their good sense; but those •who are rivals he hands over to
the magistrates and demands that they be expelled from the city. Then as
these thoughts are present and churning around •within, immediately the
demon of pride appears, forming continual lightning flashes in the air of
the cell and sending forth •winged dragons, and finally provoking the loss
of reason. But as for ourselves, after praying for the destruction of these
thoughts, let us live in poverty •with thanksgiving. 'For we have brought
nothing into the •world, and it is clear that we cannot take anything out
of it; but if we have food and clothing, we shall be content •with these'
(i Tim. 6: 7—8), remembering •what Paul said: 'Avarice is the root of all
evils' (i Tim. 6: 10).

22. Persistence of the passions

All the impure thoughts that linger within us on account of the passions
bring the mind down to 'ruin and destruction' (i Tim. 6:9). For just as the
mental representation of bread lingers with the hungry person on account
of the hunger, and the mental representation of water in the thirsty per-
son because of the thirst, so too the mental representations of wealth and
possessions linger on account of greed and the mental representations of
food and shameful thoughts begotten by food linger with us because of
the passions.31 And the same will appear to be the case with thoughts of
vainglory and other mental representations. It is not possible for the mind
strangled by such mental representations to stand before God and wear
the crown of righteousness (2 Tim. 4:8). Dragged down by these thoughts
that thrice-wretched mind mentioned in the Gospels refused the feast of
the knowledge of God (cf. Matt. 22: 2-7); or again the one who was cast
into the outer darkness, bound hand and foot, had a garment woven of
these thoughts, and the one who invited him declared he was not wor-
thy to attend such a wedding (cf. Matt. 22: 11-13). Wherefore, the wed-
ding garment is the impassibility of the rational soul that has renounced
worldly desires (cf. Titus 2:12). The reason why the persistence of mental
representations of sensible objects destroys knowledge will be discussed
in the Chapters on Prayer?2
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2 3. The anchoretic life

Let no anchorite take up the anchoretic life with anger or pride or sad-
ness, nor flee his brothers while troubled by such thoughts. For attacks
of folly arise from such passions, when the heart moves from one mental
representation to another and from this to another and from that to still
another, falling little by little into a pit of forgetfulness. We have known
of many among the brothers who fell afoul of this shipwreck, whom the
others brought back again to a humane life with tears and prayer.33 But
some who were caught in an irreversible forgetfulness no longer had the
strength to lay hold of their first state, and till this day we in our humil-
ity behold the shipwrecks of our brothers. This condition for the most
part occurs as a result of thoughts of pride. When someone takes up the
anchoretic life in such a state, he first sees the air of his cell all afire and
lightning flashes at night shining round the walls, then there are voices
of people pursuing and being pursued and chariots with horses figured
in the air, and the whole house is filled with Ethiopians and tumult; and
from overwhelming cowardice he then falls victim to folly, becomes
exalted, and out of fear he forgets his human state. Therefore it is neces-
sary to take up the anchoretic life with much humility and gentleness and
to encourage the soul of this fellow with spiritual words and to speak
to him the words of holy David: 'Bless the Lord, O my soul, and forget
not all his recompenses, who shows great mercy for all your iniquities,
who heals all your diseases, who redeems your life from corruption, who
crowns you with compassion and mercies' (Ps. 102: 2-4). These are the
sorts of things you should say to this fellow, like a mother who seeks
diligently for her child at a festival for fear that some malefactor seize and
make off with him; and especially through intense prayer ever invite his
soul to turn to the Lord.

24. The impossibility of two simultaneous thoughts

The demons do not tempt us all at the same time, nor do they instil their
thoughts in us at the same moment, for by nature the mind does not have
the capacity to receive the mental representations of two sensible objects
at the same time. For we said in chapter 17 that no impure thought arises
•within us •without a sensible object.34 If because of its very great rapidity
of movement the mind links thoughts to one another, one must not on
this account think that they are all constituted •within us at the same time.



25 . Evil thoughts and the mental representation of the body

All those people •who have contemplated certain of the realities present in
natures on the basis of objects have also produced proofs on the basis of
•what they have contemplated. My own proof in most cases is the heart of
my reader, especially if it possesses understanding and experience in the
monastic life. I have said this because of the object of natural contempla-
tion •which is now proposed for us and confirmed by the reader on the
basis of •what occurs in the intellect. One should start from the proposi-
tion that the mind receives naturally the mental representations of
sensible objects and their impressions through the instrumentality of this
body of ours. Whatever maybe the form of the object, such is necessarily
the image that the mind receives, •whence the mental representations of
objects are called copies because they preserve the same form as them. So
just as the mind receives the mental representations of all sensible objects,
in this •way it receives also that of its own organism—for this too is
sensible—but of course •with the exception of one's face, for it is incapable
of creating a form of this •within itself since it has never seen itself. With
this figure then our mind does everything interiorly—it sits and •walks,
gives and receives in its intellect. It does and says all that it •wishes due to
the quickness of its mental representations: sometimes it assumes the
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The potter's •wheel does something similar in joining to one another two
pebbles fixed at the diametrically opposite extremities of the •wheel, and
this because of the great rapidity of its motion. You can also form •within
yourself the face of your father and test •whether another face arises •while
this one remains or •whether •when the first one disappears the second
is constituted after it. If it •were possible to receive at the same moment
a mental representation of gold and the representation of one •who has
pained us, it •would certainly happen that we •would fall prey at the same
time to both the demon of avarice and that of resentment—•which is
impossible because, as I said, the mind cannot receive at the same time the
mental representation of gold and of one •who has pained us. One must
try therefore in times of temptation to transfer the mind from an impure
thought to another mental representation and from this to another, and
so escape that evil taskmaster. If the mind does not move on, clinging to
the object, it is submerged in the passion, and it then risks making its •way
towards sin in act. Such a mind truly has need of much purification, vigil,
and prayer.
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figure of its own body and extends its hand to receive something it is
given, sometimes after casting off this figure it quickly puts on the form of
its neighbour as if it •were giving something •with its own hands. Without
such forms a mind could do nothing, for it is both incorporeal and
deprived of any such movement. The anchorite must therefore keep
•watch over his own mind in the time of temptations, for he •will seize the
figure of his own body, as soon as the demon presents himself, and get
involved interiorly in a fight •with a brother or join •with a •woman. For
Christ in the Gospels named such a person an adulterer for already having
committed adultery in his heart •with his neighbour's •wife (cf. Matt. 5:28) .
But •without this form an intellect could never commit adultery, since it is
incorporeal and incapable of approaching a sensible object •without such
mental representations: and this constitutes the transgression. So pay
attention to yourself •with regard to how the mind puts on the form of
its own body, apart from the face, but in turn models in the intellect its
neighbour •whole and entire since it has previously grasped and seen such
a person in his entirety. But it is impossible for these things to be observed
during temptations as to how they occur and so quickly are completed in
the intellect, unless the Lord rebuke the •wind and the sea, creating a great
calm and leading the voyager to the land to •which he •was hastening (cf.
Matt. 8: 26). The anchorite must therefore attend to himself'lest perhaps
there may be a •word of impiety hidden in his heart' (D eut. 15:9), for in the
time of temptations the mind •will seize the figure of its own body •when
the demon presents himself. Motivated by this contemplation we have
presented the rationale of impure thought. Demonic thought in fact is an
incomplete image of the sensible person constituted in the intellect,
wherewith the mind, motivated by passion, says or does something
impious in secret •with regard to the phantoms it forms in succession.35

26. Knowledge of discernment

If an anchorite should •wish to receive knowledge of discernment from
the Lord, let him first •work diligently at the commandments that are
in his power, omitting nothing and thus at the time of prayer 'let him
ask' for knowledge 'from God •who gives to all generously and •without
reproaching, but let him ask •without doubting,' and •without being cast
about by the •waves of disbelief, 'and it •will be given him' (Jas. i: 5—6). For
it is not possible to receive knowledge of more numerous things if one is
neglectful of those already known, lest having committed many transgres-



i-j. Dreams that trouble the concupiscible and irascible parts
of the soul

This is how the anchorites are tempted by the demons in the daytime and
fall victim to various thoughts, but in the night time during sleep they fight
•with •winged asps, are encircled by carnivorous •wild beasts, entwined by
serpents, and cast down from high mountains. It sometimes happens that
even after awakening they are again encircled by the same •wild beasts and
see their cell all afire and filled •with smoke. And •when they do not give
in to these fantasies nor fall into cowardice, they in turn see the demons
immediately transform into •women •who conduct themselves •with •wan-
ton indecency and •wish to play shameful games. The demons conceive of
all these things, •wanting to trouble the irascible or concupiscible part so
as to •wage •war against the anchorites. For the irascible part is very rapidly
tempted the next day •when it has been troubled the night before, and
the concupiscible part readily •welcomes thoughts of fornication •when
it has been previously agitated in the fantasies of its sleep. They bring
on these fantasies, as I said, by preparing the •way for the following day
or by purposing to humiliate as much as possible during the night those
troubled on the preceding day. Those inclined to anger and irascibility
among the brothers are more apt to fall victim to frightening visions, and
those •who take their fill of bread and •water fall prey to shameful fantasies.
Anchorites must therefore keep vigil and pray that they may not enter into
temptation (cf. Matt. 26: 41), and they must keep •watch over their heart
•with every vigilance (cf. Prov. 4: 23), appeasing the irascible part •with
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sions one be answerable for more sins. And a blessed thing it is to serve
the knowledge of God, for it is truly perilous not to do •what it prescribes,
and it is blessed to do all that it teaches. The mind •wanders about •when it
is caught in the passions and it is hard to restrain •when it visits matter con-
ducive to pleasures. But it ceases from its •wandering •when it has become
impassible and encounters the incorporeal beings •who fulfil its spiritual
desires.36 It is not possible to acquire knowledge •without having made
the first, the second, and the third renunciation. The first renunciation is
the voluntary abandonment of the things of the •world for the sake of the
knowledge of God; the second is the rejection of evil •which ensues by the
grace of Christ our Saviour and by the zeal of the human individual; the
third renunciation is the separation from ignorance of those things •which
are naturally manifest to people in proportion to their state.37
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gentleness and psalms and exhausting the concupiscible part •with hunger
and thirst. Beneficence and mercy are particularly effective against such
fantasies,38 and this is •what the •wise Solomon clearly teaches in Proverbs:
'If you sit down, he says, you •will be •without fear; if you lie down, you •will
sleep pleasantly, and you •will not fear the sudden terror nor the attacks
that come from the impious, for the Lord •will be upon all your paths and
he •will support your footstep in order that you may not be shaken. Do not
refuse to be good to the needy •when your hand is able to help him; do not
say "Go away and come back, I •will give you something tomorrow", for
you do not know •what the next day •will bring' (Prov. 3:24—8).

28. Dreams of vainglory and sadness

When the demons have not been able to trouble the irascible or con-
cupiscible part at night, they then fabricate dreams of vainglory and
draw the soul down into a pit of thoughts. Generally speaking, these are
the sorts of dreams they invent. Frequently one sees oneself rebuking
demons, healing certain bodily conditions, or •wearing the clothing of a
shepherd and pasturing a little flock. And immediately upon •waking one
gets a fantasy of the priesthood and then spends the entire day thinking
through the things that that involves;39 or as if the charism of healings
•were about to be granted, one sees in advance the miracles that happen
and fantasizes about the people •who •will be healed, the honours coming
from the brothers, and the gifts brought by outsiders, all those that come
from Egypt and also from abroad, drawn by our renown. Often they
cast anchorites into an inconsolable sadness by showing them members
of their families in sickness or in danger on land or at sea. Sometimes
they predict to the brothers themselves in dreams the shipwrecks of the
monastic life, throwing down from high ladders those •who have climbed
up upon them and in turn leaving them blind and feeling their •way along
the •walls.40 And they •work a myriad of other marvels, employing noises of
•winds to mark the appearance of demons or •wild beasts, or telling some
stories so as to have us neglect the hours of the office.41 One must pay
them no attention, but rather expose them •with a vigilant thought •when
they do these things to deceive and mislead souls. Angelic dreams are not
like this, but possess a great peace of soul, an ineffable joy, suppression
of impassioned thoughts by day, pure prayer, and even certain reasons of
beings, •which slowly emerge under the Lord's influence and reveal the
•wisdom of the Lord.42



29. Dreams as a means of diagnosing the state of the soul

If one of the anchorites should not be troubled during sleep fantasies by
terrifying or lustful visions, but rather should exercise his anger against
the imaginary •women •who tempt him in his dreams and should strike
them, and in turn, •while touching •women's bodies for the sake of treat-
ing them—for the demons show this as •well—if he should experience
no •warmth but rather should counsel some of them concerning chastity,
truly blessed is this man for such a degree of impassibility! For the soul
that •with God's help is accomplished in the practical life and is released
from the body abides in those regions of knowledge •where the •wing of
impassibility gives it rest;43 it •will then receive also the •wings of that holy
Dove and •will take flight through the contemplation of all the ages and
•will find rest in the knowledge of the •worshipful Trinity.44

30. Thoughts that corrupt the fulfilment of the commandments

Among impure thoughts some are observed on the road of virtue, others
by the roadside. All those, on the one hand, that impede the fulfilment of
the Lord's commandments are found by the roadside. All those, on the
other hand, that do not counsel that they not be fulfilled, but suggest that
when they are done it be for the purpose of being seen by people, all these
are seen on the road: they corrupt our intention or the way in which the
commandment must be fulfilled.45 Whence it is necessary that the person
who does the commandment does it for the Lord and does the work joy-
fully, for it is said: 'Let he who does acts of mercy do them in joy' (Rom.
12: 8). For what benefit is there if I divest myself of the thought of greed
through doing good and the thought of gluttony through abstinence, but
put on other thoughts of vainglory or grumblings? At the time of prayer I
will certainly experience under their influence whatever happened to me
in those first thoughts, namely, being deprived of the light that surrounds
the mind during the time of prayer. Concerning these thoughts blessed
David wrote: 'On the road where I was proceeding they hid a snare for
me' (Ps. 141: 4);46 and again, 'They extended cords as snares for my feet;
they placed stumbling stones touching upon the path' (Ps. i 39: 6). The
word 'touching upon' appears to me to signify 'near the path'.

174 Thoughts
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31. Demonic thoughts, good thoughts, and the impermanence
of evil

Opposed to the demonic thought are three thoughts •which cut it off
•when it lingers in the intellect: the angelic thought, that •which proceeds
from our free choice •when it leans towards the better, and that •which is
furnished by human nature, according to •which even pagans love their
own children and honour their parents. Opposed to the good thought
there are only two thoughts, the demonic thought and that •which pro-
ceeds from our free choice •when it inclines toward the •worse. No evil
thought derives from our nature, for we •were not created evil from the
beginning, if indeed the Lord sowed a good seed in his field (cf. Matt, i 3:
24).47 If we are capable of something, this does not necessarily mean that
we possess also the power for it, since though we are capable of non-
being we do not possess the power of non-being, if indeed powers are
qualities and non-being is not a quality.48 For there •was a time •when evil
did not exist and there •will be a time •when it •will not exist, but there •was
no time •when virtue did not exist, nor •will there be a time •when it •will not
exist, since the seeds of virtue are indestructible. I am convinced of this by
that rich man in the Gospels •who •was condemned to Hades and showed
pity for his brothers, for having pity is the finest seed of virtue (cf. Luke
i6:i9-3i).49

32. Caution against lawsuits and the irascibility they arouse

If someone longs to attain pure prayer and to bring to God a mind with-
out thoughts, let him control his irascibility and let him watch for the
thoughts begotten of it, I mean, those that arise from suspicion, hatred,
and resentment, those which are especially blinding for the mind and
which destroy its celestial state.50 This is what saint Paul counselled us,
saying, 'to lift holy hands to the Lord without anger or disputes' (i Tim.
2:8). But an evil custom persists among those who practise renunciation:
they quarrel with their neighbours, often taking them to court over riches
or possessions that ought to be distributed to the poor.51 These people
in our opinion are the sport of demons and they render the path of the
monastic life more narrow for themselves, for they ignite their irascibil-
ity over riches and rush in turn to extinguish it with riches, like someone
who pierced his eyes with a point in order to apply eye-salve. Our Lord
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commanded us to sell our goods and give to the poor (Matt. 19: 21), but
certainly not •with quarrelling and lawsuits. For 'the servant of the Lord
mustnotbe quarrelsome' (2 Tim. 2: 24), but rather, in the case of one •who
•wants to go to court •with him over his tunic he should add his cloak as
•well (Matt. 5:40); and in the case of one •who strikes him on the right cheek
he should offer the other as •well (Matt. 5: 39); and he should make haste
then, not to return •with riches, but rather that he not die for succumbing
to thoughts of resentment, if indeed 'the paths of resentful people lead to
death' according to the •wise Solomon (Prov. 12: 28). However, any per-
son •who holds onto such riches should know that he has seized upon the
food and shelter of the blind, the lame, and the lepers, and he must render
an account to the Lord on the day of judgement.

33. Activity of the demons against those who read

There are certain impure demons •who always sit in front of those engaged
in reading and try to seize their mind, often taking pretexts from the divine
scriptures themselves and ending in evil thoughts. It sometimes happens
that they force them to yawn more than they are accustomed and they
instil a very deep sleep quite different from usual sleep. Whereas some of
the brothers have imagined that it is in accordance •with an unintelligible
natural reaction, I for my part have learned this by frequent observation:
they touch the eyelids and the entire head, cooling it •with their own body,
for the bodies of the demons are very cold and like ice;52 and the head feels
as if it is being sucked by a cupping glass •with a rasping sound. They do
this in order to draw to themselves the heat that lies •within the cranium,
and then the eyelids, relaxed by the moisture and cold, slip over the pupils
of the eyes. Often in touching myself I have found my eyelids fixed like
ice and my entire face numb and shivering. Natural sleep however nor-
mally •warms bodies and renders the faces of healthy people rosy, as one
can learn from experience itself. But the demons provoke unnatural and
prolonged yawning, and they make themselves small enough to touch the
interior of the mouth. This phenomenon I have not understood to this
day, though I have often experienced it, but I heard the holy Makarios
speak to me about it and offer as proof the fact that those •who yawn make
the sign of the cross over the mouth according to an old and mysterious
tradition. We experience all these things because we are not vigilantly
attentive to the reading and we do not remember that we are reading the
holy •words of the living God.
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34. The succession of the demons

Since there are also successions among the demons, when the first has
grown weak in combat and is unable to mobilize the passion that is dear
to him, we have observed these successions, and this is our discovery.
When thoughts associated with a particular passion become rare over a
long period and there is a sudden boiling up and movement of this pas-
sion without our having given any pretext for it out of our negligence,
then we know that a demon more formidable than the first has succeeded
him and, watching over the place of the one who had fled, has filled it with
his own wickedness. But he understands our soul completely, engaging
it in a warfare much more violent than usual and having abandoned the
thoughts of yesterday and the day before without any pretext interven-
ing from the outside. Therefore, when the mind sees these things, let it
flee to the Lord; after receiving the helmet of salvation, putting on the
breastplate of righteousness, drawing the sword of the Spirit, and raising
the shield of faith (Eph. 6:14,16-17), let the mind say as it gazes upwards
with tears towards its inner heaven: 'Lord,' Christ, 'the power of my sal-
vation, incline your ear to me, make haste to deliver me, be for me my
champion as God and a place of refuge to save me' (Ps. 30: 3). Let him
polish the sword (cf. Ps. 7: i 3) especially with fasts and vigils; for seven
says he will suffer the affliction of the warfare and become the target of
the enemy's flaming darts (Eph. 6: 16); after the seventh day he will know
that the demon has gradually become like the demon whom he succeeded
and that he then stays on for a whole year, receiving wounds more often
than inflicting them, until his successor arrives, if it is true that, according
to Job, 'for a prescribed time we fall under their influence and our houses
are plundered by the impious' (cf.Job 12: 5).

3 5. The temptation of an excessive asceticism

When the demon of gluttony, after numerous and frequent struggles,
lacks the strength to destroy the abstinence well-formed within us, he
throws the mind into a desire for an extreme asceticism. Subsequently, he
brings forward the companions of Daniel, their poor life and the grains
(cf. Dan. i: 12, i6);53 he evokes the memory of certain other anchorites
who have always lived in this way or who began to, and he compels him
to become their imitator so that in pursuing an immoderate abstinence
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he may fail to attain even a moderate one, the body not being strong
enough because of its •weakness. In reality this demon blesses •with his
mouth and curses in his heart (cf. Ps. 61: 5); I think it is not right that one
obey him nor abstain from bread, oil, and •water. For the brothers have
determined by experience that this regimen is the very best, provided that
it is not pursued to satiety and that it is limited to once a day.54 I •would
be amazed if someone •who took his fill of bread and •water •were able to
receive the crown of impassibility; I am speaking not of impassibility that
hinders sins in act, for that is called abstinence, but that •which cuts off
impassioned thoughts in the intellect, •what saint Paul called the spiritual
circumcision of the hidden Jew (cf. Rom. 2: 29).55 If someone is disheart-
ened at •what I have said, let him remember the Apostle, the vessel of elec-
tion (cf. Acts 9:15), •who completed the course (cf. 2 Tim. 4: 7) 'in hunger
and thirst' (2 Cor. 11: 27). The demon of acedia also imitates this demon,
suggesting to the persevering (ascetic) an extreme withdrawal, inviting
him to rival John the Baptist and Antony, the very first of the anchorites,
so that, unable to bear the prolonged and inhumane withdrawal, he flees
•with shame, abandoning the place, and the demon then makes his boast,
'I prevailed over him' (Ps. 12: 5).

36. The matter for thoughts

Impure thoughts receive for their increase numerous materials and
extend themselves to many objects. Indeed they traverse in the intellect
mighty seas, and they do not decline to undertake long journeys because
of the great ardour of the passion. But those demons who have been
purified to some extent are much more confined than these, as they are
unable to extend themselves to many objects on account of the weakness
of the passion.56 And so they are moved in a manner that is more con-
trary to nature and according to the wise Solomon, 'they roam for awhile
outside' (Prov. 7: 12), and they gather stubble for their unlawful brick
making, for they no longer receive straw (cf. Exod. 5: 7-12) ,57 Therefore,
it is necessary to keep guard over the heart with all watchfulness (Prov.
4: 2 3) in order to be saved like the gazelle from the nets and like the bird
from the snare (Prov. 6:5) . For it is easier to purify an impure soul than it
is to bring back to health one that has been purified and wounded again;
the demon of sadness does not allow it, but constantly springs upon the
pupils of the eyes and brings forward the image of the sin during the time
of prayer.
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37. The demons' ignorance of our hearts

The demons do not know our hearts, as some people think, for the Lord
alone is a 'knower of hearts' (cf. Acts i: 24; 15: 8), 'who knows the mind
of human beings' (Job 7: 20), and 'who alone fashioned their hearts' (Ps.
32: 15). Rather, they recognize the many mental representations that are
in the heart on the basis of a word that is expressed and movements of
the body such as this. I was willing just recently to explain these matters
clearly, but our holy priest58 hindered me, saying that it is inappropriate
for such things to be made public and have them fall upon the ears of the
profane, for scripture says that he who has intercourse with a menstruat-
ing woman is guilty according to the law (cf. Lev. 15:19-24) ,59 He held
me back from speaking, except to say that from such signs they recognize
what is hidden in the heart and from these things they take their starting
point for attacking us. Often then when we speak ill of certain people we
have proved ourselves to be acting uncharitably towards them, and we
have therefore fallen victim to the demon of resentment and we have
immediately conceived against them evil thoughts, whose appearance
within us we were earlier unaware of. Rightly then does the Holy Spirit
accuse us, saying, 'Seated, you spoke against your brother, and you placed
a stumbling block for the son of your mother' (Ps.49: 20); you opened the
door to thoughts of resentment, and you troubled the mind at the time
of prayer by constantly imagining the face of your enemy and by deifying
him, for certainly what the mind sees while praying is worthy of being
acknowledged as god. But let us flee, brothers, the disease of slander, and
let us never hold onto an evil memory of anyone and let us not avert our
gaze at the mention of our neighbour, for the evil demons examine care-
fully all our gestures and they leave nothing of ours unexamined—not
our reclining, not our silting, not our standing, not our speaking, not our
goings, not our gazings; they examine everything carefully, they deploy
all resources, all day long they study deceits to use against us in order to
oppress the lowly mind at the time of prayer and extinguish its blessed
light. You see what saint Paul said to Titus: 'In your teaching show incor-
ruptibility, sound speech that cannot be reproached, so that the adversary
may be put to shame, having nothing evil to say of us' (Titus 2: 7-8). The
blessed David also prayed, saying, 'Rescue me from the oppression of
human beings' (Ps. 118: 134), even naming demons as human beings
because of the rationality of their nature; the Saviour too in the Gospels
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called a human being the enemy •who sowed the •weeds of evil •within us
(Matt, i 3: 25).

38. Two kinds of death and resurrection

The rational nature that was put to death by evil, Christ raises up through
the contemplation of all the ages; the soul that has died the death of
Christ, his Father raises up through the knowledge of himself. And this is
what was said by the Apostle: 'If we have died with Christ, we believe that
we shall also live with him' (Rom. 6: 8).

39. The vision of the place of God

When the mind has put off the old self and shall put on the one born of
grace (cf. Col. 3: 9—10), then it •will see its own state in the time of prayer
resembling sapphire or the colour of heaven;60 this state scripture calls
the place of God that •was seen by the elders on Mount Sinai (cf. Exod.
24:9-11)."

40. Progress in contemplation

The mind could not see the place of God within itself, unless it has tran-
scended all the mental representations associated with objects. Nor will
it transcend them, if it has not put off the passions that bind it to sensible
objects through mental representations. And it will lay aside the passions
through the virtues, and simple thoughts through spiritual contempla-
tion; and this in turn it will lay aside when there appears to it that light
which at the time of prayer leaves an impress of the place of God.62

41. Mental representations that leave an impress and those that
do not

Among mental representations some leave an impress and a form on
our ruling faculty, •while others provide only knowledge •which leaves no
impress or form in the mind.63 The scripture verse 'In the beginning •was
the Word and the Word •was •with God' (John i: i) places a mental rep-
resentation64 in the heart, but it leaves no form or impress in it. And the
saying 'after taking bread' (Matt. 26: 26) leaves a form in the mind, and in
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turn the •word 'he broke' leaves an impress on the mind.65 The verse 'I saw
the Lord seated on a high and lofty throne' (Isa. 6: i) leaves an impress on
the mind, except for the statement 'I saw the Lord'; the saying appears to
leave an impress on the mind, whereas what is signified leaves no impress,
for (Isaiah) saw •with a prophetic eye the rational nature raised high by the
practical life and receiving •within itself the knowledge of God.66 For God
is said to be seated there •where he is known; for this reason the pure mind
is called a throne of God, and 'the •woman,' that is the soul, '•who hates
justice is called a throne of infamy,' (Prov. 11:16) evil and ignorance being
the infamy of the soul. Therefore, the mental representation of God •will
not be found among the mental representations that leave an impress
on the mind, but among the mental representations that do not leave an
impress. So it is necessary for the one •who practises prayer to separate
himself completely from the mental representations that leave an impress
upon the mind. And you shall investigate if it is indeed the same for incor-
poreals and their reasons as it is for bodies and their reasons, and •whether
the mind •will receive impressions in one •way •when it sees a mind and
•whether it •will be disposed in another •way •when it sees its reason. From
this we come to know how spiritual knowledge distances the mind from
the mental representations that leave their impress upon it, but presents
it to God free from impressions, since the mental representation of God
does not lie among the mental representations that leave an impress on
the mind—God is not a body—but rather, among those that leave no
impress. Further, among the contemplations that leave no impress on the
mind, some indicate the substance of incorporeals, others their reasons.
What is true for bodies is not also true for incorporeals, for in the case of
bodies some leave an impress on the mind but others do not. In this case,
however, neither of the two mental representations leaves an impress
upon the mind.

42. The eyes of the soul

Demonic thoughts blind the left eye of the soul, which perceives the con-
templation of beings;67 the mental representations that leave an impress
and a form on our ruling faculty cloud the right eye, which in the time of
prayer contemplates the blessed light of the Holy Trinity; by this eye the
bride ravished the heart of the bridegroom himself in the Song of Songs
(S. of 8.4:9).
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43. Final exhortation

You •who long for pure prayer keep •watch over your irascibility, and you
•who love chastity control your stomach; do not give your belly its fill of
bread, and restrict its use of •water; keep vigil in prayer and put resentment
far from you; may the •words of the Holy Spirit not leave you; knock on
the door of scripture •with the hands of the virtues. Then impassibility of
heart •will dawn for you and during prayer you shall see your mind shine
like a star.

Appendix i

Among the demons opposed to the practical life, there are three that
stand in the first ranks; the entire camp of foreigners follows after these.
They are the first to stand for battle and they invite souls to wickedness
through impure thoughts: these are the ones entrusted with the appetites
of gluttony, those who suggest avarice to us, and those who push us to
seek people's esteem.

Appendix 2

Among the demons opposed to the practical life, those •who are entrusted
•with the appetites of the stomach, those •who suggest avarice to us, and
those that push us to seek people's esteem are the first to stand for battle
and through impure thoughts they invite people's souls to •wickedness.

Appendix 3

The demons arm themselves with evil actions; once armed they treat
harshly those who armed them.
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Chapters on Prayer

Introduction

The treatise entitled Chapters on Prayer has long been accepted as an
authentic •work of Evagrius, thanks to the arguments put forward by
Irenee Hausherr in the 1930S.1 In the Greek tradition the treatise consists
of a prologue followed by a series of 15 3 chapters, although only a small
number of manuscripts transmit the prologue. Because of the condem-
nation of Evagrius, the •work •was transmitted under the name of Nilus of
Ancyra by the Greeks. The Syriac tradition, however, continued to recog-
nize Evagrius as its author, though unfortunately only the first thirty-two
chapters are preserved in the known manuscripts of the Syriac transla-
tion. However, an Arabic translation based on a Syriac text does preserve
the complete •work, minus the prologue, and also places the •work under
the name of Evagrius.2 Further, there is a reference in Thoughts 22 to the
Chapters on Prayer, thus indicating that the two •works are by the same
author and are roughly contemporary in composition.3 Finally, Hausherr
has shown in his extensive commentary that the content of this •work is
thoroughly Evagrian in its teaching.4 The text translated below is that
of the Philokalia, supplemented by a collation of selected manuscripts;
the text of the Patrologia graeca is unreliable.5 For the prologue I have

1 I. Hausherr,'Le De oratione de Nil et Evagre', Revue d'Ascetique et deMystique, 14(1933),
196—8; 'Le Traits de I'Oraison d'Evagre le Pontique (Pseudo-Nil)', Revue d'Ascetique et de
Mystique, i; (1934), 34—9; 'Le "De oratione" d'Evagre le Pontique en syriaque et en arabe',
Orientalia Christiana Periodica, 5 (1939), 7—71-

2 In addition to the Hausherr article just cited, see the comments of Khalil Samir, 'Evagre
le Pontique dans la tradition arabo-copte', in Marguerite Rassart-Derbergh and Julien Ries
(eds.), Actes du IVe Congres Copte. Louvain-la-Neuve, j—io septembre 1988Publications de 1'Institut
Orientaliste de Louvain, 41 (Louvain-la-Neuve: Institut Orientaliste, 1992), 2. 132—3.

3 Thoughts 22, 'The reason why the persistence of mental representations of sensible
objects destroys knowledge •will be discussed in the Chapters on Prayer.' The reference "would
then be to the material discussed in chapters 12,43, 55~7> 67—8, 70, 112, 115.

4 I. Hausherr, Les lemons dun contemplatif. Le Traits de I'Oraison d'Evagre le Pontique (Paris:
Beauchesne, 1960). 5 Philokalia i. 176—89; PG 79. 1165—1200.
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also consulted the partial edition of J. Muyldermans, •which I have again
supplemented •with my own collations.6

Three of Evagrius' •works have prologues •which serve both as dedi-
catory epistles and as introductions to the attached treatises, namely,
Eulogios, Vices, Praktikos, and Prayer, the Antirrhetikos also has a prologue
but the dedicatory epistle is transmitted separately.7 The Prologue to
the Chapters on Prayer indicates that there had been a regular exchange of
letters between Evagrius and his correspondent, from •which Evagrius
himself had derived great spiritual benefit. His correspondent, in imita-
tion of the biblical Jacob, had fulfilled his service to Laban so as to receive
Rachel as his •wife, and now having received Leah he seeks for Rachel as
he has done seven further years of service for her. Through this biblical
imagery taken from Gen. 29, Evagrius indicates that his addressee has
completed the •work of the practical life, symbolized by Leah, and now
seeks for the fruits of the contemplative life, symbolized by Rachel. His
correspondent has requested some •written counsels on the subject of
prayer, and Evagrius now complies •with his 153 chapters. As one already
•well advanced in the spiritual life, his reader •will receive the •work not
merely as ink on a page, but as principles to be established in his life
through love; he •will understand both the letter and the spirit of •what is
•written. At this point, Evagrius introduces an erudite exposition of the
numerical symbology of the 153 chapters, that points in various •ways to
the knowledge of the Holy Trinity, the description of the orderly arrange-
ment of the present •world, the four cardinal virtues, the •wise knowledge
of the present age, as •well as to the three stages of the spiritual life (the
practical, the contemplative, and the theological) or the three virtues of
faith, hope, and charity, or finally to the gold, silver, and precious stones
mentioned in i Cor. 3:12.

Who is this mysterious correspondent? If he is someone advanced in
the spiritual life, capable of offering Evagrius himself beneficial counsel,
and also able to appreciate the play on the •word makarios that reveals the
name of Evagrius' teacher, Makarios the Egyptian, as •well as the com-
plexities of number symbolism, then it seems reasonable to assume that
the correspondant •was Rufinus at his monastery in Jerusalem.8

6 J. Muyldermans, Evagriana Syriaca. Textes inedits du British Museum et de Id Vaticane,
Bibliotheque du Museon, 31 (Louvain: Publications Universitaires, 1952), 39—46.

1 Letter 4, F^68; see G. Bunge, Evagrios Pontikos: Briefe aus der W7iiste; Sophia, 24 (Trier:
Paulinus, 1986), 214—16. On the Prologue itself see id., 'Evagrios Pontikos: Der Prolog des
"Antirrhetikos"', StudiaMonastica, 39 (1997), 77—105-

8 For the wordplay see below, commentary n. i. See G. Bunge, Briefe, 181.
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Although the Chapters on Prayer ate not systematically arranged accord-
ing to a logical progression of themes, it is nonetheless possible to discern
groupings of chapters that focus for the most part on a particular topic. A
general schema of the treatise could be laid out as follows:

A. The Practical Life 1-51
1. Virtue 1-4
2. Tears 5-8
3. Distractions 9-11
4. Anger 12-27
5. Prayer Practice 28-45
6. Dangers and Demons 46-50

B. True Prayer 51-112
1. The frontiers of true prayer 51-65
2. Imaging the Divine 66-7 3
3. The service of the Angels 74-81
4. Psalmody 82-8
5. Trials 89-105
6. Apophthegmata 106—12

C. Concluding Miscellany 1 1 3 — 5 3
1. Imageless Prayer 11 3—20
2. Charity 121—5
3. Miscellaneous Counsels 126—5 3

However, it should be understood that the first section is a treatment of
the practical life, not in general, but as it relates specifically to the prac-
tice of pure prayer. For the convenience of the reader the division of the
above schema are incorporated into the translation as titles, although they
are not found in the manuscript tradition.

Virtue 1—4. The first four chapters of the work serve as a general intro-
duction to the topic of prayer, asserting the presence of the virtues and
the absence of the passions as the essential prerequisite for pure prayer.
From the beginning, Evagrius has in mind the practice of pare prayer,
since prayer in its other forms is not only possible but essential through-
out the monk's progress in the practical life prior to the attainment of
impassibility. Evagrius thus insists on the attainment of not only the
primary virtues, but of the full complement of the virtues that depend on
them, in order to bring the mind to a state of stability, which he elsewhere
calls impassibility. If pure prayer is the goal, then the monk must be free
even of mental representations that are associated with passionate attach-
ments (4).
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Tears j—8. As the monk approaches the state of pure prayer, he must
be ever on guard against two particularly pernicious temptations, that of
anger and that of vainglory or pride. In 5—8 Evagrius proposes that the
monk pray first for the fundamental disposition of compunction mani-
fested in the gift of tears. Tears thus arise from a profound awareness of
one's •weakness and sinfulness, together •with the acknowledgement of
one's dependence on God's forgiveness and gracious assistance. Tearful
compunction is then a remedy for the soul's 'wildness', that is, its propen-
sity to be moved towards anger; further, it instils an altitude of humility
that preserves the monk from the dangers of pride and the mental imbal-
ance to •which it can lead.

Distractions9—n. Pure prayer requires intense effort, for •which the mind
must remain free from all distractions; it must be 'deaf and dumb', in the
•words of Evagrius (i i). The demons •will use a great variety of tricks and
stratagems to divert the monk from this effort. Here Evagrius cites their
recourse to the distractions arising from the necessities of daily life.

Anger 12—27. For Evagrius, the greatest obstacle to prayer is anger in any
of its manifestations, and this is the primary concern of the section 12—27.
Prayer itself is described as 'the offshoot of gentleness and freedom from
anger' (14). The monk must be constantly vigilant lest he be overcome
suddenly by a fit of temper and do or say something in anger (12). Any
act of revenge for a •wrong one has suffered or, simply, any hurt done to
another •will become an obstacle in prayer (i 3, 20). Evagrius insists on
the evangelical injunction of seeking reconciliation •with one's brother
before presenting one's gift at the altar, for resentment darkens the mind
and prevents prayer (21—2). Even seemingly just anger must be avoided
(24). Concluding the section (26—7), Evagrius reaffirms the importance
of control over anger as the precondition for prayer. Anger •will trouble
the intellectual eye and spoil the state of prayer. To avoid the danger, the
monk must ever seek to eradicate his desires, for these stand at the root
of anger. This in turn explains the earlier reference in this section to the
Gospel precept of selling one's possessions for the benefit of the poor
(17): attachment to possessions can become fuel for anger and a source
of distraction in prayer.

Prayer Practice 28—4;. Evagrius next treats a variety of topics concerning
the practice of prayer. Attention must be given not to outward form or
mere habit, but to the conscious perception of spiritual prayer (28, 41).
Rather prayer •with perception requires the engagement of the mind in an
attitude of reverence and humble repentance (42). Prayer may at times
come only •with difficulty or it may come more easily: such difficulties
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in prayer arise either because the monk is still struggling •with the pas-
sions or may be interposed by God to encourage the monk to commit
his effort more earnestly (29—30). Chapters 31-4 discuss prayers of peti-
tion. In Reflections 28 Evagrius defined petition as 'converse of the mind
•with God accompanied by supplication: it concerns assistance or request
for good things.' The ideal of such a prayer is to pray not for one's own
•wishes or intentions but for God's •will to be done, trusting that in his
goodness God •will arrange all that is needful; and even if the petition is
not immediately answered, it still has inherent value in that it engages the
individual in converse •with God. The practice of prayer is an ascent of
the mind towards God (3 5), leading the monk through the renunciation
of all things towards the inheritance of the •whole (36), through the quest
for virtue to the attainment of knowledge (38), through the experiences
of the struggle •with the passions in the practical life, deliverance from
ignorance and forgetfulness in the gnostic life, and finally the special
dangers of temptation and dereliction that beset even the gnostic (37). In
the end, prayer becomes the mind's highest act of intellection (342), and
the gnostic is then able to imitate the •way of the angels in praying for the
purification and salvation of others (39). But even for the gnostic, prayer
is not a stable state but requires an ongoing effort to guard against the
incursions of vainglory (40) or the simple distractions of the •wandering
mind (43); above all, the gnostic must keep •watch over his memory lest it
become a source of impassioned fantasies of one kind or another (44-5).

Dangers and Demons 47—jo. Evagrius then •warns that the demons •will do
anything and everything to prevent the monk from reaching the saving
refuge of pure prayer (49). The demon •will rouse the passions of the flesh
or activate the mental representations of objects stored in the memory
(46); he •will attack outside the time of prayer either through anger or the
irrational pleasures (47), deploying eventually the •whole arsenal of the
eight thoughts so as to 'thicken' the mind and render it incapable of seek-
ing the Word of God (50). The monk must therefore keep •watch, stand
courageously and guard the fruits of his efforts (48).

The Frontiers of True Prayer ji—dj. Here Evagrius moves the discus-
sion more directly to the topic of pure prayer and the signs that one is
approaching its frontiers. At the start, he reiterates his schema of spiritual
progress that begins •with the acquisition of the virtues, proceeds to the
first level of the gnostic life, the contemplation of beings, and then finally
arrives at the contemplation of God himself (51); or, using other terms,
an impassible habit, •which through a supreme love carries the mind to
the intelligible height of contemplation (5 2). The absolute pre-condition
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for true prayer is thus the control of the concupiscible and irascible parts
of the soul and the rejection of all mental representations associated •with
the passions (5 3—4). But even then the mind has not yet ascended to true
prayer, for it may still remain at the level of natural contemplation, con-
cerned •with simple intellections of corporeal or incorporeal objects and
thus affected by the impressions they leave on the mind or by their mul-
tiplicity (5 5—7). Only after leaving behind completely all created reality in
its materiality, its relationship •with the passions, its intelligibility, and its
multiplicity, is the mind then ready to receive the gift of true prayer and
so honour God in and for himself alone and no longer through creatures
(5 8—9,61). In the end, it is always God and his Holy Spirit •who bestow the
gift of pure prayer, eradicating impure thoughts and instilling knowledge
(5 8, 62—3). At the close of this section, Evagrius adds a further •warning
about the impediment of harboured anger, •while counselling the avoid-
ance of all that is opposed to prayer (64—5).

Imaging the Divine 66—73. At the higher stages of prayer one of the great-
est dangers is the temptation for the mind to attach itself to some image
of the divine, •whether it be produced by the mind itself or imposed by the
demons (66). Any such mental images must be immediately rejected, for
they tie the mind to forms and quantitative objects, •whereas the Divinity
is •without quantity and •without form (67). If the demons are unable to
rouse mental representations through the memory, they •will attempt
to do so by influencing the physiological constitution of the body, for
example, by producing palpitations in the blood vessels of the brain (68,
72). The highest experience of pure prayer, according to Evagrius, is a
vision of light •with out form. This divine light radiates in the mind render-
ing it luminous. But even at this point the demon •will attempt to pervert
this experience by enticing the monk at prayer to give this light a form and
locate it in place (7 3). Ultimately, the temptation of imaging the divine is
one of vainglory, •where the monk falls into the presumption of thinking
he has reached an attainment that has not yet been granted him (72—3).

The Service of the Angels 74— 81. This section treats principally of the role
of the angels in prayer practice. In the Evagrian theological system angels
serve an important function as intermediaries between God and human
beings. At the second creation the angels •were entrusted •with assisting
and guiding human beings. They •were given the administration of the
created •world and they possess perfect knowledge of everything •which
happens on earth.9 It is not surprising then to see this ministry of the

9 Cf. Monks 23, 'Angels guide the souls of the just; demons •will take to themselves the
souls of the "wicked'; Si89-Prov. 19: 4, 'The riches of knowledge and "wisdom increase the
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angels at •work in the practice of prayer. And so Evagrius recounts how
the angels encourage the monk at prayer, standing •with him and praying
on his behalf. Such friendship •with the angels must not be disdained or
neglected, lest the monk fall away to consort •with the demons (81). When
the angel of God has destroyed •within the monk at prayer all opposing
influences, it begins to guide the light of the mind and instil a knowledge
of true prayer (74—5). At this first level of natural contemplation, the •work
of the angels is to bestow a knowledge of the rational principles of created
beings (80).

Psalmody 82—8. Here Evagrius turns to the topic of psalmody and its
relation to prayer. Psalmody practised •with understanding calms the pas-
sions and the intemperance of the body, •while prayer prepares the mind
to exercise its proper activity (82—3). Prayer is the highest activity of the
mind (84). Psalmody bestows a multiform •wisdom, but prayer leads to
immaterial and unitary knowledge (85). As the monk progresses in prayer,
he gradually penetrates to an ever deeper gnosis, •which in turn prepares
the mind for the reception of divine and substantial knowledge (86).
Psalmody and prayer are gifts bestowed on those •who cultivate patience
and perseverance, •while refusing to lose heart (87—8).

Trials 8y—ioj. This set of chapters treats various obstacles to true prayer,
particularly those of demonic origin. Several describe terrifying experi-
ences provoked by the demons: they may attack and inflict bodily harm
(91); they may cause frightening apparitions of flying swords or lights,
and visions of hideous ghouls (92, 94); or they may produce a cacophony
of crashings and bangings, voices and screeches (97); finally, they may
scare the •wits out of the practitioner by appearing themselves (99). The
danger in these cases involves being thrown into a state of confusion
and agitation in •which the practitioner loses heart (92). Or, •worse still,
he might suffer mental collapse and total panic (97, 99). The attacks of

number of our angels, but the impure person is separated even from the angel given him in
childhood. For spiritual friendship involves virtue and knowledge of God whereby we are
joined in friendship with the holy powers, if indeed people who repent become cause for joy
for the angels (cf. Luke 15: 10). . . . That the angels are placed in charge of human beings,
the Lord teaches in the Gospels when he says: 'See thatyou do not despise one of these little
ones; for I tell you that in heaven their angels always behold the face of my Father who is
in heaven' (Matt. 18: 10)'; S3yo-Prov. 29: 6, 'In practising virtue we venerate the angels; for
these are the guides who have taken us in charge from the beginning, "when the Most High
divided up the nations" and "when he established limits for the nations according to the
number of his angels" (Deut. 32: 8)'; S38-Eccles. 5: 7—11, 'Know that God through Christ
keeps watch over all things and Christ in turn exercises his providence through the holy
angels who possess in abundance the knowledge of that which is upon earth.' On the role
of the angels see P. Gehin, SC 340, 47—8.
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demons, even in the more advanced stages of practice, are to be expected
(91). The important thing is to stand firm and not be discouraged, for
such sufferings •will soon give •way to joy (92, 93). During such attacks the
monk must beseech God to deliver him from deception and error; often,
a short, intense prayer •will prove helpful (98). The best approach is to
ignore the demons and treat their tricks as minor nuisances not •worthy of
serious attention (99—100). The monk must be •wary of the diversionary
tactic in •which the demons may attack on two fronts: •when the monk is
guarding one front and seeking assistance in this attack, a second group
of demons •will attack elsewhere, appearing as angels driving away the first
group (95). Humility, courage, and trust in God •will •win the day (96—7,
102). Among these counsels, Evagrius reminds his readers that there is
always the possibility that the sensual appetites may suddenly intrude to
disrupt the mind's attention (90). Nor should the monk let himself be
bothered by the needs of the body, such as bug bites (105). As always,
egotistical self-will must be abandoned (89). Forgiveness and fraternal
charity are essential attitudes that open the •way for true prayer (103—4).

Apaphthegmata 106—12. As he does elsewhere in his •works, Evagrius at
this point in the treatise offers a number of stories from the desert tradi-
tion known to him.10 It is especially noteworthy that by this time there is
already a •written tradition in the Egyptian desert: both chapters 108 (the
lives of the Pachomian monks) and 109 speak of'reading' stories. All the
stories in this case refer to monks •who refused to allow themselves to
be distracted either from prayer or the spiritual task at hand, no matter
•whether the attacks or threats •were from demons or dangerous animals.

ConcludingMiscellany 113—33. In the final section of the treatise Evagrius
touches on a variety of topics, in part reiterating •what he has said else-
where. Chapters 11 3—20 return to the subject of imageless prayer. In the
highest form of prayer a monk becomes equal to the angels, for they are
beings characterized by a predominance of mind, and contemplation is a
function of the mind •which has passed beyond the passions of the body
and the soul (i i 3)." All forms or figures are to be rejected in prayer, as
•well as any desire for sensible visions of Christ or the angels (114—15).
Vainglory is the source of the temptation to depict the divine in mental
images (i 16); it is a grasping for the ultimate attainment before it has been
granted. True prayer involves perfect freedom from attachment to forms
(117), freedom from distraction (i 18), from materiality and any holding
onto things (i 19), as •well as perfect detachment from the senses (i 20). A

10 CLPmktikos 91-100.
11 Cf. KG i. 6$.
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brief section on charity (121—5) describes the expression of this virtue in
the gnostic life, •when the monk through the practice of humility has come
to a realization of the all-encompassing expansion of love. The counsels
that follow serve as a reminder that even in the gnostic life the monk is
never entirely free from the struggles encountered in the practical life and
must continue the fight for virtue. Thus, anxieties over the needs of the
body and the hardships of poverty must be entrusted to God •who •will
provide •what is needful and bestow the rewards of spiritual knowledge
(129—31, 152). Further, the thoughts and the demons that provoke them
•will continue to seek the perdition of the monk •with all their trickeries
(i 3 3—42). The monk must therefore maintain a constant vigilance, learn
the nature of their stratagems and resist them courageously, knowing that
the endurance of these trials and afflictions •will bring him to the longed
for goal. And that goal is the final return to the immaterial and substantial
knowledge of the Holy Trinity, that once •was lost and •will one day be
found again by all •who seek God 'in spirit and in truth'.

C H A P T E R S ON P R A Y E R

Prologue

When I •was feverish •with the burning of the impure passions, you
restored me, as usual, by the touch of your letters filled •with love for God;
you consoled my mind •when it •was •worn out in the midst of the most
shameful things, following the example of (our) great guide and teacher
in his blessed manner.1 There is no •wonder in this, for noteworthy deeds
have ever been your lot, as they •were also for the blessed Jacob: having
done good service to •win Rachel and having received Leah, you are seek-
ing also your longed-for Rachel, since you completed the seven years for
her as •well (Gen. 29: 20— 30).2

As for myself, I •would not deny that having toiled all night I have
caught nothing (Luke 5:4—5; John 21: 3). Yet at your •word I have let down
the nets and caught a great quantity offish (Luke 5: 6; John 21: 6); they
are not big, I think, but there are still one hundred and fifty-three (John
21: n). I have sent these to you in a basket of love arranged in an equal
number of chapters in fulfilment of your order.

I hold you in admiration and envy greatly your excellent intention
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expressed in your desire for the chapters on prayer. For you desire to have
them not only in hand and in the ink on the page, but established in your
mind through love and freedom from resentment. But since 'all things
come in pairs, one opposite the other' (Ecclus. 42: 24), according to the
•wise Jesus (ben Sira), accept them according to the letter and according
to the spirit; understand, that intelligence is prior to any •writing, for if this
•were not so there •would be no •written •work. The •way of prayer, therefore,
is also twofold: it involves the practical on the one hand and the contem-
plative on the other. Similarly, in the case of number, the immediate sense
indicates quantity, but the meaning can refer to quality.

Having divided this treatise on prayer into one hundred and fifty-three
(chapters), we have sent you an evangelical feast (John 21:11—12), that
you may discover the delightfulness of the symbolic number, as •well as
the figure of the triangle and the hexagon: the former indicating the pious
knowledge of the Trinity and the latter the description of the ordering of
the present •world.

The number 100 is itself square, •whereas the number 5 3 is triangular
and spherical, for 2 8 is triangular and 2 5 is spherical, for 5 X 5 = 2 5 . You
then have a square figure not only for the fourfold of the virtues but also
for a •wise knowledge of the present age, represented by the number 2 5
on account of the cyclical nature of time periods; for •week moves on to
•week and month to month, and time rolls round from year to year; and
season follows season, as we see in the movement of the sun and moon,
of spring and summer, and so on. The triangle might indicate to you the
knowledge of the Holy Trinity. But if you take 15 3 as triangular by virtue
of the multitude of numbers (of •which it is the sum), think of the practical
life, natural contemplation and theological contemplation, or faith, hope
and charity, or gold, silver, and precious stones.

So much then for the matter of number.3 You •will not look down on
the humble character of the chapters, since you know how to deal •with
•want and plenty (cf. Phil. 4: 12). And indeed, you remember how Christ
did not reject the widow's two small copper coins (Matt. 12: 41—4), but
accepted them over the riches of many others. Therefore, as you know
how to guard the fruit of good •will and love for your true brothers, pray
for the person •who is sick that he may get •well and then take up his bed
and •walk by the grace of Christ (Mark 2:11).
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A. The practical life

Virtue

1. If someone should •wish to prepare fragrant incense, he •will combine,
according to the Law, pure frankincense, cassia, onycha, and myrrh in
equal amounts (Exod. 30: 34—5). These refer to the four primary virtues,
for if they are fully and equally present, the mind •will not be betrayed.4

2. When the soul has been purified by the full complement of the virtues,5

it stabilizes the attitude of the mind and prepares it to receive the desired
state.6

3. Prayer is a communion of the mind •with God.7 What sort of state does
the mind need so that it can reach out to its Lord •without turning back and
commune •with him •without intermediary?

4. If Moses, when he tried to approach the earthly burning bush, was
held back until he removed the sandals from his feet (Exod. 3: 5), how
can you, who wish to see and commune with the one who is beyond all
representation and sense perception, not free yourself from every mental
representation tied to the passions?8

Tears

5. Pray first to receive tears, so that through compunction you may be
able to mollify the wildness9 that is in your soul, and, having confessed
against yourself your transgression to the Lord (Ps. 31:5) , you may obtain
forgiveness from him.

6. Make use of tears to obtain the fulfilment of your every request, for the
Lord rejoices greatly over you when he receives prayer accompanied by
tears.

7. Even if you pour forth fountains of tears in your prayer, entertain abso-
lutely no exaltation •within yourself for being superior to mostpeople. For
your prayer has received help so that you can confess your sins zealously
and make peace •with the Lord through tears. Therefore, do not turn the
remedy for passions into a passion, lest your provoke to greater anger the
one •who gave you this grace.10

8. Many people weep for their sins but have forgotten the purpose of
tears: in their madness they have gone astray.11

193
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Distractions

9. Take a firm stand, pray vigorously, and turn aside the concerns and
considerations that come upon you, for they trouble and disturb you so
as to slacken your intensity.

i o. When the demons see you eagerly intent upon true prayer, then they
suggest mental representations of certain apparently necessary objects
and, after a •while, they stir up your memory of these things, moving the
mind to seek after them; and •when it does not find them it becomes
much saddened and miserable. And •when the mind stands at prayer, they
remind it of the things sought after and the memories associated •with
them so that the mind, •weakened at the knowledge of these things, may
lose the fruitfulness of its prayer.12

11. Strive to have your mind stand deaf and dumb at the time of prayer,
and you will be able to pray.

Anger

12. Whenever temptation comes upon you or contrariness provokes
you either to rouse your •wrath for revenge in kind or to utter some inap-
propriate •word, remember your prayer and the judgement that •will be
rendered against it, and immediately the disorderly movement •will quiet
down.13

13. Everything you do to avenge yourself against a brother who has
wronged you will become a stumbling block for you at the time of
prayer.14

14. Prayer is the offshoot of gentleness and freedom from anger.

15. Prayer is the issue of joy and thanksgiving.

16. Prayer is a defence against sadness and discouragement.

17. Go,'sell your possessions and give to the poor' (Matt. 19: 21) and'tak-
ing up your cross, deny yourself (Matt. 16: 24), so that you may be able to
pray free from distraction.15

18. If you want your prayer to be worthy of praise deny yourself at every
instant, and when you suffer all sorts of troubles for the sake of prayer,
practise love for wisdom.16

19. Whatever difficulty you endure out of love for •wisdom, you •will find
the fruit of this in the time of prayer.
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20. If you desire to practise prayer as you should, cause hurt to no soul, or
else you run in vain (Phil. 2: 16).

21. 'Leave your gift before the altar,' scripture says, 'and go; first be recon-
ciled with your brother, then come' (Matt. 5: 24) and pray without disturb-
ance. For resentment darkens the ruling faculty of the one who prays and
leaves his prayers in obscurity.

22. Those who store up hurts and resentments in themselves and think
they can pray are like people who draw •water and put it into a jar full of
holes.17

2 3. If you are persevering, you will always pray with joy.

24. When you are praying as you should, such things •will come over you
that you may think it utterly just to resort to anger, but there is absolutely
no such thing as just anger against your neighbour. If you search you •will
find (cf. Matt. 7: 7) that it is possible even •without anger for the matter
to be settled properly. Therefore, make use of every means to avoid an
outburst of anger.18

2 5. Be careful lest in thinking you can heal another person you become
incurable and set an obstacle to your prayer.19

26. If you are sparing in anger, you •will find yourself spared, and you •will
prove yourself prudent and •will be counted among those •who pray.

27. Armed against anger, you will never give in to desire, for desire pro-
vides material for anger, and the latter in turn troubles the intellectual eye,
spoiling the state of prayer.

Prayer practice

28. Do not adopt only the outward forms of prayer, but turn your mind
towards conscious perception of spiritual prayer •with great fear.

29. Sometimes no sooner have you set yourself to prayer than you pray
well; but at other times, even after working very hard, you do not attain
the goal. This is so that you may seek all the more, and when you receive
it you will keep the attainment safe from plunder.

30. When an angel attends us, at once all those •who trouble us stand
aside and the mind finds itself greatly at ease and praying soundly.20 But
sometimes •when the usual battle is upon us, the mind fights on •without
being able to lift its gaze, for it has previously been affected by the various
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passions. All the same, if it searches ever more, it •will find, and if it knocks
loudly the door •will be opened for it (Matt. 7:8).

31. Do not pray for the fulfilment of your own wishes, for they do not
necessarily accord with the will of God. But pray rather as you were
taught, saying: 'Your will be done' in me (Matt. 6: i o) .21 And in every mat-
ter entreat him in this way that his will be done, for he wills what is good
and beneficial for your soul, but you are not necessarily looking for this.

32. Often in my prayer I have asked for what I thought was good and I
persisted in my request, irrationally forcing the will of God and not leav-
ing it up to him to arrange for what he knows will benefit me. However,
when I got (what I asked for), I later became very annoyed with myself
because I had not rather asked for his will to be done, for it did not work
out for me as I thought it would.

3 3. What good is there besides God? Therefore, let us give back to him all
that is ours and it •will go •well for us. For the one •who is good is certainly
also the provider of good gifts.22

34. Do not be distressed, if you do not immediately get from God the
request that you are making, for he •wants to do you more good through
your perseverance •with him in prayer. For •what is more sublime than
conversing •with God and being drawn into communion •with him?

34a. Undistracted prayer is the mind's highest act of intellection.23

3 5. Prayer is the ascent of the mind towards God.24

36. If you long to practise prayer, renounce absolutely all things, so that
you may inherit the •whole.25

37. Pray first to be purified from the passions, second to be delivered
from ignorance and forgetfulness, and third from all temptation and
abandonment.26

3 8. In your prayer 'seek only justice and the kingdom,' that is, virtue and
knowledge, 'and all the rest will be added unto you' (Matt. 6: 3 3)."

39. It is right to pray not only for your own purification, but also for your
entire race, so as to imitate the way of the angels.28

40. Watch to see if you have truly stood before God in your prayer, or are
overcome by human praise and are motivated to chase after this, using a
show of prayer as a cover.29
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41. Whether you are praying •with the brothers or by yourself, struggle to
practise prayer not by habit but •with perception.

42. Prayer with perception30 involves the engagement of the mind
accompanied by reverence, compunction, and suffering of soul, along
with confession of failings with unspoken groanings.

43. If your mind still •wanders at the time of prayer, it has not yet realized
that it is a monk •who prays, •whereas it is still a secular, adorning the outer
tent (cf. 2 Cor. 5:1-4).31

44. When you are praying, guard your memory vigorously so your own
passions may not be presented to you, but rather so that it may move you
towards the knowledge of your presence (before God). For the mind has
a strong natural tendency to be plundered by the memory at the time of
prayer.32

45. When you are praying the memory brings before you either fantasies
of objects from the past, or recent concerns, or the face of one who has
caused you hurt.

Dangers and demons

46. The demon is very jealous of the person at prayer and uses every trick
to frustrate his purpose. Thus he does not cease setting in motion mental
representations of objects through the memory and prising loose all the
passions through the flesh, so that he can impede his excellent course and
his setting out towards God (cf. 2 Cor. 5: 8—9).33

47. When after many attempts the most •wicked demon is unable to
impede the prayer of the zealous person, he holds back a little and then
takes his revenge on the individual after his prayer. Either he inflames him
•with anger and •wipes out the excellent state formed •within him through
prayer or he rouses him to some irrational pleasure and makes a mockery
of the mind.34

48. When you have prayed as you ought to do, watch out for what you
ought not to do, and stand courageously, guarding your fruit; for you have
been destined for this from the beginning: 'to work it and keep it' (Gen.
2:15). Therefore, having worked it, do not let what you have laboured for
go unguarded, or else you profit nothing from your prayer.

49. All the •warfare that is •waged between us and the impure demons
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concerns nothing other than spiritual prayer, for this is extremely
offensive and odious to them, but salvific and very pleasant for us.

50. Why do the demons want to produce in us gluttony, fornication,
avarice, anger, and resentment, and the other passions? So that the mind
becomes thickened by them and unable to pray as it ought;35 for when
the passions of the irrational part have arisen, they do not allow it to be
moved in a rational manner and to seek the Word of God.

B. True Prayer

The frontiers of true prayer

51. We pursue the virtues for the sake of the reasons of created beings,
and these we pursue for the sake of the Word •who gave them being, and
he usually manifests himself in the state of prayer.36

52. The state of prayer is an impassible habit, which by means of a
supreme love carries off to the intelligible height the spiritual mind
beloved of wisdom.37

5 3. One who •wishes to pray in truth must not only govern the irascible
and concupiscible parts but also be beyond mental representation tied to
the passions.

5 4. One who loves God is ever communing with him as with a father,
while turning away any mental representation tied to the passions.38

5 5. One •who has attained impassibility has not already found true prayer
as •well, for one can be among simple intellections and be distracted by the
information they provide, and so be far from God.39

5 6. Even when the mind does not delay among the simple intellections of
objects, it has not yet attained the place of prayer;40 for it can remain in the
contemplation of objects and be engaged in meditation on their reasons,
which, even though they involve simple expressions, nevertheless, inso-
far as they are contemplations of objects, leave their impress and form on
the mind and lead it far away from God.

57. Even if the mind has transcended the contemplation of corporeal
nature, it has not yet beheld perfectly the place of God, for it can be occu-
pied •with the knowledge of intelligible objects and so be involved •with
their multiplicity.41
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5 8. If you •want to pray, you have need of God '•who bestows prayer on the
one •who prays' (i Kgs. 2: 9). Therefore, call upon him saying; 'Hallowed
be thy name, thy kingdom come' (Matt. 6: 9—10), that is, the Holy Spirit
and your only-begotten Son. For so he taught us, saying that the Father is
to be •worshipped in spirit and in truth (John 4: 2 3— 4).42

59. One who prays 'in spirit and in truth' (John 4: 23-4) honours the
Creator no longer on the basis of creatures, but praises him for him-
self.43

60. If you are a theologian, you will pray truly; and if you pray truly, you
will be a theologian.44

61. When your mind out of a great longing for God gradually withdraws,
as it •were, from the flesh and turns aside all mental representations deriv-
ing from the senses or from memory or from temperament, being filled
•with both reverence and joy, then consider yourself to be near the fron-
tiers of prayer.45

62. The Holy Spirit, out of compassion for our •weakness (cf. Rom. 8: 26),
visits us even in our impurity; and if only he should find the mind praying
to him in love for the truth, he enters it and annihilates the entire phalanx
of thoughts or mental representations that surround it, •while urging it on
to love for spiritual prayer.

63. While the others through alteration in the body instil in the mind
thoughts or mental representations or considerations, God on the other
hand acts in the opposite way, visiting the mind directly and introducing
within it knowledge of what he wishes, and through the mind he puts to
sleep the incontinence of the body.46

64. No one with a love for true prayer who entertains anger or harbours
resentment escapes madness, for that is like one who wants acuity of
vision but does harm to his own eyes.47

65. If you long for prayer, do nothing that is opposed to prayer, so that
God may draw near and journey •with you.

66. When you pray do not form images of the divine within yourself,
nor allow your mind to be impressed with any form, but approach the
Immaterial immaterially and you will come to understanding.

Imaging the divine
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67. Be on your guard for the snares of your adversaries, for it happens,
•when you are practising pure and untroubled prayer, that they •will
suddenly set before you some strange and alien form in order to divert
you into the presumption of rashly localizing the Divinity; their purpose
is to persuade you that the quantitative object suddenly revealed to you is
the Divinity, but the Divinity is •without quantity and •without form.48

68. Whenever the jealous demon is not able to move the mind by means
of the memory in prayer, he then forces the temperament of the body to
produce some strange fantasy in the mind and to endow it with form.49

The mind, which is habituated to associating with mental representations,
is easily brought into submission, and as it eagerly moves on towards
immaterial and formless knowledge it can be deceived into taking smoke
to be light.

69. Stand on your guard (cf. Hab. 2: i), keeping your mind free of mental
representations during the time of prayer so that it may stand firm in
its proper tranquillity; as a result, the one •who has compassion on the
ignorant may visit you and you may then receive the most glorious gift
of prayer.

70. You cannot practise pure prayer while entangled in material things (cf.
2 Tim. 2: 4) and agitated by continuous concerns, for prayer is the laying
aside of mental representations.50

71. It is not possible to run •while tied up, nor can a mind that is a slave to
passions behold the place of spiritual prayer, for it is dragged and spun
round by impassioned mental representation and it cannot achieve a
stable state.

72. When the mind finally achieves the practice of pure prayer free from
the passions, then the demons no longer attack it on the left, but on
the right.51 They suggest to it a notion of God along with some form
associated with the senses so that it thinks that it has perfectly attained
the goal of prayer. A man experienced in the gnostic life52 said that this
happens under the influence of the passion of vainglory and that of the
demon who touches a place in the brain and causes palpitations in the
bloodvessels.53

73.1 think that the demon, by touching the spot just mentioned, alters
the light around the mind as he •wishes, and in this •way the passion of
vainglory is moved towards a thought that forms the mind heedlessly
towards localizing the divine and essential knowledge.54 Since the mind is
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not troubled by the impure passions of the flesh but apparently has a pure
disposition, it thinks that there is no longer any contrary activity •within
it, and so it supposes to be divine the manifestation that arises •within it
under the influence of the demon, •who employs great cunning in altering
through the brain the light associated •with it and giving the mind a form,
as we said previously.55

The service of the angels

74. When the angel of God is present, •with a single •word he puts an end
to every opposing activity •within us and moves the light of the mind to
an unerring activity.

7 5. The saying in the Apocalypse that the angel brought incense to offer
among the prayers of the saints (Rev. 8: 3), I take to be this grace which is
operated through the angel, for it instils knowledge of true prayer so that
the mind stands thereafter free of all turmoil, acedia, and negligence.

76. The bowls of incense •which the twenty-four elders offered are said to
be the prayers of the saints (Rev. 5: 8).56

77. One should understand the bowl as friendship with God or the per-
fect and spiritual love in which prayer becomes an activity 'in spirit and
truth' (John 4: 23-4)."

78. Whenever you think that you have no need of tears for your sins in
prayer, consider how far you have distanced yourself from God, when
you ought always to be in him, and you will shed tears more fervently.

79. Surely, indeed, •when you realize your limitations, you •will find com-
punction pleasant and you •will deem yourself miserable, as Isaiah did,
because being impure and being in the midst of such a people, adver-
saries, that is, you dare to present yourself before the Lord Sabaoth (Isa.
6:5).

80. If you practise true prayer, you will find great assurance, and angels
will escort you, as they did Daniel (Dan. 2: 19), and they will illumine for
you the reasons of beings.

81. Know that the holy angels encourage us in prayer and stand present
•with us, at the same time rejoicing and praying on our behalf. If then we
grow careless and admit contrary thoughts, we vex them greatly, because
they struggle so hard on our behalf but we on our part are not •willing to
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beseech God for ourselves; rather, disdaining their service and abandon-
ing their Lord and God, we consort •with impure demons.

Psalmody

82. Pray as is fitting and without trouble, practise psalmody with under-
standing (Ps. 46: 8) and harmony, and you will be like a young eagle soar-
ing in the heights.58

8 3. Psalmody puts the passions to sleep and •works to calm the incontin-
ence of the body; prayer prepares the mind to exercise the activity that is
proper to it.59

84. Prayer is an activity befitting the dignity of the mind, or, indeed, the
superior and pure activity and use of the mind.

8 5. Psalmody belongs to multiform •wisdom (cf. Eph. 3: i o); prayer is the
prelude to immaterial and non-multiform knowledge.60

86. Knowledge is excellent, for it cooperates •with prayer to awaken the
intellectual power of the mind to contemplation of divine knowledge.61

87. If you have not yet received the charism of prayer or psalmody, wait
for it and you will receive it.

88. Scripture says, 'He told them a parable to the effect that they ought
always to pray and not lose heart' (Luke 18: i). So in the mean time do
not lose heart nor be disheartened that you have not received, for you
•will receive later. Then he continued later in the parable: 'Though I have
no fear of God and no regard for people, yet because this •woman keeps
troubling me, I •will grant her justice' (Luke 18: 4—5). Therefore, in this
•way too •will God speedily grant justice to those •who cry to him day and
night (Luke 18: 8). Be of good courage then as you persevere diligently in
holy prayer.

Trials

89.00 not set your will on having your affairs turn out as it seems best to
you, but rather as it pleases God. Then you will be untroubled and thank-
ful in your prayer.

90. Even •when you seem to be •with God, keep guard against the demon
of fornication, for he is very deceitful and most jealous. He pretends to be
swifter than the movement and vigilance of your mind so as to distance it
from God •while it is standing before him •with reverence and fear.62
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91. If you cultivate the practice of prayer, be prepared for the incursions
of demons and bear •with their scourges steadfastly; for like •wild beasts
they •will come upon you and maltreat your entire body.63

92. Like an experienced fighter, be prepared to avoid being shaken with
confusion, even if you all at once see a fantasy; do not be troubled, even if
you see a sword drawn against you or a light rushing at your eyes; should
you see some unsightly and bloody figure, at all costs do not let your
soul become downcast, but take your stand, making the good confession
(i Tim. 6: 12), and you will look upon your enemies with ease (cf. Ps.
117:7)."

93. One •who bears •with sufferings •will also come upon occasions of joy,
and the one •who perseveres through unpleasant matters •will not miss out
on those that give delight.

94. Watch out lest the evil demons deceive you through some apparition;
rather, be mindful, turn to prayer, and call upon God in order that, if the
mental representation comes from him, he may enlighten you, but if not,
that he may quickly drive the deceiver from you. Take heart, the dogs
will not hold out if you are fervent in your supplication before God,65

for immediately they will be invisibly and imperceptibly scourged by the
power of God and driven far away.

95. It is right that you not be ignorant of this trick: at times the demons
split their ranks, and if you appear to be seeking assistance (against some),
the others •will gain entrance in the form of angels, driving out the first
ones, in order to have you deceived by them into thinking that they are
really angels.

96. Cultivate great humility and courage, and the insults of the demons
•will have no affect on your soul. 'And no scourge shall come near your
tent, for he •will command his angels concerning you to keep guard over
you' (Ps. 90: 10—n); and they •will invisibly drive away from you every
hostile action.

97. One who cultivates pure prayer will hear noises, crashings, voices, and
tormenting screams that come from the demons; yet he will not suffer
collapse or surrender his thoughts if he says to God: 'I shall fear no evil,
for you are with me' (Ps. 22:4), and words like these.

98. In times of temptations such as these, use a short and intense
prayer.66
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99. If the demons threaten to appear to you suddenly out of the air and
to strike you •with panic and make off •with your mind or as •wild beasts to
harm your flesh, do not let yourself be terrorized by them and show no
concern at all at their threatening behaviour. They •will frighten you to test
•whether you pay them any attention at all or scorn them utterly.

100. If you stand in prayer before God the Almighty, the Creator, and
Provider of the universe, why do you come into his presence so irration-
ally as one who has passed by the unsurpassable fear of him to take fright
even at mosquitoes and cockroaches? Or have you not heard the one
who said: 'You shall fear the Lord your God' (Deut. 10: 20); and again,
'All things will shudder and tremble before his power' (Odes 12:4); and
other texts as well?

101. As bread is food for the body and virtue for the soul, so too is spiri-
tual prayer food for the mind.67

102. Do not pray like the Pharisee but like the tax-collector in the holy
place of prayer so that you too may be justified by the Lord (Luke i 8:
io-i4).

68

103. Work hard not to pray against someone in your prayer, lest you
destroy •what you are building and make your prayer an abomination.

104. Let the man who owed ten thousand talents instruct you to this
effect (Matt. 18: 24-35): if you do not forgive your debtor, neither will
you yourself obtain forgiveness, for 'he handed him over to the torturers'
(Matt, i 8: 34).

69

105. Set aside the needs of the body during the practice of prayer lest,
bitten by a flea, a louse, a mosquito or a fly, you lose the greatest benefit
of your prayer.

Apophthegmata

106. Word has reached us that the evil one attacked so fiercely one of
the saints when he was praying that at the same time as he extended his
hands the evil one turned himself into the form of a lion and raising up his
forepaws he fixed his claws into both sides of the athlete's loins; and he
did not let go until the saint lowered his hands. And he never relaxed his
hands until he had finished his customary prayers.

107. We knew also John the Small, or rather, the truly mighty monk, to be
like this: he practised stillness in a cistern and remained immovably fixed
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in communion •with God, •while the demon, in the form of a dragon coiled
around him, •was chewing off chunks of his flesh and vomiting them back
in his face.

108. Surely you have read the lives of the monks of Tabennesi, where it is
said that, while Abba Theodore was giving a conference to the brothers,
two vipers came towards his feet, but he, untroubled, made for them
a sort of archway and took them underneath until he had finished the
conference; then he showed them to the brothers, explaining what had
happened.70

109. We have read in turn of another spiritual brother that, •while he •was
praying, a viper came and attacked his foot, but he did not lower his hands
until he had finished his customary prayer; and this man •who loved God
more than himself suffered no harm.

no. Keep your eyes fixed downward during your prayer and, denying the
flesh and the soul, live according to the mind.71

in. Another saint •was praying intensely and practising stillness in the
desert, •when the demons attacked him and for two •weeks used him as a
ball, tossing him into the air and catching him on his mat. But they •were
not able even for a little •while to bring his mind down out of his fiery
prayer.72

112. Still another man full of love for God and zeal for prayer was walking
in the desert, when two angels came upon him and intervened so as to
travel with him. He paid them no attention at all, in order not to lose the
better part, for he remembered the saying of the Apostle: 'Neither angels,
nor rulers, nor powers will be able to separate us from the love of God'
(Rom. 8: 38-9).

Concluding miscellany

Imagekss prayer

113. Through true prayer a monk becomes equal to the angels, in longing
to see the face of the Father •who is in heaven (cf. Matt. 18: io).73

114. Make no attempt at all to receive a figure or form or colour during
the time of prayer.

115. Hold no desire to see angels or powers or Christ •with the senses, lest
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you go completely insane,74 taking a •wolf to be the shepherd and •worship-
ping your enemies, the demons.

116. Vainglory is the origin of the mind's erring; when the mind is moved
thereby, it makes attempts at circumscribing the divine in forms and
figures.

117. For my part I will say what I have said even to novices:75 Blessed is
the mind which has acquired perfect freedom from the impressions of
forms during the time of prayer.

118. Blessed is the mind •which prays •without distraction and acquires an
ever greater longing for God.

119. Blessed is the mind which becomes immaterial and free from all
things during the time of prayer.

120. Blessed is the mind •which during the time of prayer has acquired
perfect detachment from the senses.

Charity

121. Blessed is the monk who considers himself the offscouring of all
things (i Cor. 4: 13).

122. Blessed is the monk •who in all joy looks •with pleasure upon the salva-
tion and progress of all as he •would his own.

123. Blessed is the monk who considers all people as God after God.

124. A monk is one •who is separated from all and united •with all.

12 5. A monk is one •who esteems himself as one •with all people because
he ever believes he sees himself in each person.

Miscellaneous Counsels

126. He brings the practice of prayer to perfection, •who ever offers to
God the fruits of his every primary intellection.76

127. Avoid any deceit and any oath, if you long to pray as a monk; other-
wise, one may make a vain show of •what is unfitting.

128. If you want to pray in spirit, bear hatred for no one and you will have
no cloud to obstruct your sight in the time of prayer.77

129. Entrust the needs of the body to God, and it •will be clear that you
entrust to him also those of the spirit.



Prayer 207

i 30. If you gain possession of the promises, you •will obtain rulership.
Therefore, in always looking forward to these, you •will be glad to bear
•with the present poverty.78

131. Do not shun poverty and affliction, for they are the material that
produces unburdened prayer.

132. Let the virtues of the body serve you as the basis for those of the soul,
and those of the soul for those of the spirit; and these latter for the attain-
ment of immaterial and substantial knowledge.79

133. When you are praying against thoughts, if they should abate easily,
look for the reason that this happened, lest you suffer an ambush and
because of your mistake deliver yourself over.

134. Sometimes the demons suggest thoughts to you and then urge you to
pray openly against them and to speak against them,80 and they withdraw
of their own will, so that having been deceived you may entertain the
presumption that you have begun to overcome thoughts and scare away
the demons.

135. If you pray against a passion or a demon that is troubling you,
remember the one •who says: 'I •will pursue my enemies and overtake
them; and I •will not turn back until they give up. I •will press them hard,
and they •will not be able to hold their ground. They •will fall under my feet'
(Ps. 17:3 8—9), etc. You should say this in good time and so arm yourself
•with humility against your adversaries.

136.00 not think that you have acquired virtue until you have fought for
it unto blood; for according to the divine Apostle, one must stand against
sin till death like a fighter without reproach (Heb. 12:4).

i 37. If you do good to someone, you may suffer hurt from another so
that, in being •wronged, you may say or do something improper towards
your neighbour, and so scatter •wrongly •what you gathered so •well; for his
is the goal of the evil demons. Therefore, one must pay attention •with
mindfulness.

138. Always accept the burdensome attacks of the demons, while con-
sidering how to avoid enslavement to them.

139. By night the evil demons claim the spiritual teacher so as to trouble
him through their own devices (cf. Luke 22: 31; Job i: 6 ff.), and by day
it is through people that they surround him •with adverse circumstances,
slanders, and dangers.81
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140. Do not avoid the fullers, for even though they do their beating, tram-
pling, stretching, and carding, in this •way all the same your garment •will
become radiant.82

141. To the extent that you have not renounced the passions but your
mind resists virtue and truth, you will not find the fragrance of incense in
your breast.83

142. Do you long for the practice of prayer? Then leave behind the things
here below and hold always to your citizenship in heaven (cf. Phil. 3: 20),
not simply in mere •words but in angelic practice and divine knowledge.

143. If you remember that the judge is fearsome and impartial, only when
you experience ill fortune, you have not yet learned 'to serve the Lord in
fear and to rejoice in him with trembling' (Ps. 2: n). For know that even
in times of spiritual rest and celebration you should worship him all the
more with piety and reverence.

144. Discerning is the man •who, prior to the perfection of repentance,
does not cease from the sorrowful remembrance of his sins and the just
sanction for them in the eternal fire.84

145. One still entangled in sins and occasions of anger, who shame-
lessly dares to aspire to the knowledge of more divine things or who even
embarks on immaterial prayer, let him receive the rebuke of the Apostle,
that it is dangerous for him to pray with head bare and uncovered (i Cor.
n: 5): for he says,'Such a soul ought to have on its head a sign of author-
ity because of the angels present' (cf. i Cor. n: 10), in being clothed with
fitting modesty and humility.

146. Unshaded and persistent staring at the sun in the strongest light of
high noon does no good for someone •with a malady of the eyes. Similarly,
the imitation of the awesome and supernal practice of prayer in spirit and
truth (John 4: 23—4) •would do absolutely no good for the impure mind
caught in the passions; but, quite the contrary, it provokes against itself
the displeasure of the divine.85

147. If He who wants for nothing and remains impartial did not receive
the man who approached the altar with his gift until he had been recon-
ciled with the neighbour who held a grievance against him (Matt. 5: 23-4),
consider how great a watchfulness and discernment is required for us to
offer at the intelligible altar incense acceptable to God.

148. Show no fondness for verbosity nor for esteem; otherwise, the sin-
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ners •will no longer hammer your back but your face (cf. Ps. 128: 3); and
you •will be their laughing stock (cf. Ecclus. 6: 4; 18: 31) in the time of
prayer, as you are dragged away and caught by them on the lure of alien
thoughts.

149. Attention in search of prayer will find prayer, for if anything else fol-
lows attention it is prayer, and one must ever seek it earnestly.

150. As sight is superior to all the senses, so too is prayer more sublime
than all the virtues.

151. What is praiseworthy about prayer is not simply its quantity but its
quality. This is clearly shown by the (two) men who went up to the temple
(Luke 18: 10); and by the text, 'When you are praying, do not heap up
empty phrases' (Matt. 6: 7), and so forth.

152. To the extent that you give your attention to your relation •with the
body and your mind busies itself •with the delights of the outer tent, you
have not yet beheld the place of prayer, and its blessed path still lies far
from yours.

153. When you have passed beyond every other joy in your prayer, then
you have truly discovered the practice of prayer.86
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Reflections

Introduction

The Greek text of Reflections was published in 1931 by J. Muyldermans
•who produced the evidence of three Paris manuscripts.1 He followed
this several years later •with a study of the Syriac and Armenian versions.2

Since that time there has been no further attention given to Reflections in
its own right, although citations have frequently been culled from it by
contemporary scholars. It seems likely that Reflections is a composite text
consisting of two principal sections, the first being the Gnostic Chapters
(1—39) and the second a section On Thoughts (40—62).

The Syriac version •was originally considered to be a set of 60 supple-
mental chapters to the six centuries of the Kephalaia Gnostika, •which in fact
contain only 5 40 chapters. This opinion goes back to Mar Babai, the head
of the monastery of Izla (5 69—628), •who •wrote a massive commentary on
the Kephalaia Gnostika of Evagrius. Only Reflections 1—39 'were included in
this so-called Pseudo-Suppkment, thus suggesting that they may at one time
have circulated as a separate collection.

There are also three Greek manuscripts that contain only the second
section (40—62 and 81—3), but in a recension (and ordering of chapters)
different from the one edited by Muyldermans and containing three
supplementary chapters. In these three manuscripts the second section
of Reflections follows a selection of chapters taken from On Thoughts. The
two texts are grouped under a single title 'On the different thoughts',

1 Evagrlana, Extrait de la revue Ee Museon 44, augments de: Nouveaux fragments grecs inedits
(Paris: Paul Geuthner, 1931), 369—83.

2 'Evagre le Pontique. Les Capita cognosdtiva dans les versions syriaque et armenienne', Ee
Museon, 47 (1934), 73—106.

3 The three manuscripts are Amorgos, Mone Chozobiotissas 10, Montecassino,
Archivio e Biblioteca Abbaziale 231 and El Escorial Y.III.4 (274). See A. Guillaumont, SC
170, 155—6, 161—2, 301—2.

4 See J. Muyldermans, Evagrlana Syrlaca. Textes inedits du British Museum et de la Vaticane,
Bibliotheque du Museon, 31. (Louvain: Publications Universitaires, 1952), 34—5.
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•with chapters numbered sequentially. The •work is ascribed to Evagrius.3

The second part of Reflections also appears as a separate text in the Syriac
manuscripts.4

R E F L E C T I O N S

Part I: Gnostic chapters

1. Christ, in that he is Christ, possesses substantial knowledge; in that he
is creator, he possesses the reasons of the ages; in that he is incorporeal,
he possesses the reasons of incorporeal beings.

2. If someone should want to behold the state of his mind, let him deprive
himself of all mental representations, and then he shall behold himself
resembling sapphire or the colour of heaven (cf. Exod. 24: 9-11).1 It is
impossible to accomplish this without impassibility, for he will need God
to collaborate with him and breathe into him the connatural light.2

3. Impassibility is the tranquil state of the rational soul, constituted by
gentleness and chastity.

4. The state of the mind is an intelligible height resembling the colour
of heaven, to which the light of the Holy Trinity comes in the time of
prayer.3

5. Christ is a rational nature, possessing •within himself that •which is
signified by the dove that alighted upon him (cf Matt. 3:16) .4

6. The pure mind is an incense burner at the time of prayer when it
touches upon no sensible object.5 According to virtue we will be one on
the eighth day; according to knowledge, on the last day.6

7. A blameworthy kiss is an impassioned mental representation of a sen-
sible object. Wherefore the Saviour said to his disciples, 'Greet no one
along the •way' of virtue (Luke 10: 4).7

8. Irascibility is a power of the soul that is capable of destroying
thoughts.8

9. The mind engaged in contemplation is like a dog, for through the
movement of the irascible part it chases away all impassioned thoughts.
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10. The mind engaged in the practical life is like a dog, for it barks at all
thoughts of •wrongdoing.9

11. Instruction is the rejection of impiety and •worldly desires.10

12. Fear is the abandonment of help against thoughts.

i 3. A demonic thought is the image of the sensible man, •which is consti-
tuted in the intellect, in consort •with •which the mind, •when moved pas-
sionately, says or does something unlawfully in secret and •with respect to
the image that has in turn crept in.11

14. An anchorite is one who conducts himself piously and righteously in
the world constituted by his intellect.12

15. A person engaged in the practical life is one who makes proper use of
the things given by God.

16. A mind engaged in the practical life is one that always receives the
mental representations of this world in a manner free of passion.

17. There are four ways by which the mind grasps mental representa-
tions: the first way is through the eyes, the second through hearing, the
third through memory, and the fourth through temperament. Through
the eyes the mind grasps only mental representations that leave a form;
through hearing it grasps both those that leave a form and those that
do not, since the word indicates both sensible and intelligible objects;
memory and temperament follow upon hearing, for both leave a form or
do not leave a form upon the mind in imitation of hearing.13

18. Both consubstantiality and hetero-substantiality occur in bodies,
but in incorporeal beings there is only consubstantiality. But in forms of
knowledge there is hetero-substantiality, for none of the contemplations
is the same, except perhaps contemplation of the stars. In the Trinity
there is only consubstantiality, for there are no distinct underlying objects
as in contemplations; nor in turn is the Trinity constituted by a plurality
of substances as is the case with bodies. By substances I now mean those
which contribute to the constitution of the definition indicating the being
of the subject, but not as pertains to incorporeal beings, even if we speak
of them as consubstantial in the sense that they are receptive of the same
knowledge.

19. Since the mind acquires thoughts from the five senses, one should
observe from what sense thoughts arise with greater difficulty. It is clear
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that it must be from the sense of hearing, at least if a hurtful •word troubles
a man's heart, according to the Proverb (12: 25).

20. The mind, while it is engaged in the practical life, is involved with
the concepts of this world; when it is engaged in knowledge, it spends
its time in contemplation, and when it is in prayer, it is in a light without
form, which is called the place of God.14 Then it shall behold the consub-
stantiality and the hetero-substantiality in bodies, that which is found in
contemplations, and that which is in God. That which pertains to God
belongs clearly to the realm of the impossible, for substantial knowledge
is obscure and there is no differentiation in substantial knowledge.15

21. Among temptations, some involve people in pleasures, others in
hurts, and others in bodily sufferings.

22. Sometimes the mind moves from one mental representation to
another, sometimes from one contemplative consideration to another,
and in turn from a contemplative consideration to a mental representa-
tion. And there are also times when the mind moves from the imageless
state to mental representations or contemplative considerations, and
from these it returns again to the imageless state. This happens to the
mind during the time of prayer.16

2 3. The mind cannot see the place of God •within itself, unless it has tran-
scended all the mental representations associated •with objects. Nor •will
it transcend them, if it has not put off the passions that bind it to sensible
objects through mental representations. And it •will lay aside the passions
through the virtues, and simple thoughts through spiritual contempla-
tion; and this in turn it •will lay aside •when there appears to it the light.17

24. Demonic thoughts blind the left eye of the soul, which perceives the
contemplation of beings.18

2 5. From the holy David we have learned clearly •what the place of God is;
for he says, 'His place has been established in peace and his dwelling on
Sion' (Ps. 75: 3). Therefore, the place of God is the rational soul, and his
dwelling the luminous mind that has renounced •worldly desires and has
been taught to observe the reasons of (that •which is on) the earth.19

26. Prayer is a state of the mind destructive of every earthly mental rep-
resentation.20

27. Prayer is a state of the mind that arises under the influence of the
unique light of the Holy Trinity.
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28. Petition is a converse of the mind •with God accompanied by supplica-
tion: it comprises assistance or request for good things.

29. A vow is a voluntary promise of good things.

30. Intercession is an entreaty brought to God by a superior being con-
cerning the salvation of others.21

31. Hades is a place without light, filled with eternal darkness and
gloom.22

32. A person engaged in the gnostic life is a labourer paid each day (cf.
Job 7:1).

33. A person engaged in the practical life is a labourer •waiting to be
paid.23

34. The mind is the temple of the Holy Trinity.24

3 5. The embodied mind is one that contemplates all the ages.

36. The impure mind is one that dallies among sensible objects with
blameworthy passion.

37. Desire is a power of the soul that is destructive of anger.

38. The person engaged in the practical life is one •who conducts himself
piously and justly in the •world constituted by his intellect.

39. The person engaged in the contemplative life is one •who forms the
sensible •world in his intellect solely for the sake of the knowledge of it.

Part II: On thoughts

40. Among thoughts, some come to us as animals, others as humanbeings.
Those that come as animals are all those that derive from the concupis-
cible and the irascible; those that appear as human beings are all those that
derive from sadness, vainglory, and pride; those that derive from acedia
are mixed, coming to us both as animals and as human beings.25

41. Among thoughts, there are some that lead and there are some that
follow: those that derive from concupiscibility26 are in the lead and those
that derive from irascibility follow after.

42. Among the thoughts that lead, some in turn are in the forefront, •while
others follow on: those in the forefront come from gluttony and those
that follow derive from fornication.
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43. Among the thoughts that follow the first, some lead and some follow:
those of sadness lead and those of anger follow, according to the Proverb,
'A hurtful •word rouses angers' (Prov. 15: i).

44. Among thoughts, some have no matter, some have little matter, and
others have an abundance of matter. Without matter are those deriving
from original pride; with little matter are those deriving from fornication;
with an abundance of matter those deriving from vainglory.27

45. Among thoughts, some cause harm after a time, others after consent,
still others after a sinful act. Those (that do harm) solely with time are nat-
ural; those that do so •with time and action are contrary to nature, namely,
that •which is demonic and that •which belongs to evil free choice.28

46. To the good thought there are opposed two thoughts: the demonic
and that proceeding from an evil free choice.29 To the evil thought there
are opposed three thoughts: that from nature, that from an upright free
choice, and that from an angel.30

47. Among thoughts, some acquire their matter from the outside, but
those of fornication acquire their matter from the body.

48. Among thoughts, some are begotten from the soul when it is moved,
others arise from the external influence of the demons.

49. Among impure thoughts, some show God to be unjust, some as
being partial, some as powerless, and others as merciless: unjust, those
proceeding from fornication and vainglory; partial, those deriving from
secondary pride; powerless, those deriving from original pride; merciless,
the rest.

5 o. Among thoughts, some come upon us as monks, others as seculars.

51. Pleasure follows every thought except for thoughts of sadness.31

5 2. Among thoughts, some involve fantasies prior to knowledge of them,
others involve knowledge.

5 3. First of all is the thought of self-love, after •which come the eight.

5 4. Among thoughts, some issue from demand, others from the common
warfare.

5 5. Among thoughts, some impress the intellect •with forms, others do
not. Those that derive from sight impress forms; those that come to us
from the remaining senses do not impress forms.
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5 6. Among thoughts, some are contrary to nature, others are according to
nature. Those deriving from concupiscibility and irascibility are contrary
to nature; those from father or mother or •wife or children are according
to nature.

57. Alone among the thoughts, the thoughts of vainglory and pride arise
after the defeat of the remaining thoughts.32

5 8. Causing harm •with time33 is common to all the thoughts.

5 9. Among the passions that are set in motion, some are moved by mem-
ory, some by sense perception, and others by the demons.

60. All the impure thoughts bind the mind either by concupiscibility or by
irascibility or by sadness.

61. Alone among the thoughts, those of sadness are destructive of all the
other thoughts.

62. Among mental representations, those deriving from sense perception
are five, those from memory ten, five of •which are pure if they should be
done •well, five are impure, if they should guide one •wickedly. The five
deriving from the angels are spiritual, and those from the demons are five.
Among the above, the ones deriving from a vision are five: from good
and evil memory, from an angel, from sight, and from demons. In these
cases, two are evil, the ones from evil memory and from the demons •who
mimic a vision and three are pure. Those that are imageless are twenty-
eight in number.

Supplementary chapters

1. Among impure thoughts, some gain entry from the outside, while
others are begotten of the soul's memory. Further, those from the out-
side exist prior to our knowledge of them, while those from the inside are
posterior to our knowledge of them.

2. A demonic thought is a mental representation of a sensible object,
•which moves the irascible or the concupiscible part in a manner contrary
to nature.

3. The demon of fornication is a filthy pig, that of anger a wild boar; he
who breaks their teeth by the power of God shatters their power.34
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Exhortations to Monks

Introduction

The translation of the Exhortations to Monks presented below is that
of the long recension, •which is found in the two major collections of
Evagrian •works, Athos, Protaton 26 and Lavra F 93, as •well as in the
Syriac version.1 The authenticity of the Evagrian attribution is reasonably
assured by the presence of the •work in these manuscripts and is generally
accepted today.

As is the case •with other Evagrian collections of chapters or kephalaia,
there is no carefully defined systematic plan to the •work, although one
can discern •within it several loose groupings of sentences around indi-
vidual themes. Thus, the sentences i. i—6 cover the subject of the vices
in the order: gluttony, fornication, avarice, anger, acedia, sadness, pride
(vainglory is omitted). The next section (i. 7—16) treats the process of
purification, citing specific behaviours that the monk must attend to: gar-
rulity, desires, laughter, social encounters (too many or •with bad people),
malicious talk, and pleasure. On the positive side the monk must cultivate
virtue and the teaching of God •with zeal and devotion accompanied by
ascetic exercises if he •wishes to inherit the kingdom of heaven and enjoy
eternal life (i. i 3—14 and 16). The second Exhortation covers the subject of
trials and temptations in the section 2. 7—12, faithfulness to the doctrine
of the Holy Trinity, the cultivation of •wisdom and the attainment of the
radiant garment of Christ in 2. 30—4. The concluding section (2. 35—42)
begins •with a •warning to the sinner and a call to live in the righteous and
good state in •which we •were created, a goal to be attained through obedi-
ence to the commandments of God.

1 For the translation I have consulted Lavra T 93 as well as the collations and additional
chapters reported by J. Muyldermans for Barb. gr. ; i; in 'Evagriana. Le Vat. Barb. Graec.
515', Le Museon, ;i (1938), 198—204. In the translation I have used the siglum M plus the
relevant number to identify the chapters published by Muyldermans. For the two Athonite
manuscripts see A. Guillaumont, SC 170, 173 and 181—2. For the Syriac version see J.
Muyldermans, Evagriana Syriaca. Textes inedits du British Museum et de la Vaticane, Bibliotheque
du Museon, 31. (Louvain: Publications Universitaires, 1952), 61—2.
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E X H O R T A T I O N I TO M O N K S

1. [i236A] Fasting circumscribes immoderation in foods; abstinence
combined •with prayer eliminates the licentiousness of fornication.

2. Almsgiving restrains avarice, the mother of idolatry;1 hope in God
circumscribes corporeal concerns.

3. When the mind •wanders, reading the •words of God, along •with vigil
accompanied by prayer, restrains it.2

4. Patience and psalmody pacify the onrush of irascibility.

5. Perseverance along •with tears represses acedia; hatred towards plea-
sures silences •worldly sadness.

6. Humility along with abandonment of lust for power and superiority
lead to the acquisition of hospitality; humility without measure puts a
stop to pride, [i 2 366] the original evil, the abomination before the Lord
to which God too sets himself in opposition—humility which says, 'I
am earth and dust' (Gen. 18: 27; cf. Job 30: 15; 42: 6), and again, 'Unless
the Lord build the house, in vain does the builder labour' (Ps. 126: i) and
attempt to guard it.

7. As it is impossible to purify •water once troubled unless it remain undis-
turbed, so too is it impossible to purify the state of a monk unless he
practise stillness •with all rigour and perseverance.3

8. Garrulity troubles a soul; immoderate sleep thickens the intellect.
[Mi]

9. The roving of desire undermines innocence. [M2J

10. Uncontrolled laughter destroys a restrained character. \M$]

11. Encounters •with many people render an upright condition turbid;
malicious talk drives us away from peace.4 [M4J

12. An encounter •with evil people is like a man struck by arrows, •who if he
continues to be pierced •will hand over5 his life as •well. [M}]

i 3. If you have spent the entire course of your life in a monastery but
have not acquired virtue, which gives assurance to your intellect that you
have become a son of God (cf. Gal. 3: 26) and have passed from death to
life (cf. John 5: 24) because the Lord dwells within you, do not expect to
inherit the kingdom of heaven (cf. i Cor. 6: 9-10, etc.). [M6]
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14. Zeal, longing, and mortification of the body cultivate tears, and tears
•wipe the soul clean of sins, in the same •way that a •whetstone •wipes rust
from iron. [My]

15. Pleasure is sweet, but the outer darkness (cf. Matt. 8:12; 22: i 3; 25: 30)
is terrible; virtue is difficult to attain, but the glory of the saints and the just
is beyond speech.6 [M8]

16. Anyone •who hears God's teaching and does not follow it •will receive
a severe beating (cf. Luke 12: 48) for having known the •will of the Lord
and not having done it; and anyone •who rejects the •words of God •will be
punished for his disobedience, but he •who hears and does the •will of the
Lord is blessed for he shall become a partaker of eternal life. [M—p. 203]

E X H O R T A T I O N 2 TO M O N K S

1. As a bird flying smoothly cuts through the air, so a soul takes to the
heights •when •winged •with the virtues.7 [M9J

2. Just as a cloud hinders the sun's rays from shining, so does anger extin-
guish the radiance of the soul. [Mio]

3. As raindrops cannot be counted, so can the •wisdom of God not be
fathomed (cf. Rom. 11: 33). [Mi i]

4. Just as it is impossible to transport water to a height without it being
enclosed on all sides so it has no way out, so too the mind cannot ponder
sublime realities and be in the realm of the incorporeals without having
purified the heart, for it must turn towards those things by which it is
held.8 [Mi 2]

5. Just as it is impossible to see one's own image in •water that has been
disturbed, so too the mind •will not be able to see the Lord as in a mirror
•without having set right its interior state and •without having purified the
soul of passionate attachments to material things. [Mi 3]

6. As it is impossible to build a tower without a skilled workman, so it is
impossible to acquire the wisdom of God without warfare, and impossi-
ble to conduct the warfare successfully without prudence, and impossible
to find prudence without yearning and zeal for the divine.9 [Mi 4]

7. Just as it is impossible for a tree to produce fruit unless it has remained
for awhile in the earth •with rain to •water it, so too •will a man not pro-
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duce the perfect fruit of righteousness unless he has born patiently •with
afflictions and trials for the sake of the truth. [Mi 5]

8. Just as it is impossible for a vessel to be made of iron unless it be cast in
a furnace, so it is impossible for someone to become holy without trials
and without enduring the temptations of the adversary. [Mi 6]

9. He who flees a beneficial temptation flees eternal life. [Mi 7]

i o. He who does not endure affliction for the sake of the Lord will not see
the bridal chamber of Christ. [Mi 8]

11. Just as •water makes a plant grow, so does affliction make righteous-
ness grow in the soul of the just. [Mi 9]

12. One who does not bruise and subdue his flesh (cf. i Cor. 9: 27), but
satisfies the pleasures of the flesh will not enjoy the supper of truth nor
will he wear the garment of light. [Mzo]

i 3. Just as it is not the sun's fault that it provides no light to the blind man,
for dim-sightedness of the eyes is the cause, so too let the one deprived
of the sun of righteousness hold himself to blame, for this •will happen to
him as the result of a vain •way of life. [M2i]

14. Just as a dead man feels no praise or insult, so a man of faith disdains
esteem and dishonour. [Mzz]

15. Just as a spring that purifies itself of the surrounding material ele-
ments flows •with clear •water, so too the mind that purifies itself of anger,
resentment, and bodily concern discovers pure knowledge and produces
a sweet longing in the one •who has acquired it. [M2 3]

16. Just as the man •who has started out to •walk on the road, if he does not
complete the journey but stops midway on the road becomes a laughing
stock and falls short of both goals, namely, the one he had set out from
and the one towards •which he started, so the one •who has begun to pro-
ceed by the divine law, if he does not complete the course, because he
has become reprobate and overcome •with laughter, •will be deprived of
eternal life. \M.z4\

17. [12366] As it is impossible for an athlete to receive the crown with-
out having competed (cf. 2 Tim. 2: 5), so it is impossible to become a
Christian without a struggle.

18. As the balance is not even •when one side is •weighted, so it is impos-
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sible to fulfil the commandment of God •when the concerns of the flesh
prevail (cf. Rom. 8: 6—7). [12360]

19. Just as it is impossible to learn a skill without having persistently
devoted one's time to it, so it is impossible to acquire prayer without hav-
ing devoted oneself to God with an upright heart.

20. The one who has not attained pure prayer has no weapon for battle.

21. One who has not been adorned and cleansed by the virtues of God
•will be an abode for the demons (cf. Matt. 12: 44) .[123 7A]

22. As it is impossible for a king to dwell in the house of a poor man, so
Christ will not dwell in a soul defiled by sin.

23. Just as a •wilderness area is brought under cultivation •with diligent
dedication to •work, so a soul that has gone •wild in its sins can be tamed if
it shall conduct itself by the law of God.

24. Just as a rock in the sea stays fixed and unshaken even when buffeted
by waves, so too the person accomplished in the virtues and utterly
caught up in them cannot be buffeted by the devil.

2 5 Just as a physician considers medication for the treatment of an illness,
so too the knowledge of God, •when it is carefully preserved, teaches the
one •who partakes of it how it might be guarded and progress to greater
things.10 [12376]

26. Just as a torrent makes a passage for itself, so too a sin that has been
accepted •works the destruction of the one •who has acquired it.

27. Just as it is impossible for a deer that has fallen into a net to escape
easily, so one who satisfies his desires and conducts his life in this world
cannot escape sin, for evil desires and pleasures are unbreakable cords.

28. Just as a vine •which does not produce good fruit is cut down so as
not to leave its place unproductive (cf. Matt. 3: 10), so too anyone •who
does not produce the fruit of the Spirit (cf. Gal. 5 : 2 2 ) •will be uprooted
by Christ.

29. As it is impossible for a person struck by an arrow not to be injured,
so it is impossible for the monk who has accepted a wicked thought not
to be wounded, [i 2 37C]

30. Just as one •who leaves the straight path loses his •way in unfamiliar
territory since he does not know •where he is going, so too a person goes
astray •when he does not believe in the consubstantial Trinity.
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31. Just as an individual •with many distinct parts is one in nature, so too
the Holy Trinity, even though it has distinctions both •with regard to
names and hypostases, is one in nature. You could not comprehend the
nature of God, not even if you flew on •wings. God is incomprehensible,
just as he is also our creator.

32. Just as the fabricated vessel is ignorant of the one who fabricated its
origin and its nature, so too a human being will be incapable of discover-
ing the nature or origin of God. [i 2 3yD]

33. Restrain your curiosity about the Trinity; only believe and offer •wor-
ship, for one •who displays curiosity does not believe.

34. Acquire wisdom and not money; value the radiant garment of Christ
our Lord more than any robe of fine linen, because it will be of no use to
you on the day of your death.

3 5. Just as fire consumes a thicket, so will every sinner be consumed
by the eternal fire and will be unable to have an end of it, for he will be
tormented immortally.

36. It is not a great thing, if we become just, for that •which we •were
originally created by God, namely very good (Gen. i: 31), this we shall
become. [i24oA]

37. One who lives contrary to nature does not keep the commandments
of God.

38. To fear the Lord is all •wisdom (cf. Ecclus. i: 14), and all instruction
that does not teach the law of the Lord is folly and foolishness.

39. Faith and baptism will not save you from the eternal fire without
works of righteousness (cf. Jas. 2: 14-26). If you have placed yourself
under the command of Christ, keep his commandments, and if you
believe in the things to come, seek after the eternal glory and fear the fiery
sword (Gen. 3:24). But if you do carry out the commands of God, do not
call yourself a believer.

40. All creation obeys the command of God; man for •whom all things
•were made is alone in his disobedience, [i 2406]

41. We offer nothing to God if we keep ourselves pure, but we provide for
ourselves life and the ineffable rest of the eternal goods.

42. Do not say: I am unable, because of my father or mother or •wife or
children or someone else, to keep the commandment of God (cf. Luke
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14: 20), for those people •will not save you from the •wrath that is at hand
and from the undying •worm (cf. Isa. 66: 24, Mark 9: 48). Let anyone
opposed to the fulfilment of the commandments of God and the virtues
be to you someone abominable and hated; nor is it good to eat •with such
a person.
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Thirty-Three Ordered Chapters

Introduction

This short collection of chapters is included in the Evagrian corpus
transmitted by the two major manuscripts, Athos, Protaton 26 and Lavra
F 9 3, and is now recognized as genuinely Evagrian, although this may not
have been the original form of the text.1 The manuscripts in fact report
two different titles for the •work, namely Thirty-Three Ordered Chapters and
Definitions of the Passions of the Rational Soul. The latter title corresponds
properly to the first half of the text (i—16), whereas the second half is a
series of scholia on Proverbs 30. In restoring a misplaced chapter (8) to
the second half, Gehin has shown that the first title is not original and •was
probably introduced late.2 The first half of the •work defines a variety of
ailments, mostly taken from the books of Leviticus and Deuteronomy,
as certain passions of the soul. For the series of the scholia on Proverbs
in the second part I have cited the relevant biblical verses for the con-
venience of the reader, although these do not appear in the Greek text.

T H I R T Y - T H R E E O R D E R E D C H A P T E R S

Definitions of the passions of the rational soul

1. Jaundice (cf. Lev. 26: 16) is the worst sort of condition of the rational
soul in which it sees God and the contemplation of beings erroneously.

2. Curvature of the spine (cf. Deut. 32: 24) is the vice of the rational nature

1 See Paul Gehin (ed.), Evagre le Pontique, Scholies aux Proverbes, Sources Chretiennes, 340
(Paris: Cerf, 1987), 486—7.

2 Gehin restored the missing chapter from Ambrosianus C 69 sup, fol. mt (see ibid.,
486).
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in •which it has difficulty in bending towards virtue and the knowledge of
God.

3. Gangrene (cf. Lev. 26: 16) is the boiling and movement of irascibility
which troubles the rational part of the soul.1

4. Blindness (cf. Lev. 21: 18) is the ignorance of the mind that does
not attend to the virtues of the practical life and the contemplation of
beings.

5. Paralysis is the immobility of the rational soul with regard to the virtues
of the practical life.

6. Gonorrhoea (cf. Lev. 22: 4) is the laziness of the rational soul in •which
it has the habit of discarding the •words of spiritual teaching.

7. Apokathisis is the incapacity of the rational soul in which it has the
habit of discarding the virtues that contribute to the forming of Christ
(viz. in the soul—cf. Gal. 4: 19).

8. Leprosy (cf. Lev. 22: 4) is the unbelief of the rational soul in •which it
finds no assurance even after it has touched the reasons (cf. Luke 24:

39)-

9. An attack of folly (Deut. 28: 28) is the relapse into vice of the rational
soul after virtue and the knowledge of God.

i o. A contusion is the •worst sort of condition of the rational soul in •which
it does not seek after the virtues for the sake of the good itself.

11. A deformation of the nose (cf. Lev. 21: 18) is the deprivation of the
virtue that apprehends the aroma of Christ (cf. 2 Cor. 2: 15).

12. Mutilation of the ear (cf. Lev. 21: 18) is the obduracy of the rational
soul that resists spiritual teaching.

i 3. Skin spots (cf. Lev. 21:20) are a falling away from spiritual contempla-
tion or an untrue understanding of the contemplation of beings.

14. Stuttering (cf. Isa. 3 5: 6) is the condition of the rational part of the soul
in which one is scandalized at events and unable to give thanks to God
in everything.

15. Lameness (cf. Lev. 21:18) is the incapacity of the rational nature •with
respect to the •work of virtue.
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16. Dropsy is the irrational deviation of the soul in •which vice and igno-
rance prevail after the extinction of the virtues.

Definitions Relating to the Book of Proverbs

[Prov. 30:24-8, 'Four in number are the least upon the earth, and these are wiser than
the wise. The ants are those who have no strength andpreparefood for themselves during
the summer. The hedgehogs are a nation not mighty, who have made their homes among
the rocks. The locusts have no king and march out in good order all at once. The lizard
leans upon the hands and, easily caught, it lives in kings' palaces.']

17(1). The 'ant' is a person engaged in the practical life who prepares 'his
food' during this age.

18 (2). The 'hedgehogs' are the impure nations that accepted the com-
mandments of Christ our Saviour.

19 (3). 'The locusts have no king'—rational souls that are not ruled by
death and are nourished by the seeds of God.

20 (4). The 'lizard' is the mind engaged in the practical life, relying on the
virtues and abiding in the knowledge of the heavenly powers.

[Prov. 30: 29-31, 'Three are those that proceed with ease, and the fourth that passes
through in stately manner. The strutting cock, of good cheer before the females, the he-
goat hading a herd of goats, and the kinggiving speaches to the nation.']

21 (5). The 'young of the lion' is the impassible person, •who rules over the
beasts that are begotten •within him.

22 (6). The 'cock' is the spiritual person filled with knowledge and
announcing to other souls the good news of the day that has come from
the intelligible sun.

23 (7). The 'he-goat' is the person engaged in the practical life •who gov-
erns uprightly the disordered thoughts •within him.

(8). The 'king' is the person deemed worthy of the kingdom of heaven and
trained to teach others.

[Prov. 30: ij-id, 'The leech has three truly beloved daughters, and these three have
not satisfied her, and the fourth is not content to say "Enough!" Hades, the love of a
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woman, and Tartarus; earth without its fill of water, water, and fire—they cannot say
"Enough!" ]

24 (9). The 'leech' is the impure nature that sucks the just blood of rational
souls.

25 (10). 'Hades'is the ignorance of the rational nature that arises as a result
of the deprivation of the contemplation of God.

26 (i i). The 'woman' is the folly that invites rational souls to impurity.

27 (i 2). The 'earth' is the •worst sort of conditon that results from a com-
bination of impiety and iniquity.

28 (i 3). The 'fire' is the vice of rational nature, which is destructive of the
virtues of God.

29(14). The '•water' is the false knowledge •which extinguishes true knowl-
edge.

[Prov. 30:17, 'The eye that mocks a father and disdains the old age of a mother, the
ravens from the valleys mil cut out and thejoungof eagles mil consume.']

30 (i 5). The 'eye that mocks' is the impure nature that mocks the knowl-
edge of God and disdains the •wisdom in beings.2

31 (i 6). The 'ravens' are the holy powers that destroy the vices.

3 2 (i 7). The 'valleys' are the rational souls that have been hollowed out by
vice and ignorance.

33 (i 8). The 'young of eagles' are the holy powers entrusted with casting
down the impure beings.
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Maxims 1—3

Introduction

In the two important Evagrian codices, Protaton 26 and Lavra F 93,
as •well as in numerous other manuscripts, the text of the Thirty-Three
Chapters is followed by three short collections of gnomic sayings. They
are sometimes given the simple title ot'Gnomai' for all three collections,
or are entitled variously as Alphabetical Colkction (alphabe ton), Alphabetical
Counsels, Verses, or are left •without title.1 For the purposes of the transla-
tion I have adopted the simple title Maxims, numbering each collection in
their usual order of appearance in the manuscripts.2 These Maxims appear
also in the Syriac collections of the •works of Evagrius.3

Long ago Elter realized that these gnomic sayings attributed to
Evagrius are closely related to other earlier collections.4 At least nine
of the sayings in Maxims 1—3 are identical •with sayings in the collections
attributed to Sextus, Clitarchus, and the Pythagoreans; in four more cases
there is at least some similarity, suggesting a dependence.5 Finally, there
are nine instances in •which there appears to be an intentional adaptation
of the pre-existing saying in the direction of Christian or even Evagrian
teaching.6 The dependency on the older collections is most evident in
Maxims i and least evident in Maxims 3. The latter also provides the larg-
est number of direct allusions to a Christian context.7 Rufinus, the friend

1 Gndmaiin Protaton 26, Barb. gr. 5 1 5 and Paris gr. 1220 (Guillaumont, SC 170, 172,
292, 2.0%); Alphabetical Collection inL.avta F 93, Vallicellianus gr. 67 (Guillaumont, 181, 300);
Alphabetical Counsels in Vallicelianus gr. 67 (Guillaumont, 300).

2 The CPG numbers for Maxims 1—3 are 2443—5.
3 J. Muyldermans, Evagriana Syriaca. Textes inedits du British Museum et de Id Vaticane,

Bibliotheque du Museon, 31. (Louvain: Publications Universitaires, 1952). 33—4.
4 A. Elter (ed.), Gnomica, vol. i: SextiPythagoria, Ctitarchi, Evagrii Pontiti sententiae, (Leipzig,

1892), pp.lii—liv.
5 Maxims i. 2, 1.4, i. 6, i. 12, i. 19, i. 21, i. 24, 2. 21; i. 20, 2. 3, 2. 4, 2. 24.
6 Maxims 1.4, i. 10, i. 15, i. 17, i. 22—3, 2. 2, 2. 6, 2. 9, 3. 6.
7 Note the references to Jesus Christ as the 'tree of life' in 3. 17, to the Eucharist in 3.

18—19, anc^ to the love of Christ and the keeping of his commandments in 3. 20.
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and correspondent of Evagrius in Bethlehem, also took an interest in the
Sentences ofSextus•whom he believed to be Xystus the bishop of Rome)
and provided a translation of them for the edification of the aristocratic
Roman •woman Avita, •who happened to be the niece of Melania the
elder, •who in turn •was Rufinus' collaborator in their common monastic
enterprise in Jerusalem and also friend and correspondent of Evagrius.
According to the preface to his translation, Rufinus added a series of fur-
ther sayings of a religious parent to his son.8 Unfortunately, these latter do
not appear to have survived. It is therefore not too surprising to find that
Evagrius himself had taken an interest in previous collections of gnomic
sayings as he assembled his own little collection of maxims.

M A X I M S I

1. The beginning of salvation is condemnation of yourself.1

2. Better to throw a stone at random than a •word.2

3. Be to all as you wish all (to be to you).

4. Practise righteousness more in deed than in •word.3

5. It is not the one who shows mercy to many who is pious, but the one
who wrongs no one.4

6. Better to live lying on a bed of straw and be •without fear than to have a
bed of gold and be troubled.5

7. Pleasant among friends is that person who nourishes his own soul.6

8. Revere God in deeds, praise him in •word, and honour him in
thought.7

9. Prudence, a way of life, and nobility make a priest.8

i o. It is the •worst thing to be a slave to the shameful passions.9

11. Teach virtue in word, but proclaim it in deed.10

12. Consider not the possession of virtue to be a good thing, but (to prac-
tise it) as required.11

8 The preface is edited by Henry Chadwick, The Sentences of Sextus. A Contribution to the
History of Early Christian Ethics (Cambridge: Cambridge University Press, 1959), 9—10.
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i 3. In honouring the law you shall live according to the law.

14. A foreigner is one for whom the things of the •world are foreign.

15. One who is jealous does harm to himself, for in speaking evil of
another he comes to suffer evil at his own hand.12

16. Neither flatter nor irritate a rich person.

17. Wine strengthens the body, the •word of God the soul.13

18. Use not foods that are pleasant but those that are beneficial.14

19. In trying to please the crowds, you shall become like the crowds.15

20. Abuse the body beyond all (else).16

21. Industrious is that person •who has time to spare.17

22. Accept not the outward appearance of a Christian man, but rather the
attitude of soul.18

23. To accuse one who is blameless is a sin against God.19

24. Great is the danger of the ears and the tongue.20

M A X I M S 2

1. It is absurd for one •who pursues honours to escape the labours through
•which honours (are attained).21

2. You want to know God? First know yourself.22

3. Genuine among friends is the one who shares your circumstances.23

4. It is strange to think big •while doing little.24

5. Always thinking is an impediment to knowledge.25

6. The demon is the guide to the irrational life.26

7. Nobility of soul is manifested in one's moral vigour.

8. God-fearing is that person •who speaks not of himself.

9. A person not open to blame is a temple of God.27

10. The worst sort of possession is a disreputable life.

11. Say what you should, when you should, and you will not hear what
you should not.28
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12. The greatest possession is a friend •without fault.29

1 3. A disposition attached to esteem is a sickness of the soul.

14. A stranger and a poor man is God's eye medication.

15. One who welcomes them will quickly recover his sight (cf. Rev. 3:
i8).30

16. It is good to show beneficence to all, but more so to those unable to
return the favour.

17. An orator of justice is a cup of cold •water (cf. Matt, i o: 42).

18. The cherubim—chastity and gentleness of soul (cf. Exod. 25: 18—
22).31

19. Being honoured in old age is proof of one's industriousness prior to
old age; earnestness in youth is a guarantee that one will be honoured in
old age.

20. True contemplation is the higher function of the soul.

21. If you love •what you should not, you •will not love •what you should.32

22. Better to possess unrefined gold than a friend.

2 3. A pure soul is God after God.

24. O •what proceeds from a self-love that hates all!33

M A X I M S 3

1. The beginning of charity is the presumption of esteem.34

2. It is good to grow rich in gentleness and charity.

3. The arrogant thought is a winnower of virtue.35

4. A road is made smooth by mercy.36

5. A sullied conscience is an unjust judge.37

6. It is a terrible thing to become a slave to the passions of the flesh.38

7. If you •wish to be free of sadness, be zealous in pleasing God.

8. He •who shows goodly consideration for himself receives consideration
from God.39
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9. A chaste heart is a haven for contemplations.40

10. When you want to know yourself as to who you are, do not compare
who you were, but what you have become from the beginning.

11. A pond •without •water is the soul that loves esteem.41

12. An arrogant soul is a catch-all for thieves, but it hates the sound of
knowledge.42

1 3. For a true man it is a bad error not to know the scriptures.

14. If you fear God, know it by your tears.

15. Humility of soul is an indestructible •weapon.

16. A man who loves virtue is a tree of paradise.

17. Jesus Christ is the tree of life (cf. Prov. 3: 18); resort to him as you
should and you •will never die.43

18. Show beneficence to the truly poor and you will eat Christ.

19. True strength is to eat the body of Christ.

20. If you love Christ, you will not forget to keep his commandments (cf.
John 14: 15).

21. For thence is made manifest the one •who is a benefactor after God.

22. A friend according to God flows with milk and honey (cf. Exod. 3: 8,
Num. i 3: 27, etc.) in his true words.44

2 3. But the lazy soul •will not have such a one as a friend.

24. The thought that loves pleasure is a harsh master.

2 5. To silence the truth is to bury gold.45

26. One who fears God does all things according to God.46
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F O U N D A T I O N S

1 the kingdom of God and his righteousness (Matt. 6: )j). According to Prayer 39,
righteousness and the kingdom of God in this verse represent virtue and
knowledge.

2 aservingboy. Ifmonks had the wherewithal to acquire servants, as some certainly
did, it is clear that they were not all from a low economic class. On the subject
see Ewa Wipszycka, 'Les aspects economiques de la vie de la communaute
des Kellia', in Etudes surle christianisme dans I'Egypte de I'Antiquite Tardive, Studia
Ephemeridis Augustinianum, 5 2 (Rome: Institution! Patristicum Augustini-
anum) 1996), 337—62 (esp. 358—9).

3 bodily rest. Cf. Apophthegmata, A3 3 (Antony 3 3), 'Hate any relaxation (anapausis)
of the flesh'; A612 (Poimen 3 8), 'All bodily res t is an abomination to the Lord';
also A63i (Poimen 57), 'Bodily rest chases fear of God from the soul and
undoes all its working.'

4 voluntary exile. For this practice see A. Guillaumont, 'Le depaysement comme
forme d'ascese dans le monachisme ancien', in Ecole Pratique des Hautes Etudes,
Ve section: Sciences religieuses, Annuaire 1968-1969, 76 (1968), 31-58 \Origines 5:
89-116].

5 Be like a very good businessman . . . . This is certainly a paraphrase of the fre-
quently cited, and possibly authentic, logion of Jesus, 'Be like skilful money-
changers.' This logion is in turn often associated with i Thess. 5: 21—2.
Cf. Origen, Commentary on John 19.7.44 (SC 290.74), along with the note of
C. Blank on pp. 364—5; Clement of Alexandria, Stromateis 1.28.177.2, 'Be like
skilful money-changers, rejecting some things, but retaining what is good.'

6 fantasies of demons. Cf. Euhgios 22. 23. H24CD regarding the scare tactics
employed by the demons when dealing with novice monks.

7 Ifyou have friends.. .your way of life. Cf. Eulogies 17 and 24.

8 a prolonged stay outside your cell. The desert fathers appear to have been fond of
evoking different images to illustrate this point in different contexts: Apophtheg-
mata K\o (Antony 10; also Life of Antony 85. 3. 7-10), 'On another occasion
he said, "Just as fish die when they are too long on dry land, so too do monks
diminish the intensity of their stillness when they tarry outside their cell or
spend time with worldly people. So then we must hasten to our cell, for fear
that by tarrying without we may forget to keep watch within"'; A42 3 (Isaac the
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Theban 2), 'If someone takes alighted lamp and stands for awhile in the open
air it will go out. So we too, when we are illumined by the holy offering, if we
dally outside the cell, our mind grows dark'; Ni 34 (and S II.29), 'After a short
silence he put some water in a dish and said to them: "Look at the water." It
was agitated. And after a little while he said to them again: "Look how calm
the water is now." And as they looked at the water, they saw their faces as in a
mirror. Then he said to them: "So it is with the person who is in the midst of
people: because of the disturbance he does not see his own sins, but when he
practises stillness, and especially in the desert, then he sees his failings.'"

9 Break off relationships... This sentence is also found in the Apophthegmata, A228
(Evagrius 2), also 195 (Doulas 2) and S II. 14.

10 Give thought to working with your hands . . . that you may be abk to offer donations. Cf.
Apophthegmata A643 (Poimen 69), 'As much as you are able, work at manual
labour in order that you may have the wherewithal to give alms, for it is written,
"Almsgiving and faith purify sins" (Prov. 15: 27).'

11 On haggling over the price when selling goods in the marketplace, see Isaias,
Asketikon 6.5, 'He (Agathon) went off to sell our manual labour and he settled
with the buyer for the manual labour in peace. For the price of a sieve was
i oo pieces and the price of a basket was 2 5 o. He would say the price to the one
who wanted to buy and then if he offered him anything he took it in silence
and he did not count it at all. For he said with discernment and wisdom: "What
advantage is it to quarrel with the buyer and to sin with an oath so I can have
a little penny more and give to the poor? God does not want this alms from
me (in such a way) that I make another man sin with an oath."' Note also the
version VCL Apophthegmata A98 (Agathon 16), 'They said of him (Agathon) and
Abba Ammoun that when they were selling a utensil they said the price once
and accepted what was given them in silence and tranquillity. And in turn
when they wanted to buy something they gave in silence the price asked for
and took the utensil without uttering anything at all.'

12 On delegating the task of selling to others, see Apophthegmata ^46 (John
Kolobos 31).

13 give heed to the day ofyour death. Cf. Praktikos 29, 'Our saintly teacher with his great
experience in the practical life used to say: The monk must ever hold himself
ready as though he were to die tomorrow, and in turn must treat the body
as though he would have to live with it for many years. The first practice, he
would say, cuts off the thoughts of acedia and makes the monk more zealous;
the latter keeps the body healthy and always maintains its abstinence in bal-
ance'; Praktikos 5 2, 'Separating body from soul belongs solely to the one who
joined them together; but separating soul from body belongs also to one who
longs for virtue. Our fathers call anachoresis a meditation on death and a flight
from the body'; see also Monks 5 4.

14 Seatedin your cell. . . harmful thoughts. This passage of Evagrius is transmitted
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in \heApophthegmata: under his own name in Any (Evagrius i), and also in
S III. 2/5 (attributed to Antony and Theodore respectively).

15 ascetic works. The wotdponos frequently has the specific sense of 'ascetic work,
effort'. Evagrius uses the word in this meaning throughout Euhgios.

16 For to God be the glory forever. Amen. The Philokalia text replaces this doxology
with a longer one.

E U L O G I O S

1 those who hold the land of heaven as their own. Evagrius here in his opening statement
refers to the gnostics or the community of gnostics, who constitute the ideal of
the new self and the alternative society sought by the ascetic practitioner. The
expression 'land of heaven' should probably be taken as roughly equivalent to
the 'kingdom of heaven', as Evagrius defines it in Praktikos 2, 'The kingdom
of heaven is impassibility of soul accompanied by true knowledge of beings.'
See Guillaumont, SC 171, 499—500, n. 2 for further references. The Praktikos
text defines the attainment of the goal of the practical life and the entry into the
first stage of contemplation as the beginning of the gnostic life. The reference
in Euhgios is probably less specific and indicates the gnostic life as a whole.
Throughout this text the wotdponos has the specific sense of 'ascetic labour,
ascetic effort'.

2 those who offerprayersforthesake oftheirpersonalprofit.Evagrius here contrasts a low
form of popular piety that seeks material benefits from prayers with a higher
and truer piety that seeks participation only in the highest spiritual realities. Cf.
the A text: 'On the contrary, by means of an intellectual vision they participate
in the piety that offers nourishment from the highest realities—undefiled
bacchantes, surrounded by the radiance of the light of glory.' This version
emphasizes the point with the oxymoron of the 'undefiled Bacchantes' (the
thiasos was a participant in Bacchic revels). Festivals of Dionysus/Bacchus
were often characterized by ritual licence and revelry, including reversal of
social roles, cross-dressing by boys and men, drunken comasts in the streets, as
well as widespread boisterousness and obscenity. (OCD 481, s.v. 'Dionysus').
The rhetorical figure is carried forward in the following phrase which refers to
Eulogios as a 'mystic initiate in the virtues'.

3 intellectual substance. Cf. Eulogios 15.1112015, 'the gnostic life gives wings to the
intellectual substance by the contemplation of the Good.'

4 go abroad ahne. Evagrius sometimes refers to the practical life as an 'emigra-
tion' or'exile'. Cf. Prayer^, 'The demon is very jealous of the person at prayer
and uses every trick to frustrate his purpose. Thus he does not cease setting
in motion mental representations of objects through the memory and pris-
ing loose all the passions through the flesh, so that he can impede his excel-
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lent course and his setting out (ekdemid) towards God.'; also Eulogios 23. 24.
112585. Gregory Nazianzen, whom Evagrius revered as his teacher, makes
frequent use of the expression 'the emigration of the mind unto God': e.g. Or.
6. 2, PG 3 5. y2/)A; also Or. 4. 71, 5938 and Or. 24. 17, 11898.

5 like an athlete . . . engaged in the most demanding competitions. From the beginning
and throughout the treatise, Evagrius presents the ascetic life in agonistic
terms. It entails a series of challenging contests, for which the ascetic had to
leave behind home, family, and possessions, much like the athlete who had to
leave his native city or town to compete in competitions abroad. On Egyptian
athletes of the 3rd and 4th cents, see Roger S. Bagnall, Egypt in Late Antiquity
(Princeton, NJ: Princeton University Press, 1993), 100—2 and 105—6. The term
xeniteia is not very prominent in early ascetic vocabulary, even though the
notion itself is a commonplace. It appears once in 'fci&Asketikon of Abba Isaias
(Or. 9, ed. Augoustinos-Schoinas, 85) and several times in the Apophthegmata
PatrumhS,^ (Agathon i); A I J Z (Andreas); A449 (Longinos i); A636 (Poimen
62); A776 (Pistos); A9i i (Tithoes 2). Evagrius gives a further treatment of the
subject in Foundations. In the early 7th cent. John Climacus devotes the third
step of his Ladder to a discussion of voluntary exile. The term also appears
occasionally in the writings of Pseudo-Markarios (Apophthegmata ofMacarius the
Egyptian, 2. 7, PG 34. 236A; Spiritual Homilies (Type I, Coll. B), ed. Berthold, I.
118. 2; II. 150. 23). For further information on the subject see A. Guillaumont,
'Le depaysement comme forme d'ascese dans le monachisme ancien', in Ecole
Pratique des Hautes Etudes, Ve section: Sciences religieuses, Annuaire ic>6li—ic)6c), 76
(1968), 3 1 — 5 8 \Orignesy. 89—116].

6 the dark oif/is of course the devil.

7 most people have lighted upon the virtues in the midst of their family. According to
earlier practices in Egypt, as elsewhere, it was common for ascetics, especially
women, to remain within their family households as they took up the ascetic
vocation. Male ascetics had the further possibility of remaining within their
villages, towns, or cities, where they would live either alone or in greater or
lesser organized relationships with other ascetics. This form of the ascetic life
lasted to the end of the 4th cent, and beyond, although it came to be viewed
with increasing suspicion. See James E. Goerhring, 'The Origins of Monasti-
cism', in Ascetics, Society and the Desert. Studies inEarlyEgyptianMonasticism (Harris-
burg, Pa.: Trinity Press, 1999), 20-6, 31-2; E. A. Judge, 'The Earliest Use of
Monachos for "Monk" (P. Coll. Youtie -]^)',JahrbuchjiirAntike und Christen-
tum, 10 (1977), 72-89; Ewa Wipszycka, 'Le monachisme egyptien etles villes',
Travaux etMemoires, 12 (1994), 1—44.

8 he... imagines for himself even an office. Cf. Praktikos 13.

9 the glory that comes from the flesh. Evagrius repeatedly insisted that virtue, above
all, must not be pursued with the intention or expectation of being honoured
and respected by others. By the end of the 4th cent., however, virtue did in fact
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confer social status and social position. Within local monastic societies one or
more elders gradually acquired reputations as teachers, counsellors, effective
intercessors, healers, and miracle workers. For example, from the papyri docu-
mentation, we have seven letters from an assortment of lay people addressed
to the monk Paphnoutios who was renowned for his 'noble way of life', for
being an intercessor whose prayers offered resolutions of difficulties, deliver-
ance from temptation, and even healing from illnesses. See V. L. Wimbush
(ed.), Ascetic Behaviour in Greco-Roman Antiquity: A Sourcebook (Minneapolis,
Minn.: Fortress Press, 1990), 459-62. These reputations did not long remain
limited to their local communities, but extended beyond to the nearby villages
and towns, to Alexandria, and soon across the Mediterranean. By the late 4th
cent, pious tourism with its incessant stream of visitors had become a serious
problem for the desert communities of Nitria, Sketis, Kellia, and elsewhere
in Egypt. It was not uncommon for local churches to seek candidates for the
clergy and episcopacy from among the monastic elders with a reputation for
holiness. In 3 94 Bishop Theophilos made Dioskoros, one of the Tall Brothers,
bishop of Hermopolis, and ordained two others, Eusebios and Euthymios,
as clerics to assist him in Alexandria. The fourth brother, Ammonios, appar-
ently escaped by cutting off his ear (Socrates, HE 6. 7; Sozomen, HE 8. 12;
Palladius, HE n. 1-2). For other examples see ApophthegmataPatrum, Ai2o
(Ammonas 8); Ai22 (Ammonas 10); Ai4o (Apphy); A$34 (Motios 2), 'And
after these events he (Motios) became a bishop, for he was a miracle worker.'
Even Evagrius, according to \^\& Apophthegmata, was subject to temptations of
worldly honour (A2 3 3, Evagrius 7).

10 the beast of irascibility. Evagrius frequently refers to the demons as wild animals
or beasts, and associates the wild savagery of the animal state with the demonic
nature. Cf. S9-Ps. 73: 19 (12. 15320), ' Give not over to the wild beasts the soul that
makes confession toyou. If the demons are called beasts and irascibility predomin-
ates in beasts, then irascibility predominates in the demons. And in Job it says,
"The wild beasts will be at peace with you" (Job 5: 23).'

11 the deceiver, namely, the devil.

12 inyourbody, inyourspirit, andinyoursoul. These are the three elements (body, soul,
and spirit or mind) that constitute the present reality of the human person in
Evagrian anthropology.

13 godly sadness . . . the contrary form of sadness. The two types of sadness are men-
tioned in 2 Cor. 7: 10, 'For godly sadness produces a repentance that leads to
salvation and brings no regret, but worldly sadness produces death.' Evagrius
quotes this verse \riAntirrhetikos 4. 74 (Fj 12. 18—21) in his treatment of sad-
ness. See also S 313 -Prov. 25:20, 'As a moth in a garment and a worm in wood, so does
sadness do harm to a man's heart. Sadness is blameworthy when it comes from the
frustration of a corruptible pleasure, but it is praiseworthy when it comes from
the frustration of the virtues and of the knowledge of God.'
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14 Frustrated desires produce plantings of sadness. \riPraktikos 10, Evagrius elaborates
further on sadness as a product of frustrated desires, explaining that the
thoughts will remind the monk of the family and society he has left behind,
and the realization that these are no more a part of his life will plunge him
into sadness. These memories with all their associations are further defined
as 'thoughts of pleasure'. Praktikos 19 adds to the definition: 'sadness involves
the frustration of a pleasure, whether actually present or only hoped for.' Thus
attachment to any kind of earthly object or intentional objective can become
the occasion for demonic sadness: for example, food, sexual pleasures,
vengeance, human esteem, and material possessions. These possibilities are
enumerated in Eight Thoughts 5. See also Antirrhetikos, 6.74 (F 512. 18-21),
'Against the thoughts of sadness that occur to us concerning transient posses-
sions and that plunge the mind into great distress and kill it'. Note aisoApo-
phfhegmafaAioo2 (Syncletica Sio).

15 sadness... as an intermediary between angry persons. As Evagrius also noted in Prak-
tikos 10, sadness often follows closely upon anger, and it is treated in Eight
Thoughts 5 immediately after the subject of anger. In this case, sadness would
result from the frustrated desire for revenge. In Euhgios 7, sadness is said to
arise as an intermediary between angry people; anger begets sadness. If sad-
ness arises from the frustration of a desire for a perceived good, and if conflicts
of anger arise between people over such frustrated desires, it is possible to
see how sadness is so closely associated with anger. Thus Evagrius naturally
recommends perseverance in charity and the joy of innocence as the appropri-
ate remedies for both sadness and anger. Cf. Eight Thoughts 5.1, 'Sadness is a
dejection of the soul and is constituted from thoughts of anger, for irascibility
is a longing for revenge, and the frustration of revenge produces sadness.'

16 injustice . . .goodwill. Evagrius here resorts to a play on words (adikia-eudokia)
which cannot easily be translated. One who rejoices in injustice (adikia) now
will experience only lamentation in the time of the promised future beatitude
of God's gracious good will (eudokid).

17 acedia.. .presumption... vainglory. These and the following comments of Evagrius
—all subjects that he elaborates on elsewhere—bear an interesting similarity
to a teaching reported in the Apophthegmata, Anonymous Collection^ 374, 'The
elders used to say that the monk ought to struggle unto death against the
demon of acedia and despondency, especially at the time of the offices (sunaxeis).
And if with God's help you are successful in this, pay attention to the thought
of self-satisfaction and presumption, and say to the thought: "If the Lord should
not build the house, in vain have the builders laboured" (Ps. 126: i), "for a
human being is nought but earth and dust" (Ecclus. 17: 31), and remember
that "the Lord resists the proud and gives grace to the humble" (Jas. 4: 6).'

18 at the time of the office (sunaxis). The term synaxis is ambiguous, for it can refer to
the weekend liturgical assembly in the desert communities where the monks
gathered together in the central church (or liturgical assemblies in a monastery
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church), or it may designate the office of psalms said by the monk privately in
his cell. Here and in what immediately follows, Evagrius appears to be talking
about the daily or nightly office performed by the monk in his cell. For the pri-
vate office of the cellseeApop6f6egmafaA62,A^n,A^6o,A^cio,A-f42,AS-f'j,
N395, N435; for public liturgical assemblies see Aj4, A423, A439, ^533,
A'jS'j,A6o6,Ajc>j.

19 let us practise thoughts of light. Since Evagrius is here talking about the preparation
for prayer, he seems to be advising the reader to direct his thoughts immedi-
ately towards the immaterial, supernatural realm and not let them be dragged
down to material, mundane concerns that would be a hindrance to prayer.

20 a low rhythmic voice. The reference here is to reading or reciting in a low voice,
effectively a soft, rhythmic, lightly voiced whisper.

21 persevering during the psalmody. The Pg reading, dSoXeaxfiv, 'to meditate during
the psalmody', appears to make more sense but is not supported by the manu-
scripts CEMa.

22 [when self-satisfaction... highest vision]. The passage delineated by square brackets
is unique to recension B and is found also in Paris gr. 1188, Vat. gr. 703 (par-
tially), as well as in the Syriac and Armenian translations. See J. Muyldermans,
'Evagriana de la Vaticane', LeMuseon, 54(1941), 5-9.

23 turningupon them all our anger. Ordinarily, Evagrius opposes the virtue of gentle-
ness to the vice of anger, but when anger is directed against the passions it
becomes virtuous, and similarly gentleness towards the passions become
vicious. See Praktikos 24.

24 one of your own race. For Evagrius, the term 'one of the same race' refers to some-
one committed to seeking the knowledge of God. Cf. Letter^, F6o2.i, 'I call
our seed not those who are near us by nature, but those who are near us by their
state.'

2 5 becauseyou have given without stinting. Cf. Foundations 8. 126oCD, 'Give thought to
working with your hands, if possible both night and day, so that you will not
be a burden to anyone, and further that you may be able to offer donations, as
the holy apostle Paul advised (i Thess 2: 9; 2 Thess 3: 8).'

26 old age, famines, and sicknesses. Cf. Praktikos'9.

27 they (vi^. the demons) know even the ideas of your heart. Cf. Thoughts 37.

28 [The demon of lust... war on the soul.] The passage delineated by square brackets
is unique to recension B, as found in Lavra I"193, but it is absent from Paris gr.
1188.

29 malicious gossip (katalalia). This always posed a serious threat to the harmony of
monastic society. Basil also treated this danger in his monastic teaching. Cf.
Basil, Letter 22. 3. 8, ed. M. Forlin Patrucco, Basilio di Cesarea, Le lettere, Vol.
i (Turin: Societa editrice internazionale, 1983), 'One ought to say nothing
against an absent brother for the purpose of slandering him, even though what
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is said may be true, for that is detraction.' See also GreatAsceticon (Regulae brevius
tractatae) 25, PG 3 1 . 1 looD, 'He who makes a statement against someone in
order to slander or disparage him is a detractor, even though the statement
be true.' For the frequent mention of the problem in the Apophthegmata see
Graham Gould, The Desert Fathers on Monastic Community (Oxford: Oxford
University Press, 1993), 121-3.

30 mollifying even through a meal. Cf. Praktikos 26, 'Gifts extinguish resentment: let
the example of Jacob convince you of this, for he beguiled Esau with gifts
when he was coming out to meet him with four hundred men (Gen. 32: 7).
But since we are poor, let us make up for our poverty by the hospitality of
the table.' See also Monks 15, 'If your brother annoys you, invite him to your
place or do not hesitate to go to him, but eat your portion with him, for in so
doing you will save your soul and there will be no obstacle for you in the time
of prayer'; Virgin 41: 'Love turns away anger and irascibility; gifts overcome
resentment.'

31 when the mind is sprinkled with dust. That is, the mind's vision is obscured when
the dust of thoughts is thrown at it, and in consequence the eye of the soul is
blinded. The alternative reading of PgA (pausomenou), 'held in check', seems
less likely.

3 2 two types of fornication. Note here the reading of the Syriac version: 'Know and
take note that fornication is found in two forms joined together, namely, in
body and in spirit, as was said by the Apostle concerning the virgin, "that she
may be holy in body and in spirit" (i Cor. 7:34).' See J. Muyldermans, Evagriana
Syriaca, 52 .

3 3 yourCanaanite tongue. Cf. Isa. 19: 18, 'In that day there will be five cities in Egypt
which speak the Canaanite tongue and swear by the name of the Lord.' In a
critical note on this passage, Pierre Augustin takes the expression 'Canaanite
tongue' in Evagrius' text as a reference to this verse of Isaiah: 'Note critique
sur deux traites d'Evagre', Revue des Etudes Augustiniennes, 39 (1993), 207-12.
From an examination of the patristic commentaries on this scripture verse,
Augustin concludes that the term 'Canaanite tongue' evokes for Evagrius the
incomprehensible language of his correspondent (a dialect of Aramaic?) or it
may refer to the Syrian origin of Eulogios. However, Origen in his Homilies
on Joshua interprets the Canaanites and other peoples of Palestine to be the
'diabolic races of hostile powers against which we are engaged in battle with
much effort during this life' (e.g. Homily i. 6, SC7i. 108). Uncharitable speech
of any kind is thus characterized here as 'Canaanite' or diabolic in inspiration.
I believe this interpretation to be more plausible and I consider the reference
to the Isaian verse to be unlikely.

3 4 [Rather, armyourself... inventive deceit.] An addition (?) from Paris gr. 118 8.

3 5 for the sake ofyour office. An 'office' (diakonia) is a duty assigned to a monk.

3 6 the deceiver in vainglory. Cf. Praktikos 13.
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37 Thepassions of the body... thepassions of the soul.... Cf. Praktikos 3 5, 'The passions
of the soul have their origin in human beings; those of the body have their ori-
gin in the body. Abstinence cuts away the passions of the body; spiritual love
cuts away those of the soul.'

3 8 the emigration ofthepracticallife and thehomecomingofthe gnostic life. Note the contrast
ekdemia/endemia, 'emigration'/'homecoming' and its different usage in Eulogios
2. 2. 109604; cf. Prayer46.

39 anoints the simple with the skill of the thoughts. That is, the gnostic teacher who
instructs the novice ascetic aspirants in the skill of discerning and countering
the thoughts.

40 one of an alien race. Since for Evagrius, the term 'one of the same race' (see above,
Euhgios 11. 10. 1105 C) refers to someone committed to seeking the knowledge
of God (i.e. a true monk), 'one of an alien race' would be someone outside of
that community.

41 because you did not have the impulse of your charity under control. Pg has the reading
'because you did not have a tongue compelled by the constraint of charity', but
this is not supported by the manuscripts CEMa.

42 the opportunity of meeting angels. Note the parallel to this use of the examples of
Abraham andLotin/iW8. 5 5-56; also quoted 'v&ApophthegmataK\ 51 (Apollo
3), 'And he frequently spoke about the reception of the brothers: "You must
welcome the brothers respectfully when they come for a visit, for it is not
them but God that you welcome." "Have you seen your brother?", it is said;
"you have seen the Lord your God." "This," he said, "we have received from
Abraham" (Gen. 18: 1—5). And that one must press the brothers to refresh
themselves, we have learned from Lot who pressed the angels in this way
(Gen. 19: 2-3).'

43 one of those who partake more gnostically in the practical life. The same expression
appears in Praktikos 5 o. 7—8.

44 One of the most experienced brothers offered a word about humility.. .. The same story
appears almost verbatim in Apophthegmata N 298 (165), 'A man possessed by
the devil, who was foaming terribly at the mouth, struck a hermit monk on
the cheek. The elder in exchange offered the other cheek as well. The demon,
unable to bear the burning of humility, immediately leapt away.'

45 the holy bishop Epiphanius. Presumably, Epiphanius, Bishop of Salamis in Cyprus
365—403. This story does not appear to be known from any other source.

46 the demon of Python. Cf. Acts 16: 16, where Paul on his way to prayer was met by
a slave girl who had a spirit of divination (pneumaputhona). The Python was
the serpent or dragon that guarded the Delphic oracle (Strabo 9.3.12), but later
the term was used to refer to a sort of divinational ventriloquism whereby the
spirit or demon spoke from the possessed person's belly (cf. Plutarch, On the
Delphic Oracle 94I4E).
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47 of his father. This phrase is not found in the Lavra manuscript (E), probably
through an error, but is present in ACMa.

48 rendering the submissive person self-willed. Evagrius is having the demons suggest to
the monk that freedom is just as good as wretched servitude, and a lot more
pleasant, with the resulting implication that he should abandon submission to
spiritual authority.

49 in order to inspire presumption. Evagrius seems here to be playing on the double
meaning of the Greek word aponoia, which can refer either to an overweening
arrogance or to mental imbalance and madness.

5 o in the time of godly disquiet, i.e. a disquiet that is entrusted to God, according to Ps.
54: 23. The demons will try to dispel this 'godly disquiet' with their own.

51 a house to dwell in. Cf. Evagrius, Sj-Ps. 67: 7 (AS'3. 82—3), 'God is in his holy place.
God grants the single-minded a house to dwell in. The place of God is a pure soul,
wherefore he adds, 'God grants the single-minded a house to dwell in': namely,
those who dedicate to him alone their own life, having removed from it all
duplicity and worldly desire. Thus he promises to grant these a dwelling in his
house, that is, in the heavenly city.'

5 2 through his insensibility. On the demon of insensibility see Thoughts n.

5 3 My words . . . Holy Trinity. These two sentences are virtually identical with the
closing sentence of Virgin 5 6.

V I C E S

1 a dissolute fawn. In Evagrian exegesis the fawn is a symbol of impassibility and
the completion of the life of the virtues. A dissolute fawn would therefore
represent a disordered life of the virtues. See S65-Prov. 5:19.

2 a worm of the flesh. Cf. Eight Thoughts 5 . 3 , 'Sadness is a worm in the heart'; 8313-
Prov. 25 : 20.

3 one who leads our steps astray. Or possibly, 'a tourguide of churches'.

4 the three-strand chain of vices. Cf. John Climacus, Ladder 25, PG 88. 9890, 'This
all-holy three-strand chain'—mourning, penitence, and humility.

5 [friend of curiosity . . .purifies the heart.] The section enclosed by square brackets
is the portion of the text missing from the edition in Migne and supplied by
J. Muyldermans, 'Evagriana de la Vaticane', LeMuseon, 54 (1941), 5. It is also
present in the manuscript E.
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E I G H T T H O U G H T S

1 he who controls the stomach. Cf. Praktikos 7 and 16.

2 Amalek. After the exodus from Egypt Amalek was the first of the nations to
attack Israel. According to Origen's allegorical reading, Amalek was called
'first of the nations' because he was a hostile power, the first to turn people to
paganism. See Origen, Homily on Numbers 19.2, ed. W. A. Baehrens, GCS 30:
Origenes 7, 181. The Greek term ta ethne, 'nations, peoples', came to have the
connotation 'foreigners', 'gentiles', and 'pagans'.

3 the matter used by gluttony. The passions use sensible objects or the memories of
such as the 'matter' or material to tempt human beings. The different passions
have a greater or lesser range of material to draw upon for this purpose. See the
comments of Evagrius on the subject in Reflections 14 and Thoughts 36.

4 he who seized the jawbone. When Samson took revenge on the Philistines, they
in turn attacked Judah. The men of Judah then captured Samson, bound his
hands with ropes and handed him over to the Philistines. The Spirit of the
Lord came upon Samson and the bonds caught fire and dropped from his
hands. Samson then took the jawbone of an ass and slew a thousand Philis-
tines. Throwing the jawbone away, he called that place 'Destruction of the
Jawbone'. Since Samson was thirsty, God opened the wound of the jawbone
(according to the LXX text) and water came forth from it.

5 a spring of water. Evagrius usually understands springs of water as the virtues
from which flow gnosis. Cf. 85 i-Prov. 4: 21, 'So thatyour springs may not abandon

you, guard them in your heart. He calls the virtues 'springs', from which is begot-
ten the 'living water' (John 4: 11), which is the knowledge of Christ.'; cf. also
Sj-Ps. 17: 16(12. 123 2 A), 'He calls springs the virtues from which there issues
knowledge.'

6 practical contemplation. The term may refer to the contemplation of the hgoi
or ultimate principles of the practical life, what Evagrius elsewhere calls the
'reasons of the warfare' (Praktikos 8 3); it could also refer to the 'contemplation'
or consideration of the scriptures for their insights into the practical life.

7 a tent peg. Jael killed Sisera by approaching quietly while he slept and driving a
tent peg into his head.

8 theunsleepingworm. Cf. Foundations^. 1261815 ('undyingworm'). The'unsleep-
ing worm' is mentioned in the Apocalypse of Sya 4.21; also by Gregory Nazian-
zen, On Holy'Baptism 40.36, PG 36. 412 Ai 2-13. Cf. also the'undying worm'of
Mark 9: 48 (Isa. 66: 24).

9 the driest regimen. Cf. Praktikos 17 and Monks 102.

10 like ayoung eagle. Cf. Ad Prop. 30: 17, n. 18 in SC 340. 489, 'The young of eagles
are the holy powers entrusted with casting down the impure beings.' The same
text is also found in Chapters%. 3 3, PG 40. 12688.
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11 a soiled mirror. Cf. Exhortation 2. 5, 'Just as it is not possible to see one's own
image in water that has been disturbed, so too the mind will not be able to see
the Lord as in a mirror without having set right its interior state and without
having purified the soul of passionate attachments to material things.'

12 the commemorations of the martyrs. Funeral banquets were held to commemorate
the death of the martyrs. Such celebrations were often occasions for excesses
in eating and drinking.

13 a state of peace. This is a synonym for apatheia, 'impassibility': see Reflections 3.

14 make camp in the desert. InS6-Ps. 28: 8 (12. 1292 A) Evagrius interprets the desert
as a symbol for 'the rational soul deprived of God'. Cf. also KG 6. 49, 'Egypt
signifies evil; the desert the practical life; the land oljudah, the contemplation
of the bodies; Jerusalem, that of the incorporeals; and Zion is the symbol of the
Trinity.'

15 a full stomach. Or 'a bursting stomach' according to some manuscripts.

16 If you strike an Egyptian, hide him in the sand. For Evagrius Egypt is the symbol
of all evil (KG5. 88, 6. 49) and the Egyptians a symbol for the disposition of
evil (Si9-Ps. 67: 32, 12. 15090). So the Egyptian buried in the sand is the evil
passion buried in sterile soil where it will wither and die.

17 that is debilitated and in mourning. Or 'that laments its debility' according to some
manuscripts.

18 encounters with women. Cf. Praktikos 8 and 17.

19 the evil poison of beasts. Bunge in his translation unnecessarily separates this last
sentence from the foregoing, giving it a separate numbering. For wild beasts
as a symbol for the demons seeS9-Ps. 73: 19 (12. 15 320), 'Do not give over to wild
beasts the soul that makes confession for you. If the demons are called wild beasts
and irascibility dominates in wild beasts, then irascibility dominates in the
demons.'

20 when matteris notpresent. Cf. Thoughts 20.

21 If the passion stays calm . . . Elsewhere Evagrius discusses in greater detail the
reasons why a temptation may have little strength and can be easily overcome.
Cf. Thoughts 20 and 34.

22 a dog.. . shows its bad character. For the association of the dog with the passions
see Thoughts 5. 14, 27; S324-Prov. 26: 11.

2 3 arises without passion. Some manuscripts add at this point 'and the fantasy of her
does not stimulate the passion'.

24 compare hermembers to the faculties ofyoursoul... habit of virtue. This is the reading of
the B text. Cf. Praktikos 67. The practice described here is that of using good
thoughts to drive out bad thoughts, relying on the principle that the mind
cannot hold two mental representations simultaneously. It is described in
detail in Thoughts 24. This, however, is a practice best reserved for the gnostic,
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rather than one still struggling in the practical life, hence the caution added by
Evagrius here. In S4-Ps. 140: 7 (AS 3.349) the powers or faculties of the soul
are referred to as the 'bones of the soul'. These powers are enumerated in Si-
Ps. 102: i (12. i*>6oK),'Bless theLord,my soul, and all that is within me his holy name.
The interior realities of the inner self are the powers of intellection, discursive
thought, observation, interpretation, imagination, and memory.'

25 Avarice is the root of all evils... Cf. Praktikos 9 and 18.

26 lashed with sadness. Cf. Praktikos 10.

27 Eight Thoughts 4. 14. This is the first of the three sentences on the Coptic ostra-
kon published by H.-M. Schenke, 'Das Berliner Evagrius-Ostrakon (P. Berol.
\A,-foo)\Zeitschriftfur'dgyptischeSpracheundAltertumskunde,116 (1989), 90-107.

28 makes the soul wild. Cf. S9-Ps. 73: 19(12. 15 320), cited above, n. 19.

29 anger. Cf. Praktikos 11 and 20-26.

30 a solitary wildboar. The 'wild boar' is a reference to Satan. Cf. S7-Ps.79: \A,(AS^,.
134); Reflections 83,' The demon of fornication is a filthy pig, that of anger a wild
boar; he who breaks their teeth by the power of God, shatters their power.'

31 the movement of irascibility thickens the intellect. For the 'thickening' of the mind
through the passions and the obstacle this poses for prayer see Prayer 50 and
commentary note.

32 darkens the mind. Cf. S7-Ps. 30: 10 (12. i3oiA) 'My eye was troubled with anger.
Nothing so darkens the intellect as troubling irascibility'; also Prayer 128.

33 a state of peace, viz. impassibility.

34 provides no water. According to some manuscripts 'pure water'.

35 ThegentlenessofamanisrememberedbyGod.CLSi-^'s. 131: i (12. i649Q, 'Remem-
ber, Lord, David and all his gentleness. The Lord remembers the one in whom he
resides, and he remembers not the one in whom he does not reside. And if the
Lord of gentleness is to remember, there is required great freedom from anger
in order that one may receive the Lord. For gentleness is the freedom from
disturbance in the irascible part, which arises with the suppression of corrupt-
ible pleasures.'

36 a shelter for the Holy Trinity. Cf. Reflections4, 'The mind is the temple of the Holy
Trinity.' Eight Thoughts 4. 11—12 are given as the second text on the Coptic
ostrakon: see Schenke, 'Das Berliner Evagrius-Ostrakon'.

37 Foxes find shelterin the resentful soul. 'Foxes', like 'beasts', is a symbolic designation
for the demons. Cf. Letters 3. 3, FJ66. 37 and 48, Fj96. 3 5 .

3 8 disturbing nightmans... attacks of wild beasts. Cf. Praktikos 5 4.

39 discourses on spiritual matters (yu/j.ra£et Aoyous Trveu/j-cmKous). Note the similar
expression in Praktikos 94. 4— 5 (Aoyous . . . •yv^.va^ovros).

40 Eight Thoughts 5 . 1 . The text of recension A begins this new section with the
sentence, 'A monk afflicted with sadness knows no spiritual pleasure,' which is
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repeated verbatim only a few lines later. Recension B omits the first instance,
thus beginning the section with a definition, as we find at the beginning of all
but the first two sections.

41 the frustration of revenge produces sadness. Cf. Praktikos i o and 19; Euhgios 7. 6-7.

42 a worm in the heart. Cf. Vices 4, 'a worm in the flesh'; 8313 -Prov. 2 5: 20.

43 of the flesh. This phrase is absent in the manuscripts ESt.

44 a smelting-furnace purifies base silver. The same imagery of purification is also
found in Eulogies 29. 31. 113308 (gold in a smelting furnace). Cf. Monks 60.

45 godly sadness . . . worldly sadness. Evagrius discusses the two types of sadness in
Eulogies-]. 6—7.

46 Eight Thoughts 5.24. This sentence is added by the manuscript A.

47 the monk caught in acedia. CESt add here the phrase 'will not be contented'.

48 Eight Thoughts 6 .13. This sentence is omitted in ESt.

49 the doors. Or 'the windows' in some manuscripts.

50 calculates the number of gatherings. Some manuscripts add the phrase 'finds fault
with the writing and the ornamentation'.

51 Eight Thoughts 6.15. Evagrius examines the temptation of distraction in reading
in Thoughts 33.

5 2 with diligence. Most long recension manuscripts omit this phrase.

5 3 and the fear of God. Most long recension manuscripts omit this phrase.

5 4 vainglory. Cf. Praktikos 13 and 3 0-2. The B text here transposes two sentences
of the A text to a new position at 7. 17 and 19.

5 5 The prudent person . . . The manuscript St expands this aphorism: 'The prudent
person hides a treasure, guarding it carefully and spending it on those in want
according as one has need; the sensible monk hides the labours of virtue,
fleeing popularity, but helping those who approach him with his counsel.'

5 6 Eight Thoughts 7.11. This sentence is unique to the B text. On the symbolism
see S72-Prov. 6: 8, 'Go to the bee then . . . Kings and ordinary people bring
their labours for their health. By the 'ant' Solomon is seemingly describing for
us the practical path, and by the bee he indicates the contemplation of crea-
tures and of the Creator himself... It also appears to me that the honeycomb
corresponds to the realities themselves, whereas the honey that it contains is
the symbol of their contemplation'; S27o-Prov. 24: 13, 'Eat honey, my son, for the
honeycomb is good, thatyour throat may enjoy its sweetness. He who draws profit from
the divine scriptures eats honey; he who extracts their doctrines of realities
themselves—both the holy Prophets and Apostles took from these—eats the
honeycomb. Eating honey is accessible to all who wish, but eating the honey-
comb belongs only to the pure.'

5 7 the city of peace. This mention of a city and the one in the next aphorism should
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probably be read as a reference to Jerusalem, which Evagrius takes as a symbol
for natural contemplation (KG 5. 6, 5. 88, 6. 49).

5 8 Eight Thoughts-/. 14-15 are unique to the B text.

59 Eight Thoughts 7. 17 and 19 are transposed here in the B text.

60 Eight Thoughts-/. 18 is unique to the B text.

61 Eight Thoughts 8. 4 is unique to the B text.

62 You are a human being remain within the bounds of your nature. This sentence is
unique to the B text.

63 do not deny the relationship because of vain boasting. Note the similarities with Prak-
tikos 14.

64 Eight Thoughts 8. 20-3 2. The A text concludes with sentences 19, 3 2, and 20 in
that order.

6 5 Eight Thoughts 8. 21—31 are inserted here by the B text in the manuscripts ACc.
The manuscript St inserts the same sentences (with some further additions)
after 32. Unfortunately, the manuscript E is missing a folio at this point. For
the text see J. Muyldermans, 'Une nouvelle recension du De octo spiritibus mali-

tiaede S. Nil',LeMuseon, 52 (1939), 251-2.

66 Eight Thoughts 8. 22 is the third sentence on the Coptic ostrakon: see Schenke
'Das Berliner Evagrius-Ostrakon', 94. The Coptic text thus witnesses to the
long recension.

67 A staff is a symbol of instruction. Cf. Reflections 11, 'Instruction is the rejection of
impiety and worldly desires.' In other words 'instruction' is equivalent to the
practical life, as the following aphorisms indicate. See also S4-Ps. 2: 12 (AS2.
449), 'Lay hold of instruction, lest the Lord become angry. Instruction is amoderation
of the passions, which naturally derives from the practical life. The practi-
cal life is a spiritual teaching which purifies the passionate part of the soul';
S3-Ps. 22: 4 (12. i26iC), 'As a staff gives instruction, so does the practical life
teach restraint over the passions.' On the relationship of'instruction' and 'wis-
dom' in Evagrius see S3-Prov. i: 2 (with Gehin's commentary).

68 Eight Thoughts 8. 24-25. Bunge's translation fails to note the homoioteleuton
omission in the manuscript A (Coislin 109), which resulted in the conflation
of the two sentences 24-2 5. The missing text is found in Muyldermans' appa-
ratus in 'Une nouvelle recension', 2 5 2.

69 the serpent that crawls on the ground. Cf. Plato, Timaeus 92A.

70 the reason of chastity. The logos of chastity may refer either to a 'word' of counsel
about chastity or the 'reason', the ultimate principle, of chastity that dissolves
passion. One manuscript (St) extends the scriptural allusion: "When the horse
was bitten by a serpent, the horseman fell backwards (Gen. 49: 17); the mind
of one who loves pleasure inclined to evil when passion caught hold. The rider
who fell backwards when the horse broke off waits for salvation from the Lord
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(Gen. 49: 18); when the mind has fallen away it calls upon the help of God.
An extension of hands put Amalek to flight (Exod. 17: 11); actions directed
upwards in truth mortify the passions.'

71 the parapet of a housetop. Deut. 22: 8,'If you build a new house, you shall make a
parapet on the housetop, and you will not be responsible for a death in your
house if someone falls from it.'

P R A K T I K O S

1 the Holy Mountain. The location in question is likely to be Jerusalem (cf. Isa. 27:
13), where Anatolios may perhaps have lived in the monastery founded on
the Mount of Olives by Melania and Rufinus. For the benefit of his addressee,
Evagrius used Sketis as a general term for the desert settlements of Nitria,
Sketis, and Kellia; Evagrius actually lived in the latter.

2 koukoullion. Evagrius appears to be the first to develop the symbolism of the
monastic habit. Cassian relied on Evagrius in his own treatment of the symbol-
ism in the Institutes i. i—11. The koukoullion was a sort of hood or cowl extend-
ing to the shoulders and covering the head and neck. Palladius (HL 3 2 . 3 , 90.
1-3), Sozomen (HE $. 14) andDorotheos of Gaza (Instruction i. 18) note that
it was worn by small children.

3 having the hands bare. The hands and forearms were left bare because the
monks wore a garment called the kolobion which had no sleeves and was
distinct from the long-sleeved tunic favoured during the fourth century.
Evagrius also understands the hands as a symbol of the practical life. See
S26-Eccles. 4: 5, 'The fool covers his hands and consumes his flesh. If the hands are
a symbol of practical activity, anyone who does not do the work of justice
covers his hands'; S203-Prov. 19: 24, 'He who conceals his hands in his breast
unjustly will certainly not bring them to his mouth. He who does not live uprightly
hides his hands in his soul unjustly, because he is unwilling to cultivate his
own land and take his fill of bread (cf. Prov. 12: 11,28: 19). For the virtues
of the practical life correspond to the hands that present to our mouth the
bread that came down from heaven and gave life to the world (cf. John
6: 33).' The good chosen for itself is an Aristotelian principle (cf. Rhetoric i. 7,
13631213—14, 'we call good that which is desirable for its own sake and not for
anything else, and that which all things aim at and which they would choose
if they possessed reason and practical wisdom ...'; see also Nicomachean Ethics
i. 5, 1097333-4).

4 analabos. This was a band of woollen cloth worn round the neck and crossing at
the chest. Its purpose was to keep the tunic out of the way and leave the arms
to move freely.

5 the belt... tightened around their kidneys. Evagrius understood the kidneys to be the
seat of thepassions. See Si4-Ps. 72: 21 (12. 152880),'For my heart ivas
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and my kidneys were changed. By the heart he refers to the rational faculty and by
the kidneys he refers to the passionate part, from which is begotten the concu-
piscible and the irascible'; Si-Ps. 2 5 : 2 (12. izyjA), 'Test my kidneys and my heart
in the fire. The kidneys are a symbol of the passionate part of the soul, that is,
of the irascible and the concupiscible, as the heart is of the rational.' 'Having
the loins girded' (cf. Exod. 12: 11) is more particularly a symbol for the life of
chastity. See Origen, Homily on Luke, fr. 80 (SC 87. 536-?); 'Those who live in
chastity have their loins girded.'

6 mehte. This was a sheep or goatskin mantel.

7 the staff is 'a tree of life'. Evagrius identifies the 'tree of life' (Gen 2: 9) with the
wisdom of Godin S32-Prov. 3: 18 and with Christ in KG 5. 69. Elsewhere he
associates the term 'staff' with the practical life (S3-Ps. 22: 4, 12. i26iC); see
also Eight Thoughts 8.23-5.

% faith, fear of God, abstinence, perseverance, hope. This fundamental schema of the
succession of the virtues with some variants appears frequently in Evagrius'
writings. See especially Praktikos %i,Monks 3—5 and 67—9. A. Guillaumont has
shown that Evagrius is indebted to Clement of Alexandria for this schema
(Stromateis2. 31. i, ed. Staehlin, 129). See SC 170, 5 2 — 5 .

9 the practical and the gnostic life. These are the two great divisions of spiritual
progress in Evagrian teaching. Evagrius refers in this paragraph to three of
his treatises: namely, Praktikos (100), Gnostikos (50), and the Kephalaia Gnostika
(600). Only the first work survives complete in Greek.

10 those who have embarked upon the samepath. Throughout the Gnostikos (e.g. 12—15,
23—4, 35—6), Evagrius cautions against revealing certain teachings to those
who are not yet ready for them; each stage of the spiritual life has a set of teach-
ings appropriate to it. The advanced teachings must therefore be concealed
from those in the earlier stages of progress.

11 Copyist's note. Some manuscripts introduce at this point this note to the copyist,
which is almost certainly by Evagrius himself.

12 the practical, the natural, and the theological. This threefold division of the spiritual
life is found throughout the works of Evagrius. See for example Letter on Faith
8. 4. 19-22, 'He (Christ) called flesh and blood his entire mystic sojourn and
revealed the teaching that consists of practical, natural, and theological ele-
ments, through which the soul is nourished and prepared even now for the
contemplation of realities'; and Monks 118-20.

13 the kingdom of heaven... the kingdom of God. In 2—3, Evagrius makes a distinction
between the kingdom of heaven (or of Christ) and the kingdom of God, bas-
ing the distinction upon the type of contemplation engaged in by the believer.
The kingdom of heaven corresponds to natural knowledge or the knowledge
of beings; the kingdom of God is then theology or the knowledge of God. See
Letter on Faith 8. 7. 22-4, 'For they say that the kingdom of Christ is the entirety
of material knowledge, but the kingdom of our God and Father is immaterial
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knowledge, that is, as one might say, the contemplation of the naked Godhead
itself.'

14 surpassing its incorruptibility. In KG 3 .33 Evagrius makes reference to i Cor. 15:
5 4 ('For this corruptible nature must put on the incorruptible, and this mortal
nature must put on immortality.'), and then relates the term 'incorruptible' to
natural contemplation and the term 'immortal' to knowledge of the Trinity.
The latter 'surpasses' the former as a higher knowledge. The knowledge of the
Trinity is 'coextensive with the substance of the mind' because it fulfils and
completes the mind's ultimate destiny, for the 'natural unity' of the mind (also
known as the 'image of God') is that which is receptive of the divine Unity (cf.
^3.32).

15 sensation gives birth to desire. Sensation is at the root of desire and all the passions.
Thus, to attain impassibility, which is the goal of the practical life, the ascetic
must remove himself as far as possible from sensations by the practice of ana-
choresis, a physical separation from worldly society.

16 The demons fight directly (literally, 'naked') against anchorites, i.e. in the sense that
they act directly on the individual's thoughts, moving them towards passion.
In the communal setting of the monasteries, the demons can rely on ordinary
social frictions to provide sources of temptation. For Evagrius the great char-
acteristic of the demonic nature was the overweening anger expressed in their
wickedness (Cf.KGi. 68, 3. 34, 5. n.).

1 j the thought of gluttony. Gluttony thus refers here to the temptation to reduce the
rigour of one's ascetic practices for fear of injury to health. Various stomach
and intestinal tract ailments seem to have been fairly common in the desert.
Evagrius himself suffered in this way. See Palladius,/iL 38. 13 (122. ic^ij).

18 acceptinggoodsfrom others to meet one's needs. Cf. Foundations 4, 'If you need food or
clothing, do not be ashamed of accepting what others bring you, for this is a
form of pride.'

19 a boiling over of the irascible part. For similar terms applied to a discussion
of definitions of anger see Aristotle, De anima 403329—^. Note also the
definition in Chrysippus: 'Anger then is a desire for vengeance on one who
is thought to have committed a wrong' (Stoicorum veterumfragmenta, ed. H. von
Arnim (Stuttgart: Teubner, 1964), 3. 397). In the Praktikos, Antirrhetikos, and
Vices Evagrius places sadness before anger on the assumption that the latter
often arises from some prior personal hurt or injury (lupe). Cf. Praktikos 11.4
and 23. 2; he cites scriptural justification (Prov. 15:1) in Reflections43.

20 Praktikos 12. Cassian's treatment of acedia in Institute 10 is closely dependent
on this chapter.

21 ho k constantly towards the windows.. .jump out of the cell... lest one of the brothers.Note
the similarity of this description with the one in Eight Thoughts 6.14.

22 acedia. Note the discussion of acedia inSi-Ps. 139: 3 (12. 16648), 'Who considered
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wickedness in their heart; all day long they waged battles. Through the thoughts the

demons range themselves for battle, sometimes moving desires, sometimes

anger, and at other times in the same moment irascibility and desire, through

which arises the thought that is called complex. But this happens only during

a time of acedia, whereas the other thoughts follow one another in succession

at intervals. No consideration follows the thought of acedia on that day, first

of all, because it persists for a time, and then it contains within itself almost all

the thoughts'; see also Si3-Ps. 118: 28 (12. 1593AB), 'My soul was half asleep from

acedia; strengthen me inyrjurwords. Acedia is a prolonged movement of irascibility

and desire at the same time: the former displays anger over what is present and

the latter shows longing for what is not. It is a drowsiness of the rational soul,

neglect of the virtues and of the knowledge of God; it is a sleep of the rational

soul and a wilful separation from true life. Wherefore the wise Solomon

exhorts one "not to give sleep to the eyes nor drowsiness to the eyelids" (Prov.

6:4).'

23 The thought of vainglory.. .predicts to him that he mil eventually attain the priesthood. For

the description of another development of this same temptation see Thoughts

21.

24 derangement of mind, madness, and the vision of a multitude of demons in the air. Cf. Eight

Thoughts 8. 10.

25 When the mind wanders, reading, vigils, and prayer bringit to a standstill. This sentence

is cited in a slightly different form in Exhortation 1.3, "When the mind wanders,

reading the words of God along with vigil accompanied by prayer restrains

it.'

26 psalmody, patience, and mercy calm it. Evagrius frequently recommends psalmody

for its calming effect on anger: cf. Prayer^*,, Monks 98, Praktikos 71, Exhorta-

tion i. 4. This effect was generally recognized by Christian writers of the time.

See for example Basil, Homilies on the Psalms i. 2, PG 29.212C, 'Psalmody is a

calming of souls, an arbiter of peace, which restrains the tumult and agitation

of thoughts; it calms the part prone to irascibility and tempers the part given to

indiscipline.' For further references see A. Guillaumont, SC 171, 5 37-8. For

acts of mercy or charity as a means of dissolving anger, Evagrius recommends

such simple things as a small gift or the offering of a meal. See Eulogios 17. 18.

11 i6C, Praktikos 26, Virgin 41.

27 at the appropriate times and in due measure. Cassian provides an extensive dis-

cussion of discernment of due measure and appropriate times in Conference 2.

28 the three hundred Israelites in Gideon's company who subdued Midian (Judg. 7: j—y). In

choosing the Israelites to do battle with the Midianites, Gideon was instructed

by the Lord to lead the people to the water and pick the ones who drank

from their hands rather than those that knelt to drink directly from the water.

Restriction of water as a remedy for fornication was a frequent recommenda-

tion of Evagrius. See for example Monks 102.
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29 Praktikos 20—6. The prominence given here to the problem of anger is an indi-
cation of its importance in the teaching of Evagrius.

3 o frightful apparitions usually arise from the disturbance of the irascible part. A similar
observation was made by Plato, Republic 9. ^jiA^—Bi, "When he has in like
manner calmed the irascible part, and falls asleep without having succumbed
to anger against someone,... then the visions of his dreams are least likely to
be lawless.'

31 the demons suggest to us that anachoresis is a fine thing. Cf. Eulogies 5. 5. nooD,
'Whenever a violent dispute embitters the brothers in a community, then the
thoughts suggest considering the solitary blessed in order to exhaust their
patience and separate them from charity.'

3 2 The first brings darkness to the soul. Cf. Sy-Ps. 30: 10 (i 2. 13oiA), 'My eye was dis-
turbed with anger. Nothing so darkens the intellect as a disturbance in the iras-
cible part.'

3 3 whenyou entertain such images during the time of prayer. Cf. Virgin 6, 'Avoid encoun-
ters with men, lest images arise in your soul; they will be an obstacle for you in
the time of prayer.'

34 compel the irascible part, contrary to its nature, to fight with people. Cf. Euhgios 11. 10.
i icjD, 'Do not turn the usage of irascibility instead to one that is contrary to
nature, so as to become irascible with your brother by imitating the serpent (cf.
Ps. 57: 5) on the one hand and on the other hand to form a friendship with the
serpent by consenting to thoughts.'

3 5 let us make up for our poverty by the hospitality of the table. Evagrius probably has in
mind Prov. 21: 14, 'A gift in secret averts anger.' Cf. Monks 15, 'If your brother
annoys you, invite him to your house or do not hesitate to go to him, but eat
your morsel with him, for in so doing you will deliver your soul and there will
be no obstacle for you in the time of prayer'; also Virgin 41 'Charity drives away
anger and wrath; gifts overcome resentment.'

36 with tears let us divide the soul. The remedy of tears applied to the problem of
acedia is mentioned frequently by Evagrius: see Virgin 39, Monks 56. The
recommended use of the Psalm verse here reflects the method for combating
the passions advocated by Evagrius in iheAntirrhetikos.

37 You must not abandon the cell. . .you must remain seated inside. Remaining seated
in the cell indicates a single-hearted commitment to the practice of stillness
(hesychid). See Monks 5 5.

3 8 Our saintly teacher. In all probability the teacher in question is Makarios the
Egyptian (mentioned explicitly in ch. 93). The counsel of the daily remem-
brance of death can be found in 'fcie Letter of Makarios to his Sons 17, ed. Werner
Strothmann, Diesyrische UberlieferungderSchriften desMakarios, 2 vols., Gottinger
Orientforshungen, series i, Syriaca vol. 21 (Wiesbaden: Harrasowitz, 1981),
2.xxii. John Cassian attributes the teaching of this chapter to Makarios in Insti-

tute 5. 41.
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39 the demon of vainglory is pursued by almost all the demons. Since vainglory plays on the
monk's self-esteem it is incompatible with the presence of the other thoughts
or passions, with the exception of pride. See Reflections 57, 'Alone among the
thoughts, the thoughts of vainglory and pride arise after the defeat of the
remaining thoughts.'

40 The person who has attained knowledge and enjoys the pleasant fruit that derives from it
will no longer be persuaded by the demon of vainglory. The danger posed by vainglory
ceases with the attainment of spiritual knowledge or contemplation. Cf. Sy-Ps.
24: 16 (12. 12720), 'Look upon me and have mercy on me, for I am all alone andpoor.Vte
who does and says everything for the sake of the knowledge of God has the
eyes of his soul always upon the Lord'; also Sj-Ps. 129: 8 (12.16480—i649A),
'And he himself mill redeem Israel from all its iniquities. The mind is delivered from
sins or iniquities of thought at the moment when it is deemed worthy of
knowledge. For the practical life does not remove mental representations
from the heart, but rather impassioned mental representations.'

41 Such thoughts instil humility and deny admittance to the demon of pride. For Evagrius
pride is ultimately the refusal to recognize the help of God. See Eight Thoughts
8.12. There is a very similar development in Cassian, Institute 12. 9—11, where
he seems to be drawing on both the Praktikos and the Eight Thoughts of
Evagrius.

42 despises the operations wrought by them. i.e. he disdains their attempts at activating
impassioned memories.

43 the immaterial warfare is more difficult than the material. Passions originate either
with direct contact with sensible objects or indirectly through the memories of
them. Since the monks of the desert have removed themselves from objects,
their warfare will be primarily immaterial, i.e. with the thoughts engendered by
memories.

44 thepassions of the body... those of the soul. The passions of the body are those which
are born of the natural needs of the body and are characterized by Evagrius
as the passions of gluttony and fornication, which find their remedy in abstin-
ence. The passions of the soul arise in the midst of relationships between
people (anger at an offence, for example) and find their remedy in the practice
of charity. In this way, all the methods for combating the passions amount to
the twofold practice of abstinence and charity. See Eulogies 21. 23. 11248—0,
'The passions of the body take their origin from the natural appetites of the
flesh, against which abstinence is effective; the passions of the soul have their
conception from the appetites of the soul, against which charity is effective.'

45 then the memories are only simple ones. Simple memories are those which no longer
have any attachments to the passions. Once delivered from the passions, the
soul may then turn to contemplation of'the reasons for the warfare' (Praktikos
83).

46 whether it is the representation that sets thepassions in motion, or the passions that set the



254 Commentary

representationinmotion. A. Guillaumont has suggested that the first opinionprob-
ably belongs to the Stoics, while the second one can be found in Aristotle. See
SC 171, 584—5,n. 37. Evagrius would probably hold that either position might
be true, depending on the circumstances. He discusses the relation between
sensible objects, the passions, and mental representations at greater length in
Thoughts. See for example Thoughts i9;alsoSi-Ps. 145: 8 (12. i6j6A;AS^,. 357),
'The Lord looses those who are bound. Neither do objects bind the mind nor do their
mental representations, but rather the impassioned mental representations of
objects. For the Lord created gold and he made woman, but none of the beings
created by God are opposed to people's salvation, but rather fornication and
greed bind the mind and force the mental representations of objects to delay in
the heart. For objects hold the mind in check by means of impassioned mental
representations, just as water holds the thirsty person by means of thirst, and
bread the hungry person by means of hunger. Why then does the physician
of souls not abolish created objects (for he is their Creator), or restrain the
mind from apprehending them? It is because they came into being for the
purpose of being apprehended by the mind. But by spiritual teaching and the
commandments, he sets the mind free from its bonds by overthrowing the
passions (which are distinct from the mental representations and the objects,
as they have their origin in us). And this would be the meaning of the scripture:
"The Lord looses those who are bound".'

47 love... is the bridle of anger. Moses... gave it the symbolic name of serpent-fighter. Cf. KG
3 . 3 5 , 'Spiritual knowledge purifies the mind, love heals the irascible part and
abstinence halts the flowing of desire.' Looking to Ps. 57: 5 ('Their anger bears
the likeness of a serpent.'), Evagrius identified the serpent with anger, and so
the serpent-fighter of Leviticus with love.

48 the bad smell that prevails amongthe demons. Cf. KG 5. 78, 'The bodies of demons
neither grow nor diminish, and a strong stench accompanies them, whereby
they also set in motion our passions. They are easily recognized by those who
have received from the Saviour the power of perceiving this odour.'

49 the habitual rule. The rule mentioned in this chapter refers to the daily routine
determined by the desert tradition but occasionally modified by an elder to
meet the specific needs of his disciple. It was the common practise to relax
the regimen of abstinence either on the occasion of sickness or to practise the
charity of hospitality.

50 with our mind grown thick. Evagrius applies the metaphor of'thickening' to the
intellect that relaxes its vigilance, falling away from knowledge into forgetful-
ness.

51 set their proper matter in motion. The 'matter' in question comprises the sensible
objects, social circumstances, or appetitive and emotional weaknesses of the
individual.

5 2 On Thoughts is devoted to a detailed exploration of the subject outlined in this
chapter.
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5 3 the demon that carries the mind off to blaspheme God. Such blasphemous thoughts
might include a denial of Christ or the relegation of the Trinity to the created
order (Monks 134); or questioning the judgement and providence of God or
the possibility of attaining virtue (Sijo-Prov. 19: 5); considering the body to
be an evil creation (KG'4. 60); denying free will and thus also the justice of God
(Antirrhetikos 8. 16, F 5 3 8); or considering the demons to be gods (Antirrhetikos
8. 47, F542)- F°r other examples see A. Guillaumont, SC 171, 604-5.

54 Through these (words or bodily gestures) the enemies perceive whether we hold and nourish
their thoughts. Evagrius treats this subject at greater length in Thoughts 37. In one
of his letters Evagrius offers a detailed list of examples: Letter 16, Gi. 66—7,
'Each of the demons guards his own boundaries and observes the monk who
passes by to see whether he inclines to the right or to the left or walks the Royal
Road (Num. 20: 17; 21: 22). For example, the demon of gluttony wants to see
if the monk in his fast appears radiant or has affected a sullen attitude, accusing
his deprivation, or by a word has hinted at some such thing in an encounter so
that he might hear those present say: "He is very pale and thin!" In the same
way the demon of fornication guards its boundaries to see whether the monk
who encounters a woman did so out of necessity or fabricated a reasonable
excuse, or if he pronounced a word that provoked laughter or that invited an
apparent reverence; and he observes his eye to see if it is not curious and his
walk to see if it is not relaxed and his mantle to see if it is his everyday one. In
the same way, the demon of avarice observes how we are when rich people
meet with us and if we say or do something to receive (gifts), for example, if we
lament over our poverty and if we welcome the rich gladly, but turn away the
poor. The demon of vainglory imitates these demons and concerns itself with
all our affairs to see whether we have said or done something that contributes
to the glory of praises, or if when recalled from some difficult work we groaned
that we might be praised for our labours; or further, if for the sake of esteem
we have brought forward something that happened to us in the cell either
from the part of the holy angels or from the demons. But why is it necessary to
go on at length about all their maliciousness? In this regard the Lord says, "Be
prudent as serpents and innocent as doves" (Matt. 10: 16).'

55 it(themind) is naturally constituted for prayer, even without this body. Cf. Sj-Ps. 141: 8
(12. 16688) 'Lead my soul out of prison. Itisnot for everyone to say, "Cast my soul
out of prison", but it belongs to those who are able because of their purity to
attain the contemplation of beings even without this body.' The same text is
found in KG4. 70.

56 the reasons for these things. After the monk has attained a basic empirical knowl-
edge of the demonic thoughts and acquired at least some level of impassibility,
he is then able to contemplate the logoi, the 'reasons' or 'ultimate principles'
of the warfare. The gnostic fights no longer in the dark but with knowledge
(cf. Praktikos 83). Cf. Si-Ps. 143: i (ed. M.-J. Rondeau, Les commentaires patris-
tiques duPsautier (Ille—Ve siecles), i, Orientalia Christiana Analecta, 219 (Rome:
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Pontificium Institutum Studiorum Orientalium, 1982), 289), 'Blessed be the Lord
my God, who instructs my hands for battle and my fingers for war. The one instructed
by the Lord for the warfare with the opposing power knows the reasons of
the virtues and the vices, the differences among the thoughts, the indicators
of impassibility and its boundaries; further, he knows also the reasons of noc-
turnal phantasms and dreams—some of which come from the rational part of
the soul when the memory is set in motion, and some come from the irascible
part, while others come from the concupiscible part—but we have dealt with
these matters more precisely in the Monachos (for such a discernment of the
reasons belongs to the ethical treatise), but now we are moved by our intention
to present the warfare taught by the Lord.'

5 7 those who partake more gnostically in the practical life. Note the use of this expression
also \fiEulogios 24. 26. i I28C6 (B Text).

58 the movement of the mind. Here this expression refers to the process by which the
mind becomes conscious of an attack and determines to defend itself.

5 9 separating soul from body . . . a meditation on death. The notion of separating soul
from body through a purification effected by the practice of the virtues is
found in Plato, Phaedo 6yC, where purification is defined as 'separating the
soul from the body as far as possible'. The notion of the 'practice of death' is
taken from Phaedo 6yDE and 8oE-81 A. The meditation on death had become
a common notion by the end of the fourth century. See e.g. Athanasius, Life of
Antony 19, ed. G. J. M. Bartelink, 80400. 185-7. For other patristic references
see A. Guillaumont, SC 141, 620-1. Evagrius discusses the meditation on
death in more detail in Foundations 9.

60 those who have attainedimpassibility ofthesoulthrough this body. For Evagrius the body
plays a positive role in that it was given to the fallen minds for their good in
order to assist them towards salvation. The body makes possible the exercise
of the practical life and thereby the attainment of impassibility of the soul. By
means of the body and the sensible knowledge obtained through it the fallen
mind can attain to spiritual knowledge and the contemplation of beings.

61 with our ready consent. Literally, 'and we run towards'.

62 Praktikos 54—6 treat the subject of dreams as a way of determining the soul's
state of health and progress towards impassibility. Evagrius also discusses
dreams at some length in Woagfev 4 and 27-9. See the analysis of the subject in
F. Refoule, 'Reves et vie spirituelle d'apres Evagre le Pontique', Supplement de la
VieSpirituelle, 59 (1961),470-516.

63 the natural movements of the body. i.e. seminal emissions during sleep. See the dis-
cussion of the subject in David Brakke, 'The Problematization of Nocturnal
Emissions in Early Christian Syria, Egypt, and Gaul', Journal'of Early Christian
Studies, 3 (1995), 419—60. Cassian discusses nocturnal emissions and erotic
dreams in Institute 6. i o and Conferences 12. 7 and 2 2.

64 knowledge, which ahneiswontto unite us to the holy powers. Spiritual knowledge unites
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us to the incorporeal angels and, according to the Platonic principle of simili-
tude (Theaetetus 1768), this implies that we are like the angels in their perfect
impassibility. Union with the holy powers means a transformation from the
human to the angelic condition.

65 two peaceful states of the soul, one arising/mm natural seeds, the other resultingfrom the
retreat of the demons. Impassibility is the defining characteristic of the peace-
ful state of the soul. See Reflections 3, 'Impassibility is the tranquil state of the
rational soul, constituted by gentleness and chastity.' The natural seeds are
the virtues. See KG i. 39, "We were constituted as possessing the seeds of
virtue, but not those of evil.' The theme of original goodness and virtue can be
found also in Athanasius, Life of Antony 20 (SC 400. 188—90), 'Virtue therefore
has need only of our will, since it is within us and springs from us. Virtue is
maintained when the soul holds to the spiritual side of its nature. It maintains
its natural state when it remains as it came into being; and it came into being
beautiful and perfectly straight . . . The soul is said to be straight when the
spiritual side of its nature is in the same state as when it was created.'

66 it is impossible for them to attack the soul at the same time. Evagrius discusses other
reasons for this in Thoughts 24.

67 to knock out one nail with another. For the proverb cf. Palladius, HL 26. 4 (82. 6).

68 the successive demons. This phenomenon of the succession of the demons is dis-
cussed in greater detail in Thoughts 34.

69 the demons that oppose the practical life... the demon still'fighting against it. The demons
opposing the practical life, who attack the passionate part of the soul, are dis-
tinguished from those that oppose the activity of the gnostic, namely, contem-
plation.

70 Pmktikos 61. Note the near verbatim similarities in S377-Prov. 31: 21, 'Her
husband shows no concern for those in the household, when he tarries somewhere, for
all who are with her are clothed. The mind could not advance nor attain the
contemplation of the incorporeals, without having set right what is within, for
domestic trouble usually turns it back to where it has come from. But when
it has acquired impassibility, it tarries in contemplation and is unconcerned
with those in the household, for its irascible part is clothed in gentleness and
humility and its concupiscible part in chastity and abstinence.'

71 to practise prayer without distraction. Cf. Prayer 35 , 'Undistracted prayer is the
mind's highest act of intellection.' The greatest temptation for the gnostic is
irascibility.

72 when the mind has begun to see its own light. Cf. Reflections 2, 'If someone should
want to behold the state of the mind, let him deprive himself of all mental
representations, and then he shall behold himself resembling sapphire or
the colour of heaven (cf. Exod. 24: 9-11). It is impossible to accomplish
this without impassibility, for he will need God to collaborate with him and
breathe into him the connatural light.'
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7 3 possesses Kttk or no awareness at all of the irrationalpartofthe soul. Note the very similar
statement in Thoughts 29 and KG2.6.

74 Praktikosdf). This sayingpassed into \heApophthegmatapatrum, Anc, (Evagrius
3). Cf. Si-Ps. 137: i (ASi,. 340),' I will confess toyou, O Lord, with all my heart, and
before the angels I will sing psalms to you, for you have heard all the words of my mouth.
To chant the psalms in the presence of the angels refers to psalmody without
distraction, where either our ruling faculty is impressed solely with the objects
indicated by the psalm, or it receives no impression'; also Prayert,^, 'Psalmody
belongs to the realm of multiform wisdom; prayer is the prelude to the realm
of immaterial and uniform knowledge.' Multiform wisdom is a term taken
from Eph 3: 10. It designates the first stage of contemplation which is directed
towards the logoi of created beings.

75 no hnger remembers the law or the commandments orpunishment. Cf.KG6. 21, 'Virtue
is the excellent state of the rational soul, in which it is moved to evil only with
difficulty.'

76 demonic songs. That is, certain types of secular songs or songs associated with
pagan cults. Cf. Virgin Afi; Sj-Ps. 101: 10(12. 15 570), 'Forl ate ashes as bread and
mingled my drink with weeping. This verse is useful for those who take enjoyment
in flute-playing and songs while drinking.'

77 beingassailedandassailingin return. In all the struggles with the demons associated
with the practical life, sometimes the battle turns to their favour and some-
times to ours. With the attainment of impassibility, however, the victory is
decisive, though not necessarily irrevocable. Cf. S2i/22-Ps. 17:38 (12. 12370),
'He pursues the enemies who does not allow impassioned thoughts to arise
within himself, for from these we acquire sins. Impassibility brings about a
cessation of enemies.'

78 Rest is linked with wisdom, but ascetic labour with prudence. The contrast between
rest and ascetic labour and between wisdom and prudence is ultimately the
contrast between the gnostic and the practical life.

79 Sin for a monk. Since Evagrius defines the temptation and sin of the gnostic in
Gnostikos 42—3, it can be assumed that the monk here in Praktikos 74—5 refers
to one who is still engaged in the level of the practical life. Cf. Sj-Ps. 143: 7
(AS 3.352-3), l Send forth your hand from the heights, draw me forth and save me from the
many waters, from the hand of foreigners' sons, whose mouth has spoken vanity and whose
right hand is a hand of iniquity. The 'foreign hand' is the thought that arises in the
company of the passionate part of the soul and which restrains the mind; but
this hand attacks those in the practical life, while the hand that attacks those
in the contemplative life is the false knowledge of objects themselves or the
contemplation of them, insinuating that the Creator is unjust or deprived of
wisdom.'

80 Praktikos-ft,. Cf. S4-Ps. 2: 12 (AS 2. 449), 'Lay hold of discipline, lest the Lord become
angry. Discipline is a moderation of the passions, which naturally derives from
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the practical life. The practical life is a spiritual teaching which purifies the
passionate part of the soul.'

81 The actions of the commandments . . . the corresponding contemplations. Perfect impas-
sibility is achieved, not simply by perfect virtuous practice in an external or
formal sense, but rather, only when the mind comes to a knowledge of the
ultimate principles (the logo!) of the practical life. Cf. Sj-Ps^: 8 (16480-
164jA) 'And he himself mill redeem Israel from all its iniquities. The mind is delivered
from sins or iniquities of thought at the moment when it is deemed worthy
of knowledge. For the practical life does not remove mental representations
from the heart, but rather impassioned mental representations.'

82 It is not possible to oppose all the thoughts inspired in us by the angels. Human nature
cannot resist angelic thoughts absolutely because of the natural goodness, the
'seeds of virtue', inherent in human nature from its creation (KG i. 39). And
further, when the soul has been purified, there is no longer anything within it
to oppose the thoughts inspired by angels.

83 Praktikos 81. For the more complete genealogy of the virtues see Praktikos,
Prologue 8.

84 the mindin actingwith its proper activity. The proper activity of the mind is contem-
plation. At this level, the gnostic can diagnose any disturbance experienced in
his own powers (the concupiscible and irascible) and prescribe the appropriate
remedies.

85 the reasons of the warfare. Cf. Si4-Ps. 118: 32 (AS'3. 265), 'Iran the way of your com-
mandments, when you opened wide my heart. The reasons (logoi) of the command-
ments open wide the heart and render the way of the practical life easy for it.'

86 Those demons . . . opposed to the practical life;. . . those that cause great vexation to the
rational part are called. .. adversaries of contemplation. On the two types of warfare
seeS2-Ps. 117: 10(12. i^oD^'Allthenationshavesurroundedmeandiviththename
of the Lord I have defended myself against them. Among the demons some made war
against him as engaged in the practical life, others as engaged in the contem-
plative life. He defended himself against the former by means of justice and
against the latter by means of wisdom.'

87 the virtues both purify the soul and remain with it once it has been purified. The 'seeds of
virtue' are inherent in the soul from the beginning and always abide with it (KG
i. 39-40).

88 For the passions there will one day be complete destruction, but in the case of ignorance they
sayoneformivillhaveanend, theotherivillnot. Thepassions cease their activitywhen
the passionate part of the soul becomes completely conformed to nature. The
two forms of ignorance correspond to the two forms of knowledge, namely,
knowledge of beings and knowledge of God or theology. Full knowledge of
beings is attained with perfect impassibility, but the knowledge of God is
without limit and can never be exhausted. Cf. S2-Ps. 144: 3 (AS 3. 354, PG 12.
i673A), 'Greatis the Lord and greatly to bepraised, and of his greatness there is no limit.
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The contemplation of all beings is limited; only the knowledge of the Holy
Trinity is without limit, for it is essential wisdom.'

89 Things which are good orbadaccordingto theirusage. Evagrius is speaking of the good
and bad usage of the parts of the soul (the rational, concupiscible, and iras-
cible), which are meant to be directed according to their nature. Cf. KG 3 . 5 9 ,
'If all evil derives from the rational, the concupiscible or the irascible part, and
it is possible for us to use these powers either for good or for evil, evils come
upon us clearly according to our usage of these parts. And if this is so, nothing
created by God is evil.'

90 our wise teacher. The teacher in question is most likely Gregory Nazianzen.
Dorotheos of Gaza specifies Gregory in a reference to this chapter: Instruction
17. 176 (SC 92. 478. 19). See also Gnostikos44 and KG6. 51.

91 Praktikos 89. For this chapter Evagrius drew upon some text of the school
tradition, such as the anonymous treatise On the Virtues and the Vices 1—2 (or
another treatise very much like it), adapting it to his own doctrine: 'If accord-
ing to Plato the soul is taken to be tripartite, prudence is the virtue of the
rational part, gentleness and courage that of the irascible part, temperance and
abstinence that of the concupiscible part, and justice, liberality, and magna-
nimity that of the entire soul. The vice of the rational part is folly, that of the
irascible irascibility and cowardice, that of the concupiscible licentiousness
and intemperance, that of the entire soul injustice, servility, and pusillanimity.
Prudence is the virtue of the rational part, which prepares those who are striv-
ing for happiness. Gentleness is the virtue of the irascible part, according to
which they are moved with difficulty by anger. Courage is the virtue of the iras-
cible part, according to which they can hardly be terrified by fears concerning
death. Temperance is the virtue of the concupiscible part, according to which
they are without desires for the enjoyments of base pleasures. Abstinence is
the virtue of the concupiscible part, according to which they restrain by reason
the desire that impels them to base pleasures. Justice is the virtue of the soul
that distributes proportionately. Liberality is the virtue of the soul that is lavish
unto the good. Magnanimity is the virtue of the soul, according to which one
is able to bear good and bad fortune, honour and dishonour' (ed. F. Susemihl,
AristotelisEthicaEudemia (Leipzig, 1884), 82-3). Note, however, that Evagrius
adds virtues with a strong scriptural background: understanding and wisdom
(cf. Col i: 9), charity and abstinence (cf. i Tim. 2: 15; 2 Pet. i: 6), and persever-
ance (e.g. Rom 5 :3 ) .

92 as tears accompany the sowing, so does joy accompany the sheaves. Cf. 83-Ps. 125: 5
(i2.i64iAB), 'Those who sow in tears will reap in rejoicing. Those who practise the
practical life with ascetic labour and tears 'sow in tears', but those who partake
in knowledge without labouring 'will reap in rejoicing'.'

93 Praktikos 91. 1-6. This saying passed into \heApophthegmatapatrum, AI^I
(Evagrius 6).
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94 'My book, philosopher, is the nature of beings, and it is there when I want to read of the words
o f G o d ' C f . Life of Antony 72-80 (SC 400, 320-40). Cf. S8-Ps. 138: 16 (AS 3.
344, PG 12. i66iC—D),'And inyour book they shall all be written. The contempla-
tion of bodies and incorporeals is the book of God in which the pure mind is
inscribed through knowledge.'

95 Praktikos 93. A similar saying is found attributed toMakarios in the Apophtheg-
matapatrum, A489 (Makarios 36).

96 the holy father Makarios. Probably Makarios of Alexandria, who was the priest at
Kellia in the time of Evagrius. See A. Guillaumont, SC 171, 699—700.

97 Stop blaspheming, myFatheris immorfa/.Vall^dius attributed this saying to Evagrius
himself in HL 38.13 (123.1—3).

98 Praktikos 96. This saying passed into at least some versions of the Apophtheg-
matapatrum ^952, Evagrius 83), though under different names (Eulogios,
Epiphanius, Helladios). See. J.-C. Guy, Recherches sur la tradition grecque des
Apophthegmata Patrum, Subsidia Hagiographica, 36 (Brussels: Societe des Bol-
landistes, 1962), 50.

99 Praktikos 97. This story of the little Gospel book was retold many times in
slightly different versions. See e.g. Palladius, HL 116, PG 34. i22oC-D. It is
cited in \heApophthegmatapatrum, N392.

100 the lake calledMaria. i.e. lake Mareotis, present-day Mariut.

101 Praktikos 99.1—4. Cf. Apophthegmata patrum (A951, Evagrius 82).

102 We should honour our elders like the angels, for it is they who anoint us for the struggles and
who heal the woundsinflicted bythe mild beasts. The 'wild beasts' are the demons. Cf.
KG6.c)o, 'All who have attained spiritual knowledge shall assist the holy angels
and return rational beings from evil to virtue and from ignorance to knowl-
edge'; KG 3.46, 'The judgement of the angels is the knowledge of the illnesses
of souls, which returns to health those who have been wounded.'

103 Gregory the just. i.e. Gregory Nazianzen. Cf. Gnostikos 44.

M O N K S

1 Monks 3—5 present an example of the chain of the virtues. See Praktikos 8 and
81.

2 invite him to your place... eaty our portion with him. Cf. Eulogios 17. 18. m6C, Prak-
tikos 26, and Virgin 41.

3 The wealthy person will not attain knowledge. The scripture text paraphrased here
refers to the difficulty that the rich person will have in entering the 'kingdom
of heaven' and the 'kingdom of God'. According to Praktikos 1-2, these two
references to the kingdom can be taken as the two stages in the attainment
of knowledge, namely, true knowledge of beings and knowledge of the Holy
Trinity.
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4 yourgoingforth will be like the goingforth of a star. The 'going forth' or 'exodus' of
the soul is its departure from evil (cf. Sn-Prov. i: 20—1). The stars are some-
times taken as a symbol for the second natural contemplation (KG 3.84). In
KG 5.19, 22, 25 , Evagrius elucidates the three dimensions of the resurrection:
that of the body's transformation from an inferior to a superior state, that of
the soul's progress from passibility to impassibility, and that of the mind's
passage from ignorance to true knowledge. The sun is usually understood as a
reference to the 'sun of righteousness' (Mai. 3: 20), namely, Christ. Cf. S2-Ps.
18: 6 (i2.ii42D-ii44A), l In the sun he has placed his dwelling. Our Lord is the sun
of righteousness and in him does the Father dwell, according to the verse, "I
am in the Father and the Father is in me" (John 14: 10); and again, "The Father
who dwells in me does his works" (John 14: 10); also the Apostle, "God was
in Christ reconciling the world to himself" (2 Cor. 5: 19).'

5 the artisans of good deeds. \iMonks 32 is read as an allusion to Prov. 14: 22, then the
good artisans are those who have the qualities of mercy and compassion; both
are virtues which counter irascibility.

6 Today is the Feast. \riMonks 39 and in 41—2 the designation'feast'is set in parallel
with 'Pentecost', while in 40 'Passover of the Lord' is the parallel member for
'Pentecost'. It thus seems reasonable to assume that the 'feast' in question is
intended to be Easter, the 'Feast of Feasts' (Gregory Nazianzen, Or. 45. 2, On
Holy Easter, PG 36. 6248).

7 Feast of God, amnesty for evil deeds. The reference again is to Easter, the feast of
God's forgiveness of the sins of humanity. Evagrius very likely intends here
also the monk's imitation of God's forgiveness.

8 Onewhoeradicatesevilthoughtsfromhisheart.d.^^-^1?,. 136:9(12. i66oK),'Blessedis
the one who willsei^e and dashyourinfants against the rock. All those who according to
the teaching of Christ eradicate wicked mental representations from the soul
dash the infants of Babylon against the rock.'

9 thevigilantone(vi%.monk)willbelikeasparrow.d.^>Ar
Ji?s. 101:8(12. 15 jyD),'/aw

vigilant andbecame like a solitary sparrow on a rooftop. Nothing else renders the mind
nimble like vigilance.'

i o Do notgiveyourselfto empty stories during vigil. In Thoughts 2 8 Evagrius warns about
the demons 'telling some stories so as to have us neglect the hours of the
office.'

11 Monks 5 4. This is quoted in \heApophthegmatapatrum Ai 3 o (Evagrius 4). On the
practice of remembrance of death see Foundations 9.1161A-C, Praktikos 29.

12 nor a wicked thought in your heart. Cf. S68-Prov. 5: 20, 'It is impossible, so long
as one is human, to avoid wicked thoughts, but it is however possible not to
linger with them.'

13 As fin tests silver and gold. For other examples of this imagery see Eight Thoughts
5. 19,Eulogios^f). 31. 113308.
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14 the enemies will terrify you through the air and frightful nights will come to you. For the
apparitions in the air of the cell and terrifying nightmares induced by the
demon of pride see Thoughts 21 and 23.

15 one who descends from knowledge falls prey to thieves. Cf. Eight Thoughts 7.13, 'The fool-
ish man makes a public show of his wealth and motivates many to plot against
him. Hide what is yours, for you are on a road full of thieves, until you reach
the city of peace (cf. Heb. 7: 2) and can safely make use of what is yours.'Here
the movement is in the opposite direction, from the 'road full of thieves' up to
the 'city of peace' (Jerusalem).

16 thepure soul. On the Evagrian notion of purity see Letter 56, 61.139-40, 'Just
as it is impossible to apprehend sensible objects without the body, so is it
impossible to see the incorporeal without the incorporeal mind, and it is
not as such that the mind sees God, but as a pure mind, for scripture says,
"Blessed are the pure of heart, for they shall see God" (Matt. 5: 8). Note also
that he declared them blessed not because of their purity, but because of their
vision of God, since purity is impassibility of the rational soul and the vision
of God is true knowledge of the worshipful and Holy Trinity; this vision they
will see who here below have become accomplished in the practical life and
have purified themselves through the commandments.' See further Jeremy
Driscoll, 'Apatheia and Purity of Heart in Evagrius Ponticus', in Harriet A.
Luckman and Linda Kulzer (eds.), Purity of Heart in Early Ascetic and Monastic
Literature (Collegeville, Minn.: The Liturgical Press, 1999), 141-59.

17 Without milk a child cannot be fed. Milk is an image for the practical life. Cf.
Si53-Prov. 17: 2 (cited below, n. 21).

18 Wisdom . . .prudence. Cf. Praktikos 89, 'The work of prudence is to lead in the
war against the opposing powers and to defend the virtues and to draw the
battle lines against the vices and to manage indifferent matters according to
the circumstances. . . . The work of wisdom is the contemplation of the rea-
sons of bodies and incorporeals'; on wisdom see also S3-Prov. i: 2, 'To know
wisdom and instruction. In this regard he says, "He became king in Israel so as to
know instruction and wisdom." And wisdom is the knowledge of bodies and
of incorporeals and of the judgement and providence considered in these.
Instruction is the moderation of the passions which are observed around the
passionate or irrational part of the soul.'

19 A flaming arrow ignites the soul. Cf. KG6. 53, 'The intelligible arrow is the evil
thought which is constituted by the passible part of the soul'; Exhortation
2.29, 'As it is impossible for a person struck by an arrow not to be injured, so
it is impossible for the monk who has accepted a wicked thought not to be
wounded.'

20 Pleasant is honey and sweet the honeycomb. Cf. KG'3. 64, 'If among the things which
have taste there is nothing sweeter than "honey and the honeycomb" (Ps. 18:
11), and if the knowledge of God is said to be superior to these things (cf. Ps.
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118: 103), it is clear that there is nothing among all the things on earth which
gives pleasure like the knowledge of God.'

21 An unjust steward. . . the just one. Evagrius understands stewardship not just in
the sense of managing the material affairs of the community but also in the
spiritual sense of dispensing knowledge according to the need and capacity of
each individual. Cf. Si53-Prov. 17: 2, 'The intelligent servant will prevail over foolish
masters, andhe will distribute portions to his brothers. If "everyone who commits sin
is a slave to sin" (John 8: 34), everyone who has rejected evil and through the
virtues has prevailed over the demons "has prevailed over foolish masters".
Such a person will become also a steward of the mysteries of God, distributing
spiritual knowledge to each of the brothers in proportion to his state, giving
the Corinthian milk to drink (i Cor. 3: 2) and feeding the Ephesian with more
solid food (Heb. 5: 12).'

22 The wandering-monk. Eight Thoughts 6. 10 associates the 'wanderingmonk' with
the problem of acedia.

23 shepherds shameful thoughts. Cf. S344-Prov. 28: 7, 'The intelligent son keeps the law, but
he who pastures debauchery dishonours his father. He calls the mind a shepherd and
the impassioned mental representations within it sheep; if he nourishes these
within himself "he dishonours God through the transgression of the law"
(Rom 2: 23). For debauchery of the soul consists of impassioned thoughts
activated through the body; debauchery of the mind consists of the acceptance
of false doctrines and considerations.'

24 Monks 82-3. Cf. Letter 16, G^. 66. 7-12, 'In the same way the demon of
fornication guards its boundaries to see whether the monk who encounters
a woman did so out of necessity or made up a reasonable excuse, or if he
pronounced a word that provoked laughter or that invited an apparent
reverence; and he observes his eye to see if it is not curious and his walk to see
if it is not relaxed and his mantle to see if it is his everyday one.'

25 Thelasymonk... the drowsy one. The problem addressed here is that of acedia. Cf.
Eight Thoughts 6. i o and 16.

26 the book of the living. Cf. Si7-Ps. 68: 29 (12. 1517AB), 'Let them be expunged from the
book of the living and let them not be enrolled in the company of the righteous. The book
of the living is the knowledge of God, from which those who possess impure
hearts are fallen. For "Blessed are the pure of heart, for they shall see God"
(Matt. 5: 8). "Seeing God" refers to being deemed worthy of knowledge of
him.'

27 One who has placed his trust in his own abstinence. Cf. Letter27, CG 220. 65—9, 'Let
no one, I pray you, attend to abstinence alone, for it is not possible to build
a house with a single stone or to construct a house with a single brick. An
irascible abstinent person is a dry autumn twig without fruit, twice-dead,
and uprooted. The irascible person will not see the dawning of the morning
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star, but is on his way to a place from which he shall not return, to a dark and
gloomy land, to aland of eternal darkness (cf. Job 10: 21—2).'

28 the morningstarin heaven andthepalm tree in paradise. The morning star in this case
is probably a reference to Christ, based on such scripture texts as Rev. 22: 16,
2 Pet. 1:19, and Luke 1:78. This would accord with the reference to the vision
of the morning star denied to the irascible person in Letter 27, CG 220.65—9
(quoted above). According to Evagrian christology, Christ was the pure mind
that never fell, always remaining united to essential knowledge. As for the sec-
ond image, the palm tree is probably a figure for 'the just' as inPs. 91: 13, 'The
just shall flourish like the palm tree.' Driscoll has made the intriguing sugges-
tion that 'paradise' is a reference to a lesser form of knowledge (Zfe Ad Mona-
chos ofEvagrius Ponticus: Its Sructure and a Select Commentary, Studia Anselmiana,
104 (Rome: Pontificio Ateneo S. Anselmo, 1991), 270-2). Paradise is a 'place
of instruction' (paideuterion) according to S7-Ps. 9: 18(12. 11890), 'Let sinners be
turned back to Hades. As Paradise is a place of instruction for the just, so Hades is
a place of punishment for sinners.' This may be a reflection of Origen's notion
that after death the just will remain on earth in a place called 'paradise' where
they will receive instruction regarding the truths of creation (what Evagrius
would call 'the reasons of providence and judgement'), after which, according
to their purity of heart and mind, they will ascend to the kingdom of heaven
(On First Principles 2. 11. 6, SC 2 5 2 . 406—10).

29 the words of God. As elsewhere, the term /ogoz is ambiguous: the wise person, that
is the gnostic, examines the words of God in scripture for their true, hidden
meaning; but the sage will also examine the ultimate principles or 'reasons' that
preside over God's creation and saving economy.

30 One who loves honey eats its honeycomb. Cf. S27o-Prov. 24: 13, 'Eat honey, my son, for
the honeycomb is good, that your throat may enjoy its sweetness. He who draws profit
from the divine scriptures eats honey; he who extracts their doctrines of
realities themselves—both the holy Prophets and Apostles took from these—
eats the honeycomb. Eating honey is accessible to all who wish, but eating
the honeycomb belongs only to the pure'; S72-Prov. 6: 8, 'It also appears to
me that the honeycomb corresponds to the realities themselves, whereas the
honey that it contains is the symbol of their contemplation.'

31 flesh of Christ. . . blood of Christ (Monks 118—19). For a similar interpretation of
the flesh and blood of Christ see Si3-Eccles. 2: 25, 'Forwho shall eat and who
shall drink besides him? Indeed, who without Christ will be able to eat his flesh or
drink his blood (cf. John 6: 51—8), which are the symbols of the virtues and of
knowledge?' The same symbolism is implicit in the allegorical interpretation
of the Eucharist in Gnostikos 14. A somewhat different interpretation is found
in the Letter on Faith 4. 16-22, 'Christ says, "He who eats me will live because of
me" (John 6: 57), for we eat his flesh and drink his blood, becoming through
his incarnation and sensible life partakers in the Word and in Wisdom. For he
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called flesh and blood his entire mystical sojourn and he revealed the teaching
constituted by the practical life, natural contemplation, and theology, through
which the soul is both nourished and prepared even now for the contempla-
tion of beings.'

3 2 Breast of the Lord. This verse continues the allegory of the Eucharistic institu-
tion at the Last Supper, where the beloved disciple, identified by tradition with
John the Evangelist, rested his head on Jesus' breast. Cf. Letter to Melanin 13.
519—22, '. . . the great treasury which contains all the stores of wisdom: this
is the breast of Christ to which John lay close during the Supper.' Probably
before the end of the 3rd cent, and certainly by the 4th, John the Evangelist
had been given the epithet of'the Theologian': see Eusebius of Caesarea, On
Ecclesiastical Theology 2. 12 (PG 24.925 A).

3 3 the holy teachings . . . the faith of your baptism . . . the spiritual seal. In all likelikhood
Evagrius is here speaking of fidelity to the doctrine of the Trinity and espe-
cially the divinity of the Holy Spirit, which had been in question in the second
half of the 4th cent. Cf. S249-Prov. 22: 28, 'Do not shift the perpetual boundaries
ivhichyour fathers set in place. One who displaces the boundaries of piety turns it
into superstition or impiety, and one who displaces the boundaries of courage
turns it into rashness or cowardice. One should consider the same to be true
also for the other virtues and for doctrines and for faith itself. But above all
one should observe this precept with respect to the Holy Trinity, for one who
denies the divinity of the Holy Spirit does away with baptism, and one who
calls others gods introduces polytheism.'

34 Monks 126. Gabriel Bunge has proposed that this verse refers to Evagrius'
encounter with three heretical clerics, who according to the story were in
reality demons: ' Origenismus-Gnostizismus', Vigiliae Christianas, 40 (1986),
24—54, esp. 26—30. The text of the story is found inHL 38. n (121. 9—122. i)
along with the expansion in the Coptic version and in a Greek fragment: see
Butler, Lausiac History, i. 132—5; also Adalbert de Vogue and Gabriel Bunge,
'Palladiana III. La version copte de 1'Histoire Lausiaque. II. La vie d'Evagre',
StudiaMonastica, 33 (1991), 7-21. For another, related, warning against false
doctrine see Virgin 54, especially with the longer text of the Latin and Syriac
versions.

3 5 the paradise of God. . . a garden of vegetables. According to the imagery suggested
by the scripture text, the 'garden of vegetables' represents Egypt, which for
Evagrius is a symbol of evil (cf. KG 5. 88, 6. 49) and is contrasted with the
'paradise of God'; the 'river of God' is then contrasted with the Nile.

36 The reasons of providence . . . the contemplations of judgement. The reasons of provi-
dence and judgement mentioned here and in Monks 13 5 refer to the ultimate
principles of God's creation and saving economy.



Virgin

V I R G I N

1 the mother of Christ. Note the allusion to Mary as ascetic exemplar. This is prob-
ably to be taken as a reference to Mary's quiet obedience to the will of God.
Virgin 20, 21, and 45 treat the unquestioning obedience owed to the 'mother'
of the community.

2 Love your sisters as the daughters of your mother. Evagrius is clearly addressing an
ascetic community of women, exhorting them to live as a familial group.

3 Pray without ceasing. On unceasing prayer see Praktikos 49.

4 lest images arise inyoursoul. On the problem of obstacles and images in the time
of prayer see Praktikos 23.

5 This verse is found only in L.

6 in the church of the Lord. Members of the community visited the local church,
presumably to attend the liturgical services.

7 the soul of a virgin is difficult to heal when it has been wounded. Cf. Thoughts 36, 'For it
is easier to purify an impure soul than it is to bring back to health one that has
been purified and wounded again'; Exhortation 2.29.

8 gifts overcome resentment. Cf. Praktikos 26.

9 The songs and pipings of demons. Cf. Praktikos 7 \; Sj-Ps. 101: 10(12. 15570), 'For
I ate ashes as bread and mingled my drink with weeping. This verse is useful for those
who take enjoyment in flute-playing and songs while drinking'; Praktikos 71.

10 The passage in square brackets is found only in L and Syr.

11 Remember Christ... consubstantialTrinity. This sentence is virtually identical to the
conclusion of Euhgios 3 2. 34. i i4oA.

ON T H O U G H T S

1 Thoughts 2. This chapter is probably not in its original place within the treatise.
It appears to be designated as chapter 17 in Thoughts 24: 'For we said in chapter
17 that no impure thought arises within us without a sensible object.'

2 mental representations of sensible objects. Cf. Reflections Si, 'A demonic thought is a
mental representation of a sensible object, which moves the irascible or the
concupiscible part in a manner contrary to nature.'

3 adultery and violence, i.e. concupiscence and irascibility.

4 the image of God. The expression deov TJ]V ^avraaiav refers to the 'image' of
the God who gave the Law to Moses. As such it is an image stored in the
memory.

5 only with the suppression of all mental representations associated with objects. Note the

267
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similar statement made in Letter 58 (Gi. 143. 5—7): 'The Holy Spirit wants the
contemplative state to be without images and free of all impassioned thoughts,
for just as an eye afflicted with leucoma does not apprehend sensible objects,
so the mind with impassioned thoughts does not recognize intellections.'

6 from these two passions are constituted almost all the demonic thoughts. Almost all the
thoughts come from the concupiscible and irascible parts of the soul. Else-
where, Evagrius suggests that vainglory (and pride) have another origination.
Cf. Thoughts 28. 1-4; also Disciples 130 and 177 (SC 438. 158-9 n. 3); the latter
text assigns acedia, vainglory, and pride to the rational faculty.

7 disregard for food, riches, and esteem. As in Thoughts i, Evagrius again underlines
the importance of the three fundamental vices of gluttony, avarice, and vain-
glory.

8 the physician of souls. i.e. Christ.

9 those who are pure and free from passion no longer experience such a thing (impassioned
dreams). The absence of such dreams is one of the indicators of impassibil-
ity. See Praktikos 5 6, 'We shall recognize the proofs of impassibility in the
thoughts by day and in the dreams by night.'

i o coming either from ourselves or from the holy powers. In Thoughts 2 8 Evagrius discusses
the three types of dreams, depending on their origin: demonic, human, and
angelic.

11 moved contrary to nature. The natural object of anger is evil and the demons.

12 'the gall-bladder and the bin are inedible to the gods'. Menander, Dyskolos 451-3.
Evagrius may have taken the quotation from Clement of Alexandria, Stromateis
7. 31. i (SC423. 114).

13 how one ought not to worry about chthes or food. See the more detailed treatment in
Foundations 4.

14 we possess the seeds of virtue. Evagrius held that the seeds of virtue implanted by
God in human nature were indestructible (KG i. 40; S62-Prov. 5: 14).

15 Thoughts 7. The complete text of this chapter appears verbatim in Letter 18,
Fj78. 12—22.

16 the reason why gold was made. At issue here is the spiritual signification of gold:
the gold scattered through the earth and subsequently rediscovered, refined,
and refashioned for a holy purpose is for Evagrius a symbol of the fall of
the intellects from the realm of the pre-existence and their dispersal through
different worlds along with their joining to souls and bodies; subsequently, by
the practice of the virtues, they are purified and delivered from the captivity of
the devil ('the king of Babylon'), ultimately regaining spiritual knowledge and
restoration to their original state.

17 about the time of dawn. i.e. during the time of the night office or synaxis, which the
monk performs alone in his cell.
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18 the radiance of its state. Evagrius is here referring to the mind's natural state,
unmoved by the passions and receptive to spiritual knowledge and the
reflection of the divine light.

19 By means of abandonment. Evagrius discusses abandonment also in Gnostikos
28. A little earlier in the Egyptian tradition the subject was treated briefly by
Ammonas, Letter4 (Greekin PO 11.443.10-14): 'Know that at the beginning
of the spiritual life the Holy Spirit grants people joy and sweetness when he
sees their hearts pure. But when the Spirit has granted joy and sweetness, he
then departs and leaves them. This is a sign of his activity and he does this with
every soul that seeks God in the beginning: he departs and leaves them that he
may know whether they go on seeking him or not.'

20 the greatest and primary degree of impassibility. In Thoughts 3 5 Evagrius distinguishes
between two degrees of impassibility, one which hinders sins in act and one
which also restricts impassioned thoughts.

21 thoughts that counsel the soul to make its escape or force it to flee far from its place. i.e. the
temptation to acedia. Cf. Praktikos 12.

22 vainglory has an abundance of matter, i.e. vainglory can arise from an abundance
of human circumstances and so make its inroads in the life of the monk. Cf.
Reflections 44.

23 remaining seated, i.e. the monk must remain in his place, his cell; he must main-
tain his commitment without wavering.

24 'a verdant place and water for refreshment', 'a harp and a lyre', and'a rod and staff... the
mountain grass'. The grass and water are symbols for the practical life and gnosis
(Si-Ps. 22: 1-2,12. 126003-5); the lyre is a symbol for the practical life and the
harp for the pure mind moved by spiritual knowledge (S2-Ps. 32:2,12.13048;
S2-Ps. 91: 4, 12. 15 J2D); the rod and staff are symbols for the chastisements
that guide the sinner back to goodness (S3-Ps. 22: 4, 12. i26oD-i26iA); the
mountain grass is a symbol for the knowledge of the holy powers which pre-
sides over the irrational state of souls (S34i-Prov. 27: 25).

25 as a human being. . . as an irrational animal. Cf. Reflections 40, 'Among thoughts,
some come to us as animals, others as human beings. Those that come as
animals are all those that derive from the concupiscible and the irascible; those
that appear as human beings are all those that derive from sadness, vainglory
and pride; those that derive from acedia are mixed, coming to us both as
animals and as human beings.'

26 crows. Cf. Ad Prof. 30: 17, ni6, in SC 340. 489, 'Crows are the holy powers
who destroy the vices.' The same text is also found in Chapters^. 31, PG 40.
12688.

27 circumcising this pleasure. On spiritual circumcision see KG A,. 12, 'The intelligible
circumcision is the voluntary rejection of the passions for the sake of the
knowledge of God.'
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28 the First City. i.e. Constantinople.

29 we have crossed the Jordan and are near the city of the palm trees . . . beaten upon by the
foreigners. The crossing of the Jordan and the taking of Jericho ('city of the palm
trees') symbolize the completion of the practical life (the sojourn in the desert)
and the attainment of impassibility; the 'foreigners' in the Septuagint version
of Judges are the Philistines, whom Evagrius identifies with the demons. See
Antirrhetikos, Prol., F4y2. 29-39; KG6. 49, 5. 30, and 5 .68.

30 he (the demon) encompasses it (the soul) with the thoughts of avarice and hands it over to the
demon of vainglory. Cf. Foundations 4, 'This should be your attitude towards alms-
giving. Therefore do not desire to possess riches in order to make donations
to the poor, for this is a deception of the evil one that often leads to vainglory
and casts the mind into occasions for idle preoccupations'; Antirrhetikos 7. 10,
F j 3 2 . 8-10, 'Against the thoughts of vainglory that cause the mind to attend
to mental representations of every kind, sometimes making it a steward of the
goods of God and sometimes establishing it as an overseer of the brothers.'

31 as the mental representation of bread. . . on account of greed. Note the near verbatim
parallel text in Letter^,9, Gi. 134. 1—3.

32 willbediscussedintheChaptersonPrayer.Seee.g.Prayem,^, 55-7,67-8,70, 112,
115. This reference to Prayershows that it was being written or at least planned
at the same time as Thoughts. It also indicates that both treatises are by the same
author.

3 3 many among the brothers who fell afoul of this shipwreck. Evagrius may indeed be
referring to an incident involving the brothers Valens and Hero, known to
Palladius,//Z.25-6 (79-82).

34 we saidin chapterly. The reference should in fact be to Thoughts 2, an indication
that the current ordering of the chapters may not be original.

3 5 Demonic thought . . . in succession. An almost identical definition is found in
Reflections 13.

3 6 The mind wanders about... But it ceases... spiritual desires. These two sentences are
found verbatim in KG 1 .85 .

3 7 The first renunciation... the second... the third renunciation. The three renunciations
are cited in KGi.j%—80 and also transmitted by John Cassian, Conference 3. 6—7
(SC 42. 145—50). Later the teaching is reported by John Climacus, Ladder ^, PG
88. 6j7A.

3 8 Beneficence andmercy. On several occasions Evagrius mentions the performance
of charitable works as an effective remedy for thoughts of anger. See 83 6-Prov.
3: 24-5 'From this text we learn that almsgiving does away with the terrify-
ing fantasies that come to us in the night. Gentleness, absence of anger, and
patience accomplish the same thing, as well as all the virtues that calm the iras-
cible part when it is troubled. Indeed, it is from the troubling of the irascible
part that terrifying apparitions usually arise.'
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39 a fantasy of the priesthood. Cf. Antirrhetikos 7. 26, F 5 34. 9—11, 'Against the demon
who during the sleep of the night makes me a shepherd of a flock and who dur-
ing the day explains to me this dream saying: You will be a priest and behold
those who are seeking you are following quickly behind you.'

40 throwing down from high ladders. Later, the depiction of monks being cast or
pulled from the rungs of a ladder by menacing demons would become a
common theme in Byzantine art. See e.g. Kurt Weitzmann, Byzantine Book
Illumination and Ivories (London: Variorum, 1980), article I, 40-1 and figs. 3 3-4
(St Catherine's Monastery, Mount Sinai: Icon and MS Arab 343, fol. i yf); K.
Weitzmann and G. Galavaris, The Monastery of Saint Catherine at Mount Sinai. The
Illuminated Greek Manuscripts, i. From the Ninth to the Twelfth Century (Princeton:
Princeton University Press, 1990), plate CLXIV, no. 594 (MS Sinai gr. 418, fol.
IJV. ) .

41 telling some stories so as to have us neglect the hours of the office. Cf. Monks 47 on the
danger of being distracted during vigil by 'empty stories'.

42 Angelic dreams. Dreams of course may be inspired not only by demons but also
by angels. Cf. Monks 5 2, 'The angelic dream rejoices the heart, but the demonic
dream troubles it.' The placement of natural contemplation ('certain reasons
of beings') after pure prayer is odd and may be an indication of a problem with
the text.

43 For the soul... gives it rest. The same text appears in KG 2. 6 (HNF 230).

44 the wings of that holy Dove. This is the dove that descended on Jesus at his bap-
tism (Matt. 3: 16), which Evagrius interprets as a symbol either of the Word
(Reflections 5) or of theHoly Spirit (Si-Ps. 56:2 , 12. I472A3—4). Cf. S2-Ps. 54:7
(12. I465C6—9), 'The wings of the holy dove are the contemplation of bodies
and of incorporeals, through which the mind is raised on high and finds repose
in the knowledge of the Holy Trinity.'

45 they corrupt our intention or the way in which the commandment must be fulfilled. A simi-
lar point is made by Paphnoutios in the presence of Evagrius, Albanius, and
Palladius in HL 47.7 (2. 138. 14—17): 'Sometimes the intention is sinful, as
when something is done for an evil purpose, but sometimes the act is sinful,
as when something is done in a corrupt manner or in a way in which it should
not be done.'

46 Concerning these thoughts blessed David wrote. Cf. Si-Ps. 141: 4 (12. 166506-
i668A4), 'On the wad when I mas proceeding they hid a snare for me. Our enemies
lay schemes against all the virtues. In the case of courage they hide the trap of
cowardice; in the case of gentleness they instil rashness; in the case of alms-
giving, it is a matter of doing it not for God but for those who see us; and in
the case of fasting, it is to fast for the sake of men. These are the cases that
relate to the practical life. But what would one say of contemplation regard-
ing the numerous traps that the enemies lay through heresies for orthodox
teaching?'
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47 Opposed to the demonic thought.. .good seed in his field. The text of Thoughts 31.1—11
appears independently vaLetterit, Fj78. 6—12.

48 If we are capabk of something... non-being is not a quality. This sentence is also cited
independently in KG i. 39 (HNF 230).

49 For there was a time.. .finest seed of virtue. Thoughts 31. 15—20 appears independently
in^Td. 40; S62-Prov. 5: \\; Letter^,^^(1. 4—j; Letter ^c), F6o8. 23—6.

5 o its celestial state. At the height of the experience of pure prayer the state of the
mind is said to take on a 'celestial' quality. Cf. Reflections 4, 'The state of the
mind is an intelligible height resembling the colour of heaven, to which the
light of the Holy Trinity comes in the time of prayer.'

51 they quarrel with their neighbours, often taking them to court. Cf. the similar comment
in Gnostikos 8, 'It is disgraceful for the gnostic to become involved in legal pro-
ceedings, whether he is the victim or the perpetrator of an injustice: if he is the
victim, because he did not bear the injustice patiently; if he is the perpetrator,
because he committed an injustice.'

5 2 they touch the eyelids and the entire head, cooling it with their own body, for the bodies of the
demons are very cold and like ice. Cf. KG 6.2 5 (HNF 233), 'When the demons are
not able to set the thoughts in motion for the gnostic, then they take posses-
sion of his eyes and, cooling them down completely, they draw them into a
very deep sleep, for all the bodies of the demons are cold and like ice.'

5 3 the companions of Daniel, their poor life and the grains. Evagrius also refers to this
episode of Daniel and his companions in the context of gluttony, but with a
different emphasis, in Antirrhetikos i. 45, F48o. 13-15,'For the soul that is not
satisfied with bread for food and water for drink, but along with these seeks
vegetables, and does not remember the affliction of the grains that Daniel and
his companions ate.'

5 4 the brothers have determined by experience that this regimen is the very best. Cf. Apophtheg-
mafaA6o^ (Poimen 31), 'Abba Joseph asked Abba Poimen, "How ought one
to fast?"Abba Poimen said to him, "I would have a person eat a little every day
so as not to reach satiety." Abba Joseph said to him, "When you were younger,
did you not fast for two days at a time, Abba?" And the elder replied, "Yes
indeed, even three, four days, or a week at a time." The fathers conducted all
these experiments to the extent they were able and they found that it is best
to eat daily, but only a little, and they passed this tradition on to us as the royal
road (Num. 20: 17), because it is light.'

5 5 the spiritual circumcision of the hidden Jew. Cf. KG \. 12 (see above, n. 27).

5 6 they are unable to extend themselves to many objects, i.e. impure thoughts draw upon
an abundance of objects in the created world as well as numerous human cir-
cumstances to tempt the ascetic. Purification gradually restricts the activities
of the demons and the sources of temptation that they can deploy.

5 7 they are moved in a manner that is more contrary to nature. Evagrius may mean that
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when the demons have exhausted the usual channels of temptation they resort
to suggesting sinful acts against nature, specifically, homosexuality. Cf. 892-
Prov. 7:12 'Those who "roam about in the streets" have thoughts of adultery,
fornication, and theft. Those who "roam beyond these" have movements
contrary to nature, as they seek the bed of men and receive images of certain
other forbidden things.'

5 8 our holy'priest. i.e. Makarios the Alexandrian.

5 9 it is inappropriate for such things to be made public and have them fall upon the ears of the
profane, i.e. pure things may not be passed on to those who are impure, hence
the reference to the Levitical regulations on purity and impurity.

60 it mill see its own state in the time of prayer resembling sapphire or the colour of heaven.
Cf. Reflections 2, 'If someone should want to behold the state of the mind, let
him deprive himself of all mental representations, and then he shall behold
himself resembling sapphire or the colour of heaven (cf. Exod. 24: 9—11). It is
impossible to accomplish this without impassibility, for he will need God to
collaborate with him and breathe into him the connatural light.'

61 Thoughts 39. This text appears almost verbatim in Letter 3 9, Fj92. Cf. Reflections
25 , 'From the holy David we have learned clearly what the place of God is;
for he says, "His place has been established in peace and his dwelling on Sion
(Ps. 7 5: 3)." Therefore, the place of God is the rational soul, and his dwelling
the luminous mind that has renounced worldly desires and has been taught to
observe the reasons of (that which is on) earth.'

62 tha flight which at the time of prayer leaves an impress of the place of God. This statement
is curious because the following chapter makes it quite clear that the mental
representation of God is one of those that leave no impress on the mind.
The text here is almost identical to that of Reflections 23.6. Bunge, however,
suggests a different interpretation for the final phrase which he translates as
'expresses the place of God'. In other words, the place of God becomes visible
only when the light of the Holy Trinity is present. See Bunge's article, 'Lamon-
tagne intelligible. De la contemplation indirecte a la connaisance immediate de
Dieu dans le traite De oratione d'Evagre le Pontique', StudioMonastica, 42 (2000),
12 n. 56.

63 Amongmental'representations some leave an impress andaform... knowledge which leaves
no impress or form in the mind. Cf. Reflections 17.

64 mental representation. In this case the term noema, 'mental representation' is being
used more in the sense of'idea' or 'concept'.

6 5 leaves a form in the mind... leaves an impress on the mind. The mind forms an image,
a 'mental representation', of the sensible realities described in the scripture
verse.

66 'I saw the Lord seated on a high and lofty throne' (Isa. 6: i). Evagrius makes the distinc-
tion between the sensible imagery of God sitting on a throne, which leaves an
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impression on the mind, and the spiritual signification of the verse which has
no sensible association to leave any impress.

67 Demonic thoughts... the contemplation of beings. Note the identical text in Reflections
24.

P R A Y E R

1 (our) great guide andteacherin his blessed manner. The teacher in question was very
likely Makarios the Egyptian, the great elder of Sketis, whom Evagrius also
mentions in Praktikos 29 and 9 3. The use of the adverb makarios is undoubtedly
a veiled allusion to the name Makarios. Cf. G. Bunge, 'Evagrele Pontique etles
deuxMacaire',Irenikon, 56 (1983), 215-27; 323-60.

2 having done good service to win Rachel and having received Leah. Evagrius here takes
Leah as a symbol for the practical life and Rachel as a symbol for the gnostic
life. This allegorical interpretation seems to be unknown prior to Evagrius,
although Philo took Leah and Rachel to be symbols for interior spiritual states
but not in the same sense as Evagrius (cf. De congressu eruditionisgratia 24 and
31-2, ed. Monique Alexandre, Les oeuvres de Philon d'Alexandrie, no. 16 (Paris:
Cerf, 1967)).

3 the matter of number. Evagrius is sending his recipient a collection oikephalaiaon
prayer, 15 3 in number. The number he takes from that of the catch offish in
John 21: 11 and he then proceeds to offer an interpretation of the symbolism
of this number. Following some basic introductory text on arithmetic, such as
that of Nicomachus of Gerasa, Evagrius identifies the number 15 3 as both tri-
angular and hexagonal. A triangular number is one equal to the sum of all pre-
ceding successive numbers startingwith i. Thus 1 5 3 = 1 + 2 + 3+ • • • +16 + 17.
If you omit every other number in the succession (i.e. the even numbers)
startingwith 2,you will have square numbers: thus 100 = 1 + 3 + 5+ • • • I7+ I9-
If you omit two numbers after each number included in the succession, you
have pentagonal numbers. If you omit three, you have hexagonal numbers:
thus 1 5 3 = 1 + 5 + 9 . . . +29+33. The number of 1 5 3 chapters is therefore both
triangular, representing symbolically the orthodox knowledge of the Trinity,
and also hexagonal, representing the description of the ordering of the world
(established in the jzicdays of creation): in other words, the theology and the
economy. Taking the analysis of the symbolism further, Evagrius notes that
the number 15 3 is composed of a square number (100) and a triangular num-
ber (5 3). The number 5 3 in turn is the sum of a triangular number (28 = 1+2
.. . +7) and a spherical number (25). A spherical number, is one which multi-
plied by itself produces a number with the same final digit (in effect, a number
ending in i, 5, or 6). According to Nicomachus, this should properly be called
a 'cyclical' number. Evagrius takes the square number as a symbol for the four
cardinal virtues (prudence, continence, courage, and justice) and the spherical
number as a symbol for the cyclical nature of the temporal order of the world.
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Finally, the triangular number of the chapters can also be understood as a
symbol for the threefold division of spiritual progress (the practical life, natu-
ral contemplation, and theology—the subject matter of the treatise); or the
three virtues of faith, hope, and love; or the gold, silver, and precious stones
of i Cor. 3: 12.

4 fragrant incense . . . the four primary virtues. Cf. Reflections 6, 'The pure mind is an
incense burner at the time of prayer when it touches upon no sensible object.'
The four cardinal virtues (prudence, continence, courage, and justice) were
known to Plato (Lays 12.96486) and were a commonplace of Stoic teaching
(cf. Plutarch, On Stoic Se/f-Confradicfiomj;^AusoaiuRufus, OnAscesis, ed. Cora
E. Lutz, Yale Classical Studies, (New Haven: Yale University Press, 1947), 52).
Evagrius discusses them especially in Gnostikos 44, where he claims that he
received the teaching from Gregory Nazianzen, and in Praktikos 89. Accord-
ing to the Stoic notion of the interdependence of the virtues, the four cardinal
virtues would have included all the others that followed upon them. Cf. Gnos-
tikos 6, '(The gnostic) should ever be attempting to practise all the virtues equally,
so that they follow upon one another^ him as well, because the mind is betrayed by
the one that grows weak.'

5 the full complement of the virtues. The manuscript tradition is about equally divided
between the readings 'virtues' and 'commandments'.

6 it (the soul) stabilises the attitude of the mind and prepares it to receive the desired state.
Note how it is the 'soul' that must be purified as the principal locus of the
passions, before the mind can realize the requisite stability for the 'desired
state' of pure prayer.

7 Prayeris a communion of the mindwith God. A similar definition of prayer is found in
Clement of Alexandria, Stromateis 7. 7.39. 6 (SC428. 140), 'Therefore, to speak
more boldly, prayer is converse with God. So even if we speak to him silently
in a whisper without moving the lips, we cry out interiorly. For God listens
unceasingly to all our interior converse.' This definition of prayer appears also
in Maximus of Tyre, Lectures 4. 7, thus indicating that it may be Greek, rather
than Christian, in origin. See A. LeBoulluec, SC428, 14011. 3. Although Clem-
ent uses the term lhomiliJ in a way that suggests some sort of interior conversa-
tion with God, Evagrius, in this instance at least, probably excludes this notion
in favour of something like a communion of constant presence, free of words
and forms. This is confirmed by the qualifications attributed to the state of
prayer: 'without turning back' and 'without intermediary'. Cf. S i -Ps. 140: 2 (AS
3. 348), 'There is one form of prayer, the communion of the mind with God, which
preserves the mind free of impress; I call a mind without impress one which
imagines nothing corporeal at the time of prayer, for only those names and
words which indicate something sensible leave an impress and a form on our
mind, but the mind that prays must be absolutely free of sensible things, and
the intellection of God necessarily preserves the mind free of impress, for he
(God) is not a body.'
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8 until he removed the sandals from his feet. There was an exegetical tradition that inter-
preted Moses' sandals as the attachment to the material, corporeal life that he
needed to abandon in preparation for the vision of God. See e.g. Gregory of
Nyssa, Life of Moses i. 20. 15—18 (SC i. 60),'The voice from that light prevented
Moses from approaching the Mountain while he was weighed down by dead
sandals, but when he loosed the sandal from his feet he was able to touch that
ground which was illumined by the divine light.'; id., Funeral Oration on Mektius,
Bishop ofAntioch (CPGi, 180, PG 46.45 5), 'He [Meletius] has left Egypt behind,
this earthly life. He has crossed not that Red Sea, but this black and darkling sea
of life. He has entered the land of the promise and holds philosophical con-
verse with God on the Mountain. He has loosed the sandal from his soul that
with the pure step of the intellect he may set foot on the holy ground where
God is seen.' See also Gregory Nazianzen, On Holy Easter (Or. 45.19), PG 36.
6498, 'As for sandals, let one who is about to touch the holy ground trodden
by God put them off, as Moses did on the Mountain, that he may bear nothing
dead, nothing to come between God and human beings.'

9 mollify the mildness. The human soul moves between two opposite poles: the wild
savagery of the animal state, which characterizes the demonic nature, and the
peaceful state of apatheia or impassibility that is achieved only after the long
battle against the passions. For the demons as wild beasts see Prayer91; also
S9-Ps. 73: 19 (i 2. 15320), ' Give not over to the wildbeasts the soul that makes confession
toyou. If the demons are called beasts and irascibility predominates in beasts,
then irascibility predominates in the demons. And in Job it says, "The wild
beasts will be at peace with you" (Job 5:23) . '

10 entertain absolutely no exaltation within yourself for being superior to mostpeople. On the
danger of vainglory see Praktikos 30.

11 in their madness they have gone astray. Or 'they have lost their senses' according to
some MSS witnesses. In 7 Evagrius warned that the thoughts of vainglory and
pride can corrupt the gift of tears, thus turning the remedy into a passion; in 8
he issues the further warning that these vices can ultimately lead to psychologi-
cal imbalance.

12 mental representations of certain apparently necessary objects. The reference here is to a
preoccupation with supposedly necessary or important concerns: e.g. concern
for one's health—having enough to eat and drink; the effects of bodily asceti-
cism on one's health; the importance of having something to give to the poor;
worry and anxiety regarding one's family. Cf. Foundations 3 — 5 .

13 Prayer'12. The text transmission for this chapter is somewhat confused. Note
the Syriac version: "Whenever temptation or contrariness comes upon you and
provokes you against the one before you, while in vengeance a passion sets
wrath in motion to let loose an inappropriate word in reply, remember prayer
and the judgement against it, and immediately the movement of rage in you
will quiet down.'

276
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14 stumbling bhckforyou at the time of prayer. Cf. Praktikos 2 5, Monks 15.

15 Go, 'sellyour possessions and give to the poor1. Cf. KG i. 78 (HNF 230), 'The first
renunciation is the abandonment of the objects of the world, which is willingly
undertaken for the sake of the knowledge of God.'

16 whenyou suffer all sorts of troubles for the sake of prayer, practise love for wisdom. Cf. the
Syriac translation: 'when you are suffering many evils for the sake of prayer,
practise love for becoming wise.' For Evagrius, wisdom is associated with the
highest knowledge of God attained in pure prayer.

17 like people who draw water and put it into a jar full of holes. Evagrius here draws on
the commonplace metaphor derived from the story of the Danaids, who for
their punishment in the underworld were made to continually pour water into
a leaking vessel. Cf. Xenophon, Oeconomicus 7.40; in Gorgias 4938, Plato applies
the metaphor to insatiable appetites.

18 make use of every means to avoid an outburst of anger. Cf. Eulogies 11. i o. 1105 C—D,
Praktikos 24.

19 in thinkingyou can healanotherperson. It is unclear whether the problem in ques-
tion is vainglory or anger. CLApophthegmatapatrumK^o (Makarios 17), 'The
same Abba Makarios said: If in reproving someone you are moved to anger,
you fulfil your own passion, for to save others you should not cause yourself
ruin.'

20 When an angel attends us. On the service of the angels to those seeking contem-
plation see Praktikos 76.

21 pray rather as you were taught, saying. 'Your will be done' in me. There exists in Cop-
tic and Arabic a brief commentary on the Our Father attributed to Evagrius
(CPG2d,61). See the comments of Khalil Samir on the Arabic text in 'Evagre le
Pontique dans la tradition arabo-copte', in Marguerite Rassart-Derbergh and
Julien Ries (eds.),Acfes duIV* Congres Copte. Louvain-la-Neuve, j—io septembre 1988,
Publications de 1'Institut Orientaliste de Louvain, no. 41, Louvain-la-Neuve:
Institut Orientaliste, 1992, ii. 149—50. See also Prayer 5 8.

22 What good is there besides God?Cf. Eight Thoughts 8. 12, 'A great thing is the human
being who is helped by God; he is abandoned and then he realizes the weak-
ness of his nature. You have nothing good which you have not received from
God (cf. i Cor. 4: 7).'

23 Prayer 343. There remains some uncertainty regarding the location of this
chapter in the collection.

24 the ascent of the mind towards God. Evagrius often refers to the state of prayer as
an intelligible height or mountain which the mind must ascend, just as Moses
ascended Mount Sinai to receive the vision of God (Exod. 24). Cf. Prayer 5 2
('intelligible height'); Reflections 4, 'The state of the mind is an intelligible height
resembling the colour of heaven, to which the light of the Holy Trinity comes
in the time of prayer'; Letter 58, Gi. 143, 'It is impossible for the mind to be



2 7 8 Commentary

saved without ascending this mountain, for the intelligible mountain is the
knowledge of the Holy Trinity erected on a height difficult of access. When
the mind has attained this, it leaves all the intellections associated with objects.
It was to this mountain that the holy angels of God at that time guided Lot,
saying: "Save yourself upon the mountain for fear that you be taken along with
them" (Gen. 19: 17).'

2 5 renounce absolutely all things, so that you may inherit the whole. One should probably
take seriously the contrast between 'all things' and 'the whole' (multiplicity/
unity): in renouncing the multiplicity of the created and intelligible worlds, the
monk at prayer aspires to regain the unicity of the substantial knowledge of the
Trinity.

26 the passions. .. ignorance andforgetfulness. .. temptation and abandonment. At each of
the three stages of progress, the monk makes the appropriate supplication: in
the practical life he prays for the purification of the passions; in the first stage
of the gnostic life, as he enters into natural contemplation, he prays for deliver-
ance from ignorance; in the advanced stage of the gnostic life, all can still be
lost through temptation (especially pride) and the gnostic may have to endure
abandonment. Cf. Gnostikos 28. On Evagrius' teaching on abandonment see J.
Driscoll, 'Evagrius and Paphnutius on the Causes for Abandonment by God',
StudiaMonastica, 39 (1997), 259—86.

27 'seek only justice and the kingdom'. The terms 'justice' and 'kingdom' are Evagrian
code words for the practical and the gnostic life respectively. In Si-Ps. 30: 2
(i 2. 12970) he defines justice as 'inclusive of all the virtues'; and in Praktikos
2—3 he identifies the 'kingdom of heaven' with knowledge of beings and the
'kingdom of God' with knowledge of the Holy Trinity.

28 for your entire race. For Evagrius, 'your entire race' refers not to all people, but
specifically to those committed to seeking the knowledge of God. In reference
to Isa. 58:7, Evagrius writes in Letter 5 3, F6o2. i, 'I call our seed (race) not those
who are near us by nature, but those who are near us by their state.' Cf. Letter
12, Fj74. 2c^3, 'But we are not such that we are able to pray for others, for we
do not possess purity of heart, nor the uncovered face (cf. 2 Cor. 3:18) which
belongs to rational nature by virtue of impassibility of soul together with
knowledge of the truth. For who will say, according to the word of Solomon:
"My heart, you are pure" or "I am free of sins" (cf. Prov. 20: 9).' It is especially
the role of the angels to make intercession for the salvation of others. Cf.
Reflections 30, 'Intercession is an entreaty brought to God by a superior being
concerning the salvation of others.'

2 9 using a show of prayer as a cover. Or according to certain MSS, 'using the prolonga-
tion of prayer as a cover'.

30 Prayer with perception. Or according to some text witnesses, 'the character of
prayer'.
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31 adorning the outer tent. Cf. Prayer 15 2. The expression 'adorning the outer tent'
refers to a preoccupation with the body and its needs.

32 guard your memory vigorously. Note that the memory may play either a negative
role (source of distraction via past memories) or a positive role (moving one
towards a knowledge of one's presence before God).

3 3 Ms setting out towards God. For Evagrius' use of the expression 'setting out' or
'emigration' (ekdemid) as applied to the practical life see Eulogies 2. 2. 109604
and 23.24. 112585. Gregory Nazianzen, whom Evagrius revered as his teach-
er, makes frequent use of the expression 'the emigration of the mind unto
God': e.g. Or. 6. 2, PG 3 5. y24A; also Or. 4. 71, 5938 and Or. 24. 17, 11898.

34 When... the... demon is unabk to impede theprayerofthe jealous person. Cf. Praktikos

44-

3 5 the mind becomes thickened by them. See^TG'2. 62, 'When the minds have received
the contemplation that concerns them, then the entire nature of bodies (S1

'the thickness of bodies') shall also be removed, and thus the contemplation
that concerns it shall become immaterial'; KG 4. 36, 'The intelligible fat is
the thickness that arises in the mind as a result of evil'; S4-Ps. 16: 9—10 (12.
122oCD), 'The intelligible fat is the thickness that arises in the ruling faculty as
a result of ev'A'; Letter on Faith j. 31-3 (ed. M. Forlin Patrucco), 'But since our
mind, now become thick, has been joined to earth and is mked with clay and is
unable to fix its gaze in simple contemplation ...' See also Monks 48, Praktikos
41.

36 the virtues . . . the reasons of created beings . . . the Word. Note the three stages:
virtues—logoi of created beings—the Logos who gave them being. These
represent the three stages of spiritual progress: the practical life, natural con-
templation, and theology. According to Evagrian anthropology, the mind was
one of the logikoi ('rational beings') in its original state and even now through
its rational faculty (logistikon) it naturally seeks the Logos: initially through the
fundamental principles or logoi which he has impressed as traces of himself on
all created things, and then directly in himself.

37 impassible habit. . . supreme love . . . intelligible height. Here too Evagrius speaks of
three stages: impassibility, love, and the intelligible height. The allusions to
wisdom and spirit are ultimately references to the mind's relationship to the
Son and the Holy Spirit. See G. Bunge, Das Geistgebet: Studien %um Traktat De
oratione des Evagrios Pontikos, Schriftenreihe des Zentrums Patristischer Spiritu-
alitat Koinonia im Erzbistum Koln, 25 (Cologne: Luthe, 1987), 75-6.

38 mental representation tied to thepassions. For a detailed discussion of mental repre-
sentations along with the forms and impressions they leave on the mind see
Thoughts 41.

39 simple intellections. Here the term 'noemata* is best translated as 'intellections',
rather than 'mental representations' which refers more specifically to a mental
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image of a sensible object. 'Simple intellections' are those concerned with
the rational principles of created beings, whether corporeal or incorporeal;
they belong to the domain of natural contemplation. The statements of this
chapter and the subsequent ones are further clarified by Evagrius' elaboration
of the subject in Letter 5 8, Gi. 143, 'The Holy Spirit wants the contemplative
state to be without images and free of all impassioned thoughts, for just as an
eye afflicted with leucoma does not apprehend sensible objects, so the mind
with impassioned thoughts does not recognize intellections. It must advance
gradually through all the intellections and thus come even to the Cause and
Father of the intelligibles, who will appear to the heart with the suppression
of the intellections associated with objects. The contemplation of created
beings provides a multiplicity of information, but that of the Holy Trinity is a
uniform knowledge, for it is substantial knowledge which is manifest to a mind
divested of passions and bodies.'

40 'the place of prayer*. CL Prayer-/1, 102, 152.

41 occupied with the knowledge of intelligible objects. That is, the mind may be engaged
in the contemplation of the reasons of incorporeal beings. For further com-
ments on 'the place of God' see Reflections 20, 23, and 25 .

42 worshipped in spirit and in truth. The reference to 'worship in spirit and truth'
(John 4: 23—24) appears four times in the treatise: Prayer 58—9, 77, and 146. See
the Commentary on the Our Father translated by I. Hausherr, LeAons, 8 3: 'Que ton
regne vienne. Le regne de Dieu, c'est 1'Esprit-Saint. Nous prions qu'il le fasse
descendre sur nous.'

43 honours the Creator no longeron the basis of creatures, but praises him for himself. In the
final stages of pure prayer the monk has completely abandoned all created
realities and seeks God alone in and for himself.

44 if you pray truly,you will be a theologian. For Evagrius, the 'theologian' is one who
has attained the true knowledge of God in contemplation.

45 the flesh... mental representations... memory... temperament. Note here the degrees
of withdrawal that precede pure prayer: the flesh (i.e. material objects), mental
representations of material objects, memories, and temperament. The last of
these Evagrius will explain in greater detail in Prayer6%. Cf. Reflections 17.

46 (God) visiting the mind directly andintroducingwithinitknowledge ofwhathe wishes. Cf.
Gnostikos 4, 'The knowledge that comes to us from outside attempts to make
known material things bymeans of their reasons; but the knowledge that arises
within us by the grace of God presents objects directly to the intellect, and
when the mind looks upon them it approaches their reasons. Error opposes
the former, while the latter is opposed by anger and irascibility and the things
that follow upon these.'

47 like one who wants acuity of vision but does harm to his own eyes. Cf. Gnostikos 5, 'All the
virtues pave the way for the gnostic, but above them all is freedom from anger.
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For one who has touched upon knowledge and is easily moved to anger is like
a person who gouges his own eyes with a pointed piece of iron.'

48 the presumption of rashly kcaliying the Divinity. Cf. KG 1.62, 'Knowledge is said to
be in a place when the one who receives it is joined to one of the secondary
beings, one which truly and principally is said to be in a place.' In other words,
all knowledge that localizes or locates an object in a place, belongs to knowl-
edge of creatures. Note the version of this chapter in S1: 'Knowledge is said to
be in a place when it attends to the intellections of creatures, but it is in no place
when it regards the Holy Trinity with wonder.'

49 the temperament (krasis) of the body. This refers to the body's physiological consti-
tution, which the demon may influence in one way or another so as to distract
the mind at prayer, especially when other means have failed. Cf. Antirrhetikos
4.22, F504.34-6, 'Against the thought that does not realize that the singing
which accompanies the psalms alters the temperament of the body and ban-
ishes the demon that touches the back, chills the nerves, and troubles all the
members.' In Prayer-|^—z, Evagrius describes how the demon can cause pal-
pitations in the blood vessels in the head or alter the light around the mind by
touching a certain part of the brain. Cf. also Thoughts 3 3; Reflections 17.

5 o prayer is the laying aside of mental representations. Cf. Reflections 26, 'Prayer is a state of
the mind destructive of every earthly mental representation.'

51 the demons no longer attack it on the left, but on the right. Cf. Thoughts 42, 'Demonic
thoughts blind the left eye of the soul, which perceives the contemplation of
beings; the mental representations that leave an impress and a form on our
ruling faculty cloud the right eye, which in the time of prayer contemplates the
blessed light of the holy Trinity; by this eye the bride ravished the heart of the
bridegroom himself in the Song of Songs (S. of S. 4: 9).'

5 2 A man experienced in the gnostic life. The MSS tradition is evenly divided between
the two readings 'practical' and 'gnostic'. Hausherr, Lemons, 106, has suggested
that the individual in question may be John of Lykopolis (Cf. Antirrhetikos
2.2,6, 5.6, 6.16, 7.19), on whom see P. Devos, 'John of Lycopolis, Saint', Coptic
Encyclopedia, 5 (1991), 1363-6.

53 the influence of the passion of vainghry. §&& Antirrhetikos 7.31, F534.2I—6, 'Against
the thought of vainglory that manifests itself to us in the state of pure prayer
and assimilates the mind to the form that it wills, while the mind itself is invis-
ible and without form, and it represents it as praying to the Divinity. Thus it
happens to the mind which is troubled by the passion of vainglory and by the
demon which approaches the place at the time of prayer so as to show that it
is being seen by many children and women. Whoever is able to understand, let
him understand.' For other examples of the demons' ability to effect physio-
logical changes see KG6. 25 and Thoughts t), 33.

54 the divine and essential knowledge, i.e. knowledge of the Holy Trinity.
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5 5 the light associated with it (the mind). On a number of occasions Evagrius speaks
of the light surrounding the mind. In Gnostikos 45 he speaks of 'those who in
the time of prayer contemplate the proper light of the mind which illumines
them'; and in Praktikos 64 he claims 'It is a proof of impassibility when the
mind has begun to see its own light.' Ultimately, this is the divine light radiating
within the human mind. The demons will try even at this point to divert the
monk into giving form and location to this vision of light. See A. Guillaumont,
'La vision de 1'intellect par lui-meme dans la mystique evagrienne', in Melanges
de I'Universite Saint-Joseph 50 (Melanges in memoriam Michel Allard et Paul Mwyia)
(Beirut: Universite Saint-Joseph, 1984), 255-62 (EtudesTK. 143-50).

5 6 The bowls of incense. It is actually the incense itself that represents the prayers of
the saints, as becomes clear from the next chapter.

5 7 the perfect and spiritual love. Cf. Reflections 6, 'The pure mind is an incense burner at
the time of prayer when it touches upon no sensible object.'

5 8 ayoung eagle soaringin the heights. Cf. AdProv. 30: 17, n. 18 in SC 340. 489, 'The
young of eagles are the holy powers entrusted with casting down the impure
beings.' The same text is also found in Chapters)).3 3, PG 40.12688. See also
Eight Thoughts 1.14, 'The prayer of one who fasts is like a young eagle soaring
upwards.'

5 9 Psalmody.. .prayer. As Evagrius describes it here, psalmody is an ascetic exercise
proper to the practical life, for it helps to allay the passions and temptations
associated with the bodily appetites. Here and in the next chapter, it is con-
trasted with prayer which guides the mind in the contemplative activity that is
true to its original nature.

60 Psalmody belongs to multiform wisdom. In other words, the mind will normally be
occupied with the 'objects' mentioned by the psalm, although at times Evagri-
us suggests that there is an even higher form of psalmody in which the mind
remains free from mental impressions. Si-Ps. 137: i (AS 3. 340) 'To chant the
psalms in the presence of the angels refers to psalmody without distraction
(reading aperispastos), where either our ruling faculty is impressed solely with
the objects indicated by the psalm, or it receives no impression.'

61 awaken the intellectual power of the mind to contemplation of divine knowledge. The
'knowledge' that awakens the mind to divine gnosis must presumably be that
bestowed by natural contemplation.

62 swifterthan the movement and vigilance ofyourmind. Cf. Praktikos 51.

6 3 like wild beasts they will come upon you and maltreat your entire body. Evagrius fre-
quently refers to the demons as wild animals, and he also takes seriously the
physical nature of the demonic attacks. Cf. KGi.^ (HNF 230), 'The demons
that fight with the mind are called birds; wild animals, those that trouble the
irascible part; and those that set desire in motion are named domestic animals.'
For examples of the physical attacks of the demons see Antirrhetikos 4 (Sad-
ness): 15, 22, 33, 36, 56.
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64 a sword drawn againstyou or a light rushing atyoureyes... some unsightly and bloody figure.
Again An firrhefikos 4 offers examples of these phenomena: 20, 23,47.

65 ifyou are fervent inyour supplication before God. Some MSS read: 'if you are experi-
enced in using the staff of supplication to God'.

66 a short and intense prayer. This would involve the use of a short phrase or verse
taken from scripture, such as those laid out in great number in the Antirrhe-
tikos.

67 Prayerioi. Note the tripartite division: body, soul, mind.

68 Do not pray like the Pharisee but like the tax-collector. Cf. the similar recommenda-
tion made in Admonition ^, Fj66. 15-17, 'Take heed lest he (Satan) deceive
you with praises, that he may not exalt you in your own eyes, lest you become
proud of your attainments like the Pharisee. Rather, strike yourself like the
Publican, beat your breast like him, saying: "O God, have mercy on me a
sinner. O God, forgive me my debts."'

69 ifyou do not forgive your debtor, neither mill you yourself obtain forgiveness. Cf. KG A,.
3 3 (HNF 230-1, 62. 64), 'Demons without pity will receive after their death
those who are without pity, and demons even more cruel than these will
receive those who are more pitiless. If this is so, then it has escaped the notice
of those who take themselves from the body (viz. by suicide) what sort of
demons will meet them after their departure. For it is said that none of those
who go forth according to the will of God are handed over to such demons.'

70 Abba Theodore, i.e. the superior of the Pachomian Koinonia from c. 3 5 0-68.

71 the flesh... the soul... the mind. Note how Evagrius holds to his tripartite division
of the human person: body, soul, mind.

72 his fiery prayer. Cf. John Cassian, Conference 9. 15 (prexignita), 9.26 (oratio ignitd).

73 equal to the angels. The monk becomes equal to the angels in the sense that by
renouncing the passions of the body and the soul he lives then according to
the mind (i 10), and 'a predominance of mind' is characteristic of the angels
(KG\. 68). Cf. Si63-Prov. 17: 17. 1-2,''Atevery'momentmayyouhaveafriend;and
may brothers prove useful in times of need. If the sons of Christ are brothers of one
another, and if angels and just people are sons of Christ, then angels and holy
people are brothers of one another, begotten by the spirit of adoption.'

74 lest you go completely insane. This is the meaning of the word phreneres required
by the context; the word retains this sense ('frenzied, crazed, mad, insane') in
modern Greek.

75 even to novices. This is the reading (kai neoterois) of almost all the manuscript
witnesses collated (PgPhAcJMaStUZ). Only a corrector hand in Coislin 109
(A*) and perhaps the Arabic version give the reading kai en eterois, 'elsewhere as
well'. Hausherr, Lemons, 151, accepts the reading of A2, arguing quite rightly that
Evagrius would not have communicated the higher mysteries of pure prayer
to those who were still beginners in the spiritual life. However, the macarism
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in this chapter could be understood even at a basic level by a beginner: Do not
form images in the mind when you pray! The saying itself does not necessarily
reveal any higher teachings that should not be communicated to beginners.
Like so much in Evagrius, it remains at the discretion of the gnostic teacher to
explain the saying at a level appropriate to the individual's progress.

76 the fruits of his every primary intellection. The meaning of 'primary intellection'
(protonoid) is not immediately clear. It could refer simply to the practice of
offering to God the first thoughts of one's day. More likely, Evagrius uses the
term to designate the highest level of contemplation.

77 no cloud to obstruct your sight. Cf. Eight Thoughts 4. 6, 'A passing cloud darkens the
sun; a thought of resentment darkens the mind.'

7 8 the promises... rulership. Both refer to the attainment of contemplation.

79 immaterial and substantial knowledge, i.e. knowledge of the Holy Trinity.

80 pray openly against them and to speak against them. As in the numerous examples of
the Antirrhetikos.

81 the spiritual teacher, i.e. one experienced in the gnostic life.

82 the fullers, i.e. the demons. Cf. Monks 5 5, 60.

8 3 your mind resists virtue and truth, i.e. the practical and the gnostic life.

84 the sorrowful remembrance of his sins and the just sanction for them in the eternal fire. Cf.
Praktikos ^^Foundations9.

8 5 Unshaded and persistent staring at the sun. Cf. KG 6 . 6 3 (HNF 232), 'Just as those
who have an illness of sight and stare at the sun fall to tears and see the air
mingled with numerous colours, so too the pure mind when it is troubled by
anger is incapable of apprehending contemplation and it sees something like
clouds floating round objects.'

86 passed beyond'everyother joy inyourprayer. That is, the joy of spiritual contemplation
surpasses all other joys. Cf. Praktikos 32; Monks-]2, no; Virgin 52.

R E F L E C T I O N S

1 resembling sapphire or the cohur of heaven. Exod. 24: 10, 'And they saw the place
where the God of Israel stood, and what was under his feet was like brick-work
of sapphire and like the form of the colour of heaven in its purity.' Evagrius
apparently read 'the colour of heaven' instead of 'the firmament of heaven'.
Cf. Thoughts 3 9, "When the mind has put off the old self and shall put on the one
born of grace (cf. Col. 3: 9—10), then it will see its own state in the time of prayer
resembling sapphire or the colour of heaven; this state scripture calls the place
of God that was seen by the elders on Mount Sinai (cf. Exod. 24: 9-11).'

2 the connatural light. Evagrius probably intends here the light that is connatural
to the mind and which 'came into existence simultaneously with the mind', as
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G. Bunge translates the phrase. See his article, 'La montagne intelligible. De la
contemplation indirecte a la connaisance immediate de Dieu dans le traite De
oratiom d'Evagre le Pontique', StudiaMonastica, 42 (2000), 12 and n. 5 9. On the
vision of the intellect see A. Guillaumont, 'La vision del'intellectparlui-meme
dans la mystique evagrienne', in Melanges de I'Universite Saint-Joseph 50 (Melanges
in memoriam MichelAllardet PaulMuyia) (Beirut: Universite Saint-Joseph, 1984),
25 5-62 (Etudes IX. 143-50). Reflections 2 is cited under the name of Nilus by
Gregory Palamas ((-.1296-1357) in the work To Xene on the Passions and the
Virtaes,¥G 150. 108188-14.

3 an intelligible height. Evagrius often refers to the state of prayer as an intelligible
height or mountain which the mind must ascend, just as Moses ascended
Mount Sinai to receive the vision of God (Exod. 24). Cf. Prayer 5 2 ('intelligible
height'); Letter 58, 61.143, 'It is impossible for the mind to be saved without
ascending this mountain, for the intelligible mountain is the knowledge of
the Holy Trinity erected on a height difficult of access. When the mind has
attained this, it leaves all the intellections associated with objects. It was to this
mountain that the holy angels of God at that time guided Lot, saying: "Save
yourself upon the mountain for fear thatyoube taken along with them" (Gen.
19: 17).' Reflections A,^IZ.$ also cited by Palamas,Xene, PG 150. 108184—8.

4 the dove that alighted upon him. Cf. S2-Ps. 54:7 (12. 1^6 *,€.*,—<:)),'And I said: Who will
give me wings like a dove, and I will fly away and find rest? The wings of the holy dove
are the contemplation of bodies and of incorporeals, through which the mind
is raised on high and comes to rest in the knowledge of the Holy Trinity.'

5 Thepure mind is an incense burner at the time of prayer. Cf. Prayer 1,75-7.

6 the eighth day . . . the last day. The eighth day is the day of Christ's resurrection,
which inaugurates the new life of grace, opening for humanity the possibility
of attaining the fullness of purification in the practical life. Only with the 'last
day', however, will it become possible to return to the fullness of essential
knowledge. Cf. Si-Ps. 118: i (12. i588AB).

7 A blameworthy kiss. Cf. S92-Prov. 7: 13, 'A demonic kiss is an impassioned
mental representation that invites the soul to a shameful activity.'

8 a power of the soul that is capable of destroying thoughts. Indeed, Evagrius holds that
this is the only proper and natural use of irascibility. Cf. Praktikos 24.

9 like a dog. References to dogs in Evagrius are usually negative and concern
attachments to the passions. See Eight Thoughts 2. 18 and 3. 7; Thoughts 5. 14, 5.
27; S324-Prov. 26: 11.

10 Instruction, i.e. the practical life. See S4-Ps. 2: 12 (AS2. 449), 'Lay hold of instruc-
tion, lest the Lord become angry. Instruction is a moderation of the passions, which
naturally derives from the practical life. The practical life is a spiritual teach-
ing which purifies the passionate part of the soul'; S3-Ps. 22: 4 (12. i26iC),
'As a staff gives instruction, so does the practical life teach restraint over the
passions.' On the relationship of 'instruction' and 'wisdom' in Evagrius see
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S3-Prov. i: 2 (with Gehin's commentary). See also Eight Thoughts 8. 2 3 — 5 .

11 demonic thought. Evagrius discusses this mechanism of demonic thoughts in
more detail in Thoughts 25 , at the end of which he gives an almost identifical
definition.

12 the world constituted by his intelkct. On the intelligible world see Reflections 3 8—9; KG
5. 12, 5. 39, ^. 41-2; Letteru, F^z. 23.

13 four ways by which the mind grasps mental representations. Cf. Thoughts 4. i—6, 'It is
necessary to investigate also how the demons leave an impress and a form on
our ruling faculty in the fantasies that occur during sleep. Such things appear to
occur in the mind either when it sees through the eyes, or hears through hear-
ing, or through whatever sense faculty, or else they arise from the memory,
which leaves its impress on the ruling faculty, not through the body, but by
putting in motion those things which it has acquired through the body.' In
Thoughts 41 Evagrius discusses further the topic of which mental representa-
tions leave an impress on the mind and which do not. Cf. Prayer (i i.

14 a light without form. A. Guillaumont has suggested the restoration of the word
'light', which is absent from the Greek, based on the reading of the Syriac text
(Pseudo-Supplement 21, F44o. 36). See Vision, 147, n. 3.

15 substantial knowledge is obscure. That is, it is impossible to apprehend in any true
way the substance of God, as one can in the case of corporeals and incorpore-
als. As Evagrius explained in 18, there is in the Trinity only consubstantiality.
Further, when God is considered under the aspect of unity, there can be no
question of distinction or difference of any kind.

16 Reflections 22. This chapter can best be understood if we remember that the
fundamental context for Evagrian prayer is psalmody. In the recitation of
the psalm the mind will move among the mental representations suggested
by the verses; from there it may proceed to deeper spiritual insights or 'con-
templative considerations' and from there to moments of imageless prayer
or pure prayer. Cf. Prayer ^2—8; Si-Ps. 137: i (AS'3. 340) 'To chant the psalms
in the presence of the angels refers to psalmody without distraction (reading
aperispastos), where either our ruling faculty is impressed solely with the objects
indicated by the psalm, or it receives no impression.'

17 Reflections 23. This chapter is identical with Thoughts 40 apart from an addition
at the end of the latter.

18 Reflections 24. This text is identical with the first sentence of Thoughts 42.

19 the place of God.. . his dwelling. This is statedmore succinctly in S2-Ps. 75: 3 (12.
I536C5-6), 'Place of God, the pure soul; dwelling of God, the mind engaged
in contemplation.'

20 a state of the mind destructive of every earthly mental representation. Cf. Prayerjo.

21 Prayer... Petition... Intercession. The terms defined in 27—8 and 30 are presum-
ably taken from i Tim. 2:1.
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22 Hades is aplace without light. Cf. Chapters^. 25, 'Hades is the ignorance of the

rational nature that arises as a result of the deprivation of the contemplation of

God.'

23 For similar couplets comparing \hepraktikos and \hegnostikos see Gnostikos 1-3

and KG 5 . 6 5 .

24 /;fo temple of the Holy Trinity. Cf. Eight Thoughts 4. 12.

25 Among thoughts, some come to us as animals, others as human beings. See the parallel

text in Thoughts 18, which elaborates further on the subject.

26 concupis ability. Supported by two Greek manuscripts and the Syriac version,

this reading appears preferable to the reading 'pride'.

27 with an abundance of matter those deriving from vainglory. Cf. Thoughts 14, 'Alone

among the thoughts, that of vainglory has an abundance of matter; embrac-

ing nearly the whole inhabited world, it opens the gates to all the demons, like

some evil traitor of a city.'

28 Reflections 45. The MSS Ue have a slightly different version of this chapter:

'Among thoughts, some harm a person only after a time, others after time and

a sinful act. Those (that do harm) solely after time are natural; those that do so

with time and action are contrary to nature, for it is common to all thoughts to

do harm with time.'

29 the demonic and thatproceedingfrom an evilfree choice. Cf. Praktikos 30. 3-5.

30 To the evil thought.. .from an angel. Again, the MSS Ue have a slightly different text:

'To the evil thought there are opposed three thoughts: the angelic thought,

that from an upright free choice, and that produced from natural seeds.' Cf.

Thoughts 31. i—n;Letteri%, Fj78. 6—12.

31 Reflections 51. Ue and Syr have a slightly expanded version of this chapter:

'While all the thoughts have their own proper pleasures, only the thoughts of

sadness have no pleasures.' See the related statement in Reflections 61 and also

Thoughts 12, 'All the demons teach the soul to love pleasure; only the demon of

sadness refrains from doing this. Instead he corrupts the thoughts of those in

the place by cutting off and drying up every pleasure of the soul by means of

sadness.'

32 the thoughts of vainglory and pride arise after the defeat of the remaining thoughts. Cf.

Thoughts 14, 'When all the demons have been defeated, together they aug-

ment this particular thought (viz. vainglory) and thereby they all regain their

entrance into souls'; Praktikos 31.

3 3 Causingharm with time. The MSS Ue add 'and with consent'.

34 that of anger a wild boar. Cf. Eight Thoughts 4. 4.
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E X H O R T A T I O N S

1 avarice, the mother of idolatry. Cf. Praktikos, Prol. 41, where 'greed' (pleonexid) is
identified as the 'mother of idolatry'.

2 Exhortation i. 3. Aslightly different version of this sentence is given in Praktikos
T 5 -

3 Exhortation i. 7. The long recension has expanded this sentence.

4 Encounters with many people. Cf. Foundations 7. 12570; Gnostikos 11.

5 mill hand over. Or 'ruin' according to the MS E.

6 virtue is difficult to attain. Cf. S i jo-Prov. 19: 5.

7 winged with the virtues. See Eulogies 2. 2. 1096811.

8 Exhortatiom. 4-5. Elements of these two sentences are found also in Praktikos
61 andS377-Prov. 31: 21.

9 impossible to conduct the warfare successfully without prudence. Cf. Praktikos 89, 'The
work of prudence is to lead in the war against the opposing powers and to
defend the virtues and to draw the battle lines against the vices and to manage
indifferent matters according to the circumstances.'

10 the knowledge of God. . .progress to greater things. This sentence is identical with
Gnostikos 9, but note that Guillaumont there omits the phrase 'of God' based
on the evidence of the versions.

T H I R T Y - T H R E E C H A P T E R S

1 In a passage taken from his commentary on Psalm 4, Origen associates the
same two biblical verses (Deut 32: 24, Lev. 26: 16). See Philokalia 26. 2. 38-42
(SC 226).

2 For an interpretation of this verse of Proverbs similar to the one found in 30
(15), 31 (16), and 33 (18) see S294-Prov. 30: 17.

M A X I M S 1—3

1 Maxims i. i. This text and many of those that follow are cited in John Dama-
scene, SacraParallela (abbr. SP), PG 96. i4iDz.

2 Maxims i. 2. Sextus 152; Clitarchus 28; Pythagoras 7;SP, PG 95. I205C6. Ref-
erences to the Sentences of Sextus, Clitarchus, and the Pythagoreans are cited
from the edition of Henry Chadwick, The Sentences of Sextus. A Contribution to
the History of Early Christian Ethics (Cambridge: Cambridge University Press,
T959)-
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3 Maxims i. 4. Sextus 606.

4 Maxims i. 5. Cf. Clitarchus 6, 'It is not the one who offers many sacrifices that
is pious, but the one who commits no wrong.' The Evagrian version would
appear to be more Christian.

5 Maxims i. 6. Pythagoras 29; SP, PGj j . 124505—6.

6 Maxims i. 7. SP, PG 96. 405 C12.

7 Maxims i. 8. IP, PG9J. 1357010-11.

8 Maxims i. 9. JP, PG 95. 1549Ai.

9 Maxims i. 10. Sextus 753, 'It is a most terrible thing to be a slave to the
passions'; cf. Pythagoras 21, 'It is more dangerous to be a slave to the passions
than to tyrants.' Evagrius seems to have adapted both Maxims i. 10 and 3. 6 to
his own teaching, describing the passions as 'shameful' in the one case and 'of
the flesh' in the other.

10 Maxims i. 11. SP, PG 9 5 . 1 5 49A2.

11 Maxims 1.12. Clitarchus 13 8.

12 Maxims 1 . 15 . Sextus 477. Here Evagrius has apparently added an explanatory
gloss of his own.

13 Maxims i. 17. Cf. Pythagoras 90, "Wine strengthens the bond of the soul, the
bones, that which is most proper to the body, but it is most inimical to the
soul'; Sextus 413, 'Feed your soul with the divine word and your body with
simple foods.' Here Evagrius has apparently combined two sentences into a
single pithy expression.

14 Maxims i. 18. SP, PG 95.122489.

15 Maxims 1.19. Sextus 5 34.

16 Maxims i. 20. Cf. Sextus 71 a.

17 Maxims i. Clitarchus 83.

18 Maxims i. 22. Cf. Sextus 462 and Pythagoras 54, 'Accept not the outward
appearance of the Cynic philosopher, but rather emulate his greatness of
soul'; SP A,, PG 96. 42981-2. Evagrius replaces the Cynic with a Christian, and
greatness of soul with the attitude of the soul.

19 Maxims i. 2 3. Cf. Sextus 194, 'To accuse a wise man and God is the equivalent
sin'; SP, PG 96. 22084 and 42jAi2. Here Evagrius alters the sentence in the
direction of Christian charity.

20 Maxims i. 24. Clitarchus 1440.

21 Maxims2. i.SPjPGci'j. i^6C^-4.

22 Maxims 2. 2. Cf. Sextus 394, ^jj;SP, PG 95. 130581.

23 Maxims 2. 3. Cf. Pythagoras 34; Clitarchus 92;SP, PG 96. 405 Ci 3.

24 Maxims 2. 4.Cf. Clitarchus 61;SP, PG 96. 38iC8.
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2 5 Maxims 2 . 5 . SP, PG 96. 381 Cj.

26 Maxims 2. 6.Cf. Sextus 305 and Pythagoras 49, 'An evil demon is a guide to evil
deeds'; SP, PG 95.121782. Evagrius alters this sentence in the direction of his
teaching that the demons seek to move humans towards animal irrationality.

27 Maxims 2. 9. Cf. Sextus 463, 'The intellect of the pious man is a holy temple of
God.'

28 Maxims 2. 11. Cf. Sextus 1713; Clitarchus 44;SP, PG 95. 120507-8.

29 Maxims 2. 12. SP, PG 96. 405014.

30 Maxims 2. 15. JP, PG 96. 28902—3.

31 chastity and gentleness of soul. Chastity and gentleness are for Evagrius the primary
virtues that characterize the impassibility of the concupiscible and irascible
parts of the soul.

3 2 Maxims 2 .21. Sextus 141; Clitarchus 2 5.

3 3 Maxims 2. 24. Cf. Sextus 13 8;SP, PG 96. 421A6.

34 That is, charity begins with esteem for one's neighbour.

3 5 Maxims 3. 3. JP, PG 96. 38108-9.

36 Maxims 3.4. JP, PG 95. 147306-7.

37 Maxims 3. 5. JP, PG 95. 140004.

3 8 Maxims 3.6. Cf. Sextus 75 a; Pythagoras 21.

39 Maxims 3. 8. JP, PG 96. 22802.

40 Maxims 3. 9. JP, PG 96. 8905.

41 Maxims 3. 11. JP, PG 96. 381.Cio— 11.

42 Maxims 3. 12. SP, PG96. 38idi-i2.

43 Jesus Christ is the tree of life. In S32-Prov 3: 18, Evagrius identifies the 'tree of
life'with the 'wisdom of God'. If Christ is the wisdom of God (i Cor. i: 24), it
would then be only a small step to identify the 'tree of life' with Christ.

44 Maxims 3. 22. SP, PG 96. 405014.

45 Maxims 3. 25 . SP, PG9J. 120508-9.

46 Maxims 3. 26. SP, PG 95. 109385.



APPENDIX i: VARIANT READINGS

S I G L A

A Paris, Coislin 109 (nth cent.); SC 170. 129-35.
a Vatican, Vaticanus gr. 703 (i4th cent.); SC 170. 294-6.

B Paris, Paris gr. 1056 (nth cent.); SC 170. 136-42.

b Vatican, Barberinianus gr. 5 1 5 (AD 1244); SC 170. 290-3.

C Paris, Paris gr. 1188 (iithcent.); SC 170. 142-52.
c Paris, Coislin 123 (nth cent.); Robert Devreesse, Bibliotheque Nationals,

Departement des manuscrits: Catalogue des manuscrits 2—Le fonds Coislin (Paris:

Imprimerie Nationale, 1945), 117—18.
D Athos, Protaton 26 (loth cent.); SC 170. 166—75.

E Athos, Lavra 1^93 (Athous 333), iithcent.;SC 170. 175—82.

e El Escorial, MS Y. III. 4 (274), i3th cent.; SC 170. 301—2.
F Athos, Panteleimon635 (Athous 6142), i7thcent.;SC 170. 183-6.

G Paris, Paris gr. 362 (i4thcent.);SC 170. 187-94.

J Athos, Vatopedi 57 (i 3th—i4th cent.); SC 170. 218-26.

Ma Venice, Marcianus gr. 131 (471), nth cent; SC 438. 59.

O Athos,LavraM 54(Athous 1745), i8thcent.;SC 170. 267-70.

St Jerusalem, Stavrou 5 5 (AD 927); A. I. Papadopoulos-Kerameus, TepoaoAu-

jUtrtKi) j3ij3\io9rjK^ 7/rot KardAoyos TCOV £i> rats j3ij3\io9rjKai5 6p9o86^ov

TTarptap^tKou Opovov TCOV TepoaoAujUOJV KCU Trdcnys /TaAatartV^? 0.770-

K€i/j:€v(jjv fXX-rjviKwv KOjSiKOjv, 5 vols. (St.-Petersburg, 1891—1915), 3. 109—

11.
U Amorgos, Chozobiotissis 10 (loth—i ith cent.); SC 170. 15 3—8.

X Jerusalem, Saba 157 (i i th cent.); SC 170. 2 5 2—60.
Z Sinai, Sinai gr. 462 (i 3th cent.); SC 170. 241-8.

Pg Patrologia Graeca

Ph Philokalia, i (Athens: Aster, 1974).

Column and line references are to the PG edition cited at the head of the entry,

unless otherwise noted. Variant readings are provided below only for those
instances that significantly affect the translation of the text.
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I . F O U N D A T I O N S

Editions: Pe = PG 40. 12 5 2—1264; Ph = Philokalia i. 38—43.

MS Witnesses: E

Testimonia: Ath = Pseudo-Athanasius, Vttae monasticae institutio (CPG 2265), PG
28. 845-9 (excerpts).
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2 . E U L O G I O S

3. V I C E S

Editions: Pg = PG 79. 11408—11440.

MS Witnesses: EaMa
E = Athos, Lavra F 93, fols. zcjjv—2981, Title [no further tide]
a = Vat. gr. 703, fols. ij6v— ij%t unedited section published by J. Muylder-
mans, 'Evagriana de la Vaticane', LeMuseon 54 (1941): i — 1 5 , text on p. 5 Ma
= Venice, Marc. gr. 131 (471), fols. 2Af—i6r, Title •
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A.. E I G H T T H O U G H T S

Editions: PG 79. i i4jA—11640; J. Muyldermans, 'Une nouvelle recension du De
octo spmtibusmalitiaeAes. Nil', LeMuseon, 52 (1939): 235—74 (variants and sections of
the text unique to the long recension).

Versions:
Syriac: Syr = J. Muyldermans, Evagriana Syriaca. Textes inedits du British Museum et
de la Vaticane, Bibliotheque du Museon, 31 (Louvain: Publications Universitaires,
1952), 5 5—9. Muyldermans gives a series of examples where one group of Syriac
manuscripts reports the long recension. Of the concluding section 8. 20-30, the
Syriac gives only 8. 29-30. The translation has a tendency to abbreviate the text.

Latin: Lat = Muyldermans, ibid., 259-61. Muyldermans examined a group of Latin
manuscripts that represent the long recension and reported selected passages. The
Latin text, however, breaks off at 116401.

MS Witnesses: ACcEStMa (the long recension is represented by ACcESt)
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6. M O N K S

Editions: H. Gressmann, 'Nonnenspiegel und Monchsspiegel des Euagrios
Pontikos', Texte und Untersuchungen, 39 (1913), 153-65.

MS Witnesses: AabCDE
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Versions:
Latin: L = Jean Leclercq, 'L'ancienne version latine des Sentences d'Evagre pour
les Moines',Scriptorium, 5 (1951), 195—213 / = Holstenius, PL 20. 1181—6/PG40.
1277-82

Syriac: Syr = Vatican City, Vat. syr. 126, fols. 2^,6v-2^,Sv

Note: For the variants of a b D and Syr, I have relied on the apparatus in the edition
of Gressmann.

V I R G I N

Editions: H. Gressmann, 'Nonnenspiegel und Monchsspiegel des Euagrios
Pontikos', Texts und Untersuchungen, 39 (1913), 146-51.

MS Witnesses: h

Versions
Latin: L = D. A. Wilmart, 'Les versions latines des Sentence d'Evagre pour les
Vierges', Revue Benedictine, 28 (1911), 143—53 (text 148—50) /= PL 20. 1185—8 =
PG 40.1283-6.

Syriac: W. Frankenberg, Euagrius Ponticus, Abhandlungen der koniglichen Gesell-
schaft der Wissenschaften zu Gottingen, Philolologisch-historische Klasse, new
series, 13. 2 (Berlin: Weidmannsche Buchhandlung, 1912), 562—4

2oa. Quae curat iunctum sibi opus cum diligentia inveniet mercedem magnam;
quae autem neglegit neglegetur. L
54. Deus fundavit caelum et terram et providentiam habet omnium et con-
delectabitur in eis. Non est angelus incapax malitiae, et non est daemon natura
malus; utrosque enim fecit sui arbitrii Deus. Sicut homo ex corpore corruptibili
et anima constitit rational!, sic et Dominus noster natus est absque peccato,
manducans vere manducabat et cum crucifigeretur vere crucifigebatur, et non erat
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fantasma mendax in oculis hominum. Erit certa resurrectio mortuorum et mundus
iste transibit et nos recipiemus spiritalia corpora, post ueTcwretVn oe add. L

8. P R A Y E R

Editions: Pg = PG 79. 1165—1200; Ph = Phihkalia\. 176—89; M = J. Muyldermans,
Evagriana Syriaca. Textes inedits du British Museum et de la Vaticane, Bibliotheque du
Museon, 31 (Louvain: Publications Universitaires, 1952), 39—46 (partial edition
of the prologue according to Coislin 109 together with collations of other Paris
manuscripts; cited below with the siglum M plus his letter-designation of the
manuscript, e.g. M-B for Muyldermans' citation of a variant from Paris gr. 1140).

MS Witnesses: AcJMaStUZ
A = Paris, Coislin 109, fols. i26v— i36r; c = Paris, Coislin 123, fols. 34or—349v;
J = Athos, Vatopedi 57, fols. 13 3r— i4ov; Ma = Venice, Marc. gr. 131 (471), fols.
57v—68r; St = Jerusalem, Stavrou 5 5, fols. 5 6r—71v;U = Amorgos, Chozobiotissis
10, pp. 441— 66; Z = Sinai, Sinai gr. 462, fols. 305 r—31 or.

Versions:
Syriac/Arabic: Syr/Ar = I. Hausherr, 'Le 'De oratione' d'Evagre le Pontique en
syriaque et en arabe', Orientalia Christiana Periodica, 5 (1939), 7—71.

Prologue: PgPh AJ StM(uyldermans)
Chapters: Pg Ph A c J Ma St U Z; Syr Ar

Variants are cited below in the following manner. The translation is based
primarily on the Ph edition and so this is cited first, followed by variants separated
by commas; sets of variants within a chapter are then separated by semicolons. In
the translation, when the Ph text has proved to be deficient, I have followed for the
most part the text of the manuscript family represented by A and St.

Prologue

References are to the line numbers of the Phihkalia.
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Chapters

References for the variants given below follow the chapter numbers of the
Philokalia. However, to avoid confusion, I have accepted the common practice of
treating Philokalia c. 3 5 as c. 343 and Philokalia c. 77 as cc. 76—7, with the remaining
chapters numbered sequentially. This was the numbering standarized by I.
Hausherr, Les lemons d'un contemplatif. Le Traits de I'Oraison d'Evagre le Pontique (Paris:
Beauchesne, 1960).
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Q. R E F L E C T I O N S

Editions: J. Muyldermans, 'Note additionnelle a Evagriand', Ee Museon, 44 (1931),
369-83; repr. in Evagriana, Extmit de la revue Le Museon 44, augmente de: Nouveaux

fragmentsgrecs inedits (Paris: Paul Geuthner, 1931), 3 3-47.

MS Witnesses: M-A, M-B, eEMaU
M-A = ed. Muyldermans, Codex A: Paris gr. 913, Title TOV ooiov Trarpos "fj\i-usv
NeiXov aK€fj,fj,ara M-B = ed. Muyldermans, Codex B: Paris gr. 3098, Title TOV
avTov Ke</)d/(aia £/3' e = El Escorial, MS Y. III. 4: variants in J. Muyldermans,
Evagriana Syriaca. Textes inedits du British Museum et de la Vaticane, Bibliotheque
du Museon 31, (Louvain: Publications Universitaires), 1952, pp. 34-8, Title

v E = Athos, Lavra F 93, fols. ic/Sv-^oiv,
', Ma = Venice, Marc. gr. 131

(471), fols. i6v—3or, Title — none; U = Amorgos, Chozobiotissis 10, fols. 383V—
387V (nos. 24—49) [second half only; the order of the chapters is 40—^, 5 5, 45—6,

Si, 5 1 , 57, 55,47-8, 5°, 52~4, 58-62, §2-3.],

Versions
Syriac: Syr = W. Frankenberg, Euagrius Ponticus, 422—71; Si—2 in J. Muyldermans,
Evagriana Syriaca, 37—8.

Testimonia: Pal = Gregory Palamas, To Xene on the Passions and the Virtues, PG 150.
1081 BA— i A.

304
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Supplementary Chapters in Ue, Syr (1-2)

IO. E X H O R T A T I O N S 1 — 2

Editions: PGy9. i236A-i24oB; J. Muyldermans, 'Evagriana. Le Vat. Barb. Graec.
515 ' , LeMuseon, 51 (1938), 198—204.

MSS Witnesses: bE
b = Vatican, Barb. gr. 5 1 5 , fols. 6 i r—65 v [here I have relied on the collations and

Exhortation i
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Exhortation 2

I I . T H I R T Y - T H R E E C H A P T E R S

Editions: PG 40.12640-12688; Paul Gehin (ed.), Evagre le Pontique, Scholies aux
Proverbes, Sources Chretiennes, 340 (Paris: Cerf, 1987), 486-9, for nos. 17-33.

MS Witnesses: DEMa
D = Athos, Protaton 26, fols. io4v—io6v (cited from Gehin's apparatus), Title
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I 2. M A X I M S I

Editions: Pg = PG 79.12490-12 5 28; El = A. Elter (ed.), Gnomica, i. SextiPythagoria,
Clitarchi, Evagrii Pontia sententiae (Leipzig, 1892), p. lii.

MS Witnesses: bEMa
b = Vatican, Barb. gr. 5 1 5 , fols. 82V—831 [variants cited from J. Muyldermans,
'Evagriana. Le Vat. Barb. Graec. 515 , ' Le Museon 51 (1938): 219—20.] E =
Lavra 1^93, fols. 302v—303^ TitleTOU aurou Ma = Venice, Marc. gr. 131 (471),
fols. 3ir-v, Title none.

Testimonia: SP = John Damascene, Sacra parallela, PG 95.1040—1588; 96.9—442
(references can be found in the footnotes to the translation).
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21 ov 7T€pioo€V€i Pg, b: ov om. EMa, El (Clitarchus 83)
2 3 TOT dvfTTiXijTTTov EMa, El, SP (TOT om. Pg)

M A X I M S 3

Editions: Pg = PG 79.12698—0; El = A. Elter (ed.), Gnomica, i. Sexti Pythagorici,
Clitarchi, EvagriiPontia sentential (Leipzig, 1892), p. liii—liv.

MSS Witnesses: EMa
E = Lavra F 93, fols. 303v—3041, Ma = Venice, Marc. gr. 131

(471), fols. 331—v, Title none.

Testimonia: SP = John Damascene, Sacraparallela, PG 95. 1040-1588; 96. 9-442
(references can be found in the footnotes to the translation).

M A X I M S 2

Editions: Pg = PG 79.12670-12698; El = A. Elter (ed.), Gnomica, i. SextiPythagorici,
Clitarchi, EvagriiPonticisententiae (Leipzig, 1892), p. liii.
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APPENDIX 2: EULOGIOS —
TEXT OF LAVRA r93

The text presented below is that of Athos, Lavra P 93 (E), fols. 295 v—2981. I have
corrected orthographic errors, while noting the manuscript's readings in the
footnotes. I have cited variants from other manuscripts (principally, C—Paris gr.
1188, fols. io3v—12 jv, which also represents the long recension of the text), where
they are helpful in establishing the reading of the Lavra manuscript.

I . P R O L O G U E

2 . V O L U N T A R Y E X I L E
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3 . V I R T U E AND H U M A N H O N O U R S



3i2 Appendix 2

4. A C C E P T A N C E OF P E R S O N A L O F F E N S E S



Greek Text of Eulosios 313

5 . R E S E N T M E N T

6. P E A C E AND JOY
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7. TWO T Y P E S OF JOY AND S A D N E S S

8. A C E D I A
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9. A C E D I A D U R I N G P S A L M O D Y
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I O . M A N U A L L A B O U R A N D P R A Y E R

I I . I R A S C I B I L I T Y A N D G E N T L E N E S S

I 2. P O V E R T Y
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13. T H O U G H T S
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14. A S C E T I C A C H I E V E M E N T AND P R I D E
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1 5 . S P I R I T U A L D I R E C T I O N



16. M A L I C I O U S G O S S I P
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i 7. J E A L O U S Y
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i 8. F O R N I C A T I O N

19. S E L F - S A T I S F A C T I O N
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2 O . M I S C E L L A N E O U S C O U N S E L S



324 Appendix 2

21. F O R N I C A T I O N A N D V A I N G L O R Y
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2 2 . T H E M O N A S T I C N O V I C E
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2 3 . T H E P R A C T I C A L L I F E

24 . F R A T E R N A L R E L A T I O N S
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2 5 . H U M I L I T Y
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2 6 . S P I R I T U A L S U B M I S S I O N
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2 7 . D E M O N I C D E C E P T I O N S
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2 8 . P U R E P R A Y E R

2 9 . C O M M U N I T Y A N D A N A C H O R E S I S
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30 . TRUE U N D E R S T A N D I N G
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31 . D E M O N I C C O N C E I T
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3 2 . C O N C L U S I O N
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beast _£///. 4.4, 5 . 5 , 8.8, 14.14, 16.17; Vic.
;, 7; <C72. 2.8, 4.13, 4.20, 8.10; Pr. n,
54, 100; Th. 17, 27, 28; Pry. 91, 99;
tfCh. 21

beatitude Eul. 6.6, 22.23; P
beauty EuL 8.8, 23.24
bed Vic. 2; 72. 15; Pry. ProL; Max. 1.6
bee <P72. 7.11
beings Pr. 2, 53, 86, 92;Mn. 119; 72. 4,

19, 28, 42; Pry. 80; Rfl. 24, 30;)) Ch.

i,4, 13, 3°
created Pry. 51
impure }}Ch. 3 3
incorporeal EuL i.i; 72. 2(1; Rfl. i, 18
irrational 72. 18
human 11.10; <P72. 8.12; Pr. 5 , 3 5 ; 1̂ .

54; 72. 3, 18,37; P/Z 40; Exh. 2.32
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believe STh. 2.18;Mn. 3; Pr. 81; Th. 6, 38;
Pry. ny,Exh. 2.30, 2.33, 2.39

belly Fnd. 8; EuL 18.19; ̂  3-3; STh-
i.23;A/». 39,97; 7& 43

belt Pr. ;
benefactor <C7A 8.i2;A/ax. 3.21
beneficence PW. 10; Vic. 5; 7A 27; Max.

z.id; Max. 3.18
besiege <P72. 2.8; Pr. 12
bird 72>. y,d;Exh. 2.1
bishop _E"a/ 25.27
blaspheme Pr. 46, 51, 95;A/». 134
blasphemy EuL 3i.33;Pr. 43;A/». 71
blind EuL 9.9, 18.19, 24.25; Pr. 62;A/».

106; Th. 28 ,32 , 42; Sfl. 24; £x/>. 2.13
blindness Vic. 7, 9; 7X. n;_yCX. 4
blood(y) A/K. 119; Pry. 72, 92, 136;))Ch.

24
boar STh. 4.4; P.//. Suppl. 3

boast _£///. 16.17, T9-2°,
Pro/.; m 7.15, 8.12, 8.18; Th;

body (-ily) Fnd. 4, ;, 9, 10; EuL 2.2, 6.6,

10.9, 18.19, I9-2 0> 2 I - 2 3 > 27-29>
31.33; 1/?V. i, 7; <C7$. 1.30—2,1.34,
1.35, 2.8, 3.7, 3.9, 6.1, 6.16; Pr. Pro/.
6, 8, n, 22, 2 9 , 3 5 , 3 6 , 47, 49, 52,
53 , ;;, 82, 8;, f,y,Mn. 7, n, 22,38;

Vg. 9, 54; ra- 3,4, 25, 2 9 , 3 3 , 3 5 , 3 7 ,
41; Pry. 63, 68, 83, 91, 101, 105, 129,
132, 152; Rf/. 18, 20, 47; Exh. 1.14;
Max. 1.17, i.20, 3.19

book Vic. 6; STh. 6.15; Pr. Note, 92, 97;
A/K. 90; 1> .̂ 4

brain Pry. 72, 73
bread Fnd. y,Eul. 24.26, 29.30; STh. 3.9,

8.20; Pr. 16, 94; A/». 102; 1̂ . 36; 7$.
i, 22, 27, 3 ;, 41, 43; Pry. 101

bride, bridal Th. 42; Vg. 42; _ZixA 2.10
bridegroom Vg. 11,43, 5 2 > 5 5 5 ^- 42

brother _FW. ;, 7, io;Eul. 4.4, ;.;, 7.7,
11.10, 17.18, 18.19, I9-20, 2°-2i,
24.25, 24.26, 25.26, 26.27, 26.28,
27.29, 28.30, 28.31; Pr. Note, ;, 7,
12, 14, 25, 91, 96, 97, 100, Epil.;Mn.
15, 42, 74, 77, 78, 84, 87, 89, 95, 104;
Th. 9, n, 17, 23, 25 , 27, 2 8 , 3 1 , 3 3 ,
3 5 , 3 7 ; Pry. Pro/., 13, 21, 41, 108,
109

brotherhood EuL 2 .2 ,31.33
buy Fnd. 8; Th. 21

calm (-ing) EuL 20.21; Vic. ;; STh. 2.18,
4.8; Pr. 15; Th. 3, 25; Pry. 83

calumny _£///. 16.17
camel Mn. 17
Canaanite EuL 20.21
cargo <C7X. 7.9; Th. 3
cassia Pry. i
cautery STh. 8.30, 8.31
celestial Th. 32
cell P"W. 5-9; £»/ 22.23; 1̂ - 6; <P7A 4.7,

6.5, 6.13; Pr. 12, 28; Th. 21, 23, 27
censer Th. 8
chant (-ing) _&/. 2.2, 9.9, 26.28, 27.28,

28.3o;Pr. 27
chapter Pr. Pro/. 9, Note; Th. 22, 24;

Pry. Pro/,
charism EuL 7.6,31.34; 7A 17, 28;

Pry. 87
charitable EuL 11.10, 12.10
charity EuL 1.1,5.5,7.7,11.10,18.19,

20.21, 21.23, 24-25, 24-26; Pr. 18, 99;
Mn. 8, 9, 16; Pry. Pro/.;Max. 3.1, 3.2

charm EuL 15.16,24.25
chaste <P72>. 2.8, 2.11, 2.13, 2.1;, 2.17,

;.i2;Af». 82;A/ax. 3.9
chastity EuL 21.22; Vic. Pro/, 2; <C7X. 2.1,

2.8, 2.19, 8.28, 8.29; Pr. 17, ;8, 89;
Mn. 7; Vg. 23, 52, 5 5 ; Th. 11, 29, 43;
Sfl. y,Max. 2.18

cheer, cheerfulness Vic. 8; Mn. 3 8;
))Ch. 20

cherubim Afcc 2.18
child, children Fnd. 4; EuL 25.27; STh. 5.4;

Pr. Pro/. 8, 94;Mn. i, 66; 1/g. 54, ;6;
7"A 12, 23, )i;Sfl. 56;Exit. 2.42

Christ _FW. 2, 9, ii;Eul. 18.19, 24-25,
25.27, 27.29,30.32,32.34; STh. 4.12;
Pr. Pro/. 2, Pro/. 4, Note, 1 ,33, ;o,
54, Epil.; Mn. i, 21, 69, 118, 119,
134; Vg. 2, 5, 7, 29,30, 56; 7$. 3, 16,
25 , 26, 34, 38; Pry. Pro/., ny,Rfl. i,
y,Exh. 2.10, 2.22, 2.28, 2.34, 2.39;
_yCX. 7, n, 18; A/ax. 3.17

Christian Th. 6; Exh. 2.17; A/ax. 1.22
Christianity Pr. Note, i
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church Mn. 114; Vg. 3 3 , 5 4
circumcision Vic. 2; Th. 3 , 3 5
city Fnd. d;Eul. 11.10; STh. 1.24, 7.13—

7.15, 8.15; Pr. Pro/. 2, 41; Th. 9, 14,

15, 20, 21
Cleopas 72. 8
clothes Fnd. A;,Eul. 23.24; 72. 6
clothing Fnd. 4; Pr. Pro 1. \;Mn. 82; 1/g.

23; 72. 6, 17, 21, 28
cloud (-y) Fnd. 8; HA 4; <P72. 4.6, 6.3,

8.i2;7kf». 13; 72. 16,42; Pry. 128;
72x*. 2.2

coal Eul. 20.21
cock }}Ch. 20
cockroach Pry. 100
coin Fnd. 4; Pry. Pro/,
cold (-ness) 72. 6, 9, 33;Max. 2.17
combat Pr. 36; 72. 34
comfort Pr. 92;7kf». 87
command Eul. 15.16, 29.31; Exh. 2.39,

2.40
commandment Eul. 6.6, 13.12, 14.15,

21.22, 22.23, 24-2!; 1̂  io;Pr. 70,
79, 81, 82;7kf». 92; 72. 26,3o;75xA
2.18, 2.37, 2.39, 2.42;^^. i8;7kf<2x.
3 .20

commune Pry. 3,4, 54
communion Pry. 3, 34, 107
community Fnd. y,Eul. ;.;, 24.25, 29.31,

29.32; Pr. 5;7kf». 9
compassion Tf;/// 2.2, 24.25; Pr. 2o;7kf».

5 3; 72. 11, 23; Pry. 62, 69
compunction Eul. 14.14; Pr. 57; 72. n;

Pry. 5 ,42, 79
conceit (-ed) Eul. 24.25, 31.33; 1/zV. 9
concord Pr. 89
concupiscible Pr. 22, 38, 54, 86, 89; 72.

3, 16, 17, 27, 28; Pry. 5 3; 7 /̂7. 40,
Suppl. 2

concupiscibility 72. 2, 18; 7J/7. 41, ;6, 60
conference Pry. 108
confess <P72. 8.12; Pr. 27; Th. n; Pry. ;, 7
confession T/?V. 9; Pry. 42, 92
confidence Eul. 14.13, 30.32; Vic. 8
confusion Vic. ;; Pry. 92
congregation Eul. 9.8
connatural 7J/7. 2
conscience 7i///. 13.12, 14.13, 20.21,

27.29;Max. 3.5
consent (-ing) 75a/. 11.10; Pr. 54, j y , R f / .

45
consolation 75a/. 2.2, 30.32; 1/zV. 4, ;;

Pr. 27
console Pr. 12; Pry. Prol.
consubstantial Vg. fa, Exh. 2.30
consubstantiality Rfl. 18, 20
consume Eul. 10.9, 17.18; <C72. 4.17, 5.3;

Mn. n, 114; 1> .̂ 28; 72. \-j;Exh.
2-3!;^c*- 29

consumption <C72. 1.16
contemplate <f72. 4.8; Pr. 83; 72. 25, 42;

Sjl. 3;
contemplation Eul. 6.6, 9.9, 10.9, 15.15,

17.18, 29.3 i; Vic. 7; <C72. 1.8, 1.19,
5.6, 5.7, 5.21, 5.22; Pr. 32, 36, 53 , 76,
79, 84, 86, 87, 89;7kf». 109, no, 119,
132, 135; 72. 15, 16, 19, 25, 29,38,
40-2; Pry. Prol., ;6, 57, 86; Sfl. 9, 18,
20, 23, 24;))Ch. 1,4, 13, ^y,Max.
2.20, 3.9

contempt Eul. 3.3, 3.4;7kf». 88
contention Eul. 11.10,20.21
contest Eul. 2.2, 12.11, 31.33; Mn. 5 5,

126
contestant Vic. 3
contestation Fnd. 6
contrition Eul. 24.26
contusion }}Ch. 10
conversation Fnd. y,Mfi. 83; 72. 9
converse Eul. 13.12, 19.20, 21.22; <C72.

2.19, 2.20; Th. 4; Pry. 34; Sfl. 28
cool (-ed, -ing) Eul. 21.23, 2!-27; -^ 71!

72. 16,33
copper Pry. Pro/
Corinth 72. 12
Corinthians Fnd. 4; 72. 12
corporeal 75a/ i.i;Pry. 57; Exh. 1.2
corrupt Eul. 14.13; Fif 54; 72. 9, 12,30
corruptible HV. 7; 1̂ . 54
corruption 72. 23
counsel Fnd. y, Eul. 15.15,16.16,21.22,

23.24;Af». 73; Vg. 24; 72. 12, 29,
30, 32

counsellor Eul. 15.16; Vic. 3
courage Eul. 17.18, 22.23; ^r- ^9> 94' ^ry-

88,96
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courageous Eul. 11.9, 17.18; Pry. 48
court Th. 32
covet Vic. 8

cowardice Eul. 22.23, 27-29> STh. 8.10;
Th. 23, 27

cowardly <P72>. 1.22; Pr. 21, 28
cranium Th. 33
craving .Fas'. 8
creation Exh. 2.40
creator <f71. 8.i2;Pr. 53; 71. 6; Pry. 59,

ioo;Rf/. i;Exh. 2.31
creature 75a/. 2;.26; <P72>. 8.i2;Af». 134;

71. 12, 19; Pry. 59
crime Eul. 14.14
cross T5//7. 6.6, 12.11, 18.19, 25-27' '̂̂  3 >

6; Pr. Pro/. 4; Th. 33; Pry. 17
crow 7kf». 22
crowd 75a/. 12.11; 1/zV. 3; <f7Z>. 2.5, 2.18;

Pr. 13; 71 11; Max. 1.19
crown 75a/. 12.11, 14.14; STh. $.n;M».

27; 1̂ . 5 5 ; 7$. 6, 14, 22, 23,35;75xA
2.17

crucified Vg. 54
cupping glass 7^.33
curiosity Vic. 8; 75xA 2.3 3
curious STh. 6.15; Fif 31
curse Mn. 19; 71 3 5

dance T5//7. 30.32; STh. 8.11
danger T7**/. ;; STh. 2.13, 2.19, 7.15, 8.32;

Pr. 89; Th. 28; Pry. 139; Ma*. 1.24
dangerous Pry. 14;
Daniel Th. 35; Pry. 80
dark Eul. 2.2;Pr. ;o;Af». 126
darken Fnd. 8; 75a/. 6.6-8.8; 1/k 4; STh.

1.16, 4.6; Pr. 24, 74; Pry. 21
darkness _FW. y,Eul. 2.2, 22.23, 27-29>

28.30; <f71 ;.2i;Pr. 23;Af». 18, 101,
106; 1/ij. 53, 54; 7A 22; Rfl. 1.31;
75x4. 1.1;

daughter Fnd. i, 2; l/ .̂ 3, i2;^y£7A 23
David T7* .̂ 6; 75a/. 4.4,30.32; Pr. 27; Th.

;, 10, 13,19, 23, 30,37; Rfl. 2;
dawn Th. 9, 19, 43

dead Fnd. ;, 8; 75a/. 16.17, l 8-T9; <f?^-
1.31; 1̂ . 54;75xA 2.14

death Fnd. 9, 10; Eul. 7.7, 15.15, 18.19,

19.20, 2 1 . 2 3 , 3 T - 3 3 ; ^^ T > 6; %Th.

1.9, 2.8,3.6-3.8, 8.17, 8.28, 8.32; Pr.
Pro/. 6, 18, 36, 52, 95;Mn. 21, 22,
104, 125; Vg. 21; Th. 9, n, 21,38;
Pry. 136; Exh. 1.13, 2.34;_yCA 19;

see also die

debt Eul. 10.9; 1/zV. Pro/
debtor Pry. 104
deceit Fnd. 7, 8; Eul. 4.4, 14.13, 20.21,

21.22, 28.31, 31.33; Th. 21, 37; Pry.
127

deceitful (-ly, -ness) STh. 2.14; Mn. 71,81,
95; Th. 9; Pry. 90

deceive T7* .̂ %;Eul. 4.4, 7.6, 16.17, 3T-34;
Pr. 99; Af». 127; 71 21, 28; Pry. 68,

94,95, 134
deceiver Eul. 4.4, 14.15, 21.22; Fk Pro/.;

Pry. 94
deception T7* .̂ 4
deceptively 75a/. 31.33
deer Exh. 2.27

defeat 75a/. 13.12, 26.27; <^- !- I O> !-T4;
71. 9, 14; Rfl. 57

defile T7* .̂ 9, 10; Pr. 8, 23, 89; Vg. 38;
75x6. 2.22

deifying Th. 37
dejection 1/zV. 4; <f72>. 5.1
delight T7* .̂ ^•,Eul. 3.3, 15.16; <C7J. 4.8;

Mn. 16, 38; l/Jf 49, 54; Pry. 9 3 , 1 5 2
delightful (-ness) STh. 4.8; Pry. Pro/.
deliver Eul. 24.26,30.32; STh. 1.34; Pr. 13,

91; Th. 8, 3 4; Pry. 37, 133
deliverance Vic. i
demon Fnd. 6, 8, 10; Eul. 3.4, 5.5—7.6,

8.8—9.9, T 3 - I 2 > I4- I3, I!-1!,
18.19—21.22, 22.23, 23-24, 24-26,
28.30, 31.33; Vic. y,STh. 8.io;Pr.

;, 8, 12—14, T9, 2I~!, 27, 28, 3°—4,
36, 39-41,43-6,48-51, 54, 57-60,
72, 73, 76, 77, 80, 84, 89, 93, 99;Mn.

23, 62, 73, 123, 126; Vg. 48, 54; Th.
1—14, 16, 18—21, 24, 25 , 27—9,32—7,
App. i, App. 2, App. 3; Pry. 10, 46,
47, 49, ;o, 68, 72, 73, 81, 90, 91,
94-7,99, 107, in, 11;, 134, 135,
137—%Rfl - 48, 59, 62, Suppl. 3; 75x4.
2.21; Max. 2.6

demoniac Th. 11
demonic Eul. 7.6, 27.28; Vic. 9; Pr. 71;



Index Rerum 357

Mn. 52; Th. 2 ,3 , 8, 2 5 , 3 1 , 4 2 ; R f l . 13,
24, 4;, 46, Suppl. 2

deranged Eul. 31.34
derangement Pr. 14
desert Fnd. 6; _&/. 2.2, 19.20; iTh. 1.25,

2.15, 6.10, 8.27; Pr. 33; Af». 126; 72.
11, 20; Pry. in, 112

desire Fnd. i, 3, 4, 6, 8; Eul. 7.7, 12.11;
Vic. 7; <P72. 1.5, 1.6, i.io, 1.27, i.31,
2.14, 2.20, 3.8; Pr. 4, 10, 12, 15, 16,

22, 24, 71; V& 26, 34, 4°; ?2>- 5, 17,
22, 26, 35; Pry. Pro/., 27, ny,Rf/. n,
25, y,T,Exh. 1.9, 2.27

despair _&/ 27.28, 30.32
despise _&/. 16.17; iTh. 8.i2;Pr. 34; Fi;.

5 o
despondency Eul. 2.2
devil Eul. 6.6, 14.14, 17.18, 20.21, 24.25;

72. \;Exh. 2.24
dew 75a/. 20.21; <f72 6.4
diabolic Vic. 9
die _FW. \,y,Eul. j i . j j j /V . 29; 72 18,

32, 38;Max. 3.17
diet _FW. 3; 8Th 1.13; Pr. 91
difficulty Eul. 6.6; Pry. if); Rfl. \y,))Ch. 2
dignity Fnd. 8; Pry. 84
dinner Eul. 18.19; ̂ h. 1.20
disbelief Th. 26
discern Eul. 13.12, 23.24; Pry. 144
discernment Eul. 20.21; 72 26; Pry. 147
disciple Rfl. 7
discouragement _FW. 6; Pry. 16
discourse _£///. 20.21; Vic. Pro/.; 8Th. 4.21
disease Eul. 7.7, 14.13; 1/̂ V. i; <P7$. 8.5; Pr.

9; 72. 23, 37
diseased Fnd. i
disgrace Eul. 14.14; Vg. 48; Th. n
dishonour .Fas'. %;Eul. 3.3, 3.4, 12.11,

14.13; <f72. 5.18, 8.30, 8.31; Pr. ;8;
Exh. 2.14

disobedience 8Th. i.io;Exh. 1.16,2.40
disobedient Eul. 15.16
disposition Fnd. 3; Pr. 23, 45, ;6; Pry. 73;

Afax. 1.13
dispute Fnd. S; EuL ;.;, 26.27
distracted (-ing) Fnd. 7, 8; Eul. 7.6, 27.29;

Pry. 55
distraction _FW. y,,d;Eul. 12.11; Fk 3;

Pr. 63, 69; Pry. 17, 118
disturb Fnd. 8; <C7"A 4.9, 4.20; Pry. 9;

-Exi. 2.5
disturbance _&/. 24.25; Pr. n, 21, 22;

72. 2; Pry. 21
divine Fnd. 3, 10; Eul. 1.1,4.4,6.6,

i9.2o;Pr. 57; 72. 33; Pry. 66,73, 86,
116, 136, 142, 145, i46;Exh. 2.6,
2.16

divinity Pr. 12; Pry. 67
doctor Pr. 7
doctrine Pr. i; Vg. 54
dog <f72. 2.18, 3.7; Pr. Pro/. 9, 23; Th. ;,

13; Pry. <)4;Rfl. 9, 10
dolphin 872. 4.8
donation Fnd. 4, 8
door <f72. 6.14; Pr. Pro/. 8, i3;Af». 126;

Vg. 42; 72. 37, 43; Pry. 30
dove 72. 29; P//. ;
dragon Eul. 14.14; 72. 21; Pry. 107
dream Eul. 13.12, 28.30, 31.34; 1/zV. 2;

Pr. ;6;Af». 52; Th. 28 ,29
drink <C72. 4.9; Pr. 94, Epil.; Mn. 39, 64,

102, 119; Vg. 10; 72. 6, 8, 13
dropsy <C72. i. 7;tfCb. 16
drowsy (-iness) Vic. 6; Mn. 46, 86
drunkard, drunkenness Eul. 18.19; ^f-

4.3; 8Th. 1.14-15; Vg. 14
dwelling Mn. 19, ;;; 72. n;Rf/. 2;

eagle <C72. 1.14, 3.5; Pry. 82;_yC2. 29
ear T7* .̂ j;Eui 15.16, 16.17; K?- T 3 > 5 5 5

72. 18,34,37;_yC2. a;Max. 1.24
earth 75a/. 15.15, 29.31,30.32; <C72. 7.21,

8.n, 8.12; Pr. Pro/. 2, ;;Mn. 39, 114,
128, 129; Vg. 54; 72. 8, 14, \y,Sfl.
^Y,Exh. 1.6, ^.-|•,))Ch. 16, 23

earthly 75a/. 20.21; <C72. 3.6, 8.26; Pr. 19;
Pry. 4; Rfl. 26

eat T7* .̂ 7, 8, 10; 75a/. 4.4, 18.19; ^>- 7 - l 8 >
8.21; Pr. 94, 96;Mn. 15 ,39 ,115 ,118 ;
Vg. 9, 10, 50, 54; 72. 4, 6; TiixA 2.42;
Afax. 3.18, 3.19

Ecclesiastes Th. ;
effort Fnd. n; Eul. 8.8, 14.13, 15.16,

20.21, 21.22, 23.24, 27.28—28.30,
30.32,31.33,32.34

Egypt Pr. Pro/, i; 72. 28
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Egyptian STh. 1.52.; Pr. c/y,M». 129
elder EuL 19.20, 29.32; Pr. Pro/. 9, 93, 96,

99, 100; Mn. 111, 112; Th. 39; Pry. 76
Elisha EuL 9.9
enemy Fnd. 8, \\;Eul. 9.9, 11.10; T/?V. 9;

<f7Z>. 1.30, 2.4, 2.7, 2.16; Pr. 19, 47,
58, 72, 83, 84, 89;Mn. 14, 62, 126;

1̂ . 34; Th. 10, 19, 20, 37; Pry. 92,

U S , 13!
envy, envious Fnd. ~];Eul. 3.3, 3.4, 17.18;

Vie. i, 3, 8; Vg. 28; 72. 18; Pry. Pro/.
Epiphanius 75a/. 25.27

error Eul. 15.16, 18.19, 2 I-22 , 23-24,
27.29, 28.30; 1/zV. Prol.;Max. 3.13

Esau Pr. 26
esteem _£///. 3.3, 14.14, 17.18, 21.22; Vic.

9;<f72. 5.12, 5.18, 7.21; Pr. Pro/. 3,
13; Af». 61; 72. 1—3, ;, 7, 8, 14, App.
i, App. 2; Pry. 148;-Exi. 2.14; ./Wax
2.13, 3.1, 3.11

eternal, eternity PM i, 9; EuL 6.6; <P72.
~i;Mn. 54; l/ .̂ 5 5 ; 72. n;Pry. 144;
Rfl. 31;TfixA 1.16, 2.9, 2.16, 2.35,
2.39,2.41

Ethiopians 72. 23
Eulogies EuL i.i
evil Fnd. 4, j; EuL 2.2, 3.3, ;.;, 7.7, 8.8,

13.12, 14.15, 15.15, 16.17, I 7 - I 8 >
19.20, 20.21, 21.22, 23.24, 30.32;
STh. 2.8, 3.1, 4.15; Pr. Pro/. 2 and 6,
14, 76;Mn. 2, n, 21—2, 24, 32, 40—1,

45-7. 73> 9 T > l o;> I 24> i26-y; K?-
34, 38, 40, 54; 72. i, 4—5, 7, 13—16,

19, 21, 24, 2 6 , 3 1 — 3 , 3 7 — 8 , 41, App.
3; Pry. 94,97, 106, 137, i39;7J/Z
45— 6, 62; Exh. 1.6, 1.12, 2.27;Max.

i.i;
Evil One Fnd. 4; Pry. 106
exile Fnd. d;Eul. 2.2, 19.20; Vic. 4
eye Fnd. 7; Eul. 6.6, 9.9, 10.9, 17.18,

18.19, 2 4- 2 5> 24-2^> 27-29; Vic. i, 2,
8; <P72. 1.20, 2.8, 3.7, 4.10, 4.16, 5.21,
6.14, 6.15; Pr. a; Mn. 17,106; Vg.

33, 51, 54, ;;; 72. 4, n, 1 7 , 3 2 , 3 3 ,
36, 41, 42; Pry. 27, 64, 92, 110, 146;
Rfl. 17, 2^;Exh. 2.iy,]]Ch. 29, 30;
Max. 2.14

faculty (ruling) EuL ;.;, 13.13, 27.29,
28.30, 31.34; Pr. Pro/. 2; 72. 2, 4, 41,
42; Pry. 21

faith EuL 2.2, ii.10, 12.n, 30.32, 31.34;
Pr. Pro/. 3, Pro/. 4, Pro/. 8, 81, 84; Mn.
3, 69, 124; Th. 3, 34; Pry. Pro/.; Exh.

2.14, 2.39; J(?<? ^/fo believe
fall Fnd. 6; EuL ij.iS;Pr. 14, 51;Ma. 42,

104; 1> .̂ 31; 72. i
fame EuL 3.3, 14.13; V?c 7; <P72. 7.21
family EuL 2.2, 22.23; Vic. 4
famine 75a/ i2.n;Pr. 9
fantasy 75a/. 3.3; 1/zV. 9; <P72. 2.20, 3.14,

6.8; 72. 4, 28; Pry. 68,92

fantasize 75a/. 13.12; 72. 28
fast (-ing) Fnd. io;Eul. 24.25, 27.28,

29.30,31.33; Vic. 1.2; STh. 1.14—15,
7.20; Pr. 49, 91; Mn. 44; Th. 3, 34;
Exh. i.i

father Pr. <)4;Mn. 2, 126; Th. 12, 17, 24;

Pry. 54;Rfl . ^d;Exh. 1.4,1;))Cb. 29
father (elder) Fnd. 5,7; EuL 15.16,

25.26; Vic. Pro/.; Pr. Pro/, i and 8, 52,

94, Epil.; Mn. 92, 124

spiritual father EuL 15.15, 15.16,
26.27-8;7kf». 73, 81, 88

Father Fnd. 7, 9; <P72. 7.18; Pr. 92, 95;
72. 3, 38; Pry. 58, 113

fault EuL 3.4, ;.;, 16.16, 16.17, I7- I8,

20.21, 21.23, 24- 25> 27-29; Vic. 10;
Mn. 54; Exh. 2..iy,Max. 2.12

fawn Vie. i; Pr. 23
fear _FW. ;, 6, 9, 11; EuL 3.3, 11.10, 14.14,

15.15, 19.20, 22.23, 23-24. 25-26,
26.28—28.30, 29.32,32.34; Vic. 6;
STh. 1.30, 6.17, 8.9; Pr. Pro/. 8, 21, 81;
Mn. 4, 12, 69; 72. n, 13, 16, 23, 27;
Pry. 28, 88, 90, 97, 100, 143; Rfl. 12;
Exh. 2.38, 2.39;Afex 1.6, 2.8,3.14,
3.26; see also afraid; fright; frighten

feast <P72. 2.7;Mn. 39, 41, 43, 44; 72. 22;
Pry. Pro/.

female EuL 18.19; -^- KtfCh- 20

festival <P72. 2.7; Vg. ;;; 72. 23
festivity Vg. 14
fetter <P72. 3.6, 3.7, 5.7, 5.9, 5.10, 5.14
fight EuL ;.;, 13.12, 14.13, 14.14; <P72.

2.4; Pr. ;, 21, 24, 72, 83; 72. 6, 7, 25 ,
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27; Pry. 30
fighter Eul. 11.10; Pr. 38, 72; Pry. 92, 136
fighting Eul. 11.10; Pr. 23, 49, 60; Th. i, ;

figure Eul. 18.19; ^- 2 5 > ^ry- Pr°l-, 9 2 >
114, 116

filth (-y) Eul. 2i.22;P/7. Suppl. 3
fire PW. 9;Eul. 10.9, 13.13, 18.19—21.22,

23.24, 27.29; <P72. 1.4, 1.27, 1.31, 2.2,
2.9, 2.11, 2.15, 8.21; Pr. 23; Mn. 10,
50, 60, 114; Vg. 37; 72. 8, n, 16; Pry.
144; Exh. 2 .35, ^.^y,))Ch. 23, 28

flame (-ing) 1/̂ V. 5; <P7$. 1.5, 1.6, 1.27,
1.33, 2.15, 2.20; Pr. 15; 7kf». 11

flattery Eul. 21.22
flesh _FW. i;Eul. 1.1,3.3,6.6—9.8,18.19,

21.22, 21.23, 3 T - 3 3 ; '̂A 4. 95 <^-
1.29, 1.30, 5.10; Pr. 53 , 54; Af». 6, 21,
38, 103, ii8; Vg. 51, 5 5 ; 7$. 5 ,11,
16; Pry. 46, 61, 73, 99, 107, no; Exh.
2.12, 1.1$; Max. 3.6

folly Pr. 46; 72. 23; Exh. i.tf;}}Ch. 9, 26

food Fnd. 3—5, 8, 10;Eul. 18.19, I9-2 0>
31.33; Vic. 1.2,3.3; STh. 1.2, 1.4—6,
i.io—n, 1.16, 1.27, 1.33, 1.34,3.5,
5.12, 6.1, 6.12; Pr. 16, 99; Mn. 11,
103; Th. i, 3, 5, 6, 13, 21, 22, 32: Pry.
101; Exh. \.\;))Ch. ij;Max. 1.18

forbearance Eul. 6.6, n.io
foreign Eul. 14.14; STh. 1.7; Th. 6;Max.

1.14
foreigner Eul. 24.26; 7$. 13, 19, 20, App.

i; Max. 1.14
forget Fnd. y,Eul. 14.14, 32.34;Af». 54,

137; Vg. ;6; Th. 9, 23;Afax. 3.20

forgetfulness Eul. 14.13, 15.16; Th. 23;
Pry. 37

forgive _£/// I4- I3, 21.22; Pry. 104
forgiveness Pry. 5, 104

form _&/. 3.4, 7.6, 18.19, 3T-34; '̂̂  2 > 4 >
;, 7; <f72. 1.17, 2.13, 2.14, 2.19, 8.21;
Pr. Pro/. 4, 98; Th. 2, 4, 8, 25 , 41, 42;
Pry. 56, 66—8, 72, 73, 95, 106, 107,

114, 116, 117; Rfl. 17, 20, ^Y, see also
figure; image

fornication Eul. 15.15, 18.19, 2 I-22 ,
31.33; Vie. Pro/., i, 2; STh. 1.34, 2
(passim); Pr. 6, 8, 13, 23, 51, ;8;Af».
7, 102; 72. 1,9, n, 15, 16, 27; Pry.

50, 90; P./Z 42, 44, 47, 49, Suppl. 3;
_ZixA i. i; see also adultery; chaste;
chastity; intercourse; intertwining
(sexual); licentious (-ness); lust (-fill);
woman

fortification Eul. 12.11
fortress Vic. 9
fox STh. 4.13
fragrance STh. 1.19; Pry. 141
frankincense Pry. i
freedom EuL 2.2, 12.11, 26.28; Vic. Pro/.,

3, 7, 8; STh. 8.21; Th. 3; Pry. Pro/.,

H, ny
friend Fnd. ~i;Eul. 17.17, 17.18, 20.21;

Vic. 8; <f72. 5.18; Pr. 54; ^- 16, ";
Afox. 1.7, 2.3, 2.12, 2.22, 3.22

friendship EuL n.io; Vic. 6, 8, 9; Th. 10;
Pry. 77

fright Eul. 13.12, 22.23; Pry. 100
frighten Fnd. 9; <f72 8.10, 8.26; Th. 27;

Pry. 99
fruit Fnd. i;Eul. i.i, 21.23; ^- 3! <^-

6.4, 6.n, 8.7—9; -^ 3 2 > 9°> ^- I 2 >
Pry. Pro/., 19, 48, 126; Exh. 2.7, 2.28

frustration <C72. 5.1, 5.io;Pr. 10, 19
furnace Eul. 29.31; Vic. 2, 5; <C72. 5.19;

Exh. 2.8

Gideon Pr. 17
gentle Eul. 11.9, n.io, 24.26; STh. 4.9,

4.10; Pr. Pro/. 4;Mfi. 12, 31, 34, 85,
107, 112, 133; Vg. 19, 45; 72. 13

gentleness Eul. n.io; Vic. ;; <C72. 4.11;
Pr. 20;Mn. 53 , 99, in; 72. ;, 13, 23,
27; Pry. \A,;Rfl. y,Max. 2.18, 3.2

gift Fnd. y,Eul. 28.30; Vic. Pro/.; STh.

4.19; Pr. 26; Vg. 41; 72. 21, 28; Pry.
2i, 33.69. T47

girl Eul. 13.12
gladness T7* .̂ 9; _&/ 7.7; 1/zV. 4, 8; <C72.

5.16
glory Fnd. \\;Eul. 1.1—3.3,6.6,23.24,

30.32—31.34; STh. 2.17, 7.21, 8.12; Pr.
Pro/. 3,Epil.; Vg. iS;Exh. 1.15; 2.39

glutton(y) £»/ 13.12; HA Pro/ i, 1.2; STh.

i (passim), 1.1; Pr. 6—7, 16; 72. i, 72.
30, 3;, App. i; Pry. 50; Rfl. 42; j«« a/to
abstain; abstinence; abstinent; belly;
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glutton(y) (coat.)
bread; diet; drunkard, drunkenness;
fast (-ing); food; hunger; meat;
oil; regimen; salt; satiety; stomach;
thirst; throat; water; wine

gnosis Eul. 31.33
gnostic Eul. 3i.33;Af». 121

gnostic life Eul. 15.15, 15.16, 23.24;/V.
Pro/. 9, 98; Pry. 72; P//. 32

gnostically Eul. 24.26; Pr. 50
gold Eul. 29.31; Vic. 6; STh. 3.13, 8.20;

Mn. 60; 1> .̂ 47; 7X. 4, 8, 17, 19, 24;
Pry. Pro/.;Max. 1.6, 2.22, 3.2;

Goliath 7X. 19
good:

the good Eul. 3.3, 13.12, 14.15; Pr.
Pro/. 3, 6; }}Ch. 10

goods Pr. 9;Af». 75; 7X. $z;Exb. 2.41
material goods £»/ 12.10, 12.11
perishable goods £»/ i.i
superior goods Eul. 2.2,6.6,7.7,12.11,

15.15, 15.16, 28.30
Gospel Fnd. 4; Vic. 3; Pr. 97; 7$. 3, 6, n,

2 2 , 2 5 . 3 1 , 3 7
gossip Eul. 16.17; K?- 42

grace Fnd. 7, 8; _&/. 8.8, 14.15, 23.24,
27.29, 28.30, 29.31; T/?V. Pro/.; STh.
8.i2;Pr. Pro/. 2, 5 3, Epil.; Af». 122;
1/g. 25; 7& 8, 26, 39; Pry. Pro/., 7, 7;

grape _&/. 9.9; STh. 7.3; Pr. Epil.
greed Fnd. 8; Pr. Pro/. 6; Th. 4, 8, 17, 22,

30
Gregory Pr. Epil.
grief Vg. 34
grievance Pry. 147
guest Fnd. y,Eul. 10.9, 18.19, 24-2!>

24.26, 26.28; Th. 21

habit Eul. 16.17, 21.22, 21.23; ^-^- 2 < I 9 >
8.30; Pry. 41, 5 2;^O>. 6, 7

monastic habit Pr. Pro/, i, Pro/ 8, Pro/.
9; Ma. 93

Hades 72. 31;Rfl . *,\;))Ch. 23
hardship _&/ 14.13,31.33
hatred _£/// 3.3, 6.6, 11.10, 21.22, 26.27,

28.30; T/?V. 6, 8, 9; Pr. 20, 76, 100;
Mn. 8, 9, 16; Th. 10, 17, 32; Pry. 128;
Exh. 1.5

heal Pr. 13, 49, 79, 82, 100; Vg. 37; 72>. 3,
10, 14, 23, 28; Pry. 2;

healing Eul. 25.27
health (-y) Vic. r, STh. 5 .15, 6.1, 7.20; Pr.

29, ;;, 56; Th. 1 5 , 3 3 , 3 6
heart _FW. i, -j;Eul. 2.2, 3.3, ;.;, 6.6—7.7,

9.8, 9.9, 12.n, 13.12, 14.14, 14.15,
15.16, 16.16, 18.19—22.23, 24.26,
30.32—32.34; Vic. 2, ;, 10; STh. 3.6,
4.10, 4.13-17, 5.3, 5.22; Pr. 47;Mn.
1 , 8 , 2 4 , 2 7 , 3 1 , 3 6 , 3 7 , 4 4 , 4 5 , 52, ; ; ,
58—60, 62, 66, 87, 94, 100, 104, 109,
117, 131, 135; Vg. i, 24,33, 3 5 , 3 8 ,
;6; Th. ;, 6, 8, 13, 23, 25, 2 7 , 3 5 — 7 ,
41—3; Pry. 88, 94; Rfl. 19; Exh. 2.4,
2.19;Max. 3.9

heaven Fnd. 4; Eul. i.i, 2.2, 30.32; Vic. 3;
ISTh. 8.n;Pr. 2;7kf». 87, 107, 129; Vg.
54, ;;; Th. n, 14,34,39; Pry. 113,
142; Rf/. 2,4; Exh. 1.13; jjCb. 23

hell .Fas'. 9; j«« a/so Hades; netherworld
heresy Vic. 7
heretic Vic. j;M». 12;
home Eul. 2.2, 25.27; <C7"A 2.7; Pr. 10, 96;

tfCh. 16
homeland Eul. 2.2
honey STh. ;.;;Af». 72, n;;Afax. 3.22
honeycomb STh. 7.11;Af». 72, n;
honour Eul. 3.3, 3.4, 14.13, 17.18, 20.21;

Vic. Pro!.; Pr. ;8; Th. 2%; Max. 2.1
hope Fnd. 8; _&/. 2.2, i i.io, 12.11, 21.23;

Vic. 4; Pr. Pro/. 8, 13, 2j;M». ;, 112;
Pry. ProL; Exh. i.i

hospitality Fnd. y,Eul. 2.2, 10.9, 24.25,
24.26; Vic. 4; Pr. 26; Th. 7; Exh. 1.6

host Eul. 18.19, 24-2!
humble Eul. 3.4, 25.27; STh. 5.12, 5.18,

8.12, 8.13, 8.18, 8.19, 8.2i;Af». 19,
137; Th. 13; Pry. Pro/.

humility EuL 3.4, 14.14, 21.23, 24-26—

26.27, 2 9 - 3 T > 3°-32; Vic- Proi, 7—9;
STh. 8.11,8.20, 8.32;Mn. 2;Pr. 33,
57, ;8;Mn. 53; 7"A 23; Pry. 96, 135,
i^y,Exh. i.6;Max. 3.15

hunger, (-ry) £"»/. 18.19; Vic. 6.4; <C7X.
1.35, 6.15; Pr. i;, 16, 97;Mn. n; Vg.
40; 7A 22, 27 ,3 ;
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idol Vic. 2, 3
idolatry Pr. Pro/. 6; Exh. 1.2
ignorance Vic. 2, 6; Pr. 8j;Mfi. 24, 26, 99;

7X. 26, 41; Pry. 37;_yQ>. 4, 16, 25, 32
illness £///. 2.2; Vic. y, Pr. 7; 7$. 11, 15;

Exh. 2.2;
image _&/. 21.22, 28.30; STh. 1.17, 2.19,

3.14; Pr. 23, ;;, 89; 1/g. 6; TA 2-4,
16, 19, 2 5 , 3 6 ; Pry. 66; P./7. 13; _ExA

2-5
imagination £/// 27.29—28.31; Vic. 2
immaterial Pr. 34; Pry. 66, 68, 8;, 119,

I32 , H5
immodesty FzV. 2
impassibility _&/. 21.23; <^- T - 2 ! > 2-i8,

5.12, 5.13, 5.15; Pr. Pro/. 8, 2, 33, 53 ,
56, 58—60, 64, 67, 81, 83, 91;Mn. 31,
66—8; Vg. 51; 7X. 3, 10, n, 15, 16,
20, 22, 29,35,43; Pry. ;;;P// 2,3

impassible _E"a/ yy, Pr. 68;Af». 6, 105,
118; 7X. 26; Pry. jz;jjCb. 21

impure _£///. 21.22, 31.33;7kf». 2 2 , 6 5 ; ^-
14, 53; Th. 6, 18—20, 22, 24, 25, 30,
33 ,36 , App. i, App. 2; Pry. Pro/., 49,
73, 79, 81, 146; Rfl. 36, 49, 60, 62,
Suppl. \; ))Ch. 18, 24 ,30 ,33

impurity Eul. 15.15; Pr. Pro/. 5; Mn. 44;
Pry. (,i;))Ch. 26

incense STh. 1.26, 4.18; Th. 8; Pry. 1 ,75 ,
76, 141, 147; Rfl. 6

incorporeal Eul. i.i; Pr. ;6, 61, 89;Mn.
no, 116, 133, 136; Th. 19, 25 , 2.6,41;
Rfl. i, i8;Exi>. 2.4

iniquity .£///. 21.22; 7A 23;^^. 27
injustice Eul. 4.4, 7.7, 17.18; Vic. 3
innocence (-ent) _FW. d;Eul. 7.7, 17.18;

Af». 47; Exh. i .9
instruction £»/ 4.4; Vic. Pro/.; STh. 8.23—

d;Rfl. n;Exi>. 2.38
insult £///. 4.4, 7.7, 17.18, 20.21, 24.25,

24.26,26.27,26.28,29.31; T/?V. 1,4,

;; Pry. 96; Exh. 2.14
intellect £»/. 6.6, 13.12; Vic. Pro/., i; STh.

i.ij, 2.15, 2.19, 4.5, 4.9, 4.12, 6.14;
Pry. 23; Ma. 48; Vg. 40; 7X. 2, 6, 8, 9,
16, 17, 19, 2 5 , 3 1 , 3 5 , 3 6 ; R f l . 13, 14,
38,39, 5 5 ; Exh. 1.8, 1.13

intention Fnd. 4, y,Eul. 13.12; Pr. 13; 7X.

9, 30; Pry. Pro/.
intercourse _&/ 18.19; ^- 37
intertwining (sexual) £»/ 13.12; FzV. 2
irascibility _FW. 4.4, n.io, 21.23; Vic. ;;

STh. 4.2, 4.5, 4.16, 5.1; Pr. 20, 24, 71,
73;Mn. 30, 35 , 36; 1> .̂ 8, 41; 7X. 2, ;,
13, 18, 27, 32, 43;P-/7. 8, 41, ;6, 60;
Exh. \.\;)^Ch. 3

irascible Eul. n.io; STh. 4.3, 4.7, 4.17,
4.18, 4.20; Pr. 1 1 , 1 5 , 2 1 , 2 2 , 24, 38,
54, 63, 86, 89, 93, 99;Mn. 12,34, 98,
100; Vg. 45; Th. i, 3, 13, 16, 17, 27,
28; Pry. *,y,Rfl. 9, 40, Suppl. 2

invitation _FW. 8; Eul. 18.19, 24-25
irrational (-ly) HTh. 7.1; Pr. Pro/ 6, 66, 89;

Th. ;, 16, 18; Pry. 32, 47, ;o, 100;
))Ch. id;Max. 2.6

irritate, irritation Eul. ;.;; STh. 4.10, 4.16,
4.18; A/ax. 1.16

Isaiah 7X. 41; Pry. 79
Israelites Pr. 17

Jacob Pr. 26; Th. 17; Pry. Pro/.
jealous (-y) Eul. 3.3, 3.4, n.io, 16.17,

17.18,26.27,31.33; Vic. Pro/., j—9;
1/g. 28; Pry. 46, 68, 90;Max. i.i;

Jeremiah _F»i/. i, 2
Jesus _FW. 3, 4; Pr. Pro/, d, Epil.; Fi;. 30;

Th. d; Pry. Pro!.; Max. 3.17
Jethro Eul. 23.24
John the Baptist Th. 12,3;
John the Small Pry. 107
Jordan 8Th. 8.23; Th. 20
joy (-fully, -ous) Fnd. 8, 9; _&/. 2.2, 4.4,

6.6—7.7, 26.28, 29.31, 30.32; Vic.
Pro/., 4; Pr. 12, 89, 90; Th. 28, 30; Pry.
15, 23, 61, 93 ,122, 153

judgement Fnd. y, Eul. 7.7, 13.12, 15.16,
19.20, 21.23, 23-24> 27-29;Af». 54,
13 2, 13;; Th. 11, 3 2; Pry. 12

justice Pr. 89, Epil.; Th. 41; Pry. 38, 88;
Max. 2.17

kindness Eul. n.io, 24.25, 24.26
king Fnd. n; Th. 9; Exh. i.a;jjCh. 16,

kingdom Fnd. 4, 9; Pr. 2, 3; Fi;. ;;; Pry.
38, ^;Exh. i.iy,jjCh. 23

20
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kiss Vg. <,y,Rfl. 7
knowledge Eul. 19.20; Vic. 7, 10; STh.

1.17; Pr. Pro/. 8, 2, 3, 24, 32, ; i, ;6,
66, 84, 90, 99;Ma. 3, 13, 17, 18, 24,
26-8,35, 43, 63, 67, 68, 71, 72, 94,
99, 109—11, 117, 120, 126, 136; Th.
9, 15—17, 19, 22, 26, 29,38, 41; Pry.
Pro/., 10, 38, 44, 57, 63, 68, 73, 75,
8;, 86, 132, 142, i4y,Rfl. i, 6, 18,
20,39, 52, Suppl. \;Exh. 2.15, 2.25;
))Ch. 2, 9, 20, 22, 29,30;Max. 2.5,
3.12

koukoulllon Pr. Prol. 2

Laban <P72. 8.22
labour (manual) Eul. 10.9, 24.25; Pr. 9,

12,98
laugh, laughter 75a/ 23.24; STh. 2.8; Fif

22, 46; 75x6. 1.10,2.16
law _F»i/. \Q;Eul. 6.6, 13.13, 14.15, 15.16,

16.17,21.22,21.23; FzV. ;;Pr. 49,
70; Mn. 20; 7X. 2, 19,37; Pry. i;Exh.
2.16, 2.23, 2.38; A/ax. 1.13

lawsuit 72. 3 2
laziness (lazy) _FW. 8; Eul. 9.8—10.9,

13.12, 14.14; F/V. 6; <P7A 6.i6;A/».
86, 93;_yC2. 6; A/ax. 3.23

Leah Pry. Pro/,
letter Pry. Pro/,
licentious (-ness) Eul. 13.12; F?V. 2; <C7$.

i.n, 2.1, 2.10, 2.11, 2.15, 2.17, 5.12;
Exh. i.i

light Eul. i.i, 9.8, 9.9, 30.32, 31.34; STh.
2.2, 5.22, 7.18, 7.19; Pr. 64, 98;Mn.
77, 126; Vg. 54; 7A 1 5 , 3 0 , 3 7 , 40,
42; Pry. 68, 73, 74, 92, 146; Rfl. 2, 4,
20, 23, 27,31; Exh. 2.12, 2.13

lightning (-bolt, -flashes) Eul. 25.26,
30.32; m. 8.2,8.11; 72. 21 ,23

lion STh. 4.7, 5.2; 72. 17; Pry. 106
lizard _yC2. 16
locust Eul. z~] .ly, }}Ch. 16, 19
loin Th. 5; Pry. 106
love _F»i/. 5 , 7 , \Q',Eul. 3.3, 10.9, 11.10,

12.n, 13.12, 16.16, 21.23, 24-2!>
30.32; FzV. 3, 4, 8, 9; <f72. 5.24; Pr.
Prol. 8, 12, 35 , 38,76, 81, 84, 89,91;
Mn. 3, 42, 67, 122; Vg. 41; Th. 3,12;

Pry. Prol., 18, 19, 52, 62, 64, 77, 112;
Rfl. 53;^yC2. 23; A/ax. 2.24

lowliness Eul. 27.29, 29.31; Vic. 7
Lucifer Pr. Pro/ 2; 72. 19
lust (-ful) Eul. 13.12, 18.19, 2 I-22; 1̂ £ i,

2; 72. z<);Exh. 1.6

mad, madness T7;̂ . 5; Eul.-].~], 25.27,
31.34; FzV. i, 3; <ITA 4.1; Pr. 14; 72.
9; Pry. 8, 64

Madian Pr. 17
magic Eul. 26.28
Makarios Pr. 93, 94; Th. 33
malady Pr. 7; Pry. 146
Maria Pr. 98
marriage Vic. i; Vg. 14
married Fad i
martyr STh. 1.21
Mary Fnd. 3
mat Pry. 111
material Fnd. 2, 3, y, Eul. 12.10, 12.11,

24.26, 26.28; <f72. 3.7, 8.26; Pry. 70;
Exh. 2.5, 2.1;

matter Fnd. z; Eul. i.i; FzV. 3; STh. 1.4,
1.6, 2.15; Pr. 44; 72. 14, 20, 26; Rfl.

44,47
meal Fnd. \o;Eul. 17.18
meat STh. j.i9;Ma. 38—9; Vg. 10
medication 75xA 2.25; A/ax. 2.14
meditation 7f^/// 19.20; Vic. 6', Pr. yi.;Mn.

8i;Pry. ;6
melote Pr. Prol. 6
memory Eul. 9.8, 13.12, 14.14, 15.16,

21.22, 26.27, 28.30; <f72. 2.15, 2.19,
2.20, 3.7, 8.17; Pr. 12, 34, 36, 67, 93;
Th. 2—4, 9, 1 1 , 1 3 , 3 5 , 3 7 ; Pry. 10,
44—6, 61, 68; Rfl. 17, 59, 62, Suppl. i

mental representation Pr. 42; 72. 2, 6,

16—19, 22~5, 37, 4°~2; -̂ D1- 4, I0> 46,
53 , 54, 61-3, 68-71, t)4,Rfl. 2, 7, 16,
17, 22, 23, 26, 62, Suppl. 2

mercy Eul. 27.29, 30.32; STh. 2.16; Pr. 15,
33, 76, 91;Mn. 30, 74; Vg. 20, 43; 7 .̂
23, 27, 3o;A/ax. 1.5, 3.4

metropolis Eul. 30.32
mildness _&/. 11.10
milk Mn. 66; 7X. 17;Max. 3.22
mind T^W. 8, 9, \\;Eul. i.i, 6.6—7.7,



9-8, 10.9, i2.n, I 3 - I 2 , 15.16, 16.17, 3 3 > 35
18.19, 20-21, 21.23, 26.28, 27.29, movement STh. 4.5; Pr. n, 47, ;i, ;;; 72>.
29.31; <f7Z>. 1.13, 1.15, 1.16, 1.18, 2.3, 4, 24, 25 , 34, 37; Pry. Pro/., 12, 89;
2.20,3.9,3.14, 4.6, 4.16, ;.6, 5.20, RJJ. t)-,))Ch. 3
6.3, 7.20, 8.22, 8.27; Pr. 3, 11, 14, 15, myrrh Pry. i
21, 23, 24, 28, 36, 41, 43, 46—9, ;i,
58, 61—6, 71, 74, 79, 82, 83, 99;Mn. nature Eul. 11.10, 13.12, 21.22, 25.27,
13, 73, 107, 136; Th. 2—4, 6, 9, 13—16, 29.31; Vic. 2, ;, 9; <f7Z>. 6.1, 8.12; Pr.
19, 21, 22, 24-6,30,32-5, 37,39-41, 24,38, 73, 86, 92, 93, 98;Mn. 133;
43; Pry. Pro/., 1—3, 10, 11, 28, 30, 35 , Vg. 54; Th. 2, ;, 8, 12, 18, 24, 25, 3 i,
42—4, 47, 50, 52, 56, 57 ,61—3, 66, 36—8, 41; Pry. ProL, 57; P/7. 5, 45, 46,
68, 69, 71—5, 83, 84, 86, 90, 99, 101, 56, Suppl. 2; Exh. 2.31, 2.32, 2.37;
no, in, 116—20, 141, 146, 1 5 2 ; R f L jjCh. 2, 15, 24, 25, 28,30
2 ,4 ,6 ,9 ,10 ,13 ,16 ,17 ,19 ,20 ,22 , Nazirites Th. ;
23, 25—8, 34—6, 60; Exh. 1.3, 2.4, 2.5, negligence Eul. 16.17, I9-2°, 26.28; Th.
^.\Y,))Ch. 4, 20 34; Pry. 7;

mirror Vic. 5; <P7$. \.\~];Exh. 2.5 neighbour .£///. 3.3, 5 .5 , 16.17, 24.25;7kf».
modesty 1/ij. 47; Pry. 145 14, 78, 127; Th. 25, 32, 37; Pry. 24,
moist, moisture STh. 1.13; 7$. 33 137, 147
monastery Pr. ;; Mn. 7;; Exh. 1.13 netherworld .Fas'. 9
monastic life 72>. 13, 25, 28, 32 nightmare STh. 4.20
money Pr. 99; Af». 18, 28, 73; Vg. 36; nourishment /5a/ i.i, 9.9; Vic. 4; Pr. ;6;

-Exi. 2.34 7$. 17
monk Fnd. 2;Eul. 22.23, 2 9 - 3 T > 3 T - 3 3 ' novice Eul. 2<^.^\;Pry. 117

STh. 1.23-5,3.3-5,3.7,3.9-12,
4.4, 4.7, 4.9, ;.;, 5.6, 5.13, 6.;, 6.7, oath Fad 8; Pry. iij
6.10—13,6.16,7.4,7.10,7.11,8.14; obedience /5a/. i.i, 29.31
Pr. Pro/, i, 7, 12, 29, 31, 36, 44, 48, obedient Fnd. 10; Vg. 20
50, 57, 74, 75, 91, 95, 98, 99;Mn. 34, obey Pr. 22;7kf». 91; Th. 35; Exh. 2.40
39, 46, 51, 60, 73, 79, 81, 84—6, 88, obstacle STh. 5.6; Pr. ProL 4, 25; Mn. 15;
92, 93, 95, 105, 133; Th. n; Pry. 43, Fif 6; Pry. 2;
107, 108, 113, I 2 i — ; , nj;Rf/. ;o; offence _&/. 3.3—;.;, 14.13, 14.14
Exh. 1.7, 2.29 office:

moral Vic. i; STh. 8.22; A/ax. 2.7 diakonia Eul. 3.3, 20.21, 28.30
morals _£///. 18.19, 2 9 - 3 T > 3°-32> '̂̂  T > 4 synaxis Eul. 9.8, 9.9, 26.28; 7 .̂ 28
mortification 1/?V. \;Exh. 1.14 oil _£///. 19.20; STh. 2.2; 1/ij. 17, 55;
mortify STh. 1.30 7$. 35
Moses Eul. 23.24; Pr. 38; 7X. 13; Pry. 4 ointment <C7J. 8.18
mosquito Pry. 100, 10; owl Eul. 2.2
mother Fas'. 7; _&/. 3.3, 25.27; 1/zV. i, ;;

STh. 2.1, 5.3, 5.4; Pr. Pro/. 6, 96; Vg. pagan Th. 5, 6, 31
2, 3; 72. 23; P/7. ; 6; &*. i .2, 2.42; page STh. 6.1;; Pry. Pro/
}}Ch. 29 pain FW. 9; _£///. 20.21; <C7$. 1.31, 2.9, 5.4,

motion Pr. 37, 38, 43, 48, ;i, 71, 89; Th. 8.31; Af». 87; Vg. 9
4, 16, 24; Pry. 46; P./7. 59 palpitation Pry. 72

mountain STh. 8.4; Pr. ProL i; 7X. 17, 27adise STh. i.io;M». 107, i28;Afax.
mouth Fnd. 10; _£///. 1.1,4.4, I7- I8

31.33; 1/i;. 1 5 , 3 3 , 3 5 , ;;; 7X. 17, 18, paralysis ))Ch. ;
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parent Fnd. y, Pr. 10; Th. 16, 31
passion Fnd. 3, 7, 10; Eul. 3.3, 7.7, 11.10,

12.n, 13.12, 14.13, 14.14, 15.15,
16.17, 20.21, 21.23, 2!-27, 2 9 - 3 T >
30.32; Vic. i, 7; dTA 1.2, 1.3, 1.9,
1.29, 1.32, 1.34, 2.8, 2.IO, 2.12, 2.15,

2.16, 2.18, 2.19, 3.1., 3.2, 3.7, 3.14,
4.1, 5.8—11, 5.14, 5 .15, 7.1, 8.26, 8.29,
8.31; Pr. Pro/. 6, 4, 6, n, 23, 33—9,
; i, 54, ;;, ;8, 67, 68, 83, 87, 89, 91,
100; Th. 3, 4, 8, 13, 17—19, 22—6, 34,
36, 40; Pry. Pro/., 4, 7, 30, 37, 44, 46,
50, 53, 54, 71-3, 83, 135, 141, 146;
Rfl. 16, 23, 36, 59;Max. i.io, 3.6

Passover STh. 7.18, 8.21; Ma. 40
patience Eul. ;.;, 11.10, 13.12, 21.23,

26.27, 29.31; Vic. Pro/., 4, ;; Pr. 15;
Mn. 35 ,98 ; Th. y,Exh. 1.4

patient (-ly) Fnd. 6; Eul. 4.4; dTA 4.9,
4.10, 4.12, 4.21; Pr. 40; Mn. %^;Exh.
2-7

Paul _FW. 8; Th. 6, 12, 21, 32, 35 , 37
peace Eul. 3.3, 5.5—6.6, 20.21, 26.28; <C7X.

1.24, 4.8, 4.12, 7.13
28; Pry. 7; P/7. ^Y,Exh. i.i i

Pentecost 7kf». 39,40,42
perception Vic. 7; <C7X. 5 .25; Pry. 4, 28, 41,

42^/59,62
perfect Pr. 60, 68; 7"A 10; Pry. 77, 117,

no; Exit. 2.7
perfection Pry. 126, 144
perfume Vg. 5 5; 7A 19
perseverance _FW. d;Eul. 2.2, 3.3, 6.6, 7.7,

8.8, 9.9, 11.10, 12.11, 13.12, 15.15,
19.20, 21.22, 29.31; Vic. Pro/, i, 6.4;
STh. 6.3, 6.;, 6.17; Pr. Pro/. 8, 28,68,
89;Mn. ;; 7X. n, 35; Pry. 23, 34, 88,
93; Exh. 1.5, 1.7

phantasms Eul. 27.29
phantoms 7"A 2;
Pharisee Pry. 102
philosopher Pr. 92
philosophy Eul. 3.4, 30.32; Vic. 9
physician 7$. 3, io;Exh. 2.25
piety _&/ i.i, 16.17; ^- n;Pry. 143
pig Th. 11; P./Z Suppl. 3
pleasure _&/ 11.9, 12.11, 13.12, 18.19,

21.22, 21.23; ^-^ I < 2 ' I < 2 7 > I -3 I ,

1.33, 2.2, 2.17, 2.20, 3.9, ;.;, 5.12,
5.14, 5.23, 5 .25 ,6 .13 , 8.2;-7;Pr. 4,
10, 19, 23, 24, 32, 54, 75, 89, 99; Th.
12, 19, 26; Pry. 47, 122; Rfl. 21, ; i;
Exh. 1.5, 1.15, 2.12, 2.27;Max. 3.24

poison (-ed) STh. 2.6, 2.8; Af». 126
poor PW. 4; T/?V. Prol.; Pr. 2.6;Mfi. 25, 30;

Vg. 17; 72>. 6, 21 ,32 , y,y,Exh. 2.22;
Afcc 2.14, 3.18

possessions _&/. 2.2, 12.11, 26.28; 1/zV.
Pro/., 3; STh. 3 .3—5, 3.7, 3.10—13,
8.12; Th. 5 , 2 2 , 32; Pry. 17

poverty Eul. 12.11; Vic. 3; Pr. Prol. 6,
9, 26; Af». 16, 26; Th. i, 6, 21; Pry.
130—1

power _FW. 3, y,Eul. 4.4, 13.12, 14.15,
23.24; <C7$. 7.2; Pr. 6, 49, 56, 73, 79,
82, 89, 98,Epil.; Th. i, 2 ,4,6, 26,31,
34; Pry. 86, 94, 112, ny,Rf/. 8, 37,
Suppl. y,Exh. i.6;jjCb. 2 0 , 3 1 , 3 3

practical life Eul. 15.15, 15.16, 23.24,
24.26; STh. i.i, 8.24, 8.25; Pr. Prol.
9, 29 ,32 , ;o, 60, 66, 78, 81, 84, 87,
Epil.; Mn. 31, 64, 70, 121, 132; Th.
i, 29, 41, App. i, App. 2; Pry. Prol.;
Rfl. 10, i;, 16, 20,33, $8;jjCb. 4, ;,
17, 20, 23

praise Eul. 3.3,4.4, 12.10, 14.13, 17.18,
19.20, 20.21, 22.23, 3 T -33 ' Vic. 7, 9;
STh. 7.20; Th. iy,Pry. \%,A,o;Exh.
2.14

prayer Fnd. n; Eul. i.i, 7.7, 9.9, 10.9,
18.19, 22-23, 25-27, 26.28, 27.29,
28.30; Vic. 2, 4—6; STh. 1.12, 1.14,
1.26, 2.7,3.12, 4.16, 4.18, 5.6, 6.16,
6.18, 7.8, 7.12, 7.20, 8.19; Pr. Note,
n ,15, 23, 25, 42, 46, 49, 63, 6;, 69,
100, Epil.; Mn. 14, 15, 37, ;6, 137;
Vg. ;, 6, 2 5 , 3 8 ; Th. 2 , 3 , ;, 9, 14—16,
21-4, 26-8,30, 32,36,37,39-43;
Pry. Prol., 3, 5-7, 9-32,34-53, ;;,
5 6 , 5 8—62, 64—72, 75—8, 80—9, 91,
94, 97, 98, 100—3, I O 5 > IQ6, 109—14,
117—20, 126—8, 131, 133—5, 142, 145,
146, 148—;3; Rfl. 4, 6, 20, 22, 26, 27;
Exh. i.i, 1.3, 2.19, 2.20

presumption Eul. 8.8, 27.28, 30.32; STh.
8.16, 8.21; Pry. 67, 134; Max. 3.1
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pride Fnd. t\;Eul. 3.3, 3.4, 14.14, 21.23,

24.25, 31.33; Vic. Pro/., 7, 8, 9; STh.
8 (passim)', Pr. Prol. 2, 6, 13, 14, 33,
yj;Mn. 61—2; 72. i, 14, 18, 21, 23;
P/7. 40, 44, 49, 57; _£xA i .6; .!•<?<? #/ro
arrogance; arrogant; blasphemy

priest Pr. 13, ioo;Af». 114; 72. 21, 37;
Max. 1.9

priesthood Pr. 13; Th. 21, 28
profit _FW. d;Eul. i.i; <f72. 3.11
property Fnd. 4
proverb Af». i$j;R/J. 19,43
Proverbs 72. 27
providence Ma. 132, 135; Fif 54; Th. 6
prudence T/?V. 4, 5; Pr. 73, 88, 89;7kf». 68,

69, 123, 126, 131; Vg. c,; Exh. 2.6;
Max. 1.9

psalm /5a/ 9.9, 19.20, 22.23, 28.30; Pr. 40,

71; 1/g. 35; 72. 27
psalmody _&/. 9.8, 9.9; Vic. 6; <f72. 4.18;

Pr. 15, 69; Af». 98; Pry. 82, 83, 8;, 87;
Exh. 1.4

punishment PW. <^;Eul. 23.24, 26.28; Pr.
70; 72. 11

purification Th. it), 24; Pry. 39
purity _&/. 28.30; 1/zV. 8
Python Eul. 25.27

quarrel Eul. 20.21; 72. 32

race Eul. 11.10, 24.25; Vic. 3; Pry. 39
radiance /5a/. i.i, 9.9, 28.30, 31.33; Th. 2,

9; _ZixA 2.2
radiant .£/// 7.7, 8.8, 9.9, 12.11, 22.23,

29.3i;<P72. 1.15; Pry. \4p;Exh. 2.34
rational Eul. 10.9, i j .nj/V. 84, 86, 89;

Vg. 54; 72. 18, 22 ,38 , 41; Pry. ;o;P/7.
3, ;, 2;;^yC2. 1-3, 5-10, 12, 14, 15,
19, 24—6, 2 8 , 3 2

rationality Th. 37
raven }}Ch. 29
read Eul. 9.9; STh. 6.i;;Pr. 15,92; Th. 33;

Pry. 108, lot); Exh. 1.3
reading _&/ 19.20
reason Fnd. 3, 4; .£///. 9.8, 10.9, 14.13,

3i.33;<f72. 8.29;Pr. 38, ;o, 83, 89,
93, 98, 99;Mn. iio, 116, 132, 133,
135; Th. i, 3, 8, n, 12, 17, 19—22,

28,4i;Pry. ;i, ;6, 80, i*,y,Rfl. i, 25;

#0. 8
regimen, regime -&/. 31.33; STh. 1.13;

72. 16,3;
relation Pr. 12; 72. 16; Sfl. 152
relationship _FW. 7, %;EuL 20.21; <f72.

8.i2;Pr. 100
relative _F»^. ;; Pr. ; 4, 60
relaxation 1/zV. i; STh. 6.1; Pr. ;o
remedy Vic. 4; Pr. 38, 54; 72. 16; Pry. 7

renunciation Eul. 12.10, 12.11, 26.27; '̂A

i, 4; 72. 21, 26, 32
repent Eul. 14.14, 21.22, 21.23
repentance Eul. 14.13, 21.22, 21.23,

30.32;Af». 53; Th. 12; Pry. 144

reputation Eul. 16.17, I 7- I 7> 26.28, 31.33;
STh. 7.21

resentment Eul. 20.21, 21.22; <C72. 4.6,
4.16, 4.21; Pr. 11, 26, 93, 100; Mn.
10, 13, 14, 41; Vg. 8, 41; Th. 2,3, 24,
32, 37, 43; Pry. Prol., 21, 22, 50, 64;

Exh. 2.1;
resurrection Fnd. 9; Vic. i;M». 21,40,

42; Vg. 54
revenge STh. ;.i;Pry. 12,47

reward Fnd. y, Eui 8.8, 12.10, 18.19; %Th-
7.5, 7.18, 8.28; Af». 32; Vg. 2oa; 72.
3, 7

riches Fnd. 4; <f72. 3.8, 5.17; Pr. i8;M».
57; 72. 2, 3, ;, 32; Pry. Prol.

righteousnessFnd. 4; 72. 6, 22, ^4; Exh.
2.7, 2.11, 2.13, 2.39;Afex 1.4

sacrifice <C72. 4.19
sadness Fnd. y, Eul. 4.4, ;.;, 6.6—7.7,

28.30; Vic. 4; <C72. 3.6, 3.7, ;.i
(passim), 8.30; Pr. 6, 10, 13, 14, 19,

22, 25;Mn. ;6, 61; Vg. 39; 72. i, 9,
12, 23, 28, 36; Pry. 16; Rfl. 40, 43, ; i,
6o,6i;Exb. i.y,Max. 3.7

saint Fnd. n; Eul. 31.33, 31-34; 72. ;, 32,
3 5 , 3 7 ; Pry. 75, 76, 106, m;£!v2.
i.i;

salt T7* .̂ 3
salvation PM?. 6; Pr. 27, 47; 72. 10, 34;

Pry. m;R/l. y,o;Max. i.i

sanctiflcation Vic. i
sapphire 72. 39; Rfl. 2
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Sarepta Fnd. 3
Satan EuL 17.18, 31.34; Vic. 9
satiety STh. 1.14, 1.17, 1.33, 2.4, 2.11—12;

Pr. 16; Th. 3;

satisfaction _£///. 4.4, 9.9; <C7$. 6.7
saviour Pr. Pro/. 2, Note, i; Th. i, 6, 8, 13,

15, 16,26, 37; Sfl. r,))Ch. 18
scandal Fnd. y,Mn. 113
scorpion _£///. 20.2i;7kf». 58
scripture FW. 3, 4, 7, 8, 11; Eul. 4.4,

19.20; T/?V. Pro/., 6; Pr. Pro/. 3, 12, 72;
Th. 6, n, 16, 17, 1 9 , 3 3 , 3 7 , 3 9 , 41,
43; Pry. 21,88; Max. 3.13

Scythian Th. 3
sea Eul. 6.6, 23.24; STh. 2 .13,3.3,3.8,

4.8;7kf». 36; Th. 3, 13, 19, 25, 28, 36;
Exh. 2.24

seal Eul. 14.14, 3O.32;Af». 124; Th. 14
secular Pr. 41, 48; Mn. 34, 78, 113; 1/J;. 24;

Pry. 43; P// 50
seed .£/// 12.10; Pr. 57; 7$. 7, 3i;^yO>. 19
selfishness Eul. 13.12
sense .£///. 13.12, 13.13, 15.16, 31.34; <P7 .̂

4.1, 5 .25; Pr. 38; 7X. 4, 21; Pry. 4, 61,
72, 115, 120, i;o;P./7. 19, ;;, 59, 62;
(meaning) Pry. Pro/.; Rfl. 18

sensible STh. 7.10; Pr. 66; Th. 2, 6, 8, 22,
24, 25, 40; Rfl. 6, 7, 13,17, 2 3 , 3 6 , 3 9 ,
Suppl. 2

sensuality _&/. 18.19
serpent Eul. 11.10, 17.18, 21.22; STh.

8.25—9; Pr. 38;Af». 59; 7X. 27
servant Eul. 3.4, 19.20; Pr. 76; Th. 32
service _£///. 2.2, 24.26; STh. 6.7; Pr. 91;

Pry. Pro/., 81
serving-boy Fnd. ;
shadow 1/zV. 2; STh. 8.10; 1/J;. 27
shame Fnd. 8, 9; _&/. 13.12, 14.15, 19.20;

1/k 2; m 2.8; Pr. 9; 72. 8, 9, 11,

3 5 , 3 7
sheep Th. 13,17
sheepfold _&/. 16.17
shepherd Mn. 82; 7$. 17, 28; Pry. n;
ship STh. 2.3, 2.13, 3.3; Th. 13
shipwreck Th. 3, 23, 28
sick STh. 5 .15 , 6.6, 6.12, 6.16, 7.20; Pr. 40,

54, 82, 91;Mn. 77, 103; l/ .̂ 10, 29;
Th. 11, i;; Pry. Pro/.

sickness Fnd. \Q;Eul. I2.n;7kf». 78; Th.
15, 28; Max. 2.13; see also malady

silence Fnd. y,Eul. 4.4, 14.14; Exh. 1.5;
Max. 3 .25

silent £»/ 4.4, 30.32; 1/zV. ;
silver <C7X. 2.19, ;.i9;Af». ;;,6o; Th. 17;

Pry. Pro/.
sin, sinful FW. 8, io;Eul. 6.6, 14.13,

14.14, 15.16, 21.22, 27.29,30.32;
<C7X. 5.19; Pr. 48, 75; 1> .̂ 54; 7X. 10,
n, 18, 19, 24, 26, 35 , 36; Pry. 7, 8,
78, 136, 144, 145; Rfl. 4y,Exh. 1.14,
2.22, 2.23, 2.26, 2.27;Afex 1.23

Sinai Th. 17,39
sinner Fnd. 9; Vic. Pro/.; Pry. 148; Exh.

2-3!
Sion P/7. 2;
sister Pr. 96; Vg, 3, 29, 31,42, 50
Sketis Pr. Pro/, i
slander Eul. 16.16; Vic. ;, 8; Th. 37; Pry.

139
sleep (-iness) Fnd. 11; Eul. 9.8, 18.19,

19.20, 26.28, 27.29; Vic. i, 6; <P7&
i. 11, 6. i;; Pr. ; 4, ;;, 64, 94; Af». 11,
48, 49, 97; Th. 4, 9, 17, 27, 29 ,33;
Exh. 1.8

soldier .Fas'. 2; _£"»/. 14.14; <P72>. 1.22
solitary .Fas'. 3; _£"»/. ;.;, 19.20; <C7X. 4.4;

Mn. 9
solitude 1/k 6; STh. 2.13; Pr. 48
Solomon Th. i, 27, 32, 36
song Pr. 71; Vg. 48; Th. 42
sorrow _FW. i;Eul. 2.2, 17.18, 26.28; 1/zV.

Pro/., 4—6; Af». 41, 57
soul _FW. 3, 8—\o;Eul. 2.2,3.4, 6.5—7.7,

9.8—10.9, 13.12—15.15, 16.17, 17-18—
24.25, 25.27—26.28, 27.29, 28.30,
30.32,31.33; Vic. i, 4, 7, 9; STh. i.21,
1.30, 1.34, 2.6, 2.8, 2.13, 2.19, 2.20,
3.6,3.7,4.1,4.2,4.11,4.13,4.16,
5.1, 5.19, 5.23, 5 . 2 5 , 6.1, 6.2, 6.4, 6.9,
6.15, 6.16, 7.17, 7.20, 8.1, 8.3, 8.9,
8.10, 8.18, 8.21, 8.27;Pr. Pro/. 6, 2 ,6,
8, 10—12, 14, 16, 21—3, 27, 2 8 , 3 5 , 3 6 ,
39,42,44,45,47,49, 52, 53, 55-60,
63, 66, 67, 71, 73, 74, 76, 78, 79, 82,
84—6, 89, 98;Mn. 4, 7, 10, 15, 21, 22,
23,31,40,44,47, 53, 54 ,62 ,64 ,65 ,
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70, 74, 83, 90, 101, 107, 124—6, 137; Max. 2.14
Vg. 6, 26, 28, 37, 38, 48, ; i, 53—;; subjection Mn. 6
72. 2, 3, 4, 10—12, 14, 16, 18, 21—3, submission Eul. 26.27, 26.28; 1/zV. Pro/.;
28, 29 ,34 ,36 ,38 , 41, 42, App. i, Pry. 68
App. 2; Pry. 2, ;, 20, 31, 42, 92, 96, substance Eul. i.i, 12.11, 13.13, 15.15;
101, no, 132, i4;;P//. 3, 8, 24, 25 , <f72. 8.i2;Pr. 3; 71 41; P//. 18
37, 48; Tfi'xA 1.8,1.14,2.1,2.2,2.5, substantial 7$. 19; Pry. 132; P.//. 1,20
2.n, 2.22, 2.23;_yCX. i, 3, ;, 7—10, suffering Fnd. y,Eul. 7.7; Vic. 3; <f72. 5.4;
12, 14, 16, 19, 22, 24, 26, 32; A/ax. Mn. 87; Th. n;Pry. 42
1.7, 1.17, 1.22, 2.7, 2.13, 2.18, 2.20, sun Eul. 30.32; Vic. 3; STh. 4.6; Pr. 12, 21,
2.23, 3.n, 3.12, 3 .15 ,3 .23 36, 98,Epil.;Mn. ^\•,Vg. \; Pry. Pro/.,

sparrow Mn. 46; Th. 6 \Afo;Exh. 2.iy,]]Ch. 22
speech Eul. i.i, 15.16; Th. ^~i;Exh. 1.15 supplication Fnd. \\;Eul. 9.9, 24.25; <P72.
spider <f72. 8.6 8.19; Pry. 94; Rfl. 28
spirit _&/. 6.;, 6.6, 18.19; <^- 4-12; ̂ 7- swine Eul. 22.23; -^ -̂ >r'"'- 9

Pro/., 58, 59, 76, 128, 129, 132, 146 symbol STh. 8.23; Pr. Pro/. 2, Pro/. 4, Pro/,
evil spirit, spirit of x _&/. 3.4, ;.;, 6.6, 8; Th. ;, 12

7.6,8.8,9.8,14.13,16.16,18.19, symbolic Pr. 38; Pry. Pro/.

20.21, 21.22, 22.23, 3 T - 3 3 ' Vic. 7' symbolism Pr. Pro/, i
STh. 2.4, 6.3, 6.;, 6.18;Mn. 7, ;;, ;6synagogue 72. 3
102; Th. i, 9, 10, 12, i;, 16 Syrian STh8.22

Spirit (Holy, of the Lord) STh. 4.11; Pr.
Epil.; Mn. 97; Th. 7, 9, 18, 34, 37, 43; Tabennesi Pry. 108
Pry. ; 8, dz; Exh. 2.28 tabernacle 72. 8

spiritual _FW. ;, 7.7;_&/. 6.7, 13.12, 15.15, table _FW. 7, 8; _E"a/ 24.26; Pr. 26
20.21, 26.27, 26.28; <f72. 4.21, ;.;, Tartarus 72. i9;_yCA 23
6.4; Pr. 24, 32, 3 5 , 71, 76, 78; Af». 47, teacher 75a/. 31.33; Pr. 29, 89; Pry. Pro/.,
64, 124; Vg. 54, ;;; Th. 8, 16, 20, 23, 139
26, 3;, 40, 41; Pry. 28, 49, ; 2, 62, 71, teaching Eul. 19.20; 1/zV. Pro/, 7; Pr. Pro/.
77, 101, 109, 139, 143; Rfl. 23 ,62; 9, Note; Mn. 123,124, 126; Th. 3 ,37;
jjCh. 6, 12, 13, 22 7££xA i.i6;^yO>. 6, 12

staff STh. 8.23-6; Pr. Pro/. 7 tears 75a/. 7.7, 9.9, 18.19, 2 5 - 2 7 > 28.30;
star _&/. 30.32; STh. 1.15; Af». 21, 107; Th. Vic. 4; Pr. 27, 57, 90;Mn. ;6; Fif 25 ,

43;P//. 18 39; 72. 23, 34; Pry. ;-8, 7S; Ext. 1.5,
steal _£///. 14.14, 15.16, 16.17, 23-24> i.i4;7kfax. 3.14

26.28; Th. 17 temperament PM?. 8; Pry. 61, 68; Rfl. 17
stillness 4.4, 5 .emple _£///. 21.22; <f72. 4.11; Pry. 151; P//.

13.12, 15.15, 17.18, 24.25, 28.31; 1/zV. 34; Afax. 2.9
6; <C72. 2.5, 6.;; Af». 98; Pry. 107, in; tempt Eul. 7.7; Pr. 13; Th. 7, 18, 24, 27, 29
Exh. 1.7 temptation Fnd. d;Eul. 2.2; STh. 3.6, 6.1,

stomach .£/// i.i, 13.12, 18.19; '̂̂ ^.2; Pr. 28, 42, 59, 74; Mn. 37, 49, 60;
<C72. 1.2, 1.12, 1.28, 2.11, 3.9; Pr. 7; Th. 1,9, 16, 24, 25, 27; Pry. 12, 37,
Mn. 82; 1/g. 9; Th. 43, App. 2 98; P.//. 21; Exh. 2.8, 2.9

stone Eul. 9.9; <f7X. 4.15, 7.8, 8.20; Vg. 44tempter 72. 7
72. i, 12, 19, 30; Pry. Prol.;Max. 1.2 terror T7* .̂ 9; _&/. 22.23, 27-29; ̂ - T;

storm _&/. 23.24; 1/zV. ;; STh. 2.3, 2.13, Af». 12, 98; Th. 10, 27
3.3 thanksgiving Eul. 2.2, 6.6, 7.7, 8.8, 13.12,

stranger T^W. 3; Vg. 14, 26, 54; 72. 13; I 4- I 5 5
 2 5 - 2 7 > 3°-32; '̂̂  4> 6; 72. 21;
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thanksgiving (coat.) Pry. i;
Theodore Pry. 108
theology Pr. Pro/. 8, 84;Af». 120
thick Pr. 41
thicken iTh. 4.;;Af». 48; Pry. 50; Exh. 1.8
thief _&/. 13.12; <P72. 7.13—14; Af». 63; 72.

ij;Max. 3.12
thirst <f72. 4.9; Pr. 94; l/^. 40; 72. 4, 22,

27,3!
thought PW. i, 3, 5, 7—iQ;Eul. i.i, 2.2,

4.4, 5 . 5 , 9.8—11.10, 12.n, 13.12,
14.13, 15.15, 16-17, 17.18—21.22,
22.23, 23.24—24.26, 26.27, 27.28,
27.29, 28.31, 29.32—31.34; 1/zV. Pro/,
i, 2, 4, 6, 9; <P72. 1.18, 1.35, 2.3, 2.19,
3.7, 4.3, 4.6-8, 4.16, 4.17, 5.1, 5 . 2 5 ,
8.10; Pr. 6, 7, 10, n, 13, 23, 29, 30,
33,39,42,43,46-8, 50, 51, 56, 58,
74, 75, 8o;Af». 37, 38, 45, 50, 51, 58,
59, 73, 82; Vg. 33, 38; Th. (passim);
Pry. 62, 63, 73, 81, 97, 133, 134, 148;
Rfl. 8—10, 12, 13, 19, 23, 24, 40—5 8,
60, 61, Suppl. i, Suppl. 2; Exh. 2.29;
))Ch. 2y,Max. 1.8, 3.3, 3.24

throat Eul. 18.19; Vic. ^-i',%Th- i.n
throne Eul. 31.33; Jlf». 31; Th. 41
toil Eul. 13.12, 29.31; 8Th. 5.4; Pr. 15;

Th. 8
tongue Eul. 9.9, 14.14, 16.17, I 7 - I 8 >

20.21, 21.22, 24.25, 30.32; 1/zV. 7; Mil.

14,94; 1/g. i;,3;;Afox. 1.24
tower £"»/. 11.10, 14.15; Vic. i; <P72. 4.2;

&*. 2.6
tranquillity Eul. 23.24, 26.28;7kf». 95;

Pry. 69
transgression _FW. 10 Eul. 14.14, 16.17;

Pr. 33; Th. n, 12, 25 , 26; Pry. ;
travel _&/. 20.21; Pr. 54, 94; Pry. 112
treasure Eul. 14.15, 19.20; Vic. 3, 7; <P72.

3.13, 7.10;Mn. 25, 87, 122; Th. 6
treatise Pr. 38; Pry. Pro/.
tree <P72. 6.9, 7.2, 8.14; Pr. Pro/. j;Mti.

107, 117; Th. 20; Exh. i.j;Max.
3.16, 3.17

trick (-ery) Eul. 9.9, 13.12, 26.28; Pry.

46,9;
Trinity Eul. 6.6, 11.10,32.34; 8Th. 4.12;

Pr. 3;Af». no, 134, 136; Vg. ;6; 72.

29, 42: Pry. Pro/.; Rfl. 4, 18, 27, 34;
Exh. 2.30, 2.31, 2.33

truth Eul. 20.21, 28.31,30.32,31.34; 1/zV.
2, 7; Pr. 84; Af». 111; Pry. 5 3 , 5 8 , 6 2 ,
141, 146; Exh. 2.7, 2.12; A/ax. 3.2;

unbelief _yQ>. 8
unbeliever Th. 6
understanding Eul. 15.16, 30.32; STh. 3.9,

6.18; Pr. 89; Th. 11, 18,25; Pry- 66,
82; #Q. 13

union Pr. ;6

vagabond _&/ 24.26
vain 8Th. 8.i2;Pr. Pro/ 2;Af». 51; 1/g. 54;

Pry. 20, 127; Exh. 1.6, 2.13
vainglorious iTh. 7.6, 7.16
vainglory _FW. 4; -&/. 8.8, 14.14, 17.18,

21.22, 23.24, 26.28; Vic. Pro!., 7; STh.
7 (passim), 8.2, 8.30, 8.31; Pr. Pro/. 3,
6, 13,30—2, 57, ;8;Ma. 61; Th. 3, 6,
n, 14, 15, 17, 18, 21, 22, 28, 30; Pry.
72, 73, nd; Rfl. 40,44,49, 57; see
also esteem; fame; flattery; honour;
reputation

vanity Fnd. 9
vegetables Mn. 128
vengeance Eul. 4.4; iTh. 5.12
venom Eul. 16.17, I7- I8, 20.21; Th. 12
vex (vexation) <ffi>. 5 .25 , 8.19; Pr. 84; Vg.

2; 72. 9; Pry. 81
vice Eul. 13.13—14.14, 15.15, 15.16, 16.17,

21.22; Vic. Prol, 7; iTh. 5.14; Pr. 30,
62, 88, 89; tfCh. 2, 9, 16, 2 8 , 3 1 , 3 2

victory Eul. 12.11, 14.14, i6.ij;Pr. 60
vigil Eul. 18.19, I9-20> 27- 29,3T-34; <^-

1.12, 1.35, 7.20; Pr. i;, 49, 54; Mn.
47—51; 1> .̂ 40; Th. 3, 16, 17, 24, 27,
34, 4y,Exh. 1.3

vigilance Fnd. n; 1/zV. i; 72. 27; Pry. 90
village Pr. 41; Mn. 83; 72. 9
viper 72. 12; Pry. 108, 109
virginul. 13.12, 18.19;9~

21, 27 ,32 ,36 ,37 ,43-5 ,47 , 53-5
virginity Vg. 5 4
virtue _FW. y,Eul. 1.1—3.3, 6-6, n.io,

12.n, 14.14, 15.15, 15.16, 16.17,

17.18, 18.19, 20.21, 23.24, 26.28,
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27.29, 29.3 1—30.32; Vic. Pro/., 6; STh. will Fnd. ;, 7; Eul. 3.3, 7.7, 25.27; Pr. Pro/.
2.19, 6.n, 7.1—3, 7.5, 7.10, 7.16, 3; 1> .̂ 54; 7X. 19; Pry. 31, 32, 89, 134;
7.17, 7.21, 8.7, 8.8, 8.12, 8.20, 8.21, Exh. 1.16
8.32; Pr. Pro/. 3, ;, 24, 31, 44, 52, 62, window STh. 6.14; Pr. 12, 98
67 ,70 ,71 ,76 ,77 ,85 ,86 ,88—90,98 ; wine Fnd. %; Eul. 19.20; Pr. Epil.;
Af». 118; 7X. 7, 9, 10, 13, 15, 17, 30, Ma. 38, 39, 103; Vg. 10; 72>. ;;
31, 40, 43; Pry. Pro/., 1,2, 38,51,101, Max. 1.17
132, 136, 141, 150; RJJ. 6, 7, iy,Exh. wisdom _&/10.9, 18.19, 20.21, 23.24;
1.13, 1.15, 2.1, 2.21, 2.24, 2.42; jjCh. Vic. 9; Pr. 73, 89;Ma. 28, 31, 68, 71,
2, 4, ;, 7, 9—11, 15, 16, 20, 28;Max. 119, 123, 126, 131; Th. 28; Pry. 18,
i.n, 1.12, 3.3, 3.16 19, 52, Sy,Exh. 2.3, 2.6, 2.34, 2.38;

vision £»/ i.i, 9.9, 31.34; 1/zV. 4; STh. ))Ch. 30
4.21; Pr. 14, 91; Th. 27, 29; Pry. 64 wolf B>. 13, 17; Pry. n ;

visit Fnd. 10; _&/. 24.25; Pr. 96 woman Fnd. \;Eul. 25.27; STh. 2.2, 2.6,
vow P./7. 29 2.8—10, 2.13—15, 2.17—20; Pr. Pro/. ;,
vulture 7X. 18 13, 54, 96;Af». 83; Vg. 13, 24, 49; Th.

16, 17, 21, 25 , 27, 29, 37, 41; Pry. 88;
wakeful (-ness) Fnd. n; Eul. 9.8 _yQ>. 23, 26
war _E"a/ ;.;, 6.6, 13.12, 15.15, 20.21, world _FW. 1—3, 9; 1/zV. 3, 7; <C7X. 5.16,

31.33; FzV. 7; <C7X. 1.34, 2.16; Pr. 89; 5 .25; Pr. 32, 33, 46, 6;;Mn. 135;
Th. 27 Fif 54; 7X. i, 6, n, 12, 14, 19, 21,

water PM?. y, Eul. 15.15, 18.19; <^- T - 8 > id; Pry. Pro/.; Bfl. 14, 16, 20, 38, 39;
2.10, 3.9, 4.3, 4.9, 4.15, 5.22, 6.3, 7.9, Exh. 2.27;Max. 1.14
7.17, 8.9; Pr. 16, 17, 94, Epil.; Mn. worm Fnd. 9; Vic. 4; STh. i.i i, 5.3, 8.12;
100, 102, 117, 129; Th. 4, 16, 17, 22, Exh. 2.42
27, 3 5 , 43; Pry. 22;Exh. 1.7,2.4,2.5, worry Fnd. y,Eul. 28.30; STh. 3.7;
2.7, 2.11, 2.1 y, }}Ch. 29;Max. 2.17, Mn. 57
3.11 worship Eul. 31.34; 7A i;Pry. 145; Exb.

weak (-ness) Fnd. 9; .£///. 2.2, 3.4, 22.23, 2-33
28.30, 29.3 i; Vic. i, 9; STh. 8.12; Pr. wound _E"a/ 3.3, 14.13; <P7"A 8.3 i; Pr. 100;
40, 49; Th. 34—6; Pry. 62 7X. 14, 34; Pry. ;;

wealth (-y) Eul. 14.13; Vic. 3; STh. 3.8, wrath (-ful) £»/ 3.3, ;.;, 6.6, 7.7, 11.10,
3.14, 7.13; Mn. 16, 17, 26, 28; Vg. ;;; 20.21; Vic. ;; Th. ;, 12, 16; Pry. 12;
7X. i, 21, 22 Exh. 2.42

weapon Eul. 3.3, 14.14, 2o.2i;Pr. y,Exh.
2.2o;Max. 3.1; yawn <P72>. 6.15; 72>. 9, 33

wedding Th. 22 young (-er) _E"a/ 13.12; <C7X. 1.14, 2.9, 6.2,
wicked (-ly) Pas'. 7; £»/. 18.19, 24-25; ̂  8-9> 8.2o;Af». 22, 112; 7A i8;Pry. 82;

8, 9; Pr. 45;Mn. 23, 32, ;o, ;8, 62, ))Ch. 21, 29, 33
73, 74, 106; Th. ;, 16, 17; Pry. 4i;Rfl. youth Eul. 25.27; Pr. Pro/. 2;Mn. 103;
(>2;Exh. 2.29 Max. 2.19

wickedness _&/. 11.10, 14.14, 15.15,
24.25, 26.28; 1/zV. 3; <C7X. 1.30; Pr. 53; zeal (-ous, -ously) Fnd. y, Eul. 2.2, 16.17,
Th. ;, 34, App. i, App. 2 24.26; <C7X. 3.8;Pr. 29, 57; 1/g. 26; 7X.

widow Fnd. 3,4;_&7. 25.27, 30.32 20, 26; Pry. 7,47, \\2;Exh. 1.14, 2.6;
wife Fnd. i, 2; STh. 6.13; Fi;. 45; 7X. 25; Max. 3.7

P/. ; 6; &*. 2.42
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