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EXTRACT 

FROM THE LAST WILL AND TESTAMENT 
OF TBB LATB 

REV. JOHN BAMPTON 
CANON OF SALISBURY 

. . I give and bequeath my Lands and Estates to the 
Chancellor, Masters, and Scholars of the University of Oxford 
for ever, to have and to hold all and singular the said Lands 
or Estates upon trust, and to the intents and purposes herein
after mentioned ; that is to say, I will and appoint that the 
Vice-Chancellor of the University of Oxford for the time being 
shall take and receive all the rents, issues, and profits thereof, 
and (after all taxes, reparations, and necessary deductions 
made) that he pay all the remainder to the endowment of 
eight Divinity Lecture Sermons, to be established for ever 
in the said University, and to be performed in the manner 
following: 

'I direct and appoint, that, upon the first Tuesday in 
Easter Term, a Lecturer may be yearly chosen by the Heads 
of Colleges only, and by no others, in the room adjoining to the 
Printing-House, between the hours of ten in the morning and 
two in the afternoon, to preach eight Divinity Lecture Sermons, 
the year following, at St. Mary's in Oxford, between the com
mencement of the last month in Lent Term, and the end of the 
third week in Act Term. 

' Also I direct and appoint, that the eight Divinity Lecture 
Sermons shall be preached upon either of the following Sub
jects-to confirm and establish the Christian Faith, and to 
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confute all heretics and schismatics-upon the divine authority 
of the holy Scriptures-upon the authority of the writings of 
the primitive Fathers, as to the faith and practice of the primi
tive Church-upon the Divinity of our Lord and Saviour Jesus 
Christ-upon the Divinity of the Holy Ghost-upon the Articles 
of the Christian Faith, as comprehended in the Apostles' and 
Nicene Creed. 

'Also I direct, that thirty copies of the eight Divinity 
Lecture Sermons shall be always printed, within two months 
after they are preached ; and one copy shall be given to the 
Chancellor of the University, and one copy to the Head of 
every College, and one copy to the Mayor of the City of Oxford, 
and one copy to be put into the Bodleian Library ; and the 
expense of printing them shall be paid out of the revenue of 
the Land or Estates given for establishing the Divinity Lecture 
Sermons ; and the Preacher shall not be paid, nor be entitled 
to the revenue, before they are printed. 

'Also I direct and appoint, that no person shall be qualified 
to preach the Divinity Lecture Sermons, unless he hath taken 
the degree of Master of Arts at least, in one of the two Univer
sities of Oxford or Cambridge; and that the same person shall 
never preach the Divinity Lecture Sermons twice.' 



PREFACE. 

I. 
THE history of the Christian doctrine of the summum bonum, 
or of' man's last end,' as it is not too happily called in technical 
theology, has never been written in full. The present book, in 
which movements of vast importance for Christianity are dis
missed, as often as not, in a single paragraph, whilst many 
great names receive no more than cursory mention in the 
footnotes, makes no claim to supply the deficiency. I have 
been content simply to review a few outstanding episodes in 
the history of the doctrine, with the purpose of illustrating the 
different interpretations, legitimate and illegitimate, to which 
it has been subjected. 

Even this limited aim has had to suffer further restriction. 
The traditional Christian formula, that the purpose of human 
life is to see God, opens up a vast field of metaphysical enquiry 
into the nature of the divine essence, and the modes, conditions, 
and limits of its communicability to men-how vast, even when 
restricted to the sphere of Christian theology, may be inferred, 
for example, from Dr. O'Mahony's admirable recent exposition 
of S. Thomas' discussions. 1 Questions of this character I have 
left almost entirely untouched, thinking it better to attempt to 
fill up a gap in Anglican moral theology, to which I have drawn 
attention elsewhere, 2 by concentrating upon the ethical im
plications of the doctrine. 

It is suggested, therefore, in the chapters which follow, 
that the doctrine ' the end of life is the vision of God ' has 
throughout been interpreted by Christian thought at its best 
as implying in practice that the highest prerogative of the 
Christian, in this life as well as hereafter, is the activity of 
worship ; and that nowhere except in this activity will he find 

1 J. E. O'Mahony, The Desire of God in the Philosr,phy of S. Thomas 
Aquinas (Cork University Press, 1929) ; and cp. infra, pp. 106, 305. 

1 Conscience and its l'roblems, pp. xviii, :rilr.. 
ix 
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the key to his ethical problems. As a practical corollary it 
follows that the principal duty of the Christian moralist is to 
stimulate the spirit of worship in those to whom he addresses 
himself, rather than to set before them codes of behaviour. 
Both interpretation and corollary, however, although they 
spring direct from the genius of the New Testament, have in 
the course of history been obscured from time to time by acci
dental causes. Thus the doctrine of the vision of God has 
sometimes been set forward in such a way as to suggest that 
the primary purpose of life is to achieve • religious experience,' 
and in its narrowest forms has even confined authentic religious 
experience to moments of ecstatic exhilaration. Again the 
word • worship,' at all events, in English use, is normally con
fined to what is more properly called public worship, whilst 
' prayer 'is often thought of as no more than petitionary prayer; 
thus we tend to overlook the truth that worship (sometimes 
called also • contemplation,' the 'prayer of simplicity,' or the 
'prayer of union') should be the culminating moment and the 
invariable concomitant even of the humblest act of private 
prayer. Further, it must be agreed that, for various reasons, 
Christianity has often forgotten this primary supernaturalism 
of its charter, and has allowed itself to be presented as a moral 
system among other moral systems, with the religious element 
reduced to little more than an emotional tinting of its ethical 
scheme. Despite these accidental variations, the unanimity of 
Christian moralists on the point of cardinal importance is 
sufficiently striking, and it has been one part of my purpose 
to exhibit it. 

The first lecture, therefore, reviews the antecedents of the 
doctrine of the vision of God as the end for man in Jewish 
and pagan thought, and notices the dominance in such circles 
of the passion for religious 'experience.' Lecture II, though 
in large part concerned with another problem to which reference 
will be made in a moment, shows the New Testament writers 
as a whole insisting upon the primacy of worship, and deprecat
ing, at the same time, the tendency to make 'experience' the 
test of its reality or worth. Lecture III contrasts with this 
central Christian doctrine the attempt to substitute moralism 
for religion by throwing the weight of emphasis upon the 
promulgation and enforcement of codes of Christian behaviour. 
Lectures IV and V, though the historical sequence dictated that 
they too should in the main be occupied with subsidiary ques
tions, illustrate the contention that the great monastic founders 
and legislators were in the true line of succession from the New 
Testament, in respect of the emphasis they laid upon contem-
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plative prayer. Lecture VI deals with a few of the wider theo
logical connexions of the conception, particularly in Clement of 
Alexandria, Augustine, and Bernard of Clairvaux ; Lecture VII 
with its orderly formulation in theory by the Victorines and 
S. Thomas, and in the practice of prayer, as arising from loving 
meditation upon the person of Jesus, by Ignatius of Loyola 
and S. Francis de Sales. Finally, in Lecture VIII, modern 
deviations, both Catholic and Protestant, from the traditional 
doctrine are passed under review, and some, at least, of the 
criticisms to which the tradition has been and can be subjected 
are considered. 

The changes and chances to which the doctrine of the 
primacy of the vision of God has been exposed in the progress 
of the Christian Church are bound up with the history of three 
institutions-the codification of moral precepts, the exercise of 
corporate discipline, and the organization of asceticism in the 
monastic movement. Behind these three tendencies, which I 
have summarily represented (pp. 3-8) as aspects of the problem 
of discipline in its widest sense, lie three modes of thought
• formalism,' 'institutionalism' and 'rigorism '-whose rela
tions with the central ethical motif of Christianity seemed to 
require investigation. This will account for the intrusion into 
the main theme of the book of episodes from the history of the 
canon law, in its pre-scientific phase, of penance, and of monas
ticism, and the moral principles or theories bound up with 
them. I have not thought it necessary to carry these accounts 
beyond the stage at which the institutions in question reached 
a certain degree of stability, and have tried to confine any 
extended or detailed treatment to points and problems on which 
information does not appear at present to be readily accessible 
to English readers. Thus, apart from the special points dealt 
with in the additional notes, the earlier stages in the history of 
codification and of penance occupy some part of Lectures III, 
IV and V; whilst the beginnings of Christian rigorism are dealt 
with in Lecture II, its first blossoming into monasticism in 
Lecture IV, and its incorporation into the full Christian tradi
tion in Lecture V. The final section of Lecture VIII contains 
some concluding reflections on these three subjects. 

II. 
To return for a moment to the main theme of the book. 

It must be obvious that the doctrine that worship is the 
Christian's first and paramount duty, though it receives 
lip-service in every branch of the Church, is not one which 
goes unquestioned at the present day. The criticisms which, 
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consciously and unconsciously, have borne and still bear heavily 
upon it, I have attempted to consider in the last lecture; but 
subsidiary discussions are incorporated at other points where, 
for one reason or another, they appeared specially appropriate. 
Taken as a whole, therefore, the line of argument which under
lies the lectures may be set out as follows :-

The primary question of all formal ethics (if once it is 
agreed that man is sufficiently endowed with liberty of choice 
to entitle us to speak of ' ethics ' at all) is the definition of the 
summum bonum. Is it best defined in terms of •happiness' 
(reward) or in terms of 'virtue' (duty) ? Christian moral 
theology has evolved the answer, in general terms, that whilst 
happiness (conceived either as present communion with God, 
or as future beatitude, or in that sense in which virtue is spoken 
of as 'its own reward') is indeed the reward of virtue, yet the 
more a man's conduct is determined by his desire to achieve 
the reward, and by no other desire, the less he deserves the 
name of Christian (infra, pp. 142, 452 f., 458-460, 489 f.). 1 For 
such a doctrine, which on the one hand rejects emphatically 
all forms of hedonism, but refuses to lend itself to the extremes 
of Quietism on the other (pp. 145, 461-463, 554), the words 
' disinterestedness ' or ' unselfishness,' difficult though they are 
to define (pp. 552-554), express the ideal of Christian character. 
It is, further, of the essence of Christian ethics that no form of 
'self-centredness' can truly be called disinterested; and under 
the name of 'self-centredness' is condemned not merely naked 
egoism of a worldly kind, nor even the quest for beatitude 
(present or future) in addition, but any kind of preoccupation 
with one's own soul and its successes and failures in the moral 
life or the service of its fellow-men (infra, pp. 97, 132-134, 
198, 447, 554 f.). This last point is one of crucial importance : 
for it is here that the divergence between Christianity and 
moralism pure and simple, between 'gospel' and 'law,' has its 
starting-point (pp. 135, 203, 204). Christianity has known for 

1 For a complete survey of the subject it would of course have been 
necessa.ry to trace the history of the idea of happiness (,/,Ba.,µ.ovla., beatitudo, 
felicitas) through pre-Christian and Christian thought. I have been able to 
do no more than indicate, in brief notes, one or more phases of that history. 
That the purpose of the gospel is to offer men happiness, on conditions which 
have no value of their own except as making access to that beatitude possible, 
has no doubt at all times been a commonplace of vulgar Christianity. I hope 
I have frankly admitted this, and have recognized in addition that rightly or 
wrongly such a point of view can find some justification in the writings of no 
less a person (for example) than S. Augustine, if not in the gospel record 
itself (infra, pp. 141 f., 551). Little, however, would be gained for the history 
of Christian thought about ethics by compiling an anthology of eudremonistic 
sentiments from different centuries ; what is important at any period is the 
manner and degree in which eudremonism has been tempered by the ideal of 
disinterestedness. 
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centuries what psychology has discovered in recent years
that the introvert is of all others the type of character most 
remote from the ethical ideal. 

The first practical question for Christian ethics is, therefore, 
How is disinterestedness, unselfishness, to be attained ? Once 
grant that moralism, or formalism, cannot bring the soul nea~er 
to it, and there remains only one way-the way of worship. 
Worship lifts the soul out of its preoccupation with itself and 
its activities, and centres its aspirations entirely on God (pp. 448-
451). In saying this, we must be careful to confuse worship 
neither with the quest for ' religious experience ' (pp. 103, 104, 
203, 271, 444, 489-491), nor with the employment of devout 
thoughts to stimulate moral effort (' asceticisme '-pp. 440, 
441), for both these counterfeits of worship lend themselves 
only too readily to egocentrism. To the criticism that the 
effort to set oneself to worship must be as egocentric as any 
other, it can fairly be replied that the spirit of worship, being 
universally and congenitally diffused among men, requires no 
antecedent efforts ; it is something which comes upon the soul, 
not which is achieved by it (pp. 464-466). 

When once it is recognized that worship is the key to dis
interestedness, the effort to conform to codes and standards of 
behaviour falls into its proper place. It is, on the one hand, 
an activity which the worshipping soul finds itself compelled 
to undertake so that its worship may flow more freely; on the 
other, an invariable outcome of all true worship, in so far as 
the latter inevitably strives to render its environment more 
harmonious with the Ideal of which it has caught glimpses. 
Self-discipline and service, therefore, are to be thought of both 
as the antecedents and the consequents of worship ; and so 
long as they retain these subordinate but wholly necessary 
positions, the disinterestedness of worship overflows upon them, 
and (in M. Bremond's fine phrase)' disinfects them from egoism' 
(infra, p. 96). It is, I believe, to some such scheme as this that 
the great paradoxes with which our Lord Himself, and after 
Him S. Paul, invested the idea of 'law' bear witness; and the 
following chapters will have failed of their main purpose if 
they do not suggest that Christian thought at its best has 
always returned to the same cardinal principle. 

III. 
In preparing the book for publication I have restored to 

the text passages which considerations of time made it im
possible to deliver from the University pulpit: some further 
passages have been added, together with the appended notes 
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dealing with points of detail. My obligations to modern 
writers will be sufficiently evident from the footnotes ; if any 
remain unacknowledged the oversight is unintentional. It has 
proved impracticable, in the case of patristic and scholastic 
writers, to append the original text of passages cited in transla
tion ; but I have tried to make verification easy by detailed 
references, wherever necessary, to standard editions. 

One inconsistency in quotation must be confessed. Many 
modern foreign books are available in English translation: in 
some such cases I have cited direct from the published English 
version; in other cases have made my own rendering from 
the original. The choice has been determined by personal 
convenience alone ; the usage in respect of each book is (I 
believe) consistent; and the footnotes should make it clear
always in the first and often in subsequent citations-whether 
references are to the pages of the original or to the translation. 
In the case of M. Bremond's ' Histoire Litteraire du Sentiment 
Religieux' I have referred readers, for the first volume, to the 
admirable translation by K. L. Montgomery ; 1 for the remain-
ing volumes to the as yet untranslated original. , 

There are one or two books (notably Batiffol's 'Etudes 
d'Histoire et de Theologie Positive,' and Cumont's 'Religions 
Orientales ') of which I have only learnt at a very late stage 
that the editions I happened to be using were not the most 
recent. In the case of Cumont I have revised the references, 
and I hope that they now conform in every case to the paging 
of his attractive new edition (the fourth) : but I have not been 
able to make any use of the wealth of new material he has 
collected in the notes. For Batiffol's ' Etudes ' I have re
tained the references to the fifth edition. In the majority of 
cases these will serve for the seventh and latest edition as well, 
the paging remaining in general the same. But two sections 
of the fifth edition (pp. 195-222, 327-342), which, despite the 
author's modest disclaimer (seventh edition, p. xxv), are still 
of importance, are omitted in the seventh, and to these I have 
found it necessary to refer more than once. The new material 
in the seventh edition {pp. 194-224, 337-362) deals with 
S. Augustine's teaching on penance ; such allusions to it as 
seemed necessary I have made in the footnotes to additional 
note 0, where the same problem is considered. The minor 
variations between the fifth and the seventh editions as a whole. 
I have not been able to notice, except in· two cases (Origen, 
infra, p. 226 ; and Victor of Cartenna, infra, p. 507). 

1 S.P.C.K., 1928- . The translation of the second volume has now 
appeared, but it came too late for me to use it. 
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IV. 

xv 

It is impossible to mention by name the very many friends 
by whose advice, correction, ~arnings and encourageme_nt 
I have profited in the preparat10n of the book. My special 
thanks are due to the Rev. J. S. Bezzant, Fellow of Exeter 
College, and to the Rev. Austin Farrer, Chaplain-e~ect of 
S. Edmund Hall, who discharged the heavy duty of reading the 
proofs ; and to Miss A. R. Stuart, lecturer in Church History 
at S. Christopher's College, Blackheath, who undertook the 
even more irksome task of compiling the indices. I have also 
to acknowledge the courtesy of Archdeacon Charles and the 
Delegates of the Oxford University Press, for allowing me to 
quote passages from their edition of the 'Apocrypha and 
Pseudepigrapha'; and to the same Delegates and the Jowett 
Trustees, as also to the Editors of the Loeb Classical Library, 
for similar permissions as regards Jowett's translation of the 
Dialogues of Plato, and Mr. Gaselee's edition of Apuleius' 
'Metamorphoses' respectively. To the compositors and 
readers of the Aberdeen University Press I owe both an apology 
for submitting to them a manuscript so full of detailed refer
ences, and an acknowledgrnent of the care and patience with 
which they have overcome its difficulties. 

This leaves me with two final obligations to discharge. The 
one is due to Messrs. Longmans, Green & Co., who have allowed 
me to add so large a book to the three other ' Studies in Moral 
Theology ' which they have published in the last ten years. 
If these studies should contribute anything of value towards 
the revival of moral theology in the Church of England, no 
small part of the credit will be due to the initiative of Messrs. 
Longrnans, who in the difficult years immediately following the 
war took the risk of publishing a book on a neglected subject 
by an unknown writer, and allowed (and indeed encouraged) 
him to persevere in work of the same character. 

The other acknowledgrnent is of a peculiarly personal 
character. By what was for me the most fortunate of acci
dents, the syllabus of the original lectures fell into the hands 
of M. Henri Bremond shortly after they had been delivered. 
That any member of Cardinal Newman's University and College 
should receive courteous treatment from the most discerning 
of his modem interpreters, will cause no surprise; but 
M. Bremond's kindness went much further than this. Dis
regarding the hesitations, inconsistencies, and imperfections in 
which the lectures then abounded and still abound, he professed 
to discern (what I hope is indeed the truth) that the opinions 
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I had attempted to put forward had affinities with his own 
illuminating critiques of the abiding tendencies in religious 
thought ; and with the most generous of gestures opened the 
way to an interchange of views whose value to myself it would 
be impossible to over-estimate. Despite the vast claims which 
the publication of his great ' Histoire ' and its subsidiary 
studies makes upon his time, he has shown himself throughout 
more than willing to answer questions, give advice, and draw 
attention to investigations and points of view which would 
otherwise have escaped my notice. I have availed myself very 
freely of his kind interest : have adopted no small part of his 
terminology : and have throughout the lectures incorporated 
references to his books at points where his clear and pene
trating exposition seemed likely to throw light on my own 
obscurities. The pages which follow challenge no comparison 
with his majestic and finished treatment of religious thought: 
but if they serve no other purpose than to make his writings 
better known in England I shall at least be able to feel that I 
have repaid some trifling part of the debt which I owe to him. 

K. E. K. 
OXFORD, 

Michaelmas, 1930. 

NOTE TO SECOND EDITION. 
IN this edition I have corrected a number of misprints, and 
added a few illustrative references; but no alteration of 
material importance has been made, except in one respect. 
A kindly and illuminating criticism published by Abbot Butler 
in The Downside Review for October, 1931, convinced me that 
I had unintentionally misrepresented his views on 'acquired' 
and 'infused' contemplation. I have therefore amended the 
phraseology of a number of sentences between pages 528 and 
534, in the hope thereby of removing the false impression 
conveyed by the first edition. At the same time, I discovered 
that a paragraph of my own on page 412 might lead to 
misunderstanding ; an explanatory footnote has been added 
at that point. 

Several reviewers have called attention to the omission of 
any reference to Malebranche and his doctrine of vision en 
Dieu. The omission can only be forgiven if it is agreed that 
a consideration of Malebranche belongs rather to that meta
physical treatment of the subject which, on page ix of the 
Preface, I disclaimed any intention of undertaking in the 
present volume. 

K. E. K. 
Whitsuntid,, 1932. 
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repentance (149). 
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LECTURE I. 

THE VISION OF GOD AND THE PROBLEM OF DISCIPLINE. 

S. Matth. v. 8--' Blessed are the pure in heart, for they shall see God.' 

I. THE VISION OF GOD. 

Beati mundo corde, quoniam ipsi Deum videbunt.-The develop
ment of Christian thought and teaching about conduct is insepar
ably bound up with the history of these words-the sixth of the 
beatitudes as recorded by S. Matthew. In the earliest days of the 
new religion no one could have foretold that this would be the case. 
Christianitv advanced to its assault upon the civilized world 
equipped with a vocabulary of extraordinary wealth and possi
bilities, gathered from very different sources, and increasing in 
complexity as time went on. Many decades were to elapse before 
the key-phrases in doctrine, in philosophy, in liturgy, and in 
ethics made good their footing against vast numbers of competing 
formulre. But the thought of the vision of God as the goal of 
human life, and the determinant, therefore, of Christian conduct, 
came rapidly to its own. Before the first of our extant creeds 
had assumed its present shape-before any dominant liturgical 
form had emerged from the primitive fluidity of worship-before 
so much as the bare terminology of the great Christological con
troversies had entered the new vocabulary-before it was certain 
whether' the Word' or' the Son of God' should be the crowning 
title of the Risen Lord-before even the propriety of speaking of 
the Godhead as a Trinity had become apparent-before the Church 
had passed a single one of these milestones in her history, the first 
of a great line of post-apostolic theologians had declared : 'The 
glory of God is a living man ; and the life of man is the vision of 
God.' 1 

Thenceforward, as we shall see, there was little question as to 
the fact. Christianity had come into the world with a double 
purpose, to offer men the vision of God, and to call them to the 
pursuit of that vision. But there were many questions of inter
pretation. The idea of seeing God could have very different 

1 Iren., adv. haer., iv, 20. 7 :-• gloria enim Dei vivens homo; vita autem 
hominis visio Dei.' 

I 



~ VISION OF GOD AND PROBLEM OF DISCIPLINE 

implications, both as to the goal and as to the mode of its attain
ment. Men's varying conceptions of God, and of His relation to 
the created uniYerse, brought new influences of every kind to bear 
upon it, and none without effect. So it comes about that the 
simple words of this beatitude have in their day called men into 
the desert, have drawn them into the cloister, have made o! them 
saints and solitaries, martyrs and missionaries. They have bred 
errors and schisms past man's power to nwnher; they have beck
oned to the forbidden labyrinth5 of magic and astrology; they 
have led a Pope himself to the verge of formal heresy; they have 
been tied with the bands of orthodoxy, only to break their chains 
and witness again to the freedom of the gospel. They have torn 
men from the study of philosophy and the love of family and friends; 
again they have sent them to school with Aristotle and Plato, and 
have taught them to look for God in the sanctities of the Christian 
home. Under their influence some have learnt to hate the beauties 
of nature and of life, whilst others have been inspired to embrace 
those beauties perhaps too rashly. The age-long drama centred 
upon the interpretation of the words is too complex to be 
treated fully within the compass of a single volume, but perhaps 
enough has been said to prove how engrossing is the theme. 
For the history of the phrase is the history of Christian ethics 
itself. 

The Christian of to-day, no less than his predecessors, is con
cerned with this question of interpretation. To ' see God ' implies 
something which we constantly and yet vaguely speak of as 
'religious experience ' ; and, even if we do not question that such 
'experience' may indeed be objective experience of a living God, 
we are at a loss to know which, among all the varied manifestations 
it assumes, is its truest and highest form. But the Christian of 
to-day, far more than his predecessors, is concerned with the 
question of fact as well. Modem interpreters of Christian ethics 
more commonly build their systems upon some other of the great 
New Testament doctrines-the Fatherhood of God, for example; 
the brotherhood of man; or the primacy of the Kingdom. The 
reason is self-evident. They are not convinced that the vision of 
God-' religious experience,' let us say, even in its fullest and 
highest fonn-is the true goal to set before the Christian. Is it 
not too self-centred an ideal to spring from the religion of self
denial? Is it not too narrow-ignoring, as it appears to do, the 
worth of all types of experience except one, even though that be 
the highest-to be worthy of a Lord to Whom no type of human 
experience was indifferent? Is it not-for the vast majority of 
non-mystical, commonplace men and women, tied down to secular 
occupations-an ideal at once uninspiring and unrealizable? Is 
not ' service ' a higher goal than ' experience,' and to give more 
blessed than to receive ? These doubts lie very near the surface 
of modern thou~ht about morals ; it cannot be time wholly wasted 
to ask what answer history gives to them. We are concerned, in 
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fact, with the fundamental problem of ethics--' What is man's 
true end? ' 

We can, however, approach the enquiry with other hope~ as 
well. Clear grasp of an ideal or first princ~ple must serve to illu
minate subordinate problems. In proportion . as we learn more 
about the Christian ideal for life-in proportion as we can say 
whether' the vision of God' does or does not express it adequately 
-so we shall be able to understand better the several duties and 
virtues of the Christian. No attempt will be made, in these lec
tures, to carry this secondary enquiry through to its end. But to 
reduce the scope of investigation, and at the same time to reach 
clearer definition as to men's meaning when they spoke (or speak) 
of seeking purity of heart that they might see God, it will be _of 
advantage to have in mind certain particular problems of special 
relevance and importance. Each one will have his own preference 
in such a matter ; for my own part, I believe that we shal! find 
something of what we require if we ask what the history of the 
vision of God has to tell us about the problem of discipline-using 
that pregnant word in its widest sense. 

II. THE PROBLEM OF DISCIPLINE. 

'The legacy of medireval Christianity to later ages,' it has been 
well said, 'was the problem of authority ... (but) beyond the 
problem of authority lay the still greater problem of discipline
the task of finding some harmony between the Christian view of 
things and the life of the ordinary man.' 1 'Christians,' the writer 
at once goes on to say,-

' Christiaus, it is unnecessary to add, did not create the 
problem, which is involved in the art of conscious living ; but 
they revealed it in all the bewildering amplitude of the con
flict between order and freedom, between obedience to Christ 
and submission to His Church.' 2 

We may hol_d in suspense for a moment our judgment upon that 
last phrase, which contrasts Christ and the Chmch as the recipients 
of obedience ; but the rest is true enough. The problems of 
authority and discipline are indeed involved in the art of conscious 
living, and are bound to arise wherever men dwell together in 
society. Yet it is of the genius of Christianity in general, and of 
medi;eval Christianity in particular, to have focussed upon them 
rays of such unprecedented brightness that no detail of their 
complexity has contrived to evade attention. Why it should have 
fal~e~ to the lot of Ch~istianity, more than to that of any other 
rehg10n,-and to the Middle Ages, more than to any other period, 

1 F. M. Powicke in The Legacy of the Middle Ages (Oxford, 1926), pp. 
23, 27. 

1 lb., p. 23. 
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-to have done the world this service or disservice, is a matter 
worthy of more than passing notice ; but it must stand over for 
the present. Our immediate task is to discover the principal 
forms in which the problem of discipline manifests itself. 

(a) The Problem of InsWutionalism. 

The first and most obvious line of thought is suggested by 
Professor Powicke in the stimulating essay from which I have 
already ventured to quote. To him ' the history of the Church is 
the record of the gradual and mutual adaptation of Christianity 
and paganism to each other.' 1 By ' paganism ' he understands 
a 'state of acquiescence, or merely professional activity, unaccom
panied by sustained religious experience and inward discipline.' 2 

Using the word so understood in this connexion, he has already 
both abandoned his original definition, and shown that it en
visaged no more than half his real meaning. For it is not merely 
the pagan within the Church, but the saint as well, who creates the 
problem. 'Submission to the Church' may be contrasted not only 
with obedience to pagan impulses, but also (as in the second 
sentence quoted above) 3 with 'obedience to the claims of Christ,' 
or of conscience. The history of the Church becomes for us now a 
• gradual and mutual adaptation' of Christianity on the one hand 
and both paganism and saintliness on the other-each conceived as 
being within the Church. 

This then is the first variant of the general problem of discipline 
-we may call it the problem of corporate discipline, or institutional
ism. It opens up a whole series of subordinate but important 
questions. \Vhat demands shall the Church make upon her 
members, either saintly or pagan respectively, or both saintly and 
pagan togetl1er ; and by what methods shall she attempt to secure 
conformity to her demands with the minimum of friction and 
loss ? Again, what is she to do if one of her ministers or members 
refuses to comply with her demands; or if the principles of con
duct which, in all good faith, he chooses for himself and commends 
to others contradict those which she has evolved in her experience, 
or believes herself to hold as of divine institution ? Is he to be 
left to go his own way, and to lead others with him? Or is the 
Church to bring pressure to bear upon him, and if so at what point 
and in what measure ? 

A moment's reflection will remind us how much this problem 
of corporate discipline, or institutionalism, presses especially in 
the Church of England, regaining as she is, after a long forget
fulness, her sense of corporate and independent spiritual respon
sibility. For the Church of England-more perhaps than for 
other ch'llrches-this 'legacy' of the problem of discipline has 
become an embarrassing heirloom. She has experimented with 

1 F. M. Powicke in The Legacy of the Middle Ages (Oxford, 1926), p. 31. 
1 lb., p. 30. a Supra, p. 3. 
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rigidity ; she has experimented with tolerance. She has mort
gaged her autonomy to the State ; and in the last few years has 
tentatively and timidly received a fraction of it back again, only 
to find that the gift thus granted carries with it as many burdens 
as reliefs. She has taken up the unaccustomed reSponsibility of 
legislation, and has dealt with notable arrears; she ha5 even 
entered upon the supremely difficult task of official theological 
restatement. But that other supremely difficult work of plainly 
setting forth and reiterating her moral demands she has scarcely 
made up her mind to face ; and she has taken only the most 
tentative steps to overhaul the machinery by which those demands, 
if and when formulated, shall be not merely commended but also 
made effective. We approach the question of discipline, therefore, 
as members of a Church specially called to the task of evolving out 
of confusion such moral order or cohesion as may be conformable 
to the mind of Christ. 

(b) The Problem of Formalism. 

Even so, however, the question of discipline has scarcely been 
opened out in all its fullness. A second aspect is revealed by another 
of Professor Powicke's dexterous phrases. He speaks of the 
' pagan' as one who is destitute of 'inward discipline' ; and in 
those two words brings to light a new problem more germane, 
perhaps, to the present enquiry than to his own. Pagan a!ld 
saint jostle one another not merely in the visible Church ; they 
are to be found at issue, with greater or less intensity of struggle, 
in every Christian soul. The best of us is half a pagan still ; the 
worst of us is not without some trace of saintliness. In the visible 
Church, no doubt, the saint is often more of a rebel than the pagan; 
and the pagan will loyally burn him for a schismatic at the command 
of the hierarchy. But in the human heart the position is reversed. 
Here that which is saintly-the ' higher ' self-if it reckons with 
the Church outside at all, will always be found allied with her 
against the paganism of the soul-the 'lower' impulses which for 
the moment we may call sinful. At first sight, the correspondence 
between the Church's demands and those of saintliness in the heart 
is often so slight as to be negligible. In such a case the higher self 
finds in the actual Church an ally of little moment. Even so, 
however, the dissentient rarely contrasts the Church's demands 
with a private code of his own. He appeals from the actual to 
the ideal Church, and on the point at issue conceives himself allied 
to that greater and wider Church of eternity whose precepts, if 
they could ever be embodied in an actual code, would be identical 
in every respect with the mind of Christ. In so far as any Christian 
recognizes the corporate aspect of Christianity at all, he will 
derive comfort and strength from the reflection that the demands 
he lays upon himself of his own free will are also demands which 
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the Church (actual or ideal) lays upon him by virtue of her divine 
commission. 

Thus the problem of discipline is not merely a problem between 
the Church and the individual; it is at the same time a problem 
between the individual and himself. Further, it is the same 
problem in a new form. Once again, it divides itself into two main 
questions-' 'What demands am I, as a Christian, to make upon 
myself ? ' and, ' What methods shall I employ to secure the 
triumph of these demands over the complex unruliness of my 
soul ? ' The methods by which the Church attempts (rightly or 
wrongly) to secure compliance with her code comprise the whole 
circuit of organization, jurisdiction and canon law. The methods 
by which the individual attempts to discipline himself are identical 
with the round of religious observances, and moral rec,traints and 
excitations, which of his own freewill he adopts. This disciplinary 
machinery, whether of the Church or the individual, will always be 
found to vary in character with the code to which it is subsidiary; 
if the ideal form of the latter could be discovered, the true linea
ments of the former would not be far to seek. Clearly, then, if 
the problem of discipline is indeed the legacy of the Christian past 
to the Church of to-day, we shall only enter upon our inheritance 
in its fullness according as we ask and answer the question, 'What 
is the true Christian code of moral behaviour ? ' 

It is at this point that the second variant of the problem of 
discipline presents itself. We have used the words 'code' and 
'discipline' ; but it is natural to ask whether those words have 
any valid place in the vocabularv of Christianity. Even in the 
form of self-discipline--the application of constraint to one's own 
instincts, emotions and aspirations-discipline may appear to some 
as a conception foreign to the genius of Christianity. 'Surely,' it 
may be said, 'Christianity is not regulated but spontaneous; not 
legalic,ed but free ; not a code, but the living of a life dedicated 
to God and penetrated by His grace? What else is the message 
of Christ, the promise of the Spirit ? What other meaning can we 
attach to S. Paul's great indictment of the law? ' 

From this point of view any tendency to live the moral life 
by rule, to anticipate or solve its problems by casuistry,1 to bring 
its natural impulsive growth under the control of law and reason, 
must appear the merest ethical pedantry-a reversion to the ideal 
of the scribes and Pharisees which it was Christ's first mission to 
attack. The modern mind is perhaps partisan in this matter. 
It welcomes spontaneity, and rejects suggestions of discipline and 
regulation. Yet it would be absurd to maintain that the ideal of 
ordered self-discipline has no place in the Christian life ; a study 
of the development of Christian thought about ethics may well 

1 I use the word •casuistry' throughout these lectures without any sinister 
implications, wishing to denote thereby simply the application of general 
principles to particular ' cases ' or problems. See my Conscience and ila 
Problems, pp. 106 fi. 
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help us nearer to an understanding of the true place of this element 
-the element which in perverted instances we call ' formalist'
in the determination of conduct. This second question, therefore, 
may be termed the question of formalism. 

(c) The Problem of Rigorism. 

Finally, we may take into our survey a third question ; one 
which-with only a slight misuse of technical language-can be 
called the problem of rigorism.1 If life is to be disciplined at all, 
of what fashion shall the discipline be ? Amid all the variations 
of ethics which have sheltered under the name of 'Christian,' two 
in particular stand out in marked contrast. On the one hand there 
have been teachers and sects who have prescribed for their ad
herents, and individuals who have prescribed for themselves, a life 
of rigorous self-denial, self-mortification, and other-worldliness. 
Not that such a life is always regardless of the active duties of 
society, nor that it must lead, in every case, to the extreme of 
eremitic solitude; but that it tends to test the worth of every 
action by its cost to the giver, and the degree to which it requires 
him to mortify his own affections and enforce a caveat against 
his natural instincts, rather than by its value to the receiver. 
Puritanism, asceticism, rigorism-whatever we choose to call it
here is a well-marked type of thought and practice which in all 
ages has appealed to the self-abnegation and cross of our Redeemer 
as its final example and justification. Perhaps it finds fewer 
sponsors and adherents at the present day than it has done at other 
epochs ; but that fact alone would not justify us in eliminating it 
from the Christian scheme. It claims, or has often claimed, to 
represent the sole ideal of life worthy of the name of Christian ; 
and even if it be non-suited in that plea it may still retain a claim 
to stand for something without which-even if only in combination 
with other elements-no Christian life can be complete. 

Against this rigorist other-worldliness must be arrayed a 'this
worldly' code of ethics, which also appeals for its sanctions to 
the gospel. This humanist 2 code, if we may so call it, bids us 

1 In technical moral theology, 'rigorism ' is the name of a system of 
thought which forbids the Christian ever to take the benefit of the doubt, 
however 'probable ' the doubt may be (Conscience and its Problems, pp. 260-
263) ; it was condemned by Pope Alexander VIII. In ethics as a whole, 
however, the use of the word as a synonym for systematic and extreme 
asceticism is so universal among writers of all schools of thought as to make 
any protest against this wider employment pedantic. 

• I follow M. Henri Bremond, as in many other respects, so in this 
use of the word ' humanist.' In vol. i, c. I, of his HistoiYe Litteraire du 
Sentiment Religieu% en France (the volume, entitled L'Humanisme Devot, has 
now been translated, London, S.P.C.K., 1928), he says (E. tr., p. 9): 'The 
common spring [of all humanism) is that curiosity and sympathy which 
incline us towards all manifestations of activity and all aspects of human 
history; a tendency moral rather than literary .... "Moral" here implies 
nothing of asceticism. Education, civilization, yes; but for the sheer 
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enjoy life in due moderation, and realize the highest possibilities 
of every instinct and factor in the complex organism of personality. 
It prescribes positive social virtues as the ideal, and seeks to set 
up a new Jerusalem by steady evolution out of the existing world
order. It finds goodness in embracing the world and its joys, 
not in flight from them ; it looks for God in His creation, instead 
of seeking Him by spurning what He has made. On this reading 
of the Christian message we need not dwell in detail at the moment. 
It is familiar to the modern mind; it is engrained, we might 
almost say, in the modern temperament. Within the womb of the 
Christian Church these two children-rigorism and humanism
have striven for the mastery from the moment of their conception; 
and to the fortunes of that fierce battle no student of Christian 
ethics can be indifferent. Here are two tendencies pointing towards 
codes of very different types. Which of them is Christian and 
which non-Christian; or better still, if both are Christian, how are 
they to be harmonized in a single code of conduct ? 

(d) Two Further Considerations. 

(i) The second and third of the problems just reviewed direct 
attf'ntion to two further considerations of a preliminary character 
which may fitly be noticed at this stage. The first is this. For
malism, as we have defined it hitherto,-the demand for a definite 
ruJe of life-has rigorism as one of its branches; the Puritan is as 
much disposed to live by rule as any other.1 But formalism has 
other branches too. There are other types of code beside the 
rigorist ; other rules of life beside the crucifixion of earthly 
affections. To these other rules of life, and to one variant of 
them in particular, the name of formalism is often appropriated. 
In this restricted sense, ' formalism • stands for a type of code not 
so much heroically ascetic, as detailed and meticulous-a code 
which delights to prescribe duties, not necessarily of an arduous 

pleasure of them. . . . The fundamental doctrine of humanism is simple. 
It is an accepted axiom that a man feels little interest in that which he holds 
contemptible. The humanist does not consider humanity contemptible. 
He whole-heartedly takes the part of human nature ; even when be sees it 
miserable and impotent, he excuses and defends it and raises it.' M. Bremond 
sharply distinguishes 'humanism' from naturalism or paganism (ib., p. 12, 
and see infra, pp. 304 ff.) ; but be also recognises two humanisms--' Christian• 
and 'devout,' the former' eternal,' the latter' flamboyant' (ib., p. 9). The 
former is distinctive of the Middle Ages and the present day ; the latter of 
the Renaissance and the Counter-Reformation. ' Humani nil alienum is 
their motto. It is the motto of eternal humanism ; but for us as for the 
Middle Ages it is a motto of humility, of toleration of humanity in the ten
derest sense of the word .... For the Renaissance, however, Humani nil 
alienum is a watchword of battle and of hope, a promise and a shout of 
victory. Nothing which human faculty can attain is beyond ourselves. To 
be a man, is not that enough ? To be a man is to be a thing of splendour • 
(ib., p. 8). On p. 6, M. Bremond defends his thesis (which I have tried to 
illustrate below in chapters vi and vii) that there was a genuine Christian 
humanism prior to the Renaissance. 

1 Indeed, in some respects, more than any other ; see infra, p. 234. 
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kind, for every conjuncture of life, and to !eave little, if anything, 
to the autonomy of the individual conscience. Rabbinism is, of 
course, the outstanding example of this type. And if • formalism ' 
be taken in this narrow sense it no longer comprehends rigorism, 
but is opposed to it. 

That this is so may be seen by a comparison of the tempera
mental affinities of rigorism and formalism respectively. Rigorism 
is the natural correlative of the evangelistic spirit ; the spirit which 
cries, 'Save yourselves from this untoward generation.' It ex
presses itself in negations ; it calls for a final breach with the world 
and its entanglements. It sees no gradations between the sheep 
who are saved and the goats who are lost-the children of light, 
and the children of this world ; if a man is not to be numbered 
among the one, then without question he must belong to the other. 
Formalism, on the other hand, even if it be brought up in the most 
puritan of schools, exhibits the temper not so much of the evangelist 
as of the pastor. The sheep may be in the fold, but they are at 
best frail and wavward; the fence has to be maintained around 
them, and hedged about with cautions, rules and prohibitions. 
Saved they may be, but their salvation must be made doubly 
sure. 

Whenever, therefore, the Christian Church has found hPrself 
faced by a predominantly pagan world, from which she has con
ceived it her mission to snatch elect souls as brands from the 
burning, she has displayed the rigorist temper, stiffening her terms 
of communion, both for the postulant and for the member, so that 
none may be admitted to or retained in the society except such 
as can face the fires of persecution. Whenever, on the contrary, 
her prime interest has been to watch over the needs of a nominally 
Christian flock, she has tended to formalism of this rabbinic type, 
and in addition has commonly used the expedient of casuistry so 
to extend her purview as to enclose within the folcl every soul 
which by stretch of charity coulcl be called Christian at all. Some 
at least of the ethical phenomena which appear in Christian history 
do not therefore arise out of the void. They are created by the 
impact of circumstance upon temperament, calling into promin
ence at one time those in the Church who are by nature fitted to 
become evangelists and martyrs, at another those whom God has 
specially equipped to be pastors and stewards. 

(ii) This leads at once to the second and last of these prelim
inary considerations. It is not only with temperaments of dif
ferent kinds that different ethical tendencies have their affinities. 
The whole of a man's intellectual outlook upon life-his creed, his 
faith-is to some extent bound up with his behaviour. If we 
know how he conceives of God we shall have a due to his probable 
conduct ; his conduct illumines-to some extent at least-not 
merely the genuineness but even the type of his creed. Nor can 
conduct or creed be separated from experience. If there is such 
a thing as experience of God-and it is difficult to believe that the 
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word ' God ' stands throughout history for no more than a form 
without content-then it is bound to have reactions both with 
creed and conduct. Thought about God must in the end corre
spond with experience of God ; and experience of God will be 
modified and interpreted in harmony with intellectual presupposi
tions as to His nature. Even in ordinary life we often see only 
what we expect to see. 

So too Vvith morality. The intellectual, the ethical, and the 
empirical elements in religion are not so many water-tight and 
distinct compartments. In any one human soul their mutual 
compatibility may often be incomplete, but their basic tendency is 
always towards a diapason of testimony. There is no reason why 
we should spend time upon this truth ; it is one whose importance 
has been fully emphasized by Baron von Hugel. For our purposes 
it is enough to notice that variations in ethics will often be appre
ciated at their true value only when their theological and empirical 
implications have been taken into account. We must not be sur
prised if what is primarily an ethical enquiry leads at times into 
the byways of Christian doctrine or of religious psychology. 

The problem of discipline-articulated into its three subor
dinate problems of institutionalism, formalism and rigorism
touches the matter of Christian ethics at every point. Of these 
three constituent problems, the last two are urgent for each of 
us as individuals ; the first appears no less urgent the moment we 
realize our responsibilities as members in one body. The Christian 
Church has had a vast experience of all three problems; has known 
the dangers of leaving them unsolved and the disasters of solving 
them amiss. Time after time, as these dangers or disasters mani
fested themselves, her statesmen and theologians have reviewed 
the problems again in the light of the vision of God which they 
have accepted as the keynote and the test of all the principles of 
Christian life. The solutions they offered have varied in different 
generations, as their conceptions of the beatific vision and all 
that it implies have varied too. It is by noticing the most apparent 
of these variations, examining their causes and recording their 
results, that Christians of to-day may in their turn take up the 
task transmitted to them. The starting-point is the same for all
' Blessed are the pure in heart, for they shall see God.' 

Ill. THE VISION OF GOD-JEWISH ANTICIPATIONS. 

(a) The Old Testament. 

The Church, we have said, went out into the world with a 
double purpose-to offer men the vision of God and to call them 
to pursue that vision. The world was not unprepared for the 
message; indeed, it was the one message for which the whole world, 
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Jew and Greek alike, was waiting. To the Jew at least it could 
not fail to call up a whole vast series of theophanies, stretching 
back to the dawn of his national history. The earliest of his 
written records proclaimed that Jacob had seen God face to face 
and lived; 1 so too had Abraham and Moses. 11 Isaiah had beheld 
the Lord high and lifted up in His temple in the year that King 
Uzziah died; 3 Amos and Micah both hint at a similar vision.' 
Ezekiel had seen Jahweh in His chariot leave the doomed temple 
at Jerusalem, and in His chariot retum.5 Micaiah the son of Imlah 
had been present at a session of the heavenly court. 8 

The attitude, however, of Old Testament writers towards thi,: 
possibility of seeing God was not unequivocal. Whatever experi
ence the phrase embodied for them was hedged about with cautions 
and reservations. To some it seemed that no man could see God 
and live, apart from 'an exceptional manifestation of the divine 
favour ' ; 7 the fatality attaching to the vision of God was occa
sionally extended even to the hearing of His voice,8 or the seeing 
of His angel. 9 Levi as a tribe disappeared from the roll-call of 
the nation; the cause assigned by the Rabbis was that they had 
looked upon the face of God.10 Others again,-later writers, in the 
main, like Jesus the son of Sirach 11-held that the vision of Gc;l 
was impossible, at all events in this life. In general, however, it was 
agreed to regard Moses as specially favoured. So in the story of 
the insubordination of Aaron and Miriam, Jahweh says:-

' Hear now My words; if thert' be a prophet among you, 
I the Lord will make Myself know;1 unto him in a vision, I will 
speak \\-'ith him in a dream. My servant Moses is not so; he 
is faithful in all Mine house ; with him will I speak mouth to 
mouth, even manifestly, and not in dark speeches; and the 
form of the Lord shall he behold.' 111 

1 Gen. 3210-(by the Jahwist writer, usually supposed to have written in 
the ninth century, B.c.). Hence Peniel, • the Face of God'; but the name 
?f the pla~e may have been derived from some physical feature (S. R. Driver 
m Westminster Commentaries, ad loc.). 

• Gen. 12•,, 181 (cp. Ex. 63

); Ex. 3311; Num. 12•-a; Dt. 3410. • Is. 61. 
• Am. 77

- Thus he showed me: and behold the Lord stood by a wall 
made by a plumb-line ' ; 91.__• I saw the Lord standing beside the altar • • 
Mic. 1 1-•. • 

• Ezk. I0
18

• 
11

, 1 I 
22

• 
23

_. 43•• 7 ; c~. I. Abrahams, The Glory of God, pp. 76, 
77-the ten stages by which, according to the Talmud, the Shekinah withdrew 
from the sanctuary. 

• 1 Kgs. 2211. 
7 C. F. Burney, The Book of Judges, p. 193, on Jud. 6u. Cp. Gen. 32 30 • 

Ex. 1911
, 3320 ; Jud. 1312 ; Is. 66 • ' 

:
0
Ex. 2011

; Dt. 4BB, 5u-21. • Jud. 6H. 

~- L. S~ack and P. Billerbeck, Kommentar zum N. T. aus Talmud 
und .Midrash, 1, p. 214 (Tanchuma on Ex. 3300). 

11 Ecc~us. 43~1-• Who hath ieen Him that he may tell thereof ? ' (But 
~he verse 1s :possibly a gloss.) On the doctrine of the inaccessibility of God 
m later Judaism, I. Abrahams, The Glory of God, pp. 39 ff. 

11 Num. 12•·•. 
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The stories of Hagar,1 and of the elders of Israel at Sinai,2 were 
emended so as to avoid the implication that Jahweh had been seen 
by other eyes than those of the leader of His people. One ex
tremist even cast the story of Moses into such a form that he too 
was denied the full vision. 3 

Wbat then of the other visions recorded-the visions of the 
prophets and patriarchs? Different expedients were adopted to 
secure that-while the divine element in them should not be lost 
-the implication of seeing God face to face might be evaded. 
'The prophets saw through a dark glass,' the Mischnah says,4 

thus laying down the principle ; ' Moses alone through a clear one.' 
Trances and dreams, as the passage from Numbers reminds us, 
were exploited to this end ;-not, indeed, without reason, for the 
experience which lies behind the phrase is at all events for primi
tive races not incompatible with these conditions. Devices of a 
more literary character were employed as well. In the_patriarchal 
stories, the cloud and the pillar of fire were introduced to reveal, 
and at the same time to veil, the presence of Jahweh. His angel 
or the captain of His host might take His place. His voice might 
suffice where His appearance dared not be thought of. The 
writing prophets adopted expedients of a less materialistic char
acter. Ezekiel concentrates his attention on the mystic chariot, 
its furniture and ministers; Isaiah on the 'glory' of the Lord 
which filled the temple. The same instinct of reverence which 
led the Jew to avoid pronouncing the sacred Name led him to 
deny that any man living could see God, even though-as in the 
case of the prophets-he himself was conscious of so intimate a 
relationship with Jahweh as to believe himself constituted His 
mouthpiece and messenger to the people. 

Another influence tended, in a similar way, to banish all refer
ence to the vision of God from the sacred text, and therewith to 
banish from the minds of men the hope that such a consummation 
was a possibility. In the older, simpler days any ceremonial visit 
to the local sanctuary, with its sacred pillar, stone or tree, had been 

1 Gen. 1613 , u_• And she called the name of the Lord that spake unto her, 
Thou art (RV. marg., 'Or, Thou God seest me') a God that seeth (RV. marg., 
• Heb. El roi, that is, God of seeing') : for she said, Have I even here looked 
after Him that seeth me ? Wherefore the well was called Beer-lahai-roi' 
(RV. marg., 'The well of the living one that seeth me'). The difficulty of the 
phrase, 'Have I even looked after Him that seeth me?• is obvious; and 
no reason is given for the title ' the living one ' in the name of the well. 
Wellhausen conjectures that the question originally ran, 'Have I even seen 
[God and lived] after [my] seeing?' in which case 'a God of seeing' meant 
• a God Who is seen,' and the name of the well was, 'He that seeth Me liveth' 
(Driver, Genesis, ad loc.). The further suggestion (Michaelis and Wellhausen) 
that the original name of the spot was ' antelope's jawbone ' (A. S. Peake, 
Commentary on the Bible, ad toe.) does not affect the question. 

2 Ex. 24•-· Then went up Moses, and Aaron, Nadab, and Abihu, and 
seventy of the elders of Israel : and they saw the God of Israel.' LXX, 
however, to avoid the implication, renders the last sentence, 'they saw the 
place where the God of Israel stood.' 

• Ex. 3320• • Quoted, Strack-Billerbeck, op. cit., iii, p. 453. 
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spoken of as a pilgrimage ' to see God.' The instructed believer 
might retain the phrase for occasional use without fear of idolatrous 
associations; to the psalmists it becomes at times little more than 
a devout periphrasis, tinged with archaic modes of thought, for 
visiting the temple. So if the true reading in the 17th Psalm 1 

be (as in our Revised Version) 'As for me, let me behold Thy face 
in righteousness; let me be satisfied, when I awake, with Thy 
likeness,' it is not necessary to see more in the passage than a 
pious hope that the writer will be present at the daily morning 
sacrifice. In the 24th Psalm 2 the connexion is even clearer. 
Who is the true worshipper of Jahweh? Who is morally fit to be 
present at the celebration of the cultus ? ' He that hath clean 
hands and a pure heart ; who hath not lifted up his soul unto 
vanity, and bath not sworn deceitfully. He shall receive a blessing 
from the Lord, and righteousness from the God of his salvation. 
This is the generation of them that seek after Him, that seek Thy 
face, 0 God of Jacob.' So too in the 27th Psalm:-' One thing I 
asked of the Lord, that will I seek after, that I may dwell in the 
house of the l.ord all the days of my life, to behold the beauty of the 
Lord, and to enquire in His temple.' 3 It would be presumptuous 
to insist that here we are dealing with mere survival-formulre; 
but the possibility must at least be reckoned with. No more may 
be meant than mere outward attendance at divine worship. 

But even with this attenuated meaning the phrase had dan
gerous connotations. Spiritual sight and physical sight are easily 
confused; an idolatrous mind might readily be led by the words 
to confound the visible place and symbols of Jahweh's habitation 
with the invisible God himself. Throughout the sacred texts, 
therefore, editors developed the habit of substituting the phrase 
'appear before Jahweh' or 'be seen by Jahweh' for the phrase 
'see Jahweh.' The substitution is easily detected by Hebraists 
by means of the grammatical peculiarities of the amended sen
tences; ' comparison of the Authorized with the Revised Version 
often enables the English reader to guess at it for himself. In 

1 Verse 15 (marg.). RV. text has • I shall behold.' 
• Verses 3-6. 
8 Verse 4-RV. marg., • to consider His temple.' • To meditate, or 

contemplate, in His temple 'is an even more probable rendering (A. Maclaren, 
The Book of Psalms, i, p. 263, ad loc.). 

• The principal passages concerned are Ex. 2315, 34••; Is. 111 ; Ps. 42 2• 

The substitution could in most cases be effected by an alteration of the vowel 
points. Other passages where the change is suspected are Ex. 2317, 34••• H; 

Dt. 1618, 3111 ; 1 Sam. 111• The words 'see My face,' • see the face of 
Yahweh' (but not, apparently, the phrase 'see Yahweh'), adapt the usual 
phrase for admission into the presence of a monarch (as in 2 Sam. 318, 1428 , ••; 

2 Kgs. 2518 ; cp. Gen. 43") to the ceremonial visit to the shrine. See S. R. 
Driver, The Book of Exod11s (Cambridge Bible for Schools, 19u). p. 243 
(on Ex. 2315). Fr. Notscher, • Das Angesicht Gottes Schauen' (1924). p. 90, 
considers that the idea of the fatality of the vision motived these substitu
tions, as well as the feeling of reverence. It is difficult, however, to see the 
connexion of thought. 
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the nth Psalm 1 thC' Authorized Version gives the words, ' The 
righteous Lord loveth righteousness; His countenance doth 
behold the upright' ; the Revisers restored the older and truer 
reading, ' The upright shall behold His face.' In the 42nd Psalm 1 

the words ' \Vhen shall I come to see God ' were altered to ' When 
shall I come and appear before God ' ; in the 84th for ' They see 
God, even God, in Sion' was substituted, 'Every one of them 
appeareth before God in Sion.' 3 Frequent passages in the his
torical books exhibit the same phenomenon. 

\Vhen, therefore, the Old Testament canon closed, various 
influences had combined to dim the hope of the individual Jew 
that he should see God. There might indeed be a vision after 
death-' apart from his flesh' Job hoped against hope to see his 
Maker.' Nor was it doubted that prophets had seen the Lord 
in the past; and, although prophecy was dead,5 if a prophet like 
l\foses were to appear again, he might expect to receive the same 
manifestation of divine approval as had been vouchsafed to Moses.8 

Dreams and visions-though they could perhaps no longer give 
even a glimpse of Jahweh's personality,-brought the devout 
brliever into nearer relationship with Him, just as the temple 
still stood as a place where He might be sought.7 The lamp has 
burnt very low. But it is not extinguished; one feature remains 
constant, as the psalmists show. If there is anyone at all who shall 
see God, either in this life or the next, it shall be the upright. 
Righteousness is the condition of the vision if it has a condition 
at all. For the Jew who doubted whether purity of heart was 
worth striving for with such an uncertain reward the gospel 
offered its unqualified promise, 'Blessed are the pure in heart, for 
they shall see God.' 

1 Verse 7. 
2 Verse 2. With all this may be compared S. Paul's reserve, Gal. 41-

• Now that ye have come to know God, or rather lo be known of God.' 
• Verse 7. The true reading is supported by LXX and Pesh. 
•Job 19••• 17 • Here the LXX provides a meaningless translation, which 

however excludes all idea of seeing God. 
• 1 Mace. 4••, 927 , 14n; Ps. 74•. In Zech. 13 the mere profession of the 

prophetic gift is treated as hypocrisy (verse 3) ; and even the true pro
phets (if any arise) shall conceal their genius (verses 4, 5). 

• Dt. 1816- 18. Note also Job 421-a claim unique in the 0. T. 
• !lir. Stacy Waddy's remarkable Homes of the Psalms (S.P.C.K., 1928) 

came to my notice too late for me to use it in the text of this chapter. 
But it suggests that we must not make too much of the pessimism about the 
possibility of the vision of God which can be discovered in Jewish thought. 
!lir. Waddy emphasizes the fact that the vision was at once the setting 
(op. cit., pp. 120-131), and-in the form of a fire-theophany-the climax 
(ib., pp., 144-153) of the temple liturgy. This view he illustrates by count
less references in the Psalter ; and adds the further fact that the Psalter, and 
all that it implied, was taken over for synagogue use from the temple services. 
It follows from this that the thought of ' seeing God,' whether in temple or 
synagogue, whether by the fire-symbol or sold reverenti4, may have dominated 
the Jewish worshipper's mind to a far greater extent than I have allowed. 
I am profoundly happy to have this opportunity of mentioning Mr. Waddy's 
inBpiring and illuminating book. 
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(b) The Apocalyptists. 

The evangelical assurance did not stand altogether alone. 
Wilhelm Bousset has clearly proved that the apocalyptic school 
of Jewish theology, which blossomed with the beginning of 
Maccabean revolt, employed something more than a bizarre literary 
device.1 Whatever we may think of the trance-visions which 
initiated the prophecies of Isaiah and Ezekiel-and perhaps, as 
some modem scholars suggest,2 of all other prophets as well-it is 
clear that they were not a phenomenon confined to the great men 
of the Old Testament. In certain families at least a traditional 
prescription was handed down for the attainment of such visions 
-the ma'ase merkaba, or ' chariot-lore,' which would give the 
devotee an experience akin to Ezekiel's.3 Where such conven
tional methods were employed, the results could not fail to be in 
some measure conventional too; and this we find to be the case. 
But it seems certain that, however much traditional formul.e 
influenced the literary presentation of their message, some at least 
of the apocalyptists believed themselves to be recording actual 
experiences of their own. And what is most significant about 
these experiences is that they find their culminating point in just 
such a vision of God as Ezekiel had enjoyed. 

We need scarcely remind ourselves of the first vision of this 
apocalyptic kind-that in the book of 'Daniel.' 4 The writer, a 
Jew, writhing under the oppressions of Antiochus,-

' beheld till thrones were placed, and One that was ancient 
of days did sit; His raiment was white as snow, and the 
hair of His head like pure wool ; His throne was fiery 
flames, and the wheels thereof burning fire. A fiery stream 
issued and came forth from before Hirn ; thousand thousands 
ministered unto Hirn, and ten thousand times ten thousand 
stood before Him; the judgment was set and the books were 
opened.' 

1 W. Bousset, Rf., pp. 394-395 :-' Despite the widespread belief that 
immediate contact of the human spirit with the divine was no longer possible 
... ecstatic experiences, the effect of the Spirit of God. still occurred in 
pious circles. In almost every Apocalypse " pneumatic " experiences are 
predicated of the heroes of old in an emphatic and detailed manner .... 
Such descriptions would scarcely have been possible if the authors had had 
no acquaintance with ecstasy.' Cp. ib., pp. 396, 397 ; and the instances of 
ecstasy and prophecy among Jews of the hellemstic period, pp. 397, 398. 

1 E.g. T. H. Robinson, Prophecy and the Prophets, pp. 36, 40-46. 
3 The allusion is of course to Ezekiel's ' chariot '-visions (Ezk. 1 15·••, 

101-2°) ; but the conception of a supernatural chariot taking the soul up to 
heaven (as in the case of Elijah, 2 Kgs. 2 11 ) is widespread (A. Dieterich, 
Eine Mithras-Liturgie •, pp. 183, 184). Rabbinic references to the ma'as" 
merkaba, Bousset, Rf., pp. 356, 500; R. H. Charles, Apocrypha and 
Pseudepigrapha, i, p. 505. The earliest reference is probal:>ly Ecclus. 498-

• Ezekiel saw a vision, and described the different beings of the chariot.' 
'Dan. 7•• 10. 
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Later apocalyptists were not content with so abrupt a transla
tion to the court of heaven; they prefaced it with an account of 
the soul's flight through the three (or in the later tradition, the 
seven) inferior heavens.1 But the vision is the same. ' I saw the 
appearance of the Lord's face,' writes a hellenistic Jew of the 
beginning of the Christian era,-2 

'like iron made to glow in fire, and brought out, emitting 
sparks-and it burns. Thus I saw the Lord's face ; but the 
Lord's face is ineffable, marvellous and very awful,' and very, 
very terrible; and who am I to tell of the Lord's unspeakable 
being, and of His very wonderful face ? ' 

Physical phenomena are experienced in translations of this 
character. 3 The visionary is carried away like a leaf by the 
whirlwind. 4 His 'whole body is relaxed'; his 'spirit is trans
figured' ; he 'cries with his voice, with the· spirit of power.' 6 

Mysteries that cannot be uttered are revealed-the mysteries of 

1 On this himmelfahrt or himmelsreise of the soul see especially W. Bousset 
in ARW., iv (1901), pp. 136-169, 229-273; Rf .. pp. 501, 519. A. Dieterich 
(Eine Mithras-Liturgie 8 , pp. 179-205: cp. also pp. 253-255), while admitting 
the Jewish mythology of the himmelfahrt, attributes the similar doctrines 
in the mysteries and in gnosticism to specifically Greek sources. He denies 
all possibility of a Babylonian (Iranian) origin (p. 190). C. Clemen, how
ever (RGENT., p. 151), carries the Greek doctrine back to earlier Oriental 
sources (cp. Cumont, Les Religions Orientales •, p. 264). Traces of the con
ception in the New Testament are to be found certainly in 2 Cor. 12•tr.; 
possibly also in Hebr. 414 (' a great high-priest who hath passed through the 
heavens '), and I Tim. 318 (' seen of angels '-i.e. during His return through 
the heavenly spheres to the Father). The imagined adventures of the soul 
after death and actual ecstatic experiences were of course held to be an
alogous with each other. Further references, F. Cumont, Les Religions 
Orient ales•, pp. 116 f., 264 ff.; R. Reitzenstein, Poimandres, p. 81 : P. 
Wendland, HRK. (index, s.v. 'Himmelfahrt '); H. Lietzmann in HNT. 
on 2 Cor. 12• (ix, p. 151). On the three or seven heavens, R. H. Charles, 
Apocrypha and Pseudepigrapha, ii, pp. 304 ff.-on Test. Levi, 2711·, where 
the original three heavens have been worked up to include seven; cp. also 
4 Ezra 781 11• (quoted infra).-For mediaeval examples cp. G. Grupp, Kultur
geschichte des Mittelalters •, i, p. 258; ii, pp. 370-373. 

• Slav. Enoch 221 (Charles, Apocrypha and Pseudepigrapha, ii, p. 442). 
This occurs in the tenth heaven. 

8 Cp. Dan. 410 (LXX)-' He feared, and a trembling seized him, and his 
visage was changed, and his head shook.' RV., as Hebrew, is much less 
detailed. 

• Slav. Enoch 21 6 (Charles, op. cit., ii, p. 442)-' And Gabriel caught me 
up as a leaf caught up by the wind, and placed me before the Lord's face ' ; 
cp. 1 Enoch 398 (Charles, op. cit., ii, p. 210)-' And in those days a whirlwind 
carried me off from the earth, and set me down at the end of the heavens.' 

• 1 Enoch 71 11 (Charles, ii, pp. 236, 237) ; cp. 608 (ib., p. 224)-' And a great 
trembling seized me, and fear took hold of me, and my loins gave way, and 
dissolved were my reins, and I fell upon my face• ; Ascension of Isaiah, 510-u 

(ed. R. H. Charles, 1900, p. 45)-' He became silent, and his mind was taken up 
from him, and he saw not the men that stood before him, though his eyes 
indeed were open. Moreover his lips were silent, and the mind in his body 
was taken up from him. But his breath was in him ; for he was seeing a 
vision.' The passage occurs in the Christian section of the Ascension, which 
dates perhaps from the first century A.D. (ib., p. xlv). 
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creation in particu!ar,1 and of the stellar orders.2 The unutterable 
chant of the heavenly choir is heard close at hand, as S. Paul 
heard it,8 together with the prayers of the saints.4 But the very 
conditions under which the writers lived demanded that the Vlsion 
should primarily be one of judgment upon the enemies of the Lord 
and His people. The punishment of the angels who fell, and of 
men who have ' denied the Lord of Spirits,' 5 is indicated through
out with a wealth of dramatic imagery. Here is introduced a 
notable thought. ·what, after all, could be more terrible for the 
wicked than to look upon the face of the Most High ? So the 
third Parable of Enoch 6 insists that the 'kings and the mighty,' 
who are to be punished, must look the Son of Man in the face :-

' And they shall Le terrified, 
And they shall be downcast of countenance, 
And pain shall seize them 
When they see that Son of Man 
Sitting on the throne of His glory 
(And) that Lord of Spirits will so press· them 
That they shall hastily go forth from His presence, 
And their faces shall be filled with shame 
And the darkness grow deeper on their faces.' 

Another writer 7 makes the souls of the wicked pass through 
six successive circles of ever-increasing torment; in the last and 
seventh circle their doom is 

1 E.g. Slav. Enoch 231-' He [the Archangel Pravnil] was telling me 
all the works of heaven, earth and sea, and all the elements, their passages 
and goings, and the thunderings of the thunders, the sun and moon, the 
goings and changes of the stars, the seasons, years, days, and hours, the 
risings of the wind, the numbers of the angels and the formation of their 
songs, and all human things, the tongue of every human song and life. the 
commandments, instructions, and sweet-voiced singing, and all things that 
it is fitting to learn.' In the following chapters (24-32) the account of crea
tion is given in great detail. 

1 Slav. Enoch 3-21. 
8 E.g. Slav. Enoch 20'-' All the heavenly troops ... go to their 

places in joy and felicity, singing songs in the boundless light with small 
and tender voices, gloriously serving Him•; cp. 2 Car. 12•. 

• 1 Enoch 391. 1 ib., 383. 1 ib., 62•, 10. 
7 2 (4) Ezra 791-97 _ The six earlier stages are (1) remorse; (2) recog

nition of the irrevocability of the past ; (3) vision of the reward laid up for the 
righteous ; (4) vision of the torment reserved for sinners ; (5) vision of the 
guardian angels who watch over the repose of the righteous ; (6) recognition 
of the inevitability of their own punishment. Archdeacon Charles says of this 
passage (op. cit. ii, p. 587) : • These descriptions [he includes the" seven ways" 
of the righteous. inJ,-a, p. 18, n. 1], which are psychological in character, appar
ently portray the emotional experiences of the soul, through which it passes 
during the entire period of the intermediate state. In its subtle delineation 
of the soul-life the whole section is remarkable, and by the elevation and re
finement of its conceptions affords a striking contrast to similar descriptions in 
other parts of the apocalyptic literature (e.g. I En. 22).'-The source from 
which the section is drawn (the' Salathiel-apocalypse') is late--probably about 
A.D. 100 ; but the material used may, of course, be older. 

2 
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• to pine away for shame and be consumed with confusion 
and ,vithered with fear, in that they see the glory of the 
Most High, before Whom they have sinned in life, and before 
Whom they are destined to be judged in the last times.' 

Not in this life, perhaps, but certainly after death, man is destined 
to see God; and how terrible may that vision be I 

With the righteous it is very different. For them there is an 
ascending ladder of six joys, crowned by a seventh, • which exceeds 
all the aforesaid,' in which they 

• Rejoice with boldness, 
Are confident without confusion, 
Are glad without fear ; 

for they are hastening to behold the face of Him Whom in life 
they served, and from Whom they are destined to receive their 
reward in glory.' 1 

They shall • stand near the Lord and be His ministers and 
declare His mysteries' ; 2 they • shall dwell with the righteous 
angels, and have a resting-place with the holy.' 3 • There I wished 
to dwell,' exclaims one of our writers after such a vision of Para
dise, • and my spirit longed for that dwelling-place.'• 

We need not wonder therefore that for the perfect enjoyment 
of the eternal vision-nay even for a temporary glimpse of it here 
-righteousness is once again insisted upon as an invariable condi
tion. It is because of his • rectitude and chastity from his 
youth' that Ezra is rewarded with his apocalypse.6 Enoch brings 
back with him from heaven moral instructions for his sons; 8-in 
fact, this writer is outstanding among ancient moralists, for he 
insists that men shall be punished even for unkindness to animals. 7 

One passage, however, in the so-called • 4th Book of Ezra' is re
markable for the contrast it draws between the amplitude of the 
reward and the strictness of the path by which alone it can be 
attained. There is a • sea which is broad and vast,' but it is 
reached only through a channel 'so narrow as to be like a river.' 

1 2 (4) Ezra 718. The six preceding stages of the righteous are (1) con
sciousness of victory over the evil yetser; (2) vision of the punishment of 
the ungodly; (3) consciousness of having kept the Law; (4) consciousness 
of the peace of heaven ; (5) joy at having escaped what is corruptible ; (6) 
joy at their coming radiance. 

• Test. Levi 2 10. • I Enoch 398• 

• lb., 39•. • 2 (4) Ezra 681• 
•Slav.Enoch 44-46; cp. especially 451-' When the Lord demands bread, 

or candles, or flesh, or any other sacrifice, then that is nothing ; but God 
demands pure hearts, and with all that only tests the heart of man.' 

• Slav. Enoch 58•-• As every soul of man is according to number, simi
larly beasts will not perish, nor all souls of beasts which the Lord created, 
till the great judgment ; and they will accuse man if he feed them ill.' An 
interesting note on the belief in the survival of animals, in Charles, ad loc, 
(op. cit., ii, p. 464). 



THE VISION OF GOD-JEWISH ANTICIPATIONS '.r:9 

There is a 'builded city which lies on level ground, and it is full 
of all goorl things; but its entrance is narrow and lies on a steep, 
having fire on the right hand and deep water on the left ' ; and 
between them there is only one path lying -a path so narrow that 
'it can contain only one man's footstep at once.' 1 Here is the 
very echo of our Lord's own words, ' Strait is the gate and narrow 
is the way which leadeth unto life, and few there be that find it.' 2 

(c) Rabbinic Theology. 

It is natural and usual enough to draw a contrast between the 
picturesque fantasies of apocalyptic and the prosaic and laboured 
prudential maxims of the scribes and Pharisees. But the boundary 
between the two cannot be traced with absolute distinctness; 
even the Rahbis had their visionary moments.3 Of four of them, 
but only four, it was told that they too had penetrated into Para
dise;" and to three of the four the vision was fatal. 'Ben Asai 
saw and died '-so the midrash ran-' Ben Somah saw and was 
struck down ' (that is to say, as Bousset interprets it, ' with 
madness ') ; ' Acher ' (the notorious heretic) ' laid waste the 
garden,' by theosophical fantasies resulting from his mental loss 
of balance; 'only Rabbi Akiba came away in peace.' Here is a 
trace of ecstatic experience in an environment where we should 
least expect it. 

In general, however, the Rabbis deferred the full beatific vision 
to the days of Messiah, or at all events to the hour of death. Of 
the former they were careful to say that God would not reveal His 
full majesty in one dazzling vision, ' for were He to manifest it at 
once, all men would die.' In a beautiful midrash II on the prophecy 
of Isaiah xxxv, 1, 2, Jahweh's unveiling of Himself is spoken of as 
gradual:-

' He reveals Himself by slow degrees. First He makes 
the mountains rejoice; then the wilderness laughs; next it 
blossoms; last it borrows the glory of Lebanon; and then 
shall they see the glory of Jahweh, the majesty of our God.' 

1 2 (4) Ezra 7•-•. 
• Mt. 7". Charles (op. cit., ii, p. 559) cites a number of other resem

blances in thought and diction between' Ezra• and the New Testament, but 
concludes that they exhibit ' nothing which suggests direct dependence.' 
Of eternal life, as contrasted with the narrow way wb..ich leads to it, Ezra 
says (711)-' The ways of the future world are broad and safe, and yield the 
fruit of immortality." 

1 Bousset, Rf., pp. 355 ff.; G. F. Moore, Judaism, i, pp. 4n, 413, 
434-436. 

• Tract. Chagiga, 14b, quoted Bousset, in SNT., ii, p. 216 (on 2 Cor. 121) ; 
G. F. _Moore, op. cit., i, p. 413. Bousset, Rf.•/· 356, gives instances of other 
Rabbis who were alleged to have penetrate the heavens. Id., ARW., iv 
(1_901), p. 153-the rabbinic exercises prescribed as prdiminaries for a 
J11mmelfahrt. 

1 Tanchuma B. (Strack-Billerbeck, op. cit., i, p, :u3). 
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In the hour of death, on the other hand, there would be no such 
tempering of the wind. 'At the time of his death,' it was said of 
Rabbi J ochanan hen Zakkai-

' He lifted up his voice and wept :-" Were I going only to 
greet the face of a king of flesh and blood, his anger (were 
he angry with me) would be for this world only; his chains-if 
he cast me in prison-only for this world. If he killed me I 
should die to this world only, and perchance I could soothe 
him with words or bribe him with gold. But now I go to 
greet the face of the King of kings, the Holy One (blessed be 
He !)-and if He be angry His wrath embraces both this 
world and the world to come ; and Him I may in no wise 
move with words nor bribe with gold."' 1 

Of the wicked the same Rabbi Jochanan said :-2 

'In the last hour these rebels against God shall see the 
presence (Shekinah) and hear the words, " Come and look 
upon the face of the King against Whom you have rebelled; 
He shall exact punishment of you." But the righteous,' he 
added, ' shall see the face of God in their last hour, and hear 
the words, " Come and see the countenance of the King Whom 
ye have served,-He shall give you your reward." ' 

Once again we observe the close connexion of righteousness 
with the vision. To some of the Rabbis it seemed enough that the 
punishment of the unrighteous should consist in nothing other 
than loss of the vision.3 When the righteous man dies, on the 
other hand, ' the shout goes up: Make way for the righteous, for 
he goeth from place to place till he see the countenance of the 
Shekinah.' ' On the text of Isaiah lxvi, 23 (' All flesh shall come 
to worship before Me ') the question arose, ' Why " all flesh " and 
not "all Israel"?' To this it was replied, with an appropriate 
reference to a passage in Ezekiel,6 ' He whose stony heart has 
become flesh is worthy to look upon the face of the Shekinah.' 6 

Often enough, again, the conception of righteousness was given a 
characteristically rabbinic turn. It was a commonplace that the 

1 Aboth R. Nathan, 25 (Strack-Billerbeck, i, p. 207). 
2 Strack-Billerbeck, i, p. 209 (midrash on Ps. 22) ; cp. Mt. 2581 (Parable 

of Sheep and Goats). 
• Sota 42a. R. Jirmeja b. Abba enumerated four classes of sinners who 

should not be allowed to greet the Shekinah-mockers, flatterers, liars and 
slanderers (Strack-Billerbeck, i, p. 2n). 

• Midrash on Ps. n 7 (Strack-Billerbeck, i, p. 209). 
6 Ezk. n 19• 

• Pesiqtha Rabbathi i (2a), Strack-Billerbeck, i, p. 214. (The German 
editors regard this as the nearest approach to ' Blessed are the pure in heart • 
in all rabbinic literature.) Similarly, Is. 3317-' Thine eyes shall see the 
King in his beauty '-was taken as a blessing upon those mentioned two 
verses previously (verse 15-' he that sbutteth his eyes from looking upon 
evil '),-ib. 
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giving of alms-even of a halfpenny to a beggar-would be re
warded by the vision of God ; and to this end the words of Psalm 
xvii, IS (' I shall behold Thy face in righteousness ') were inter
preted in the not impossible sense of ' With an alms shall I behold 
Thy face.' 1 By a similar use of artificial exegesis the command
ment as to the fringes of the orthodox Jewish gown 2 gained a 
specious importance. The wearing of these fringes made the 
believer peculiarly worthy of the vision of God ; for the ' blue of 
the tassel reminds us of the sea,' it was said, ' and the sea of the 
sky, and the sky of the throne of Glory.' 3 

This leads on to one of the distinctive features in rabbinic 
teaching about the vision. If it is to be attained at all, whether 
in this world or the next, it will be attained by the study and 
observance of the Law. So the beatific vision is pressed into the 
service of the Torah, and becomes the sanction of that aristo
cratically intellectual life of study which was the Pharisaic ideal. 
'He who haunts the synagogue and the schoolhouse'-' he who 
busies himself with the Torah '-these are the men to whom the 
Presence will manifest itself.' Narrow though the conception is, 
it has yet enough in common with Aristotle's praise of the ' life 
of contemplation ' 5 to make it worthy of notice; and centuries 
later the two will fin<l a counterpart among the ethical theories 
of the Schoolmen. But at this point, it is clear, the Rabbi who 
sought his vision in meticulous examination and comparison of the 
sacred text, and the apocalyptist who hoped to attain it by super
natural manifestation in the ecstasy of a trance, part company 
finally an<l for ever. 

The late Dr. Abrahams noted two further distinctive character
istics of rabbinic teaching on this subject. Of the periphrases 
employed by the Rabbi to avoid pronouncing the name of Jah
weh, three were pre-eminent-the ' Word,' the ' Glory,' and the 
'Presence ' (' Shekinah ').6 Of these the 'Word' was used by the 
Targurns for the invisible presence, as the ' Glory ' for the visible 

1 Baba Bathra 10a, and commonly (Strack-Billerbeck, i, p. 207). Scriptural 
grounds for the doctrine that the wicked should see God at death were found 
itL Ps. 2221, ' All they that go down to the dust shall bow before Him,' and in 
Ex. 3320, 'Man shall not see Me and live ' (sc. 'but in death he shall see Me'). 

• Num. 15••. 
• Strack-Billerbeck, i, p. 211 ; ii, p. 315. The Jew does not appear to 

have known the blue mantle, worn for example by Zeus as the sky-god 
(A. B. Cook, Zeus, i, pp. 33, 56-62) ; but the idea is similar. 

• Strack-Billerbeck, i, p. 207. 'The synagogue and the schoolhouse' 
were referred to (it was supposed) in the' gates 'and 'doors' of Prov. gu, ••. 
Another aphorism was, ' To greet the face of the learned is as though one 
greeted the Shekinah.' Similarly the midrash on Ps. 105' (' Seek ye the Lord 
and His strength (= Torah, Law), seek His face evermore')--' Wouldest 
thou see the fac_e of the Shekinah in this world ? Then busy thyself with the 
Torah in the land of Israel.' Ps. 847 (' They go from strength to strength 
. . . ') was rendered ' They go from synagogue to schoolhouse ' (Strack
Billerbeck, i, p. 214). 

• Additional Note B, infra, p. 475. 
• Cp. Bousset, Rf., pp. 315 ff.; G. F. Moore, Judaism, i, pp. 434-438. 
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presence of God. Both, however, were superseded in popularity 
by the tenn ' Shekinah,' and it is in connexion with ' Shekinah ' 
that the vision is most commonly mentioned. But 'Shekinah' 
stood for both the visible and the invisible presence-it ' applied to 
both as a continuous religious experience ... to spasmodic and 
continuous, to local and universal, to earthly and heavenly, to 
visible and invisible, manifestations of the holy spirit.' 1 By this 
usage therefore, the Rabbis made ' the glory of God the possession, 
within the reach, if not within the grasp, of all simple souls, at all 
stages of their pilgrimage, in the terrestrial as well as in the celes
tial sphere.' 11 The vision transcends all limits of time and space, 
and is ours for the asking, even here and now. 

Finally, Dr. Abrahams notices that the vision was commonly 
thought of as corporate. ' The glory was present at the studv of 
the law ... but the Rabbis preferred at least two to study together 
... they had an antipathy to the monastic cell and its solitary 
occupant.' 3 So much was this the case, that the wickedness of 
the many could impede the attainment of the one. Thus a heavenly 
voice was heard in the upper chamber of Beth Gorian in Jericho: 
'There is one here '-the reference is to Hillel-' fit that the She
kinah should rest on him ; but the generation is unworthy.'' The 
thought is one with which the greatest Christian writers were not 
unfamiliar; but one which the world o!ten forgot, and that to its 
gravest loss. 

It would be premature at this stage to ask what types of 
religious experience underlay language of the kind we have been 
considering; or to attempt to discover the conception of God and 
the ethical framework with which it was bound up. I content 
myself at this point with one further quotation from rabbinic 
sources, which shows how vividly devout reflection illuminated 
the idea. 'A king,' so runs the parable,5-

• went into his garden to speak to his gardener, but the 
gardener hid himself from him. Then said the king, "Why 
hidest thou from me? See I am even as thou."-So too shall 
God walk with the righteous in the earthly Paradise after the 
resurrection ; and they shall see Him and quake before Him. 
Then shall He say unto them, "Fear not; for lo !-I am 
even as ye.'' ' 

1 I. Abrahams, The Glory of God, pp. 51 ff. 
• lb., p. 58. Dr. Abrahams contrasts unfavourably with this rabbinic 

doctrine the less optimistic views of Philo, Maimonides, and the medireval 
Hebrew poets, who all ' inscribe over this life's gate a caution not to approach 
the throne.' 

1 lb., p. 82. Note, however, that, as Dr. Abrahams says, the doctrine 
was not universal; 'the mystics redressed the balance,' and insisted upon 
solitude. 

• lb., p. 84. 
1 Siphra on Lev. 2611 (Strack-Billerbeck, i, p. 21:2). 
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IV. THE VISION OF GOD-PAGAN ANTICIPATIONS. 

(a) Plato. 

It is a far cry from the virtuosity of Jewish synagogues and 
schoolrooms to the banks of Ilissus, hard by the spot ' where 
Boreas carried off Orithyia.' There, on a summer day some four 
hundred years before the birth of Christ, with ' the air full of 
summer sights and sounds,' and ' the agnus castus high and clus
tering in the fullest blossom and the greatest fragrance,' Socrates 
and Ph.edrus sat under the waving branches of a plane tree, 'on 
grass like a pillow gently sloping to the head,' and talked about 
love.1 But the thought of love brought to their minds just such 
another theophany as that of law brought to the Rabbi. Once 
again divinity rides in its chariot through the heavens,2 'and 
there are many ways to and fro along which the blessed gods are 
passing, every one doing his own work; he may follow who will 
and can, for jealousy has no place in the celestial choir.' 3 Thls 
is the lower heaven ; but Socrates' fancy is not content with any
thing below the highest. He continues:-

' Of the heaven which is above the heavens what earthly 
poet ever did or ever will sing worthily? It is such as I will 
describe ; for I must dare to speak the truth, when truth is 
my theme. There abides the very being with which true 
knowledge is concerned ; the colourless, formless, intangible 
essence visible only to mind, the pilot of the soul .... Every 
soul which is capable of receiving the food proper to it re
joices at beholding reality ... she beholds justice, and tem
perance, and knowledge absolute, not in the form of genera
tion or of relation, which men call existence, but knowledge 
absolute in existence absolute.'' 

In this supersensual world those who are to be born as human 
beings wheel and manc:euvre the chariots of their souls. First 
among them come the philosophers, and the sight to which they 
attain is unforgettable:-

' There was a timP. when with the rest of the happy band 
they saw beauty shining in brightness-we philosophers 
following in the train of Zeus; others in company with other 
god!= ; and then we beheld the beatific vision and were initiated 
into a mystery which may be truly called most blessed, cele
brated by us in our state of innocence, before we had any ex
perience of evils to come, when we were admitted to the sight 
of apparitions innocent and simple and calm and happy which 

1 Plato, Ph(l/drus, 229A, 230B (Jowett's translation, vol. i, pp. 433 fL 
-The quotations in the text are drawn from this translation). 

• lb., 246B. 1 lb., 247A. • lb., 247c-B. 
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we beheld shining in pure light; pure ourselves, and not 
yet enshrined in that living tomb which we carry about, now 
that we are imprisoned in the body, like an oyster in his 
shell.' 1 

Others are less skilful or less fortunate than the philosopher. 
They fail to dominate the passionate steed which, with its more 
noble and pliant brother, makes up their team.2 These only 
' rise and fall, and see and again fail to see.' 3 Others, though 
' longing after the upper world ' and following, ' are carried round 
below the surface.' Their horses plunge and trample one another 
underfoot, are lamed and have their wings broken, so that the 
charioteer cannot attain to the mysteries of true Being. But 
according to their pre-natal fortunes in the pursuit of the vision, 
so is their state in this world. 'Those who have seen most' 
become philosophers, musicians and artists ; lower in the scale 
are righteous monarchs, statesmen and politicians; lowest of all, 
yokels, sophists and tyrants.' 

We can follow the destiny of the 'philosopher' or 'true lover,' 
as Plato conceives it. He has seen ' beauty in heaven ' shining 
in company with celestial forms; and when he comes to earth he 
finds her here as well, 'shining in clearness through the clearest 
aperture of sense.' 5 And so in this world too the philosopher 

'is always, according to the measure of his abilities, clinging 
to the recollection of those things in which God abides, and in 
beholding which He is what He is. And he who employs aright 
these memories is ever being initiated into perfect mysteries 
and alone becomes truly perfect. . . . He forgets earthly in
terests and is rapt in the divine ... and when he sees the 
beauty of earth, is transported with the recollection of the true 
beauty.' 6 

So we learn the relation between the vision of God and the 
highest earthly love. ' Love is a madness which is a divine gift ' 
like prophecy and poetry ; ' and the madness of love is the greatest 
of heaven's blessings.' 7 For true love, as distinct from mere 
casual attraction, consists in seeing in the loved one the traces of 
real beauty there ; 8 in behaving towards the beloved ' after the 
manner of God,' and desiring that the object of one's affections 
should 'have a soul like Zeus.' 8 'They seek a love who is to be 
made like him whom they serve,' says Socrates,-

1 Plato. Phcedrus, 250B, c. The' beatific vision' is Jowett's rendering of 
µ,aira;,iav tij,,v -r• 1<al 6lav ,loov. Note especially the final sentence, which is 
commonly taken as a metaphor from initiation by the unveiling of illumi
nated statues or pictures in the mysteries (infra, p. 28, n. 3). 

2 lb., 254A. • lb., 248A. ' lb., 248D, E. 
1 lb., 2500. 1 lb., 249c, D. 7 lb., 245B . 
• lb., 251A. • lb., 252E, 
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'and when they have found him, they themselves imitate 
their god, and persuade their love to do the same, and educate 
him into the manner and nature of the god as far as they each 
can, for no feelings of envy or jealousy are entertained by them 
towards their beloved, but they do their utmost to create in 
him the greatest likeness of themselves and of the god whom 
they honour.' 1 

We notice here the intimate union which Plato has descried 
between the vision of God, the love of God, the imitation of God 
and the spiritual well-being of our fellow-men. The same colloca
tion of ideals is to meet us in Christianity, and it is scarcely fair at 
this stage to insist that with Plato the fellow-man upon whom the 
philosopher expends his care is a consciously selected ' loved one,' 
whilst S. John instils • love of the brethren' as a whole, and our 
Lord the even wider ideal of love of the neighbour. Plato himself 
would have been the last to deny progress in moral insight to his 
philosophers. Their vision of God is far more than a vague and 
static reminiscence from a mythical pre-natal state. Though Plato, 
at one stage of his career, seems to have cared little enough for the 
concept of imrnortality,2 this agnosticism passed away. Difficult 
though it may be to reconcile the doctrine of personal survival with 
that of the Ideas, 3 there is no doubt that, to his own satisfaction 

1 Plato, Pheedrus, 253 B, c. I subjoin the following beautiful passage from 
252A, which, though it refers primarily to human love, is rightly described 
by Jowett with the words ' fruitio dei • - • This is the sweetest of all pleasures 
at the time, and is the reason why the soul of the lover will never forsake his 
beautiful one, whom he esteems above all ; he has forgotten mother and 
brethren and companions, and he thinks nothing of the neglect and loss of 
his property ; the rules and proprieties of life, on which he formerly prided 
himseli, he now despises, and is ready to sleep like a servant, wherever he is 
allowed, as near as he can to his desired one, who is the object of his worship, 
and the physician who can alone assuage the greatness of his pain.' 

• • Not only does [Plato] make his Socrates go to his death without the 
most distant approach to a belief in the undying vitality of his soul, but also 
in the first sketch of his Ideal State--a sketch made while the influence of the 
Socratic view of life still prevailed with him-the belief in immortality is 
omitted and even excluded '-E. Rohde, Psyche 8, E. tr. (by W. B. Hillis, 
1925), p. 464. Rohde (op. cit., pp. 477, 478) gives reasons for regarding 
Bks. II to V, 471c; VIII, IX (in great part), and X, 6o8c to end, of the 
Republic, as this ' first sketch' (Bks. V, 471c-VII fin. ; IX, 5800 to 588A; 
and X (to 6o8c) being ' an afterthought not originally included in the plan 
of the whole book, and not anticipated in the beginning of it,' in which ' the 
indestructibility of the soul is implied in its sublimest form '). Thus Republic, 
II, 363c, o, is a gentle satire on the popular (poetical) realistic doctrine 
of the joys of the righteous after death, put into the mouth of Adeiruantus, 
and neither rebuked nor corrected by Socrates ; whilst 364B, c, and 366,A, B 
contain a much more serious attack, if not on the doctrine of immortality 
embodied in the mystery cults, at least upon the professions of the mysteries 
and their hierophants to supply eternal happiness on easy terms. The pro
gramme set out in the sequel ignores the question of immortality, and seeks 
to find the true worth of • justice ' irrespective of its possible rewards either 
in the next world or the present one. 

8 E. Rohde, op. cit., pp. 408, 484 (n. 43) ; cp. E. Zeller, Plato and the Olde,
Academy (E. tr.), pp. 397-404. Plato's acceptance of the doctrine of 
metempsychosis does not concern us here. 
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at least, he achieved it. And the pure soul, 'once it has put off 
the folly of the body,' shall see the whole truth of itself, even though 
to no other is this possible, 'for only the pure may touch the pure.' 1 

Even on earth the philosopher, by his traffic in divine things, is 
made divine and immortal ; 2 and at death his soul enters ' the 
divine, the pure, the eternally self-identical,' and as a disembodied 
mind remains for ever with ' that which is its kin.' 3 

In the "Symposium," therefore, Plato designedly traces the 
progress of the philosopher, the true lover, from the point at which 
he has left him in the " Pha:drus." ' Beginning in youth with the 
love of beautiful fonns, he easily passes to the stage at which 
beauty of mind is seen to be higher and better than beauty of 
physical appearance alone. ' So, though a virtuous man have 
little comeliness, we are content to love and tend him' for the 
beauty of his soul. Thence we pass to deeper and more universal 
beauties still-the beauty of institutions, laws and sciences. The 
heavenly pilgrimage, as the "Pha:drus " has already told us, is 
not without its temptations, struggles, and bitter failures,6 nor 
has Plato any illusions on this head. But he bids his disciples 
press forward unremittingly :-

' Drawing towards and contemplating the vast sea of 
beauty [the philosophic soul] will create many fair and noble 
thoughts and notions in boundless love of wisdom, ... until at 
last the vision is revealed to him of a single science, which is the 
science of beauty everywhere .... He who ascending under the 
influence of true love begins to perceive that beauty, is not far 
from the end. And the true order of going, or being led by 
another, to the things of love, is to begin from the beauties of 
earth and mount upwards for the sake of that other beauty, 
using these as steps only, and from one going on to two, and 
from two to all fair fonns : from fair forms to fair practices, 
an<l from fair practices to fair notions, until from fair notions 
he arrives at the notion of absolute Beauty, and at last knows 
what the essence of Beauty is. This ... is that life above all 
others which man should live . . . holding converse with the 
true Beauty, simple and divine .... In that communion only, 
be'1olding Beauty with the eye of the mind, he will be enabled 
to bring forth, not images of beauty, but reality ... and 
bringing forth and nourishing true virtue, to become the friend 
of God and be immortal, if mortal man n~ay. Would that be 
an ignoble life ? ' 8 

1 Plato, Ph(l!do, 67A, B. 
2 Plato, Rep., 5000; Symp., 212A; Tim., 90c; Soph .. 2100. 
"Plato. Ph(l!do, 83E-84B. 'Plato, Symp., 210A ff . 
.i Plato, Ph(l!drus, 254. 
e Plato, Symp., 2100-212A (Jowett's translation, i, p. 581). 
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(b) The Mysteries. 

These aspirations of the Platonic philosopher for supernatural 
experience of God found an echo among thousands to whom 
philosophy could never be more than a closed book. In th1:se 
wider circles the yearning for the vision was endorsed and encouraged 
in the fullest measure by the organized cults of the Hellenic world, 
whether in official or private hands---cults which, dating from 
remote antiquity and lasting to the fourth century of our era, 
supplied the mysticisms 1 of Plato, of Philo, and of successive 
generations of Christian theologians, with many of their most 
inspiring terms. 

The mysteries of Eleusis may serve us as an example.i In the 
' greater mysteries,' on the 16th or 17th of Boedromion, the oldPr 
initiates and the new initiands passed in procession along the 
sacred way, to the cry of• Mystics, to the sea!•; the catechumens 
and their offerings were bathed in the surf. There followed the 
days of public sacrifice, procession, and festival ; the climax for 
the • mystic ' himself was yet to come. The 22nd and 23rd of 
the month were his peculiar privilege-the • mystic nights,' 3 the 
pannuchides, or all-night ceremonial. Of what took place we only 
catch glimpses. There was a long wait in the gloom outside the 
darkened temple-' the gate of heaven, the house of God where 
the good God dwells alone.'• Then the glow of light, as lamps 
were lit within; the doors were flung wide, and the hierophant 
with his blazing torches ushered the devotees into the sanctuan•. 5 

Here took place the epopteia, the theia thea, the autopsia, the horasis·; 8 

and in a sacred drama • the most beautiful sights of the world ' 7 

were seen. What these •sights' were we shall probably never 

1 I use the words ' mystic • and ' mysticism • throughout to denote a 
type of religious thought which believes personal intercourse with the divine 
to be possible to man (whether it advocates sacramental methods or not), 
as distinct from what Johannes Weiss (Das Ul'chl'istentum, pp. 351, 352, 
355, 361) calls' Lord-Slave' or' I-and-Thou 'religion, in which God (Christ) 
and the believer are strongly differentiated, and the only relationship con
ceivt:d to exist between them is that of God commanding and man obeying 
or disobeying. (See also A. E. J. Rawlinson (ed.), Essays on the Trinity and 
Incarnat·ion, pp. 198, 227.) 
.. 1 L. R. Farnell, Cults of_ the Greek States, iii, pp. 126-198; Dar. _Sagi., 
u, pp. 544 ff.; W. R. Halhday, Pagan Background of Early Christianity, 
c. viii ; P. E. Foucart, Les Mysteres d' Eleusis, pass. 

• Aristoph., Ran., 371 ; Sopater, Dist. Quast. (p. 121, ed. Walz.). 
• Hippolytus, Philosophoumena, v, 8 (Jin.) (the passage also in R. Reitzen

stein, Poimandres, p. 96). Reitzenstein regards this sentence as a Gnostic
Christian addition to the original pagan text which Hippolytus is working 
upon. 

1 Claudian, de rapt. Pl'os., i, 7-II. 
• See G. Anrich, Das antike Mysterienwesen (1894), pp. 30, 33; G. P. 

Wetter, ~!Jl: (r9r5), pp. r5 ff., 27 ff. Wetter's theory is that the illumination 
of the telesterion was itself regarded as an epiphany of the god, and so tile 
central moment of the ' mystery ' (p. 30). 

' [Plato], Epinomis, 9800. 
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know for certain.1 There is some evidence that in the 'lesser 
mysteries ' in the spring Demeter's search for Persephone was re
presented, and in the 'greater mysteries' the nuptials of Zeus and 
Demeter and the birth of Plutus their son.2 Excavations at Eleusis 
show that little if any use was made of mechanical devices to heighten 
whatever scenic effect there was ; 3 and a passage in Hippolytus 4 has 
been taken to mean that the climax of the initiation was no more than 
the unveiling, in silence, of a sacred cornstalk-' a great and per
fect spark from the ineffable.' It is possible that more prurient 
sights were offered to the votary's eyes.5 Other evidence points 
simply to ritual dancing in the midst of light and movement-' the 
sound of flutes, a dazzling light, myrtle groves and happy groups 

1 Farnell, op. cit., iii, pp. 173 ff. On the 'shock' caused by the epopteia, 
Halliday, op. cit., pp. 257, 270, 211 (quotations from Proclus). 

• P. Foucart, Les Mysteres d' Eleusis (1914), p. 478; Farnell, iii, pp. 176 ff. 
-the conclusion as to the hieros gamos is based on Tert., ad. nat. ii, 7-' cur 
rapitur sacerdos Cereris, si non tale Ceres passa est,' and Asterius (fourth 
century) encom. martyr. (Farnell, iii, p. 356) ; the nativity of Plutus on 
Hippol., Philosoph., v. 8 : 

• The queen hath borne a holy son, 
Bruno hath given birth to Brimos.' 

Other references, Dar. Sagi., ii, pp. 578, 579. Loisy, Les Mysteres Paiens, 
pp. 65, 70 ff., strains this slender evidence to its fullest extent ; Farnell 
is much more balanced. What constituted the central secret act of the 
Attis-Cybele rite is unknown; though there is plenty of evidence for the 
public ritual (e.g. Cumont, op. cit., p. 54, etc.). On the basis of b·b -rbv 
,rao-.,.bv inr,5vv (Clem. Al., Protl'., ii, 15; but Firm. Mat., de err., 18, gives 
• I have become an initiate of Attis ') another hieros gamos has been sus
pected (Loisy, p. 109; Dieterich, Mithl'as-Liturgie 8 , p. 126; Hepding, A ttis, 
p. 193). So, too, of the Sabazios-cult, Dieterich, P: 123. In Mi~hraism, _the 
central rite was a sacred meal, perhaps accompanied by a sacrifice (Lo1sy, 
p. 197). On the' mystic marriage' idea ge~erally, cp. W.R. .~nge, Christi~!' 
Mysticism, pp. 369-372 ; A. Harnack, History of Dogma, 11, p. 295; 111, 
pp. 129-131; v, p. 28; E. Underhill, Mysticism, pp. 162-167, 509-512; 
F. Heiler, Das Gebet, pp. 331-341; R. Reitzenstein, HMR., pp. 35 ff., 
245-252; W. Bousset, KC., ·pp. 204, 205; A. Dieterich, Mithl'as-Liturgie 8, 

pp. 121-134, 244-248 (the last especially important); and infra, pp. 354, 355. 
• Farnell, iii, p. 181 ; cp. for Mithra, Cumont, Textes et Monuments, 

i, p. 65. Halliday, pp. 297-299, thinks more was possible in the way of stage 
effects than is commonly suppose<l. Certainly statues (Cumont, Religions•, 
pp. 87, 240), pictures (Dieterich, Mithras-Liturgie, p. 86), and lighting 
effects (Bousset, KC., pp. 165, 343; G. P. Wetter, ~QE, pp. 7 ff.), played 
a large part. 

• Philosoph., v, 8 (Reitzenstein, Poimandres, p. 95). The corn-stalk 
was, of course, symbolical of resurrection (cp. Jn. 1223, .. ) ; Attis also was 
identified with it (Hipp., Philosoph., ut supr.). 

• This has been inferred (Loisy, Les Mysteres Paiens, p. III, contrast 
Dieterich, Mithras-Liturgie, p. 103) on the basis of ii«pvoq,&p710-a. in the 
formula (Attis-Cybele) in Clem. Alex., ProtrepL ii, 15, which a scholiast on 
Plato (Farnell, iii, p. 357, n. 219e; Dieterich, op. cit., p. 217) attaches to the 
Eleusinian cult; and on lAa{Jov lie 1<10--r71s, lp-yao-dµ.,vos (Lobeck et al. : 1-y-y•v
<Tdµ,<vos ; the Latin version of Arnobius, adv. nat., v, 26, throws no light 
on the word) &:,,.,8,µ,71v ,:, 1<aAa8ov 1<al l1< 1<uAd8ov ,;, 1<1a-r71v, ib., ii, 21 (Dieterich, 
op. cit., pp. 125, 24_5; Loisy, op. cit., p. 68, contrast Farnell, iii, pp. 18.5, 186). 
The whole chapter in the Protrepticus is an attack on the lubricity of the 
mysteries. 
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of men and women, the initiates.' 1 'At first,' so Plutarch tells 
us 2-

, there are wanderings and laborious circuits, and journey
ings through the dark, full of misgivings where there is no 
consummation; then before the verv end come terrors of every 
kind, shivers and trembling and sweat and amazement. After 
this a wonderful light meets the wanderer-he is admitted into 
pure meadow-lands where are songs and dances to temper 
the majesty of the sacred words, and holy apparitions.' 3 

But of whatever nature the revelation may have been, the mystic 
went out again as an epoptes-' one who has seen '-pledged of 
course to secrecy touching the details of his experience ; inspired, 
as reliable authorities assert, if not actually pledged, to newness 
of life ; 4 comforted as to the uncertain future ; 5 and perhaps 

1 Aristophanes, Ran·., 154 ff. 
• Describing by analogy his conception of the vision which awaits the pure 

soul after death-a pendant to his account of the punishment of sinners (the 
myth of Thespesius, de ser. num. vind., c. 22)-but this last betrays too many 
conventional literary features to warrant Halliday (p. 260) in speaking of 
• echoes of an initiate's experiences.' 

• Stobaeus, Flor., 120, 28 (Meineke, iv, p. 107). Stobaeus attributes 
the passage to • Themistius ' ; it was identified by Wyttenbach and Lebeck 
(Foucart, Les Mysteres d'Eleusis, pp. 393, 394). An English version in 
A. 0. Prickard, Selected Essays of Plutarch, p. 215. Another interesting 
Plutarch passage is de prof. in virt., 10 (comparison of philosophic progress 
with initiation)-' First of all the initiates shout and hurl themselves about 
and jostle one another ; but when the rites are performed, the mystery 
enacted, they are terrified and silent.• Details of the • mystery • are • we 
enter the temple, see the great light, put on the new robe.' On the ' shouts 
and cries • of the initiates, and their religious significance, Dieterich, 
Eine Mithras-Liturgie, pp. 40-42, 228; on the 'silence,' ib., pp. 42, 43, 229 
(and refs. there) ; G. Mensching, Das Heilige Schweigen, pp. 70-72, 86; 
J. Kroll, Die Lehren des Hermes Trismegistus, pp. 335 ff. ; H. Koch, 
Psetulo-Dionysius Areopagita, pp. 123 ff. 

• Cicero, de legg., ii, 14, 36-' Many glorious and divine things has 
your Athens produced and contributed to our existence ; but none is better 
than these mysteries, which have raised us from the state of savagery to that 
of civilized humanity. They have taught us the rudiments, the first prin
ciples of life ; they have given us a rule as well of happy living as of hopeful 
dying'; in Verr., ii, 5, 72-' From the rites of Ceres and Libera men and 
states have derived the first beginnings of life and nutriment, of morals, 
of laws, of kindliness, of humanity' ; Diod. Sic., Hist., v, 49, 6 (of the 
Samothracian mysteries)-' They say that those who take part in them 
become nobler, juster, better in every way.' Andocides, de myst., 31, 
• assumes that those who have been initiated would take a juster and sterner 
view of moral guilt and innocence • (so Farnell, iii, p. 191 ; but Rohde, 
Psyche 8 (E. tr.), p. 235, rejects this interpretation, and is to be pre
ferred). Rohde (ib., and p. 228) perhaps states an extreme view when he 
says, ' There can hardly have been any question of moral influence in the 
mysteries'; a more balanced view, Farnell, iii, pp. 191, 192 ; A. D. Nock in 
(ed. A. E. J. Rawlinson) Essays on the Trinity and Incarnation, pp. 70-72. 

6 Cp. the phrase (from the mysteries of Sabazios), ' I have escaped the 
worse, I have found the better • (Demosth., de Corona, 259)-also used in 
Athenian wedding-hymns (refs. Dieterich, Mithras-Liturgie •, p. 215). In 
the Isis-mysteries the initiates cried, • We have found, we rejoice together' 
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possessed of an in<lefectible consciousness of immortality.1 All this 
the vision could. do. 

In the less official cults of the Empire the initiate was vouch
safed an experience even more emotional and intense. For a 
time at least it seems that he played the part of the priest, perhaps 
even of the deity himself. 1 His preliminary ascetic preparations 
were more severe, and he might carry the sacerdotal tonsure all 
his life to witness to his dedication. 8 The Xlth book of Apuleius' 
" Metamorphoses " is our chief authority here. Lucius, the ass 
restored to human form, • sees the goddess ' in no less than three 
different ways; sometimes in contemplation of her sacred statue, 
sometimes in dreams at night, and at the culminating point 

(ref. ib., p. 216). In the Attis-mysteries the priest cried (Firm. Mat., dtJ 
err. prof. rel., 22) :-

• Rejoice, ye mystics, for the God is saved; 
So shall we too be saved from all our woes.' 

So also Aristophanes, Ran., 745, uses epopteuein quite generally for 'to be 
happy.' 

1 For the belief, as to which there can be no doubt, see the quotations 
from the Homeric Hymn to Demete, (lines 480 ff.). Sophocles (Frag., 719 
Dindorf, 753 Nauck, 837 Pearson) and others, Lobeck, Aglaoph., pp. 69 ff. ; 
Farnell, iii, pp. 343, 344 ;-similarly the Orphic mysteries, Rohde, op. cit., 
pp. 344, 358 ;-Attis-Cybele, Hepding, p. 203 ; Mithra (' renatus in aeter
num '), Cumont, Religions•, pp. 147 f. The problem lies in the q,uestion, how 
was immortality supposed to be guaranteed ? Was it (1) by indefectible 
grace ' (the phrase used in this connexion, Dar. Sagi., ii, p. 580) or 'identi
fication with the god,' and if so, by (a) the rite as a whole, (b) by the 
•baptisms' and sacred meals ?--or (2) by symbolical exercises-the initiate 
having his fears removed by a dress-rehearsal of the passage of his soul 
through the heavenly spheres ?--or (3) by spiritual consolation-the initiate 
reminded that the cult-god had passed through the pangs of death and been 
restored to 'life'? (1 (a)) or (2) seem probable, in view of the superstition 
of the G=co-Roman world-Foucart (op. cit., pp. 392 ff., 420 ff. ; cp. 457, 
474) supports (2), and Cumont, p. 220 (n. 49) seems to suggest that the two 
ideas belong to the Egyptian and the Asiatic cycles of theology respectively. 
In any case, the well-known Orphic tablets, or the passage from the ' Gospel 
of Philip,' quoted by Reitzenstein, HMHL., p. 99, show how important it 
was to know how to address the heavenly bodies correctly. (1 (b)) can scarcely 
be sustained, despite its popularity, in view of the secondary character 
assumed by lustrations and meals in the mysteries (see H. A. A. Kennedy, 
St. Paul and the Mystery Religions, pp. 69, 70). (3) seems antecedently 
unlikely; yet it is Plutarch's theory, de Is. et Os., 27-' Isis instituted 
holy mysteries in which images, allegories and action should recall the 
sufferings of other days ; to instil piety and encouragement in men and 
women suffering the same distresses.' Loisy (p. 142) regards this interpreta
tion as ' superficial and inexact,' the offspring of Plutarch's ' intellectualist 
tendency ' ; but it is not actually contradicted by any explicit evidence 
about the mysteries. We shall probably never know what conscious soteri
ology underlay the Oriental mystery rites, any more than we know it of the 
Hebrew sacrificial system (W. P. Paterson, in HDB., iv, pp. 340-342) ; 
perhaps---as also possibly with the Hebrews---there was none, and any 
interpretation, from the most 'intellectualist' to the most grossly super
stitious, was equally valid. (Further references in Theology, xi, p. 335 
(Dec. 1925).) 

• Reitzenstein, H MR., pp. 22, 43 ; Rohde, Psyche 8 (E. tr.), pp. 258-260; 
Hep,iing, Allis, p. 196; A. D. Nock (ul mpr.), pp. 105 f. 

• Apuleius, Met., xi, 30. 
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of his initiation in the mystic ritual of the shrine.1 Of his first 
vision, when as the unhappy beast he is still lying under the fnll 
moon on the seashore, he speaks as follows (I quote from the 
Elizabethan translation of William Adlington) :-2 

'Whenas I had ended this oration, discovering my plaints to 
the goddess, I fortuned to fall again asleep upon that same bed; 
and by-and-by (for mine eyes were but newly closed) appeared 
to me from the midst of the sea a divine and venerable face, 
worshipped even of the gods themselves. Then, by little and 
little, I seemed to see the whole figure of her body, bright and 
mounting out of the sea and standing before me ; wherefore 
I purpose to describe her divine semblance, if the poverty of 
my human speech will suffer me, or her divine power give me 
a power of eloquence rich enough to express it.' 3 

Then follows a long and detailed description, based no doubt 
upon the conventional features and ornaments of the statue which 
later he came to love so well and leave so mournfully; and then 
the goddess speaks, revealing herself as the divinity ' adored 
throughout all the world, in diverse manners, in variable customs, 
and by many names,' and promises him his liberty and restoration 
to fortune. 

Of his initiation itself-after he has become a man once more, 
dedicated himself to the ' holy war,' and taken up the 'voluntary 
yoke of service,' '-he writes in the often-quoted words :-

• Thou wouldst peradventure demand, thou studious reader, 
what was said and done there : verily I would tell thee if it 
were lawful for me to tell, thou wouldst know if it were con
venient for thee to hear; but both thy ears and my tongue 
should incur the like pain of rash curiosity. Howbeit I will 
not long torment thy mind, which peradventure is somewhat 
religious and given to some devotion. Listen therefore and 
believe it to be true. Thou shalt understand that I approached 
near unto hell, even to the gates of Proserpine, and after that 
I was ravished throughout all the elements, I returned to my 
proper place: about midnight I saw the sun brightly shine, I 
saw likewise the gods celestial and the gods infernal, before whom 
I presented myself and worshipped them. Behold now I have 

1 For the statue, Met., xi, 18, 19, 20, 24; for the dreams, ib., 19, 26, 
29, 30 ; for the initiatory rite, the citation above. Cp. also Lucius' farewell 
vow (ib., 25)-' I will carry Thy divine visage and most holy presence for 
ever in my heart.' 

1 Conveniently republished, with a new recension of the text (based on 
Helm) by S. Gaselee, in the Loeb Classical Library (1915). 

1 Met., xi, 3. 
'lb., 15; on the phrases used, Reitzenstein, HMR., pp. 19:z ff., 214. For 

parallels to the 'yoke• Reitzenstein quotes Ecclus. 51 .. , Mt. u 21 ; for 
the Christian ' service• a.nd ' soldier • cp. 2 Cor. 10•, 1 Tim. 118, 2 Tim. 2 1, •. 
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told thee, which although thou hast heard, yet it is necessary 
that thou conceal it.' 1 

Further visions follow, and-to Lucius' surprise and cost-two 
further initiations in Rome. 2 Then in the last chapter 3 of the book 
comes the climax of it all. 'Finally after a few days the great 
God Osiris appeared in my sleep, which is the more powerful god 
of the great gods, the highest of the greater, the greatest of the 
highest, and the ruler of the greatest.' The revelation given by 
this ' more powerful of the great gods ' is singularly inept, and 
warns us how difficult it must have been for the ancient world to 
keep upon the highest planes of religious exaltation for long; it 
concerns nothing more than Lucius' future success as a pleader in 
the Roman courts.4 But not even this can blunt very much the 
sonorous dignity with which the writer proclaims this last and 
highest of his visions-deus deum magnorum potior ; et majorum 
summus et summorum maximus et maximorum regnator Osiris.6 

1 Apuleius, Met., xi, 23. The experience was no doubt supposed to 
confer immortality, though Isis' promise (xi, 6) seems to be conditioned not 
so much by the initiation as by the devout life which Lucius is to lead. 
Nothing in the text justifies Reitzenstein's suggestion that the ' traditio ad 
instar voluntariae mortis • (xi, 21) refers to the bath taken (ib., 23) before the 
initiation (HMR., pp. 221, 231 ff.) or has any particular relation to baptism; 
the whole rite is a 'voluntary death.' (When Firmicus Maternus, de err. prof. 
rel., 18, speaks of the Attis-initiand as 'homo moriturus,' it seems unreason
able to regard this as having any reference to the rite at all ; it is simply 
that a ' mortal • man is entering upon a ceremony from which he hopes to 
receive immortality.) We must not stress the evidence for the rite being 
an initiation into immortality, or ' rebirth,' more than it deserves. What
ever may be true of the Mithraic 'renatus in aeternum • (GIL., vi, 510, 736), 
the' renatus quodam modo • of Apuleius (xi, 16, 21) refers, in its first appear
ance, to Lucius' restoration to human form ; in its second to the recovery 
of health, by Isis' mediation, of those initiated on their (supposed) deathbeds. 
(A similar extension of life ' beyond the limits set by fate ' is promised to 
Lucius, on conditions, xi, 6 ; cp. the prayer in 25.) On the morning following 
his initiation, Lucius emerges from the temple ' with twelve stoles and in 
a religious habit '-an ' embroidered vestment of fine linen • which is de
scribed in detail-carrying a lighted torch and with a garland of flowers (xi, 24). 
This may perhaps typify a spiritual rebirth ; the gorgeous robe -may designate 
him as an' incarnation of the world-god• (Reitzenstein, HMR., p. 228); and 
the ' people crowding to see him • may be an act of worship, as also perhaps 
in the case of the initiate by taurobolium, Prudentius, Peristephan., x. 
1046 ff. (Hepding, Attis, p. 66). But all these are at best precarious 
inferences from the text. Still, the conception of immortality as conferred 
by the Isis-Osiris cult is too well established to need further authentication 
(see F. Cumont, Les Religions Orientales •, pp. 91, 92). On this passage in 
general, see further Reitzenstein in ARW., vii (1904), pp. 406 ff.; M. Dibelius, 
Die I sis-weihe bei Apuleius (Sitz.-Ber. Akad Heidelb., 1917). 

• Met., xi, 28, 29. 8 lb., 31. 
• Mr. A. D. Nock kindly sends me a suggestion to the effect that there 

is here no anticlimax ; Osiris assigns to Lucius his life's work. 
• For the so-called 'Mithras-Liturgy,' which presents points of similarity 

to Lucius' initiation, infra, p. 473, Additional Note A. Other visions of the 
underworld, or overworld, and the relation between the two, Dieterich, 
Eine Mithras-Liturgie •, pp. 179 ff.; Rohde, op. cit., pp. 236, 237, 240. 
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(c) The Philosophers. 

Whether because of the vitality of the Platonic tradition, or as 
a by-product of the mysteries, there were throughout the Empire 
in the first Christian centuries groups and individuals who claimed 
the vision of God for themselves, offered it to others, and pro
claimed its supremacy as the goal of life for all. Popular thought 
-influenced no doubt by the semi-astrological speculations of 
Posidonius and others 1-<:onceived the soul after death as haunt
ing the .ether round the universe; and (as many funeral inscrip
tions testify) there was a vivid hope that in this environment the 
disembodied spirit would 'see the gods' 2-a phrase which often, 
perhaps, meant no more than ' watching the stars go round.' 3 

Even the most academic philosophers were not untouched by 
it. Aristotle himself had chosen as his title for the philosopher's 
career a phrase which could not but suggest the atmosphere of the 
mysteries-the philosophic life is one of 'seeing.' 4 Latin writers 
translated his 'life of seeing ' (bios theoretikos) by a word (contem
platio) whose religious associations, though different, were even 
more obvious. In each case the choice seems to have been deliber
ate; other terms, devoid of mystical significance, were ready to 
hand. And Aristotle had moments, if no more, in which he ex
plicitly invested the high pursuit of philosophic truth with a 
religious colouring. The 'highest branch of contemplation,' he 
said, 'is theology,' and the philosophic ideal is the ' worship and 
contemplation of God.' 11 It is not strange that, with such a loop
hole left open for the admission of religious aspirations into the 
purview of philosophic investigation, even the most unpromising 
systems should betray some trace of the quest for the vision of God. 

Epicureanism in the Grreco-Roman world was a synonym with 
atheism. Gods (if gods it had) were untouched by any kinship 
or sympathy with men; it knew and desired no destiny except 

1 On Posidonius (t 51 B.c.), his philosophy and influence, see E. Bevan, 
Stoics and Sceptics, c. 4 ; W. Warde Fowler, Religious Experience of the 
Roma_n People, pp. 382 ff.; Dieterich, op. cit., _p. 202 ;_ E. Norden, Vergil: 
Aeneis, Buch VI, pp. 20 ff.; Schmekel, Philosophie der mittleren Stoa 
(1892), pp .. 85-154, 238-290. K. Reinhardt, Poseidonios (1921), pp. 2, 164, 
472, etc., though fully emphasizing the importance of Posidonius, recognizes 
that he was not the only syncretistic philosopher of the period ; cp. Id., 
Kosmos u. Sympathie (1926), pass. 

• On the souls in the .ether, Rohde, Psyche•, p. 517; on • seeing the 
gods,' ~he inscriptions, ib., p. 572; generally Cumont, After Lifs in Roman 
Paganism, esp. pp. 121, 207, 212. • 

1 Bevan, Stoics and Sceptics, p. III, where the relevant passages from 
Seneca (ad Marc. de consol., 25) and Cicero (Tusc. disf., i, 44, 45 (19, 20); 
de rep., vi, 16 (Scipio's dream)) are given in the original; A. D. Nock, ut 
supr., p. 142 (with further refs.) ; J. Kroll, Hermes Trisme;_istus, pp. 368 ff. 

• See Note B, "Aristotle and the Contemplative Life, • infra, p. 475. 
1 Aristotle, Met., v, I (1026a, 19) ; Eth. Eud., vii, 15 (1249b, 16 ff.). 

For the N~comachea~ Et~cs. see infra, p. 475; and for an illuminating 
note on this element 1n Aristotle, A. E. Taylor, St. Thomas Aquinas a.s 41 
Philosopher, pp. 22-24. 

3 
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extinction for the soul at death. Yet Lucretius, the great poet of 
the Epicurean school, could find a value for the practice of religion ; 
and he casts it in terms of the vision. • Unless you reject,' he 
says, • all unworthy conceptions of the gods ... you will be unable 
to welcome with tranquil mind the herald-images of their divine 
nature which come from the sacred statues in the shrine.' 1 The 
doctrine here may be, as Warde Fowler asserts,2 one of a 'purely 
subjective ' self-culture by the means of examples known to be 
wholly imaginary ; but it is significant that it should be expressed 
in terms amenable to the needs of a more objective religion. 

Stoicism, again, was in essence a purely pantheistic system, 
lrnowing no destiny for the individual soul except absorption in the 
Soul of the Universe. But here, as is well-known, a variety of 
influences encouraged and enabled the later Stoics without intoler
able inconsistency to import a strong theistic tendency into their 
creed, and to speak of knowing, apprehending, imitating, serving 
and worshipping God. • The materialistic Anima Mundi,' as Sir 
Samuel Dill says, becomes with the Roman Stoics • the infinitely 
benign Creator, Providence and Guardian; the Father and almost 
the Friend of men.' 3 A curious piece of sophistry enabled them 
to tolerate the growing superstition of divination,' and the practice 
was interpreted, if not as 'seeing God,' at least as • seeing into' 
God's purposes. At the same time, the desire to believe in the 
survival and progress of the soul after death produced something 
certainly amounting to a strong hope, if not to faith itself ; 6 and 
the ground was thus cleared for the incorporation of ideas with 
which we are now becoming familiar. 

1 Lucretius, de 'YC'Y. nat., vi, 68 ff. 
2 W. Warde Fowler, Religious Expe,yience of the Roman People, p. 360. 
• S. Dill, Roman Society from Ne'Yo to Marcus Aurelius, p. 390; cp. 

Halliday, op. cit., pp. 174, 175; A. Bonhoffer, Epiktet u. das N. Test., p. 342. 
• Kinship with the divine enables man to share in the divine foresight 

(' providentia '). hence divinatio, aptly so-called, is possible to the godlike 
man ; Dill, op. cit., pp. 439, 440, with reference to Plutarch; Bevan, op. 
cit., p. 115. Cp. Cicero, de div., i, 64, 110, 115; Tusc. disp., i, 27 (66)
the three 'divine' qualities of the soul are • praeterita tenere,' • fulura 
p,,ovide,,e 'and • praesentia complecti' (from the' Consolatio '). The Sibyl 
prophesies by virtue of her ' divinity and communion with the immortals ' 
(Pliny, Nat. Hist., vii, 33 (119) (Rohde, p. 316)). See also W. Scott, Her
metica, ii, pp. 364, 365, with illustrations there. 

6 The main influence was once again Posidonius, mediating the older 
Orphic and Platonic faith through neo-Pythagorean (South Italian) channels. 
Panaetius, his immediate teacher, • rejected Plato's doctrine of the immor
tality of the soul' (Cicero, Tusc. disp., i, 32 (79)). For Cicero see again 
the passage from the 'Consolatio' quoted Tusc. disp., i, 27 (66) :-' [The 
soul, like] everything that has feeling, wisdom, life, activity, is heavenly 
and divine, and therefore must be immortal ' ; also the letters to Atticus 
after Tullia's death, ad Alt., xii, 18 ff. Lact., Inst., i, 15, 20, quotes 
another fragment of the 'Consolatio • in which Tullia is said now • to dwell 
in the company of the gods.'-For the problem of Seneca's attitude to the 
question of immortality, contrast Dill, op. cit., pp. 514 ff., with Rohde, op. cit., 
p- 520 ; also J. B. Lightfoot, Philippians, p. 323--on this subject Seneca is 

Loth timid and capricious.'-Plutarch's views epitomized, Dill, pp. 520-528, 
cp. ib., p. 416. 
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The intensity and conviction with which these ideas are ex
pressed varies with temperamental differences. From Marcus 
Aurelius 1 little enough can be quoted; his wistful pessimism stood 
in the way of supernatural desires. With Epictetus, similarly, an 
unruffled joy and peace in the virtuous life made both mystical 
aspirations and future hopes a!most superfluous ; 2 nevertheless, a 
religious strain from time to time imparts a warmer colour to his 
tranquil creed. God has made man ' to see Himself and His works ; 
and not to see alone, but also to proclaim them.' 3 He is not far 
from any one of us ; ' when we close the doors and all within is 
dark, let us never say we are alone-for God is within as well, our 
guardian angel.'' Only by 'looking to God' can we cast out the 
vices of the soul; 6 and so even Epictetus asserts that the reward 
of a good life is to see God after death :-' Brethren, await your God. 
For when He gives the sign, and releases you from this service, then 
ye shall go to Him ... and if ye are so disposed then, short and 
easy is the time of your sojourn here.' 6 

But it is in the emotional outpourings of Seneca, Epictetus' 
predecessor by a generation and more, that the clearest examples 
of this surrender of philosophy to religion are to be found. With 
him theism is all but a firm conviction ; 7 and though he will not 
commit himself to an absolute belief in personal immortality, 
• the Platonic vision of God-nay a higher vision of the Creator, 
the pitiful and loving Guardian, the Gi\'er of all good, the Power 
which draws us to Himself, who receives us at death and in whom 
is our eternal beatitud(',' are promised to the faithful soul. 8 OLll' 

1 Marcus Aurelius, though he is prepared to discuss as open questions 
various problems as to what exactly happens to the soul at death, is unhesi
tating on the main point. He neither needs nor longs for survival after death. 
• Death put Alexander of Macedon and his stable-boy on a par. Either they 
were received into the seminal principles of the universe, or were alike dis
persed into atoms' (vi, 24) ; 'As in the amphitheatre monotonous repetition 
makes the spectacle pall, so it is with the experience of life. Everything 
is one monotonous round. How long ? How long ? Think ever of the 
dead .... What matters it to them? ' (vi, 46, 47). Cp. x, 31 on the nothing
ness of life; xii, 5, on the apparent irony that ' men who have kept close 
communion with the divine by holy acts and sacred ministries' should be 
• utterly extinguished ' at death. In iii, 3 he seems to admit the possibility 
of • another life,' but it is only to prove that his contention, death is not to 
be feared, can be accepted by a believer in immortality. Similarly, viii, 58. 

1 Dill, op. cit., p. 359-a pleasant sketch of Epictetus' philosophy; ib. 
p. 504, his attitude to the question of immortality. More scientific and ex: 
tremely illuminating is A. Bonhoffer's list (Epiktet u. das N. Test., pp. 
268 f., 274 ff.) of New Testament words which do not occur in Epictetus. 
The ethical distance of Epictetus from Christianity is marked by the absence 
of a.-ytl,r11 and cl.-ya.1r&w. 

8 Diss., i, 6, 19 . 
. 'Diss., i, 14, 13, cp: ii, 14, II. Rohde, p. 514, has an important note on 

this afathos daemon which played a promment part in Gr.eco-Rornan religion. 
Cp. Dill, op. cit., pp. 425-433, 439. To the Platonists and to Maxim us of Tyre, 
the demons were all good ; Xenocrates, and above all, Plutarch, developed 
the doctrine of the existence of evil demons. 

• Diss., ii, 16, 46. • Diss., i, 9, 16. 
'Dill, op. cit., pp. 331, 332, 513, 1 lb., p. 305, and references there. 
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life here is but a ' prelude to a longer and better life elsewhere ' ; 
we shall 'break through the clouds which have beset us, and with 
self-congratulation see clearly with no feeble vision '; 1 and the 
vision will purge away the taints of the flesh, and give communion 
with the spirits of the blessed.11 It is no accident that Seneca, 
more succinctly than any other non-Christian writer, sets down 
what is almost a paraphrase of the gospel promise :-' The mind 
unless it is pure and holy cannot apprehend God.' 3 

More eclectic thinkers than those who profess~d the older ortho
doxies could and did allow themselves a far greater scope. Mlius 
Aristides, the rhetorician, an older contemporary of Marcus 
Aurelius, is one such person.' A supernatural voice had said to 
him, ' Withdraw thy spirit from all that is everyday and com
monplace; set thy mind on things which are above; enter into 
communion with God and rise above thy mortal self.' 1 Thence
forward his life was a series of visions, in which various deities 
(but especially Asclepius, his patron) appeared to him, and granted 
him certainty of his own future distinction,8 and even (on occasion) 
effective prescriptions for the cure of his physical ailments.7 

Maximus of Tyre, a far more famous person, elevated the quest of 
the vision of God into a veritable ascetic theology:-

, God-eve cannot see Him, words cannot name Him, flesh 
and blood cannot touch Him, ear cannot hear Him ; within 
the soul only that which is most fair, most pure, most intelli
gible, most ethereal, most honourable, can contemplate Him 
because it is like Him, can hear Him because of their kinship . 
. . . The soul holds herself erect and strong, she gazes at the 
pure light (of the Godhead) ; she wavers not, turns not her 
glance to earth, but closes her ears and directs her eyes and 
all her other senses within. She forgets the troubles and 
sorrows of earth, its joys and honours, its glory and its shame ; 
and submits to the guidance of pure reason and strong love. 
For reason points the road that must be followed, and love 
drives the soul forward, making the rough places smooth by 
its charm and constancy. And as we approach heaven and 
leave earth behind, the goal becomes clear and luminous
that is a foretaste of God's very self. On the road we learn 
His nature better; but when we reach the end we see Him.' 8 

1 Seneca, Ep. 102, 22 ; 79, 12; cp. 73, 15 ; 102, 26-28. 
a Ep. 26, 5; cp. ad Marc. consol., 24, 25. 8 Ep. 87, 21. 
• On him A. Boulanger, Aelius Af'istide (1923); cp. Halliday, op. cit., 

pp. 83, 270. 
6 Boulanger (op. cit.), p. 178 (Aristides, Diss. Sacf'., iv (Keil, 1, 62)). 
• Boulanger, pp. 133, 207. 
• lb., pp. 130 f., 202 f.; on Aristides' descriptions of his ecstasies, and his 

use of mystery-terminology, ib., p. 179; his visions of the other world, ib., 
p. 202. 

1 Maximus Tyrius, Diss., xi, 9, ro-(ed. Hobein=Duebner, xvii; Heinsius, i). 
In xvii, 12 ff. he deals with the subject of ' seeing God in His works,' which, 
however, he regards as the lower stage of the• vision.' 
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Even Celsus, the rationalist, was not untouched with the same 
spirit.1 M. Lebreton is right in setting this doctrine or quest in 
the forefront of the tendencies of the day. The whole truth is 
enshrined, as he appositely says,2 in Justin Martyr's ' Dialogue 
with Trypho.' 

In this dialogue, after defining philosophy as ' the highest of 
possessions, and most honourable before God, to Whom it alone 
leads us and commends us,' 3 Justin describes his own spiritual 
pilgrimage. From his first instructor-a Stoic-he obtained no 
knowledge of God,-' for he did not know himself, and said such 
instruction was unnecessary.' With the Peripatetic philosopher, 
to whom he next turned for guidance, he differed on the question 
of remuneration, and they parted company after a few days. A 
Pythagorean refused to lead him on to the 'contemplation of 
what is honourable and good in essence,' until he had fitted him
self for the task by preliminary studies in music, astronomy, and 
geometry. ' So I bethought me that I would seek out the Platon
ists; for their fame was great,' Justin continues, 'and with them 
I progressed daily. The perception of immaterial things quite 
overpowered me, and the contemplation of the Ideas gave my 
mind wings ... and I expected forthwith to see God-for that 
is the end of Plato's philosophy.' ' On one of his solitary walks 
in a field by the sea he fell into converse with an old man, who after 
a few preliminary exchanges put the question, ' Is it possible for 
the mind of man to see God at any time, if it is uninstructed by 
the Holy Spirit? ' 11 Justin, fortified with Platonic quotations, 
replies without hesitation, ' Yes, if the mind is pure ' ; and bases 
his confidence on the essential kinship between the human and the 
divine. He adds, however, that the vision is most possible only 
when the soul has been set free from the body. To this the old 
man counters with a disparaging criticism of Pythagoras and 
Plato, who ' know nothing about these things ' ; 8 and insists with 
a wealth of argument that the soul is mortal, and therefore has no 
kinship with God ; and that the duration of its life is wholly de
pendent upon the divine will. 

But the old man is no sceptic, except as to the scope and value 
of philosophy. His purpose is to tum Justin's mind from the 
philosophers to the prophets ; and in this he proves successful, 
though Justin suppresses much of his argument. But the con
clusion is ~lear. 'Straightway a flame was kindled in my soul,' 
the apologist concludes; 7-

1 Origen, c. Cels., vi, 3 (fin.).-Celsus, quoting Plato, ep. 7 (for authenticity 
~ee A. E. Taylor, Plato, p. 15), says that the' highest good cannot be described 
m words, but after we have for a long while dwelt in association with it, it is 
suddenly kindled like a light in the soul, as though a fire sprang forth • and 
he1:1ceforward it feeds its own flame.' Origen accepts the statement, but 
pomts out that it scarcely coheres with the superstitious practices which 
Celsus champions. 

• J. Lebreton, Histofre du dogme de la Trinitt!, ii, PP, 76-78. 
1 Justin, Dial., 2. lb. 
1 lb., c. 4. 1 lb., c. 6, ' lb., c. 8, 
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'and a love of the prophets and.of the friends of Christ po~
sessed me. . . . If then you have any concern for yourself, if 
you look for salvation, if you believe in God, ... you may 
come to know the Christ of God, and so being made perfect,1 

live the life of the blessed.' 

V. PHILO AND THE HERMETICA. 

(a) Philo of Alexandria. 

The long development we have been tracing culminates in two 
amazing collections of documents-one Jewish, the other pagan
the works of Philo, and the Hermetic books. If ever there was a 
Jew with a soul athirst for God, it was Philo of Alexandria, whose 
lifetime overlapped that of most of the characters in the New 
Testament. Despite the strongest admiration both for Platonic 
philosophy and for 'Chaldean' astrology,2-despite his constant 
borrowing of thoughts from Stoicism 3 and of metaphors from the 
pagan mysteries,4-his ruling passion was identical with that of the 
greatest figures of his race. And however much he dressed his 
teaching about God in the cold abstractions of metaphysical 
definition, it was for communion with the personal, living God that 
he yearned. Bousset, rightly divining his dominant interest, calls 
him ' the first theologian worthy of the name' ; 5 but rightly adds 
that among strictly monotheistic theologians he is the first mystic, 
too, whilst in circles where monotheism was not yet the rule ' no 
mysticism reached the height of Philo's desire for union with the 
living, All-Highest God.' 6 To see God was his aim, and he thought 
of this vision as a ' vision of peace ' ; for ' God alone is perfect 
peace.' 7 

Philo is well aware that physical sight cannot attain the 
vision ; only the ' eye of the soul ' can see God. 8 Of the quest 
for the vision he speaks as follows :-

1 T,>...lc,, -y,voµ,vrr-this might mean either ' having become perfect,' 
• being initiated • (metaphor from the mysteries), or ' being baptized ' (b>' 
analogy with mystery initiations). Unless Justin bas forgotten that he 1s 

addressing a Jew, the first seems the most suitable meaning. 
2 For Plato see (e.g.) 9. omn. prob. lib., 2 (13) ; Mangey, ii, p. 447; CW., 

.-i, 4 ; de jug. et inv., 11 (63); M., i, p. 555; CW., iii, p. 144, etc. For the 
'Chaldeans' see de migr. Abr., 32 (178) ; M., i, p. 464; CW., ii, p. 303 (but 
he attacks their pantheism and fatalism; ib., cp. QRDH., 20 (97); M., i, 486; 
CW., iii, 22). (References throughout are paragraphed as in L. Cohn u. 
P. \\'endland, Philonis Alex. opera quae supersunt (1896- ) ; references to 
Mangey's edition are designated M.) 

• J. Drummond, Philo Judaeus, ii, p. 63, gives an exhaustive list of 
Philo's periphrases for • God,' which shows clearly his indebtedness to Stoic
l'latonic thought. 

• A full list of these, Bousset, RJ., pp. 450, 451 ; cp. J(C., p. 167. 
• Bousset, RJ., p. 445; cp. Lebreton, Dogme de la Trinite, i, p. 172. 
• RJ., p. 452. 
7 de somn .. ii, 38 (250-253) (M., i, p. 692 ; CW., iii, p. 299). 
• de conf. ling., 20 (92) (M., i, p. 418; CW., ii, p. 246) ; cp. mut. nom., I (3) 

(M., i, p. 578; CW., iii, p. 156). 
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' It is the characteristic of him who would see God not to 

leave the holy warfare without his crown, but to persevere till 
he reaps the prize of victory. And what crown could be more 
verdant or welcome to the victorious soul than to see Him 
Who is with accurate vision ? It is a worthy conflict that lies 
before the ' ascetic ' soul-to win eves for the clear vision 
of Him Whom alone it is worth man's while to see.' 1 

We scarcely need to be told, in a note upon Deut. xix, 5 (' He 
shall flee unto one of these cities (of refuge) and live '), that 
' to take sanctuary with Him Who is, is life eternal, but to flee 
away from Him is death.' 2 So vital a truth is it to Philo that ' to 
know God is the highest happiness, and life of immortal span,' 
that he can call it a 'necessary doctrine of philosophy,' 3 though, 
as will appear, it was not from philosophy that he had learnt it. 

With this thought uppermost in his mind Philo searched the 
scriptures. There he found the name ' Israel ' for his people, and 
his faith was confirmed; for' Israel' meant to him 'seeing God.' t 

Etymologically, no doubt, he was wrong; 6 but his interpretation 
had a justification in tradition. It was at Penuel, where he saw 
God face to face, that Jacob received his new name. The whole 
of Old Testament history 6-indeed the whole history of his race
at once appeared to Philo in _a new light, and he set himself to 
rewrite it. ' All Jews are sons of one father '-that is to say of 
' Israel,' the 'seer.' 7 Their title, 'sons of Israel,' means ' hearers 
of him who saw ' 8-' hearing being the most honourable thing 
next to seeing.' Israel's destiny as a nation is-not so much to 
be saved in the' day of the Lord,' as-to see God. How seriously 
Philo took this doctrine of the special privilege of his kindred may 
he inferred from the important historical tract in which he describes 
the criminal tyranny of Caligula, the persecution of the Jews in 
Alexandria, and his own mission to Rome. To those who are 
despondent about God's care for the nation he replies that, despite 
all appearances, they are still God's peculiar people, because they 
have the vision-

1 mut. nom., 12 (81) (M., i, p. 590; CW., iii, p. 171). Here also we arc told 
that ' Israel' means 'seeing God.' 

1 de Jug. et inv., 15 (78) (M., i, p. 557; CW., iii, p. 126). 
8 spec. leg., i, 16 (345) (M., ii, p. 264 ; CW., v, p. 84) . 

. • Supra, n. I ; CP: de ebr., 20 (82) (1\:1., i, p. 369; CW., ii, p. 185); de Jug. 
et inv., 38 (208) (M., 1, p. 577; CW., w, p. 154)-(a model little homily on 
Hagar's flight from Sarah); de con/. ling., 28 (146) (M., i, p. 427; CW., ii, 
p. 257) et pass. 

1 ' Israel' means' God perseveres• ; it is taken in Gen. 32•8 as the equiva
lent of 'perseveres with God,' and given to Jacob as the result of the en
counter at Penuel. (See e.g. HDB., ii, p. 530, s.v. 'Jacob.') 

• Philo's special interest, however, was the Pentateuch-five-and-a-half 
pages of Mangey's indices are occupied with his Pentateuchal references • 
less than half a page with references to other parts of the Old Testament. ' 

: conf. ling., II (41)_ (M., i. p. 4u ; _c;,w., ii, p. 237) on Gen. 4211. 
lb., 28 (148) (M., I, p. 427; CW., 11, p. 257). 
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'which seems to me worth more than all wealth, private or 
public. For if the sight of elders or teachers, magistrates or 
parents, moves to reverence and modesty and zeal for a pure 
life, how great a support for virtue in our souls shall we find, 
who have learnt to pass beyond all things created, and to 
see That Which is Uncreated and Divine, the Highest Good, 
the Happy and the Blessed-nay, to say sooth, That Whicn 
is Better than the best, Fairer than the fairest, more Blessed 
than the most blessed, Happier than the happiest-aye, more 
Perfect, if it may be, than any words such as these.' 1 

We have no need for surprise that, buoyed up by such a faith 
as this, he undertook the dangerous and uncongenial task of plead
ing his nation's cause at the imperial court.2 

Philo is so commonly called a universalist in theology that it 
seemed worth while to insist upon this element of almost fanatical 
nationalism in his thought. But it is true enough that he has a 
wider message, and appears to invite men of every creed or none 
to join the horatikon genos-' the race of them that see.' He does 
not confine the privilege to Jewry. ' Knowledge of the vision' 
was the ' true magic' of the Chaldean sages; 3 the Therapeutre
the ' race of seers ' par excellence--are confined to no one land, 
though Egypt is their headquarters. Israel, therefore, is typical 
of those who seek the vision everywhere, whoever they may be. 
It is for them Philo writes, to encourage them to' aim at the vision 
of Him who is, to go beyond the visible sun, and never to leave 
the road that leads to perfect happiness ' ; to tell them of the 
' divine love,' which-unlike ' mere habit or exhortation or moni
tion '--can ' inspire them with the frenzy of Bacchre or Kory
bantes, till they reach the vision they desire.' 4 

Philo has no doubts as to the stages by which the vision is to 
be secured. First of all must come the rigorous practice of virtue 
-the ' askesis,' or training, of the warrior of God. At this first 
stage he wavers, to some extent, between two ideals of the truly 
virtuous life. One such ideal of 'askesis,' and at first sight much 
the more potent in his thought, is that of detachment--of asceti
cism strictly so-called. This ascetic interest of his is not without 

1 de leg. ad Caium, i (4, 5) (M., ii, p. 546; CW., vi, p. 156). 
• In one passagetalready mentioned Philo busies himself with the obvious 

question, How come the Jews to enjoy this exceptional privilege of the 
vision ? The answer he suggests is that they are more akin to the divine 
Reason, Logos or Word than other men, and so more able to see Him as 
He sees Himself. The argument, however, is almost lost in allegory. 'We 
are all sons of the one man-Israel ' he quotes, and then goes on to say that 
Israel was not mortal, but ' the Immortal Man of God-who being the Word 
of the Unseen must be himself immortal.' ' He is the first-born Word, the 
eldest of the angels, the archangel of many names, the Beginning and the 
Name of God, the Word and the archetypal Man .... And even if we are 
not yet worthy to be called sons of God yet are we sons of His most holy 
and eternal image, the Word' (conf. ling., 28 (146, 147) ; ut sup.). 

• de spec. leg., iii, 18 (rno) (M., ii, p. 316; CW., v, p. 17~,. 
• de vit. cont., 2 (12) (M., ii, p. 473; CW., vi. p. 49,. 



PHILO AND THE HERMETICA 

its problems ; 1 but clearly he respected the Essenes for their 
retirement from the world (though he still treats them as represen
tative of the 'active' life) ; 2 idolized the Therapeutce, who by 
retirement had won to 'vision '; and at times himself sought the 
desert and its solitudes with a zeal which could at least stir him 
to temporary eremitism.3 He allies himself wholeheartedly with 
those who call the body a tomb, or carcase, or prison house ; ' 
and urges the soul to escape from bondage to the body by the 
practice of self-mortification. 

But his real thought, it may be suggested, is wider. No one 
mode of life has the monopoly of the vision of God. Under Philo's 
long-drawn-out sentences and paragraphs there can be discerned 
something very much akin to that simple purity of heart which in 
the gospel is the only prerequisite of the beatific vision. He makes 
much of the cardinal virtues of Greek ethics, but even that vigorous 
scheme is too rigid for him. On the passage 'Come up unto the 
Lord, thou and Aaron,' 6 he comments as follows:-

• Go up, 0 soul, to the vision of Him Who is-go up, quietly, 
,easonably, willingly, fea,lessly, lovingly . ... For these are the 
spear-bearing powers of the mind that is worthy to reign, and 
they should e~cort and accompany their king. It is dangerous 
for the soul to go up to the vision of Him Who is, by itself 
alone, not knowing the path, and in ignorance and temerity; 
for ignorance and excess of daring breed great transgressions.'• 

This ideal of purity can be expressed, also, in tenns of citizen
ship and kinship :-

• We must begin our search,' says Philo, 'by being citizens 
of the universe--citizens of no mean city--enrolled in the 
greatest and most perfect citizenship .... He who is kith and 
kin with the Monarch of the city, since the divine spirit is poured 
out upon him in fullest measure, tries in every word and deed 
to please his royal Father. He follows His footprints in the 
paths-or rather highways-which the virtues carve out, 

1 Infra, p. 486. 
• de vit. cont., I (1) (M., ii, p. 471 ; CW., vi, p. 47). 
• leg. all., ii, 21 (85) (M., i, pp. 81, 82; CW., i, p. 107)-' I have often left 

my relations, my friends, my home, and have sought the desert, to see some
thing wo~h t~e seeing.'_ But he adds that sometimes this has proved 
of no avail, whilst sometimes he has found God in a crowd. The passage is 
singularly beautif~I. _On the limits of Philo's asceticism, infra, pp. 486, 487 . 

. ' ~n the doctnne m general, see Rohde, Psyche, index, s.v. ,riilµa.-,r:;,µ.a; 
Phil~nE1c ref~rences, Bousset, Rf., p. 422 ; infra, pp. 47, 86, 482, 487. 

x. 24. 
• _migr. Abr., 31. (169) (M., i, p. 462; CW., ii, p. 301). The adverbs are 

definitely non-ascetic ; ,ua.pµ&,r-rwr, >.o-ytKiiir, fKOUITIWf, a.,po{Jwr, a.-ya.,r71•rt1<ciis. A 
note on gopu<fl&po,, or ,j,uxo1roµ,r&,, the supernatural escort of the soul to the 
other world, in J. Kroll, Die Lehren des Hermes Trismegistus (1914), 
p. 270. 
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wherein only those souls may walk who find their true end in 
imitating the God who begat them.' 1 

Or we may think of it in terms of sacrifice :-

, Offer up all thy powers as a sacrifice to Him from Whom 
all corporeal composition, all true understanding and utterance 
come .... Look upwards then; confute the blind and vulgar 
he:d, who thin~ t_hey_ see but_ are_ darkene<:1 indeed, preferring 
evil to good, miustice to Justice, passion to tranquillity 
(" eupatheia "), what is mortal to what is immortal. ... Only 
the clean (" asteioi ") can see.' ... 'We should receive God's 
gifts for God's use rather than our own, anrl dedicate them all 
to Him, keeping our stewardship holy and undefiled ; we should 
think of nothing except God and His powers, speak naught 
except, -with unfettered lips, the praise of the Father of all in 
hymns and psalms and anthems. . . . This is the happy life.' 2 

These first steps in the practice of virtue, however, superhuman 
and exalted though they may seem to be, are no more than the 
following of 'customary' doctrine to Philo. Only when the soul as 
a result is enfranchised does it become a soul indeed--one capable 
of seeing God. Here Philo's hellenic leanings show themselves 
at their fullest. The virtuous soul must advance by philosophy to 
a 'self-taught wisdom' 3 of its own. The doctrine seems for
bidding enough ; it becomes more human as we realize that by 
' philosophy ' Philo means what later ages called ' meditation ' 
upon God and His works-something, that is to say, in essence 
open to the capacities even of the meanest. The path of 'phi
losophy ' is no narrow gate for the select few; it is a ' royal road,' 
a ' broad highway,' 4 for all who choose to tread it. 

' It is useful,' we are told, ' if not to attain to perfect virtue, at 
least for citizenship, to know the ancient and Ogygian doctrines, 
to search out time-honoured reports of noble deeds which historians 
and poets have handed down.' 6 Philo has much to say of this life 
of meditation. He calls it communion with the Logos, the 'first
born son' of God; 6 or knowing God by images.7 But in relation 
to the true knowledge of God all that we gain by philosophy
' profound gift ' as it is-is as a voice in the darkness compared 

1 mund. op., 50 (144) (M., i, pp. 34 f.; CW., i, p. 50). Actually the p~sage 
refers to Adam in his innocence, the archetype of all who take as their goal 
'the imitation of God who made them.' Adam dwelt in the society of the 
• powers ' of God-some incorporeal, some corporeal (' as, for example, the 
stars '-the • first citizens ' of the city of God). 

1 QRDH., 15 (76, 77) (M., i, p. 483; C_W., iii, p. 18); _22 (II?) (M., i, p. 488; 
CW., iii, p. 26). Note the use of eupatheia, where a strict Stoic, for example, 
would have said apatheia. . . 

• det. pot. ins., 9 (30) (M., i, p. 197; CW., 1, p. 265); sacr. Ab. et Cau,, 2:2 
(78) (M., i, p. 178 ; CW., i, p. 234). .. 

• deus immut., 30 (143) (M., 1, p. 294; CW., 11, p. 86). 
• sacr. Ab. et Cain, 22 (78) (M., i, p. 178; CW., i, p. 234). 
• quad a deo somn., 19 (M., i, p. 638). 7 lb. 
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to vision in the full light of day.1 Philosophy is at best conjec
tural · if it initiates us into anything at all, it is into the ' lower 
myst~ries' alone.2 But there are higher ~ysteries to which_ the 
pure in heart are summoned.3 Even while we busy our minds 
with ' the ancient and Ogygian doctrines ' 

'sometimes a sudden gleam of self-taught wisdom shines 
through upon us, beyond all hope and expectation. It opens 
the sealed eves of the soul • we see wisdom now, no longer hear 
it alone. Vision, the swiftest of the senses, replaces hearing, 
the slower; why therefore vex the ears with words any ~ore? 
... When God quickens these seedlings of self-taught wisdom 
in the soul, we may pack away and erase the things we have 
learnt-nay, they fade back into oblivion of their own motion. 
The associate or friend or pupil of God-whatever we choose to 
call him-has no more need for the guidance of mere mortals.' -1 

We are very near now to the vision of God, in which He is 
seen ' not as a body is inferred from its shadow '-not as Bezaleel 
saw, who worked from copies of the heavenly things-but with the 
eyes of Moses in the mount. For when Moses said, ' Show me now 
Thy ways that I may know Thee,' 6 his meaning was, 'Show me 
Thyself not by heaven, or earth, or water, or air, or sight created 
-let me not see Thy shape mirrored in aught else, but in Thyself ' ; 8 

and his prayer was granted. M. Lebreton, in his sympathetic study 
of Philo, makes much of the fact that our writer at times treats the 
vision of God as something not certainly to be attained even by 
the pure in heart, at all events in this life.7 The fact cannot be 

1 quad a deo somn., 19 (M., i, p. 638). 
• de Abr., 24 (122) (M., ii, p. 19; CW., iv, p. 28). The lower mysteries, 

in which • we cannot comprehend That which is by Its own nature, but need 
some other, and recognize It as creator and ruler through Its works • ; with 
them are contrasted the • higher mysteries • in which the mind, ' now utterly 
purified,' ' reaches to the Idea itself, unmixed, uncompounded, wholly self
existent.' Similarly leg. all., iii, 33 (100) (M., i, p. 107; CW., i, p. 135). 

• Note his use of formuhe (invitation and warning) obviously drawn from 
pagan liturgi_es. Thus_ de jug. et inv., 16 (85) (M.,_ i, p. 558 ; CW., ill, p. 127)-

Ho I mystics and h1erophants of our holy ntes, away-away with the 
promiscu~us_ mob of foul an~ sin-stained souls_ I Away with their greedy 
ears, their lips unsealed, fit mstruments of their undoing, wherewith they 
lust for the tellin~ of all things, _even of what is forbidden I ' Similarly, ds 
cher., 12 (~2) (M., 1, p. 146; CW., 1, p. 180)-' Guard well your ears, or defart, 
ye :,vorsh1ppers I We are to impart a holy secret to initiates worthy o the 
holiest .... But none shall be admitted to our holy rites who is bound by 
incurable sin .... Now the beginning of the mystery is this .... • 

• sacr. Ab. et Cain, 22, 23 (78, 79) (M., i, p. 178; CW., i, p. 234). 
1 Ex. 3311• But Philo quotes from the LXX, 'Show me now Thyself, 

that I may see Thee clearly,' which enables him to make his point much 
more effectively. 

• leg. all., iii, 33 (10~) (M., i, p. 107; CW., i, p. 135). 
7 Leb~eton, ~P- cit., 1, pp. 1~5. 186. But M. Lebreton is primarily con

cerned with Philo as a theologian, and does less than justice to his mystical 
convictions. Cp. also E. Fascher, Deus Invisibilis (' Marburger Theologische 
Studien,' vol. i), p. 6o. 
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denied, indeed it is the occasion of one of Philo's bravest utter
ances:-

• Whether by seeking thou shalt find God is uncertain, for 
to many He has not made Himself known, and their labour 
seemed without reward. Yet even the bare search avails to 
the attainment of good ; high aspirations, even though they 
fail, bring joy to those who pursue them .... So the good 
man, fleeing from himself, strives for the knowledge of the One 
unceasingly. He runs a straight race, and fights a good fight 
triumphantly.' 1 

But in general Philo is far more optimistic ; he has, indeed, a 
theology and theodicy in one which give him grounds for optimism. 
The natural soul of man was not 'capable of seeing its Creator,'-

• but when God perceived how fruitful it would be to the crea
ture to know his Maker (for this is the sublimity of all joy and 
blessedness) He breathed into it some spark of His divinity 
from above, which, working invisibly, sealed with its impress 
the soul invisible, . . . so that it no longer received mortal but 
immortal thought. ... And now it comprehends the very 
bounds of earth and sea, of air and heaven; yet stays not 
there. The universe itself seems too narrow for its soaring 
ambition. Further it penetrates in its striving, to grasp the 
incomprehensible nature of God, if it can.' 2 

Man, therefore, was made of kindred stuff to God; like must 
infallibly turn to like, and rest not till it finds it. As to the nature 
of the vision, Philo is quite definite. It is an ecstasy, akin to that 
of the Bacchre or Korybantes of paganism, or the prophetic frenzies 
of the Old Testament.3 In a famous passage he writes of his own 
experience :-

• I am not ashamed to confess that which has befallen me a 
thousand times. I have set myself down, according to my 
wont, to write upon the principles of philosophy. I have seen 

1 leg. all., !ii, 15 (47) (M., i,_p. 96; CW., i, p. 123). . . 
• det. pot. ins., 24 (89) (M., 1, p. 208; CW., 1, p. 278). Philo continues:

• How is it possible that this tiny mind of man, confined by the narrow bonds 
of brain-membrane or of heart, can grasp the vast expanse of heaven and 
universe ? Only if it be an integral portion of the blessed soul of God. For 
nothing divine is separable ; there is continuity throughout. So the mind 
is continuous with Perfection in the universe ; and when it beholds the um
verse, it expands to the very bounds of all, without breaking, so elastic are 
its powers.' 

• QRDH., I4 (69) (M., i, p. 482 ; CW., iii, p. 16)-' Therefore, my soul, if 
thou art seized with a longing for the good gifts of God, leave not only father
land-the body, and kindred-the senses, and father's house-the power of 
speech, but flee from thyself as well. Go forth from thyself in an ecstasy, 
like the Baccrue, etc.' The whole passage is important for its use of ' ec
static' language. So, too, of the Therapeut.e, de vii. cont., 2 (12) (M., ii, 
p. 473; CW., vi, p. 49). On the nco-Platonic ecstasy generally, H. Koch, 
Pseudo-Dionysius Areopagita, pp. 136 ff. 
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clearly what I wished to say. Yet my mind has remained 
blank and sterile ; and I have abandoned the attempt, cursing 
the impotence of my mind, but amazed at the might of Him 
Who is, Who at His will doth open and close the womb of the 
soul. At other times, coming empty-handed to my work, I 
have suddenly been filled. In some strange way ideas have 
poured in upon me from above like rain or snow. A Bacchic 
frenzy has filled me with ecstasy ; I knew no more the place 
where I sat, my company, myself-nay, even what I said or 
wrote. A flow of exposition comes upon me at such seasons, a 
delectable light, and vision of the keenest; problems become 
crystal clear, as though I saw their every detail withmyphysical 
sight. Then is revealed to me That Which is most worthy to 
be seen and contemplated and loved-the perfect Good, which 
changes the soul's bitterness to honey-the most savoury of 
all condiments, which makes even unnutritious foods to be 
healthful.' 1 

Philo's ecstasies, like those of some Christian mystics, savour 
at times of heterodoxy. He claims for himself that in such a condi
tion he has from time to time added to the corpus of revealed truth, a 
just as of the Therapeutce he asserts that 'some from their dreams 
have enunciated famous dicta of divine philosophy.' 3 It would 
be cruel to insist upon these traces of superstition, error and self
hallucination ; we shall do better to turn to one last aspect of his 
teaching. Dr. Edersheim, in an attempt to show Philo's inferi
ority to Christian thought, could say that in his system 'faith is 
not yet required for approach to God.'' No statement more 
flatly opposed to the facts could very well be imagined. The truth 
is put succinctly by Bousset :-' Apart from Isaiah, Philo is the first 
great psychologist of faith.' 11 Like S. Paul, his younger contem
porary, Philo seizes upon the great text of Genesis xv, 2 (' Abraham 
b~lieved G?d ;) and, in an epigrammatic moment very rare with 
him, calls 1t the shortest of sentences, the greatest of achieve
ments '.6 So he proceeds to his Hymn of Faith:-

• Faith is the only true and certain good--yea, faith in God; 
-the consolation of life, the fulfilment of the highest hopes, 
the death-blow to evils, the purveyor of benefits, the end of 

1 migr. Abr., 7 (34 f.) (M., i, p. 441; CW., ii, p. 275). Note 6..-o 1«mlx11s 
?!'.8,ou ,copuBav-rii" (infra, p. 494); and cp. de somn., i, 60 (M., i, p. 630; CW., 
JU, p. 218) :-•He that knoweth not himself, knoweth Him Who is.' 
. 1 Thus of the two great •powers' of God, cher., 9 (27) (M .. i, p. 143; CW., 
1, p. 176) ; __ of the world being governed by necessity and God alone free, 
de somn.,_ u, 38 (252) (M., i, p. 692 ; CW., iii, Ii'· 298). 

• de 11,t. cont., 3 (26) (M., ii, p. 475 ; CW., VI, p. 53). 
'DCB., iv, p. 384. 
1 Rf., p. 447. Judaistic anticipations, ib., pp. 194 ff. Lebreton, i, p. 174, 

supports Bousset, but does not emphasize the point. Reitzenstein, HMR., 
pp. 234 ff., admits that the _word is rare in contemporary paganism, but pro
fesses to find trace of the idea. 

1 4, Abr., 45 (262) (M., ii, p. 38 ; CW., iv, p. 57), 



46 VISION OF GOD AND PROBLEM OF DISCIPLINE 

unhappiness, the knowledge of piety, the assurance of bliss, the 
progress of a soul which in all things rests assured upon God, 
the Author of all, Who can do everything, but wills only what 
is best. It is faith alone which makes our path secure.' 1 

The desire for the living God-the certainty that the pure in 
heart shall see Him-the conviction that faith alone can lead us 
to His presence--we may set aside everything else that Philo chose 
to say, if we bring away from him these great convictions which 
certainly lay nearest to his heart. By his laborious and often 
confused philosophizing of the Logos doctrine he has won his way 
into our text-books; but it is his passion for God which must 
always make him dear to the heart of the Christian Church. 

(b) The H erme#c Books. 

Of all the pagan documents which date from the beginning of 
our era the most mysterious. and at the same time the most intense 
in the desire of seeing God which they express, are those bound up 
in the so-called ' Corpus Hermeticum.' In their present form they 
are not earlier than the fourth century, but undoubtedly they em
body an older tradition. Their place of 01igin was Egypt; and 
though the different tracts (and even sometimes one and the same 
tract, in its present form) embody varying theological ideas, there 
is yet a unity which characterizes them all. Thus Scott, their 
latest editor, can say with justice, ' If one were to try to sum up 
the Hermetic teaching in one sentence, I can think of none that 
would serve the purpose better than the sentence, "Blessed are the 
pure in heart, for they shall see God." ' 2 

What the mysteries did for the eye, the Hermetic tracts pro
fessed to do for the ear. By word of mouth, by exhortation, by 
instruction, rather than by ornate ceremoniall or solemn theurgy, 
they proposed to bring men to the vision of God.3 Reitzenstein • 
is inclined to regard them as an offshoot, or refinement, of the 
mysteries, which gradually shed their external trappings and so 
appeared in the new form of theosophy. The relationship is not 
impossible, and it enables Reitzenstein to read back into the 
mysteries many of the nicer theologisms of the Hermetic books, 
and so hypothetically to fill out some of the puzzling blanks in 

1 de Abr., 45 (262) (M., ii, p. 38; CW., iv, p. 57). 
2 W. Scott, Hermetica (Oxford, 1924), i, p. 14. 
• The title of one of the Hermetic tractates (now extant in a Latin trans

lation (' Asclepius ') only) was • Logos Teleios ' (so Lactantius and Lydus, 
Scott, iii, p. 1 ; cp. also Tract. ix, 1 (Scott i, p. 179)). This has been taken 
to mean • a revelation which initiates ' (H. A. A. Kennedy, St. Paul and Iha 
Mystery Religions, p. 132; Reitzenstein, HMR., pp. 47, 242, 339), and if 
so might well be the title of every tractate; Scott (iii, pp. 1, 2), however, 
gives reasons for supposing that it means no more than• crowning discourse.' 

• HMR., pp. 37, 64, 242 ff. 
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our knowledge of the older system.1 But when we remember the 
reaction of Philo, the devout Jew, to pure Platonism, it is not clear 
that the Hermetic writers owe any more to the mysteries than he 
did. Like him they borrowed their terminology freely enough, 
but otherwise they present us simply with an eclectic combination 
of Platonic and Oriental doctrines. 

Tile agent by whom esoteric knowledge of the Godhead was 
conveyed to followers of this way of life was, in Greek, Hermes, in 
Egyptian, Thot, the messenger of the gods. The message derived 
from him was passed on to disciples by the anonymous writers of 
the several tracts. It consisted often enough, as with the apocalyp
tists, of elaborate instructions on creation and the birth of the 
universe, and accounts of the soul's flight after death through the 
seven spheres to the eighth and perfect heaven ; 2 or of equally 
elaborate meditations on the nature of the Godhead. ' What 
would you hear and see and perceive and learn and know ? ' says 
the teacher to the disciple. The reply is, • I would fain know the 
things that are, and understand their nature, and know God.' 3 

The instructions given vary in the different tractates. Sometimes, 
in language which constantly reminds us of Philo, the disciple is 
told to • flee the world ' and all its snares ; to lift himself out of the 
tomb of the body. • There is nothing good on earth ; there is 
nothing bad in heaven,' runs one extract;' and again,-

' We must hate the body to be able to love ourselves. 
There are two sorts of things, the corporeal and the incorporeal. 
What is mortal is of the first sort; what is immortal is of the 
second . . . and no man can choose both of these. But 
the choice of the better is glorious, for it saves a man from 
perdition and shows piety towards God ; whilst the choice of 
the worse is perdition to man and an offence towards God.' 6 

The body is a filthy garment, a prop of evil, a bond of corrup
tion, a living death, an animate corpse, a robber in the house. 6 

1 Similarly, data from magical incantations and astrological formulre are 
employed by Bousset, Reitzenstein, and Dieterich to make up a' theology' 
of the mysteries (infra, pp. 53, 54). In general, Dr. A. E. J. Rawlinson's 
criticism of this procedure (New Testament Doctrine of the Christ, pp. 67, 68) 
is essentially valid. 

1 Corp. Herm., i, 24-26 (Scott, i, pp. 126-128). In quoting from Scott's 
text throughout, I have held myself free to ignore the many corrections 
which--often with comparatively little justification-he has introduced. 
His meticulous apparatus criticus makes it easy to see the MSS. text behind 
his emendations. I have not adhered to the exact words of Scott's transla
tions. 

"lb., i, 3 (Scott, i, p. 115). 
'Stobaeus, Eel., i, 41, 1 (Scott, i, p. 428). 
1 Corp. Herm., iv, 6, 7 (Scott, i, pp. 152, 154). Note also the 'intensely 

pessimistic' document (Scott, ii, p. 169), Tractate vi, which insists that there 
is nothing • good ' in either the world or man ; what is called ' good ' being 
merely • that which is not evil beyond measure' (§ 3). 

• lb., vii, 2 (Scott, i, p. 172), For this soma-sema thought, cp. supra, 
p. 41 ; and Scott, ii, p. 186. 
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Although few if any detailed ascetic precepts are given,1 the general 
tone of the tracts lends itself more readily to rigorism than to 
humanism. Congruous with this is a second characteristic. It 
will appear in later chapters that in so far as ascetic precepts
doctrines of self-mortification and world-flight-are based upon 
the philosophical presupposition that nature and its phenomena 
are evil, God-if He is to be found at all-will be found in the un
natural, the extraordinary, the abnormal. This also at times is a 
Hermetic doctrine ; prior to receiving the vision the worshipper 
must look for God not in the ordinary processes of nature, but in 
' dreams at night and signs in the daytime-in divination by the 
flight of birds and the entrails of beasts, in inspiration, in the 
(whispering of) the oak trees.' 2 

Very often, however, there are passages of real beauty, in 
which all creation is spoken of as giving its witness to God. 
'The world is not indeed evil, though it is not as good as God is.' 3 

'It is not difficult, my son,' one writer says,' 

' to contemplate God in thought, or even to see Him. Look at 
the arrangement of the universe and its orderliness. Look at 
the necessity which governs all that is presented to our sight, 
and the providence shown in what has been and in what came 
to be. Look at the material world filled to the brim with 
life, and see this great God in movement in all things-in all 
fair and noble gods and spirits and men .... ' 

'Is God in matter, then, father?' asks the disciple; and the 
answer runs, 'Why, what is matter, my son, that you should 
assign a place to it (apart from God) ? . . . This God, my son, 
I bid you worship and adore. And there is but one way to worship 
God-to abstain from evil.' 

Similar in intention is the following passage :-5 

'Think that for you nothing is impossible. Deem that 
you too are immortal and that you are able to grasp all things 
in your thought, to know every craft and way of science. Find 
your home in the haunts of every living creature. Make your
self higher than all heights and lower than all depths. 
Think that you are not yet begotten, that you are in the womb, 
that you are young, that you are old, that you are dead, that 
you are beyond the grave. Grasp in your mind all this at 
once-all times and places, all substances and qualities and 
magnitudes together; then you can apprehend God. But if 
you shut up your soul in your body, and abase yourself, and 
say, ' I know nothing, I can do nothing; I am afraid of earth 

1 Cp. J. Kroll, Die Lehl'en des Hermes Trismegistus, p. 348. 
• Corp. Herm., xii (ii), 19 (Scott, i, p. 234); cp. infra, pp. 213, 214. 
1 lb., x, 10 (Scott, i, p. 194). 
'lb., xii (ii), 21, 22 (Scott, i, p. 236). 
• lb., xi (ii), 20 11. (Scott, i, pp. 220, 222). 
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and sea, I cannot mount to heaven; I know not what I was 
nor what I shall be '-then what have you to do with God? 
. . . It is the height of evil not to know God ; but to be cap
able of knowing Him, to wish and hope to know Him, is the 
road which leads straight to the good. It is an easy road to 
travel. Everywhere God will come to meet you. Every
where He will appear to you-at places and times at which 
you look not for it ; in your waking hours and in your sleep, 
when you journey by water and by land, in the night-time and 
in the day-time, when you are speaking and when you are 
silent. For there is nothing which is not God. And do you 
say God is invisible? Speak not so .... -Who is more mani
fest than God ? For this very purpose has He made all things, 
that through all things you may see Him. This is God's 
goodness, this His clemency, that He manifests Himself in all 
things.' 1 

From the beginning to end of the ' Corpus ' purity of heart and 
moral rectitude are represented as essential conditions of seeing 
God. 'Like can only be seen by like,' therefore we must' become 
equal' with God :-2 

'There is but one way to worship God, my son, and it is 
to be devoid of evil.' 8 ' [If you would be born again], you 
must cleanse yourself from the irrational torments of matter 
... ignorance, incontinent desires, injustice, covetousness, de
ceitfulness, envy, fraud, rashness, vice. . . . When God has 
had mercy on a man all these depart from him, and thus is the 
Rebirth accomplished. Then is reason built up in you, cleansed 
by the power of God-knowledge of God has come, joy, con
tinence, endurance, justice. unselfishness, truth.' " 

Self-knowledge is the first step towards knowledge of God,6 for 
without self-knowledge progress is impossible. In a passage 
reminiscent both of Plato's ' Republic' and of the psalmists, but 
still more of the New Testament, a Hermetic writer discerns the 
deep truth that the goodness which characterizes those alone who 
see God must bring upon them the hatred of the evil-disposed. 
'To be righteous is to see God ... but those who have the vision 

1 Scott, in his important and illuminating note on this passage (ii, pp. 
303-305), does less than justice to the writer. 'He has nothing to say,' he 
insists, ' about the brotherhood of man, or the love of one's neighbour. For 
him, as for most of the Hermetists, human society hardly exists, and the 
only human relation recognized is that between teacher and pupil. The 
individual man stands solitary, face to face with the universe at large.' 
But surely the instructions to identify oneself in mind with ' the babe, the 
young and the old ' imply a doctrine of sympathy with mankind ? 

• Corp. Herm., xi (ii), 20b (Scott, i, p. 220). 
• lb., xii (ii). 23 (Scott, i, p. 238). 
• lb., xiii, 7 ff. (compressed) (Scott, i, pp. 242, 244), 
• lb., i, 19, 21 (Scott, i, p. 124). 

4 
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are called mad and laughed at-hated, despised, and put to death.' 1 

For so arduous a journey towards God the prelude must be a 
rebirth ; 'no one can be saved until he has been born again.' 2 

In a highly allegorical passage this experience is spoken of in terms 
which seem to imply some knowledge of the Christian rite of bap
tism. The soul is bathed in a spiritual laver ; 3 and a heavenly 
messenger proclaims, 'Wash yourselves in this )aver if ye can' 
(or perhaps 'will'), 'believing that ye shall ascend to Hirn from 
Whom it came.' ' Occasional passages of a pessimistic kind suggest 
that the vision of God is not possible in this life, even to such reborn 
souls. It is when the soul after death has entered the eighth and 
highest sphere of the heavens-and not till then-that it 

' sings together with those who dwell there, hymning the 
Father ... and with them in turn mounts up to the Father, 
giving itself up to the Powers and itself becoming a Power, and 
so enters into God.' 6 

But in general the tone of the Hennetists, like that of Philo, is 
optimistic. ' Man is more immortal ' (i.e. as Scott 8 suggests, 
' divine ') ' than aught else that lives, for he can receive God and 
hold intercourse with God.' 7 Even in this life, after receiving the 
vision, he can be, 'in comparison with others, as an immortal God 
in comparison with mortal man.' 8 For the vision of God 'has 
a power ot its own, it takes possession of those who have caught 
a glimpse of it, and draws them on as a magnet draws iron.' 9 

The vision itself is commonly accompanied by ecstatic experi
ences.10 'He who has apprehended the beauty of the Good can 
apprehend nothing else,' we are told,-

1 Corp. Henn., ix, 4a (Scott, i, p. 180). 
2 lb., xiii, 1 (Scott, i, p. 238). Cp. Jn. 38 . Scott (ii, p. 373) gives an 

exhaustive list of the periphrases for • rebirth ' in the Hermetists. For the 
conception in contemporary paganism cp. Dieterich, Eine Mithras-Liturgie•, 
pp. 135 ff., 162 f., 166; Reitzenstein, HMR., pp. 40, 262 f. 

8 lb., iv, 4 (Scott, i, p. 150). 
4 lb. Scott (ii, p. 143), rightly rejecting Reitzenstein's view of the im

portance of ' baptisms ' in the mystery cults, is nevertheless guilty of slight 
perversity in refusing to see any idea of •consecration' (' initiation') in this 
passage. 

• lb., i, 26 (Scott, i, p. 128). Scott (ii, pp. 238, 241) reads the same doc
trine into x, 4b, 6; but wrongly (infra, pp. 51, n. 1; 52, n. 1). 

• Scott, ii, p. 364. The writer bas just said that all things are in a sense 
immortal. 

7 Corp. Herm., xii (ii), 18 (Scott, i, p. 234). 
8 lb., iv, 5 (Scott, i, p. 152). 
• lb., iv, II (Scott, i, p. 156). 
10 On the ecstatic as a sign of communion with God, supra, pp. 15, 19, 44. 

infra, pp. 104, 19.5 ff., 373 ff.; and generally cp. Rohde, op. cit., pp. 255, 259, 
270 (n. 24). 274, 275 (nn. 46-52), 316 (n. 63). 328 (n. 109) ; Halliday, op. cit., 
pp. 270, 271; Reitzenstein, HMR., pp. 289,290; Poimandres, pp. 200-206; 
Dieterich, op. cit., p. 98; W. James, Varieties of Religious Experience, 
pp. 379-422 ; R. H. Thouless, Psychology of Religion, pp. 230-232, 249-251. 
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'he who has seen it can see naught else; he cannot hear speech 
of any other matter. He cannot move his limbs at all; he 
forgets all bodily sensations and movf'ments, and is still. But 
the beauty of the good bathes his mind in light, and takes all 
his soul up to itself, and draws it out from the body and 
changes the whole man into ltruel being. For a soul may 
not become divine while it abides in a human bodv ; it 
must [be drawn out of the body in ecstasy and so] behold 
God, and therewith become divine.' 1 

In two tractates a dramatic attempt is made to express the 
emotions of the actual moment of vision. The first of these is 
frankly ecstatic. ' Father,' the disciple cries,-

• God has given me a new being, 2 and I perceive things now not 
with bodily eyesight but by the working of the mind. I am 
in heaven and in earth, in water and in air ; I am in beasts and 
plants. I am a babe in the womb, and one that is not yet 
conceived, and one that has been born; I am present 
everywhere. Father, I see the whole, and myself in the Mind.' 

The teacher recognizes in these experiences the authentic signs 
of the vision. 'This is the Rebirth, my son, no longer to see with 
tri-dimensional limitations ... ,' he replies; 'you have become 
a God, and the son of the One, as I am.' 3 

In another tractate,4 however, remarkable both for its psycho
logical insight and its religious tone, ecstasy is treated as emphati
cally not the test of the vision. ' Father,' the disciple cries once 
more, 'you have given me my fill of this good and most beautiful 
sight ; and my mind's eye is almost blinded by the splendour of 
the vision.' The teacher remains unmoved. 'Nay,' he says,-

' the vision of God is not a thing of fire, as are the sun's rays. 
It does not blaze down upon us, and force us to close our eyes. 
It shines forth ·much or little according as he who gazes on it 
is able to receive the inflow .... It cannot harm us, it is 
full of all immortal life. Even those, who are able to imbibe 
somewhat more of that vision than others can, are again and 
again lulled into blind sleep by the body; but anon they attain 
to the full fruition of that most lovely sight, as did Uranos and 
Cronos, our ancestors .... For the moment we are too weak 

1 Corp. Herm., x, 6 (Scott, i. p. 190). The text is corrupt, but although 
Reitzenstein (H MR., p. 289) emends differently, he reaches the same sense 
as Scott. There is no need to suggest, as Scott does (ii, pp. 238, 241, 242), 
that the reference here is to death rather than to ecstasy (infra, p. 52, n. 1). 

• So Scott, i, p. 246 ; but the text is corrupt, and we should probably 
render (with Reitzensteio, Poimandres, p. 343), • God has given me sted
fastness.' 

• Corp. Herm., xiii, 11-14 (Scott, i, pp. 246, 248; Reitzenstein, Poi
mandres, pp. 344, 345). 

• lb., x, 4b, 5 (Scott, i, pp. 188, 190). 



52 VISION OF GOD AND PROBLEM OF DISCIPLINE 

to see that sight, and we have not strength to open our mortal 
eyes and to behold the beauty of the good, that incorruptible 
beauty which no tongue can tell.' 1 

There are two suggestions here which-as will appear at a later 
stage-are of exceptional importance for any doctrine of the vision 
of God. The first is, that it is continuous (though not identical) 
with normal experiences-proportioned, as we may say, to natural 
insight and development. The second is, that it is not indefectible, 
but intermittent ; it carries with it no certainty of irresistible grace. 
Of both these principles we shall have to speak again. 

Several of the passages just quoted are instances of one of the 
most significant features in the Hermetic texts; a feature which, 
whilst not absolutely new, receives an emphasis unequalled in any 
other of the writings we have reviewed. Celsus 2 knew of impostors 
who claimed to be ' God or the son of God ' ; Simon Magus, in 
New Testament history, may have made such a claim.3 With the 
Hermetists the claim becomes a commonplace. The famous phrase, 
' Thou hast deified us by the vision,' is now admitted by its dis
coverer to depend upon a mistaken reading of the original ; 4 but 

1 The train of thought is difficult, for after a transitional sentence (' Then 
only will you see it, when you cannot speak of it ; for the knowledge of it is 
deep silence, and suppression of the senses ') the passage goes on to the 
•ecstatic• description(§ 6) quoted above, pp. 50 f., (' He who has apprehended,' 
etc.). It would appear that the pupil has experienced an emotional crisis 
which he wrongly supposes to be the vision ; the teacher warns him of his 
mistake, pointing out that the vision is not commonly vouchsafed to beginners 
in full measure, but as they are able to receive it ; and then goes on to de
scribe the full experience of the faithful soul, which has learnt to overcome 
the soporific influences of the body.-The reference to Uranos and Crones 
is, of course, to deification. Scott, by taking this as a reference to death, 
making ,,;;,, 3• mean ' in this life,' inserting without warrant a.1ro>..68•vrES Toii 
rrwµ.,,.ros in § 5, and insisting that the poetic description of ecstasy 1n § 6 
must be a prosaic description of a corpse (' can see nothing else,' etc.), infers 
the doctrine that the vision is only possible after death. But this is forced 
and unnecessary. 

• Origen, c. Gels., vii, 9; cp. generally A. D. Nock in Essays on the Trinity 
and Incarnation, p. 97; A. E. J. Rawlinson, New Testament Doctrine of the 
Christ, p. 70; E. Underhill, Mysticism, pp. 500-509; G. P. Wetter, 'Der 
Sohn Gottes,' p. 4, et pass.; Reitzenstein, HMR., pp. 262-265, 312-316, 
Poimandres, pp. 222 ff. ; E. Norden, Agnostos Theos, pp. 188 ff.; W. Bauer 
on Jn. 1"' in HNT., vi, pp. 34, 35 ; A. Dieterich, Eine Mithras-Liturgie, 
pp. 157 ff. 

3 Justin, Apology, i, 26-' After Christ's ascension into heaven the 
devil put forward certain men who said that they themselves were gods 
... such as was the Samaritan, Simon.' Further references, Wetter, op. 
cit., pp. 6, 8, etc., and generally E. Meyer, Ursprung u. Anfiinge des Christen
tums, ii, PP- 278 ff. 

• The phrase occurs in the conclusion of the Logos Teleios (' Asclepius '), 
as found in a Greek papyrus fragment, and first printed by Reitzenstein 
(ARW., vii, p. 393 ; HMR. (first edition, p. 114) in the form ,,, rrwµa,1111 -;,µa.r 
iVTas a.1r•8lwrras Tii rr<aUToii 8,'f (so quoted by Bousset, KC., pp. 166, 343). The 
last word, however, was purely conjectural, as Reitzenstein now admits 
(HMR.•, p. 286) ; he now reads xdpm; Eitrem, awdµ .. or 8,>..,i.,-.. ; Scott 
suggests .. ,.,,,uJT71T1 or "'"'"'"' (wfi. Scott's suggestions are nearest the Latin 
version, but too long for the lacuna in the papyrus (Scott, i, pp. 376, 377 
iii, p. 292), 



PHILO AND THE HERMETICA 53 

many other examples remain. 'He that is born by that birth is 
another (person) ; he is a god and son of God ' ; 1 'This is the good 
end for them that have gnosis, to become divine.' 2 

' Wherewith 
shall I sing to Thee? ' cries the soul that has seen God, 'Am I my 
own or have I anything of my own? Am I other than Thou? 
Thou art whatsoever I am, and whatsoever I say.' 3 Reitzenstein, 
Bousset and Johannes Weiss have been at pains to show that this 
audacious and indeed blasphemous thought is not confined to the 
Hermetic texts. Magical fragments dating from the same period 
illustrate the same tenet. 'Come to me, Lord Hermes, as babes to 
their mothers' wombs,' is an example frequently quoted ; and when 
the prayer is answered the suppliant can say, ' I know Thee, 
Hermes ; and thou knowest me. I am thou and thou art I. . . . 
Thy name is mine and mine is thine ; I am thy image.' 4 He is 
now ' armed with a magic soul ' and has ' a nature equal to God's.' 5 

A prayer for an infant runs: 'Come into the soul of this child, that 
it mav be moulded into (thine) immortal form in strong imperish
able light.' 8 In reproducing this sentiment, the Hennetists show 
themselves children of their own time ; but they show al,,;o that 
no phrase seemed to them too exaggerated to express the richness 
of their spiritual experience. 

It would be possible to trace the desire for the vision of God 
and the conviction of its possibility back from the many writers, 
Jewish and pagan, whom we have considered, to far more primitive 
sources-back, for example, as Graf-I3audissin 7 has traced it, to 
Babylonian, Accadian, and Egyptian ancestry-back, further still, 

1 Corp. Herm., xiii, 2 (Scott, i, p. 240). 
9 lb., i, 26 (Scott, i, p. 128). Scott quite wilfully brackets the last word 

8,wB;jva,. 
• lb., v, 11 (Scott, i, p. 164). On the Hermetic doctrine of the nalurnl 

divinity of all men (theoi thnetoi), J. Kroll, Die Lehren des Hermes Tris
rrtl!gistos, pp. 317 ff. 
. • Reitzenstein, Poimandres, pp. 20, 21 (from Kenyon, Greek Papy,·i, 
1, p. 116). 

• Reitzenstein, HMR., p. 187 (from Wessely, Denkschrifl d. Wiener 
Akademie (1888). pp. 48 ff.}. 

• HMR., pp. 44, 45 (from Kenyon, op. cit., i, p. 102). Cp. also the 
prayer from the_ Leyden p3:pyrus, Poimandres, pp. 15-17-' Come to me 
f~om the four w1_nds, 0 Ah~ughty One, that hast breathed spirit into men to 
life .... Come rnto my mmd and my intelligence for the whole span of my 
life, and fulfil eveI'J! wish of my heart. For Thou art I, and I am Thou; 
whatever I ;ay! let 1t be fulfil_led. For I have thy name as an amulet in my 
heart : . . ; ib., p. 19, an mcantation (from Wessely), 'I command thee, 
enter mto me, and show me concerning such-an-one.' Further (gnostic) 
e~amp_les, H MR., p_. 291 ; cp. also the 'Mithras-liturgy,' infra, pp. 4 73 ff., and 
D1_eten~h. Eine l',fi_lhras-Liturgie, p. 240; neo-Platonic, H. Koch, Pseudo
Dionysius Areopagita, pp. 190 ff. 

7 ARW., xviii (1915), pp. 173 ff.; cp. also Fr. Notscher, • Das An.gesicht 
Gottes Schauen, • esp. pp. 62 ff. On pp. 80 ff., Notscher collects the evidence 
for the employment of the idea in Accadian proper names e.g. ' Mav-1-see
Bel-in-his-temple,' ' I-shall-see-Bel,' etc. A general revi~w of the ·idPa of 
'seeing God• in ethnic religions, Dieterich, ~- cit., p. 40S. 
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to the desert-storms and lightning flashes in which Semitic nomads 
thought to recognize the appearance of their deity; or to the 
most elementary notions of traffic with the divine through dreams 
and trances which presP-nt themselves in ethnic religion. But the 
passages already reviewed suffice to exhibit the bewildering diver
gences of theology and ethics which accompany the doctrine of the 
beatific vision in its more representative forms. Little would be 
gained by exploring non-Christian examples further. We cannot, 
of course, accept at their face value each and all of the witnesses 
who have come before us. The most generous appreciation of 
Philo, or the apocalyptists, or the mysteries, or the ' Hermetica,' 
must admit that here and there at least they may have been the 
victims of illusion-it was not always God with whom they had 
communion, when they thought they saw Hirn. Sometimes (again 
to say the least) they may have been misled by pathological obses
sions or by diseased fancies of their own ; sometimes they merely 
reproduce the conventional jargon of contemporary theosophies; 
sometimes their apprehension of God may have been distorted 
by unworthy thoughts about Him, by a mistaken method of 
approach, or-worst of all-by unclean living. VVe shall be in a 
Letter position to estimate the respective worth of different types 
of thought about the vision and the road which leads to it, as we 
learn more of the history of the doctrine in its Christian development. 

What is clear so far is that Christianity came into a world tan
talized with the belief that some men at least had seen God, and 
had found in the vision the sum of human happiness ; a world 
aching with the hope that the same vision was attainable by all. 
Men came into the Church assured that there, if anywhere, they 
would 'see God' ; and thPy brought with them all the diverse 
conceptions of theology and conduct with which the thought was 
invested in non-Christian circles. Their quest was primarily a 
selfish one ; their motive to secure for themselves, either here or 
hereafter, an all-absorbing religious experience. For reasons whi_ch 
will become dearer as we proceed, the Church undertook thl! amaz
ing task of transforming this self-centred cult of the divine into an 
ideal of disinterested worship and service. In doing so, she altered 
the entire emphasis of the doctrine of the vision of God; but the 
doctrine itself-purified, ennobled, and brought into coherence
was too precious to be thrown aside. Thus the stage was set for a 
new and epoch-making development of religion and ethics, in which 
these various conceptions and experiences of pre-Christian pioneers 
should influence the distinctively Christian ethos and inheritance, 
and by them be influenced in turn; and the end of that develop
ment is not yet in sight. 



• LECTURE II. 

THE NEW TESTAMENT. 

2 Cor. iv. 6-' It is God. that said Light shall shine out of darkness, Who shin~d 
in our hearts to give the light of the knowledge of the glory of God, 1n 
the face of Jesus Christ.' 

I. RIGORISM AND ESCHATOLOGY IN THE TEACHING OF JESUS. 

NEW Testament theology has scarcely ~ yet recovered from_ the 
shock administered to it by Johannes Weiss and Albert Schweitzer 
some twenty-five to thirty years ago.1 The norm~ interpretation 
of the life and teaching of our Lord was at that tune stereotyped 
in a convention whose complacent self-sufficiency it is easy 
enough now to decry and to condemn, though in its day it 
exercised a curiously specious fascination. The message of 
the gospel-so theologians persuaded themselves-was to all 
intents and purposes identical with that of nineteenth century 
civilization ; a message of hard work, good fellowship, self
realization, and general kindliness ;-a humanist 2 message in 
fact. The duty of the Christian was to surround himself with an 
aura of tact and generosity, and so to make the lives of his less 
fortunate neighbours run more smoothly. As with the message, 
so also with the person of the Redeemer-it found its significance 
primarily as manifesting in actual fact the life thus adwnbrated 
in the gospel. In England, so much stress h.'td been laid on the 
Incarnation, as sanctifying all the common things of life, that the 
Cross, in which they are all renounced, was in danger of being 
forgotten. For Germany, Hamack's " What is Christianity ? " 
is evidence enough of the dominant mode of thought. 

Against this whole theological outlook, with its this-worldly 
interpretation of the gospel and its humanitarian Jesus, Weiss and 

1 J. Weiss, Die Predigt Jesu vom Reiche Gottes, 1892, 2nd edition, 
1900; A. Schweitzer, Von Reimarus zu Wrede, 1906 (E. tr., The Quest 
of the Historical Jesus, W. Montgomery, 1910) ; 2nd edition, Geschichte 
der Leben-Jesu-Forschung, 1913. Dr. F. A. M. Spencer has cited a number 
of long passages from Weiss (in translation) in his Theory of Christ's 
Ethics, pp. 31-35, which give a fair indication of the scope and tenour of 
the original. Dr. Spencer himself advances the interesting theory that our 
Lord's teaching was originally humanist, but that He abandoned it first for 
a ' redemptive ' and then for an ' apocalyptic ' message (op. cit., p. 44) 
because 'the world refused to pay heed' (p. 41). I doubt if this theory 
recognizes the rigorist element in our Lord's teaching as fully as it deserves. 

• Supra, p. 7. 
55 
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Schweitzer declared war. The lines of their attack are well known. 
They insisted primarily upon the ' eschatological fixed idea ' 1 of 
Jesus,-His apparently constant expectation of an apocalyptic 
coming of the kingdom of God either in His own lifetime, or (this 
perhaps at a later stage of His ministry) immediately after His 
death-the death itself being the means of releasing the pent-up 
forces of salvation. They insisted, secondly, upon the element 
of rigorism, renunciation, and self-crucifixion in our Lord's teaching. 
Weiss underlines this rigorist element to such an extent as to ex
clude from the gospel-message everything of a different character. 
'The transcendental character of Jesus' expectation,' he writes,2 

'consists precisely in this-that the state and all other earthly 
institutions, conditions and benefits, as belonging to the present 
age, shall either not exist at all in the coming kingdom, or shall 
exist only in a sublimated form. Hence Jesus cannot preach a 
special ethic of the kingdom of God, but only an ethic which in 
this world makes man free from the world and prepared to 
enter into the kingdom. That is why His ethic is of so com
pletely negative a character ; it is, in fact, not so much an 
ethic as a penitential discipline.' 

Schweitzer is at once more fair-minded and more subtle. He 
recognizes in the teaching of our Lord what Weiss had ignored
an element which set apparent store by earthly well-being, human 
relationships, and civic order. But he denies to it anything 
approaching its face-value. The current estimate of this world 
and its benefits, he suggested, was from time to time adopted by 
Jesus simply and solely because He had reached in their regard a 
condition of such complete indifference, such Stoic apathy, that 
He was not concerned even to correct the misapprehensions of His 
contemporaries. The paradox is driven home with full conscious
ness of its gravity. In Jesus' teaching, asks Schweitzer,-

• are not earthly goods emptied of any essential value, in such 
a way that joy in the world and indifference to the world were 
simply the final expression of an ironic attitude which had 
been sublimated into pure serenity? ' 3 'His acceptance of 
the world is but the last expression of the completeness with 
which He rejects it.' ' 

1 A. Schweitzer, op. cit. (E. tr.), p. 300, n. All quotations are from this 
translation. 

• Summarized, Schweitzer, p. 239. 
• lb., p. 247. The German runs :-' Ob diese nicht an sich entwertet 

werden so, dass Weltfreudigkeit und Weltsorglosigkeit nur die Errungen
schaft einer zur reiner Heiterkeit hindurchgedrungenen Ironie sind.' 

• lb., p. 248; similarly, p. 247-' All present goods serve only to support 
life and render possible an undistracted attitude of waiting in pious hope 
. . . and are therefore not thought of as gains ' (if they are thought of in 
any other way than as hindrances) 'but purely as a gift of God to be cheer
fully and freely enjoyed as a foretaste of those blessings which the elect 
are to enjoy in the future divine d.spensation.' 
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That this is the true point of view Schweitzer attempts to 

substantiate by the assertion that 'it has at its disposal inex
haustible reserves of world-renouncing, world-contemning sayings; 
whilst the few utterances, which might possibly be interpreted as 
expressing a purely positive joy in the world, desert and go over 
to the enemy, because they textually and logically belong to the 
other set of sayings.' 1 Schweitzer will not even accept Bousset's 
mitigated doctrine that 'for Jesus this world's goods are not evil, 
but are only to be given a secondary place.' 2 'The teaching of 
the historical Jesus,' he concludes, 'was purely and exclusively 
world-renouncing.' 3 • 

We noticed at an earlier stage that in the history of Christian 
ethics the phenomenon of rigorism,-the ideal of a consistent re
nunciation not merely of the ways of the world but of the joys and 
interests and ideals of the world as well (however innocent and 
laudable in themselves they may appear to be),-is of primary im
portance and difficulty. It is the merit of Weiss and Schweitzer, 
whatever their defects, to have brought theology back to the con
sciousness that this problem lies enshrined in all its fullness in the 
heart of Jesus' teaching. The Son of Man shall come as a house
holder, no doubt ; and to the householder it is of importance that 
every talent he has left behind him should have been put out to 
use, and every servant supplied with nurture fitted to his needs. 
But He shall come as a reaper as well; and the reaper cares little 
what he destroys so that the grain be gathered in-the beauty of 
the fields is nothing to him, and vanishes with the coming of sickle, 
fan and fire. The world-accepting principles of Jesus are easy 
for us to embody in our code; the stark element of world-renun
ciation is supremely difficult, and we are only too ready to make 
shift with any expedient that will eliminate it. What has been 
gained for theology by the German eschatological school of enquiry 
is the general sense that renunciation, if it is to be eliminated from 
Christianity at all, cannot be eliminated from the historic teaching 
of the Lord. 

It is not altogether clear at first sight why Schweitzer should 
bring the apocalyptic and the rigorist elements in our Lord's teaching 
into such close relationship. Sometimes he suggests that self -
humiliation and self-denial are, in Jesus' mind, attributes so pleasing 
to God, that none but those who have practised them are worthy 
of a place in the kingdom.' At other times it would appear that 
asceticism of this character, with the voluntary seeking out and 

1 Schweitzer, op. cit., p. 247-similarly (p. 248) Schweitzer explains away. 
all passages which speak of the kingdom as already present. 

1 lb., p. 247. • lb., p. 249. 
• Op. cit., p. 364-' For the loftier stations • in the kingdom of God • it 

is necessary to have proved oneself in persecution and suffering ' ; similarly, 
p. 353 (where, incidentally, Schweitzer would reject the words • are worthy 
of • in the text above)-• In their being poor in spirit, in their meekness, 
in their love of pt:ace, it is made manift:st that they are predestined to the 
kingdom.' 
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enduring of tribulation and martyrdom on the part of Jesus and 
His disciples, were thought of as the' Messianic woes' which would 
usher in the kingdom.1 In general, however, the relation seems 
to be treated as something deeper still. It is of the essence of 
apocalyptic to despair of this world's order-to think that even 
the things that are best in it, its highest ideals, its noblest impulses, 
are dross and du5t in the sight of God. For Him no course is 
possible except to sweep away all that exists, and introduce a new 
world wholly other from that which now is. And therefore (we 
should suppose) those who would inherit the new world must 
dissociate themselves entirely from the present one, adopting an 
attitude of uncompromising hostility towards the body, the mind, 
the emotions,-towards all that cements or beautifies social inter
course,-and pinning their hope wholly and entirely upon the king
dom which by the unmediated and catastrophic activity of God is 
soon to be. 2 

This can be put more simply, if we say that both apocalyptic 
and asceticism are dualist in tone, and that it is natural therefore to 
expect· to find them in conjunction. 'Dualism' is without doubt 
a word more easy to use than to expound.3 It express~5 a temper, 
rather than a principle of thought ; the temper which is prepared 
to acquiesce in the apparent contradictions of experience as though 
they were ultimate and insuperable. Contrasted with it are two 
other tempers-the ' monistic,' if we may be allowed the word, 
which is prepared to ignore, if not to deny, the contradictions 
altogether in the interests of unity ; and the 'synthetic,' which 
recognizes the contradictions as such, and yet cannot rest happy 
so long as they are unreconciled. God and the universe, mind and 
matter, the one and the many, good and evil, soul and body, 
eternity and time, freedom and order-these are some of the 
antinomies presented to us in experience. Dualism says, ' Let it 
be so ; we cannot reconcile them ; we must find the best escape 
from a problem which has no solution. Good and evil, mind and 
matter, God and the universe, soul and body-there is no common 
term in any of these pairs of antitheses. Matter and mind cannot 
in the end coexist; the universe is incapable of redemption. If 
mind is to survive, it must escape from matter; if God is to 
survive, the universe must perish ; if the soul is to see God, the 
body must be annihilated.' 

Wherever, then, we find a doctrine of anything irredeemable
anything which has to be swept away before God's purposes can be 

1 Op. cit,, pp. 370, 386 f. Cp, also the same writer's Mystery of the 
Kingdom, pass,, especially pp. 74-76, 97-104. 

• Criticism has rightly fastened upon this point as the central one in 
Schweitzer's theory; but he does not emphasize it as much as might be 
expected, Thus, though he employs the phrase ' interimsethi.k ' on pp. 352, 
364 (E. tr.), the remark (p. 247), • Jesus' attitude towards earthly goods 
was wholly conditioned by eschatology,' may perfectly well apply to the 
theories mentioned in the preceding notes. 

• Cp. infra, p. 212, n. 3. 
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secured-we are in the presence of dualistic thougnt. On such a 
basis apocalyptic, with its despair of the existing world-order, is 
dualist beyond a doubt. Wherever, again, the earnest-minded 
seeker after God is found expressing relentless opposition towards 
whole classes of phenomena, interests, and worldly goods as such, 
and not merely towards the possibility of their misuse-wherever, 
in fact, ascetic rigorism is regarded as the only mode of salvation 
-there is to be seen dualism in practice.1 We have therefore a 
perfect logical right to expect apocalyptic imagery and ascetic 
practices to go hand in hand-nothing could very well be more 
natural or appropriate. So Schweitzer seems to understand the 
situation. In his view, each of these two elements in our Lord's 
message reinforces the other, by pointing back to the dualist basis 
common to them both. Nothing is allowed to mar the seamless 
robe of the Saviour's teaching : it is coherent-and coherent in a 
rigorist sense-in all its parts. 

Nevertheless, as applied at least to the Jewish background of 
the teaching of Jesus, the suggested systematization breaks down. 
In this matter, as in so many others, religion refused to be bound by 
logic. In the whole range of Jewish apocalyptic there is little or 
nothing of an ascetic character. Once or twice ascetic practices 
are mentioned as the condition of the apocalyptic trance ; it is 
because of his continence that 'Ezra' is vouchsafed his vision, 2 

and 'Enoch ' receives his manifestations before marriage.3 In 
the ' Martyrdom of Isaiah ' ' the prophet and his companions retire 
to the wilderness naked, or clothed at best with garments of hair, 
and cat nothing but wild herbs. But this, again, appears to be 
no more than self-discipline for the sake of revelations. John the 
Baptist, it is commonly supposed, led an ascetic life and revived 
the expectations of apocalyptic. This, however, is the picture of 
S. Mark's gospel alone (followed by S. Matthew) ; our other authori
ties water down any such connexion as there may have been 
between the two facts. In S. Luke, 6 John's teaching to the soldiers 

1 It seems scarcely necessary at this point to emphasize the fact that the 
idea of asceticism as self-training-the harmonizing of instincts rather than 
their extirpation-is not in any sense dualistic ; otherwise all asceticism would 
have to be condemned _sans phrase. Dualist and non-dualist asceticism may 
look exactly the same in outward appearance. It is only by considering the 
system of thought. as a whole, to which any set of ascetic practices belongs 
that we have a sound basis for criticism. Thus our main question is, How 
far does the genuinely Christian system of thought require asceticism, and to 
what end? 

a 2 (4) Ezra 633 (probably about A.D. roo). 
3 r Enoch 83•. But Charles (ad toe.) notices the curious fact that, 

although these dreams occurred before marriage, the bodily translations 
apparently _took place afterwards. !he absurdity is probably due to edi
torial oversight. Chapter 108, with its praise of those • who love God and 
loved neither gold nor silver nor any of the good things which are in the 
world, but gave over their bodies to torture; who, since they came into being, 
longed not after ~arthl,Y_ food, but regarded everything as a passing breath, 
and hved accordingly, 1s a later (? Essene) addition. 

• i\Iart. Is. 2 10, 11 (first century A.D.). • Lk. 410-u. 
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and the publicans assumes the unbreaking continuance of the 
present world-order; Josephus 1 does not emphasize the asceticism 
of the Baptist and his followers, and takes no notice at all of any 
eschatological element in his teaching. The Essenes 2 and Thera
peutre 3 undoubtedly practised asceticism of a perhaps not very 

1 Ant., xviii, 5, 2 (Whiston-' He commanded the Jews to exercise virtue 
both as to justice toward one another, and piety towards God, and so to 
come to baptism'). The word translated •exercise• (i..-11u1<oii,n) might 
refer to ascetic practices, but John would hardly have exhorted the Jews 
as a whole to these. If aA,\w11 (so most MSS.) is read three lines later, the 
passage implies an antithesis between the original hearers (perhaps the ascetic 
sect) and a later audience ; but one MSS. reads ,\awv, and the Latin per
plurima multitudo, and Niese suggests o.v9pr1,,ro,v, all of which readings elim
inate the antithesis. In any case, the reference is very slight, and nothing 
is said either of asceticism or eschatology in connexion with John himself. 
The (presumably) spurious Slavonic version of the Jewish War (summarized 
H. St. J. Thackeray, Selections from Josephus, p. 189; translated K. Lake 
and F. J. Foakes-Jackson, Beginnings of Christianity, part i, vol. i, pp. 
433-435), on the other hand, adds numerous ascetic traits to the gospel account 
of John, but curiously enough brings him into conflict with the Essenes. 

• The article 'Essener,' in Paully-Wissowa, Supplement iv (1924), coll. 
386-430, now supersedes earlier discussions ; but the accounts in J. B. Light
foot, Colossians, pp. 347-417, and Bousset, Rf., pp. 456 ff., are still very 
important. Cp. also DALC., ii, coll. 3059-3063. Any estimate of the institu
tions and ideas of the Essenes must reckon with the fact that practically the 
only sources of information are Philo and Josephus ; the former strongly 
under the influence of hellenistic thought, the latter at all events a keen 
apologist for his people to the gentile world. They might both, therefore, 
have coloured ( even if they did not exaggerate) the Essene asceticism to 
assimilate it to conventional philosophic deas and practices, and have 
watered down such apocalyptic eschatology, if any, as the Essenes accepted. 
Taking them as a whole, their asceticism showed itself in communism, sim
plicity of life, celibacy (though a branch of them allowed and even enjoined 
matrimony-Josephus, BJ., ii, 160 f.), vegetarianism (this is a doubtful 
inference from BJ., ii, 143, where we are told that their excommunicates, 
being bound by oath not to take food from any but members of their order, 
and having lost the privilege of communal support, attempted to sustain life 
by eating grass). a three-year novitiate, a solemn oath of admission, manual 
work, a daily ceremonial washing and a common {? sacramental) meal. 
The purpose of their asceticism has been variously interpreted (see esp. 
H. Strathmann, Geschichte d. fruhcMist. Askese, i, pp. 91 ff.). as extreme 
Pharisaic formalism, as neo-Pythagorean preparation for immortality, as 
self-training for prophetic revelations, and as cult-asceticism, based on the 
old conception of a holy priesthood. The last seems most probable, especi
ally if, with Bousset, we hold that for them the bath and religious meal took 
the place of the temple sacrifices, which they certainly eschewed (on the 
apparent contradiction between Philo and Josephus here see Lake and 
Foakes-Jackson, Beginnings of Christianity, I, i, p. 92). Their eschatology 
(BJ., ii, 154-157) appears to have been a simple doctrine of the immortality of 
the soul, with rewards and punishments in the future life, but no apocalyptic 
features. 

• The latest account of the Therapeuta! is Bousset, Rf., pp. 465 ff. ; 
see also F. C. Conybeare, Philo about the Co11templative Life (1895), and 
infra, p. 491. Philo says they existed throughout the world, but especially 
in Egypt; he calls their life 'contemplative' as contrasted with the 'active' 
life of the Essenes. Bousset (loc. cit.) has emphasized the differences between 
their mode of life and that of the Essenes perhaps unduly ; the principal 
features seem to have been that the Therapeuta! were less ccenobitic, and 
more addicted to study, than the Essenes. For our purposes we need not 
consider them further. Cp. also E. Meyer, Ursprung 11. Aufiinge des 
Ghnstentums. ii, pp. 368-371. 
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advanced character, but they appear to have had no particular 
apocalyptic interests; whilst of the doctrinal outlook of Bannus,1 

the strange hermit friend of Josephus, we know nothing. Only 
in the so-called Zadokite fragment from Damascus are asceticism 
an<l eschatology linked together ; but this document lies apart 
from the main stream of Judaism, and its asceticism is not strongly 
marked. 11 Bousset himself, who held as strongly as anyone the 
theory of the dependence of asceticism upon apocalyptic, found 
himself constrained to admit the predominantly non-ascetic char
acter even of late Jewish ethics; and apologized for it by the asser
tion that Judaism 'was not so dominated by the eschatological 
motive as was primitive Christianity.' 8 

Judaism, in fact, was too deeply committed to the doctrine ot 
the goodness of all God's creation, and the divine authority for 
peopling the world and reaping the fruits of the earth, to admit 
any large element of asceticism or self-mortification into its con
stitution, even when it thought of the coming Day of the Lord. 
'A man will have to give account on the judgment-day,' so ran a 
famous saying, ' of every good thing which he refused to enjoy when 
he might have done so.'' Poverty was regarded as the natural 
concomitant of sin, wealth of righteousness. 11 Fasts,8 penitential 

1 Josephus, Vita, 2, where Bannus' ascetic life is described. Strathmann, 
p. 73, calls Bannus a 'unique phenomenon in Judaism,' but with Elijah 
and Elisha and the Baptist before him, this is absurd. 

1 See R. H. Charles, Apoc,,ypha and Pseudepig,,apha, ii, pp. 785 ff. 
(' Fragments of a Zadokite Work'), Lake and Foakes-Jackson, op. cit., pp. 
97-101; Bousset, Rf., pp. 15, 16, and literature there cited. Beyond the fact 
that they kept a strict Sabbath-law, formed a closely-knit order, and called 
their quarters ' camps ' (' Fragment ' 91) there is little enough to be said of 
them on the score of asceticism. They undoubtedly held very definite 
Messianic expectations. The fragment has affinities with the Book of 
Jubilees and the Testament of Levi, but neither of these works has any 
ascetic interest. 

• Bousset, Rf., p. 423 ; cp. p. 428. 
• G. F. Moore, Judaism, ii, p. 265. 
• Strathmann, op. cit., pp. 25-29 :-another rabbinic saying: 'There is 

nothing worse than poverty in this world ; it is the worst of all evils.' Warn
ings against the danger' and worry of riches are, of course, common, e.g. 
Prov. 1519, 23•, •; I Enoch 94•, 981, •, 100•, etc., but this is prudence, not 
asceticism. The normal view is given in the story of Jehuda (Strathmann, 
p. 28)-he sold half a field and gave the proceeds to a collection in support 
of the learned ; in ploughing the other half he came across a buried treasure. 
M. Hughes, Ethics of Jewish Apocryphal Liter'alure, pp. 78 f., notices 
that a certain idealization of poverty emerges in the Pharisaic literature of 
the first century B.c. (e.g. the Psalms of Solomon), dating from the period 
when the Sadducees were generally rich and the Pharisees poor; and this 
no doubt is reflected in the gospels, especially S. Luke (infra, p. 73). 

• Cp. particularly the curious custom of • fasting for rain ' to which some 
of the Rabbis were addicted ; particularly Onias, the Circle-Drawer, who 
marked a circle round himself and never left it till rain came in answer to 
his prayer. Even then he remained fasting within his circle until it fell at 
the rate at which he wanted it (Strathmann, p. 68). Fasting as an accom
paniment of or preliminary to prayer was naturally very common. But 
R. Joshua thought any form of self-mortification a decline from virtue ; and 
explicitly condemned excessive prayer and fasting (ib., p. 37; and cp. J owish 
Encyclopa,dia, ii, pp. 166-168, s.11. 'Fasting'). 
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discipline, mourning customs, of course, there were ; but even these 
were to be practised in moderation. The great disaster of the fall 
of JerusalPm might have seemed to call for unusual manifestations 
of grief; but even here optimism triumphed. Rabbi Joshua ben 
Chananja would not allow it to divert the ordinary course of life 
more than a hair's breadth. 'Whitewash your houses as before,' 
he said, 'leaving only a small piece bare, in memory of Jerusalem; 
prepare your meals as before, omitting just one slight dainty in 
memory of Jerusalem; let your women adorn themselves as be
fore, leaving off just one trinket for Jerusalem's sake.' 1 

It was noticed as an extraordinary eccentricity of R. ben Azzai 2 

that, although he taught that the man who neglected to beget 
children was dishonouring the image of God, he himself remained 
unmarried in order to be free for the undisturbed study of the law. 
His reply to Rabbi Eleazar's accusation of inconsistency is at best 
an apology which justifies only by pleading special circumstances. 
'\:Vhat shall I do? ' he answered; 'My soul hangs upon the law; 
let others maintain the race.' 

A further result of the prevalently world-accepting outlook of 
the Jews, which was peculiarly effective in preventing any in
trusion of ac;ceticism by the natural route of apocalyptic, was the 
doctrine of the resurrection of the body. The body, as created by 
God, is not a thing to be condemned. God shall redeem it, and 
the righteous shall enjoy bodily well-being in Paradise. But-if 
so-Paradise must be furnished with all that makes for bodily 
well-being. So far from being the utter antithesis of this present 
We, it represented the full realization of all that in this life men 
count good. Certain limitations to this conception were admitted; 
but the admissions were not made in the ascetic interest. It was a 
rabbinic commonplace, for example, that in the world to come there 
would be neither marrying nor giving in marriage, nor buying nor 
selling ; 3 but the reasons of these restrictions are not far to seek. 
Once the Day of the Lord has come and the number of the elect is 
made up, history has reached its goal ; and where there is no more 
history there can be no further place for the propagation of the 
species. Trade and commerce, again, are the exigencies of a world in 
which the goods of nature do not come unasked to the hand of every 
receiver ; the profusion of the MPssianic kingdom will be such that 
everyone can have his fill of good things without labour or organi-

1 Strathmann, p. 35. 
2 Strack-Billerbeck, i, p. 807 ; though the exaltation of matrimony often 

went hand in hand with a very low estimate of women. E. Bevan, Jeru
salem under the High Priests, pp. 62, 63, puts together the evidence from 
Ben Sira; Strathmann, pp. 17-24, gives rabbinic examples. Note particu
larly R. J ochanan-' Tllere is only one Scripture which recor,ds that God 
spake to a woman (Sarah). He did indeed speak to Eve, but only to say, 
"I will greatly multiply t'..ly sorrow" '; and R. Beri-' How much circum
locution must God endure when He hears the prayers even of a piC'lus 
woman 1 • There is a slight emphasis on the virtue of continued widowhood 
in Judith 9', 1022, which has its echo in Luke 2'8 r, 1 Tim. 58, 10• 

1 Strack-Billerbeck, i, p. 210. 
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zation. Super-terrestrial the joys of Paradise may be--non-ter
restrial they emphatically are not; and with such an eschatology 
there is little ground for any strong movement towards asceticism. 

It seems scarcely possible, therefore, to cite the eschatobgy of 
Judaism as a theological basis for the ascetic element in Jesus' 
teaching.1 That the eschatological outlook influenced His ethics 
profoundly, we shall discover; 2 but the rigorist strain to be found 
there did not result from this influence. In so far as they suggested 
such a chain of causation, Weiss and Schweitzer spoke without the 
book. The conclusion is of the first importance, since it tends to 
increase rather than to diminish the urgency of the question which 
they raised. The ascetic outlook of the gospels is seen to stand 
out of any 1ecognizable relation with contemporary Judaism. The 
passages about turning the other cheek, about taking no thought 
for the morrow, about laying up no treasure on earth, about for
saking parents and possessions, about bearing the cross, are foreign 
to the genius of the race.3 The spirit which pervades them consti
tutes an erratic block in the teaching of Jesus whose provenance
other than in His direct intuition of supernatural truth-must for 
the moment remain unknown. And therefore we are finally pro
hibited from treating it, as many have been tempted to do, as a 
mere conventional borrowing of current ideas which can be discarded 
by the critic as soon as they are recognized. 

Weiss and Schweitzer, in fact, rendered paramount service to 
the work of New Testament exegesis by their emphasis upon the 

1 The conclusion is put much more forcibly (but not more forcibly than 
it deserves) by R. Bultmann, one of the pioneers of the formgesc/1ichttiche 
school of synoptic interpretation, but who also shows himself un<ler the 
influence of the circle of ideas associated with the name of Karl Barth. In 
his remarkable study, Jesus (1926---one of a series entitled Die Unsterb
lichen), he says (p. 117) : ' Social ideals and hopes could perfectly well be 
associated with eschatology; Jewish apocalyptic gives ample evidence of 
that.' Then, though recognizing to the full (infra, pp. 65 f.) the rigorist 
element in our Lord's teaching, he adds, ' Neither in His attack upon legalism 
nor in the demands of the Sermon on the Mount is any allusion made to the 
threat of a coming end of the world .... This is no inlerimsethik.' I doubt 
whether there is a single clear instance in the gospels of the association of 
world-renouncing ethics with eschatological teaching ; certainly in one case 
of l?rono~nc~d eschatol_ogy-the parable of the sheep and the goats-the 
ethical pnnc1ples enunciated assume the excellence of temporal well-being in 
a very high degree. 

• Infra, p. 142. 
. , • Schweit_zer is uneasily con~cious_ of this, and so postulates (p. 366) that 
10 the Baptist, Jesus and Paul J ew1sb eschatology took a stride forward to 
its • culminating manifestation.' Op. cit., p. 246-' Jewish eschatology' is 
normally an 'effort of strongly cuda!monistic popular religion '; ib., p. 366-
, '.' J e"'.1sh es_chatolo.ip-" is an eschatology with a great gap in it ... the true 
h1stonan will descnbe the eschatology of the Baptist, of Jesus and of Paul 
in order to explain Jewish eschatology'; ib., p. 368-with Jesus and thl! 
Baptist ' instead ?f literary artifice speaking out of a distant imaginary past, 
there now ent~r mto the field of eschatology men-living, active men. It 
~as the only t~me -.._vhen th3:t ever happened in Jewish eschatology.' There 
IS much truth 10 this; but 1t does not account in the slightest for the emer
gence of other-worldliness in Jesus' teaching. 
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sterner sides of our Lord's thought. 1 Among the most charac
teristic sayings of Jesus are some at least which demand uncom
promising renunciation of this life and its blessings. There is 
indeed a distinction which must be drawn here. However much 
the ascetic element is emphasized by Jesus, it is certainly not 
generalized into any one unvarying rule of life for all. The rigorist 
spirit, rather than specified ascetic practices, is the most He can 
be said to have demanded of His contemporaries. But so much 
He certainly demanded. We have already noticed a connexion 
between this rigorist spirit and what we ventured to call the evange
listic temper-the temper, that is to say, which classifies men re
morselessly into the two groups of the saved and the lost; which 
ignores the nuances of character and the blending of good and bad 
observable in nature, society, and man; which calls for the aban
donment of compromise, of diplomacy, of tolerance, of patience. 
It is of the first significance that modern writers of the most diverse 
points of view insist-even, as it may be thought, to an undue and 
unjustified extent--on some such 'intolerance' as integral to the 
teaching of Jesus. 

So, for example, though Bishop Gore reminds us that Jesus 
did not proclaim ' asceticism as generally understood,' 2 and 
qualifies his conclusion by the reminder that He was dealing primarily 
with contemporary conditions as He found them, he speaks in no 
uncertain terms of the character of the Lord's message. The 
Sermon on the Mount, he says, 

'is a proclamation of unworldliness in its extremest form. It 
is the poor, or those who have no care at all for wealth, those 
whose concessiveness or submissiveness to injustice knows 
no limit, and who have no desire for place or power or dis
tinction, and those who take up their burden of misery most 
readily, who are to enjoy the blessings of the kingdom. These 
negative characteristics-expressing an extreme renunciation 
of "the world" and all its normal desires-are constantly 

1 This is not the _place at which to consider the problem created by the 
apocalyptic element m our Lord's teaching. No doubt a certain amount of 
it, perhaps a good deal, can be shown to be later accretion (cp. B. H. Streeter 
in W. Sanday (ed.), Oxfot'd Studies in the Synoptic Problem, pp. 425-426). 
For the rest, Schweitzer is far from representing our Lord (as he is com
monly supposed to do) as a deluded fanatic in this matter (see his final chapter) 
-any more than he is prepared to accept the world-renouncing principles as 
ultimate (op. cit., pp. 249, 283, 284). Perhaps nothing more is possible than 
to appeal, with Schweitzer, from the 'historical Jesus' to the 'spirit of 
Jesus ' (p. 399), and to insist that His eschatological view was ' grounded in 
dogma' (p. 399). I take this to mean that our Lord had certain dogmatic 
convictions which, for His time and to His contemporaries, He could only 
express in terms of apocalyptic ; though I should add as a possibility that 
they may never perhaps be expressible except in those terms. And I should 
be inclined to suggest that • theocentrism ' (infra, pp. 96, 97) is the word 
which best sums up these convictions. 

• C. Gore, H. L. Goudge, A. Guillaume (edd.). New Commenta,-y on Holy 
Sc,-iptu,-e (1928), part iii (The New Testament), pp. 287, 288. 
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emphasized .... We are bound in honesty to recognize the 
extreme demand for renunciation, or detachment from all the 
normal interests and claims of society, as not only an element, 
but a most prominent element in our Lord's teaching, though 
we occasionally detect more conciliatory features also.' 

.\nd again, of our Lord's teaching as a whole :---1 

' There are two ways in which a teacher of truth can 
approach mankind. He may make the best of society and 
human nature as it is, and seek to improve it and insinuate 
reform without suggesting the necessity for any marked break 
with the past. Or he may proclaim that existing society is on 
the way to utter ruin, and demand a fresh start, a new hirth, a 
radical reform. The latter is the method of Jesus.' 

The judgment of Professor Bultmann tallies with that of Dr. 
Gore. His profound and thoughtful study of the teaching of Jesus 
runs along the following lines. The apocalyptic message of the 
gospel implies that' here and now• every man stands in a moment 
of decision, and must decide, once and for all, for God or against 
Him. 3 Jesus was no 'dualist • indeed-that is, He had no meta
physical doctrine of the radical badness of the world, of 'matter,' 
the senses, or the body.3 Evil for Him was in the will alone.4 

But if a human will was anything but wholly devoted to the ser
vice of God-if it had reserves, hesitations, doubts and difficulties
then it was wholly evil, and the man whose soul it expressed was 
wholly a sinner, wholly doomed to damnation. Taking the com
parison of the old and the new law in the Sermon on the Mount as 
his text, Bultmann comments as follows :-6 

'The decisive demand in all these sentences is this-what
ever good is to be done, must be <lone completely. Whoever 
does less than the complete good, with reservations,-who
ever merely obeys the letter of the law, and that when he is 
forced to it,-has done no good at all. To refrain from murder, 
but leave anger unconquered, means that a man has not learnt 
that he must make the complete decision. To refrain from 
adultery, but retain lust at heart, means that he does not 
understand the command against adultery as a demand for 
complete purity .... Jesus regards action as a function of 
the whole man, and treats it from the point of view of decision
either this or that. Half-decision is abomination.' 

1 New CommenlaYy on Holy ScriptuYe, p. 292. 
1 Bultmann, Jesus, pp. 31 (the great EitheY-OY); 32 (the call for 

decision) ; 40, 77 (complete obedience or submission) ; BI, 83, 84, 121 
(dec!5ion here and now at every moment), etc. Cp. also P. E. More, Th6 
ChYisl of the New Testament, pp. 136-142, on the rejection of the spirit of 
compromise in our Lord's teaching. 

• Bultmann, p. 47; hence (pp. 92-97) there is no formulation of specific 
ascetic rules in our Lord's teaching. 

• lb., p. 46. • lb., p. 86. 
5 
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Or again :-1 

• There are no relative standards in Jesus' teaching; every
thing is absolute. At the moment of decision we are concerned 
with an absolute" Either-Or." The good which is demanded 
is not a relative good, which may be superseded by something 
better at a higher stage-it is the will of God. A man's de
cision at such a moment does not entitle us to say that he is 
rising to higher things, or falling to lower. It marks him out 
either as wholly righteous or as wholly a sinner-and to be 
a sinner does not mean that he merely stands on a relatively 
lower moral stage. - It means that he has been rejected by 
God.' 

It follows from this that, according to Bultmann, human 
nature, earthly society and the like, are in Jesus' teaching wholly 
evil-for we are not allowed to think that for the gospel ethics 
anything can be merely neutral or indifferent.2 And this is stated 
explicitly-' Jesus lrnows nothing of human ideals, of the develop
ment of natural capacities, of any worth in man as such. . . . The 
only thing of value in man is the attitude he adopts in the moment 
of decision.' 3 

Similarly, Dr. Bultmann denies that Jesus ever thought of the 
kingdom of God as something embryonically present in human 
nature and society, to be brought to realization by steady progress 
from strer.gth to strength.4 There is nothing good at all except in 
perfection. All else is wholly evil, and out of evil no good can 
come, unless by direct divine intervention, which produces per
fection immediately. • But at the same time' is a phrase that has 
no parallel in the Lord's vocabulary: • Either--or' is His motto.5 

In the parables of the seed growing secretly, the mustard seed, the 
leaven, there is no reference (so Bultmann insists, against most other 
interpreters) to the slow but saving efficacy of grace in the human 
heart. The first deals only with the supernatural character of 
conversion, brought about by no human means: the second and 
third illustrate the overwhelming and tremendous power of the 
corning kingdom.6 

It is unprofitable to quarrel about the bare meaning of words. 
If Bultmann chooses to deny the title • dualist ' to a system of 
thought which can see nothing at all but evil except where there is 
conscious and complete obedience to the will of God, we must leave 
him to his own strange terminology. The vital point is this. The 
passages just instanced are absolutely true in so far as they express 
the sterner side of Jesus' thought. But His teaching has another 
side. An array of texts could be quoted which endorse the legiti
macy of earthly joys and ideals, and proclaim or imply the permanent 

1 Bultmann, p. 81. 
3 lb., pp. 51, 52, 105. 
• lb., pp. JI, 49, 50. 

a lb., p. 74. 
• lb., p. 35; cp. pp. 37, 97-100 . 
• lb., pp. 36, 38. 
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value of natural beauty, domestic happiness and civil order.1 The 
very employment of parables from nature and human life impl(es 
a real community of character between the earthly type and its 
heavenly archetype. Even 'evil' parents, Jesus says, give ~~ y 
gifts to their children, and in so doing evince the presence of a d1vme \ 
spark within. The Lord Who would have us forgi:'e _to seventy 
times seven betrays by that same dem~d the convtctlon that ~o 
sinner is utterly lost before the day of 1udgment-there must still 
be some possibility for good in a soul to which _fC?rgivene5:> still can 
have a meaning. The spirit of a pastor-the spmt of making ~ow
ances and discriminations, the spirit of tolerance, the patience 
which can overlook constant lapses and still find something to love 
in the sinner who has fallen time and again, the optimism which 
seeks for goodness and messages from heaven even in the most 
humble and everyday surroundings-this, no less than the evange
listic temper, is a spirit which we must ascribe to the Jesus of the 'f.. 
gospels. 

It is essential for Christian ethics that it should attempt to find 
the truth about this amazing conjunction of the two ideals of rigor
ism and hwnanism in our Lord's outlook. The two points of 
view lie side by side in the gospel ; neither can be eliminated, yet 
no clue to their reconciliation is expressed. It may in the end 
appear that asceticism-although not in itself a necessary or actual 
development from apocalyptic-is indeed based upon a deep theo
logical dualism whose importance is only emphasized (as Schweitzer 
suggests) by the fact that apocalyptic, embodying the same dualistic 
principle, is conjoined with it in the gospels. This principle again 
may show itself so intractable as to render impossible any synthesis 
between it and the admitted humanism of much of Jesus' teaching. 
If that prove to be the case, the Christian moralist will have forced 
upon him the invidious task of deciding which of the two elements 

1 Bultmann disposes of these in drastic fashion. He collects (p. 147) 
the passages which betray 'a childlike belief in providence and a naive 
optimistic outlook upon nature and the world.' They comprise the ' lilies 
of the field' (Lk. 1212• 81, Mt. 626-12), the ' two sparrows' (Mt. 1020-n, Lk. 
12•• 7), the sun and rain sent to good and bad alike (Mt. 5n). He is inclined 
to think them spurious ; but assuming that they are not he holds, as the 
result of an int~ic3:te and delicate analysis, that they exhibit no deep enjoy
ment or apprec1at10? of the marvels of nature (p. 150), but rather imply an 
utter acceptance, without question, of God's will, and so fall into line with 
that demand for implicit, unguestioning obedience which he regards as the 
h~art ot Jesus' message (p. 158). There was no need, however, for any special 
d1Scuss1on of these passages; Bultmann (p. 80) holds that Jesus could have 
enunciate~ no general principles of conduct (ascetic or world-embracing 
(p. 98)), since the only thing that matters is decision in the' here and now' 
of a particular crisis. And as each such crisis (that is, in fact, each moment 
of life) is absolutely distinct and unique (p. 81), not till the moment comes 
will any man be in a position to know what form God's will for him will take 
(pp. 83, 98). Bultmann's theory, like Schweitzer's, is a notable and inevitable 
r~action against nineteenth-century liberalism; but both theories, stimula
ting though they certainly are, dehumanize the gospel story to an extent 
which makes it virtually unrecognizable. 
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is to be attributed to the Lord Himself, and which discarded as an 
alien excrescence. These questions lie at the very heart of Christian 
ethics, but any attempt to solve them must come at the end rather 
than at the beginning of enquiry. We shall be in a better posi
tion to return to the problem when we have considered what 
Christian theology has had to say about it in the process of its 
development. That the phenomenon set going two streams of 
interpretation in the Church from the very outset-one which 
found in loyal acceptance and temperate use of the things of this 
world its ideal for life, and one which demanded their uncom
promising renunciation-is sufficiently clear from the data of the 
New Testament itself. It is to be seen at work even in the trans
mission and interpretation of the words of the Lord. 

II. NEW TESTAMENT VARIATIONS. 

(a) The Syncptists. 

An illustration of the diversity of ethical views in the synoptic 
tradition presents itself in connexion with the story of the young 
man with great possessions. As the narrative stands in S. Mark's 
gospel, it shows clear traces of editorial revision in the interests of 
the less rigorist view. The significant verses 1 run as follows in 
the Revised Version:-

(x, 23) 'And Jesus looked round about and saith unto Hie; 
disciples, How hardly shall they that have riches enter into the 
kingdom of God. (24) And the disciples were amazed at His 
words. But Jesus answereth again and saith unto them, 
Children how hard it is for them that trust in riches to enter 
into the kingdom of God. (25) It is easier for a camel to go 
through a needle's eye, than for a rich man to enter into the 
kingdom of God. (26) And they were astonished exceedingly, 
saying unto Him, Then who can be saved? ' 

Even on the surface the words ' for them that trust in riches ' 
present a difficulty. The context, if they are removed, implies 
t!-iroughout that the mere possession of riches is a disability or barrier 
for entrance into the kingdom. This phrase, however, modifies the 
meaning, and throws the emphasis upon trust in rather than upon 
possession of riches. Yet the following verses ignore the mitigation. 
Verse 25 insists once again upon the danger of mere possession; 
verse 26 raises the disciples' amazement to the highest possible 
pitch. We are led inevitably to consider the words ' for them that 
trust in riches 'to be an insertion ; and this doubt as to their authen
ticity becomes a certainty that they are spurious when it is seen 
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that neither Matthew nor Luke take any notice of them; 1 whilst 
the most authoritative texts of Mark itself read simply in their 
place, ' How hard it is to enter into the kingdom of God.' 2 

The history of the text is obvious. The words 'for them that 
trust in riches ' did not originally stand there. Whatever the 
intention of the passage as originally written, there were those in 
the Church who interpreted it to mean that the mere possession of 
riches debarred a man finally from the kingdom ; and the insertion 
in the text (maladroit though it is) was designed to modify the 
severity of the doctrine. Matthew was faced by the same difficulty, 
but dealt with it in a different way. He introduced a conception 
not unknown elsewhere in the New Testament, which was to have 
a dramatic and far-reaching influence upon Christian thought, 
life, and organization-that of the 'double standard' in ethics. 
If the young man would enter into Ufe he is to keep the command
ments (without, apparently, surrendering his riches); but if he u:ould 
be perfect and have treasure in heaven, he must sell all that he has and 
follow Christ. Riches are still a barrier, and the better course is 
to be rid of them ; but they are not an impenetrable barrier, and 
some degree of beatitude may be reached even by those who 
retain them.3 

The Lucan version adds a further point of interest by taking 

1 Mt. 1923• 18 ; Lk. 182'"""· S. Luke will not allow the disciples even to 
be ' astonished ' at the depreciation of riches. He removes the astonishment 
altogether, and attributes the final exclamation (' Who can be saved? ') to a 
vague ' they that heard it,' for whom he has prepared the way by removing 
the ' disciples ' from verse 24 as well. This is characteristic of the asceticism 
of the third gospel (infra, p. 73). 

1 NBk all read simply, ' How hard it is to enter into the kingdom of Go<l ' 
D al~o felt a difficulty about the text, and transposed verses 24 and 25. This 
does not help matters-rather the reverse, in fact : it attaches the ' exceed
ing astonishment ' directly to the ' trust in riches • (instead of to the ' needle's 
eye' interposition), and it makes the Lord definitely water down His pro
nouncement, whereas the R.V. text, after introducing the mitigation, reverts 
to the original rigorist conception. Even the reading of NBk, however, 
cannot be original ; for further considerations see additional note C, 
infra, p. 479. 

8 On the double standard generally, infra, pp. 239 ff. Another Matth~an 
example is Mt. 511, ' Whosoever therefore shall break one of these least 
commandments, and shall teach men so, shall be called least in the kingdom 
of heaven: but whosoever shall do and teach them, he shall be called great 
in the kingdom of heaven.' This again would appear to be a Matth~an 
addition to the source, as it breaks the context. B. S. Easton, Ths Gospel 
bP,fore the Gospels, p. 108, may be right in saying, 'The " two levels of 
salvation" doctrine is foreign to the teaching of Jesus.' but is it true to add, 
' and it reflects a controversy that did not exist in His lifetime ' ? In so far 
as the ' controversy ' referred to is that between Jewish Christians (who 
kept even the ' least commandments') and Gentile converts (who did not), 
Dr. Easton's statement is acceptable; but it is not certain that S. Matthew 
had this controversy in view at all. It is more probable that (as in the 
case of the rich young man) he is simply' lightening the yoke 'for • babes in 
Christ,' but at the same time reminding them of the fuller requirements of 
the Christian law. Cp. also Mt. 1910-u on celibacy. The New Commentary 
(Gore, Goudge and Guillaume) is to the point as regards Mt. 1910-u, 11-21, 

but not to be followed on 519• 
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no notice whatever of the problem. It accepts the rigorist inter
pretation without hesitation and in all its fulness. 1 This is all the 
more important, because it is at least arguable that one of Luke's 
sources emanated from a school which thought of poverty and 
poverty alone as worthy of commendation. From this source, 
also, came presumably the story of the rich man and Lazarus, 
which suggests that the rich man's torments in Hades arise from 
no other cause than that he has received • good things ' in his life
time, whilst Lazarus is comforted solely because of the• evil things' 
he has suffered. We are so accustomed to import into the story 
the idea of moral worth and its opposite, that it is difficult to realize 
how little the text says upon the point.2 

Similarly, whatever may have been the process of transmission 
which gave us two versions of the beatitudes,3 it is well-lmown that 
the Matthrean • Blessed are the poor in spirit' is paralleled in the 
Lucan sermon by • Blessed are ye poor,' ' and is there accompanied 
by an appropriate• Woe' against the rich. The antithesis between 
the two versions points to the same phenomenon as before. Either 
the • poor in spirit • is the earlier, in which case some writer, who 
held material poverty a higher condition than material wealth, 
deleted the • in spirit • ; or ' Blessed are the poor• was the original 
form, and 'in spirit' was added by a moralist who wished to 
eliminate the purely ascetic interpretation. Whichever be the 
case, it is clear evidence of a divergence of views upon the problem 
of riches. 

1 And also (12 81-' Sell that ye have and give alms') makes it a general 
rule for all disciples (? the Twelv~r ministers of the gospel-see infra, 
p. 73)-a passage for which Mt. has no exact parallel, though he seems to 
be aware of it, and to reproduce it in a much modified form in 610-•0 (Mt. 621 

corresponds with Lk. 12u) in the same connexion. The Gospel accoi,ding 
to the Hebrews (infra, p. 160) also accepts the rigorist interpretation of 
the 'rich young man• by equating the command, 'Sell all that thou hast.' 
with the commandment, ' Thou shalt love thy neighbour.' After the Lord's 
words, ' the rich man began to scratch his head, and it pleased him not. And 
the Lord said unto him : " How sayest thou, I have kept the law and the 
prophets ? For it is written in the law, Thou shalt love thy neighbour as 
thyself. And lo, many of thy brethren, sons of Abraham, are clad in filth, 
dying for hunger, and thine house is full of many good things, and naught 
at all goeth out of it unto them."' Then follows the 'needle's eye' saying, 
addressed to Simon (Pseudo-Origen in Mt.-M. R. James, Apoci,yphal New 
Testament, p. 6). This reads both like a protest against Matthew (which 
was used by the Gospel accoi,ding to the Hebrews) and a moralization of 
the parable of the Rich Man and Lazarus in Luke. 

1 Lk. 161 ... 31 . I do not for a moment deny the legitimacy of moralizing 
the parable (see end of last note for an early instance) ; but it seems quite 
clear that, as S. Luke records it, he lost a very obvious opportunity (to say 
the least) for such moralization, which he would scarcely have failed to take, 
hrui he wished to do so. 

• On this question, B. H. Streeter, The Four Gospels, pp. 250-254. For 
reasons given in the text (pp. 71-73) I hesitate to accept Canon Streeter's 
not very fully argued conclusion (p. 289) that Lk. here preserves the more 
original form of the sayings, though I do not dissent from the hypothesis 
that the sermon circulated at a very early date in two widely different forms. 

• Mt. 5•, Lk. 620 ; cp. Lk. 624-' Woe unto you that are rich I for ye have 
received your consolation.' 
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It is instructive, however, to consider the problem of the beati
tudes a little further. It may of course be urged that the Lucan 
• poor' is no mor~ than t~e tec_hnical <?Id Te~tam~n.t ~erm for the 
• pious,' identical m meanmg with the poor m spmt of the first 
gospel.1 This interpretation, however, falls to the ground, and 
that for two reasons. In the first place, the • rich ' of verse 24 
are contrasted with the• poor,' and as the former must be thought 
of in the strictly literal sense, it would weaken. the parallel to 
interpret the •poor' simply as • spiritually poor.' Again, in a 
subsequent beatitude, Matthew reads, • Blessed are they that 
hunger and thirst after righteousness, for they shall be filled,' 
whilst Luke has, 'Blessed are ye that hunger now, for ye shall 
be filled ' 2-a sentence which can refer to nothing except physical 
hunger. It is hard to resist the conclusion already suggested, 
that whichever of our two contrasted versions represents the 
original utterance of Jesus most closely, it was deliberately modi
fied in a variant tradition either in a rigorist or in a liberal sense. 

That it was S. Luke in person to whom the modification is due, 
and that it represents a genuine demand for severe asceticism on 
the part at all events of the ministers of the gospel, seems probable 
from another consideration. On the surface the Lucan version 
might be taken as no more than a word of consolation-appro
priate enough from the pen of a practical and experienced Christian 
missionary-for those hearers of the gospel who, in the slums and 
ghettoes of the Orient, must have suffered only too often from 
actual poverty and physical hunger. But this interpretation of 
the change of text is ruled out by a consideration of its position in 
the gospel. Both in Matthew and in Luke the original • great 
sermon' (whose outline is still clearly recognizable) is presented 
with considerable literary modification, not necessarily in all its 
details the work of the evangelists. But the setting of the sermon 
must in ea,::h case be attributed to the evangelist, and the difference 
between the two is remarkable. Matthew breaks off from his 
Marean original at the first point where a mention of formal preaching 
is to be found in his source.3 At this place he at once inserts the 
sermon," giving it a mountain setting from a later section of Mark. 

1 See e.g. HDB., iv, pp. 19, 20, for an account of the O.T. usage. 
I Mt. 5•; Lk. 611 . 

• There is indeed an earlier reference to preaching in Mk. (1u, U) which 
Mt. reproduces (417). But he did not insert the sermon here, either be
cause the vague ' preaching the gospel ' and the message of repentance did 
not give him sufficient authority for a formal exposition of Christian duty 
at this point ; or because he naturally wished to have some of the Twelve 
present at the sermon, and so postponed it until four of them had been 
called. 

• Mk. I 11 (after the call of the Four)-' And they go into Capemaum : and 
straightway on the sabbath day He entered into the synagogue and taught.' 
Then follow the healing of the demoniac and of Simon's wife's mother, the 
healing at evening, the retirement in the morning, and (verse 30), 'He went 
into their synagogues throughout all Galilee, preaching and casting out c.levils.' 
Mt. eliminates the references to Capemaum and the events there, and building 
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His purpose is clear: the new law is to be given by the new Law
giver upon a new Sinai. Luke, on the other hand, brings the ser
mon into relation with the Marean account of the call of the twelve; 1 

explicitly states that it was addressed to the disciples; 2 presents 
the beatitudes in the second person and not the third; and lays 
particular emphasis on the solemn preliminaries of the scene. 
Jesus retires to a mountain to pray, spends the whole night in 
prayer with God,3 calls His immediate followers to Him at day
break, and from their number selects twelve whom He names 
apostles.' He then descends to a level spot where a great crowd is 
gathered,5 and here, lifting up His eyes on His disciples, addresses 
the beatitudes specifically and directly to them in the presence of 
the multitude. To achieve this mise-en-scene the evangelist has 
to make a curious and at first sight meaningless transposition of 
two tiny sections of Mark ; 8 and throughout the passage-so long as 
he follows the Marean original-he varies the details in a manner 
whose significance only • becomes apparent when the resultant 
picture is viewed as a whole. 7 

But as to the meaning of that picture there can be no two 
opinions. Luke has artificially adjusted his material so as to 
present an ideal description of the first Christian ordination service. 
The whole setting is liturgical; the retirement and prayer of the 
officiant, the solemn selection of the ordinands from a number of 

on the ' synagogue ' of Mk. 1 21 inserts immediately after the call of the 
Four his version of Mk. 1 10 (Mt. 428)-' And Jesus went about in all Galilee, 
teaching in their synagogues and preaching the gospel of the kingdom.' To 
compensate for the miracles he has left out he now expands the • casting out 
devils • of Mk. into a general statement about healing, and proceeds at once 
to the sermon. This, however, must not be in a synagogue--it is a new law, 
and must be given from a new Sinai; and it must have an audience worthy 
of it. He therefore collects the first really impressive crowd he can find in 
Mk. (Mk. 3•, 8 ; Mt. 426) and assembles them round the first mountain (Mk. 
313-' and He goeth up into a mountain• (actually to choose the Twelve); 
Mt. 51-' and seeing the multitudes He went up into the mountain') and his 
stage is set. It seems clear that the sermon in Q must already have had a 
mountain-context, for both Mt. and Lk. take pains to fit it to a mountain
context in Mk. ; and though Mt.'s reason for doing so is obvious (see above) 
and was probably also Q's, there is no particular reason why Lk. should 
have done so--his ordination scene would have been complete without the 
mountain. 

1 Call of the Twelve (Mk. 318- 18), Lk. 61 2-11 : the sermon, Lk. 610 rr. 
• Lk. 620-' He lifted up His eyes on His disciples, and said' ; contrast 

the much vaguer Mt. 5L.' He opened His mouth and taught them, saying.' 
a Lk. 612. 'Lk. 613. 
6 Lk. 61•-1•. This is, of course, the same • crowd ' that Matthew has 

used : luckily for both the later evangelists it stood in the immediate context 
of a mountain in Mark. 

• The crowd in Mark (3?-1 2) comes before the mountain and the call of the 
Twelve (313- 11) ; Lk. reverses the order. It would be inconvenient only to 
select the ordinands after the congregation has gathered for the ordination. 

1 He adds the night-long prayer, the ' selection • (l,cl\•{a.µ,11os) of the 
Twelve, and the level place; he cuts out the referencl" to the Twelve• casting 
out demons' (Mk. J16). the seashore and the boat (naturally enough-Matthew 
eliminates them too), all references but one to the healing of sick in the 
crowd, the recognition of Jesus by the demoniacs, and His rebuke. 
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eligible candidates in the early morning, their due commission and 
formal exhortation in the face of the congregation. No Christian 
community throughout the world could have failed to witness a 
similar scene. From this emerges one definite conclusion. S. 
Luke regards the beatitudes as addressed directly to the apostles 
and their potential successors in the Christian ministry. He 
insists that they (who were not actually 'poor' or 'hungry' 
before their call) must make themselves poor and hungry in the 
literal sense for the gospel's sake; and he does so because the 
strictly ascetic life appears to him to be the only possible life, at 
all events for the ministers of the gospel.1 

The alleged ' Ebionism ' of the third gospel, which has so often 
been denied,2 seems therefore to have a very real basis in fact. 
It is wholly cnnsistent with what we have just noticed that S. Luke 
should be the only evangelist to insist that a man must hate his 
father and mother and wife and children-and his own soul also-
before he can be a disciple of Christ.3 It is not inconsistent that 

1 It may be urged against this that the 'Woes' are also expressed in the 
second person, and would appear therefore to be addressed to the disciples 
exclusively. But this fits the picture well-the disciples are warned against 
the temptations of riches and the like. And the last ' woe ' is appropriate 
only to ministers of the gospel (Lk. 628 ) : ' Woe unto you when all men shall 
speak well of you I for in the same manner did their fathers unto the false 
prophets.' The sermon goes on (as many ordination sermons do) to address 
the congregation as a whole (v. 27, ' But I say unto you which hear') on 
general topics of Christian duty. 

1 See e.g. A. Plummer, The Gospel according to St. Luke (ICC.), pp. 
xxv, xxvi, 179, 180. Two points made by Dr. Plummer against the 
'Ebionism ' of the third gospel tell much more strongly for it: (a) In the 
parable of the sower, according to Mt. (13") and Mk. (411) it is only the 
• deceitfulness of riches' which chokes the good seed; in Lk. (SU) it is 'riches' 
as such, however used. (b) It is true that Mt. and Mk. 'tell us that Joseph 
of Arimathea was a man of rank' (Mk. 15'": ,u,,-xr/µc,w; though this word 
' in vulgar Greek was used to mean " rich " ' (Rawlinson, ad loc., but 
contrast Moulton-Milligan, Vocabulary of New Testament Greek, s.v.)) 
'and wealth (Mt. 2767). Luke is much more explicit than they are about 
his goodness and rectitude (23•0 • 61).' This, Dr. Plummer adds, 'does not 
look like a prejudice against the rich ' ; but he fails to observe that S. Luke 
has definitely eliminated the statement that Joseph was rich (he is neither 
•~"xr/µ•w nor ,r,\ofo10s). Is this because Luke thought no rich man was 
capable of such charity-or because he wished to suppress what from his 
point of view was a slur on J oseph's character ? Whatever the reason, it 
suggests that ' a prejudice against the rich ' motived the suppression. 

• Lk. 1428 . Note also that in the two passages about leaving one's family 
for Christ's sake (Mt. 1037 , Lk. 1421 ; Mk. 1021 , Mt. 19 .. , Lk. 18H) Luke 
on each occasion says that the wife must be abandoned with the other rela
tives-a feature which occurs in neither of the other evangelists. (Some 
secondary versions insert' or wife' in Mk. 1021 , Mt. 1928, by assimilation with 
Luke, but there can be no doubt that this is wrong.) In the second passage 
the next words, 'who shall not receive manifold more' (Lk. 1830 ; Mk. 1030-

• an hundred-fold' ; the texts of Mt. waver between the two), with or without 
the addition of 'in this time ' (which Mt. omits), must have emphasized the 
im:eropriety of mentioning the ' wife ' in the catalogue-an impropriety 
which was seized upon by Julian the Apostate (' Shall ye then also receive 
wives an hundrer\-folr\? '-Theophylact, quoted by E. Klostermann, Das 
Marhusevangel1um (HN1'., iii, p. 118)). In spite of this, Luke in his 
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S. Luke should omit the passage about cutting off the hand and 
foot if it offend (a passage which seems to have occurred both in 
Mark and Q) ; 1 for to the genuine ascetic his renunciations are 
absolute, and not conditional upon failure to make due use of what 
God has given. It is wholly consistent that the beatitudes should 
be followed-in this gospel only, not in Matthew-by the un
compromising ' woes • to the rich and prosperous : a doom with 
which they are threatened not because of any misuse of their 
riches, but by virtue of possession and possession alone--' Ye 
have received your reward.' It is consistent that Luke alone 
shoul<l state both of the sons of Zebedee, and of Levi, that they 
left all to follow Jesus. 3 

(b) S. James. 

The same uncompromising hostility to riches is to be seen
and that in curious company-in the Epistle of S. James, where 
indeed it rings almost as a reminiscence of S. Luke :-

' Go to, now, ye rich, weep and howl for the miseries that are 
coming upon you. Your riches are com1pted and your gar
ments are moth-eaten. Your gold and your silver are rusted; 
and their rust shall be for a testimony against you, and shall 
eat your flesh as fire. Ye have laid up your treasure in the last 
days.' 3 

The pa<;sage is badly adjusted to its context. There were rich 
men in the church to which the letter was written; but hitherto 
the writer has merely urged that their presence should not be 
distinguished by special attentions such as would by contrast 
'dishonour' the poor,' though a stricter view is latent in the sweep
ing words, 'Do not the rich oppress you, and themselves drag you 
before the judgment seats ? Do they not blaspheme the honourable 
name by the which ye are called?' There were merchants in the 
church, whose trade monopolized their interest and attention; 
but although reminding them that they are' a vapour that appeareth 
for a little time and then vanisheth away ' 6-a phrase which 

ascetic fervour has at all events not followed Mark in removing the impro
priety (if it stood there in a common source---possibly Q), and in all proba
bility has actually introduced it by inserting the word in a passage where 
it had no place.-F. C. Burkitt, Gospel History and its Transmission, 
pp. 2rr ff., argues definitely for the• Ebionism' of Lk. 

1 Mk. 9•a-c•; Mt. xs•-9. The probability that the passage occurred in 
Q is inferred from the fact of a doublet in Mt. 529• It may, however, have 
been in one of Mt.'s special sources. 

1 Lk. 511, ••. a Jas. 51-a. 

• Jb., zM-or does the passage refer to rich heathen who came as visitors 
to the synagogue (so Hollmann and Bousset, SNT., iii, p. 230) ? In that 
case the 'rich oppressors' of vv. 6, 7 may be heathen too; and this seems 
probable in view of the • blasphemy of the Name• in v. 7. But why should 
only the rich heathen blaspheme the Name ? The whole thought of the 
epistle is too disordered to offer any hope of answering these questions. 

• Jas. 414• 
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might easily have lent itself to a wh?le-heart~d con~emnation ~f 
all worldlv interests -he contents hunself with urging that therr 
business plans and 'policies should always be regarded as con
ditional upon the Lord's will.1 Even the three v~rses of outspoke;11 
doom quoted a moment ago are half retracted m ~he sequel; 1t 
appears that it is only the rich who' keep back the hire of labourers 
by fraud.' who 'nourish their hearts in a day of slaughter,' who 
have ' condemned and killed the righteous,' 2 who are denounced. 
The general tenour of the epistle is therefore. l~beral and h'1:m~ist ; 
it is all the more noticeable that an unconditional denunc1at10n of 
the rich as a class should have been allowed to stand, even in one 
passage, in stark unmitigated severity. 

(c) S. Paul. 

It is not in connexion with riches that the ascetic spirit betrays 
itself in S. Paul. The Corinthian parody of the eucharist was only 
possible in a church where private possessions were recognized as 
the rule at least for the more fortunate in the communitv; and 
among all the far-reaching administrative measures which ·s. Paul 
takes to deal with the church there, he makes no attempt even to 
limit the income or expenditure of the Christian. He contemplates 
that the Lord will so prosper individual believers that at the week's 
end they will be able to set something by for the nee<ls of others 
less fortunate. 8 Anything approaching the luxury of the pagan 
world around was no doubt wholly foreign to his conception of the 
Christian life ; but there ic, no attack upon riches as such, no ex
altation of holy poverty. If traces of asceticism are to be found 
in his epistles, they occur in connexion with the question of mar
riage rather than with that of poverty. 

Once more we need not go beyond the New Testament to find 
in primitive Christianity a strain of thought which looked askance 
at marriage and family life. Our Lord's phrase about those who 
made themselves eunuchs for the king<lom of heaven's sake had far
reaching effects;' and He Himself remained unmarried. S. Luke 
included the wife among the list of persons whom the disciple 
must 'hate,' or • leave,'-a very sinister addition to the Marean 
source.6 The great procession of the redeemed in the Apocalypse 
is characterized by the words: 'These are they that are not de
filed with women'; and as though the author wished to make it 
clear that he excluded not merely the sexually irregular but also 
the l~g~ly !°arricd from the company, he adds at once, 'for they 
are vugms. 8 So strongly is Canon Charles moved by this phrase, 
~hat he re~ards the verse as an interpolation by an editor whom he 
lS not afraid to call a • ~hallow-brained fanatic and celibate.' 7 

1 Jas. 4 16 • • Jas. 5•·•. 
• 1 Cor. 161. • Mt. 1 912_ 

• Supra, p. 73, n. 3. • Rev. 1 4•. 
'R. H. Charles, Revelation of SI. John (ICC.), i, p. Iv, 
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To such extremes S. Paul will not go. He recognizes that it 
is legitimate for himself to ' lead about a wife, a sister,' ' even as 
the rest of the apostles, and the brethren of the Lord, and Cephas.' 1 

But the seventh chapter of the first Corinthian letter is devoted to 
a steady vindication of celibacy as against marriage. Here indeed 
we meet at first sight with a definitely eschatological reference. 
It is' by reason of the present distress' that virginity is commended ; 
the ' time is shortened,' ' the fashion of this world passeth away.' 2 

Even the married must be as though the? are celibate ; those 
that use the world as not using it to the full. 3 But the eschatology 
is only incidental. Other reasons are advanced which do not 
depend for their validity (whatever that may be) upon any im
minence of the Lord's coming. Marriage brings tribulation in the 
flesh, 4 and is full of cares ; 6 its consequent effect is to divert 
the Christian from the whole-hearted attempt to 'please God,' 8 

to be holy both in body and in spirit,7 to attend upon the Lord 
without distraction. 8 The best that can be said of marriage is 
that it is a remedy against fornication-it is better to marry than 
to bum ; 9 and a drastic remedy the apostle must count it if it 
involves so many dangers of its own.10 

There is Ii ttle here of what we have called the liberal, or humanist, 
spirit in Christian ethics. There is little sense of the dignity of 
Christian wedlock, or its potentialities for bringing new virtues to 
light. There is no such recognition of the pure and innocent beauty 
of little children as rings through the gospel; 11 the joys and privi
leges of family life are wholly ignored. This steady indifference 
to all that is best-nay all that is positively good-in marriage 
can be seen on inspection to colour the apostle's views on all the 
relationships of life. It is sometimes suggested that as S. Paul 
advanced in years, and the hope of the Lord's coming failed. he 

1 , Cor. 96 . 1 I Cor. 7••• ••• 81 • 
1 1 Cor. 728 , "'.-' As not abusing it,' for C:.s ,,_:i, Ka.Ta.xp.:,,,_,va,, is of course an 

entire misrepresentation of A.V. and R.V. See Moulton-Milligan, Vocabulary, 
s.v. 

• 1 Cor. 7u. Note for S. Paul's use of sar~ (infra, pp. 89 ff.), that 
'tribulation in the flesh ' is here an evil thing; mortification of the ' flesh' 
is not always to be welcomed. 

• 1 Cor. 7aa. • 1 Cor. 7••. 7 1 Cor. 7••. 
• r Cor. 7"'. 1 I Cor. 71 , •. 

1o It would appear from verse 29 that S. Paul is urging complete abstin
ence from intercourse even upon the married, and thus gives his sanction 
to a practice widely followed in the early Church on ascetic grounds (infra, 
pp. 187, 236). But the words are not definite, and in verse 5 he is certainly 
using the weight of his authority (though no doubt gently) against any such 
attempts at Corinth. For the suggestion, now widely accepted, that verses 
36 to 38 refer to an early ~xample of the practice of vi~gines subintroduc~a,, 
and its dangers, see H. L1etzmann, ad loc., m HNT., 1x, pp. 36, 37, with 
references there; and K. Lake, Earlier Epistles of St. Paul, pp. 184-191. 
The suggestion appears to have originated with C. Weisz:lcker ; see his 
Apostolic Age (E. tr.). ii, pp. 371, 372. 

11 F. C. Burkitt, Gospel History and its Transmission, pp. 285 ff., shows 
that this unc\"angelic indifference to children goes much further than the 
Pauline episilcs alone in early Christian thought. 
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became more sympathetic in outlook ; and the attempt is made 
to build a positive system of Christian ethics on the 'household 
code,' or ' table of domestic duties ' 1 sketched in the epistles to 
Ephesus and Colossre. But the suggestion over-simplifies the 
curiously involved truth. Closer inspection shows that S. Paul's 
whole attitude as expressed in these passages, from beginning t_o 
end, is tinged (if no more) by a fundamental apathy towards this 
present world, with all its interests, order, progress, and joys.2 

No one has put this conclusion more incisively than Johannes 
Weiss. He addresses himself to the famous 'household code,' 
and his dissection leaves it a very cold and forbidding skeleton. 
Of the words, ' Husbands love your wives,' 3 he writes :-4 

'The direct command undoubtedly envisages " love " in the 
highest and most Christian sense. But the context as a whole 
is on a lower plane. When wives are merely commanded to 
" be in subjection " 5 to their husbands, and husbands " not 
to be bitter against them," 8 children merely "to obey their 
parents" and fathers " not to provoke them " that they be not 
discouraged,7 we are regrettably far from the ideal of the Chris
tian household. . . . The grudging words faJl short even of the 
ideal of family life in classical paganism. Above all there is 
no recognition of the fact that, even without any high ethical 
or religious motive, the normal domestic affections ordinarily 
produce moral results of real importance. There is no joy in 
that finest flower of civilization-that ideal transformation of a 
natural relationship which the spirit of Christian love made 
possible .... In this matter S. Paul shows himself a Christian 
indeed, but a Christian dominated by eschatology; 8 an Oriental, 
an ascetic, a hermit, who has never experienced the joys of 
family life, and perhaps even lacks all capacity for the experi
ence.' 

So too with the State. We are bidden to be 'in subjection to 
the higher powers; for the powers that be are ordained of God.' 9 

But the words and their context are 'devoid of any warmth of 
civic feeling.' S. Paul indeed 'shares the gratitude of the Roman 
provincial who sees in the Emperor the guardian of peace, the 
principle of order against chaos.' 10 But his social interest goes no 
further; once even he permits himself to speak of the Roman 

1 On the 'household codes' (haustafeln), infra, pp. 121, 125. 
• As with Schweitzer's representation of our Lord's teaching, supra, p. 56. 
• Col. 311 (cp. Eph. 526 , and on the theological expansion here, infra, 

p. 12,). 
• Das Urchristenlum, pp. 454, 455. 
• Col. 311 ; cp. Eph. 521. 
• Col. t'· . 'Col. 311 ; cp. Eph. 6'. 
• Despite this reference to eschatology (as also in the footnote on p. 455, 

where S. Paul's •apathy• is distinguished from Epictetus·s and Aristippus'1 
on the same grounds) Weiss has just made it clear (p. 453) that he does not 
regard eschatology as the determining factor in this aspect of S. Paul'1 thought. 

• Rom. 131• 10 J. Weiss, op. cil., p. 461. 
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judicial authorities as ' the ungodly.' 1 Again, he has no sense of 
the joy and privilege of labour :-

• Work to him is never a source of delight. It is a necessity 
imposed upon us by circumstance ; its colour is of the soberest. 
. . . He does not sanction that idealization of work as a duty 
of citizenship which the world needs so much. He is apathetic 
towards all the interests of the everyday social life.' 1 

No less marked is this ethical inertia of S. Paul in relation to the 
problem of slavery. It is not only that he fails to catch the 
essential iniustice of the institution ; such a failure was to be ex
pected. It" is that, accepting the institution as he does, he omits 
altogether to regulate it by Christian principles. Thus the slave, 
Johannes Weiss reminds us,3 is not required by S. Paul either to 
respect or to honour his master, still less to love him :-

• In the nature of things all that could be expected to result 
from this would be a formally correct and efficient obedience
nothing very gratifying to the master in the circumstances. 
In practice, no doubt, Christian slaves did far more than this . 
. . . But we find in S. Paul little recognition of the fact that the 
welfare of the master and household is an ideal laid upon the 
servant by God-the condition is not moralized. And, on the 
other hand, nothing more is demanded of the master than that 
he should "render unto his servants that which is just and 
equal" '-a dictate of general humanitarianism which falls very 
far short of what a Christian master might do. The possibility 
that the new ethic (quite apart from the question of Christian 
brotherhood) should permeate all the relationships of life is at 
all events never mentioned, although in practice it may often 

1 1 Cor. 61 ; and even when he speaks of the Empire as the defence against 
anti-Christ, he goes no further than to call it TO ,ca:r{xov-6 1<aTIX"'" 
(2 Thess. 2•, 7). 

2 J. Weiss, op. cit., p. 463, with reference to 1 Cor. 730 and 2 Thess. 310- 11• 

Weiss notes in passing that S. Paul, in consequence of this outlook, gives no 
atlention to what was the great problem of Stoic ethics before him and 
Christian ethics after him-that of the ' fair price.' (See my Conscience 
and its Problems, pp. 144, 198-202.) Yet it must have troubled his converts 
not a little. There are some interesting and surprising reflections on this 
whole subject from the liberal Protestant point ol view in Hamack's What 
is Christianity ii pp. 120-126. 

• Op. cit., p. 460 ; Col. 321, Eph. 61.-This is not to say that S. Paul did 
not give utterance to a sentiment which ultimately (though after many 
centuries) affected the question of slavery profoundly-' There can be neither 
bond nor free ... for ye are all one in Christ Jesus' (Gal. 318 ; cp. Weiss, 
pp. 456, 457, for the contrast between this and the superficially identical 
Stoic thought). 

• Col. 41 , Eph. 61 . Notice how the 'Two Ways' (infra, p. ru) has 
Christianized S. Paul's doctrine of the slave's duty. He draws a distinction 
between ' serving men ' and • serving Christ ' (Col. 318, Eph. 61 • 7) ; the ' Two 
Ways• drops this distinction, and taking up the hint of Eph. 61 (which is 
contradicted by its context) explicitly identifies 'the master• and God in the 
strongest terms: Did. 411 , 'Ye slaves be subject to your masters as to a 
type of God ' (cp. Barnabas 197). 
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enough unconsciously have had this effect. In general, S. Paul 
evinces a definite coolness towards the world ; the thought 
that we can only serve the world by a loving self-consecration 
towards it remains unuttered.' 1 

Admittedly we are here tracing out only one thread in the many
coloured pattern of S. Paul's thought. But it suggests that there 
were moments when he was prepared to pass beyond rigorism to 
that extreme of indifference which, based on rigorism, ends in its 
antithesis. The phenomenon is most noticeable in the later history 
of gnosticism. 2 The rigorist selects in the universe certain acti
vities, circumstances or emotions which he regards as wholly evil, 
and against them he inaugurates his ethical crusade. But why 
draw the line at any particular point ? Why not assume that all 
activities, circumstances and emotions except one in particular 
(call it prayer, or contemplation, or communion with God, or what 
you will) are alike evil? Then you reach a moral indifferentism 
in which there is no distinction between black and white-in 
which all whites except the selected one are equally black. So 
long as you a.re present in the body you are absent from the Lord; 
and as mere presence in the body is itself the greatest of evils, it 
matters not what you do with the body. Whether you honour it 
or dishonour it is all one-you are occupying yourself with the body 
in either case ; and to be occupied with the body at all is the crown
ing infamy in which there cannot be degrees of more and less. 

We shall find something of this character explicit in the practice 
of some at least of the gnostic sects. In S. Paul it betrays itself 
only as a possibility; but the door is not barred against it. Very 
significant in this matter is his treatment of slavery and freedom. 
'Wast thou called being a bond-servant?' he says; 3 'Care not 
for it '-and that is well said. The next srntence however is crucial. 
In the text of the Revised Version it reads,' But if thou canst be
come free, use it rather' '-where the 'it ' seems to mean the 
opportunity of freedom. But the R.V. margin renders, 'Nay, 
even if thou canst become free, use it rather'; where the' it 'ob
viously refers to slavery. The meaning must be,' There is nothing 
to choose between slavery and freedom. Neither has any bearing 
on the question of God's purposes. The matter is not one that 

1 W_ith this may _be compare~ an interesting passage in R. Bultmann, 
Der Stil der Paulinischen Predigt, p. 91. After an exhaustive enumera
tion of S. Paul"s metaJ?hors as compared with those of contemporary pagan 
diatribes (infra, p. 119), he says: • Practically- all S. Paul's metaphors have 
parallels in the diatribes; on the other hand many of the most character
istic metaphors of the diatribes are absent from S. Paul. That he uses no 
theatrical analogies is not surprising. But it is remarkable that he has no 
metaphors from animal life or children's games, and no nautical metaphor. 
The most extraordinary fact of all is that he never employs the picture of the 
physician' (we may contrast our Lord's teaching with all this) .... • It is 
perhaps mere accident ... but as far as we can judge from his metaphors 
he seems to have had no eyes for all the motley life that went on around him.' 

• Infra, p. 216. 1 1 Cor. 7 11• '1 Cor. 711. 
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concerns Him ; it is not worth while to take the slightest step to 
embrace the offered opportunity.' .l\fodern commentators are prac
tically agreed that this is the real meaning of the passage; 1 if so, 
what a depth of apathy as to this world's g?ods do~s i_t not reveal? 

It is possible therefore that even that depr~c1a hon of hyper
ascetic experiments' for which Johannes Weiss commends S. 
Paul 2-his opposition to the rigorist who, like Ezra, would command 
mixed marriages to be broken; 3 his caveat against marriages in 
name alone," and against the curious practice of ' spiritual marriages ' 
at Corinth 6-is not in itself a sign of liberalism in the apostle. It 
may be no more than the extreme of apathy in another form. 
Asceticism and non-asceticism are equally irrelevant to the Chris
tian. Any preoccupation with the flesh-even with the purpose 
of crucifying- it-is in itself evil. Virtuosity in self-mortification 
stands equally condemned with temperate self-discipline and with 
undisciplined licence ; all three are foreign to the real goal of life, 
which is spiritual experience and nothing more. S. Paul does not 
say this; it is merely a hint of something of which he might prove 
capable-certainly of a point of view which the gnostics did not 
find it impossible to read into his words. 

The preceding paragraphs have stated the case for rigorism in 
S. Paul's epistles at its highest. 6 At its lowest it is still something 
to be reckoned with; at its highest it is very formidable indeed. 
But even at its highest it does not stand alone. There is another 
strain of completely opposite tendency with which it can be matched. 
We may hold that the two together form a consistent ethical system, 
and that their apparent contradictions are no more than the 
chimeras of an unjust and perverse criticism; or we may hold that 
there was a genuine inconsistency in the apostle's own thought. 
In either case we are faced with the same problem as presented 
itself in connexion with the teaching of our Lord; and once 
again we must relegate it to a later stage. For that S. Paul's 
epistles, in spite of all that has heen said, are a storehouse of 
Christian humanism, of warm social morality, cannot be gainsaid. 
The love which he hymns so lyrically in I Cor. xiii, the catalogues 
of virtues in Galatians v and Philippians iv, the spiritual armour 
of Ephesians vi-these are things which cannot be exercised or 
realised in any eremitic passivity. They are essentially social and 
positive ; but at the very least they are as distinctively Pauline 
as anything else in the corpus of his writings. 

Even in relation to the body and its needs-always the first 
victim to s11ffer at the hands of rigorist principles-S. Paul is no 
convinced dualist. He disciplines his body, and brings it into 

1 H. L. Gou~ge in Westminster Commentary, ad loc., remains doubtful. 
• Das Urchrislentum, p. 455. Weiss adds that this was' against S. Paul's 

own inclinations.' 
3 

I Cor. 712
-

11
• . • I Cor. 78-6. . 5 1 Cor. 738•88 (supra, p. 76). 

•_What may b~ said on the other side can be inferred from (e.g.) A. C, 
McGi.ffert, Apostolic Age, p. 136; A. Sabatier, ThB Apostle Paul, p. 164. 
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subjection ; 1 but he does not regard it as something against which 
the Christian must war to the end. God has a care for the body ; 
the body has a part to play in the divine economy. It is 'for the 
Lord' as the 'Lord is for the body.' 2 It can be made a 'living 
sacrifice, holy, acceptable to God,' 8 and ' a temple of the Holy 
Spirit.'' Its members may be used as weapons of righteous
ness 6-part of the same armoury, we may say, as the ' helmet of 
salvation' and the 'sword of the spirit.' Most surprising of all.
though redemption from the flesh is no doubt to S. Paul the goal 
of the Christian life, the body-transformed and glorified indeed, 
but still the body-shall share in this deliverance. 8 

Again, if we have seen rigorism raising its head even in that 
' table of household duties ' which has so often been thought to 
embody the full Christian code of this-world morality, we must 
be equally ready to recognize a striking piece of genuinely humanist 
feeling where we should least of all expect it. In the heart of the 
'apathetic' passage to which allusion has already been made stands 
a phrase of extraordinary importance. 'Let each man abide in 
that calling wherein he was called ... Brethren, let each man, 
wherein he was called, therein abide with God' is the R.V. ren
dering.7 The words 'call' and 'calling' here obviously have two 
meanings. There is the ' call ' to be a Christian, and the ' calling ' 
(as we say), or worldly avocation, already being followed when the 
call to Christianity comes. It would have suited S. Paul's purpose, 
we might have thought, to have said,' Let each man remain in the 
circumstances, conditions, profession, or status, in which he was 
when he was converted.' But he has a deeper meaning than that. 
Quite deliberately he places these secular conditions and cir
cumstances-this profession or status in which a man happens to 
be at the time of his conversion-on the same spiritual level as that 
conversion itself. Each is a ' call ' or ' calling ' direct from God. 
To express this the apostle is forced to use the Greek word klisis 
in an entirely new sense ; for no strict parallel to the use of' calling' 
for secular 'avocation '-a usage so familiar to us in modem 
English-can be found in contemporary literature.8 The inference 

1 I Cor. 917• 
1 I Cor. 618 ; cp. also ib., 7"-one can be• holy• in body as well as in spirit. 
• Rom. 121 . • I Cor. 6". 1 Rom. 611. • Phil. 3"'. 
7 I Cor. 720, "'-•K11crTor ,,, Tji Kll.,/0' .. ~ iKll.,j/171, iv T11JTp ,.,.,,,,T,., •.. ,,cacrTar 

,,, ff EIC/1.,/111}, aa,11.,pol, ,,, TollTq, ,..,,,fr,., ,rapla e,,ji. 
• Weiss, op. cit., p. -459, is inclined to rob S. Paul of the credit due to him 

for this conception, and holds that be was anticipated by the Stoics. Bon
boffer, however (Epiktet und das Neue Testament, pp. 37 ff.) shows 
clearly that in the passage on which Weiss relies (which, incidentally, is 
from Epictetus, and therefore at least sixty years later than S. Paul) ,o.ijcrar 
always implies ' a dangerous or critical conjuncture ' in which a man finds 
himself, and in which God caUs upon him to play the man. He maintains 
emphaticaUy, therefore, that the Stoic 1</1.ijcr,r is neither a geneYal call to a 
new life (p. 37), nor a 'calling ' (vocation) in our modern sens.: (p. 208). 
He will not a11ow us, however, to take the Kll.ijcrar of I Cor. 710, "'as a' calfing ' 
or • vocation,' and refers it to God's general calling of man to salvation ; but. 

6 
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is as amazing as it is inevitahle. This 'Oriental:' thi5 • ascetic,' 
this Puritan who stands aloof from the everyday Ide of the world 
-it is to him we owe the great Christian truth that the most 
ordinary and secular employment can and should be regarded as 
a mission directly laid upon us by the Omnipotent God Himself. 

(d) The Fourth Gospel. 

That juxtaposition of the two strains of thought-the rigorist 
and the humanist-which we have been tracing through the New 
Testament, is to be seen in its most paradoxical form in the Fourth 
Gospel. It has become, indeed, a commonplace of Johannine 
exegesis. 'The gospel,' Dr. Lock says,1 • holds in equal poise sides 
of truth and life which are often placed in opposition to one another.' 
It is 'pervaded from end to end,' in Professor Scott's words, • by 
one grand antinomy.' 2 A Jewish writer is betrayed into calling it 
epigrnmrnatically 3 'the gospel of Christian love and Jew-hatred.' 
More fully, but with ample justification, Dean Inge writes:-

• The intense ethical dualism of the Fourth Gospel is an
other perplexing phenomenon to those who look for philo
sophical consistency in a religious treatise. . . . Although the 
Logos is the immanent cause of all life, so that "without Him 
nothing whatever came into being," the "darkness" in which 
the light shines is no mere absence of colour, but a positive 
malignant thing, a rival kingdom which has its own subjects 
and its own sphere. . . . The writer is not careful to draw the 
line between the ethical dualism, which was part of his religious 
experience, and the metaphysical dualism which would have 
subverted the foundations of his intt'llectual experiences.' « 

the five lines which he devotes to the passage (p. 208) show that he has no 
appreciation of its niceties. Moulton-Milligan, Vocabulary, s.v., seems also 
to miss its significance. 

1 Gore-Goudge-Guillaume, New Commentary, iii (New Testament), p. 240; 
though Dr. Lock is not here referring to the ethical problem. 

• E. F. Scott, The Fourth Gospel, p. 12. 
3 Jewish EncycloptEdia, ix, p. 251. 
• DCG., i, p. 889.-It follows from this, as Dean Inge rightly suggests, 

that the dualism of the Fourth Gospel is empirical through and through; it 
contradicts the whole theological Logos-doctrine which is the author's 
dearest thought. 'The sources of this ethical dualism may be found partly 
in the spiritual struggles of an intensely devout nature, but to a greater 
extent, probably, in the furious antagonism of Judaism to nascent 
Christianity' (Inge, loc. cit.)-but not in 'John's • theological outlook. (So 
also Bousset, KC., p. 182-' John's practical dualism is more pronounced than 
Paul's, his theoretical dualism, on the other hand, is much less strongly 
expressed.') Hence the ethical dualism in the Fourth Gospel is in a sense 
accidental; it may ha':e affinities with fundamental Christian thoughts, but 
1t w~s o~ly by the_ac~1dent of ci_rcumstance that the writer was led to em
phasize it. Had_ his_life and: environment _been otherwise, there might have 
been no dualism 10 his teachmg at all. It IS because of this that accusations 
of dualism against the New Testament are commonly directed against S. Paul 
(infl'a, p. 88), and only in a minor_ degree against the Fourth Gospel. (Curi
ously enough W. Bauer, HNT., v1, p. 2,.0, takes the exactly opposite view; 
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The contrast, however, is not m.erely one between ethical dnalism 
and philosophical monism, as Dr. Inge appears to suggest. It is 
equally marked and equally perplexing if we consider the ethical 
sphere alone. Neither the Fourth Gospel nor the allied epistles 
give even so much sanction to specific ascetic practices as could be 
drawn from particular passages in the Synoptists and the Pauline 
corpus. It is possible to say of the author that the 'idea of asr,eti
cism is not so much foreign as repulsive to him.' 1 Yet his hostile 
use of the term •cosmos' (' the world') would lend his authority 
to every degree of rigorist excess; and it was this fact, no doubt, 
as much as any other, which made his work the favourite gospel of 
different gnostic sects. 2 

At first sight, the •world' in the Johannine writings,-mcaning, 
beyond all doubt, the sum-total of humanity,3 apart from the Church 
of the redeemed-appears as something wholly evil. Without 
Christ it is •darkness' and not light.4 It has refused to know the 
Word, its creator.6 Its ruler is Satan, and it appears to tolerate his 
rule with equanimity-so that both together are destined to suffer 
the same fate. 6 Everything that is • in the world,' being lust of 
flesh and lust of eyes and vainglory of life, is of the world, and 
not of God. 7 The world has given birth to the false prophets who 
are of anti-Christ's part; they speak• of the world' and the world 
heareth them.8 Christ cannot or will not pray for it; 8 and its 
hatred is focussed upon Him 10 and His disciples.11 

The ethical complement of all this-the verso of the new com
mandment that Christians should love one another-is provided by 
the injunction, • Love not the world, neither the things that are in 
the world. If any man love the world, the love of the Father is 
not in him.' 12 The business of the Christian appears to be not to 
• save,' but to 'overcome' the world.13 The command seems ab
solute and unconditioned; the most extreme and anti-social of 
ascetics could shelter himself behind it, and defend his practices 
as no more than its literal fulfilment. It is therefore with real 
surprise that the reader comes across other passages in which the 
world, so far from being treated as irrevocably opposed to God, is 

the author of the Fourth Gospel is a dualist through and through,-he only 
adopts mystical and metaphysical monism, without inner conviction, as the 
framework of his thought. Bauer suggests no reason for this curious pro
cedure.) 

1 H. L. Jackson, Problem of the Fourth Gospel, p. 91. ! E.g. Valentinus made special use of the Prologue to the F?urth Gospel; 
see LClem. Alex.], Excerp. ex Theod., 6, 7; cp. Jrenams, haer., 1, 8, 5; Tert., 
de p,·aescr., 38 ; and cp. V. H. Stanton, Th~ Gospels as Historical Docu
ments, i, pp. 64-69, 205. 

3 Cp. Jn. 7', 1418, 178 , 18• 'Jn. 1 1, 811• 

• Jn. 1 10-• the world knew Him not.' 
e Jn. 12•1-• the prince of this world.' cp. 1430, 1611 ; 1 Jn. 511-' the whole 

world lieth in the evil one'; Jn. 1231 and 1611-both the •world• and 'the 
prince of this world ' are • judged.' 

7 1 Jn. 2 18 . 1 1 Jn. 41, •-• • Jn. 171• 

10 Jn. 7•, 1511. u Jn. 15"• "• 17u; l Jn. 3u. 
u I jn. 211. 131 Jo. S'•'. 
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spoken of as under His peculiar favour and love. The Christian, 
we have just heard, is not to love the world; but God so loved it 
that He gave His only-begotten Son. that the world should be 
saved through l-iim.1 • 'lne lite of tlle wonu • is God's especial 
interest,-to give life to the world is the purpose of the Son's 
coming.2 And there is no braver confession of faith than that of 
the despised Samaritans: • \Ve have heard for ourselves, and know 
that this is indeed the Saviour of the Wodd.' 3 

So perplexed have critics been by these last sentences, with 
their pointed contrast to the evangelist's general attitude about 
the • world,' that they have resorted to desperate shifts to explain 
them away. They suggest for example that• John• is not in these 
passage,; ' speaking his own mind ; his own mind is expressed 
in I Jn. iv. 9-God sent His Son into the world that we (not it) 
might live through Him.'' 'Saviour of the world,' again (we are 
told) i,; merely a hackneyed title taken over from Gr.eco-Roman 
emperor-worship or the cults of heathen gods; 6 the author uses it 
in no more than this conventional sense. It is difficult to take 
these suggestions seriously. •Cosmos• is one of the evangelist's 
key-words; if he attributes to it two antithetically opposed 
meanings, we must give full weight to the fact. It can point in 
one direction only. Dualism and monism were both at work in 
his mind ; as with the other writers in the New Testament, so with 
him-perhaps the greatest of them all.8 Even his most fundamental 
conceptions were bound to show traces of both these opposite 
interpretations of the universe.7 

1 Jn. 318 , 17 , cp. 1 .. , 1247 ; 1 Jn. 2•. • Jn. 633 , n. 3 Jn. 442. 

• W. Bauer on Jn. 318 (HNT., vi, p. 54; cp. ib., p. 18, for Hermetic and 
other parallels). 

6 Id. on Jn. 4" (HNT., vi, p. 71), cp. Bousset, J(C., pp. 241-244; 
A. Deissmann, Light from the Ancient East• (E. tr., 1927). pp. 363-365; 
A. D. Kock, in Rawlinson (ed.) Essays on the Trinity and Incarnation, 
pp. 87-94; where full references and illustrations are given. Note particu
larly Mr. Nock's conclusion, p. 93 : • The application of the title Soter to 
Jesus is not in origin connected with non-Jewish re!igious use of the word.' 

• Cp. also the way in which throughout the gospel • the Jews' without 
diflerentiation are treated as a community finally hostile to the Church (e.g. 
Jn. 2 11, 20; 510, 1,, 11, 18; 71, 1a,"'; s••• ••• H,.,; 19,, 12, a1; 20u) and yet • salva
tion is of the Jews' (4 22)-well commented on by E. F. Scott, Fourth Gospel, 
pp. 74-77. 

7 It would be tedious to spend time drawing out the evidence of the re
maining books of the New Testament. Of Hebrews more must be said 
(infra, pp. 159 ff.). The Apocalypse, with its clarion-call to martyrdom, is 
defiantly rigorist; but the peaceful and almost pastoral feeling of the last two 
chapters exhibits a different temper. For the Pastoral Epistles we may 
quote F. Koehler's comment on 1 Tim. 533 (SNT., ii, p. 429) : 'This personal 
warning to Timothy covers a reminder to the leaders of the community nol 
to allow a disproportionate enthusiasm for total abstinence from wine to 
assume the appearance of sanctioning ascetic tendencies (cp. 43). But the 
recommendation of wine for medical purposes (only) is a half•hearted conces
sion to asceticism, though it does not force the author to contradict his 
fundamental principle (4': " Every creature of God is good, and nothing is 
to be rejected "). Thus he manages to evade the crucial q_uestion, how far 
the use of wine as a beverage is legitimate ; but it is certain that he would 
not condemn its enjoyment in moderation.' Koehler regards this as typical 
of the writer's ' sober and practical • attitude in general. 
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III. THE ORIGIN OF NEW TESTAMENT RIG0RISM. 

All the New Testament evidence, therefore, conspires to enforce 
a single conclusion-that in apostolic Christianity there may be 
discovered both a strong leaning towards humanism and a strong 
leaning towards rigorism. We are faced once more wi~h the pro~
lem, Is the rigorist strain, whose claim to a substantive place _m 
Christian ethics the modem workl would be so slow to allow, m
digenous in our religion, or is it an alien intrusion? As with the 
gospels, so here, t_h~re a_re those who ~re not slow to set down _the 
presence of asceticism m the apostolic age to the eschatologi.::al 
motive, with the implication that, if eschatology be disr.ounttd or 
• transmuted,' asceticism. need not trouble us further. 

So of primitive Christianity in general G. Volkmar has said :-1 

• With the expectation of the Parousia, marriage and the 
bringin"-UP of children came to be regarded as superfluous, 
and we~e consequently thought of as signs of an ~bsorption in 
earthly interests which was out of harmony with the near 
approach to the goal of those hopes.' 

Similarly Professor Troeltsch :-2 

' Art and science are unknown in the circles within which 
the gospel rises ... State and law are on the downward 
grade. Work and property are dangerous if they go beyond 
the care for the day. The gospel loves the poor ... but it 
neither formulates nor solves any social problems, for the 
days of society are numbered, and the day of God's kingdom 
is at hand. Let us all possess the world as though we possessed 
it not. But the heralds of this gospel shall go further-they 
are to make themselves eunuchs for the kingdom of heaven, 
and to give all their possessions to the poor, so that, as shining 
patterns of a readiness for every sacrifice, they may proclaim 
the great message through the cities of Israel until He comes.' 

The conclusion here suggested is as ill-founded as it was in the 
case of the teaching of our Lord. It depends almost wholly upon 
the isolated and momentary phenomenon of communism in the 
primitive Church at Jerusalem ; 8 and on S. Paul's eschatological 
allusions in the Corinthian discussion of marriage and virginity. 
Neither of these pieces of evidence will bear the strain to which it 
is subjected. For the second, we have already seen that S. Paul's 
argument is substantially independent of it ; and we may agree 
with Johannes Weiss, who has already been quoted so often, that 
in S. Paul's other-worldliness • the temporal note-the contrast 

1 Quoted, Schweitzer, Quest of the Historical Jesus, p. 227 . 
. • Quo~ed F. von Hugel, Essays and Addresses on th, Philosophy of 

Religion, 1, pp. 158, 159. 
• Acts 2", 0 , 4••-11• 
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between this aeon and the next--shades off imperceptibly into the 
transcendental-the contrast between the earthly and theheavenly.' 1 

Its tone is ' religious,' not • escha tological.' 9 Of the former we may 
say, both that the incident is probably exaggerated by the author 
of Acts, and that in any case it was extremely short-lived ; despite 
the apocalyptic interests of the moment S. Paul strongly deprecates 
the attempt to introduce a similar system (or want of system) 
at Thessalonica.3 Other-worldliness in the New Testament is in 
the main independent of eschatology. 

But may it not have another and even more insidious source
a source no less foreign to the genius of Christianity, but far more 
difficult to discover and eradicate ? The pioneers of the religions
geschichlliche school of theology in Germany-notably "Wilhelm 
Bousset and Richard Reitzenstein-have thought as much. To 
them, as is well-known, it has seemed necessary to comprehend 
the entire religious phenomena of the Graeco-Roman world, Chris
tianity included, under a single formula ; though in Bousset's 
theory the formula is more capable of analysis into separate, self
existent elements, both on the pagan and on the Christian side, 
than Reitzenstein seems to allow. The formula is as follows. 
Hellenism, now for many centuries subject to the influence of 
oriental dualism,' was gripped by a deep disquietude, showing 
itself in a distrust of matter, the body, and the passions as being 
under the dominance of evil and ' Heimarmene,' or fate, personi
fied by the astral bodies. From this complex tyranny of evil, 
release was desired ; and release was possible. Over against evil 
stands God, and in some men at least there is a spark of divine 
nature 5 capable of return to God. That return might be spoken 
of in many ways-as a rebirth, a new life, a becoming God (' apo
theosis') or • becoming in God' (' enthousiasmos '), a possession of 
or possession by the divine spirit, a reception of knowledge (' gnosis ') 
or illumination(' photismos '),a• seeing God• or spiritual marriage. 
But whatever it might be called, the man who achieved it, or to 
whom it was vouchsafed, entered into a distinct and clearly marked 
category different from that of ordinary men-the category of the 
• pneumatikoi,' or spiritual persons; of the • teleioi,' the • perfect 
ones ' or • initiates.' Many nostrums were hawked about the 
spiritual market-place by which this new experience might be 
attained-mysteries, private and public, astrological and magical 
runes, ritual or verbal initiations. The hierophants naturally 

'Das Urchristentum, p. 438. 
• lb.-Weiss's choice of words in which to express the contrast is a\\"k

ward; but the meaning is clear. 
• 2 Thess. 31•11. 

• The main instruments in popularizing this dualism in the west were 
of course Orphism, and the Phcedo of Plato. For Orphism, see infra, 
p. 482; for Plato, cp. Ph«Jdo, 64-68, 79-84, 97-100. 

• Gnostic phrases for this divine spark are conveniently collected by 
Bousset, HC., p. 195. 
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looked askance at their rivals; the postulants-as naturally
attempted one remedy after another as each was found to fail.1 

Asceticism, though not necessarily either long-protracted or 
highly rigorous, was no doubt a constant feature of these initiations. 
But it is not on this fact that Bousset and Reitzenstein lay stress, 
for as a rule the asceticism involved was of a specifically 'cultus' 
character.2 It involved prohibitions (' Touch not, taste not, 
handle not ') of a kind which Christianity not merely discounted, 
but openly reprobated. Its dominant motif was that of ceremonial 
'cleanness' or 'uncleanness.' New Testament rigorism, if not 
dominated by, is at all events bound up with ethical associations
such and such things are to be avoided because they 'lust against 
the Spirit,' or are 'displeasing to C:r0d.' Pagan asceticism, on the 
contrary, is directed towards securing that the ritual shall be validly 
performed. No doubt the idea of 'pleasing the god ' is implicit 
here as well, but it is not primary. No attempt, therefore, to 
prove an immediate connexion between Christian and non-Christian 
asceticism, a direct imitation of the latter by the former, can have 
much hope of success. 

But there may be an indirect or mediate connexion which unites 
the two, despite their superficial diversity. They may both spring 
from a common theological root. Such a hypothesis might, for 
example, lay hold on the idea of ' pleasing God,' and finding this 
common to both systems, show that it led by natural transitions 
to the prohibitions on either side. But even this is unnecessary. 
If it can be shown that New Testament Christianity shared in the 
alleged fundamental dualism of contemporary paganism, and 
accepted its conception of whole classes of phenomena, activities, 
and impulses irrevocably antipathetic to the divine purposes in 
the universe--a category of being incapable of redemption, and 
fitted only to destruction-then we should have at hand something 
potent enough to account for all the asceticism in the New Testa
ment, and far more besides. Asceticism--complete flight from the 
world, complete mortification of the body-would now be the only 
way to God; and if the New Testament were found to develop this 
inference more consistently than paganism, that would only prove 
Christianity to be the fine flower of hellenistic religious thought. 
It is the primacy of such a dualist strain in the New Testa
ment that modem German theology claims to have established. 

We must note the exact extent of the claim. It is not that 
S. Paul and S. John have certain ideas, phrases, striking turns of 
thought, in common with this alleged pagan dualism. That would 
be natural enough, but it would prove nothing whatever; a man 

1 The general religionsgeschichtliche formula, as summarized above, is 
built up upon the evidence of which instances have been given (supra, 
pp. 47, 53) ; cp. also infra, pp. 208 ff., also additional notes D and G. 
H.cfercoce to the principal modem authorities are given on the appropriate 
pages, and need not be recapitulated here. 

1 On cultus-asceticism in general, infra, p. 480, additional note D. 
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may borrow freely of his opponent's armoury without surrendering 
what is individual to himself. For the • mystery-hypothesis ' to 
hold good, it must be proved that the dominant theological con
ceptions in New Testament Christianity are dualistic; nothing 
less will senre the purpose of the argument. On the other hand, 
it is not necessary for such proof that we should have a full know
ledge of contemporary pagan aspirations and practices-such know
ledge, of course, is wholly impossible at the present day. If it 
could be shown that New Testament thought as a whole is capable 
of a consistently dualistic interpretation, and that the writers made 
steady choice of a vocabulary which to the contemporary world 
could have none other than a dualistic connotation, the case would 
be sufficiently established. Reitzenstein's single all-pervading 
syncretistic pagan theology may be a philologist's dream ; but 
so long as dualistic phrases are found widespread in the pagan 
world, and S. Paul (for example) can be convicted of using them 
with full consciousness of the meaning that would be put upon 
them, and without any effort to evade the imposition of that 
meaning, the work would have been done. New Testament 
Christianity might perhaps be a new version of paganism, but 
pagan in essentials it would still rt'main. 

In relation to S. Paul, with whom we are primarily concerned, 
Bousset starts at the most obvious point-the apostle's sharp 
antithesis between 'spirit• and 'flesh.' 1 That this antithesis is 
a dominant note of his soteriology is not to be denied; but is it as 
certainly dualist as we are asked to believe ? The answer appears 
to be definitely in the negative. Even on Bousset's own state
ment of his theory it soon became evident that there was no such 
rooted dualism between' flesh' and' spirit• in contemporary thought 
as he suggested. The term ' sarkikos • (' fleshly ') for the com
pletely unilluminated occurs only in the later literature of gnos
ticism ; 2 whilst in S. Paul himself, and indeed in many other 
first and second century writers, the dualism is very far from 
absolute.3 Such antithesis as the apostle draws between the 
terms is wholly explicable as the development of a Jewish psy
chology which is very far from lending itself to rigorism. 

That S. Paul uses the terms 'flf'sh • and 'spirit' in opposition 
to one another is self-evident. So also is the fact that of the two 
' flesh ' has an evil connotation, ' spirit ' a good one. ' I know 
that in me, that is, in my flesh, dwelleth no good thing,' says the 
apostle ; ' he can speak of a ' flesh of sin,' 6 and the ' mind of the 
flesh ' is ' death.' 8 So far as can be seen the emphasis he laid on 

1 Bousset, KC., pp. 120-134. 
1 Bousset admits this implicitly, by his failure to quote any exact philo

logical parallels from S. Paul's contemporaries (KC., pp. 130-134). 
• This is first allowed explicitly by Reitzensteio (HMR., pp. 70, 340; 

infra, p. 92) ; Bousset is obviously oot aware of it. 
• Rom. 711• • Rom. a•. 
• Rom. a•. 7 ; cp. Gal. 511-tbe • works of the flesh.' 
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this contrast was original.1 But the vital question is a different 
one. Is the 'sane,' the 'flesh,' in S. Paul's psychology a principle 
so evil that it is incapable of redemption ? that it must be extir
pated, annihilated, before man can be saved ? If so, then it is 
clear that there is something positi71e in human nature-not a flaw, 
or failure, or weakness, but a recognized psychological disposition 
or tendency akin to the primitive instincts and part of the original 
human endowment-which is inherently evil, and against which 
unremitting war must be waged. 

One fact is certain at the outset. To S. Paul the ' flesh ' is 
somehow bound up with the body and its needs.2 In Rom. vii, 
23, it is implicitly identified with ' the members ' ; 3 in Rom. viii, 
10, he speaks of the 'body' in language which shows that here at 
least it is a synonym for the ' flesh,' which occurred to him so 
naturally that he did not see its inappropriateness. 4 In 2 Cor. x, 
2, 3, he uses the phrase• to walk in the flesh '-which would naturally 
with him mean to 'live sinfully '-in the simple sense of 'living in 
a body,' and finds himself accordingly compelled to speak of • war
ring after the flesh ' where he would normally have said • walk after 
the flesh.' 5 These facts are in themselves significant. The body, 

1 So H. de Witt Burton, in his exhaustive review of the evidence up to 
and including the time of S. Paul (Spirit, Soul, and Flesh. Chicago, 1918) :
(p. 172) • Neither in non-Jewish nor in Jewish writers does sarx seem to have 
acquired any ethical significance ... though like soma it is spoken of in 
disparagement as compared with the soul. ... It is nowhere used to express 
the notion that matter is the source or cause of moral evil • ; (p. 175) in the 
magic texts sarx has no distinctive meaning; (p. 177) in the Hennetica sarx 
is very infrequently used. 

1 As constantly in the Old Testament, HDB., iv, p. 165; Burton, op. cit .. 
p. 192. 

• The • law in the members' is evidently the • law of sin• to which the 
flesh is subject (Rom. 726). Cp. also Col. 3•. 

• ' If Christ 1s in you, the body is dead because of sin, but the spirit is life 
because of righteousness.' The antithesis is a difficult one, and the interpre
tation •body' = ' flesh' is not the only one. Sanday and Headlam, ad loc., 
refer back to 511 (' death passed unto all men, for that all sinned ') and take 
the words to mean • the body is mortal.' But this would require 8111rrd11 for 
11<Kpd11 (as in 811); and in any case S. Paul does not begin to speak of physical 
death till verse 1 r. Cp. also the • works of the body' in 813-

• <II aapKI -yup rr,p,rra-roiiv-ru OU KaTU ,nl.pKa a-rpaTEUOJJ-<Ba. Again a curious 
choice of words. S. Paul constantly uses rr,p,rrariw, with ,,,, Ka-ru, or the 
simple dative; but always (except here) in an ethical sense (e.g. with iv, 
Rom. 6'; 2 Cor. 42 ; Eph. 2•, 10, 5•; Col. 2•, 37 , 4•; with Ka-ra, Rom. s•, 1416 ; 
l Cor. 3•, ro2 ; with dative, 2 Cor. 1218, Gal. 518). There is therefore an 
epigrammatic tendency in his use of it here in a physical sense. Why did 
he not drive the epigram home by repeating the rr,p,rra-r<iv in an ethical sense-
Iv crapKl rr•ptrra-roiiv-ru ou 1<a-ru aa.p1<a rr,p,,ra-ro"JJ-'" (a perfectly possible sentence, 
for on the whole he uses Ka-ru ,nl.pKa more commonly than Iv crap1<l when he 
wishes to convey an ethical implication) ? By avoiding this form of sen
tence he seems almost to evade the issue, for the rebellious Corinthians have 
accused him directly of rr,p,rraniv Ka-ra crclpKa (2 Cor. 103). The reminiscence 
of the text in Ep. ad DiC'gnet. 58 (.?v uapKl -ru-yxa.voucr111, a,1.,1.' oi, Karu cra.pK11 (wuw) 
is nearer the form we should have expected; and, although its innovations 
may be due merely to lapse of memory, it shows how little S. Paul's actual 
turn of phrase commended itself. But none of this affects the fact that he 
can on occasion use Iv aapKl (even where the .,..,pnra-r<iv of the context suggests 
ethical ideas) in a wholly neutral sense, aa<l as a mere equivalent for;,, ""'I'-",,.'• 
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as we have seen, was to S. Paul redeemable; and though he never 
asserts that the 'flesh ' can be redeemed-such a suggestion, 
as will appear, would have been impossible on his vocabulary-its 
association with the body makes it probable that he cannot regard 
it as wholly evil. 

The probability is confirmed by other evidence. Although 
S. Paul's ' flesh ' stands in direct relation to the body and its needs, 
its meaning is not thereby exhausted. In Phil. iii, 3-7, speaking 
of 'confidence in the flesh,' he enumerates as the grounds of this 
confidence his Israelitish birth, his tribal origin from Benjamin, 
his untainted Hebraism, his circumcision on the eighth day, his 
Pharisaic upbringing, the persecuting zeal with which he upheld 
the law, and his legal blamelessness. On the evidence of this 
text Dr. Burton concludes 1 that ' sarx' means to S. Paul ' the 
whole of his personality and possessions except that which comes 
through a distinct personal religious experience ' ; elsewhere he 
expands the statement to arld that the 'sarx' 'may even specific
ally include whatever excellent powers, privileges, etc., come by 
heredity.' 2 In other uses of the word the reference to the body 
is even slighter. In 2 Cor. i, r7, S. Paul mentions 'fickleness' as 
an example of ' fleshly purposes ' ; although ' fickleness ' is a psy
chological impulse as nearly independent of physical promptings 
as any impulse could be. So too are some at least of the 'works 
of the flesh ' in Gal. v, 19-23. The ' infirmity of the flesh ' among 
the Roman Christians which forced the apostle to speak to them 
'after the manner of men' has no connexion with the body.3 The 
'fleshly wisdom' of 2 Corinthians' appears to be no more than a 
tendency to speculation; the Colossian ascetics, whose life was 
one continued mortification of the body. are on that account-so 
it would seem-paradoxically accused of having ' fleshly minds.' 6 

These varied meanings of the word in S. Paul suggest at first 

1 Op. cit., p. 193. 
2 /b., p. 186. Cp. ib., p. 194,' The sa,-xcan do much, though it is the 

pneuma only that can produce the true, the perfect.' Although I accept 
Dr. Burton's conclusion without reserve, I must admit that many of the 
texts which he cites in its support on p. 186 do not appear to me to con
tribute anything of value to the argument. 

• Rom. 611• The' infirmity of the flesh' has sometimes been interpreted 
as ' moral hindrances which prevent the practice of Christianity,' but its 
principal meaning here must surely be 'defective apprehension of spiritual 
truth ' (so Sanday and Headlam, ad loc.). 'I speak after the manner of 
men,' again, might mean either, the use of a crude or ' common • (so Sanday 
and Headlam) illustration, or ' an illustration drawn from human relation
ships ' {Lietzmann in HNT., ad loc.). Actually S. Paul's very happy phrase 
covers all these different nuances :-' I use an illustration drawn from this 
human relationship of slavery. It is crude and inappropriate, for it is absurd 
to speak seriously of being "enslaved " to righteousness. You, however, 
wo~ld not underst3:nd more spiritual l~n~a~e. because your moral imma
tunty makes you still feel the hfe of Chnstiamty to be an oppressive burden.' 

• 2 Cor. 1 12-the phrase refers back to the 'wisdom of this world ' or 
' human wisdom ' of I Cor. 2•• 18, with which the ' words taught by the 
Spirit· (ib.) are contrasted. 

6 CoJ. zl•-.a. 
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sight that his usage of it is not consist~nt.1 Here, however, we may 
apply the principle already employed m respect o~ the Fourth Gospel. 
' Sarx ' is one of the great keywords of Pauline theology ; and 
though the apostle might use outlying terms in various sens~s, it is 
incredible that he shoulrl have any vagueness about one of hts m<?st 
central conceotions. We must attempt therefore to summanze 
his uses of the term in some all-inclusive phrase. 

It is customary among scholars who do not accept the extremer 
views we have been considering to define S. Paul's' flesh,' following 
Old Testament usage, as ' human nature in its weakness.' a But 
the passages just quoted show that this definition _is too narrmv. 
A better suggestion is that of Dr. Laidlaw-' Flesh is what nature 
evolves; spirit what God in His grace oestows ' ; 3-though even 
here we must interpret 'nature' as covering both heredity and 
environment. This provides a basis for a definite conclusion on 
the main question. There is not a word in the passage just quoted 
from Philippians to suggest that these gifts of nature, by heredity 
and environment, are anything but good in themselves; and yet 
they are ' of the flesh.' In what sense then can the ' flesh ' be evil ? 
The answer is clear. S. Paul has indeed two meanings for the 
word, but they are very closely connected. It implies, first, those 
factors in a man's character, possessions or surroundings which, 
though they are good in themselves, it is poss£ble for him to misuse 
or misapply ; it implies, in the second place, the tendency to misuse 
them which, apart from grace, is the normal and indeed inevitable 
tendency of life.' But even this latter tendency is in itself no more 
than a potentiality. Not until sin enters in does the flesh become 
positively evil; then it is defiled 6 with a defilement from which we 

1 So Burton, op. cit., p. 197-' Where the two terms(" flesh" and "spirit") 
stand in antithesis ... in S. Paul, it is by no means always the same mean
ings that are contrasted.' 

• Sanday and Headlam, Epistle to the Romans, p. 169, cp. p. 181 ; 
G. R. Stevens, Theology of the New Testament, pp. 341, 342, cp. p. 347. 

• HDB., iv, p. 166. 
'Cp. G. B. Stevens, op. cit., p. 347-' Metaphysically considered, the flesh 

is neutral ; empirically considered it is sinful.' Dr. Stevens' admirable dis
cussion seems to have one fault only, that it assumes too close an identifica
tion of' body' and' flesh' in S. Paul's thought (see supra, p. 90). 

• So al~o can the' spirit' be defiled, 2 Cor. 71 ; a passage which has always 
proved a difficulty to those who regard pneuma in S. Paul as the wholly divine 
element entering into the Christian from without. Marcion was the first to 
see it, and substituted' blood' for• spirit' (Tert., adv. Marc., v, 12-orwas this 
Tertullian's own text? In de pud. 15 he gets it right.) Lietzmann (HNT., 
~ loc.) hesitatingly suggests that ' flesh and spirit ' here is a popular expres
sion for body and soul, but does not deal very happily with the problem which 
would be created by S. Paul saying, 'cleanse yourselves from bodily defile
ment.' He would obviously welcome a suggestion that the sentence is a 
non-Pauline interpolation, though he does not see his way to making it ex
plicitly himself. The passage proves that we can no more take S. Paul's 
pneuma ~ something wholly divine, than we can take his sarx as something 
wholly evil ; and thus weakens still further the case for S. Paul's' gnosticism.' 
It is noteworthy again that 2 Cor. 76 refers back verbatim to 213 (' had no 
relief'), and that there is therefore a complete identification between • relief 
for the flesh' in the one, and' relief for the spirit' in the other. Here again 
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can and must cleanse ourselves. But that which can be defiled is 
not in itself defilement; and this alone proves that S. Paul did 
not regard 'what nature evolves '-whether within the man or 
around him-as wholly evil. 

So much as this is admitted by Reitzenstein, the protagonist-as 
Bousset was not ~f the strictly philological method in theology. 
After a somewhat misleading reference to Ignatius II which need 
not delay us, he proceeds to argue that S. Paul employs the 
adjective 'fleshly' explicitly of those who, though still ' babes,' 
are nevertheless ' babes in Christ.' 3 And although he will not 
admit that in the ' perfect ' or ' spiritual ' man any trace of the 
' flesh ' remains, the force of this passage constrains him to the 
conclusion that ' flesh ' and ' spirit ' are not mutually exclusive, 
because ' flesh ' and ' fleshly' are ' not as yet terminological usages 
permanently stamped as the currency in which such mutually 
exclusive opposition is to be expressed.' ' The concession, though 
grudging, is important; Reitzenstein admits that S. Paul can 
discern a' spiritual' colouring even in the' flesh '-it is not wholly 
doomed to perdition. 

Reitzenstein, however, is none the less insistent on the alleged 
dualism of S. Paul's theology; but he reaches his conclusion by a 

Lietzmann is so distressed by the equation as to toy with the idea of inter
polation (HNT., ix, p. 131). Note further that in 2 Cor. 3• S. Paul uses 
• hearts of flesh ' in Ezekiel's sense (Ezk. u 11, 3628 ) as opposed to ' stone '; 
here again •fleshly' comes near to meaning 'spiritual.' though the metaphor 
is too involved to allow of an exact equation. 

1 Cp. Bousset, KC., p. 135-' The decisive factor must be the great 
positive agreements, not the terminology.' 

• HMR., p. 326-' For Ignatius, pneuma and sar:r are the two great 
complementary antitheses '-that is true. as everyone agrees ; cp. especially 
Ign., Eph. 8•. But Reitzenstein does not say, either that to Ignatius the 
• flesh ' is so little a wholly evil thing that Christ can actually be called 
sarkikos as well as pneumatikos (Eph., 71, cp. Smyrn., 12), or that the central 
thought of the whole of Ignatius' theology is (not the supersession of • flesh ' 
by ' spirit,' but) the harmonizing of flesh and spirit in love through the grace 
of Christ (see e.g. Eph., 8, 10; Magn., l, 13; Rom., inscr.; Pliil., inscr.; 
Trall., inscr.; 12). This is all the more surprising as Reitzenstein actually 
quotes Eph. 71 . What is clear is that for Ignatius the sar:r, though opposed 
in some sense to the spirit, is far more amenable to spiritual influence than 
in S. Paul's usage. Bousset, KC., p. 218, faces the facts about Ignatius much 
more fairly than Reitzenstein. 

1 1 Cor. 31 , 1 (HMR., p 340). The word used in 31 is sarkinoi, not sarkikoi, 
but from Rom. 7u it is clear that S. Paul makes no difference between tile 
two. 

• HMR., p. 340--' Es (i.e. the word sarkinos) schliesst das pneuma 
offenbar nicht voll aus, weil es eben nicht wie psychikos, einer festgepragten 
und auf dem ausschliesslichen Gegensatz berechneten Terminologie entnommen 
ist.' (Italics as in the original.) Reitzenstein (ib.) only reaches this con
clusion by assuming that S. Paul could not call them psychikoi, because they 
were already baptized, and must therefore be distinguished strictly from the 
(presumably unbaptized) psychikoi of 2". I see no ground whatever for this 
assumption, and there is nothing in the text to suggest that psychikos and 
sarkikos (or sarkinos) in 2", 31, 1 are anything but synonymous. But it is 
significant that, on whatever grounds, Reitzenstein should holcl that the 
po~ition which makes sar;r in S. Paul wholly evil i~ untenable. 
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different route. Abandoning the contrast between 'flesh' and 
'spirit' he fixes upon a second antithesis-that between the illu
minated as ' pneumatikos ' (' spiritual '}, and the unilluminated as 
'psychikos' ('natural'); and maintains that in the New Testament, 
as in gnosticism, it connotes a completely rigorist dualism. Here 
for a moment we seem to be on firmer ground-' psychikos' in the 
earliest ' gnostic ' sources may perhaps denote the wholly unspiritua\ 
man ' whose end is destruction,' J and Reitzenstein, by emending 
the text, can even quote a parallel from the curious heathen docu
ment commonly known as the 'Mithras liturgy.' 2 But at this point 
a great gulf appears. S. Paul only uses the word ' psychikos ' in 
two passages in the whole compass of his letters,3 and apart from 
this he is aware of no such radical opposition between 'pneuma' 
and 'psyche' as we are asked to infer." Nor is the interpretation 
of the passages in question by any means bound down to the dualic;m 
which is attributed to them.5 It is surely obvious that the oc, 1r

rence of a single word on two occasions only cannot by any sober 
criticism be regarded as sufficient evidence for fathering upon the 
apostle an entire system of thought of a highly contentious and 
radical character. 

Critical irresponsibility could hardly be expected to go further ; 
and yet in the case of S. John it has done so. Starting from the 
evangelist's deep interest in the vision of God as the goal of life, 
Bousset assigns to him as his dominant thought the conception of 
the deification or apotheosis of the Christian by means of the vision.8 

That such a conception was common enough in the Hermetic litera
ture, for instance, and that these texts have other points of kinship 
with the Fourth Gospel, goes without saying ; and for the moment 
we may allow that the idea is dualist and ascetic in principle. But 
this cannot obviate the crucial fact that S. John never uses the 
word apotheosis, or any word even remotely akin to it.7 'Eternal 

1 But see additional note E. infra, p. 487. 
1 See additional notes A and_E, infra, pp. 473, 487. 
• 1 Cor. 2u, 15u-••. 
• S. Paul only uses the word psych/ thirteen times. Three times it means 

simply • person ' or ' living being • ; five times • animate existence ' ; four 
times at least the • higher spiritual life '-something closely akin to pneuma 
(2 Cor. 12

11

, Eph. 61

, Phil. 1

17

, Col. 3'"). In one case (1 Thess. 2

8

) it might 
have either the second or the third meaning. This is surely decisive. 

6 In I Cor. 2u psychikos must mean • unilluminated,' but carries no con
notation of moral evil with it. In 15u-H (the contrast between the• natural• 
and the 'spiritual ' (resurrection) body), s6ma psychihon means • a body 
adapted to be the vehicle of ordinary animate life,' as distinct from soma 
pneumatikon-' one adapted to be the vehicle of a purely spiritual ( = invisible, 
heavenly) life.' 

• Bousset, KC., pp. 164-176--' Vergottung durch Gotteschau.' 
7 Bousset admits disingenuously (KC., p. 168)-' Apart from a single pas

sage in the first Epistle, the Johannine literature never speaks of the deifica
tion of the believer.' The passage referred to is I Jn. 31 : 'Beloved, now are 
we children of God, and it is not yet made manifest what we shall be. We 
know that, if He shall be manifested, we shall be like Him; for we shall see 
Him even as He is • 1 
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life ' is his phrasr ; and it is utterly unworthy of serious scholarship 
to suggest that the phrase 'eternal life ' cannot be employed with
out the implication of ' deification.' 1 If any inference at all is 
to be drawn from a comparison between the Fourth Gospel and 
the ' Hermetica,' it is that the former was deliberately planned to 
substitute for the theory of ' deification ' as the end of life a con
ception of a wholly different character. The means may perhaps 
be the same ; the goal is absolutely distinct. 

IV. THE V1s10N OF Goo IN THE NEW TESTAMENT. 

It seems impossible, therefore, to hold that New Testament 
theology borrowed anything of importance from the alleged dualism 
of the pagan world around it. The ancestry of the ascetic element 
in the New Testament has yet to be discovered; and the problem 
of its legitimacy within the Christian scheme of life as a whole 
is no nearer solution than before. There for a moment we must 
leave the paradox, until the history of Christian asceticism shall 
have given us more material for a ju<lgment. Another question, 
equally relevant to the subject, presents itself. Within a few 
generations of the apostles' day, rigorism will be found making a 
determined bid to capture the whole machinery of discipline, and 
to oust humanism altogether from the Church. Why was that 
attack delayed for nearly a hundred years, if it could appeal to the 
authority of scripture ? 

No doubt it may have made such an attempt, but have been 
defeated by the exercise of apostolic authority. There are indi
cations of this in the epistle to the Colossians and the Pastorals. 
But against a tendency so powerful and relentless as asceticism 
was about to prove, authority can make little headway except 
with a backing of strong principle. Such a principle the apostolic 
writers had ; it is to be found in their significant development of 
the doctrine of seeing God. 

(a) The Teaching of Jesus. 

Our Lord had promised the vision of God as a guerdon to 
the pure in heart. It is extraordinary-especially in view of the 
prominence which the thought had attained in contemporary 
religion, and the high relief into which New Testament theology was 
about to throw it-that the sentence seems to stand without even 
an echo in the synoptic tradition. But this judgment is at best 
superficial. In actual fact the idea of the vision dominates both 
our Lord's teaching and the synoptic presentation of His life.2 

Ideas are not conveyed by words alone ; emphasis often serves 
1 Bousset insists upon this suggestion (KC., p. 169\, basing it wholly and 

solely upon the fact that the Latin translation of the Hermetic 'Asclepius' 
1enders o.1r,8,w<Ta.s by ' aeternitati fueris consecrare dignatus.' 

• I must dissent entirely from Bultmann's statement (Jesus, pp. 46, 95, 
96, 141) that ' there is no mysticism in the teaching of Jesus.' 
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to express them evt:'n better than d:rect enunciation. And the 
moment we seek to discover the emphasis of the Lord's work and 
teaching, as the Synoptists record them, the truth becomes evident. 
The whole emphasis of Jesus' teaching is laid upon the character 
of God and the nature of His Kingdom. 

It has become the custom latterly to say that Jesus added little 
or nothing to the Jewish doctrine of God. Even the 'Fatherhood 
of God,' there is reason to suppose, was more widely accepted and 
more generously understood by His contemporaries than was once 
thought to be the case.1 The statement is contentious, as all such 
statements must be; probably it is exaggerated as well. Mr. H. G. 
Wood, following Dr. Moffatt's 'Theology of the Gospels,' has reason 
on his side when he says :-2 

' The sense of the nearness and the reality of the God of 
love is Jesus' gift to man. This sense of nearness is expressed 
in His use of the term " Abba " in addressing His Father. 
Negatively, it is apparent in the abandonment of the customary 
terms of addre.c:s of Jewish piety, and in the absence of the ad
jective "holy." Moffatt points out that Jesus uses the term 
"holy" in relation to God only once in the four gospels. The 
word implied a sense of distance that was untrue to the ex
perience of Jesus.' 

Happily we are not required to discuss whether our Lord's 
teaching about God was or was not a' new teaching' to pious Jews. 
What is important is that it was specifically and above all a teaching 
about God. He came ' preaching the good news of God.' 3 That 
He spoke also of the kingdom of God makes no difference to this 
fact: for if anything is certain as the result of modern research, it 
is that the kingdom, in Jesus' thought, whether it means 'realm' 
or 'ldngship,' is wholly bound up with the character of God. It 
is something in which He is to come-not a state of things pre
pared for His coming by human effort. 4 It is true, of course, that 
Jesus also spoke, and that constantly, of the character and be
haviour necessary for those who would 'inherit,' 'enter into,' 
or ' possess ' the kingdom ; and that in so doing He purified, simpli
fied, and breathed new life into the ethical code of Judaism. This 
is no more than to say that, like all great teachers, He spoke both 
of God and of man, or preached both doctrine and ethics. But 
whereas contemporary Judaism laid all the stress on man--that is 
to say on ethics, on what man has to do to fulfil the will of God-it 

1 C. G. Montefiore, The Old Testament and After, pp. 201-206; Id. in 
Lake and Foakes-Jackson, Beginnings of Christianity, I, i, pp. 39, 47 ff.; 
'~·• p. :288; ~ultmann, Jesus, pp. 17?-178; Bousset, Rf., pp. 377, 378. 
ror reservations see Bousset, loc. cit.; G. Dalman, Words of Jesus 
(E. tr.), pp. 189-194. 

1 A. S. Peake, One- Volume Commentary on the Bible, p. 664. 
I Mk. 11'; Mt. 411 ; Lk. 4 ... 
• Cp. Bultmann, op. ,it., pp. 35, 37. 
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is surely true to say that by contrast the emphasis of Jesus' teaching 
is upon God, rather than upon man-upon what God has done, is 
doing, and shall do for His people. 

So He tells of the divine Fatherhood which watches over the 
lilies, the ravens, and the sparrows ; which sends rain upon the just 
and the unjust alike; which understands men's needs and gives 
to them liberally ; which is patient and long-suffering. He tells 
of a God always ready to welcome the prodigal, to search for the 
lost sheep, or to give in His pleasure the kingdom to His flock ; and 
of a heaven where there is infinite joy over the sinner that repents. 
God sees in secret and shall reward openly ; God sows His seed far 
and wide with a lavish hand, and reveals His innermost truths to 
babes and sucklings. There is another side to the picture ; but it 
is still a picture of God, though it represents Him-whenever the 
time shall come that there is no more space for repentance-as a 
Judge before whom there is no excuse. For all the ethical teaching 
in the gospel, it seems impossible to deny that Jesus' primary thought 
and message was about God, and that human conduct in his mind 
came in a second and derivative place. 

Thie; means to say that Jesus, though He spoke little about 
' seeing God,' brought God more vividly before the spiritual eyes 
of His contemporaries than any other has ever done. He gave a 
vision of God where others could only speak of it. Jt is worth while 
to consider for a moment the imp_ortance of this factor in His 
teaching. There must be both ethicc; and doctrine in every gospel 
presented to men. But the moment ethics predominates over 
doctrine-the moment, that is, that the thought of man ousts the 
thought of God from the place of primary honour-the whole 
purpose of a gospel is und::me, whether the gospel be Christian or 
any other. Ethics, or teaching about man and the conduct proper 
to him, centres a man's thoughts upon himself; and the end of 
self-centredness is unethical and unevangelical alike. It is bound 
to result-as S. Paul so clearly showed-either in spiritual pride or 
in spiritual despair: and by neither of these roads can a man find 
his true destiny. The path of purity, humility, and self-sacrifice 
is only possible to the man who can forget himself, can ' disinfect 
himself from egoism ' ; 1 whose mind is centred not upon himself, 
but at least upon his fellows and their needs, and at most anrl at 
best upon God and his neighbour seen through the eyes of God. 
We canr.ot by thinking add a cubit to our stature : still less can we, 
by thinking about ourselves and our conduct, achieve that self
forgetfulness or self-sacrifice which is the hall-mark of the saints. 2 

1 H. Bremond, Histoire Litteraire du Sentiment Religieux en France, 
vii, p. 15. 

z The conviction that the purpose of religion is to annihilate ' anthro
pncentrism' or• egocentrism' (Bremond, op. cit., vii, p. 16), and to render 
life ' theoccntric,' has revived with startling intensity in the last generation. 
In Germany it has taken a primarily intellectualist form, and shows itself 
(in the work ?f _Karl Barth and Eric Schaeder, for example, and Bultmann 
so far as he 1s influenced by them) as a demand for a new orientation in 
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There is another side to this truth, of course. It would be 
absurd to say that self-criticism and self-examination play no part 
in the making of saintliness.1 But the essential fact about religion 
in its relation to ethics is this-that self-examination and self
criticism are dangerous in the highest degree unless the soul is already 
reaching out in self-forgetfulness to something higher and better 
than itself. Self-centredness, even in the morally earnest, is the 
greatest snare in life : ' God-centredness ' the only trne salvation. 
We shall recur to this matter more fully at a later stage; 2 in the 
meantime it throw-, a flood of light upon the whole of the New 
Testament. It makes it clear why Jesus spoke first and foremost 
of God, and only in the second place of man and his conduct .. And 
it gives a reason why the Church fixed upon the single text m the 
beatitudes about seeing God, and elevated it into the swnmary of 
all that it had to give to men. 

(b) The Synoptists. 

The framework of all three synoptic gospels is that supplied by 
S. Mark ; and the watershed of S. Mark's gospel is the rlouble peak 
of the confession of Peter and the Transfiguration. 3 To these 
connected events the whole of the earlier history of the gospel, with 
its gradual unveiling of our Lord's Messiahship, leads up; with 
these events a new act opens in the drama-the act which is to 
find its climax on Calvary. It is significant enough that the central 
point of the gospel is a vision of the divinity breaking through 
the humanity of Jesus. The fact would become more significant 
still if for a moment we assume-with some modem scholars 4-
that the Transfiguration originally stood before S. Peter's confession 

metaphysics or theology. In France, and above all in M. Bremond's great 
Histoire, it is principally interested in ethics, and so ultimately concen
trated on the problem of prayer, in which the tension between ' religious ' 
and 'ethical ' practice is seen at its height. For this reason I shall have to 
revert continually to M. Bremond's epoch-making contribution, not merely 
to the history, but also to the philosophy (one might almost say the • apolo
getics '), of religion. Readers who have not time to enjoy at length the 
infinite delights of the eight volumes of the Histoil'e which have been 
published so far, will find the most significant passages in vol. iii, pp. 23-42; 
vol. iv, pp. 336-353, 359-381; vol. vii, pp. 5-47, 144-162. Cp. infra, pp. 133 f., 
203 f., 441 ff., and 489, additional note F. 

1 So the ' method of S. Sulpice ' (Berulie and Olier) analyses prayer into 
the three stages of contemplation, communion, and co-operation. The order 
is important, if not all-important (Bremond, op. cit., iii, p. II6). 

• Infra, pp. 445-451. 
• Dr. Rawlinson's edition of S. Mark (Westminster Commentaries) is 

an outstanding contribution to English scholarship, but it is doubtful whether 
he has proved his main contention Ip. xx) that' attempts to treat the Marean 
arrangement of the gospel materials as supplying an outline, in chronological 
order, of the course of events are profoundly mistaken.' However, even if 
it be true that• it is just the framework and the arrangement of the materials 
in our gospels which ought to be set down to the account of the Evangelists ' 
(ib., p. xxi), it would only emphasize the doctrinal significance of the position 
assigned to the Transfiguration. 

• Loisy, Schweitzer, P. E. More, and others. 
7 
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in the narrative, and was indeed its cause. But most significant of 
all is the obvious truth that here, more than anywhere else in the 
archetypal gospel, Christian imagination has from the very earliest 
period loaded the original occurrence with devout embellishment. 

The wealth of allusive material in the account of the Trans
figuration has long been the despair of commentators, as well as the 
whetstone of their ingenuity. The successive phrases point to 
associations not merely with other incidents in the gospel-narrative, 
but with Old Testament and New Testament passages alike. The 
presence of Moses and Elijah, for example, can be explained in 
various manners; and each explanation, considered in its tum, has 
about it an appropriateness which for the moment suggests that 
it must be the dominant one. Moses and Elijah represent the Law 
and the Prophets respectively. They are the two Old Testament 
figures to whom (with Enoch) tradition assigned a translation to 
heaven analogous to the Ascension.1 Each was expected to appear 
as a forerunner of the Messiah.2 Each had received his crowning 
revelation of the character of God on a mountain-height; 3 and at 
such a time Moses' face, at least, had shone, transfigured by the rare 
experience.' That Moses and Elijah are also the two witnesses of 
the Apocall/J)se is of course self-evident.6 Moreover, Messianic 
expec£ation· wac; bound up with the hope of a ' prophet like unto 
Moses,' and the' Unto him ye shall hearken,' to which the Deutero
nomic prophecy leads up, 8 is echoed by the ' Hear Him ' of the 
Voice at the Transfiguration. 

Similarly, this same Voice at the Transfiguration re-echoes also 
the Voice heard at the Baptism: 'Thou art my belovPd Son'; 7 

1 Elijah, 2 Kgs. 211 ; Moses, the apocryphal Assumption of Moses (first 
century A.D.)-but the conception as regards Moses is not rabbinic (Strack
Billerbeck, i, pp. 753-758). Cp. 2 (4) Esdras 626-' the men who have been 
taken up, who have not tasted death from their birth,' and Box's note, ad loc., 
in Charles, Apocr. and Pseudep., ii, p. 576. 

2 Moses, Dt. 1816 , 18 ; Elijah, Mai. 46• In the LXX of Malachi, verse 4 
(' Remember ye the law of Moses ') came after verses 5, 6 (' I will send you 
Elijah .. .') ; this may account for the order of the two names in Mk. 9•, 
which Mt. and Lk. rearrange into the natural historical sequence. The' two 
witnesses' of Rev. 11•·11 are of course the same; verses 5, 6a refer to Elijah; 
verse 6b to Moses. Various secondary authorities for the text of Mk. 9•, 
Lk. 911 give this • witness ' as the explicit reason for their presence at the 
Transfiguration (A. Loisy, Les Evangiles Synoptiques. ii, p. 34). A variant 
tradition, preserved by Tertullian (de an., 50), made Enoch the companion of 
Elijah; but the many associations favouring Moses were too strong to allow 
of effective competition (Rawlinson, S. Mark, pp. n7, 118, for further 
references). 

• Elijah, .1- Kgs. 19•·19 ; Moses, Ex. 24-31-for Moses also notice the 
presence of tnree 'disciples' (Aaron, Nadab and Abihu). Ex. 241 ; the pre
paratory six days, Ex. 2418 ; the entry into the cloud, 2418 ; and the uproar 
at the descent from the mountain, Ex. 3217 , 18• 

• Ex. 34••-... It is curious that whereas Mt. (172) and Lk. (9ZI) mention 
the •shining' or 'change' of Jesus' face, Mark is silent on the subject. 
Streeter, Four Gospels, pp. 315, 316, suggests on MS. evidence that a word 
or words to this effect have dropped out of the Marean text. 

• Supra, n. 2. • Dt. 1816. 
1 Mk. 111 • Mt. 317, Lk. 321 (Mt. has 'This is' for 'Thou art'). 
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and provokes the question-which is even more pressing with 
reference to the account of the Baptism-whether these mani
festations of divine approval were primarily addressed to Jesus 
Himself, or to the bystanders. If to the bystanders-in this case 
the three pri.nce-apostles, Peter, James and John 1-to which of 
their doubts or questionings was it a special response? Was it a 
final vindication of their faith against the wild fancies of the mob 
-Jesus is indeed neither Elijah nor ' the prophet,' 2 since both 
Elijah and Moses are present with Him, discernibly distinct ? Is 
it a more general endorsement of S. Peter's confession? Is it a 
guarantee that the snfferings of the Christ, just predicted by our 
Lord Himself for the first time, shall have an issue even more 
glorious than those which crowned the trials of Moses and Elijah ; 
or is it a first fulfilment of the prophecy of Jesus which immediately 
precedes it in the narrative, that some of those there present should 
not taste of death till they saw the kingdom of God coming in 
power? 3 

That so many lines of association should radiate outward from 
a single episode suggests as a high probability that even in its earliest 
surviving form (the Marean account) it has already been subjected 
to some degree of literary or semi-literary elaboration. Other 
factors point to the same possibility. Moses and Elijah may have 
been originally, perhaps, anonymous figures;"' the scene is then in 
close relationship with the accounts of the Resurrection moming,6 

1 Or (Bousset, SNT., i, p. 155) to Peter alone. The grounds on which 
Bousset suggests this are too complicated to be considered here. 

• Jn. 111 , 15• The emphatic ~ 1rpo<1>-lrr11s (the prophet par excellence) must 
refer to 'the prophet like Moses' of Dt. 1815 , 18• It is true that this sug
gestion comes from the Fourth Gospel, but it has its analogy in Mk. 838 

(' one _of the prophets'), and indeed gives the latter passage the necessary 
prec1s1on. 

8 So interpreted as early as the Excerpla Theodoti, § 4 : ' So Peter and 
James and John saw, and then fell asleep.' 

• Bousset, SNT., i, p. 156-based, curiously enough, on the assertion 
that ' despite all attempts at explanation, the presence and significance 
of Moses and Elijah remain enigmas ' ; cp. R. Ilultmann, Geschichte de,, 
Synoptischen Tradition, p. 157, who produces a parallel from the ApocalypsB 
of Peter (English translation in M. R. James, Apocryphal New Testament, 
p. 508). 

6 Thus in the Akhm!m fragments of the Gospel of Peter the theophany 
from the Apocalypse of Peter is inserted as a post-Resurrection appear
ance of the Lord (M. R. James, op. cit., pp. 90, 505). Hence Bultmann, 
Loisy and others think the Transfiguration narrative was originally a Resurrec
tion appearance which Mark has ante-dated; E. Meyer, Ursprung u. 
Anfiinge, i, p. 152 (cp. Harnack, citf!ld Klostermann, HNT., iii, p. 97) thinks 
it is in its original position, and regards it as the source of the Resurrection 
and post-Resurrection narratives (p. 156; cp. ib., iii, p. 216). The most 
probable explanation would appear to be a variation of Klostermann's. The 
two celestial figures belong to the Transfiguration, but have influenced the 
Resurrection and Ascension narratives ; though the latter, as narratives, 
are independent of the former. The process is clearly traceable in S. Luke. 
He alone supplies a subject of conversation for Moses and Elijah (the 
'exodus' which Jesus is to accomplish in Jerusalem, Lk. 991) ; and it is not 
unnatural that he should suppose them to have been interested in witnessing 
the outcome of their predictions. So Mk.'s single • young man' (Mk. 16•) 
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with its two angels; and of the Ascension, with the 'twfJ men in 
white raiment.' Some critics, without necessarily denying n.n 
original historical basis, have found traces of literary craftsmanship 
of an even more elaborate kind. The supernatural drama is cut 
into two, as everyone is aware, by the strange human episode of 
Peter's interjection. This episode, it has been suggested, marks 
the junction between two originally parallel accounts of the Trans
figuration ; that which comes second in the text, with the doud 
and the voice,1 taking the familiar form of a characteristic Jewish 
theophany, whilst the metamorphosis and glistening robe of the 
earlier part of the incident betray touches of Greek thought.2 

It is to this last possibility that Professor Bacon has devoted 
special attention. He regards S. Peter's gauche ejaculation about 
the three tabernacles neither as a genuine survival of the original 
tradition, nor as an editorial insertion to conceal an unsightly 
junction, but as an integral part of the first (or hellenistic) version 
of the Transfiguration-story. To him the essence of the incident 
lies in the contrast between the •metamorphosis' which Jesus 
underwent, and the earthly 'skene' (tabernacle) in which Peter 
foolishly would have Hirn remain.3 The two terms are part of the 
currency of hellenistic Christianity. To S. Paul, the converted 
Christian undergoes a ' metamorphosis ' of soul which renders his 
mortal body, or ' tabernacle,' less and less adeq11ate as a vehicle of 
this transformed and spiritual soul, more and more irksome to him 
for the brief period during which he has still to wear it. 'We that 
are in this tabernacle do groan,' • longing to be clothed upon with 
our habitation which is from heaven'-' a house not made with 
hands' (as Peter's booths would have been), 'eternal in the heavens'' 
-a' spiritual body,' as he calls it elsewhere,6 which being no longer 
of flesh is adequate to the needs of the man who is no more fleshly, 
but spiritual through and through. 

This truth (Professor Bacon suggests) that the transformed 
Christian, like the transformed Christ, can no longer find himself at 
home in the earthly tabernacle which satisfied him when he walked 
after the flesh, is, in S. Mark, revealed to the disciples at the moment 

becomes 'two men' in shining (or white) raiment in Lk. 24• (the Resurrec
tion), and Acts 1 10 (the Ascension). Lk. significantly uses the same phrase 
in each of the three cases-' Behold, two men.' The Fourth Gospel (2013) 
takes the • two ' from Lk. : explicitly makes them angelic (cp. Mt. 282, 1) ; 
and says that they were' seated' (as Mk. 166 , Mt. 28 2). 

1 The cloud is the ' Shekinah ' ; the voice a ' Bath-Qol ' (for references, 
Rawlinson, S. Mark, pp. 10, 120). 

• Klostermann, loc. cit. 
• B. W. Bacon, The Gospel of Mark, p. 254 :-' As Origen already saw, 

this suggestion of Peter's to prepare tabernacles for the glorified is the equi
valent of his proposal that Jesus reject the cross in the previous story .... 
Not in earthly tabernacles of corruptible flesh is the deliverance of the Christ 
to be accomplished, but in bodies of incorruptible glory, "our house which 
is from heaven." ' (Bacon's reference is presumably to Origen, comm. in 
Mt., xii, 40 (MPG., xiii, col. 1076).) 

• 2 Cor. 51-•. • 1 Cor. 15". 
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when they gaze upon the glorified Jesus.1 Similarly in the hellen
istic teaching of S. Paul :-it is the vision of the Lord 'seen as in a 
mirror ' which transforms the Christian ' into the same image from 
glory to glory,' 2 and thereby reveals to him his discontent with the 
earthly house of his tabernacle. Surely, Professor Bacon argues, 
whatever the original nucleus of the narrative may have been, it 
must have been subjected to the influence of Pauline theology 
before it reached its present form? 3 

The reader may form his own opinion as to these various sug
gestions. One conclusion, however, seems inevitable. Before the 
earliest gospel assumed its present shape, the Church had fixed 
upon the Transfiguration as the central moment of the Lord's 
earthly life. It had surrounded that moment with a glamour of 
allusion and allegorism so complex that it cannot now with any 
certainty be analysed into its constituent elements. And it had 
done this as though to remind itself that the whole gospel, from be
ginning to end, must be read and regarded as one great vision of 
God in Christ, akin to the vision given to the favoured three on the 
riiount of Transfiguration. 

(c) S. Paul. 

What is implicit in the synoptic gospels becomes explicit when 
we turn to S. Paul. The goal of life for the Christian is ' to gain 
Christ, to be found in Him, to know Him, with the power of His re
surrection and the fellowship of His sufferings.' ' ... ' Not that 
I have already obtained,' S. Paul adds at once, 

'or am already made perfect; but I press on if so be that I may 
apprehend ; seeing that also I was apprehended by Christ 
Jesus. Brethren, I count not myseH yet to have apprehended; 
but one thing I do, forgetting the things which are behind and 
stretching forward to the things which are before, I press on 
towards the goal unto the prize of the upward calling of God in 
Christ Jesus.' 5 

' Knowing,' 'apprehending,' 'gaining' God, then, or God in 
Christ, is the goal or prize of the Christian life-' whilst we are 
at home in the body we are absent from the Lord ; we walk by faith 
and not by sight.' 8 But S. Paul has always an inexpugnable 
tendency to bring the Christian hope out of the future into the 
present. Eschatology holds out the promise of a day of the Lord 
in which the forces of evil shall be overcome, and this was the 

1 Bacon, op. cit., pp. 258, 259. 2 2 Cor. 318 ; infra, pp. I 03 f. 
3 Further refinements of criticism, Bacon, loc. cit. ; C. Clemen, R GENT., 

pp. 242-244. 
• Phil. 38- 10 . • Phil. 3u-u (as RV. marg.). 
• 2 Cor. 5•--on ,lSo• as ' sight,' see Lietzmann, H NT., ad loc. Cp. 

Rom. 81..__. By hope were we saved, but hope that is seen is not hope, for 
who hopeth for that which he seeth ? • 
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outlook of the primitive Church. S. Paul asserts triumphantly that 
they are already overcome; death has lost its sting, tne grave its 
victory; the reign of law is terminated; sin is annulled, the flesh 
crucified. The resurrection of Jesus corroborated the Jewish hope 
that the righteous should rise again 'in that day'; S. Paul diverts 
attention to a resurrection of the soul which is possible here and 
now-a rising from dead works. This is no mere psychological idio
syncrasy of the apostle's. It is a conviction-shared, as we shall 
see, by others of his fellowship--springing from direct experience 
of all that Christianity means. On this basis, reinforced no doubt 
by his own experience of visions and revelations of the Lord, he 
asserts emphatically that we have already seen God. ' It is God, 
that said, Lie;ht shall shine out of darkness, \Vho shined in our 
hearts to give the light ' (better, as RV. marg., ' illumination ') 'of 
the knowledge of the glory of God in the face of Jesus Christ.' 1 

To describe this vision he uses a pregnant and vivid analogy. 
• Now we see in a mirror, in a riddle, but then face to face; now I 
lmow in part; but then I shall know fnlly even as also I have been 
known fully' 2 he says, in what is without doubt the most exalted 
passage of his writings. The words have been a casus belli be
tween two of the greatest modern theologians, in a controversy 
which has raged over the whole field of' gnosis 'and' gnosticism'; 8 

hut there can be no serious doubt as to their meaning. S. Paul is 
not here depreciating the vision of God which we already possess. 
It is ' in a riddle ' certainly, but it is still something to be prized 
above al! earthly possessions. It is not yet as full and glorious as 
it will one day be; but very full and very glorious it still is. Nor 
is the passage altogether unique in the epistles. There is another 
which inevitably challenges comparison with it; for in this second 
passage S. Paul again uses the analogy of the mirror. It occurs 
at the end of a context in which, with a free use of allegory, he is 
contrasting Christian emancipation with Jewish bondage.t The 
contrast is used to assert, in parenthesis, that rightly interpreted 
thP letter of scripture must-as being 'glorious '-conform to the 
spirit of Christianity. But the Jews had not dared to gaze dir~ctly 
on Jioses' face, and so could not interpret the scriptures rightly; 
tbe Christians r.ave dared to gaze on-what ? S. Paul's answer is 

1 2 Cor. 41. The aspirations of the mystery-cults and gnostic devotees 
referred to above (pp. 27, 54. Bfi) were commonly concentrated upon this 
culminating boon of' illumination' (Photismos). See especially G. P. Wetter, 
IPQL, pp. 46 ff. 

• 1 Cor. 1312 (RV. as marg.). 
• See infra, pp. 208-212; and on this particular question cp. Harnack, 

Sitzungsb. d. Berl. Akaa. (1911), pp. 149-165; Reitzenstein, HMHL., pp. 239, 
252 f. The point at issue is unimportant; it concerns merely the degree of 
imperfection implied by • in a riddle.' Harnack's view (loc. cit., p. 156) that 
it is • worthless' is obviously too extreme; nor is it strengthened by his 
entirely unsupported assertion (p. 150) tliat S. Paul's • mirror' has no con
nexion with the mirrors of Wisdom and Od. So!. (infra, p. 103). This would 
5eem highly improbable . 

• 2 Cur. 3•-18. 
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not quite clear. At first it is 'the Lord,' and this 'Lord' is ' the 
Spirit • ; and ' where the Spirit of the Lord is 1 there is liberty.' 
Then he continues, ' We all with unveiled face reflecting as a mirror 
(or RV. marg. 'beholding as in a mirror') the glory of the Lord, are 
transformed into the same image from glory to glory, even as from 
the Lord the Spirit.' 2 

Discussion centres round the word 'katoptrizomenoi '-does 
it mean 'reflecting as ' a mirror, or ' beholding as in ' a mirror? In 
a sense it matters little ; the mirror must ' see ' that which it re
flects. But the illustrations collected by Reitzenstein seem to 
point to the conclusion that God, or rather the 'glory' of God, is 
the glass. 8 If this is so the metaphor can be followed out in various 
directions. God is seen as 'mirrored '-either in Christ, or in His 
'glory,' or (as in S. James) " in the perfect law of liberty. Again 
the mirror of God, brought near to the human soul, illuminates it 
so that a man can know himself better. Thi-, is the obvious point 
of S. James' analogy, and is borne out by well-known passages in 
the 'Odes of Solomon' and a fragment of Zosimus. 6 We have 
every right to infer that the same idea i-, latent in S. Paul's thought 
as well; for he too, like S. James, employs the idea of the law, the 
instrument of self-knowledge, in the immediate context 8-a fact 
which in itself points towards the rejection of the interpretation 
' reflecting as in a mirror.' 

1 Or, by the very simple emendation of 1<11plo11 to ,d,p,011, 'where the Spirit 
is Lord.' 

• 2 Cor. 318. 

• Reitzenstein, HMR., p. 358; HMHL., pp. 243-251, 262; further pas
sages, Lietzmann, HNT., ix, pp. 67, 113, II4; Clemen, RGENT., p. 333. 
The most interesting passages are Wisd. 728-' She is ... an unspotted 
mirror of the working of God•; Od. Sol. 13, 1-• Behold, our mirror is the 
Lord•; I Clem., xxxvi, 2-' By Him (Jesus) we behold as in a glass (iv<nrTp<
(dµ.,1111) His immaculate and most excellent visage • ; Philo, de dee., 105 (M .. 
ii, p. 198; CW., iv, p. 293)-' As in a mirror the mind perceives God acting and 
creating and guiding His universe'; Id., L~f· All., iii, 101 (supra, p. 43) ; 
Acts of John, 95 (M. R. James, op. r.il., p. 253)-' A mirror am I to thee that 
perce1vest Me; a door am I to thee that knockest at Me') ; [Cyprianl " 
monl. Sin. el Sion, 13 (from an apocryphal' Epistle of John')-' Ye see Me in 
yourselves as one of you sees himself in water or a mirror• ; Corp. Herm., 
xvii (as emended by Scott, Hermetica, i, p. 272), etc. 

, Jas. ioa-H. 
1 Reitzenstein, HMHL., p. 247, from Berthelot, La Chimie au Mayen Ag~. 

ii, pp. 260 ff.-a magic mirror made for Alexander the Great, with ethical 
as well as magical proferties ; for ' when a man looks into it, it prompts 
him to examine himsel and purify himself, from his head to the tips of his 
nails.' Again, ' the mirror represented the divine spirit ; when the soul 
looked at itself therein, it saw all its own faults and revolted from them• 
(Berthelot, p. 262). Other phrases are equally important-the man who 
looks in the mirror 'becomes himself spirit,' 'becomes a perfect man,' etc. 
(ib., pp. 262, 263). 

• The intention of the passage (2 Cor. 37- 11) may be expressed as follows. 
The law is not so much abrogated as spiritually interpreted in the Christian 
dispensation; and when ' the Spirit is (thus) lord ' in exegesis ' there is 
liberty.' Cp. Reitzenstein, HMHL., p. 250; HMR., pp. 319 (an analogous 
passage in Philo) ; 384 (S. Paul's attack on a non-ethical ' gnosis ' iJl 
I Cor. 13). 
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Once more-and here S. Paul makes dexterous and effective use 
of one of the oldest pieces of ethnic superstition-the mirror is a 
magic mirror. Such mirrors, and their alleged magical properties, 
were well-known to his readers. 1 But this of which S. Paul speaks 
is different from theirs. It does not foretell the future, as theirs 
were supposed to do. It does not reveal to a man the face of his 
destined bride ; it does not repel the assaults of demons ; still less 
does it steal the beauty or wither the health oI those who gaze into 
it. The new Christian experience, the vision of God, is a magic 
mirror both because, as we have seen, it enhances a man's know
ledge of himself, and because by a mystical process it transforms him 
into the image of God, ' as from the Lord the Spirit.' In this sense, 
man also becomes a mirror and reflects the likeness of God. It is 
clear now why S. Paul has used the ' mirror ' analogy. ' Seeing 
God ' would not convey this rich variety of meaning ; ' seeing God 
as a mirror,' or' seeing God as mirrored in His glory,' is the phrase 
he needs for fullness of self-expression. 

We must notice two other points in S. Paul's teaching about the 
vision of God to which the Christian presses forward. Whatever 
else is meant by this ubiquitous phrase of 'seeing' or 'knowing' 
God, it certainly refers to some kind of inward or subjective ex
perience. We have seen already how in much pagan thought such 
a subjective experience-as, for example, ecstasy-was taken as 
constituting the whole end of human endeavour; we shall see the 
same idea obtruding itself from time to time with disastrous results 
in the history of the Church. Such an attitude M. Bremond aptly 
calls' panhedonist,' 2 and no reflection is needed to convince us of the 
dangers which follow in its train. Once again a man's thoughts and 
ideals converge upon himself-not this time on his behaviour, but 
on the changing and treacherous emotional content of his con
sciousness. Without an experience of a particular kind, he supposes 
himself to be deserted by God, void of religion, and without hope 
in the world; with that experience (or with something which he 
mistakes for it) he may only too easily regard everything else
morality, self-discipline, love of the brethren--as irrelevant and 
superfluous. 

It is possible, of course, that this danger can only be eliminated 
by deposing the thought of religious experience, and the vision of 
God, altogether from the primary position which it has held in 
traditional Christianity. That suggestion we must consider later. 
S. Paul took a different path ; but even so he set his face rigidly 
against any such perversions of the truth as those we have been 
considering. He insists that ' experience ' in itself is of less im
portance than two other things :-the love by which it is conditioned 
on the human side; and God's loving care for man, which alone 
makes it possible, on the other. It is not so much that we come to 

1 See ERE., viii, 695-697, s.v. 'Mirror.' 
• Bremond, HLSR., vii, p. 17 ; further consideration in detail, infra, 

pp. 196 ff.; and additional note F, p. 489. 
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' know ' God that matters, but that God has always ' known ' us
the end of life is at best to know God as we have always been known 
by Him.1 This epigram, it is to be noticed, comes at the conclusion 
of a chapter in which throughout the superiority of love to' gnosis' 
is emphasized. So also of conversion : it is not so much knowing 
God as being known by Him.2 The most explicit passage of all 
marshals the two thoughts for a direct attack upon the Corinthian 
pride in ' gnosis ' :-a 

' We know that we have "gnosis." " Gnosis " pnffeth up, 
but love edifieth. If any man thinketh that he hath known 
aught, he knoweth not yet as he ought to know. But-if any 
man love God, he is alre~dy known by Him.' 

There are very many Christians who, without depreciating 
'mystical experience,' shrink from claiming it for themselves, 
because it seems something too high for them. They shrink even 
from looking for it, lest-falling into some emotional self-halluci
nation-they mistake the false for the true. The impulses are 
laudable and salutary, though religion would be a colder thing than 
it is if it had nothing more to offer. But at least S. Paul sets us 
on a safe road when he insists that in' seeing God '-whatever that 
phrase may mean in its fullness-the emotional experience here and 
now is secondary, a.11.d is never to be made the final test of genuine 
Christianity. What matters is that a man should have the right 
attitude-should love his God and his neighbour. If he presen•es 
this attitude, he may rest assured that (however much he doubts 
whether he ' knows • God) he himself is ' known ' by God with a 
knowledge in which love, and providence, and the desire to give all 
that can be given, are equally compounded. 

(d) The Fourth Gospel. 

If there is some slight hesitation in S. Paul as to the possibility 
of receiving the vision of God in this life, it has disappeared alto
gether in the fourth evangelist. ' His gospel is a perpetual theo
phany.'' The prelude to the first epistle would come even more 
fitly if it stood as a footnote to the gospel :-

• That which was from the beginning, that which. we have 
heard, that which we have seen with our eyes, that which we 

1 I Cor. 1311 (supra, p. 102). 
• Gal. 49 ; cp. I Cor; 82-' if any man loveth God, the same is known of 

Him.' J. Weiss, Urchristentum, p. 187, develops the thought very happily, 
although, with his general tendency to deny S. Paul any personal mystical 
experience, he suggests rather too readily that the idea is borrowed ; the 
pagan parallels are given by E. Norden, Agnostos Theos, p. 287. (Cp. siipra, 
p. 14, n. 2.) 

• I Cor. 81. I take it for granted that gnosis here means 'mystic illumi
nation '-an experience for which the title of • seeing God ' was claimed, 
See infra, pp. 208-2r2. • 

• A. Loisy, Quatrieme Evangile, p. 104, 
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beheld and our hands handled, concerning the Word of Life 
(and the Life was manifested and we have seen, and bear wit
ness, and declare unto you the Life, the et~rnal Life which was 
with the Father and was manifested unto us) : that which we 
have seen and heard. decl;ire we unto you also, that ye also may 
have fellowship with us.' 1 

Heitmuller puts the fact succinctly :-

• The gospel is to show by what means Christians saw the 
divine majesty of the Logos-by His miracle-working power, 
His supernatural knowledge, His physical inviolability, the 
spiritual efficacy of His preaching, and-not least of all-by 
His voluntary suffering and death, and His resurrection. The 
contrast with Paul and the Synoptists is remarkable. Paul 
also lrnows of a divine Majesty of Jesus, but he predicates it 
of the risen Lord, and will not ascribe it to the earthly Jesus; 
the Synoptists are prepared to maintain that even His nearest 
intimates caught only a fleeting glimpse of the divine Majesty 
of the Messiah, and that only once before the Resurrection, on 
the Mount of Transfiguration.' 2 

It is true of course that the author of the Fourth Gospel reminds 
his readers that 'no man hath seen God at anv time' ; 3 but in 
the sense in which he here uses the words the vision of God is 
at all times impossible.' Again, he looks forward to a day in which 

1 1 Jn. 1 1·•. This passage, with Jn. 1u, is commonly taken as evidence 
that the author claimed to have been an eyewitness of the historic ministry 
of Jesus. But is any such personal claim really involved? The 'we• 
surely implies that he is speaking of the corporate witness of the Church. 

2 SNT., iv, pp. 45, 46; but Heitmuller exaggerates S. Paul's • indif
ference' to the historic Jesus. 

• Jn. 11s, 6'"; 1 Jn. 412 ; cp. 1 Tim. 117, 618 , Col. 1 16, Heb. II 27 ; non
Christian parallels, Bauer, HNT., vi, p. 27. 

• A clear distinction must be drawn between (i) the doctrine that God 
is not ' visible • to the physical eye, which is of course a commoni:ilace, and 
(ii) the doctrine that He is not ' visible • to the ' eye • of intelligence, i.e. 
cannot be inferred from His works in creation and providence, but is to be 
• seen • only by the illuminate in a non-rational, ecstatic moment of • faith.' 
The second is the ' gnostic • doctrine in its most extreme form. It gained 
some of its currency through the ambiguity of the words • visible • and 
' invisible,' which enabled it to use every text denying the physical visibility 
of God to tiupport the doctrine that He could be known only by faith, and 
not at all by reason. To this ' gnostic ' position the New Testament gives 
little if any support. The Logos doctrine involves the conviction that God 
is truly intelligible (though not of course wholly intelligible) from His works. 
S. Paul shares this conviction (Rom. 1 11 , 20), though, as Bonhofier (Epiktet 
u. d. N.T., pp. 149-153) has pointed out, he prefers not to emphasize it. 
Of course, the N.T. writers set faith, communion, the mystic experience, 
• the Spirit,' alongside reason as a mode of apprehending God-I think we 
may say that they give them priority; but they enrich at the same time the 
field of evidence on which reason can draw, by adding the Q.T. revelation, 
and the person of the historic Jesus, as sign-posts pointing clearly to the 
nature of God. (See further, • Summary,' infra, p. no; and for the gnostics, 
pp. 210, 211). The extraordinary popularity of texts affirming the invisi
bility of God and the things of God may be illustrated by the wide difiusion 
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' we shall see Hirn as He is ' 1-implying that as yet we do not see 
Hirn as He is ; but here what is implied is only a difference of 
degree and not of kind-the uninterrupted vision of the future will 
give a clearer knowledge of the nature of God than any which to
day is within our grasp. Beyond this, however, there is no need 
to make exceptions. The Word, which in the beginning was with 
God and was God, 'became flesh, and we beheld His glory' /i.e. 
His manifest presence)-' the glory as of the only-begotten from the 
Father, full of grace and truth.' 2 ' He that bath seen Me hath 
seen the Father,' 3 the Lord proclaims ; and again, ' One who is 
God, only-begotten, Which is in the bosom of the Father, He hath 
declared Hirn.'' To the Jews 'who believe not Him Whom the 
Father sent,' and who therefore 'have not His word abiding in 
them,' it is said. ' Ye have neither heard His voice at any time, nor 
seen His form' 6-a reproof obviously administered by the Chris
tian Church to the synagogue. But everyone that beholdeth thP. 
Son and believeth on Him shall have eternal life, and be raised up 
at the last day.8 And finally, the vision of God makes the Christian 
like the Father 7 (as in S. Paul's mirror analogy) ; and resemblance 
to Him is shown in mutual love, for God is love.8 

It would be foolish to suggest that 'to see God' was the only 
formula used by S. Paul or the fourth evangelist for the plenitude 
of Christian experience, here or hereafter. Many others recur to 
the mind at once-phrases which by their resemblance to those 
current in contemporary paganism witness clearly to a community 
of vocabulary, and would go far to corroborate a community of 
thought were it possible to establish, as Bousset and Reitzenstein 
have attempted to do, any resemblance in fundamentals between 
Christianity and the mysteries. But the vision of God is the 
thought to which S. Paul recurs in some at least of his most exalted 
moments, and it cannot be denied that it dominates S. John. 
Anrl there is a notable unanimity in what they have to say about 
this vision. 

of the sentence from a lost Apocalypse quoted by S. Paul, 1 Cor. 2• (af
finities with Is. 64')-' Things which eye saw not and ear heard not,' 
etc. (Lietzmann, HNT., ix, p. 13; add further references from Bauer, 
HNT., vi, p. 4). Cp. generally, E. Fascher, Deus Invisibilis, pass. 

1 1 Jn. 3•; cp. Fascher, op. cit., pp. 70-77. 
1 Jn. 1u. Here also the contrast between skentf and doxa (cp. supra, 

p. 100) :-although the Word was • in a tabernacle' (and so veiled) among 
us, nevertheless His ' glory ' shone through. For the • glory' of God. supra, 
p. 32. 

3 Jn. q•, •; cp. 12'", 1711 . 

• Jn. 1 18--on the reading µ.0110-y,11~r e,&r, which is to be preferred to 
6 µ.ovo-yw)is "'°'• see Westcott. Bauer and others, ad Zoe. 

6 Jn. 531 , 18 (,lSor = µ.op<f>;1 ®iou = Christ). 
• Jn. 6'0• 7 I Jn. 31. 
8 1 Jn. 411 , 11-a passage which echoes S. Paul's thought that loving 

service is higher than 'mystical experience' (supra, p. 105) ; cp. Jn. 14 31, 

1721 ; I Jn. 2•, •, 329 • ", and Bauer's note on Jn. 1721 (HNT., vi, p. 200). 
Similarly Rev. 22•• •. 
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That unbroken personal intercourse with the divine is the end 
for which man was created ; that a foretaste of this experience is 
possible even in this life ; 1 that to receive it depends upon moral 
rectitude and issues in increase of personal holiness-these are 
the pillars of the conception. Two further facts emerge with ab
solute clearness. S. Paul indeed appeals to his personal visions, 
and vindicates his apostleship by the cry, 'Have I not seen the 
Lord'? 2 But apart from these two sentences-in each of which 
he is replying to a challenge addressed directly and specifically to 
himself-he conforms to what is also the uniform usage of S. John. 
The vision is always a corporate one. •We' is the word used 
throughout. This implies that the experience of the Church makes 
up for deficiencies on the part of the individual ; even those who 
have not seen are blessed, the Fourth Gospel asserts, because they 
share in the Church's belief.3 It implies, further, that any alleged 
experience of the individual must be tested and over-ruled by this 
corporate vision of the Church. And it implies, finally, that it is only 
by holding to the unity of the Church, and cementing it by mutual 
deference and communal uniformity, that the vision can be secured. 
Bousset is surely wrong in suggesting that S. Paul, starting from a 
• corporate mysticism' common to the mysteries and himself, con
ferred a distinctive character on Christianity by individualizing 
the mystic experience ; 4 it was the mysteries-especially the later 
private mysteries-and gnosticism which individualized. S. Paul's 
thought-and even more, if that were possible, S. John's-is 
corporate through and through. Once more we come back to the 
cardinal belief that what matters, for the individual Christian, is 
not that he should have such and such 'experiences' here and 
now; but that he should be standing in the right attitude towards 
God and the Christian fellowship. 

In the second place, the vision of God expresses itself through
out in terms of the historic Christ-the revelation of God is ' in the 
face of Jesus Christ,' 6 and he that has seen Hirn has seen the 
Father. The whole purpose of S. John, in throwing his meditations 
into the form of a gospel, is to emphasize this fact, and no more 
need be said about it. But it is often suggested that S. Paul, at 
least, was so enthralled by the thought of the exalted Christ that 
he ignored the historic Jesus. No more specious perversion of the 

1 In view of the passages cited above, it seems ridiculous to say (Graf
Baudissin, ARW., xviii (1915), pp. 219 ff.; Fr. Notscher, 'Das Angesicht 
Gottes Schauen,' p. 172) that ' the " vision of God " in thl' New Testament 
is a privilege reserved almost exclusively for the future life ' ; still more, to 
add (Notscher, p. 180) that 'this marks a great advance.' The statements 
could only have a shadow of verisimilitude if by ' seeing ' God were meant 
physical vision alone (supra, p. 106, n. 4) ; and even then they would be 
untrue, for it is impossibfe to suppose that New Testament writers conceived 
the risen saints (with their • spiritual bodies,' 1 Cor. 15") to have physical 
vision. 

• 2 Cor. 121·•; 1 Cor. 9 1. ·•Jn. 20'"· 
• Bousset, KC., pp. 104-110. • 2 Cor. 4 1 • 
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truth could be conceived.1 S. Paul is eng-rossed in the thonght 
of the exalted Christ; but he understands His nature, even in His 
exaltation, wholly in terms of His earthly life. It is absurd to 
pretend that one who could idealize the virtue of love in words 
which so exactly describe the Lord's intercourse with men and 
women upon earth, or could quite incidentally embrace in one all
inclusive epigram-' though He was rich He became poor for your 
sakes ' 2-the whole course of the earthly life as well as the whole 
purpose of the Incarnation. was indifferent to what had happened 
in Galilee and Jerusalem. Merely to notice that the great hymn to 
the exalted Jesus in Philippians ii, 9-n follows closely upon the 
writer's fullest exposition of the Lord's incarnate life, should prove 
a final barrier to superficial speculations of this character. 

What then must be inferred from these notes of the vision of 
God, as conceived by S. Paul and S. John, as to the character and 
conduct of those for whom the experience is reserved? Theirs must 
be a social life-not necessarily 'social,' that is to say, in the nar
rower sense of direct activity of personal service; but social in so 
far as its aims, methods and ideals are always tested by, and ad
justed to, the aims, methods and ideals of the Church. In the 
second place, they may despise and condemn nothing which Jeo:us 
did not despise and condemn on earth. How carefully the apos
tolic writers observed these two conditions may be seen, once more, 
from S. Paul's crucial chapter on marriage. So long as he is dealing 
with divorce he is on firm ground; he has a definite precept of the 
Lord's to guide him, and he says emphatically, ' I give charge
yet not I, but the Lord.' 3 The question of mixed marriages is 
different. Where one partner has become a Christian, whilst the 
other remains a heathen, he is prepared to allow the former either 
to remain with or to depart from the other as circwnstances decide. 
Either way the ruling could be cqnsidered a lax one. To allow the 
mixed marriage to continue might be to defile the integrity of the 
Christian community ; to allow-still more to insist-that it should 
be broken could be regarded as inimical in principle to the primary 
character of marriage as ordained by God. The apostle, there
fore, speaks with a hesitation strikingly at variance with his previous 
d?gi:nat!sm :_ 'To the, rest say I, not the Lord.''--' Concerning 
virgms, agam, he has no commandment of the Lord ' ; he is pre
pared 'to give a judgment' (yvwµ.Y/, 'an opinion') but nothing 
further. 5 So important is it that authoritative sanction should 
be given to nothing which might even possibly be more lax, or 
more rigorous, than the Master Himself would have allowed. 

Asceticism wac; at most only one of the tendencies in the teaching 
of Jesus. In conformity with the principles just noticed, it might 

1 Cp. R. J. Knowling, Witness of Epi~tles, pp. 291-348, and Testimony of 
S. Paul, pass., for the apostle's' concealed' references to the earthly ministry 
of our Lord. 

• 2 Cor. 81
. • r Cor. 71•. 

• r Cor. 711 • 1 r Cor. 711. 
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perhaps be countenanced in some of its extremer forms in indivi<lual 
cases, provided that the ascetic. did not sever himself from the over
ruling communion and teaching of the Church. It could not for 
a moment, in those severer forms, be regarded as obligatory on 
every member of the comnmnity. Claims of this sweeping char
acter came very shortly to be pressed with the utmost vehemence 
upon the Church ; claims wholly at issue with the Christian doc
trine of the vision of God as we have just seen it taking shape. The 
same claims were no doubt pressed even within the lifetime of the 
apostles; it need not surprise us that, so long as their conception 
of the vision and its requirements held the field, the claims could 
no sooner have been stated than their incongruity with the Chris
tian tradition must have been manifest. Not until the first balanced 
rapture of the new religion lost its grip upon the Church could 
uncompromising asceticism hope to make substantial headway. 

SUMMARY. 

It may be convenient at this point to summarize briefly the different 
conceptions of the vision of God which ha\~ come before us in the last 
two chapters; but it must be insisted that such a summary can be 
approximate only, and that to force a writer strictly into one class 
or another will be to rob him of the niceties (and perhaps also of the 
contradictions) in his thought. (1) The most primitive view is that 
God is physically visible in this life, though to see Him is death (older 
stages of the O.T.). (2) God is physically invisible; but metaphori
cally visible (i.e. knowable), that is, His character can be inferred /rem 
His • works ' (Rabbis and philosophers-but most representatives of 
both schools are touched by the next conception too). (3) God is 
comprehensible to reason, from His works, but still more knowable by 
• faith,' or mystic and ecstatic experience (many representatives among 
the philosophers; also Philo and Hermetica in their best moments). 
(4) The N.T. position is analogous to (3), but enriches it (a) by adding 
the 0. T. revelation and the person of Jesus as sources of rational know
ledge of the character of God; (b) by stabilizing the vague concept of 
' mystical experience ' in the far richer and more definite experience 
of communion with Christ in the Spirit. As to the relation between 
• reason ' and • faith,' the N.T. writers insist upon no one point of 
view, and so leave the way open for further developments. (5) Most 
representatives of (2) to (4) insist that moral affinity with God is essen
tial to the vision; the N.T. suggests that it is more important than 
• experience.' (6) The ' gnostic ' position (apocalyptists, mysteries, 
Philo and Hermetica at times, and cp. infra, pp. 213 £.)-God wholly 
incomprehensible to human reason, but 'knowable' by non-rational 
methods (dreams, trances, initiations, ecstasies, etc.). (7) Most schools 
of thought insist that God will be far more ' knowable ' in the next 
life than in this, but we shall come across 'naturalist ' writers (e.g. 
Aetius, infra, p. 306) who deny even this. 



LECTURE Ill. 

FORMALISM. 

Gal. i. 6--' I marvel that ye are so soon removed from Him That called 
you into the grace of Christ unto another gospel.' 

I. THE BEGINNINGS OF CODIFICATION. 

S. PAUL'S indignant wonder was evoked hy the reversion of a small 
province of the Christian Church to the legalist spirit of Jewish 
religion. Had he lived half-a-century or a century later, his 
cause for amazement would have been increased a hundredfold. 
The example of the Galatians might be thought to have infected 
the entire Christian Church; writer after writer seems to have 
little oth<?r interest than to express the genius of Christianity wholly 
in terms of law and obedience, reward and punishment. The 
mysterious document known as 'Didache' (' The Teaching of the 
Twelve Apostles,' or, as the subtitle has it,' The Teaching of the Lord 
through the Twelve Apostles to the Heathen ') is as clear an 
example of this tendency as could be desired. 

Long before the discovery of the 'Didache,' it was generally 
recognized by ecclesiastical historians that behind some of the 
most noteworthy documents of early Christianity must lie a com
mon original, perhaps actually with the name' Apostolic Teaching• 
or something akin thereto; and that part at least of this document 
must be a section on the 'two ways' of life-the virtuous and the 
vicious. In 1882 a Continental scholar 1 of considerable ingenuity 
put together and published a reconstruction of this hypothetical 
document, calling it, after Rufinus, 2 'The Two Ways, or, the Judg
ment of Peter.' A year later, Bryennios, Metropolitan of Nicomcdia, 
published for the first time a text of the ' Didache ' from a manu
script in the Jerusalem monastery of the Greek quarter of Con
stantinople. It was at once seen, not merely how exact and 
brilliant had been the reconstruction of the ' Dure Vire,' but also 
that-though the 'Didache' as we now have it could not be re
garded as in every way the original of the later documents,-it 

1 Krawutzscky, Ober das altkfrchliche Untenichtsbuch, in Theol. Quartal
schrift, )xiv (1882), pp. 359-445. 

1 Comm. in Symb. Ap .. 38, but Rufinus has confused it with Hermas 
(' libellus qui dicitur Pastoris sive Hermz, qui appellatur Du.e Viz vel 
Judicium Pe~ri '). u~less an ' e~ is • has fallen out after • Hermz • ; cp. 
Jerome, de virr. ill., 1; Athanas1us, Fest. Ep., 39. 

III 
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marked at all events a stage nearer to the source than any hitherto 
known. 1 

'There are two ways,' the 'Didache' begins abmptly,2 

' one of life, and one of death ; and there is much difference 
between the two ways. The way, then, of life is this: first, 
thou shalt love God Who made thee; second, thou shalt love 
thy neighbour as thyself ; and whatsoever thou wouldest not 
have done to thyself, do not thou either to another.' 

Here follows a mosaic of sentences from the great sermon in the first 
and third gospels, which may be an addition to the original text ; 3 

and a curious passage about almsgiving which will come before us 
at a later stage.' The 'Didache' then proceeds :-6 

' And the second commandment of the doctrine ' (that is 
to say, of the way of life) 'is this :-Thou shalt not kill, thou 
shalt not commit adultery, sodomy nor fornication, thou shalt 
not steal, thou shalt not use magic, thou shalt not traffic with 
drugs, nor procure abortion, nor kill the new-born child. Thou 
shalt not covet they neighbour's goods, thou shalt not for
swear thyself, thou shalt not bear false witness, thou shalt not 
slander, thou shalt not bear malice. Thou shalt not be double
minded nor double-tongued ; for a double tongue is a snare of 
death. Thy word shall not be false nor empty, but fulfilled in 
deed. Thou shalt not be covetous, nor extortionate, nor a 
hypocrite, nor spiteful, nor arrogant. Thou shalt not take 
evil counsel against thy neighbour. Thou shalt hate no man ; 

1 It seems unnecessary here to enter upon a discussion of the relation
ship between Didachtf and the allied texts. A useful bibliography is in
cluded in C. Bigg, Doctrine of the Twelve Apostles (translation; new editiou 
by A. J. Maclean, 1922), pp. xxxvii, xxxviii ; to which should be added the 
articles in HDB., v, pp. 438 ff.; ]E., iv, pp. 585-587; DAG., i, pp. 296 ff.; 
R. Knopf, Die Lehre der Zwolf Apostel, in HNT.: Ergiinzungsband (further 
bibliography): B. H. Streeter, The Primitive Church, pp. 279-287. In spite 
of the arguments of Bigg (op. cit.), and J. A. Robinson, Barnabas, Hermas, 
and Didacht!, pp. 85-103, there seems little doubt that the book must be 
dated not later than the earliest years of the second century. Its place of 
origin is certainly Syria. Streeter's theory that it is a semi-official manifesto 
from the church of Antioch to more backward churches in the hinterland 
is interesting, but does not affect our present purpose. 

I Did., 1 1• •. 
• lb., 1a.-•. The passage begins with the curious phrase, ' Now the 

teaching of these words is this '-i.e. it represents itself as an expansion of 
1 1, •. as indeed it is. This passage (10-•) does not occur in any other 
• Two Ways' document before the Apostolic Constitutions (vii, 1-32), nor in 
the Latin fragments from Melle and Munich (see for Latin texts J. Schlecht, 
Die Apostellehre (1901), pp. 16, 17). It is scarcely likely that it would have 
been omitted by anyone who knew it; it seems probable therefore either that 
the other writers (and the Didachist as well) used an earlier(? Jewish) 'Two 
Ways ' ; or that the passage was interpolated into Did. at a relatively late 
date. On the possibility of such interpolation, Streeter, Primitive Church, 
pp. 281-283. 

• Did., 16 , •; infra. p. 131. 1 lb., 21 ff. 
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but some thou shalt rebuke,1 and for some thou shalt pray, and 
some thou shalt love more than thy soul.' 

After this free version of the decalogue, here used to exemplify 
and expand the second commandment of the 'way of life,' the 
Didachist proceeds to 'hedge about the law.' He tabulates the 
chief causes of sin, and shows how great offences spring from small 
beginnings.2 'My child,' he says, 

'flee from all evil and from all that is like it. Be not wrathful, 
for wrath guideth to murder; nor a zealot, nor contentious, nor 
quick to anger ; for from all these things murders are begotten. 
My child, be not lustful, for lust guideth to fornication; nor a 
filthy talker, nor one of high looks ; for from all these things 
adulteries are begotten. My child, be not an augur, for it 
guideth to idolatry, nor an enchanter, nor a mathematician' 

1 The text here is doubtful. The Ap. Ch. Order adds• on some thou shalt 
have mercy' after • some thou shalt rebuke.' Ap. Const., vii, 5, can have 
read (or allowed to stand) nothing more than, 'Thou shalt hate no man, but 
some thou shalt rebuke' (without the rest of the sentence). The Latin 
fragment, on the other hand, has simply, ' Thou shalt hate no man, and 
some thou shalt love more than thy soul.' The only parallel in Barnabas is 
19•,' Thou shalt love thy neighbour more than thine own soul'; but he may 
also have read, ' Thou shalt hate no one ' in his original, and omitted it 
because he wished to conclude his 'Way of Life' with the emphatic, 'To the 
last thou shalt hate evil' (or even, in the inferior text, ' the evil one') in 1911 . 

Biblical parallels are Lev. 1917 , 18-' Thou shalt not hate thy brother in thine 
heart ; thou shalt surely rebuke thy neighbour (i>.l-y(m) . . . thou shalt 
love thy neighbour as thyself '-and Jude•••••, 'And on some have mercy 
(v.l. (A, C) : t>.1-yx.-r•, " rebuke"\ who are in doubt' (or 'making a distinc
tion') '[some] saving [with fear], snatching them from the fire; and on 
some have mercy in fear, hating even the gam1ent spotted from the flesh' 
(for variations see infra, p. 162).-I suggest that the Latin represents 
the pre-Didache original (which alone would be suited for a catechumen 
about to enter the Church-the Didachist, for example, intended to deal with 
'rebuking' when he came to the catechumen's future responsibilities, 4•). 
Under the influence of Lev., and possibly Jude, the o~s '"'" 1>.l-y{m came into 
the tradition (primarily as a moral precept), but was later taken as n discip
linary ordinance (cp. Mt. 1816, 1 Tim. 5••, 2 Tim. 41 , Tit. 18 , 13 , 216 , Did., 15•, 
infra, pp. 149, 153, 166) of 'convicting' obstinate sinners. The Didachist 
then recalled (perhaps by direct recollection, for it is possible that he knew 
the Johannine literature--(cp. 10

1 with I Jn. 411

; 71 with Jn. 410

, 7••; 9• 
with Jn. II 11 ; 10• with Jn. 171_1) the distinction between sins unto death, 
and sins not unto death for which one may' pray' (1 Jn. 518 , 17), and inserted 
a sentence about this too (for which Ap. Ch. Ord. gives an equivalent para
phiase). He thus reaches a three-fold division-(1) those convicted of 
grave sin and presumably permanently excommunicated; (2) those under 
discipline for ' forgiveable ' sin ; and (3) those in full membership of the 
Church, who are to be • loved more than one's own soul '-incidentally re
vealing himself as a supporter of the more liberal school of thought in the 
matter of discipline. But, of course, the insertion is inappropriate at this 
point of the ' Two Ways.' (Knopf, ad loc., recognizes a somewhat similar 
division, but takes ' those who are to be prayed for ' somewhat incongru
ously as the hardened sinners.) Ap. Const., vii (or an intermediate editor) 
disliked the implied laxity, and cut out everything after• rebuke,' as though 
to say: 'Hate no one; but have no sentimental weakness about excom
municating them if they deserve it.' 

1 Did., 31--. 

8 
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(but he means an· astrologer'),• nor a purifier' (one who prac
tises heathen lustrations),' nor do thou consent to look on these 
things: for from all these things idolatry is begotten. My 
child, be not a liar, for the lie guideth to theft ; nor a lover of 
money, nor vainglorious ; for from all these things thefts are 
begotten,' and so forth. 1 

There follows a list of Christian virtues,2 succeeded by a passage 
on special duties.3 First of these is respect for the ministers of the 
gospel-' My child, night and day shalt thou remember him that 
speaketh to thee the word of God, and thou shalt honour him as the 
Lord, for where the Lordship is spoken of, there is the Lord.' 
Another of the documents which employs the • Two Ways' adds 
to this the duty of supporting the minister with ' perishable and 
temporal food ' (in contrast to the • spiritual meat and drink ' 
which he purveys);' a third 5 has a reference to • remembering the 
day of judgment,' whose importance will appear. The catechumen 
is to • seek out the faces of the saints '-that is, to attend public 
worship-daily, in order • to rest on their words.' It is contem
plated that he will rise to a position of authority in the Church; he 
is ' to set at peace them that strive, to judge justly, and not to 
regard persons when he rebukes for transgressions.' 8 Once again 

1 There is more than a suggestion in this passage of the seven capital or 
•root• sins; cp. infra, p. 201. Since Barnabas has no parallel to this section 
it would appear to be a detached instruction (of considerable psychological 
power and insight) which was not in the original • Two Ways.' 

• A confused little passage (37- 10), composed partly of positive and partly 
of negative precepts : but known to Barnabas, and so from the original • Two 
Ways.' 

• Did., 41-11_ 

• Ap. Ch. Ord., 12 UTS., iii (1901), p. 67). 
• Barnabas, 1910 (in place of the sentence • where the Lordship is . , 

and with 'love' instead of • remember night and day' for the duty towards 
ministers). Knopf suggests that Barnabas substitutes the• day of judgment • 
for this sentence ' out of false modesty • ; Maclean thinks that he disliked as 
an exaggeration the injunction to remember the preacher by night as well as 
by day, but substituted the day of judgment as something that might fitly 
be remembered at all times. The addition at this point is inept. 

• Did., 41 , •. The writer ad<ls, • Thou shalt not be double-minded, 
whether it shall be or no• (4•). Ap. Ch. Ord. and Ap. Const., vii, add • in 
thy prayers.' In Henn., Vis., iii, 41, •double-mindedness' refers to those 
who are doubtful • whether these things shall be '-i.e. as to the certainty of 
•salvation• (inclusion in the tower) ; which must have particular reference 
to the salvation of sinners who• repent while the tower is in building• (Vis., 
iii, 5'). Henn., Mand., ix, pass., uses the word (dipsychia) of 'doubting in 
prayer' on the basis that the Lord • will not hear a sinner' (ix, 1). and in 
view of the general subject of the book and evidence in this mandate itself, 
we may assume that the particular boon for which the sinner prays, but is 
doubtful whether he will receive, is restoration to the state of salvation on 
repentance. This explains the purpose of the sentence in Did., 4'-the 
ecclesiastical judge is to judge justly, and to convict fearlessly; but, if he 
decides that a sin is forgiveable and so• to be prayed for" (Ap. Ch. Ord. and 
Ap. Const. rightly) he is not to doubt that God has mercy in such cases. 
He is reinforcing the message of I Jn. 511 against such hesitations as even 
Jude 11 (' on some have mercy with fear') expresses (infra, pp. 161, 162). 
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the author reverts to the importance of almsgiving,1 after which he 
inserts a table of domestic duties, emphasizing the true behaviour 
of a Christian parent towards his children, slaves and maid-servants, 
and the duties of slaves towards their masters.2 The 'way of life ' 
is then closed with an injunction not to add or remove anything 
from the commandments of the Lord; and with a sentence which 
has been the occasion of much debate: 'Thou shalt confess thv 
sins in the church, and shalt not come to thy prayer in an evil 
conscience.' 3 

Then follows the way of death :-4 

'The way of death is this; first of all it is wicked aml 
full of curse ; murders, adulteries, lusts, fornications, thefts, 
idolatries, sorceries, traffic in drugs, ravenings, false witnessing~. 
hypocrisies, a double heart, guile. arrogance, malice, self-will. 
covetousness, filthy talking, jealousy, boldness, pride, boasting.' 

The list of abstract sins is followed by a detailed description of 
sinners in the concrete; and the 'way of death' closes with the 
prayer (probably not in the original) 5-' May ye be delivered, my 
children, from all these.' ' See that no man lead thee astray from 
this way of the doctrine, for he teacheth thee without our God,' 
says the writer; and there in all probability the original tract of 
the • Two Ways ' ended. But the ' Didache ' does not end here. 
After two sentences which revive the Matthcean doctrine of the 
double standard,8 it passes on to ecclesiastical regulations affecting 
baptism, fasting, the eucharist, and the ministry ; and concludes 
with an apocalyptic epilogue. 

The 'Didache' is commonly dated about the year A.D. roo. 
To the same date or thereabout must be assigned a document very 
different in style and purpose-the so-called • Epistle of Barnabas.' 7 

1 Did., 411-8; infra, pp. 131, 139. • lb., 4•-11 ; infra, pp. II9, 129, 135. 
1 lb., 411

, 

13

; infra, p. 172, n. • lb., 51 -6 1

. 

1 lb., 5• 11•·. Not in Barn.; and the sudden intrusion of the secon<l 
person plural, into a passage which (up to 61) is entirely addressed to one 
reader in the singular, is suspicious. 

1 lb., 61 • •, see supra, p. 69; infra, pp. 239 ff. 
7 For composition and date of Barnabas see e.g. Harnack, Chronologie der 

Altchristl. Lit., i, pp. 410-428; H. Windisch, Der Barnabasbrief (in HNT. : 
Erganzungsband, iii, pp. 408-413). It is commonly agreed that Did. rep
resents an earlier form of the • Two Ways' than Barnabas, and that 
Barnabas has • rearranged ' the material and so ' brought it into confusion ' 
(Bigg-Maclean, Teaching of the Twelve Apostles, pp. ix, x, xiv; Windisch, 
op. cit., pp. 204 ff.; J. A. Robinson, Barnabas, Hermas and DidacM, pp. 16, 
72-but Robinson regards Barnabas as nearer the original). But Barnabas 
is not really in confusion at all. In the • way of death,' though the order in 
the catalogues differs, there is nothing to choose between the two writers. 
In the • way of life • (apart from the probably interpolated sections) Did. 
has the following order : (i) the evangelical summary of the Decalogue 
(Did., 11) ; (ii) a meditation on the ten commandments, or Ji>Ossibly on the 
• second commandment• of the summary, love to one's neighbour (2 1- 7); 

(iii) ecclesiastical duties (414) and almsgiving (411-8) ; (iv) the • domestic 
code• (41 - 11). Barnabas, on the other hand, decides to group most of his 
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Yet 'Barnabas' knows and incorporates the 'Two ·ways,' which 
be calls the ways of light and darkness, over which preside respec
tiwly the angels of God and of Satan.1 Barnabas explicitly pro
claims himself .a ' teacher' 2 of those to whom he writes. He has 
indC'ed • doctrines ' to commnnicate 3-doctrines as to the divine 
sonship of Christ, His life, His cross and resurrection. This he does 
through a series of testimonia drawn from the Old Testament, and 
interpreted by' gnosis '-which here means allegorism-in an anti
Jewish sense. Even the 318 servants of Abraham are made to 
typify Jesus.' But the greater part of his 'teaching,' even in the 
passages not dependent upon the 'Two Ways,' is ethical; and 
justification by works is his theme. 

At the very outset he proclaims three 'sentences' (' dogmata ') 
of the Lord 6 :-' The hope of life is the beginning and end of our 
faith ; righteousness in judgment is the beginning and end ; and 
love in joy and gladness is the proof of works of righteousness.' 
True 'knowledge,' therefore-he uses the word 'gnosis' here in a 
very specialized sense 6-is knowledge of the will of God. 7 On this 
ht> insists again and again. For him, as for Justin and Tertullian 
later, Christ is the new lawgiver; 8 as Windisch, his latest editor 
says,9 'in essence he leaves the Jewish theory of salvation un
changed.' Quite apart from the catalogues of virtues and vices in 
the ' Two Ways ' section, he enumerates at the very beginning of 
his exposition the characteristics which alone can ensure salvation.10 

They include godliness, hating the errors of the present world, re~ 
straint of soul, avoidance of sinners, avoidance of idleness (µ.aTa,6T1J,), 
church-going and striving to keep the commandments of God. 

mi;l.terial round the two commands of the evangelical summary, and so we 
have (i) love to God, expanded (Barn., 19--.,b) ; (ii) love to one's neighbour 
(19•c-•a) ; (iii) ecclesiastical duties and almsgiving, rearranged (19•b-13) ; 
the material of the 'domestic code ' being redistributed between (i) and (ii). 
I am inclined to think the Did. order the more original, because of the 
' domestic code ' ; if so Barnabas has sacrificed this to secure his own 
arrangement. He has not been conspicuously successful in distinguishing 
duties towards God from duties towards man, but that is always a difficult 
thing to do. On the other hand, there is method even in his rearrangement 
-note particularly the attempt to group the ' neighbours• by age (19•
the unborn child, infants, boys and girls, full-grown persons). In any case, 
to accuse him of' confusion' is misleading, 

1 Barnabas, 181. 
1 lb., 1•. The document, of course, is in no sense a genuine letter. 
3 lb., 1•. • lb., 9•-•. 
• lb., 1•. The text is very uncertain (sec e.g. Windisch, ad lac.), but the 

significant fact is that ' righteousness ' has twice intruded into a passage 
obviously based on the evangelical triad of faith, hope and love. There is 
some literary connexion with Ign., Eph., 141 . The Latin version of Barnabas 
compresses drastically and meaninglessly. 

• He also uses it, in a sense more akin to his contemporaries, of allegorical 
interpretation of the prophets (1•, 7) and the Old Testament generally 
(68, 98 , 1010, 137 , 147). 

7 Barn., 181, 21•; cp. 5•. 
8 lb., 2•; cp. Justin, Dial., 18; Tert., adv. Jud., 3-' nova Jex'; de prascr. 

h(llr., 1 3 ( in the ' regula fidei '). 
• Op. cit., p. 340. 10 Barn., 41-1, 10, 11, 
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Again and again he emphasizes the ~ertainty of the j~dgment, t~e 
reward of the righteous and the pumshment of the wicked; again 
and again he insists upon the paramount importance of the frar 
of the Lord. In his anxiety to set before his readers the full know
ledge of what is required of them, he takes up even the f?od-re~a
tions of the old dispensation,1 and interprets them allegoncally (with 
some interesting and remarkable sidelights on the natural history 
of his day) of the vices which the Christian is to avoid as carefully 
as the Jew eschews his unclean meats. 

With the two documents just quoted it is natural and usual to 
compare a third, dating from much the same period-the earliest 
known Christian homily or sermon, commonly called the second 
epistle of Clement.2 'Brethren,' the preacher begins, 'we ought 
so to think of Jesus Christ as of God '-and that is well said. But 
the dominant interest betrays itself in the next words-' that is, as 
of the Judge of quick and ·dead.' 3 From this sentence the whole 
tenour of the sermon develops itself directly. Gratitude is men
tioned as well as fear as a motive for obedience to the command
ments;' but obedience to the commandments and doing the will 
of God, serYing Him and fighting a good fight, are phrases which 
recur at the shortest possible intervals throughout the text. Al
most alone among his contemporaries he appears to be ignorant of 
the' Two Ways' (both Ignatius and Hermas know of them); 6 but 
he is as capable as they are of compiling lists of virtues. 'Let us 
confess God by our works, brethren,' he says ; ' by loving one 
another, by avoidance of fornication, slander and envy, by tem
perance, mercy and godliness ; by mutual sympathy and freedom 
from avarice. By these works and not by their opposites will 
we confess Him.' 8 Apart from a single doctrinal passage which 
is very much of a digression-an attack on those who deny the 
resurrection of the flesh 7 - the whole sermon partakes of this 

1 Barn., 10. 
1 On this, J. B. Lightfoot, Apostolic Fathers : I. St. Clement of Rome, ii, 

P.P· 191-210; R. Knopf in HNT. : Ergttnzungsband, i, pp. 151-153. That 
1t is a sermon is clear from 173, 'when we go home,' and 191, 'I read you an 
~xhortation.' Its place of origin is usually supposed to be Corinth or Rome; 
its date not later than A.D. 150. Streeter, Primitive Church, pp. 243-247, 
argues on no very convincing grounds for Alexandria. 

8 2 Clem., 1 1 . 'lb., 18-6. 
8 _Ig-n., Magn., 5-' These two are set before us simultaneously,-death 

and life; and everyone shall go to his own place'; Herm., Mand., vi, 18-6-
• The path of righteousness is straight, but the path of unrighteousness is 
crooked; walk in the straight path and avoid the crooked,' etc. Cp. also 
Ps.-Clem. Hom., vii, 7, 8 ; xx, 2; Recogn., viii, 54. (It is true that 2 Clement 
uses the phrase ' dead gods,' which also occurs Did. 68 ; but this comes after 
th~ 'Two Way~' sec~ion, and there were numerous scriptural passages (esp. 
W1_sd. 1517) which might have suggested the phrase independently to both 
writers). 

8 2 Clem., 4•• 1. 
' 2 Clem., 91- 8-but even here the principal interest lies in the fact that we 

shall be judged in the flesh. There is also a fanciful and confused doctrinal 
passage rn c. 14, in which from the conception' the male is Christ, the female 
IS the Church ' is derived (how ?) the formula, ' The Church is the flesh and 
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discursive ethical character ; if anything distinguishes it, it is a 
reiterated insistence upon repentance which suggests an almost 
morbid preoccupation with sin. The sermon ends, as it began, 
with a reminder of the day of judgment, and a promise of reward, 
future, if not immediate, for the righteous. 

The three documents just reviewed are among the earliest of 
our post-apostolic literary survivals. They are clear evidence of 
what was obviously the principal ethical interest of the period
the interest in codification. They are part of that process to which 
Harnack has given the name of the • hellenization' or • seculariza
tion,' 1 of Christianity, and of which, in the doctrinal sphere, he 
regards the gnostics ac; the principal agents.2 There is a certain 
paradox in using the adjective • hellenistic' of a group of writings 
which includes so Judaistic a document as • Didache.' But the 
paradox is only superficial. Both the Jewish and the Greek worlds 
at the beginning of the Christian era were demanding clear, authori
tative, and easily-remembered instruction on ethical questions ; 
and Christianity, in codifying its principles of conduct, did no more 
than follow a well-beaten track. It would have followed the same 
track, perhaps, if it had remained a purely Jewish or semi-Jewish 
sect. Yet the need would have been less urgent, for in the main it 
could have depended upon the enveloping Jewish code,3 simplifying 
and purifying it, no doubt, but adding few new duties of its own. 
The breach with Judaism, however, forced the Church to stand 
alone against the pagan world. It had to be prepared not merely 
to keep its own members together, but to answer the ethical ques
tions of earnest heathen enquirers. The main impetus towards 
codification came, therefore, from contact with the Greek world; 
and the Church adopted the method already in use in the Jewish 
diaspora of throwing its ethical teaching into well-recognized 
moulds. How far any particular writer actually used Jewish or 
Greek models-how far, in fact, any Jewish model had already 
assimilated itself to Greek usage-is a problem of secondary im
portance. 

Christ the spirit ' ; which in its turn is cited, unnecessarily, to support the 
obvious maxim, ' Guard the flesh that ye may partake of the Spirit.' The 
whole passage, as the au~hor naively says (151), is 'no. small _counsel ~on
ceming abstinence,' and 1s probably composed of senu-gnostic aphonsms 
which are introduced as already familiar to the readers (141, ' I ween you 
are not ignorant'). 'Clement,' like Hermas, had Encratite leanings (cf. 
infra, p. 187) ; in this, as in his childlike self-conceit (151), his weird ex
cursion into theology, and his emphasis upon judgment, repentance, and 
' healing,· his affinities with Hermas are noticeable. 

'Hist. of Dogma (E. tr.), ii, pp. 4, 5, 7, etc. ; cp. i, pp. 49-5 r. r 70 ff. ; 
C. Luthardt, History of Christian Ethics, p. 109. 

1 Harnack, i, pp. 226, 227. What Harnack dislikes, and describes by the 
names of ' secularization ' or • hellenization,' is the systematizing of Chris
tianity, which in the theological sphere meant the importing of methods 
and terms from Greek philosophy. How far he is right in accusing the 
gnostics of this (though he only accuses them of doing precipitately what 
the Church did gradually) must he considered later (infra, pp. 208-212). 

• This point is well put, C. Weizsacker, Apostolic Age, ii, p. 351. 
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Three main devices were employed in this early formalizing of 
Christian ethics-the metaphor of the 'Two Ways,' the use of 
catalogues of virtues and vices, and the systematic arrangement of 
domestic duties in what may be called 'household codes.' 1 All 
three were known both to Hellenism and to Judaism. In the 
Greek world they characterized the popular Stoic and Cynic dia
tribes which were the rhetorical stock-in-trade of itinerant evange
lists-' elastic combinations of treatise and sermon, of monologue 
and dialogue ' 2 which lent themselves to the most diverse themes. 
The conception of the' Two Ways,' for example, is an obvious one; 
yet it has an interesting history in Greek thought, being derived 
apparently from the 'antitheses' with which Heraclitus, five 
centuries before Christ, attempted to wake his contemporaries from 
their complacent acceptance of conventional ethical standards.3 

Antithesis remained to the end a favourite device in the diatribes; 
but the specific form of the 'Two Ways' achieved a popularity of 
its own. It occurs in ethical connexions in Xenophon, Hesiod, 
Theognis, Virgil and Plutarch,'-so much so that Lactantius 5 could 
say of the 'ways' in question-' Quas et poetre in carminibus et 
philosophi in disputationibus suis induxerunt.' 

Similarly with the catalogue 8-which, indeed, is only one of 
several convenient artifices adopted by orators, good and bad alike, 

1 Other • household codes ' of this period, besides that in Didache which 
Barnabas has used, will be found in I Clem., 1•-a brief resume of the code 
in use at Corinth, mentioning its instructions to young men and to wives 
(perhaps 1'--the sobriety, hospitality, • gnosis.' incorruptibility, obedience 
to rulers and deference to presbyters, of the Corinthians themselves-belongs 
to this as well) ; ib., 21• (duties towards rulers, elders, juniors ; duties of 
the young, of wives, of children-a passage which pleased Clement of Alex
andria so much that he quoted it in extenso, Strom., iv, 17, 108) ; Pol., 
ad Phil., 4, 5 (duties of wives, children, widows, deacons, young men, 
virgins, presbyters); !gnat., ad Pol., 4, 5 (duties towards widows and slaves; 
church-going; duties of slaves, duties of wives, husbands, ascetics, etc.). 

1 J. Weiss, Das Urchristentum, p. 317. Strictly speaking, the word 
• diatribe ' should be confined to rhetorical dialogue, and ' par.enesis ' used 
for ethical instruction as a whole. On the diatribe generally, E. Norden, 
Antike Kunstprosa, pp. 129 ff.; A. D. Nock in (ed.) A. E. J. Rawlinson, 
Essays on the Trinity and Incarnation, pp. 145, 146; R. Bultmann, De1' Stil 
der Paulinischen Predigt u. die Kynisch-stoische Diatribe, pp. 1-64; P. Wend
land, Die Hellenistisch-Riimische Kultur, pp. 75-81, 92 ff.; S. Dill, Roman 
Society from NeYo to Marcm Aurelius, pp. 346 ff. ; W. M. Edwards in (ed.) 
J. U. Pow~ll and E. A. Barber, New ChcJpteYs in the History of GYeek Literature, 
second senes, pp. 88-100. 

1 So E. Norden, KunstpYosa, pp. 16 ff., 508 f. 
• References, Knopf, HNT.: Ergtinzungsband, i, p. 4; Windisch, ib., iii, 

p. 196 ; Clemen, RGENT., p. 227 ; C. Taylor, ' The Two Ways in Hermas 
anti Xenophon,' Journal of Phil., 1893, pp. 243 ff. (on Xen., Mem., ii, 1, 
21-34-Prodicus' fable of Herakles). 

• Div. Inst., vi, 3 ff.-a very elaborate • Two Ways' passage. 
• Other catalogues in second-century Christian writers, Hermas M antt. 

V, 2•, vi, 2, viii, ,:1-5 ; Sim.! vi, 56, ix, 15•, 1 ;_ Pol., ad Phil., 21, 41 ; Aristides: 
Apol., 15; Ju~tm, A_pol., 1, 14-17.._ A specially good n?te on the subject in 
L1etzmann, Romerbri~f (HNT., m, 1), pp. 34, 35; with texts from Diog. 
Laert., Philo, and CoYp. Herm., ib., pp. 127-129. Cp. also Bultmann, Stal, 
pp. 19, 71, 72. 
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when they are gravelled for lack of matter. The Orphic ethical 
instruction was given in catalogue-form ; 1 so also was that of the 
Pythagoreans. lamblichus preserves a double catalogue of Lysis, 
the Pythagorean 2 :-from ' akrasia ' (intemperance) proceed un
lawful unions, destructions, intoxication, unnatural pleasures, and 
'very many lusts ' ; from 'greed' come theft, burglary, parricide, 
sacrilege, poisonings, and the vices akin to them. A popular 
gambling game was played with counters like draughtsmen, on 
each of which was inscribed the name of a separate vice ; and a 
sufficient variety of these counters has been discovered to parallel 
all but one of the sins enumerated in one of S. Paul's great cata
logues (r Cor. vi, 9-rn).3 Comic dramatists found such lists of 
vices convenient for the more scurrilous parts of their dialogue; 
sorrowing relatives employed corresponding catalogues of virtues 
for funeral inscriptions.' The Stoics tabulated all passions under 
the four great heads of ' grief,' ' fear,' ' desire,' and ' pleasure.' 6 

A specially ambitious catalogue of the evils which follow a life of 
pleasure is compiled by Philo ; he has succeeded in bringing to
gether a hundred and forty-seven adjectives (without a single con
junction) descriptive of the man who becomes pleasure's slave.8 

No less popular were the ' household codes.' 7 Diogenes Laertius 
traces one of these as far back as Pythagoras-it dealt with duties 
towards the gods, heroes, the aged, parents, friends, and the law.8 

Stobaeus preserves extensive fragments from Hierocles of another, 

1 E. von Dobschfitz, Christian Life in the Primitive Church, E. tr., p. 407. 
: Iamblichus, de vit. Pyth., xvii, 18 ; von ·Dobschiitz, op. cit., p. 407. 
3 A. Deissmann, Light from the Ancient East • (E. tr.), p. 316--' the vices 

greatly preponderate on the counters that have been preserved •; further 
catalogue-references, Clemen, RGENT., pp. 134, 135,347 (a remarkable com
parison between the virtues demanded of a good general by Onosander, and 
those required of bishops and presbyters in the Pastorals); E. Zeller, Stoics, 
Epicureans and Sceptics (E. tr.), pp. 255, 256. 

• Deissmann, op. cit., pp. 317, 318. 
• See e.g. J. von Arnim, Stoic. Vet. Fragm., i, pp. 51, 52; iii, pp. 92-96. 

Andronicus subdivided •desire' into twenty-seven categories ; pleasure into 
five ; fear into thirteen; grief into twenty-five (ib., pp. 96-100). Many 
further catalogues, ib., pp. 101-132. 

• Philo, de sacr. Ab. et Cain, 32 (M., ii, pp. 268, 269; CW., i, pp. 214, 215), 
also printed Lietzmann, HNT., iii, i, p. 128. The passage (§§ 20-32) is ulti
mately based upon a 'two-ways• contrast between Virtue and Pleasure; 
several minor catalogues are also included. 

1 I have used the phrase • household • or • domestic code • to translate 
the expressive German Haustafel, which has now become a technical term. 
The word was apparently first used by Luther as a title for the simple scheme 
of duties which he appended to his Shorter Catechism (see B. J. Kidd, 
Documents of the Continental Reformation, pp. 220-222) ; the Reformers then 
used it in the chapter-headings of their translations of the Bible. The 
latest investigator thinks that Luther's Haustafel goes back for its contents 
to Gerson and the mediaeval Penitentials (K. Weiqinger, Die Haustafeln 
(1928), p. 2). An interesting sixteenth-century Haustafel of the Russian 
Church (including instructions on the Christian method of chastising an erring 
wife) is summarized by W. H. Frere, Links in the Chain of Russian Church 
History, p. 75. 

• Diog. Laert., viii, 22 ff. (E. tr., C. D. Yonge (Bohn), 1901, p. 347) ; 
cp. also Sen., ep. 94, 4, on Cleanthes' approval of household codes. 
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in which duties towards parents, brothers, wife, children and slaves 
were dealt with.1 Dio Chrysostom, Cicero, Marcus Aurelius and 
Epictetus tabulate duties, virtues and vices in accordance with the 
same scheme ; a so do Seneca, Horace and Polybius. It is true 
that no coherent or fully developed exposition of a household code 
survives from clac;sical antiquity : but enough has been recovered 
to show that the tabulation was well-known, and that it must have 
been used as a skeleton to be clothed by individual moralists accord
ing to their personal preferences or the needs of the audience. 3 

Although, however, contact with the Greek world continually 
helped to popularize these artifices among Christian writers, the 
direct influence of the Old Testament and Palestinian rabbinic 
teaching cannot be overlooked. Codification is after all a natural 
instinct with moralists of every period and every clime. Cer
tainly it was common enough among the Jews. Of catalogues of 
virtues and sins it is almost unnecessary to speak. They are found 
throughout the Old Testament; and Lietzmann's attempt to show 
that the early Christian catalogues reflect Greek rather than Jewish 
influence is supported by evidence too vague to be convincing.' 
Rendel Harris 5 has drawn an ingenious parallel between the 
'Didache' catalogue of vices, S. Paul's catalogue in Rom. i, 29, 
and the enumeration of sins used by the pious Jew for his con
fession on the Day of Atonement; and is inclined to infer from 
their resemblance a lost alphabetical Jewish catalogue of sins from 
which they are o.11 derived. This hypothesis, again, is too insecure 
to command general acceptance ; but it is at least interesting as 
showing that, apart from all Greek influence, the Jewish back
ground of early Christian thought would have sufficed to mature 
the catalogue style. 6 

The same is true of the ' household codes.' Here the best 
examples come undoubtedly from the Judaism of the Dispersion. 
The scheme occurs repeatedly in Philo ; 7 in one passage he goes 
into considerable detail :-8 

'The fifth commandment, as to honouring parents, con
tains in an allegory many necessary precepts-for old and 
young, for rulers and ruled, for benefactors and beneficiaries, 
for slaves and masters. 'Parents ' stand for all in a position 
of authority-elders, rulers, benefactors and masters; 'chil
dren ' for all in an inferior station-the young, subjects, 
beneficiaries, slaves. Hence the commandment implies many 

1 Weidinger, pp. 27-34, 41, 42; Clemen, p. 342. 
• Weidinger, pp. 34-38. 
• lb., pp. 38, 39. 
• HNT., iii, 1, p. 35; cp. Bonhoffer's criticism of Bultmann, Epikte1 w. 

das N.T., p. 179. 
• Teaching of the Apostles, pp. 82-86. 
• Other Jewish catalogues, Bousset, Rf., p. 421. 
'Weidinger, pp. 25, 26. 
8 de dee., 165 ff. (M., ii, p. 207; CW., iv, p. 305). 
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other injunctions-that the young should reverence the old, 
the old supervise the young ; subjects obey their rulers, and 
rulers consider the subjects' interests. Beneficiaries should 
aim at repaying favour for favour; benefactors should refrain 
from looking for return as though they were moneylenders. 
Servants should exhibit an obedience which expresses love 
towards the master ; masters should show themselves gentle 
and meek, and so redress the inequality of status between 
themselves and their slaves.' 

A poem falsely attributed. to Phocylides, which is almost cer
tainly the composition of an Alexandrian Jew,1 develops the' house
hold code ' to even greater length, and indeed makes of it a fully 
articulated tract. But although these codes receive their fullest 
treatment in non-Palestinian Judaism, the material of which they 
are compounded is native. Joshua ben Sira deals exhaustively 
with the duties of various members of a family towards one another,2 

though be never brings them together into a single tabulation. 
Similar material can be quoted from rabbinic sources.3 It is 
curious that the obvious gathering together of such fragments 
into a systematic whole never took place in Palestine. But the 
natural tendency of the Hebrew moralist was to elaborate single 
apophthegms by parallelism or antithesis; and this would to some 
extent preclude their codification on the basis of a more fully
developed reciprocal plan.4 

The • Two Ways,' finally, appear to be more Jewish even than 
Greek. According to Bousset the idea is originally eschatological,6 

and certainly its dramatic employment in the apocryphal' Apoca
lypse of Peter' supports the theory.8 Probably the original docu
ment which underlies the early chapters of' Didache' was a Jewish 
proselyte-catechism.7 But the 'Two Ways' recur continually 
throughout the Old Testament and in later Jewish writings. Re
ferences to them are found in the first psalm (the whole psalm 

1 Weidinger, p. 23 ; see Harnack, Geschichte der Altchristl. Lit., pp. 
863, 864 ; Chronologie, i, p. 589. 

• E.g. Ecclus. 718-••. (duties towards frien~s. wife, childr~n (esJ?ecially 
daughters). parents, pnests, the poor, the sick) : 91- 9 (vanous kinds of 
ladies a.nd the behaviour appropriate towards each) ; 33•<-31 (treatment of 
servants) ; 41 17- 24 (behaviour towards different classes) ; cp. Job 31 (list of 
duties towards various classes). 

3 Strack-Billerbeck, i, pp. 705 ff. (parents and children) ; cp. Bousset, 
Rf., pp. 426, 427. 

• Similarly, the • domestic codes' disappeared from Christian literature 
a.t a very early date, probably because the exigencies of the Church in her 
con.fucts, both internal a.ad external, demanded more detailed handling of 
the specific problems of the moment from preachers and writers. (Other 
reasons suggested by Weidinger, pp. 75-79, seem too fanciful to be accepted.) 

• Rf., pp. 276, 413. 
• Its employment in the full text of the Apocalypse is implied in the 

last sentence of the Inferno (§ 34, M. R. James, Apocryphal New Testament, 
p. 5 ro : ' These were they that forsook the way of God '). 

7 See C. Taylor, Teaching of the Twelve Apostles, pp. 18-22. 
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being, in the words of a recent scholar, 'no more than a variation 
on the theme, "the Lord knoweth the way of the righteous; but 
the way of the ungodly shall perish"'); in Jeremiah, Proverbs, 
the book'> of the Maccabees and of Enoch ; in Philo of Alexandria, 
and in rabbinic teaching.1 The idea is to he seen more fully de
veloped than elsewhere in the' Testaments of the xii Patriarchs'
a Chasidic document of the second century B.C. which Canon Charles 
regards as the nearest approach to Christian ethics in the whole of 
Jewish literature.11 

Thus the ' Testament of Levi ' (xix, 1) says : ' Choose for your
selves either the light or the darkness ; either the law of the Lord 
or the works of Beliar'; the' Testament of Judah' (xx, 1): 'Two 
spirits wait upon man, the spirit of truth and the spirit of deceit.' 
Most important of all is the • Testament of Asher.' 'Two ways,' 
the writer begins,3 'hath God given to the sons of men, and two 
inclinations, and two kinrls of action and two modes, and two issues. 
Therefore all things are by twos, one over against another. For 
there are two ways of good and evil; and with these are the two 
inclinations in our breasts, discriminating them.' 

At this point the ethical instinct of the writer reveals itself ; 
and in its originality and insight it certainly marks him out as a 
moralist of the very highest rank. For that reason we may consider 
him a little further. He adverts to the danger of thinking that the 
'two ways' classification will enable us to pass moral judgments 
automatically and out of hand. Few actions fall exclusively into 
one category or the other ; life is too complex to be easily compre
hended by such simple formulations. 

Most things are 'double-faced,' he asserts;' nevertheless this 
does not exempt from the duty of decision and judgment. Re
flection will show in the end (however difficult the proce~s, that the 
' whole is good.' or ' the whole is bad.' Of this he proceeds to give 
instances :-5 

' There is a man that loveth him that worketh evil because 
he would prefer even to die in evil for his sake ; and concerning 
this it is clear that it bath two aspects, but the whole is an evil 
work. Though indeed there is love, yet it is wicked, as it con
cealeth what is evil ; now this thing seemeth good in name ; 
but the end of the action tendeth unto evil.' 

, 
1 Ps. 1•; Jer. 2~ 8 (' the ~ay of life and the way of death'); Prov. 418, u 

( the p3:th of th~ nghteous, the way of the wicked') ; 4 Mace. 14• (' the 
road ,t~ 1mmorta)1ty '); 1 En. 941-• (' paths of righteousness and unrighteous
ness, p~th of v1ol~nce and pat~ of peace'), cp. 91 1•; 2 En. 3010 (' light and 
darkness ) ; for Philo see W10d1sch (HNT., Erg.-band) on Barn., 181 ; Pirke 
A both, 2 1 ; Jochanan ben Zakkai (' way to Eden and way to Geb.i.nnorn' 
Bousset, RJ., p. 276). 

• Charles, Apocr. and P,eudep., ii, p. 282. 

• Test. Asher, 1•. Canon Charles (ad loc.) notes that this is the first 
appearance_ of the good yetzer in Jewish thought; the evil yetzer had ap
peared earlier. 

• lb., 43
• • lb., 2•, •. 
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Or again-

' Many in killing the wicked do two works, of good and evil ; 
but the whole is good, because he hath uprooted and destroyed 
that which is evil. One man hateth the "merciful-unjust " 
man or the " fasting-adulterer " • (two types of hypocrite 
which the author has just mentioned in parenthesis); 'this too 
hath a twofold aspect, but the whole work is good, because he 
followeth the Lord's example, in that he accepteth not the 
seeming good as the genuine good. Another desireth not to 
see a good day with them that riot, lest he pollute his body 
and defile his soul ; this too is double-faced, but the whole is 
good. . . . They walk in zeal for the Lord, and abstain from 
what God also hateth and forbiddeth by His commandments, 
warding off the evil from the good.' 1 

\Ve shall go far before we meet with any such nicety of ethical 
discrimination as this. The passage is salutary for every practical 
moralist. It emphasizes one at least of the dangers of the primitive 
Christian codification of virtues and vices-its tendency to judge 
by externals and in the mass, without due consideration of circum
stances. It emphasizes, as well, the imperative need for a sane 
casuistry to supplement the limitations of moral codes. We have 
only to review the simple cases proposed by ' Asher • and ask 
ourselves in each instance, after the problem is stated, 'Will he say 
" the end is evil," or " the end is good " ? ' to see how clearly he 
recognizes the dangers of a too facile intuitionism. 

But there, is a third reason why the passage is important. 
Casuistry has its dangers, as well as codification-the danger in 
particular that the broad moral distinctions which we know to be 
universally valid should be whittled away and forgotten in a maze 
of argument and subdivision. It is only tolerable, therefore, where 
there is also a rigorous and tenacious hold upon first principles. 
This is the lesson with which ' Asher • concludes his illuminating 
excursion in to casuistry :-

' Ye see, my children, there are two in all things-one 
against the other, the one hidden by the other. In wealth 
[is hidden] covetousness, in conviviality drunkenness, in 
laughter grief, in wedlock profligacy .... Yet it may never 
be said that truth is a lie, no, right wrong; for ali truth is 
under the light, even as all things are under God.' 2 

JI. CODIFICATION IN THE NEW TESTAMENT. 

In the first lecture I ventured to give to this tendency to regulate 
and codify morality the name of ' formalism ' ; and to suggest that, 

1 Test. Asher, 411--6 . ' Desiring not to see a good day• is of course evil; 
but to avoid association ' with them that riot ' is good ; hence this state of 
mind (not unusual in mixed gatherings) is ' two-faced.' 

• Jb., 5'-•. 
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the more it runs to casuistry, the more it is distinctive of the 
pastoral rather than of the missionary side of the Church's life. 
But the Church was pastoral from the first, and the formalist ten
dency which dominates' Didache,' 'Barnabas,' and pseudo-Clement 
is represented also in the New Testament, though here it is only 
one of many different lines of approach. It will help us to ap
preciate the lights and shadows of this curiously perplexing phen
omenon-for perplexing formalism is in very many respects-to 
observe it in its evangelic and apostolic context. 

The 'Two Ways' are represented in the synoptic teaching of 
Jesus by a direct reference in the first gospel, faintly echoed by 
S. Luke 1-the broad and the narrow way ; whilst approximations 
to the thought occur in the parables of the Sheep and the Goats, the 
Wheat and the Tares, the Drag Net, the Ten Virgins, the Rich 
Man and Lazarus, and the Two Houses. It assumes a very peculiar 
form in the opening to S. Luke's version of the great sermon (the 
Beatitudes and Woes); for what are contrasted here are not ways 
of life, but external conditions. The three notable duties of prayer, 
fasting lmd almsgiving are catalogued in S. Matthew's version of 
the sermon; where also the canons of the New Law are set out 
in parallel with those of the Old which they at once fulfil and 
supersede. Catalogues of sins are to be found in the invective 
against the Pharisees, and the list of things which ' proceed out of 
the heart' in S. Mark; 2 whilst the Matthcean Beatitudes provided 
a catalogue of virtues which rightly captured the imagination of 
Christendom. And all of this is so Judaic in form, whichever gospel 
it comes from-though nothing at once so simple and so piercing 
has ever been quoted from contemporary rabbinism-that we 
cannot hesitate for a moment to refer the teaching given by the 
Synoptists in all its main outlines back to the Lord Himself. 

There are no formal 'household codes' in the gospels; but 
the epistles are singularly rich in them. In the last chapter ,ve 
examined that which occurs in the epistle to the Colossians,3 and 
recognized that it bore throughout a rigorist tinge. To a certain 
extent this may be due to a ge-.1eral dependence upon some Stoic 
archetype, for apart from the repeated but almost formal references 
to' the Lord '' there are no specifically Christian sentiments in the 
passage. The code in Ephesians is an almost verbal echo of that 
in Colossians 6-both deal with the relationships of husband and 
wife, parents and children, masters and slaves. But in the Ephesian 
code the writer has made a determined attempt to base his teaching 
about marriage upon the mystic union between Christ and His 
Church. 8 In the Petrine code 1 the usual order is reversed. The 
writer starts with the duties of slaves, which leads him astray 

i Mt. 7u, u; cp. Lk. 13". 
• Mk. 711 • 11 ; a shorter list in the parallel, Mt. 1510 . 

• Col. 318-4 1, supra, pp. 77-79. • Col., 3u. ••. 11, u_ 
• Eph. 511-6•. • lb., 5n, u-u. , I Pet. zu-31. 
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into ~ general exhortation to Christian patience,1 supported by a 
beautiful and well-known reference to the sufferings of Jesus. On 
coming back to his theme, he leaves on one side the duties of mas
ters and the reciprocal relationships of parents and children ; 1 

proceeds at once to the behaviour of wives, and concludes with 
that of husbands. The code is preceded by a catalogue of the 
virtues of a Christian citizen which is closely akin to Romans xiii,3 

just as the reference to Christian wives and heathen husbands 4 

perhaps points back to S. Paul's discussion in 1 Cor. vii, 12-16. 
In 1 Timothy a very elaborate code of the duties of different 

classes towards the Church, rather than towards one another, 
includes men, women, bishops, deacons and their wives, widows, 
elders and slaves; 6 but its outlines are blunted by the intrusion 
of doctrinal and personal parentheses. The passage about women's 
dress may depend on the same source as the code in 1 Peter. 6 A 
similarly elaborated code is that in Titus ii, 1-ro.7 Other hor
tatory passages in the New Testament, such as those in Hebrews 
(eh. xiii), l Thess. v, 12-22, and the epistle of S. James, pass from 
point to point, as do the household codes, but have a wider range 
than the latter, and therefore cannot fairly be quoted as examples. 

A comparison of these ' honsehol<l codes ' in the New Testa
ment provokes a further reflection. The epistle to the Colossians 
would read more continuously if the household code were detached.8 

1 r Pet. 21&-26. 
2 The reasons for these omissions can only be guessed. If, as is often 

supposed, the :first part of the epistle is an address to (adult) candidates for 
baptism, the instructions to children would naturally be out of place. This, 
however, does not account for the omission of the duties of parents to chil
dren, which would, in fact, be peculiarly appropriate. But we are witnessing 
here the :first stage in the disintegration of the household codes (sup,,a, p. 122, 
n. 4). The writer's primary interest is the behaviour of Christians under 
harsh treatment, particularly of Christian. inferiors und«:r the supe~~ion ?f 
heathen superiors. So he deals (21 ..... 16) W1th the behaviour of Chnstians m 
general towards (pagan) governors (many critics consider this section itself 
to be part of the 'code') ; then with the behaviour of Christian slaves 
towards (? heathen) masters; and finally proceeds to the behaviour of 
Christian wives towards pagan husbands who 'hear not the word• (31). 
'Be subject• (211, 11, 3 1), • behavi~ur • (212, 3 1 , 2), • well-doing' (21~• 1_5, • 0 ; 

contrast ' evil-doing,' 2 12 , 10) are his key-words as regards the Christians; 
' beholding • (epopteuein, 2 12 , 32) the attitude of their superiors. The writer 
has therefore used the ' code' merely as a conventional form into which to 
cast teaching dealing with a particular problem : the duties of (Christian) 
husbands come in at the end (37), not altogether appropriately, in defer
ence to the ' code '-form. 

• 1 Pet. 2 13-17 ; Rom. 131- 7• ' r Pet. 31 , 2 • 

• 1 Tim. 2e-1•, 31-11, 51-62-the haus~afel is becom_ing a gemeindetafel 
(Weidinger, p. 68). Here again the code 1s prefixed (as in I Pet. 2 1•-11 ) with 
a reminder of the duties of citizenship, beautifully expressed in terms of 
intercession (2 2), 

• 1 Tim. 2•, 10 ; pagan parallels, Weidinger, p. 65. 
1 Prefixed by the duties of bishops, x•-•; with a reminder as to citizen-

ship appended, 31 . . 
8 This will easily be seen if 311- 11, 41-•, are read continuously as one pall• 

sage. 
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There is nothing to suggest that it is an addition to the Pauline 
text, but it has all the appearance of being originally an indepemlent 
unit of teaching incorporated by S. Paul himself at this point. 
The same is true of the Ephesian code.1 Of the code in I Peter 
Weiszacker says that it too ' has been inserted in the body of the 
letter, the junctions being perfectly discernible ' ; other com
mentators are uncertain on the point. 2 Although, therefore, we are 
not in a position to say with confidence that a separate domestic 
code existed in the early Church for the instruction of catechumens, 
and was used as a convenient basis for expansion by different 
writns, it cannot be denied that the evidence points in this 
direction. 

The catalogue-style, again, is a favourite with the apostolic 
writers. S. Paul has no less than five great catalogues of vices 
variouslv constituted and arranged, and several minor ones; 3 he 
counters them with lists of virtues 4 of a similar elasticity. His 
frequent reference to To KaA6v or To &ya0ov,5 as a summary of 
ethics, show that for him and his readers the conventional Greek 
articulation of Ka.AoKayaB,a was neither unfamiliar nor unacceptable. 
It is, furthermore, a suggestion not without great plausibility that 
the list of theological virtues itself is not so much a contribution of 
S. Paul to Christianity, as a rudimentary catalogue which he found 
in circulation, and adopted for his purposes. It underlies several 
passages in the epistles ; and S. Paul has raised it to immortal 
rank by a lightning-flash of genius. But the manner of its 
employment in I Cor. xiii provokes the question of its origin. 
'Now abideth faith, hope, and love, these three,' he writes, but 
the greatest of these is love.' 8 The emphatic Ta Tp{a rnLTa-' this 
well-known triad '-suggests at once a popular formula. So also 
does the curiously unnecessary intrusion of faith and hope into the 
climax of a chapter devoted to the praise of love. And the fact that 

1 Here, similarly, we may pass easily from the general exhortations of 
510- 21 to tho~e ?f 610 rr. The code, however, has been prepared for by a 
ge!'eral ' subJ~cttng yourselves,' in 521 , which enables the writer to dispense 
with a verb m 511, as though he were proceeding merely to give instances 
of 'subjection.' (c~. p. 1_26, n. 2, supra, on I Pet.). But the ' code • does 
not really fit m with this general exhortation, for husbands, parents and 
masters could not very well be told to ' subject ' themselves to wives, chil
dren and slaves. The writer's attempt to introduce the code naturally is 
not, therefore, as fortunate as might at first sight appear. 

1 Weiszacker, Apostolic Age, ii, p. 392 ; but as critics disagree whether the 
'code' begins at 2 11, 2 13, or 2 18, this 'junction ' is not so 'discernible• after 
all. 

• Rom. 1••-•1 ; 1 Cor. _5 10 , 11 ; ~ Cor. 12•0 ; Gal. 51•-n; Col. 3•, 8 ; cp. also 
I Cor. 6 8 , 10 ; Eph. 4 31 , 5•-•; 1 Tim. 18, 10 ; 2 Tim. 3•-•; 1 Pet. 2 1. 

• r Cor. 13•-7 ; z Cor. 87 ; Gal. 5""• 13 ; Eph. 4 33 ; Phil. 4•; Col. 3 12-1• • 

cp. 1 Ti~. 3M; Tit._ 2 9 ; Jas. 3 17 ; 1 Pet. 3•• 9 ; 2 Pet. 1•-1 . Weidinge~ 
(p. 51) pomts out Stoic elements in the• Philippians' catalogue. 

• .,.1, 1<all.&v, Rom. 718 • 11 ; 2 Cor. 137 ; Gal. 69 ; l Th. 511 ; .,.;i a.ya8&v, Rom. 
2 10, 713, 128, 21 , 13•, 1418, 151, 1610 ; Gal. 610 ; Eph. 418 ; 1 Th. 5 15 ; Philem. "· 

• r Cor. 131•; other references to the three, Rom. 51-•; Col. 1•-•; Thess. 
1 1, .5•; Heb. 1021-u (RV.); 1 Pet. 1 11 , 11, 
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elsewhere S. Paul traverses 1 what here he appears to state, that 
faith and hope, like love, will • abide,· seems clear evidence that 
only their official catalogue-connexion with love mtitles them 
on this one occasion to share love's characteristic of endurance. 
It is not unreasonable to suppose that the trinity of virtues appears 
at this somewhat inappropriate point because it was a trinity 
peculiarly familiar to S. Paul's readers. 

Weiss and Harnack, therefore, are to some extent justified in 
thinking that we have here a Christian formula of the most primi
tive period. Even more suggestive is a conjecture made by Reitzen
stein, and followed by Lietzmann,2 which supplies a reason why 
the formula should occur especially in the epistle to the Corin
thians rather than elsewhere. They have produced evidence-of 
a suggestive though not indeed of a conclusive character-for the 
currency, particularly in gnostic circles, either of a threefold formula 
of ' faith, knowledge (" gnosis ") and love,' or a fourfold formula, 
'faith, hope, knowledge and love.' One of the failings of the Corin
thians in S. Paul's sight was their over-estimation of 'gnosis,' or 
spiritual lrnowledge, and their unspiritual pride in their supposed 
possession of it. He attacks these pretensions to a special re
velation, under its other name of 'sophia' (wisdom), throughout 
the first two chapters of the epistle ; and in dealing with a question 
analogous to that which evokes the hymn of love he says ironically, 
'We know that we all have "gnosis" '; and adds'" Gnosis" puffeth 
up but love edifieth.' 8 \Vhat could be more natural and effective, 
therefore, than that at the culminating point of the whole epistle, 

1 2 Cor. 5'-while we are absent from the Lord • we walk by faith, and 
not by sight ' ; Rom. 82L-' Hope that is seen is not hope ; for who hopeth 
for that which he seeth ? ' (reading with RV. and WH. & ... -rlr ; al. & 
... ns, -ri 1<a.i :-' for what a man seeth, why doth he yet hope for ? ' (RV. 
marg.)-the meaning is the same). Harnack (Sitzungsbericht d. Berlin. Ak. 
(19u), p. 152) assumes that • abideth ' in I Cor. 1318 has a different sense in 
the case of • faith ' and • hope ' from that which it has in the case of • love.' 
The former• abide' in so far as they are transmuted into something higher 
than, and yet continuous with, themselves (whereas the charismata-gnosis 
and the like--are to be • done away' with altogether) ; the latter (love) 
' abides ' in its own right. This attempt at interpretation only emphasizes 
the difficulty. The further suggestion (p. 156, cp. p. 152) that love itself is 
only a stage (viiv,, 1 Cor. 1318, = ' in our present earthly existence') and 
will be superseded by ' seeing face to face,' would make the whole passage 
meaningless. 

2 Reitzenstein, HMHL., pp. 100-102, 242-244; HMR., pp. 383-392; 
Lietzmann, HNT., ix, p. 69. The evidence quoted comprises Porphyry, 
ad Marcell., 24-' faith, truth (= gnosis), love, hope'; Clem. Alex., Strom., 
iii, 10, 69--' gnosis, faith, love'; vii, 7, 46; 10, 55; 10, 57, an ascending 
scale of 'faith, gnosis, love'; and passages from Philo and the Dracula 
Chaldaica, with the usual references to the Mandaean fragments. That at all 
events a three-fold formula was common in Christian circles, and that' hope' 
was the variable member, may safely be inferred from e.g. Tit. 21, • faith, 
love, patience' ; cp. 2 Thess. 1•; Ign., ad Pol., 61 ; similarly I Tim. 6", in 
the middle of a six-fold formula, and 2 Tim. 310, another six-fold formula, but 
differently divided. See also A. D. Nock in A. E. J. Rawlinson, Essays on 
the Trinity and Incarnation, pp. 140, 141. 

1 I Cor. 8l-l, 
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:tfter insisting that the pos~ession of 'all "gnosis" ' is 'nothing' 
without love 1 and that its destiny is to be 'brought to nought,' 3 he 
should take their favourite catalogue and point it against them, with 
' gnosis ' either ignominiously omitted, or even more ignominiously 
replaced by what they would consider so elementary a virtue as 
hope? 

It is not only in his ethical passages that S. Paul exhibits 
a predilection for the catalogue-style. We need scarcely remind 
ourselves of the wonderful close of the eighth chapter of Romans:-

' Who shall separate us from the love of Christ ? Shall 
tribulation, or anguish, or persecution, or famine, or nakedness, 
or peril, or sword? ... Nay, in all these things we are more 
than conquerors through Him That loved us. For I am per
suaded that neither death, nor life, nor angels, nor princi
palities, nor things present, nor things to come, nor powers, 
nor height, nor depth, nor any other creature, shall be able to 
separate us from the love of God which is in Christ Jesus our 
Lord.' 

Other catalogues of considerable emotional power describe the 
humiliations of an apostle's life,3 the sufferings of the Christian,4 

the changes and chances of his own missionary career.5 This 
recalls another characteristic of formalism-its affinities with 
rhetoric. Rhetoric has its uses in life ; but in theology and ethics 
it is a very real danger. 6 It may lead either to unreal exaggerations 
or to refined abstractions ; and when virtues and sins have to be 
seen in their true proportions and proper perspective, neither 
exaggeration nor abstraction is desirable. The denunciations of a 
popular preacher lose force as they lose touch with life ; Gehazi 
may have felt as much resentment as repentance when the two 
talents of silver and two changes of raiment, which his fraud ex
tracted from the willing Naaman, were generalized by Elisha into 
a wholesale misappropriation of money and garments and olive
yards and vineyards and sheep and oxen and menservants and 
maidservants.7 Realism, rather than romanticism, has the more 
lasting effect in exhortation and rebuke. 

Weiss, Norden, Wendland and others have thoroughly in-

1 1 Car. 131. • 1 Car. 138 . 
8 1 Car. 4°-13 (cp. 2 Car. 48- 10); Lietzmann and Weiss (ad loc.), supported 

by Wendland (HRK., p. 357), see in this the reflection of a popular Stoic 
figure-' the wise man a spectacle for gods and men' (cp. Bultmann, Stil, 
p. 71). Bonhoffer's criticism, though important, is not decisive (Epiktet 
u. das NT., p. 170; cp. Clemen, RGENT., p. 318). 

'2 Car. 68- 10. • 2 Car. 11•2-29 _ 

• This is well brought out by Weidinger (op. cit., pp. 3, 4, 14, 15) who 
points out the absurdities that arise if every catalogue in the epistles is to be 
considered as having a personal reference to the readers (were the ' aged 
women' of Tit. 2 8 more 'subject to much wine' than the 'aged men' of 
2 1 ?) Cp. also R. Thamin, Un Probleme Morale dans l'Antiquite, p. 336: 
'C'est en morale que le romantisme et la fantaisie sont surtout dangereu.x.' 

7 2 Kgs. 5ao. 

9 
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vestigated this rhetorical el<>mcnt in apostolic Christianity. I 
adduce one example only of its effects upon ethics. The New 
Testament writers have an occasional fondness for associations of 
negative terms-whether in the form of verbs (with ,bro-) expressing 
abstention from, or nouns and adjectives expressing absence of, 
sin.1 An example occurs in the description of the ideal bishop in 
the epistle to Titus, where-before his positive characteristics are 
touched upon-nine negative qualifications of himself or his children 
are mentioned. 2 But whereas in the New Testament the negative 
virtues are balanced, if not more than balanced, by the positive 
ones, in the Apostolic Fathers the case is otherwise.8 This had 
a double effect. It gave a strong impetus to the dualistic tendency 
which found its ultimate expression in rigorist asceticism ; whilst 
at the same time it encouraged the ordinary Christian to be con
tent with a tepid ideal of blamelessness-of being void of offence
rather than to aspire to a life of positive well-doing and progress. 

III. THE DANGERS OF FORMALISM. 

Nevertheless, New Testament formalism-even in the Pastoral 
Epistles, where catalogue succeeds catalogue in almost unbroken 
sequence-is something far less stultifying than that of the post
apostolic writers. The latter are moving on the path which leads 
towards a purely formal churchmanship of correct external ob
servance. To estimate the extent of this decline, whose char
acter should be sufficiently obvious from the quotations already 
given, we may observe four outstanding facts. 

(a) In the first place, the reaction against the spirit of Judaism, 
which dominates the New Testament, is deteriorating into mere 
opposition to the institutions of Judaism. When 'Didache,' on 
the subject of fasting, says, 'Let not your fasts be with the hypo
crites; for they fast on the second and fifth days of the week' 
(Monday and Thursday-this being the Jewish practice), 'but do 
ye fast on the fourth and on Friday,'' it is clear that our Lord's 
great effort to purify the whole conception of fasting has degenerated 
into a sectarian wrangle about dates. When' Barnabas' uses the 
Mosaic law as a framework within which to interpret the Christian 
code, he is obviously a Jew in essentials, though a fanatical anti
Semite in externals.6 When 'Clement' says, 'Almsgiving is good 

1 Rom. 1 81 (absence of virtues) ; Phil. 2 11 ; 2 Tim. 31, 1 ; 1 Pet. 1• (of the 
Christian inheritance). 

• Tit. 1•• • ; in the parallel passage, 1 Tim. 31

, • (as also in the Onosander 
parallel. supra, p. 120, n. 3), the negative characteristics are divided out 
among the positive requirements. 

• E. von Dobschutz, Christian Life in the Primitive Church, p. 405, 
-e.g. Pol., ad Phil., 6 ; and cp. Did. (and Barn.) above, pp. rr2, rr3. 

• Did., 81-a good note on the early Christian • station days,' Bigg-
Maclean, ad loc. , 

• So Lightfoot, Apostolic Fathers: Clement, p. 503 : ' Barnabas• treats 
the Law and the Prophets • with a degree of respect which would havo 
satisfied the most devout rabbi.' 
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as reprntance for sin ; fasting is better than prayer, a 1d alms
giving than either ... for almsgiving is a relief from si'1,' 1 he is 
reproducing a specifically Jewish sentiment 2 which in later Chris
tianity will go hand in hand with the doctrine of merit and works 
of supererogation, and the practice of commutation of penancc. 3 

• Didache' and •Barnabas' are at one with •Clement' on this 
point. A difficult passage in • Didache' says, • Give to everycne 
that asketh thee, and ask it not again .... Blessed is he that 
giveth according to the commandment, f~r he, is ~iltless.' 4 There 
is here, no doubt, a reference to the maxrm, It IS more blessed to 
give than to receive ' (for the text goes on to show that unworthy 
dependence upon the alms of others is culpable) ; but the words 
are at the same time a formalist parody of • Charity covereth a 
multitude of sins.· The Christian should even be uneasy (so the 
' Didache ' suggests) if a beneficiary for his almsgiving is slow to 
appear ; • Let thine alms sweat in thine hand until thou know to 
whom to give them,' it quotes from an unknown source. 5 Com
mentators have sometimes taken this as a warning against indis
criminate alrnsgiving; 6 but no such warning can be paralleled in 

1 2 Clem., 16'. He quotes 1 Pet. 48 as his authority-' love' has degener
ated into ' almsgiving.' 

2 Bousset, Rf., pp. 140, 141, 180, 424. 
• See especially Cyprian, de op. et el., cc. 2 ff.-• Alms and faith cleanse 

from sin'; de orat. dom., 33-alms compel God to listen to prayer (' merita 
nostri operis '); Ambrose, de el. et jej., 20 (76)-' Thou hast money; redeem 
thy sins. God is not to be bought, but thou canst be bought ; thou art sold 
under sin-buy thyself back with works, buy thyself with money. Money 
is cheap, but mercy is precious ' ; cp. Id., comm. in Phil., iv, 18 ; and infra, 
p. 139. The proof text was Lk. nu (Vulg.)-' facite eleemosynam, et ecce 
omnia vobis munda sunt.' 

• Did., 1 5. The sequel is a warning against ' unworthy receiving.' The 
passage comes in the Christian ' interpolation ' in Didache, and is not found 
in Barnabas. It occurs, however, in Hermas, in a variant and more intelligible 
form (Mand., ii, 4). There the warning against unworthy receiving comes 
first, and the point of the saying as to ' giving ' is made clear both by its 
form (' he that giveth is blameless ') and by the addition ' for he maketh no 
distinction to whom he giveth or not.' But as Streeter (The Primitive Church, 
pp. 281-283) has shown, this need not argue any dependence of Did. upon 
Hermas. The passage about unworthy receiving occurs also in an apocry
phal saying of the Lord recorded by Clem. Alex. (fragment; cp. also Didas
calia, iv, 3. and Ap. Const., iv, 3, all quoted in A. Resch, Agrapha • (TU., 
xv. (1906)), pp. 194-196). It seems clear that when Didache ' improves' 
upon the form of the passage as given in Hermas by representing almsgiving 
as not merely 'blameless' but also ' blessed,' he is influenced by the idea 
that almsgiving makes amends for deficiency in other virtues. Hermas 
is simply making a virtue of indiscriminate charity as such ; Didachd, 
though not averse to this idea, is emphasizing its prudential value as well. 
Similarly Did., 48-' If thou have ought in thy hands, thou shalt give a ransom 
for t~y sins,' explained by further injunctions to almsgiving, 47 , 8, and the 
promise of reward from the µ,11Boii 1<C1Aos av-ra-..oll,fr11s, 47 • ' Giving accord
mg to the commandment' occurs also in Did., 135 , 7• For Barnabas, see 
1910

, 11, where in spite of rearrangement the ideas of ' giving ' and • working 
for the ransom of thy sins ' are still held in close connexion. 

5 Did., 1•-• Concerning this also it has been said, etc.' 
• J. V. Bartlet in HDB., v, pp. 445,446; C. Taylor, in Journal of Phi

lology, xix (1891), pp. 148-172. 
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Christian literature before the end of the second century,1 although 
Lucian's' Peregrinus' shows how necessary it was. 2 The anxiety 
implied in the words must surely be an anxiety to be giving-it 
matters not to whom-rather than an anxiety as to the worthiness 
of the recipient. 

(b) In these and similar respects our writers show that they are 
no longer alert to the characteristic dangers of Judaism, which 
were exactly the dangers that formalist codification tends to foster. 
Wbat those dangers are may be seen from the New Testament. 
That the best of the Jews were no doubt aware of them is nowadays 
fully admitted. In the 'Similitudes of Enoch,' a Pharisaic work, 
there is only one mention of the 'law' from beginning to end; 3 

and the 'Testaments of the xii Patriarchs '-which for the first 
time in history unite the two commands of ' love for God ' and 
'love for one's neighbour' L.._contain passages which, as has already 
been mentioned, Dr. Charles rightly regards as standing on a plane 
as high as the highest in New Testament morality. It is clear, 
therefore, that the invective against the Pharisees in the gospels, 
and S. Paul's great attack, not so much on the Jewish law as on the 
spirit of law in itself, hold good in a wider sphere than that of anti
Jewish controversy. That legally-expressed codes tend to place 
preponderant emphasis upon correct behaviour, to the relative 
disregard of purity of motive, and to substitute punctiliousness for 
piety,6 is the kernel of our Lord's teaching about the law. It is 
noticeable that the code most certainly to be attributed to Hirn
the beatitudes in their Matth.ean form-is a table not of actions 
but of dispositions, of the virtues from which right action will 
habitually spring. S. Paul, in the same way, is convinced that 
blamelessness' as touching the law' 8 is nothing to be proud of. His 
catalogues, also, are mainly catalogues of dispositions rather than 
of actions. It is only with the Apostolic Fathers that actions and 
dispositions are wholly confused,-actions right and wrong pushing 

1 The earliest seems to be Clem. Alex., ap. Anastas. Sin., Qut1Jst., 14 : 
(GCSS., 'Clemens,' iii, p. 225; MPG., bcxxix, col. 465) :-' We must give 
alms, but with discrimination (p.na. Kp«rc!ws) and to the worthy only .... 
For as the farmer sows not on every soil but only on that which is good, that 
he may have his harvest, so we should scatter the seeds of our charity upon 
devout and spiritual persons, to reap a reward in their prayers.' The 
motive here is not very disinterested, and the almost outspoken contrast 
with the Parable of the Sower is suggestive. The earlier injunctions to 
indiscriminate charity seem less un-Christian than this: but it is not a ques
tion of indiscriminate charity, in our sense of the phrase, with Clement at 
all. Cp. Ecclus. 121 , 1, to which Clem. Alex. refers. 

2 Lucian, de moYte Peregrini, 13. 
3 I En. 606-so M. Hughes, Ethics of Jewish Apocryphal Literature, p. 75; 

but even here Charles (ad loc.) notes that ' law • may = ' divine judgment,' 
in which case no reference to the law is intended. 

•Test.Dan, 58 ; Test. Iss., 5•, 7•. 
• Cp. R. Thamin, Un Problema Morale, p. 340-' ces devots dont la 

ponctualite est toute la piete.' 
• Phil. 3•. 
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their way more and more into the foreground of the code,1 and 
obedience and conformity taking the place of enthusiastic loyalty 
as the basis of Christian life. 

It might be suggested, however, that this danger is so easy to 
eliminate as to be unworthy of further discussion. Once ensure that 
an ethical codification, in so far as any is needed, shall be a code of 
virtues and dispositions (as indeed it sometimes is even with the 
Apostolic Fathers), rather than of external actions,-shall conform, 
that is to say, to the NewTestamentmodels,-and the work is done. 
This, however, is a fallacy of superficial optimism. There is another 
danger inherent in all codes, which reaches its acme in the codi
fication of virtues or motives. It is the danger noticed in the last 
chapter-the danger of 'anthropocentrism '.2 If my aim in life 
is to attain a specified standard, or to live according to a defined 
code, I am bound continually to be considering myself, and mea
suring the distance between my actual attainment and the ideal. 
It is impossible by such a road to attain the self-forgetfulness which 
we believe to be the essence of sanctity. 

The self-centredness resulting from a life lived according to 
rule may be manifested in different ways. If a man has set him
self no very exalted standard, or is so little versed in self-know
ledge as to believe himself to have attained his ideal, the result is a 
self-centred complacency. If, on the other hand, he is in earnest 
about the moral life, and does not connive at his own failures, he 
will be hard put to it to avoid the danger of scrupulosity, with the 
attendant and even greater evil of despair. Scrupulosity is the 
natural companion of codes of actions. It embodies a spirit which 
Christianity, in its criticism of the Jews, designated by the name 
of 'cautiousness'- 'eulabeia'; and which was undoubtedly en
hanced by the characteristically Jewish delight in constant elabora
tions of the code. The Jews are the' cautious ones '-the' eulabeis.' 
They will do nothing without authority. For fear of doing wrong 
they will refrain from action altogether until they are assured that 
what they contemplate is right, 'lest haply they be found fighting 
against God.' 3 Gamaliel's plea for a laissez-faire policy towards 
the apostles, which he enforced with this warning, was just such a 
piece of caution. It is to him, again, that we owe the significant 
maxim, ' Get thee an authority; and give not [even] the tithe by 
guesswork.' And however earnest-hearted the scrupulous man 

1 A very remarkable example of this substitution of actions for thoughts 
as the subject of moral judgments, is instanced by K. Holl, Enthusiasmus u. 
Bussgewalt, p. 246, from Cone. Neo-Caes., c. 4-' If a man lusteth after a 
woman and plan to possess her, and his lust faileth of its object, it would seem 
that he has been saved by grace.' Contrast Mt. 518 • 

• On M. Bremond's use of this phrase, and its implications, sup,,a, pp. 96, 97. 
In HLSR., vii, p. 16, he expresses himself ready to accept • egocentrism • as a 
synonym for all purposes. I may add that for the attitude which I am 
calling • formalism ' M. Bremond uses the slightly misleading word ' asceti
cisme ' (ib., vii, p. 17) ; here again he is prepared to regard ' moralisme' 
as the equivalent (ib., vii, p. 26). Cp. infra, pp. 436 f., 440 f. 

1 See my Conscience and its Problems, pp. 134, 135. 
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may be, his activities are bound to be self-centred. The question 
uppermost in his mind is always, ' Arn I doing right ? ' 

But what is often no more than an unworthy timidity with codes 
of actions or duties, may become a psychological obsession with 
codes of dispositions or virtues. We can, in considerable measure, 
control our actions ; but dispositions are at best susceptible only 
to a painfully slow influence by habitual attempts at regulation. 
The hope of future success is continually daunted, if not extin
guished, by present experience of failure. This is the real burden 
of S. Paul's attack on the law. Jn the seventh chapter of Romans, 
which must surely be a piece of autobiography,1 it is significant that 
S. Paul selects as his example the only command in the decalogue 
which is exclusively concerned with dispositions-' Thou shalt not 
covet.' 2 His gravamen is complex. By the law comes the con
sciousness of sin-the knowledge of what covetousness is, and that 
it is wrong. This, though it must dishearten us by the light it 
throws on evil hitherto undiscovered in the heart, is not in itself 
disastrous. By the law, again, the evil disposition is stirred into 
active revolt against its threatened extirpation-' sin revives,' and 
' through the commandment works in me all manner of covetous
ness.' 8 This accentuates the conflict, but simplifies it ; an enemy 
in the open may be less terrible in the end than one concealed. 
But S. Paul has not yet exposed his basic accusation. The law
an_v law-is powerless to alter the dispositions of the heart. There 
is a different law in the members, warring against the law of the 
mind, and to all appearance carrying the day.' Virtue is not 
conferred by mere knowledge of what is right. On the contrary, 
the more penetrating the law is in its illumination of the depths 
of personality, the more it results simply in exposing the ineluctable 
security with which sin is entrenched, and so in ministering to 
despair-that most self-centred of all emotions.6 This Pauline 
doctrine, based on the truest apprehensions of human psychology, 
is wholly ignored by or unknown to the Apostolic Fathers, who 
thus again betray the limitations of their outlook. They rejoice 
in law, without recognizing either its moral inadequacy or its 
psychological menace. 

(c) A self-righteous complacency-a self-conscious scrupulosity 
-a self-centred despair--one or other of these is the inevitable 
result of a religion whose special emphasis is upon law. They are 
not so flatly m1-Christian as is self-seeking egoism; yet it was not 
to foster such emotions that the Church went out into the world. 
It is small wonder then that S. Paul, for example, sets grace over 
against the law, faith against works, the spirit against the letter, the 

1 But contrast A. E. J. Rawlinsou, New Testament Doctrine of the Christ, 
pp. 88, 89. 

• Rom. 71 . • Rom. 78 , •. 'Rom. 728• 

• P. Batiiiol, Eludes d' Histoire et de Theologie Positive, p. 49, has put 
together from Hermas and Iren.Eus several examples of this despair as it 
manifested itself in the early Church. 
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vision of God against the tables of stone. The vision of God, we 
remember, is a mirror which transforms the soul into which its 
light is flashed ; it bestows eternal life and likeness to the Father. 
It, and it alone, can confer self-forgetfulness upon the receiver. 1 

Man's first duty (in a sense his only duty) is to be receptive
to wait for this transforming or renewing energy of God. Only 
as he receives it will law be of real use to him, in laying open 
the channels along which the stream of new life is to flow. 
Whatever metaphor the New Testament may be using of this 
primary bond set up between God and the soul-the Spirit, or 
grace, or the indwelling Christ, or the vision-the doctrine is still 
the same. The distinctively Christian life begins with a new 
relationship (not, be it noticed, new belief in the possibility of that 
relationship alone-' faith' in that low sense in which the devils 
also believe), though a relationship which can in some measure be 
expressed in knowledgeable forms. Once the relationship has been 
established, the field is open for human effort and activity ; and 
the lines along which effort can best be exercised can now fitly be 
laid down in terms of law. 2 

To the last, therefore, the formalist element is secondary-and 
rightly s~in the New Testament. Even the epistle of S. James, 
with its purely intellectualist conception of faith and its strong 
emphasis on works, sees that the beginning of the Christian life is 
something very different from a mere acceptance of law and doc
trine, though it cannot speak of this new condition in other than 
legal terms-we begin our new life by initiation into the perfect law 
of liberty.8 With the sub-apostolic writers the pendulum swings in 
the opposite direction, and this constitutes the third ground of 
criticism against them. ' Didache ' is practically devoid of any 
reference to grace received, or continuing experience of God. Its 
eucharistic prayer has a brief allusion to • life and knowledge ' given 
through Jesus; but little more may be involved here than in the 
parallel Jewish table-prayers which refer to the natural life and 
knowledge of the law.4 Later comes a more definite allusion to 

1 This can be said unhesitatingly, without prejudice to the question. 
whether the quest for the vision, or (what sometimes amounts to the same 
thing) the propounding of the vision as the true goal of life, is not more 
dangerously self-centred even than legalism. (Supra, pp. 3, 104; infra, 
pp. 198 f., 442 ff.) 

1 It will perhaps be convenient to anticipate here conclusions, relevant 
to this matter, which will be dealt with more fully later :-(a) this new rela
tionship is expressed, on the human side, by the attitude of worship (infra, 
pp. 204 f;, 271 ff., 449) ; (b) it is not attained by human effort, otherwise 
\t would itself be subject to a • law of works • (infra, pp. 463 ff.) ; (c) but is 
11;11posed upon man from the outset by the very conditions of his existence 
(infra, pp. 464 f.) ; although (d) it is reached most fully by the ' vision of 
God in the face of Jesus Christ• (infra, p. 467). 

• Jas. 1 15. 

• Did., 93 ; the Jewish parallel in Oesterley and Box, Religion and Worship 
~f the 5_ynagogue 1 , P?· 375, 376. The Jewish prayer is in fact more outspoken 
m ,o-atitude than D1dacM. 
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spiritual meat and drink, and life etemal,1 but even if we take this 
sacramentally, as the context seems to require, it is jejune enough. 
Beyond this the tract is wholly legal. 

Pseudo-Clement enumerates at the outset the manifold good
ness of God for which we should show gratitude-but whereas 
much is said about the new external status of the Christian which 
God has made known to us there is little reference to any new 
i"nner principle of life. • He hath given us light,' the sermon says 
-and as this is its only reference to illumination, it is probably purely 
intellectualist-' He hath spoken to us as sons; bath preserved us 
from falling, ... shown us the folly of idolatry (that living death), 
of error and ignorance, bath given us a hope of salvation, and called 
us from not-being into being.' 2 Here is knowledge of God's ac
tivities, but little communion with God. 'Barnabas' has a wider 
and richer vocabulary ; he speaks more than once of ' renewal 
through forgiveness,' 3 of the indwelling of Christ in the Christian,' 
of newness of life; 6 but he lacks that sense of childlike dependence 
upon and of personal intercourse with God which is so characteristic 
of New Testament religion. Most remarkable of all perhaps is the 
definite and formal list of gifts already received from God in the 
genuine epistle of Clement. ' How blessed and wonderful are the 
gifts of God, beloved,' he writes ; 6 • Life in immortality, joy in 
righteousness, boldness in truth, trust in faith, temperance in 
sanctification. These we know already.' The list is possibly taken 
from some liturgical source; but although it is full of the sense of 
Christian joy and emancipation, nothing is said of any distinctive 
source of that joy. It could all arise out of knowledge of a new 
law less irksome and more inspiring than the old, though (as 
further experience would show) not on that account exempt from 
the fundamental defects of law. 

In all this there is practically no reference either to seeing God 
or receiving the Spirit, to being in Christ or enshrining an in
dwelling Lord. Salvation from the doom impending upon sinners 
is the principal hope the writers set before the Christian. The 
vision is indeed referred to by Clement,? and that with the mirror 
analogy. But it occurs in a context which suggests that he is 
simply repeating traditional material; and the gift of the Spirit, 
to which he also alludes, is apparently a reward of good works, 
rather than a source of them-the 'conscientia bona sequens' 
of the Stoics.8 We must not belittle the relief and exaltation which 

1 Did., 103. • 2 Clem., 1•-7 (compressed). 
3 Barn., 51, 611, 83, 168 . 'Barn., 411, 616, 167• 10• 
6 Barn., 611

, u 1

, 168

, etc. 6 1 Clem., 35 1

, •. 

7 r Clem., 362-an expressive passage (supra, p. 103, n. 3). 
• 1 Clem., 2•. He has been enumerating the virtues exhibited by the 

Corinthians in the past, and proceeds: 'and so there hath been given to 
you all a deep and abundant peace, and an insatiable desire of doing good, 
and. ye have all received a f•:11 outpouring of the Holy Spirit' -i.e. the 
Sp1nt 1s the reward, rather than the source, of good works. It is to be 
noticed that Clement appears to have a very high opinion of the value of 
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even the mere conception of Christianity as a new law-a law at 
last in correspondence with the deeper demands of conscience
brought to the world; but we cannot view without alarm this 
growing tendency to think of its message as exhausted in these 
terms. 

(d) The tendency to exaggerate the idea of Christianity as a 
new law • to substitute obedience for faith ; to exalt the precepts 
above th~ grace of God; to speak, as Clement does, of the ' tra
ditional' canon of morality, and to fill in its outlines with Old 
Testament examples, and maxims drawn from both Testaments 
alike, has further implications. By thrusting into the back
ground the primary feature of redeeming grace it alters the whole 
balance of New Testament theology. The thought of God still 
dominates our post-apostolic writers, but He is no longer conceived 
of as a Father Whose loving purposes are the true and only canon of 
the law, and Whose abiding and inspiring presence is the perpetual 
instrument of its fulfilment. He is now thought of primarily as 
Lawgiver and as Judge. In the sub-apostolic literature these 
Judaic features receive new prominence. There is a vast increase 
in the titles of God, but they are all titles which emphasize these 
aspects only-titles which bring God back into line with the con
ception of the Oriental despot. He is now O£a,roTIJ,;; as well as 
Kvpw,;;. 1 If he is called 'Father' at all, it is always in connexion 
with some other epithet - ' Founder ' or ' Ruler ' for choice ; 
he is King, All-Highest (~1/nCTTo~). All-Holy (11'avayw,;;), All-Seeing 
(11'aV£11'WnJs). His natural providence is more emphasized than 
His supernatural dispensations. ' In this literature,' it has been 
said, ' the person of Christ is overshadowed and set into the back
ground by the person of the divine ruler.' 2 And in so far as Christ 

gnosis (1 1, 36•, 401, 41•, 485), which would seem to al!y him with a non
formalist school of thought. R. Knopf (HNT. Erganz.-b., i, pp. u2, u3) 
takes this merely to mean (as undoubtedly with Barnabas, supra, p. 116, 
n. 6) the allegorical interpretation of the Old Testament. This is possible, 
for in three of the above-mentioned passages an Old Testament citation, 
with explanation, stands in the immediate context. I doubt, however, ii 
it fully explains Clement's use of the word. It seems more likely that he 
employs it in a complimentary and ingratiating fashion. The Corinthians 
still, as in S. Paul's day, pride themselves on their gnosis; and in order to 
secure a hearing for his unpalatable message he decides to humour them in 
this respect. In 1• it is definitely their (alleged} gnosis which is praised ; 
in 36•, 401, 41' gnosis is something which 'we' possess (a polite way of 
saying it is something which they claim) ; in 486 the over-valuation of 
gnosis is gently deprecated-even if a man has it, and so appears to be 
• great,' he should all the more • think humble thoughts.' There is there
fore no evidence that Clement himself thought highly of it. 

1 6«nrOTT/S for God (or Christ) occurs only six times in the entire New 
Test~m~nt ; in I Clement alone it is used at least twenty-five times. The 
details m Bousset, KC., pp. 220, 292, and for late Judaism, Rf., pp. 312. 
316. Particularly important is the passage I Clem., 59-61 (almost certainly 
the great intercession from the Roman liturgy of his day) which is dominated 
throughout by these conceptions. 

1 Bousset, KC., p. 292. 
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Himself appears, He too comes primarily in the guise of Lawgiver 
and Judge.1 

What then has the believer to hope for where God is thought 
of in these terms ? In this life little, except the temporary relief 
which comes with the substitution of a simple for an elaborate code 
of rules. In the next life, reward (or at all events forgiveness and 
freedom from punishment) in the day of judgment. The only 
motives left for a Christian life are, in Tertullian's phrase, 'fear 
and hope-eternal fire and eternal life.' 2 Thoughts of this char
acter are bound together into a closely-knit system in the sub
apostolic writings. Communion with God, present and future, is 
relegated into the background; salvation and recompense become 
the main objects of the Christian's desire. It is in this particular, 
especially, that apocalyptic showed itself a damnosa hereditas ,· 
there, as here, the only rationale for obedience was the hope of 
future reward. The law does not carry its sanctions in itself; it 
makes no appeal to the progressive response of conscience. It is 
an arbitrary rule set out by an arbitrary ruler, to be obeyed without 
question, comprehension, or assent, and to be crowned by the 
promised guerdon. 

The issue towards which such a system leads is the triumph of 
complete irrationalism in ethics. If obedience for the sake of 
reward is all that matters, the inherent ethical value of the action 
performed is indifferent. So long as it is commanded it is right, 
and it is right for no other reason than that it is commanded. 'A 
corpse doth not really make unclean,' said Jochanan ben Zakkai, 
• nor water clean; but God bath said, This is My law' 3-and so the 
command must be obeyed. Ritual and moral commands now stand 
on the same footing; they are equally parts of the system, and there 
is no choice between them. Religion is sublimated into etiquette, 
although an etiquette attended by formidable sanctions." Ex
cess of ceremonial observance will make up for a defect of active 
morality. Congenial, or at all events simple, duties will provide 
a substitute for irksome and complex ones; a surplus of simple 
duties correctly performed will avail in the rainy day even for 
premeditated derelictions. This is the theory of the relief of sins 
by alms to which allusion has already been made; and it stands on 
the threshold of the doctrine of merit and works of supererogation.6 

1 Detailed exposition, Bousset, KC., pp. 299-303. 
• Tert., de pud., 1. Harnack, Hist. Dogm., v, pp. 18-20, has made a very 

full collection of the principal formalist ideas in Tertullian. 
• Bousset, Rf., p. 130; cp. pp. 373-375. 
• So, for example, the extraordinary perversion of ethical values in 

Pirke A both, 3•-· He who walks in the way and studies, and interrupts his 
study, to say" How beautiful is this tree," or" How beautiful is that ploughed 
field," the Scripture reckons it unto him as though he had made himself 
guilty of his own soul.' Generally cp. E. Schurer, Jewish People in the 
Time of Christ (E. tr.), II, ii,§ 28, pp. 94 ff.; R. Bultmann, Jesus, pp. 64-68. 

• For the treasury of merit and works of supererogation in Judaism, see 
Bousset, Rf., pp. 198, 392 ; M. Hughes, Ethics of Jewish Apocryphal Litera
ture, pp. 55, 80, 116, 130, 132 ; Charles, Apocr. and Pseudep., ii, p. 587 n.; 
and for the theoretical problem involved, infra, pp. 52:i f. 
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How deeply these thoughts fought their way into Christianity 

is easy to see. The treasury of merit is to be found as early as 
Ignatius; 1 and the story of the palace, built in heaven by al~s 
given (unwillingly and unintentionally) to the poor on earth,_ 1s 
the most romantic episode in the 'Acts of Thomas.' 2 Tertulltan 
says openly, • If we do well, we merit of God, and He becomes our 
debtor ' ; 3 Cyprian, Victorinus, Hilary and ]e~ome all echo the 
sentiment.' Financial need and real generosity enhanced the 
insistence on almsgiving as a substitute for all virtue in the early 
Church; even Augustine reproduces the doctrine. 5 Ambrose says 
markedly ' Thou hast alms ; ransom thy sins. God cannot be 
bought, b~t thou canst be bought off ; buy thyself off with money.' 8 

There is no need to dwell upon the disastrous results of such 
tendencies and ideas. Amiable, harmless and even beneficent 
though the habit of codification may sometimes be, the issue to 
which it leads if unchecked is wholly un-Christian. In it a de
fective theology and a defective experience of God combine with 
an unintelligent misapprehension of the essence of morality and a 
stereotyped ethical code to undo the entire work of revelation. 
Whether the root cause of the evil lies in the theological, the re
ligious or the ethical sphere, it is often impossible to say; but the 
three go hand-in-hand throughout history to produce all that is 
commonly condemned under the name of legalism. The vision of 
God is fading; and as it fades the characteristic dangers of Judaism 
come back, only thinly disguised by a veneer of Christian phrases. 
The process initiated by the 'Didache' will be taken up by the 
Church Orders, the Councils of successive centuries, the rescripts 
of the 'servant of the servants of God,' the Penitential Books, 
until it finds its completion in the Corpus Juris Canonici-a monu
ment of industry indeed, but a monument alike in conception and 
execution almost wholly of this world. By progressive codification 
Christianity (in Eduard Meyer's 7 appropriate phrase) is becoming 
• mechanized,' as though it were a modern army ; the Church is 
all but completely assimilated to the model of secular society. 8 

1 In the extraordinary metaphor from the Roman army (ad Pol., 61)
, Earn bounty-money by good works, that you may have a handsome credit
balance to draw (on the day of your discharge).' See Lightfoot's note, ad Zoe. 

3 Acts of Thomas, Act 2; M. R. James, Apocryphal New Testament, pp. 
371-375; a similar anecdote in Pallad., Hist. Laus., 6. 

8 de p<Bn., 2. 

'Cyprian, de op. et el., 26-by good works the Christian • makes God his 
debtor'_; 'G<?~ will ,neve_r ,fail to reward our merits• (cp. ib., 9, 17, 23); 
Hilary, in ps., 11, 16- ment the result of free will; xci, 10----the works which 
'earn' the eternal Sabbath; Hieron., adv. Jov., ii, 32, 33. 

1 Aug., serm. 60. 10 (10)-' Almsgiving availeth much for the washing
away of sin•; .serm. 86. 2 (2)-=--4 (4). 

• Ambrose, de el. et jej., 20, supra, p. 131, n. 3. 
7 E. Meyer, Ursprung u. Anfange, iii, p. 322 . 

. 
8 Harnack .. has dealt very fully with the inner meaning of this process, 

Hist. Dogni., u, pp. 71-93 ; v, pp. 24-28, 262-272 (Gregory the Great). It 
n:iu~t b~ remem1:>ere~ t~at the process. was parallel to, and affected by, a 
swular mechanu:ation of secular society dating at least from the period 
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IV. THE MonYE OF REWARD IN TH:&: GosP~Ls. 

The last paragraphs have brought us to the threshold of a 
difficult and perplexing problem. After all, it may be said, the 
thought of judgment and recompense is common in the post-apos
tolic writers ; but is it not also true that the conception of reward 
and punishment dominates the whole of the synoptic presentation 
of ethics ? 1 If any tendency in Christianity has the undoubted 
warrant of our Lord's teaching, so far as it is recoverable, is it not 
this one ? And if it is proved to be an authentic feature of our 
Lord's teaching, does it not carry with it an implicit endorsement 
of every one of those sub-apostolic characteristics which we have 
just deplored ? 

At first sight it would unJoubtedly appear that the ethics of 
the synoptic gospels are dominated throughout by the idea of re
compense. Each of the beatitudes receives its sanction in a 
promise; many of the parables are parables of judgment. The 
charges and promises to the disciples-' If any man would be first, 
he shall be last of all,' 2-' There is no man that bath left house, or 
brethren, or sisters, or mother, or father, or children, or lands, for· 
M>' sake, and for the gospel's sake, but he shall receive a hundred
fold now in this time, houses, and brethren, and sisters, and mothers 

of Diocletian. See P. Vinogradoff in Camb,-idge Medi121val Histo,-y, i, pp. 
549 ff., where the resultant development of legislation is described in a 
manner which makes clear the close analogy between the ecclesiastical and 
the secular evolution. On the ecclesiastical development, ib., pp. 179 ff. 
(C. H. Turner) ; on Pelagian formalism, C. Luthardt, History of Christian 
Ethics. pp. 222, 223; H. Reuter, Augustinische Studien, pp. 38-44; and 
on the way in which •obedience• steadily came to the fore almost as the 
monastic virtue pa,- excellence, and found its apotheosis in _the Military 
Orders of the Middle Ages, and the Jesuits after the Reformation, H. B. 
Workman, Evolution of the Monastic Ideal, pp. 268 f. 

1 And, indeed, the New Testament generally. For S. Paul, reference 
may be made to Rom. 211-1

• 141 0-u; 1 Cor. 3"• 11

; 2 Cor. 510

; Gal. 68

; Col. 
325 ; 1 Thess. 4• ; 2 Thess. 18 , •.-The Fourth Gospel, Jn. 318, 521, au, 981, 

1281 , "• 16u.-Hebrews, 21 , •• 67 , •, 1017- 31 , 36, 11•, etc. But in S. Paul, at 
least, there are indications, akin to those in the Synoptists, that the recom
pense-motive was not unaffected by his doctrine of the grace of God. On 
the one hand, as I have pointed out elsewhere (Essays Catholic and C,-itical, 
pp. 271, 272), he is quite definitely reluctant to use the phrase, • the wrath 
of God,' and prefers the impersonal • wrath.' On the other hand, he does not 
care to speak of God' rewarding• the righteous. Thus (Rom. 628) he avoids 
the obvious parallelism, • The wages of sin is death, the wages of righteous
ness is eternal life,• and twists the second member by introducing the new 
contrast, • the gift of God.' (Cp. Rom. 4'-the idea of 'reward' belongs 
only to the non-Christian scheme of justification by works.) •Reward• 
appears in I Cor. 38 , 14, 917 ; but in the last of these passages no more may 
be meant than ' preaching the gospel is its own reward ' ; in the two former 
(as Deissmann, Light jl'om Ancient East'• p. 314) S. Paul may merely be 
• borrowing a bit of good old workshop morality,' and using it as 'the con
crete illustration of a popular preacher.' But should even popular preachers 
use concrete illustrations fundamentally at variance with their main doc• 
trines? Von Hugel regards passages like these as constituting simply the 
' traditional layer' of Pauline teaching (Mystical Element, ii, p. 158). 

• Mk. 935 • 
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and children, and lands, with persecutions ; anrl in the world to 
come eternal life' 1-tell the same story. Even the mostfundamen ta\ 
and far-rPaching precepts of Christian duty are commended by the 
hope of recompense. Thus of charity:-' When thou makest a 
feast, bid the poor, the maimed, the lame, the blind, and thou shalt 
be blessed, because they have not wherewith to recompense thee; 
for thou shalt be recompensed in the resurrection of the just ' 2-

• Sell all that thou hast and distribute to the poor, and thou shalt 
have treasure in heaven.' 3 Of humility:-' \,\'hen thou art bidden 
to a feast, go and sit down in the lowest place; that when he that 
hath bidden thee cometh, he may say to thee, Friend, go up higher; 
then shatt thou have glory in the presence of all that sit at meat with 
thee .... He that humbleth himself shall be exalted.'' Of watch
fulness and prayer:-' Watch ye at every season, making suppli
cation, that ye may prevail to escape all those things that shall come 
to pass, and to stand before the Son of Man.' 6 • Blessed is that 
servant whom his lord when he cometh shall find so doing ; of a 
truth I say unto you that he wilt set him over atl that he hath.' 8 Of 
loving enemies :-' Love your enemies and do them good . . . and 
_your reward shall be great.' 7 Of forgiveness:-' If ye forgive men 
their trespasses, your heavenly Father will also forgive you.' 8 Of 
secret piety:-' Thy Father which seeth in secret shall recompense 
thee.' 9 If ever moral pronouncements were dominated by the motive 
of recompense-if ever mercenary considerations, albeit of a 
spiritual kind, have held the centre of the stage-if ever purely 
external· sanctions, hopes and fears were summoned to the aid of 
virtue-if ever, in short, a system of ethics was self-centred in its 
hopes and aspirations-surely, it might be said, it is so with the 
gospels. Whatever can be urged against the sub-apostolic writers 
can be urged with greater force against the evangelists ; • Clement,' 
' Barnabas ' and ' Didache ' are only drawing legitimate deduc
tions from the precepts of the highest authority of all. 

The problem here presented cannot either be ignored or mini
mized. The main tendency of Jesus' teaching, as we saw at an 
earlier stage, was to help men to forget themselves by focussing all 
their aspirations upon God and the kingdom of God, and upon the 
needs of men as seen with the eves of God. Consistent with and 
consequent upon this purpose, which the Lord expressed by speaking 
about God in such a way that hearts could not but be drawn to 
Hirn, come those demands for service in the gospel to which no 
promise or hint of reward is attached. The negative form of the 
great summons is no less authentic than the positive; but it has 
a very different tenour : ' If any man cometh unto Me and hateth 
not his own father and mother and wife and children and brethren 
and sisters, yea and his own life also '-(then, not • he shall lose his 
reward,' but)-' he cannot be My disciple. Whosoever doth not 

1 Mk. 10u, ao. 1 Lk. 141111. 

'Lk. 1410 , 11 ; cp. Lk. 1816• 1 Lk. :u". 
'Lk. 611• • Mt. 616• 

8 Lk. 18H. 

• Lk. n"• "· 
• Mt. o•• 11• 



FORMALISM 

bear his own cross and come after Mc cannot be My disciple. 
\\'hosoever he be of you that renounceth not all that he bath, he 
cannot be My disciple.' 1 No recompense of peace and happiness is 
held out to the three aspirants to merely conditional discipleship. 
• The foxes have holes and the birds of the heaven have nests, but 
the Son of Man hath not where to lay His head,' is said to the first. 
• Leave the dead to bury their own dead, but go thou and publish 
abroad the kingdom of God,' and 'No man having put his hand 
to the plough and looking back is fit for the kingdom of God,' are 
the answers to the other two. 2 Here and in similar passages the 
disinterestedness of Christian discipleship is emphasized as fully 
as it well can be. In flat contradiction to this doctrine of ethical 
disinterestedness, or self-forgetfulness, are the passages from which 
we started. The two strains of thought appear to contradict and 
neutralize one another beyond all hope of reconciliation; and the 
• mercenary ' sayings are at least as prominent as the others. 

It is not without plausibility then that Christianity has so con
stantly been condemned as •self-seeking' or • particularist' ; and 
that the gospel has been represented as assuring the individual of 
his own salvation, and hinting at no more.3 If it has proved im
possible to eliminate the apocalyptic element from the gospels, here 
is a factor even more difficult to ignore; it is so deeply embedded 
that nothing would be left of Jesus' teaching if the references to 
reward and punishment were struck out as unauthentic. 4 Nor is the 
problem made any easier by suggesting that the teaching of Jesus 
had its esoteric and exoteric sides, its higher and lower stages ; 
that He appealed to a ' hierarchy of motives,' and accepted as a 
temporary measure some of the less ethical conventions of His 
day (as for example this exploitation of the motive of reward) in the 
belief that His emphasis on higher truths would gradually wean 
men from the lower. There is here no question of ' higher ' and 
' lower ' at all. We are concerned with wholly conflicting modes 
of thought-' self-centredness ' and ' self-forgetfulness ' ; ' self
centredness' and 'God-centredness.' ' God-centredness' cannot 
be evolved from self-centredness; the self-centred soul must under
go conversion to the roots before it can find a new centre in God. 
The slightest condonation of self-centredness is no less than treason 
to the ideal of self-forgetfulness; and it is hard to believe that the 

1 Lk. 14 ... 27. aa_ 2 Lk. 9n-ez; cp. Mt. gu-22. 

• The criticisms of Spinoza, Leibnitz, Kant, Simmel, A. E. Taylor, and 
others are ably summarized by von Hugel, Mystical Element, ii, pp. 174-181 ; 
G. F. Barbour, Philosophical Study of Christian Ethics, pp. 212-215. 

• The connexion between apocalyptic and the idea of recompense is far 
closer than that between apocalyptic and asceticism; nothing short of a 
consistent predestinarianism could banish ' recompense ' and yet retain a 
meaning in apocalyptic. Thus, whatever cause made necessary the reten
tion of the apocalyptic outlook by our Lord made inevitable His employment 
of the recompense-conception. In this sense apocalyptic may fairly be 
said to have influenced His ethics (supra, p. 63). But 1t does not account 
for His reiterated emphasis upon reward and punishment even in non
apocalyptic passages; for this some other motive must be sought. 
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Lord-whatever He may have done in matters of less significance 
-could for a moment have compromised on a matter so vital as 
this. To accept such a solution, in fact, would be to acquiesce in 
the belief not that Jesus contracted, for the moment, the scope of 
His demands, but that He popularized them by appealing to false 
motives; that He accommodated and betrayed the purity of the 
gospel in its most sacred aspects to win adherents; that He debased 
the divine currency in the traffic of God with man. 

Nor, again, does it appear that much will be gained by suggesting 
that the gospel emphasis on the rewards of virtue amounts to no 
more than the proclamation that virtue is its own reward, and that 
apart from a virtuous life no reward, no trne happiness, that is to 
say, is possible. This indeed would explain much that is difficult 
in the recorded teaching of Jesus. It is obvious that the rewards 
He holds out to men are such as will only appeal to the virtuous-
are rewards, in fact, which the man who leads a Christian life attains 
progressively in proportion as he leads that life, and by virtue of 
his leading that life. The life of self-forgetfulness is its own re
ward; in it' the reward is the congenital equivalent of the deed'
the two are ' organically connected.' 1 Into such a scheme all our 
Lord's sayings, I believe, will fit appropriately ; but the scheme 
does not explain why the 'reward' sayings bulk so largely. It is 
true that the virtuous life is the only one which will bring lasting 
happiness; but that does not justify us in commending it because 
it brings that happiness. To do so is to appeal to self-interest once 
again, and self-interest and self-centredness are identical. 

No solution of the difficulty 2 is possible unless we recognize 
that our Lord's proclamation of reward is widely different from that 
commonly attributed to Hirn by those who most impugn this aspect 
of His teaching. In one of the most inspiring passages of his greatest 
book, Baron von Hugel dealt very fully with this point; and 
although his conclusion (unless I mistake it) appears to me to be 
unacceptable,8 we cannot do better than follow him in his exegesis 

1 F. von Hugel, Mystical Element, ii, pp. 154, 155. 
1 For the sake of clarity I repeat that the • difficulty ' here discussed is 

simply, Assuming disinterestedness to be the Christian ideal, how comes it 
that the idea of recompense bulks so largely in the gospels ? We are not 
concerned here with two other questions, equally important, which must be 
considered at a later stage, viz. :-(a) Is complete disinterestedness in any 
sense a possible or realizable ideal (the Pure Love controversy, infra, pp. 
451 ff.) ? ; and (b) Is not the traditional doctrine, that the end of man 
is the vision of God, with its apparent implication that his primary duty is 
to seek and acquire a particular experience, from first to last an interested 
doctrine, and therefore incompatible with the true Christian ethos ? (infra, 
pp. 442 ff.). 

• For von Hugel seems to adopt the • hierarchy of motives ' explanation. 
Jesus appears at first sight to have• taken over quite unchanged ' the entire 
Jewish or formalist • scheme and its spirit.' • Yet we can follow the 
delicate indications of the presence, and the transitions to the expression, 
of the deeper apprehension and truth' (op. cil., ii, p. 154). Curiously enough. 
however, Baron von Hugel does not seem to discuss the problem presented 
by the presence of the • unchanged Jewish scheme ' and the • deeper appre
hension and truth• within the same system of teaching. We can only 
guess, therefore, at the solution he would propose. 
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of the texts. He points out, for example, how Jesus constantly 
promised reward onlv to those who were prepared to follow and obey 
Him from some other motive.I Even in the great summons this is 
the case. • For My sake and the gospel's' is to be the motive of 
the Christian's renunciations; if he renounces the joys and associa
tions of this world merely for the sake of blessedness in the next, 
his blessedness will be forfeit. It is only those who did good in 
complete unconsciousness, not merely that it would be rewarded, 
hut even that they were doing good at all, who were set on the 
right hand, and entered into the joy of the Lord. 2 So too the cup 
of cold water is to be given in the name of a disciple, the prophet to 
be received in the name of a prophet, the righteous man in that of 
a righteous man 3-the motive of the action must be desire to honour 
the disciple, the prophet, the righteous man, with the honour which 
is their due, and not to secure reward. Here, as elsewhere, our Lord 
was building on rabbinic models;' but the Jewish sayings which 
no doubt He had in mind emphasized by illustration just that 
excellence and desirability of the reward which He Himself passed 
over as unworthy of mention. 

Again, Baron von Hiigel points to the bewildering rejection of 
all human conceptions of merit in the divine assessment of reward. 6 

There is, in our Lord's teaching, no exact apportionment of higher 
reward for greater effort-the prodigal and the labourers of the 
eleventh hour are blessed beyond all their deserts, as compared 
with the elder son and those who had borne the burden and heat of 
the day. S. Luke records a saying of Jesus which makes all heart
burning about these two parables superfluous. 'We are all un
profitable servants '-even the best of us has done nothing which 
deserves reward. 6 Reward, in fact, is not reward, but grace.7 

These sidelights-if we may so call them-upon our Lord's 
completely novel evaluation of the traditional 'reward 'material 
make it clear that He employed the idea in a manner and for a 
purpose wholly His own. As interpreted by Him, it could fit into 
no existing ethical scheme. Its resemblance with the teaching of 
apocalyptic or of rabbinic legalism is purely superficial. If it is to 
be harmonized at all with His dominant requirement of disinterested
ness, that conception itself must be examined a little more closely. 
At once a distinction suggests itself. The true Christian is self-

1 von Hugel, Mystical Element, ii, p. 157; and cp. for a similar treat
ment of the problem, G. F. Barbour, Philosophical Study of Christian Ethics, 
pp. 231-247. 

2 Mt. 25"'·••. 8 Mt. 10•0-u, 186 ; Mk. 987 , n; Lk. 9u, 1018 • 

' Strack-Billerbeck, Kommentar, ad locc., for examples. 
• von Hugel, op. cit., ii, pp. 155, 156. 
• Lk. 1710• This although elsewhere, as Baron von Hiigel points out, 

the third gospel ' works up the Parable of the Talents, with its only ap
proximate relation between the deeds and their rewards, into the Parable 
of the_Pounds with i~ mathematically ~yrnm~trical interdependence between 
~uantities of the ment and those of this ment's reward' von Hligel, op. cit,, 
11, p. 157). 

7 von Hugel, ii, p. 155. 
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forgetful ; but no one can become a true Christian by the pursuit 
of self-forgetfulness. Once again that would be to fall into the 
all-pervading danger of legalism; to seek for salvation by measuring 
oneself against a standard-the standard this time of disinterested
ness, unselfishness, altruism, or whatever we care to call it. The 
calculated practice of self-sacrifice is as self-centred as any other 
occupation ; not as gross, indeed, as naked egoism ; not as super
ficial as formalism and the quest for reward in heaven ; not as 
seductive as what we have called' panhedonisrn' ; but self-centred 
none the less. There is no official road to altruism. To refuse to 
think of reward, to set oneself deliberately to ignore the idea of 
reward, is as unevangelical, though not as immoral, as to practice 
virtue for the sake of reward. It is as much a quest for merit as 
the most mercenary bargaining with God; it leads to a scrupulosity 
even more morbid that that of the 'cautious' Jew. It turns the 
mind from God, and forces it back upon the self and its own 
successes and failures. 1 As a practical maxim for life, the phrase, 
'The first concern of ethical thought should be for the purity of 
moral motive,' 2 is a profoundly dangerous guide. 

It is possible, then, to see in our Lord's constant references to 
reward-guarded as they are against all thoughts of corresponding 
merit-a great warning to those who (knowing self-forgetfulness to 
be the ideal of Christian sanctity) seek it by way of continual self
scrutiny and self-discipline. They have to learn not to enquire 
into their own motives in their own strength, but, fixing their 
thoughts upon God, to wait till His light piercing into the soul re
veals (like the mirror) whatever there is in need of correction. Even 
so, they must strive to correct it not so much by any effort of their 
own will, as by turning to God once more, to allow Him to correct 
it by that infusion of power which the new contemplation of His 
nature brings in its train. If they find themselves thinking, from 
time to time, of Christianity as a fount of blessedness, or virtue as 
a source of joy, they must not allow the presence of such interested 
emotion in the heart to lead them astray into a campaign against 
it. If this is true-and the world has seen too much of exaggerated 
disinterestedness and conscious self-sacrifice to make it possible 
to doubt it-our Lord's method of expressing the truth was at once 
appropriate, original, and inspiring. He gave the thought of re
ward a baffling prominence in His teaching that men should learn 
not to be afraid of it. They were not to make reward their goal; 
but neither were they to be so shocked at the idea, if and when it 
presented itself, as to immerse themselves in studied attempts at 
self-forgetfulness.3 Leaving behind thoughts both of reward and 
of disinterestedness as equally self-centred, they were to look for
ward to that true self-forgetfulness which cannot be acquired by 

1 See infra, pp. 451 ff., on the' Pure Love' controversy. 
t G. F. Barbour, Philosophical Study of Christian Ethics, p. 224. 
• Cp. S. Bernard's famous • non sine pnemio diligitur Deus, etsi absque 

pr.cmii intuitu diligendus' (de dil. Deo, 7 (17 ff.J); and infra, p. 462, n. 4. 
IO 
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human effort, but comes only to those whose hearts are set 
on God.1 

V. DISCIPLINE IN THE NEW TESTAMENT. 

Few if any of these deep purposes of Jesus survive in the sub
apostolic writers. In formalism, as they presented it, we find New 
Testament thoughts pen'erted in character, and deprived of those 
cognate doctrines and points of view without which their influence 
is bound to be one-sided and detrimental. It is only fair to notice 
that in these primitive documents the tendency has not assumed 
its full proportions, nor indeed manifested its real dangers. One 
of the foremost students of the period has stated a satisfactory 
case for a general and progressive rise of the moral standard within 
the Church during the first century of its existence. 2 He bases 
this conclusion on a comparison of the later catalogues of sins with 
the earlier. 'The thought,' he says,3 

'always turns from the gross form of heathen sin to what is 
inward. Moral judgment must have advanced, ripened and 
become fixed where this is done so plainly. . . . A Christian 

1 The interpretation suggested in the text above has points of agree
ment with the stimulating discussion of the same question in R. Bultmann's 
Jesus (pp. 74-76). Bultmann notices the paradox to which von Hiigel also 
has drawn attention:-' Jesus promises reward to those who obey without 
thought of reward.' He continues:-' But He never surrenders the concept 
of reward, and by this means draws a further sharp distinction between 
His teaching and idealist ethics. He knows nothing of doing " good for its 
own sake" ; the thought that every good action carries its own worth within 
itself' [virtue its own reward] 'is alien to Him. For this thought expresses 
once more the humanistic ethical ideal, with its assertion of the worth of 
human personality. But according to Jesus, human personality is incap
able of acquiring any worth of itself ; only in so far as a man is obedient 
does God reward him, giving him more than he had before .... Similarly, 
Jesus' teaching is sharply opposed to the particular ascetic view which 
exalts self-mortification as the type of behaviour which God demands from 
men. God does demand self-denial and sacrifice. But He is no selfish 
tyrant. His demands connote not death, but life, for men-behind the 
demand is the promise.' Thus the gospel-emphasis upon reward implies 
that neither self-realization nor self-sacrifice can be set before man as the 
final determinant of conduct. With this statement we may express ab
solute agreement. What Bultmann does not seem to consider, however, 
are the grounds on which conscience is bound to assent to this outcome of 
Jesus' teaching ; these grounds appear to lie in the inherently egocentric 
character of all formalism, whether it takes ' self-realization' or ' self
sacrifice' as its shibboleth (supra, pp. 133 f.). 

• E. von Dobschiitz, Christian Life in the Primitive Church (E. tr.), 
pp. 187, 203, 209, 248-250, 350. 

• lb., p. 209. With this may be compared such rapturous descriptions 
of the Christian brotherhood as Ep. ad Diogn., 5-7; Aristides, Apol., 15 
(Texts and Studies, i (1893), pp. 48, 49) ; Tert., Apol., 39, 45; Justin, Apol., 
i, 7-13. Further corroborative evidence is furnished by the triviality of the 
Montanist demands, and the weakness of Lucian's and Celsus's attacks on 
the moral side of Christianity. The general ethical condition of second
century ~hristianity is well set out by Harnack, Expansion of Christianity 
(E. tr.), I, pp. 181-249, 258-272. 
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custom has been developed and lies like a wall round the 
individual members of the community, separating them ab
solutely from everything pagan.' 

The observation is acute and noteworthy, though not beyond 
criticism ; the same writer, by the same canons, established the 
same degree of advance between the epistles to the Colossians and 
to the Ephesians 1-a conclusion only tenable on the assumption 
that the latter epistle is both non-Pauline, and noticeably later in 
date than that to Colossa:. 

It is only natural that formalism should at first have proved a 
cause of moral advance. As a means of personal discipline it is not 
merely unexceptionable, but of the highest value, provided always 
that-true to the New Testament demand-it is kept in subordi
nation to the living experience of the living God which is the heart 
of Christianity. Further, codification of principles goes hand in 
hand with corporate discipline : and even corporate discipline is 
an agency for good as long as it is exercisf'd for pastoral and remedial 
purposes-to strengthen, that is to say, and to co-operate with, the 
personal self-discipline of the individual. But corporate discipline 
can have a very different side. If it is employed not pastorally 
but penally-not to strengthen the weak and restore the falling, 
but to exclude them-the moral code, however careful1y and 
truthfully expressed, becomes an instrument of tyianny which 
dragoons the many into purely outward observance, and breaks 
the heart of the spiritual genius who needs freedom from restraint 
to realize the gifts which God has given him. And because the 
Church soon began to forget that its charter was simply and solely 
to help men to be pure in heart that they might see God, it sowed 
for itself in its exercise of discipline a harvest of evils of almost 
inconceivable gravity. 

Communal discipline is impossible without accredited agents and 
workable machinery. The Church was early in developing both. 
The growth of the hierarchy is a problem outside our present 
sphere ; all we need notice is the new attitude towards it which is 
becoming evident in the Apostolic Fathers. The bishop holds a 
place in the Ignatian epistles which has rarely been his at any later 
time. His authority is the authority of Christ.2 Neither asceticism 
nor marriage is to be undertaken except with his approval.3 'No 
such language ' (as that in which Ignatius insists upon the impor
tance of obedience) ' had been used in fhe Church before,' wrote 
Dr. Bigg ; 4 ' at any rate it is not in any previous document now 

1 von Dobschiitz, op. cit., p. 187. 
•·see e.g. lgn., ad Eph., 61 ; Magn., 31 ; Trail., 2 1 , 31, etc. 
3 Ign., ad Pol., 52-taking the difficult liiv -yvwcr9ff -rr/1.,ov (al. -rr/1.~v) T ,;; 

1-rrurid-rrou, l<t>9ap-ra, (with Lightfoot) to mean that the would-be ascetic must 
communicate his vow to the bishop. though to no one else. The other 
rendering, ' if he become better known than the bishop,' is absurd ; why 
uhould fame up to the bishop's level (but no further) be allowed to a man 
to whom all boasting is forbidden ? 

• C. Bigg, Origins of Christianity, pp. 107, 108. 
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extant ; and nothing was added to it afterwards.' How' Barnabas • 
and ' Didache ' join in exalting the authority of the ministry has 
already been indicated.1 'Woe is me I that I did not believe Thee 
nor obey the presbyters I ' shall be the sinner's cry (so pseudo
Clement asserts) in the day of judgment.2 The Roman Clement 
particularly goes out of his way to liken the ministry to the Jewish 
hierarchy; 3 and draws a long parallel between the discipline of the 
Roman army and that which he would like to see observed in the 
Church.' The first quarter of the second century did not elap~P 
before the agents of corporate discipline were fully established in 
office. Long before that time, also, the machinery of discipline was 
ready to hand.11 

(a) The Discipline of the Synagogue. 

Penance and excommunication were the instruments of dis
cipline inherited by the Church from Judaism.8 In origin, they 
were essentially penal. They look back to the [ierem, or death-ban, 
of the earliest codes, according to which the offender-and often his 
family and associates as well-suffered the extreme penalty, and 
all his goods were destroyed. 7 Time and circumstance, however, 
brought a significant change, and a pastoral element crept into the 
system. The first indication of the new practice is in the book of 
Ezra.8 The Jewish authorities are still in a position to 'ban,' 
or confiscate, the goods of the offender; he himself, however, is 
not as in the older practice, put to death, but excluded from the 
community. The later system devised further temporal penalties, 
-fines, stripes,8 exclusion from office, imprisonment-sometimes 

1 Supra. p. 114. 2 2 Clem., 176• 

• 1 Clem., 40, 43. ' 1 Clem., 37. 
' On this whole development, in addition to Bigg, Harnack and von 

Dobschiitz (opp. citt.), cp. B. H. Streeter, The Primitive Church, pass.: 
C. H. Turner in Cambridge Mediaval History, i, pp. 143 ff.; R. Sohm, 
Kirchenrechl, i, pp. Sr ff., 157 ff., etc. 

• On this, see ERE., iv, pp. 720 ff.. (s.v. 'Discipline (Jewish) '); Jewish 
Encyclopadia, i, pp. 560 ff. {-s.v. 'Anathema'); ii, pp. 487-489 (s.v. 'Ban'); 
G. F. Moore, Judaism, i, pp. 521, 526; Strack-Billerbeck, Kommentar z. 
N.T., iv, pp. 293-333; HDB., i, pp. 534, 535 (s.v. 'Curse'), 800, 801 (s.v. 
'Excommunication'). N.T. references to Jewish excommunication, Lk. 6'9 ; 

Jn. 98 , 12••, 16•. On Essene excommunication, and its terrible conse
quences, Josephus, BJ., ii, 8. 8, 9. 

7 Lev. 2721 ; Dt. 281, 3•, 138-11 ; Josh. 617, 711-2•, etc. IJerOm meant 
' set apart,' and so could signify either ' devoted to the Lord ' or ' accursed,' 
and the idea passed freely from one sense to the other. So, too, of a.11a-ri871µ1 
in Greek; but here there were two noun-forms. The LXX translators used 
the earlier form (avt!871µa) in its ordinary Greek sense of ' consecrated' 
(cp. Lk. 21a). keeping the new (dialect) form, &v&.9,µa, for the 'ban.' In this 
they were generally followed by N.T. writers; but MSS. variations are fre
quent. Cp. Moulton-Milligan, Vocab., s.vv.; Sanday and Headlam, Romans, 
p. 228. 

• Ezra 10•. 
• Hence S. Paul's • forty stripes save one,' 2 Cor. rru. The passage is 

sometimes quoted to show S. Paul's personal loyalty to the Jewish law. 
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addition&l to, sometimes in substitution for, spiritual discipline and 
excommunication. At times, no doubt, the authorities were suf
ficiently strong to exercise these powers by force majeure. At 
other times they must have required voluntary acceptance by the 
penitent; but whether his submission were voluntary or com
pulsory, he was always allowed a hope of return if he showed 
genuine penitence. 

Excommunication itseH had three grades, distinguished both by 
duration (this varied as between the Babylonian and the Palestinian 
practice), and by severity. Under the lightest punishment (the 
nez£fa), which in Babylon lasted one day, in Palestine seven, the 
offender was confined to his house, and allowed to take part neither 
in business nor in pleasure.1 Niddui, the second grade, lasted for 
either seven or thirty days. In this all social intercourse, except 
with his family, was forbidden to the sinner. He was required to 
wear mourning costume and walk barefoot, and neither to bathe 
nor cut his hair. He might attend the synagogue services, but was 
not reckoned to belong to the congregation. In the last and 
severest grade, the 'J:t,erem, or 'ban ' itself, the social and religious 
ostracism hitherto imposed upon the offender alone was extended 
to all about him. His wife was excluded from worship, his children 
from school. Only the bare necessities of life might be purveyed 
to him; and if he died impenitent he was buried without funeral 
rites of any kind. Jn addition, supernatural forces were expected 
to visit him with punishment both temporal and eternal. This is 
shown by the formula of excommunication, solemnly pronounced 
with blowing of horns and extinguishing of candles. • In the name 
of God,' the sentence ran, 'and of the tribunal of heaven and earth, 
we solemnly ban and excommunicate such an one, the sinner. May 
all the curses of the law rest upon his head, and this excommuni
cation cling to the two hundred and forty-eight members of his body.' 
Yet terrible though the punishment was, it was not final ; the 
offender might still repent and recant, and his repentance if 
sincere secured for him readmission to the blessings of the 
covenant. 2 

But the apostle does not say that on any or all of these occasions he suffered 
willingly; and althou,g~ at this period no doubt the Jewish authorities 
coul_d not exl?e~t thi: civil a_rm to support them in the infliction of physical 
pumshment, 1t 15 quite possible that the local Gallio might turn a blind eye 
to the use of force, and resistance prove impossible. 

1 Strack-Billerbeck, iv, p. 293, do not regard the 'nezifa • as an excom
munication, but only as a ' censure.' 

• G. I:'· Moore, Judaism, i, pp. 521, 526; Jewish Encyclopa,dia, i, p. 560; 
~track-_Billerbeck, 1v, p. ~28. The lack of centralization in Judaism made 
1t possible for a~y rabbi to excommunicate any other ; the result must 
have been a considerable amount of confusion. Was it on this account that 
the attempt to transfer the ministry of discipline in the Church from the 
hands of the bishop to those of the priest met with such strenuous resist
ance (inj,·a, pp. 280 f.) ? 
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(b) The Commission to Bind and Loose. 

The first and fourth gospels gave ample warrant to the Church 
for incorporating this Jewish system of discipline into its own code.1 

Mt. xviii, 15 ff.-a curiously composite passage-records a general 
commission presumably addressed to the leaders of the community: 
' What things soever ye shall bind on earth shall be bound in 
heaven, and what things soever ye shall loose on earth shall be 
loosed in heaven.' Loisy points out acutely that the evangel
ist has inserted this commission in a section dealing originally 
with private forgiveness of personal injuries. 2 The textual con
nexion makes it clear, therefore, that we must interpret ' bind and 
loose '-in this passage at all events-of the granting and refusal of 
reconciliation ; and that commentators. who understand it merely 
(on the basis of rabbinic parallels) as 'forbid and allow' are wide 
of the mark. 3 

Further-and this comment also is due to Loisy-the evangelist 
has altered his original to make the passage refer to a question with 
which he was specially preoccupied (witness the parables of the 
Wheat and Tares and the Drag Net), that of sin within the com
munity of which the community as a whole is not aware-secret 
as distinct from open sin. Whereas the original (Q) ran, • If thy 
brother sin rebuke him, and if he repent forgive him,' Matthew 
wrote: • If thy brother sin, go tax him with it---denounce him
between thyself and himself alone. If he hear thee, thou hast 

1 Though, of course, the practice was in vogue long before the gospels 
were published, and may have influenced their record of the commission. 
Excommunication is perhaps the only Christian institution for which modern 
German scholarship has not found, to its own satisfaction, a pagan origin, 
though even in this matter Reitzenstein (HMR., p. 164, n. 1) hints at an 
ecclesiastical discipline among the Mand~ans. The general practice of 
pagan cults was apparently to warn offenders and ' unclean • of various 
types, either by inscriptions or public pronouncement, not to approach the 
mysteries under pain of vengeance from the god ; but to allow, if not to 
commend, expiatory rites such as would make them • clean • again. (See 
e.g. HMR., pp. 137-145, 160-165.) This, however, bears no analogy to any 
general action of the community against the individual, such as we have in 
ecclesiastical discipline. 

• A. Loisy, Les £vangiles Synoptiques, ad loc. The inference is based on 
the parallel Lk. 178 , •. which corresponds to Mt. 1810, 1821b-tbe intervening 
verses being the Matth~an insertion. That it was originally personal injury 
with which the passage dealt is clear from the 'against me• of Mt. 1821a 
{' against thee,' Lk. 174), which led inferior authorities to insert • against 
thee• into Mt. 1816 (as in RV. text). 

1 For the rabbinic usage see Strack-Billerbeck, i, pp. 738 ff. Weiss
Bousset (SNT., i, p. 333) interpret the phrase by reference to pagan magical 
spells (cp. the Isis inscription quoted by Klostermann, HNT., iv, p. 141, 
-• Whatsoever things I shall bind, none is able to loose'). In any case tile 
point is immaterial ; if a member of the community insisted on <loing what 
was forbidden, or tabu, the only possible course would be to exclude him. 
A much more vital problem is, bow far would tile passage justify the infer
ence that the divine condemnation or forgiveness would L>e coterminous 
with the action of the Church (infra, p. 225) ? 
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gained a brother.' 1 Failing this (and here begins Matthew's 
addition to the original saying) witnesses are to be summoned, 
whose presence is expected to act as a further incitement to re
pentance. If this expedient fails, the 'Church' is to be told.a 
Here, then, is a system in which not only is secret (as distinct from 
open and notorious) sin proper matter for discipline ; but, rather 
than that it should go unvisited, any individual member of the 
Church who is cognizant of it is to act as delator. So far, there
fore, discipline is pastoral,-its purpose is to 'gain a brother' ; but 
its exercise is to be of the most meticulous character imaginable. 
Public interference in the private life of the members of the com
munity could scarcely go further. 

Following upon this brief account, or model, of procedure in 
cases of occult sin comes the logion about ' binding and loosing,' 
which again was not in Q. The next sentence of the original 
passage would have fitted in well here-it is the merciful instruction 
to be prepared to forgive till seventy times seven.3 But Matthew 
holds it in reserve for a moment, and interpolates from an unknown 
source the saying about corporate prayer :-4 

' If two of you shall agree on earth as touching anything 
they shall ask, it shall be done for them of My Father which is 
in heaven; for where two or three are gathered together in My 
Name, there am I in the midst of them.' 

These words may have been drawn into their present context 
because, like the 'binding and loosing' saying, they too embody 
a parallel between earth and heaven; or again because corporate 
prayer follows not unnaturally on corporate discipline. But it is 
at least possible that there is a closer connexion, and that we are 
still in the reahn of procedure. In that case the prayer referred to 
will be the corporate intercession of the congregation on behalf of 
the offender, and a practice which endured for many centuries in 
the Church is then found to have its roots in the New Testament. 5 

Matthew concludes by returning to the injunction about repeated 
forgiveness; 8 ~hich by virtue of his interpolations now achieves 

1 Note the substitution of {>...-y!ov (the word for the official process, 
infra, p. 153; RV., weakly, 'show him his fault ') for the vaguer br1-r!~71,rov ; 
the injunction to secrecy; and the • thou hast gained thy brother,' which 
changes the centre of interest from the question of forgiveness to that of 
Church membership (in Q the important point is that the offender should 
be forgiven; in Mt. that he should be brought to a better state of mind). 

1 Mt. 1816 , 17• • Lk. 17•-• seven times.' 
'Mt. 1811-possibly two sayings, for something very like the second half 

occurs in the Oxyrhyn".us Logoi (no. 10-E. White, Sayings of Jesus, p. 35). 
• On prayer for pemtents, F. E. Brightman in H. B. Swete, Early History 

of the Church and the Ministry, pp. 367, 372, and supra, p. II4, n. 6; on 
the petition of the laity to the bishop for the readmission of the offender, 
ib., p. 373-

8 He introduces this by a question from Peter, which is not found in Q. 
The Petrine reference, in a slightly different form, reappears in the Gospel 
according to the Hebrews (infra, p. 160; M. R. James, Apocryphal New 
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very great importance. It insists that the Church-though she 
is to treat the impenitent sinner as a 'heathen and publican •
must allow him constant opportunities of reconciliation, should he 
desire it ; and that even though he may relapse into sin not once 
but many times after a first forgiveness. 1 

The promise that what is bound or loosed on earth shall be bound 
and loosed in heaven is also inserted by S. Matthew-in the second 
pe~on singular-in his account of S. Peter's confession at Cresarea 
Philippi.2 It is difficult to say which of the two versions-the apos
tolic or the Petrine commission-is the more original. The former 
perhaps is to be preferred, both as borne out by the evidence of the 
Fourth Gospel, and as being the less obviously unworkable of the 
two at the date at which the gospel was composed-for whatever 
S. Peter may have done at Jerusalem he cannot have had exclusive 
exercise of discipline in the Church at large.8 In this Petrine 
account, the promise is bound up with the gift of the keys, which 
must refer to the first admission of believers to the privileges 
of the kingdom-that is to baptism. In that case 'binding and 

Testament, p. 6). It is possible that this reference is a picturesque addi
tion by the evangelist to show that he intended the injunction to repeated 
forgiveness to apply both to this commission (1818). and to the identical 
commission to Peter (1610). 

1 The Johannine version of the saying (Jn. 2018) adds little to the Matth
~an logion. It gives precision to the •loosing• by explicitly mentioning 
• forgiveness,' and that perhaps not without some personal qualms for the 
writer, who nowhere else speaks of the • forgiveness of sins ' in his gospel 
(contrast 1 Jn. 1•, 2 11). But it is wholly in line with the Johannine doctrine 
of the infallibility of believing prayer (1413 , u, 157, 1623 , H) which reappears 
in a similar connexion in I Jn. 516. Thus the stark • magical• impression 
which the passage makes at first sight is relieved by its setting within the 
sphere of the Church's confidence in God's answers to her intercession. 

2 Mt. 1610 . 

• For the priority of the Petrine reference might be urged (a) the sequence 
of thought: Peter, rock, gates (set in the rock), keys, binding and loosing; 
(b) the Aramaisms of all these metaphors; (c) the possible topographical 
reference (lnmisch, in ZNTW., xvii (1916), pp. 18 ff.)-the Jordan-cliff near 
Philippi, with the temple of Augustus at the top and the grotto of Pan below 
(see A. E. J. Rawlinson, S. Mark, p. 112, for details of the locality). Against 
these arguments could be urged (a) the sequence of thought is too slipshod 
to be more than accidental (e.g. • rock • does not naturally call up ' gates • ; 
keys do not ' bind,' they lock, etc.) ; (b) the Aramaisms may have caused the 
logia to come together; (c) the topographical reference, though it may bear 
on verse 18, has no relationship to verse 19. Thus there is nothing to prevent 
181• being the original logion (in the plural-addressed to the Church, or 
her authorities, as a whole) ; it may have been turned into the singular and 
inserted into an (? Aramaic) poem in honour of Peter by some enthusiast of 
the Church at Antioch, and there incorporated as a whole in his gospel by 
Matthew, who however showed some historical sense by recording also the 
isolated logion in the plural. (For the relation of the First Gospel to the Church 
of Antioch, see Streeter, The Four Gospels, pp. 500-511 ; for the repute in 
which S. Peter was held there, ib., 5u-516.) The further question raised by 
Harnack on the basis of a possible variant: • The gates of hell shall not prevail 
a_gainst thee ' (Sitzungsber. d. Berl. Ak. (1918), pp. 637 ff. ; cp. Loisy, Les 
Evangiles Synopti9ues, ii, p. J 3) does not concern us; it is criticized by 
P. Batiflol, Catholicism and Papacy (E. tr.), pp. 56-65 (incorporating further 
criticism by Kattenbusch), and E. Meyer, Ursprung u. Anfange, i, p. 112. 
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loosing' here must mean 'refusing to admit' and 'admitting' 
respectively; and the reference throughout the passage is not to 
penance at all (except to baptismal penance), but to the part played 
by Peter in deciding whether Gentiles should or should not be 
admitted to the Church. We can learn nothing more from it as to 
the exercise of post-baptismal discipline.1 

(c) S. Paul at Corinth. 

Of the exercise of excommunication in the New Testament 
period there are ample instances. Constant references occur to 
• rejecting,' ' withdrawing from,' 'convicting,' or ' not receiving ' 
dissidents.2 But a new and significant feature begins to appear. 
The majority of writers give no hint that the pastoral exercise of 

1 Canon Streeter, Primitive Church, pp. 59, 60, has drawn attention to 
the connexion of thought between Mt. 161" (a.i ,cl\.eis .,-ijs /3 . .,.;;,., oupavwv), 
2318 (,cll.•l•n .,-'I,., {3 . .,.;;,., oiip.-the woe against the Pharisees), and Lk. n•• 
(-the parallel woe against the lawyers, fipa"Te .,-J,., ,cl\.eilia .,-ijs -yvwo-ews). He 
suggests, in consequence, that the • keys of the kingdom ' are the • knowledge ' 
which entitles S. Peter to • expound the moral law,' and that • binding and 
loosing' has therefore its rabbinic sense of • allow and disallow.' The point 
is unimportant, for as I have pointed out above (p. 150, n. 3), • allowing 
and disallowing • would be of little use unless backed by the sanction of 
exclusion. This Canon Streeter implicitly admits when (p. 60) he speaks 
of Peter's commission as the right • to decide how much of the law the mem
bers of the Church shall be required to observe '-a disciplinary commission, 
in effect. But it would be interesting to know whether the gnosis in the 
Lucan passage is the key which unlocks, or that which is unlocked (=the king
dom). The parallel passage suggests the latter. In that case, S. Luke is 
• hellenizing • drastically. Mt. undoubtedly has the passage in its more 
original form; it is natural to speak of entering a kingdom (Mt.). unnatural 
to speak of • entering' gnosis (Lk.). By substituting gnosis, therefore, for 
the kingdom, Luke has made a large concession to incipient gnosticism. 
The case is even worse if gnosis is the key; what early Christian (except 
always the recalcitrant Corinthians)-above all, what companion of S. Paul 
-would dare to call gnosis the key to the kingdom of God ? 

1 /,c,cl\.(v"" ,bro, Rom. 1617 ; ;ea.ip<tv, 1 Cor. 513 ; a.cpopi(ew, 2 Cor. 617 

(cp. Lk. 621, Gal. 2 11); lll.e-yx.,.,, Eph. 511 , 1 Tim. 5••, 2 Tim. 41, Tit. 1•, 13, 2 15, 

Jude 11 (cp. Mt. 1815, and supra, pp. u3, 151); -rra.pa.,.,-,io-9a.,, Tit. 310 (elsewhere 
in non-disciplinary senses); .,..,-,l\.l\.eo-6a, a.-rro, 2 Thess. 38 ; µJ, o-vva.Pa.µi-yvuo-ea.,, 
2 Thess. 314 ; µ.¾, 71.aµfJav«v ,is ol/Cov, xaipew µ.¾, 71.,-y .. .,, 2 Jn.10 ; µtj brt1iexfr6a.,, 
;,cfJaA.ll•w, 3 Jn.10. The earlier (admonitory) stages are expressed by ;m.,-,µ.civ, 
2 Tim. 41 (where there is a descending order of severity, {71.e-y!ov, ,-rr,.,-/µ.710-ov, 
-rr~pa,cal\.•o-ov); vou6..,-,,.,, l Thess. 514 ; 2 Thess. 315 ; Tit. 310 ; -rrapa,cal\.eiv, 1 Tim. 
51. 2 Tim. 41• ill.•-YX'"'•' convict,' represents the conclusion of the judicial 
process; see Moulton-Milligan, Vocabulary, s.v., and cp. Jn. 330, s••. 168. 

On Eph. 511, and the possibly non-disciplinary meaning of the word there, 
see J. Armitage Robinson, Ephesians, ad lac. Of procedure little if any
thing can be said, apart from the 'first and second admonition ' of Mt. 1818 

and Tit. 310 ; and the requirement of more than one witness, at all events 
in the case of presbyters, 1 Tim. 518• The restoration of offenders to com
munion is perhaps referred to by the term Ka"Tap-r/(.,., (Gal. 61). It was 
probably mediated officially by the laying-on of hands, as in later practice : 
this gives a simple meaning, particularly appropriate to the context (which 
is mainly concerned with discipline), to the otherwise -difficult passage, 
I Tim. 533, ' Lay hands hastily on no man ; neither be partaker of other 
men's sins.' On confession of sin, infra, p. 171, n. 4. 
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discipline is to fall into the background, and be replaced by the 
penal. One, howcver,-the author of the epistle to the Hebrews
insists emphatically on the permanent exclusion of grave offenders 
from all hope of salvation; others betray an uneasy sense that 
there are some sins which admit of this treatment alone. We 
know little enough of the dates of our documents, and less still of 
the antiquity of material or ideas which they incorporate; and 
we have always to reckon with the possibility of local variations 
in disciplinary as in theological outlook. It is impossible, therefore, 
to trace any 'development ' in this matter; nothing can be done 
except to observe and record tendencies as they appear. 

Among the most important incidents are those connected with 
the Church at Corinth. The situation envisaged in S. Paul's second 
epistle is as follows. Friction of some kind had arisen between the 
apostle and his correspondents, and he had written them a severe 
letter, 1 which roused them to a grief which he calls a • godly grief ' 
or ' grief to repentance.' 2 The news makes S. Paul rejoice, • not 
merely,' he says, • on account of him that did the injury, nor on 
account of him that was injured, but on account of the manifes
tation to yourselves in the sight of God of your earnest zeal for me.' 3 

Two quarrels are involved, one between 'the injured' and 'the 
injurer,' and the other between the community and S. Paul; the 
latter, it is clear, has been healed by a change of mind on the part 
of the community. The reference to the other quarrel-the 
'injured' and the' injurer '-is evidence that S. Paul had taken up 
some judicial attitude in this quarrel, from which the community 
had formerly dissented, but to which it now agrees. 

So much for the past. But S. Paul has also an injunction for 
the future, which (although it appears in a different context) can
not but refer to the same incident :-4 

• If any hath caused sorrow, he hath caused sorrow not to 
me but in part (that I press not too heavily) 6 to you all. 
Sufficient to such an one is this punishment which was in
flicted by the many; so that contrariwise ye should rather 
forgive him and comfort him, lest by any means such a one 
should be swallowed up with his overmuch sorrow. Where
fore I beseech you to confirm your love toward him .... To 
whom ye forgive anything, I forgive also; for what I also 
have forgiven, if I have forgiven anything, for your sakes 
have I forgiven it in the person (mg. •presence') of Christ, 
that no advantage may be gained over us by Satan.' 

1 2 Cor. 2•, 78. On the identification of this letter, in whole or part, 
with 2 Cor. 10-13 (which in that case must be detached from 2 Cor. 1-9), 
see K. Lake, Earlier Epistles of S. Paul, pp. 155-164. 

• z Cor. 710, u_ • 2 Cor. 712. • 2 Cor. z&-11_ 
6 A mitigating phrase to suggest, first, that a minority were not ' grieved ' 

(cp. the majority, who were, verse 6); and second, that this fact is, in ah the 
circumstances, of no consequence. 
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It is not actually certain from this that the ' injured person ' of 
the previous passage is S. Paul himself, and the injury an offence 
offered to him, though the conjecture is highly probable. But it 
appears certain that the point at issue had heen concentrated into 
a personal struggle between S. Paul and an individual in the Church 
of Corinth. The majority of the community had first associated 
themselves with the latter, had then veered to S. Paul's side and 
put the malignant under discipline; the apostle is now pleading 
with them to relax the discipline and restore the penitent to com
munion.1 

The word 'Satan' 2 connects this incident with another in the 
first epistle from which modem commentators usually dissociate 
it.a A case of incest 4 has occurred at Corinth, and the Church, 
so far from' mourning so that the offender might be removed from 
among them,' is puffed up. 'But I verily,' the apostle goes on,6 

' being absent in body but present in spirit, have already, as 
though I were present, judged him that bath so wrought this 
thing, in the name of our Lord Jesus, ye being gathered to
gether, and my spirit, with the power of our Lord Jesus, to 
deliver such a one unto Satan for the destruction of the flesh, 
that the spirit may be saved in the day of the Lord Jesus.' 

The details of the picture are obscure; hut it seems certain that 
S. Paul has determined that the offender shall be punished, and calls 
upon the community to execute the sentence in full assembly and 

1 The relaxing of discipline at his request will show that they are now 
'obP-dient in all things• (29), and not merely in inflicting the penalty. This 

involves interpreting (yp2,J,c,. (2 9) as an epistolary aorist (' I write this present 
letter,' cp. 1 Car. 511), which presents no difficulties, and gives point to the 
,;, ..-d.11TC1.. But it cannot be said with certainty that he is not here referring 
to the severe letter. As for the 'injurer' and the 'injured' (713), they 
might be the ' son' and ' father' of 1 Cor. 51 ; but it seems fairly certain 
that the ' father ' was dead before the son committed the offence (infra, n. 4). 
and cannot now be an •injured' person whose injury demands redress. 
It is therefore natural to take S. Paul as the ' injured,' and to identify the 
'injurer' with 'him who has grieved-not me, but you ail' (2 5). On most 
theories this opponent (who has ' caused grief,' 2 Cor. 2 5) could be either the 
' son,' or a partisan, or-if the two incidents are disconnected-some entirely 
different person. On the theory expounded above, however, S. Paul's 
opponent must be the son, because it is the son who has been ' delivered 
over to Satan,' and now is to be released. 

• Almost as decisive a link is that between Iv ..-porn/,..-rp XpirrTou (2 Car. 
2

10

) and /11 Tcji <J110µc,.T1 Tov Kupfou 'h7rroii ••. -rff '/iuvaµ<1 Tau Kuplou 71µ0"' 'l11rroii 
(1 Cor. 54)-the anathema must be raised with the same solemn formula 
employed when it was pronounced. The presence of two such links as these 
can scarcely be explained away as mere coincidence. 

• I Cor. 51-u_ 
4 ' Marriage ' with a step-mother was forbidden both by Jewish and 

Roman law. That the father was dead is inferred from the -ywc,..)ca (x••• 
which seems to imply a permanent relationship, and from the absence of 
reference (except the very unlikely a.'/i11c-f,8,11To< of 2 Cor. 712) to him. The 
enactments on the subject are collected by von Dobschutz, Christian Lij, 
in the Primitive Church, pp. 387-389. 

• I Cor. 5•·•. 
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with due ~lemnity. Tha.t he has himself already ' delivered the, 
sinner ove1 to Satan,' as he does elsewhere with Hymen.:eus and 
Alexander.1 is implied throughout. 

But what does ' to deliver over to Satan ' mean? Many inter
preters take it to imply no more than 'excommunication '---ex
plaining that Satan is the lord of the whole world except the redeemed 
oasis of the Church ; and that to ' deliver one over to Satan ' is 
thus to expel him from the Church. To this suggestion there are 
two fatal difficulties. It does not explain why such a terrible and 
solemn phrase should here be used for excommunication, when 
elsewhere (except in the passage from the Pastorals to which re
ference has just been made) quite simple and inconspicuous words 
are sufficient. Nor does it explain the words 'for destruction of 
the flesh,' which indeed on this theory become hopelessly obscure. 
For if 'being handed over to Satan' means expulsion from the 
Church and nothing more, then the destruction of the flesh can be 
nothing except death (this being the only kind of destruction 
common to all those without the Church) ; and therefore even those 
in the Church are in this respect equally in Satan's power, and phrase 
and threat alike are wholly without meaning.2 

It is hard to resist the conclusion that something more drastic 
than simple excommunication is in S. Paul's mind. This can only 
be an anathema 3 or curse,' intended to afflict the offender with a 
visible and wasting disease (' the destruction of the flesh'), ending 
(if the curse be not previously removed) in a miserable death. 
Such a curse, uttered at a distance by S. Paul, might well seem 
of doubtful efficacy, unless seconded by similar action, combined 
with excommunication, on the part of the sinner's immediate 
Church-fellowship. S. Paul therefore calls upon them to associate 
themselves with his curse by drastic and solemn action of their 
own. 

1 1 Tim. 1••. We may be allowed perhaps to assume the authenticity 
of the passage for our present purpose. 

• Lietzmann (HNT.) and Bousset (SNT.), ad loc., and von Dobschiitz, 
op. cit., p. 390, advance the strange theory that • the destruction of the 
flesh • means, in effect, the liberation of the spirit from the ' bondage of the 
flesh• in the usual Pauline sense, thus giving the man a chance of salvation. 
Two objections suggest themselves-(a) Why should Satan lend himself to 
a plan so fatal to his purpose ? (b) Why should the offender be thus specially 
assisted towards a consummation for which all Christians long ? 

8 In the later sense of the word, for in the N.T. ' anathema' (Ac. 23u, 
Rom. 91, r Cor. 121, 1621, Gal. 1 8 , 1) always appears to mean 'cursed by God• 
rather than 'cursed by man.' Note that faute de mieux S. Paul would be 
content with mere excommunication even in this case (1 Cor. 518). Bingham, 
Antiq., xvi, ii, 15, interprets the 'delivery to Satan• as 'the infliction of 
bodily vexation and torments by the ministry of Satan.' and notes that 
this is the almost unanimous interpretation of the Fathers. 

• So Ramsay, Expository Times, x (1898-1899), p. 59-' It cannot have 
been unknown to Paul that he was here using a form of words similar to the 
curses by which the Corinthians had formerly been accustomed to consign 
their enemies to destruction by the powers of the world of death ' (quoted 
DAG., _i. p. 382-s.v. 'Excommunication'). Good pagan examples of such 
curses 1a De1ssmann, Light from the Ancient East• (E. tr.), pp. 301-303. 
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The eurse, however, is conditional,1-its main purpose i!I to !'iecnre 
the sinner's • salvation in the day of the Lord.' Salvation is only 
possible of course if he repents; but if he repents the curse can be 
raised. Indeed not to raise it would be ' to give Satan an advan
tage ' 2-he could continue to wreak his torments on one who no 
longer deserved or needed them. This consideration, together with 
the repetition of the name Satan-a name only used by S. Paul in 
moments of special stress,-combines with other arguments of lesser 
weight to link together the incidents of the first and second epistle. 
Ignoring for a moment the criticisms to which the suggestion 
may be .exposed, we may reconstruct the course of events as 
follows. 

The curse is pronounced by S. Paul, and the fact communicated 
to the Corinthian Church. The latter, however, refuse to associate 
themselves with the apostle's action, and remain in communion with 
the sinner. Perhaps in a hurried visit to Corinth, ignored by the 
Acts 3 (which throw no light whatever on this incident), during 
which he met with further defiance from the offender and his friends, 
certainly in the ' severe letter,' S. Paul calls upon the Church to 
comply with his demand. The majority now show themselves 
more docile-this is admitted by all theories alike-and all theories 
alike have to conjecture the reason. No doubt the apostle's 
adjurations had weight with them; but it is at least possible that 
a sudden accident or illness afflicting the offender, or even a patho
logical condition induced in him by fear of the curse, led them to 
suppose that the latter has not been ineffective, and to withdraw 
themselves hurriedly from possible contagion. The offender him
self expresses repentance, and S. Paul promptly lifts the curse 
'that Satan may gain no advantage'; calling upon the Church 
at the same time to readmit the penitent to communion. 4 

Although this hypothesis meets difficulties which on any other 
remain unsolved, it is bound to raise objections as well. It will be 

1 On' conditional' curses see ERE., iv, p. 372 (s.v. • Cursing and Blessing'). 
1 2 Cor. 2n. 
• On this visit most commentators are agreed : the evidence for it, 

K. Lake, Earlier Epistles of S. Paul, pp. 145, 149-154. 
• E. von Dobschutz, op. cit., pp. 46-49, 389-392, advances a theory some

what similar to the above, mainly on the grounds that without combining 
the incidents of the two epistles, the first remains without a conclusion, the 
second without a beginning (p. 392). He assumes, however, that the curse 
fails of its effect (p. 48) but that the sinner repents, and that S. Paul, putting 
the two facts together-' the manifested repentance of the sinner and its 
divine acceptance revealed in the non-fulfilment of the curse ' (p. 49, cp. 
p. 391)--decides that ' there is nothing left to do but to concur with the 
divine acknowledgment' (p. 49), and so raises the curse. This view seems 
to me defective. It finds no reason for the change of mind of the Corinthians, 
or for the repentance of the sinner (who would more likely have been con
firmed in his sin by the failure of the curse) ; it ignores the psychological 
effect that the curse might be expected to produce on superstitious minds; 
it overlooks the connexion between the use of the names ' Christ· and 
• Satan• in the two incidents; and it lays no stress upon the matter of 
Satan's ' advantage.' I therefore prefer the suggestion made in the text. 
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said that no such barbaric and unspiritual idea as that of the curse 
could hold ground in S. Paul's mind, and that there is no evidence 
for anathemas of this character (as distinct from or additional to 
excommunication) in the early Church. Neither objection is well 
founded. Many ethnic survivals remain even in the writings of 
S. Paul ; and the incidents of the withered fig tree, of Ananias and 
Sapphira, and of Simon Magus,1 show that the cursing of offenders, 
with intent to cause physical harm or death, was not a wholly 
uncongenial conception to New Testament writers. Conditional 
curses, designed to produce just such a moral reformation as is 
S. Paul's intention here, are common in the Apocryphal Acts. 
Thus in the Vercelli' Acts of Peter' an adulteress, Rufina, presents 
herself at the Holy Eucharist. S. Paul says to her, ' Behold, 
Satan shall trouble thine heart and cast thee down in the sight of 
all them that believe .... But if thou repent of thine act, He is 
faithful that is able to blot out thy sin and set thee free from this 
sin.' Rufina is stricken then and there with paralysis, but the com
piler is principally interested in the long sermon which he attributes 
to the apostle on this occasion ; and he forgets to give any account 
of the sinner's fate. 2 In the 'Acts of Thomas' a case of very 
similar character is described.3 

That the anathema, or curse combined with excommunication, 
ranked alongside excommunication as a more severe form of re
medial discipline in the early Church, is more difficult to establish. 
From the sixth to the twelfth century it certainly had this char-

1 The sequence of thought in the Simon Magus incident (Acts 820- 2•) is 
identical with that of ' Corinthians •-• Thy silver perish with thee . ... 
Repent therefore . ... Pray ye for me to the Lord, that none of the things 
which ye have spoken come upon me.' In the case of Elymas (Acts 1311) the 
words employed by S. Paul are thrown into the form of a statement, not 
of an imprecation, but we can scarcely doubt that a ' curse ' is to be under
stood; there is again a ray of hope in the 'for a season '-the curse will be 
raised when Elymas ceases to oppose the missionaries. 

• M. R. James, Apocryphal New Testament, pp. 304, 305. 
• Acta Thom<E, 51-.52-a young man who has murdered his 'paramour 

(though not altogether from an evil motive) is similarly stricken with paralysis 
on approaching the Eucharist : on repentance he is healed, and (53-57) 
the girl also is raised from the dead and gives a graphic description of hell 
(M. R. James, op. cit., pp. 388-392). Cp. ib., pp. 367, 368-a recalcitrant 
cup-bearer is cursed with the words, ' My God will forgive thee in the life 
to come this iniquity, but in this world thou shalt show forth His wonders, 
and even now shall I behold this hand that hath smitten me dragged by 
dogs.' Shortly afterwards the cup-bearer is killed by a lion, and a black 
dog enters the banqueting-hall carrying his dismembered hand in his jaws. 
Here there is no suggestion that repentance will secure remission of the 
temporal penalty ; but in compensation the offender receives an explicit 
promise of forgiveness in the next world. Further instances of a similar 
kind, James, op. cit., p. 317 (Acts of Peter, 15-a child of seven months curses 
Simon Magus with dumbness' until the sabbath ') ; p. 247-an angel curses 
a young man with the words, ' Die that thou mayest live • ; he is raised 
from a state of coma by John and expresses deep penitence for his sin. A 
particularly terrible and exhaustive curse on an unrepentant sinner, Acts of 
John, 84 ; the offender dies, and John says, 'Thou hast thy child, 0 devil• 
(op. cit., pp. 249, 250). 
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acter; Martene gives a series of terrible curses 1 pronounced upon 
recalcitrant sinners, which however usually end with some such 
phrase as, 'If however he repent and reform, then may God avert 
all these ills from him, and we are prepared to receive him back and 
to pray for him.' This exactly corresponds to the practice and 
theory which appear to underly the incidents at Corinth. From 
the twelfth century onwards, the ' anathema ' is merely a synonym 
for the greater excommunication, solemnly pronounced with bell, 
book and candle. But the usage of the first five centuries is 
elusive. Evidence can be quoted in favour of the theory that 
anathema is in this period the same as excommunication, and con
veys no idea of a temporal curse in addition. The latest authorities 
however are inclined to the opinion that the sixth-century practice 
' did not create the distinction, but merely continued with a stricter 
organization an earlier tradition of ecclesiastical discipline.' 2 

(d) The Epistle to the Hebrews. 

S. Paul, therefore, even in his most drastic exercise of discipline, 
allowed for the possibility of the offender's repentance and conse
quent restoration. The same is true of John the Seer; though 
we might have expected a mind imbued with apocalyptic to adopt 
a more rigorous attitude. The church of Ephesus has left her 
first love; the church of Pergamum tolerates the Balaamites and 
Nicolaitans; the church of Thyatira is defiled by the woman 
Jezebel; the church of Sardis has a name that it liveth but is 
dead ; the church of Laodicea is neither hot nor cold-but any and 
all of them may repent and do the first works,3 and be saved. Even 
the woman Jezebel herself has been given space for repentance, 
though hope seems to be at an end for her now. 4 No doubt the 
warnings addressed to these churches are warnings of divine, not 
human, punishment; but we cannot doubt that John would use 
such means as were in his power to express the divine attitude by 

1 E. Marlene, de ant. eccl. rit., iii, 4 (Antwerp, 1763; ii, pp. 322 ff.). The 
second Council of Tours (A.D. 567), can. 24, makes a clear distinction between 
excommunication and anathema-' non solum cxcommunicatus sed etiam 
anathematizatus.' Hefele-Leclerq, iii, p. 191, understand this simply of the 
distinction between the lesser and the greater excommunication (infra, 
p. 508) ; but most authorities are against them , Labbe and Cossart, ad loc .• 
infer a prayer for • temporal • punishment as well as spiritual. Similarly 
Cone. Me/dens. (Meaux, A.D. 845), c. 56; but CJC., c. 106, C. XI. q. 3; c. 23, 
C. XI, q. 3; c. 10, X, ii, 1, show that the distinction has disappeared by 
the twelfth century. On the whole subject, see DALC .. i, coll. 1926-1940: 
D.Th.C., i, coll. n67-n71. 

1 Villieu-Magnin-Amanieu, Dictionnaire du Droit Canon, i, coll. 512-516. 
So possibly the imprecations pronounced against Arius (Socr., HE., i, 37) 
and Hermogenes (ib., vii, 12). 

a Rev. 2~• H, u, 3•• n, 
'Rev. 2 01• 1•: 'I gave her time that she should repent. and she willeth not 

to repent of her fornication.' This seems to imply that her chance has gone ; 
~ut she may be included in the hope of amnesty offered to her accomplices 
in v. 22. Verse 23 seems a final doom : ' I will kill her children with death.' 
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ecclesiastical action. His cry throughout, however, i5 a cry of 
' Repent' to the sinful, not one of • Exclude them' to the righteous. 

In the midst of so much mercy, the epistle to the Hebrews 
strikes a discordant note. Three times in succession the author 
asserts in different phrases that, if those who have tasted of the 
heavenly gift fall away, it is impossible to renew them again to 
repentance. The earth which bcareth thorns and briers is rejected 
and nigh unto a curse-(a curse this time which no repentance 
can avail to lift)-its end is to be burnt.1 Commentators have 
vainly attempted to mitigate the severity of these passages-; 2 but 
their implications and assertions are too plain to be avoided. The 
discipline contemplated by • Hebrews,' in some cases of grave sin 
at least, is the exercise of purely penal excommunication, with no 
hope of reconciliation for the offender, even if he appears to men 
to be repentant. 

The rigorism of 'Hebrews,' however, did not go unchallenged 
even in its birthplace. The epistle is Alexandrian in tone from 
beginning to end, and in the Jewish-Christian community at 
Alexandria there was current another document which was of pro
found influence in the early Church, though only fragments of it 
survive to-day. This was the so-called 'Gospel according to the 
Hebrews '-a version or adaptation of S. Matthew's gospeJ.3 As 
though in defiance of the epistle, it takes up the Matthrean saying 

1 The passages are (a) Hebr. 6•-a ; (b) Hebr. 1026-81 ; (c) Hebr. 1218 , 17• 

The key-phrases are ' it is impossible to renew them again to repentance ' 
(66) ; ' there remaineth no more a sacrifice for sins• (1028) ; 'he found no 
place of repentance' (1217). 

• The most recent mitigating interpretations are those of Dr. Nairne 
(Epistle to the Hebrews: Cambridge Bible for Schools, new edition). His 
general standpoint is clear-the coming crisis (the Roman invasion of Pales
tine, confused with the end of the world) will take away all opportunities of 
second thoughts--' in the coming disturbances you may die or you may be 
involved in an inextricable tangle of evil' (p. lxxxix, cp. p. lxxxvii). But 
6' is interpreted, in the commentary, of a psychological inability to repent : 
'if you fall away ... it is impossible to start you again fair and fresh in 
the recovered simplicity of childhood's mind• (p. 40). On 1217 Dr. Nairne 
merely says, ' The phrase (" found no place of repentance ") had wide ap
plications, and may not have conveyed to the first readers the theological 
hopelessness it suggests here to us.' The suggested interpretation of 10•• 

is very obscure; since ' a sacrifice for sin• is an O.T. term, the passage 
appears to be taken as meaning ' the whole of the old law with its technical 
sin offerings is gone by• (p. 80). It is therefore an argumentum ad hominem 
addressed to readers who (as Dr. Naime supposes) are in danger of sliding 
back into Judaism. But as they would certainly i;iot have any tendency 
to do so if they believed 'the old law• to have passed away, the argument 
would have been a singularly ineffective one-too ineffective, one would 
have thought, for a mind as keen as that of the author of ' Hebrews.' 

• On the controversies which surround this mysterious document see 
DAC., i, pp. 489-494, and M. R. James, Apocryphal New Testament, p. I, with 
literature there cited. Where so much is utterly uncertain, I am not of 
course committed to the Alexandrian origin either of the Epistle or the 
' Gospel.' But the contrast between them is interesting, and may be signi
ficant of a controversy in Alexandria analogous to that in which Hermas 
played so decisive a part at Rome. 
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about 'seventy-times seven,' and repeats it with a significant 
addition :-1 

' "If thy brother have sinned ... and make thee amends, 
seven times in a day receive thou him." Simon His disciple 
said unto Him, "Seven times in a day? •· The Lord answered 
and said, "Yea, I say unto thee, unto seventy times seven. For 
in the prophets also, after they were anointed with the Holy 
Spirit, matter of sin was found." ' 

The rigorist practice of refusing reconciliation to grave sinners 
was bound up, as will appear later, with a doctrine of irresistible 
grace-the immediate and indefectible perfecting of the Christian 
by the Spirit at his conversion. The ' Gospel of the Hebrews' sets 
its face not merely against the practice but against the doctrine too. 
Even• in the prophets' (and so much more in the ordinary Christian), 
and that after they bad received the Holy Spirit, sin was found ; how 
tender, therefore, must not the Church be with the lapses of every
day believers! 

(e) The Sin unto Death. 

An echo of the rigorism of the epistle to the Hebrews is found 
in the first epistle of S. John,2 but examination of the passage shows 
that the writer himself is in the main pleading on the liberal side:-

' If any man see his brother sinning a sin not unto death, he 
shall ask, and He shall give him life for them that sin not unto 
death. There is a sin unto death : I say not that be should 
ask concerning that. All unrighteousness is sin, and there is a 
sin not unto death.' 

The passage as a whole deals with the ' boldness 'with which the 
Christian may approach God in prayer.3 Evidently the writer-who 
is about to say that 'whosoever is begotten of God sinnetb not ' "
is doctrinally of the same mind as those who believe that the Christian 
who sins is no Christian at all. But this comes into conflict with 
his doctrine of the efficacy of believing prayer ; and the latter is 
even dearer to him than the former. There is a sin unto death,6 

he admits; and for that he cannot encourage his readers to pray. 
But he hedges this piece of pessimism about with the reiterated 

1 Hieron., dial. c. Pel., iii, 2 (M. R. James, op. cit., p. 6). 'Matter of sin' 
is Dr. James' rendering of Jerome's • sermo peccati.' F. C. Burkitt, Gospel 
History and its Transmission, p. 342, regards this (' Gospel to the Hebrews ') 
account of the incident as more authentic than the canonical versions. 

• I Jn. 510, n. 
8 1 Jn. 5, verses 14, 15; for the same doctrine in the Fourth Gospel, supra, 

p. 152, n. I. 
• Verse 18. 
1 There is of course a reference here to the sins punishable by death 

under the Old Law, as also to the ' sin with a high hand,' for which no sacri
fice could atone, Num. 1580 , 31, 

II 
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assertion that there is alsn a sin not unto death, for which prayer 
will avail. It is this latter point that he wishes to press home, and 
not the former. Whatever his theory may be, in practice he relies 
upon the mercy of God, and commends it to the Church.1 

(f) The sin against the Holy Spirit. 

The Synoptists also know of an unforgivable sin-the sin 
against the Holy Spirit. It is incorporated in the Marean version 
(followed by Matthew in this respect) of a passage common both 
to Mark and Q ; 2 in Q it appears (in a different form) to have been 
a detached logion without context.3 The Marean version is com
pletely intelligible and admirably fitted to the context. 'People 
were saying, "He is beside Himself"'; and scribes from Jerusalem 
directly accused Hirn of casting out devils by Beelzebub the prince 
of the devils. 4 After ridiculing this suggestion with the parables 
of the divided kingdom, the divided house, and the strong man 
armed, Jesus attacks His opponents directly :-

1 The extraordinary confusion of the text in Jude 22 , 28 shows that various 
hands have been at work in tbe attempt to define an attitude on the question 
of discipline. But the ,., <t>&/3'1' trw(,-r,, or h,,a-r, ,., <1>&8'1', which remains in 
every version, shows how doubtful the writer and his correctors were as to 
the legitimacy of reconciliation in some, and perhaps many, cases. The 
general imprassion is one of less reliance on the mercy of God than in I Jn. 
or Hennas. 

2 Mk. 320-35 ; Mt. 12•2·•2• u-so; Lk. uta·••. That the passage occurred 
in Q also is shown by the presence in the same context of the dumb (Matthew : 
• and blind ') demoniac (Mt. 12••• ••, Lk. n 14) ; of the passage, • If I by 
Beelzebub, etc.' (Mt. 1227 , "'• Lk. u 19 , 20) ; of the logion, • He that is not 
with Me is against Me, and he that gathereth not with Me scattereth' (Mt. 
12 .. , Lk. n 28) ; of the problem of the sign from heaven (Mt. 12••-••, Lk. 
uD-82) ; and of tbe parable of the unclean spirit (Mt. 12'8·•5, Lk. u•M•) 

-none of which occur in Mk.-Both Mt. and Lk. omit Mk.'s introduction 
(Mk. 320 , 21-the crowd,-' and when His friends heard of it, they went out to 
lay hold on Him, for they were saying, "He is beside Himself"') probably 
because it seemed derogatory to the Lord ; but both respect his conclusion 
(Mk. 3•1•86-' My mother and My brethren ')-Mt. by retaining it at the end 
of his additions from Q; Lk. (n 17) by substituting the analogous incident, 
' Blessed is the womb that bare Thee, etc.' (He preferred to employ the 
• mother and brethren ' saying as an appropriate conclusion to the Parable 
of the Sower (Lk. gie-n), which followed the Beelzebub incident in his 
Marean source). 

3 Lk. 1210-as Matthew does not record it in the parallel passage (the 
address to the twelve, Mt. 986-10•0), I am inclined to doubt whether it stood 
there originally. It is not too happily adjusted to its Lucan context, which 
refers to confession of Christ in persecution (12&-e, n-11) and would read 
more continuously without it. But it is sufficiently related in thought to 
verse 9 (' he shall be denied before the angels of God ') to have given Lk. a 
reason for inserting it here. He seems to have inserted other material at 
the same point (Lk. 121-1 = Mt. ro•e-13 ; Lk. 1281-63 = Mt, 1086•86), all of it 
of a rather fortuitous kind. 

• The whole incident, again, is appropriately fitted into the story of 
ol 1ra.p' a.v-rov (' His people') who came to 'get bold' of Him (1<pa.-rijtra.,), because 
• people were saying " He is mad" ' (l>,eyo11 -yo.p 3-r, l(ltr-r71)-Mk. 310, 11 • 

The conclusion of this incident, with the same house (implied in l(w, verse 
31) and crowd as in verse 20, comes in verses 31-35. In between the two 
points Mark has inserted the Beelzebub affair and our Lord's reply, 
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' Verily I say unto you, All their sins shall be forgiven unto 
the sons of men, and their blasphemies wherewith soever they 
shall blaspheme. But whosoever shall blaspheme against the 
Holy Spirit hath never forgiveness, but is guilty of an eternal 
sin.' 

To this Mark adds the explanatory note, 'Because they said, "He 
hath an unclean spirit."' 1 Nothing could be clearer. Any accusa
tion against Jesus that He is in l_e~gue with the P?wers of _evil is 
a blasphemy against the Holy Spmt, and as s1:ch IS unforgi".'abl~, 
both on earth and in heaven. But the Q vers10n of the saymg IS 

more difficult. It runs (Lk. xii, rn) :-

, Everyone who shall speak a word against the Son of Man, 
it shall be forgiven him: but unto him that blasphemeth 
against the Holy Spirit, it shall not be forgiven.' 

At first sight this would appear to imply the very reverse of the 
Marean saying-blasphemy against Jesus (the Son of Man) is not 
blasphemy against the Holy Spirit, and is forgivable. It is gener
ally agreed, however, that this is at all events not the original 
meaning of the logion. 'Son of man,' as is well known, was in 
Aramaic a simple periphrasis for 'man,' although Jesus (following 
'Daniel' and •Enoch') used it in the specific and perhaps esoteric 
sense of ' Messiah.' Thus the original meaning of the Q version 
may well have been, ' Evil-speaking against man is forgivable; 
evil-speaking against the Spirit is not.' 2 But it cannot have re
tained this meaning at the date at which the first and third gospels 
were put on paper, for by that time 'Son of Man' could point to 
nobody except Jesus. To Matthew and Luke the words can only 
have meant, 'Blasphemy against Jesus is forgivable: blasphemy 

1 Mk. 380. Not strictly accurate; what had been said was, ' He is 
beside Himself' ('mad'), 'He hath Beelzebub,' and 'In the prince of the 
devils he casteth out devils.' This slight discrepancy suggests that even 
Mk. knew the logion originally only as a disconnected unit, with no setting 
except a vague 'People were saying, "He hath an unclean spirit"'; a con
sideration reinforced by the probability that the logion was not combined 
with the Beelzebub incident in Q (since Lk. does not record it there). If so, 
the inspiration which prompted Mk. to bring the logion into connexion with 
the Beelzebub incident, and the whole thus put together into connexion 
with the ' He is beside Himself ' story, was a peculiarly happy one. 

• What was the original form of the logion-the parent of both the 
Marean and the Q versions ?-Possibly the Lucan (i.e. Q) version, with 
the meaning assigned to it in the text above; Mk. then omits ' against the 
Son of Man' because he took it to mean 'blasphemy against Jesus is per
missible ' ; alters the arrangement; and inserts ' to the sons of men ' because 
he has a recollection of 'son of man' in the passage somewhere. Or, again, 
the original may have been 'blasphemy shall be forgiven to a son of man' 
(= a man), which proved generally objectionable as suggesting that the So n 
of Man could blaspheme and need forgiveness; Mk. therefore altered tot he 
plural, Q (under the influence of the controversy alluded to in the text) to 

speaking against the Son of Man.' 
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against the Spirit is not '-and l\f at( hew goes so far as to incorporate 
them in this fonn in the original Marean story.1 

On what grounds, then, should Matthew and Luke have retained 
a statement so derogatory to the person of Jesus? Commentators 
have exercised their ingenuity on the problem to small effect. 
According to some 2 the distinction is a Christological one-cvil
speaking against the humanity of Jesus is allowable, blasphemy 
against His divinity is not. This suggestion appears to be frankly 
nonsensical: but if it has any meaning at all it could only have 
arisen in the atmosphere of the fourth century, not in that of the 
first. According to others,3 the contrast is between the ' distant 
Messiah in heaven ' (who may be spoken against), and the ' Spirit 
present in the Church on earth '-another interpretation which 
seems wholly foreign to the spirit of the New Testament. More 
popular and more plausible are the psychological explanations ; " 
'momentary petulance,' 'want of thought,' 'honest conviction,' 
' mistaken judgments ' are forgivable ; 'intellectual laziness,' 
'moral insincerity,' 'hardened cynicism,' 'wilful rejection ' are 
not. But these and similar solutions appear to be modernizations 
which have no relation to the actual text. If it were to have this 
meaning we should have expected it to be expressed by a strong 
differentiation in the words used for the respective attitudes of the 
two classes of offenders. No such differentiation is observable.6 

The only contrast expressed is between the Son of Man and the 
Spirit, who (on this view) are to all intents and purposes identical, 
and require no differentiation. 6 

We mustlook further, therefore, for an explanation. Is it possible 
that here, as elsewhere, there is an echo of the conflict between rigor
ism and humanism in discipline ? The Marean form of the logion 
lent itself very easily to rigorism. 'Blasphemy against the Holy 
Spirit' was a vague phrase, and could be used to exclude sinners of 
very many kinds from communion, and that for life. But another 

1 He conflates the two rather dexterously (Mt. 1231 , 32-Roman type 
shows words from Mark, italics words from Q, capitals words peculiar to Mt.) : 
--' Every sin and blasphemy shall be forgiven unto men; but the blasphemy 
against the Spirit shall not be forgiven. And whosoever shall speak a word 
against the Son of Man, it shall be forgiven him ; but whosoever SHALL SPEAK 
against the Holy Spirit it shall not be forgiven him, NEITHER IN THIS world 
NOR IN THAT WHICH IS TO COME.' 

2 Wellhausen, Loisy, ad loc., and apparently H. B. Swete on Mk. 328• 
8 Bousset (SNT. on Mt. 1232

1. 

• H. G. Wood (Peake, One Volume Commentary, p. 686) ; C. H. Turner, 
C. Gore (New Commentary: N.T., pp. 62,225); J. Massie (HDB., i, p. 305); 
J. Denney (DCG., i, p. 733) ; J. C. Lambert (ib., ii, p. 786). 

• Lk. has' speak a word 'of the sin against the Son of Man, ' blasphemeth' 
of that against the Spirit. It does not seem probable that he intends the 
two phrases to be taken in different senses, but even if he does they can 
refer only to outward action, not to psychological attitude. 

• For these ' psychological ' explanations to be borne out by the text, 
we should require a differentiation between attitudes towards the Godhead as 
such ; differentiations between the persons in the Godhead (which is what 
we actually find) are for explanations of this character wholly irrelevant. 
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form of the saying was current (whether originally spoken by our 
Lord, or arising by accident, or by pious invention, no one can tell) 
which reduced rigorism to the smallest possible limits. There was 
indeed an. unforgivable sin-that could not be denied ; but even 
blasphemy against the Son of Man was excluded from the category, 
still more all lesser sins. Here, then, was a message of hope for 
sinners : they were not to be unduly oppressed by the danger of 
incurring permanent excommunication. Those who popularizer! 
the logion in the Q version were willing to open the gates of forgive
ness even to blasphemers against the Name.1 

VI. DISCIPLINE AT ROME. 

Unfortunately for the Church, the rigorist view of the epistle 
to the Hebrews predominated for many generations, and poisoned 
the whole atmosphere of Christian ethics. There is a moment's 
breathing space, it is true. S. Ignatius of Antioch speaks 

1 A very different view as to the prevalence and principles of discipline 
in the New Testament from that expressed here will be found in Bishop 
Creighton's remarkable Hulsean Lectures, Persecution and Tolerance, eh. ii. 
Bishop Creighton admits that sinners were • punished • for • moral offences • 
(pp. 56-58), that • false teachers' are 'not to be received or welcomed 
by the faithful • (p. 54). and that the ' Church must preserve its purity 
by separating from offenders' (p. 59). But in general he maintains that 
there was no ' persecution ' (i.e. ' punishment for erroneous opinions as 
such.' p. 46) in the New Testament. I suspect that there is here little more 
than ambiguity in the use of words. Neither' punishment• nor' erroneous• 
is defined ; and no distinction is made between ' holding ' and ' teaching • 
false opinions. Thus if ' punishment• means 'retaliation' (the vindictive 
• eye for an eye ' spirit) we may agree that there is none of it in the New 
Testament. But if it means ' inflicting pain on occasion of offence.' then 
• separation,' • not welcoming.' 'not receiving,' are all punishments, for they 
can all cause pain. So too can words; and it is therefore no support to the 
argument to say• no weapons were used but words' (p. 49). 'Persuasion' 
and ' compulsion ' (p. 81) merge imperceptibly into one another. Simi
larly the distinction between ' moral offences ' and ' erroneous opinion • is 
an exceedingly difficult one to maintain; in which category does an ' erron
eous opinion on moral questions• fall, particularly when it is acted upon? 
Finally, no one is 'punished• for' holding' false opinions in the New Testa
ment ; but for the simple reason that no one ever has been or can be at any 
time. It is impossible to tell what opinions a man holds unless and until 
he begins to publish them ; and the moment he begins to publish them he 
has begun to' teach• as well as to' hold.' Bishop Creighton adds a remark
able argument to the effect that the apostles' action in ' punishing ' (on the 
rare occasions when they punished) ' affords no precedent for subsequent 
times ' ; because the ' punishment came from God and required no human 
intervention,' • the offence ... was beyond the ken of human judgment' 
(p. 58), and • the action of the apostles was declaratory of God's purpose• 
(p. 55). Unless this simply means that the apostles never did more than 
interpret the significance of a ' miracle of judgment' after it occurred (a 
view which the text of the N.T. scarcely warrants), it says no more of N.T. 
discipline than could be said, with the same degree of justice (whatever that 
may be), of ecclesiastical discipline at all times; and therefore these three 
characteristics in themselves could scarcely make the apostles' action ' no 
precedent.• A more balanced view of the idea of discipline will be found 
m J. N. Figgis, Churches in the Modern State, p. II5; W. Temple, Church 
and Nation, p. 167. Cp. my Conscience and Its Problems, p. :2:23. 
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encouragingly of the reconciliation of penitent sinnel'!I, without any 
hint of limitation.1 Clement of Rome, again, esteems and quotes 
the epistle to the Hebrews, but he utterly ignores its doctrine of 
irremissible sins. His epistle is concerned with disorders in the 
church of Corinth ; and so far the Roman community has devised 
no means of giving expression to its demands upon its sister-church 
other than that of friendly exhortation. Clement undoubtedly 
urges the offenders to submit to formal discipline, but there is no 
suggestion that it may involve permanent exclusion from the Church. 2 

The •Pastor' of Hermas, however, another Roman document 
certainly composed and published by the year 140, and possibly 
many years earlier,3 shows how these things were dealt with at 
Rome itself. 

1 Ign .. ad Phil., 32
, 81

• Did., 153 , is no less merciful in outlook-' Con
vict one another· (i>,fyx•n a.u:/j.\.a ,s-a curiously delicate phrase, for the 
injunction is addressed to the presbyters and deacons whom he has just 
mentioned, and the • one another • of course refers to offenders only ; cp. 
next note; and injf'a, p. 172, n.) 'not in anger, but in peace, as ye have it 
in the gospel. And everyone that behaveth amiss, let no man speak to him, 
nor let him hear any word from you, until he f'epent.' Similarly, Did., 141 ; 

Polycarp, ad Phil., n'.-On the modified liberalism in discipline which 
appears to underlie Didache as a whole, supra, pp. u3, u4, footnotes. 

• In view of the respect in which, as his own quotations show, ' Hebrews• 
was esteemed at Rome, and the controversy in which Hermas was about to 
play so prominent a part, Clement's complete silence as to any divergence 
of view on the question of irremissible sin is remarkable. Although the 
rigorist passages of Hebrews would have suited him well in the sterner 
rebukes at the end of his epistle, he avoids all quotation from them. Is it 
possible that he was a protagonist on the liberal side? Hermas assumes 
that he will not hesitate to forward the liberal message to foreign churches 
(Vis., II, 41). The actual references to formal discipline in his epistle seem 
to be these : 571 , 1-' Submit yourselves to the presbyters, and accept 
chastisement (,ra,li,la.) to repentance (µ•Tcl.vo,a. = (?) penance in a formal 
sense), bending the knees of your hearts. Learn to submit ... •; 562-

• Let us accept chastisement ... the monitions (vou91Tna-us) which we 
address to one another• (the same delicacy as in Jas. 51•, Did., 158, supf'a, 
n. 1) ' are good and profitable.' The Church is told to pray for the offender, 
561 . Most remarkable however is the suggestion as to a penance, 54"-the 
offender should be prepared to say, ' I will depart, I will go where ye will, 
I will do whatever the majority require.' This appears to refer to actual 
hanishment, for Clement promises that, if the offenders show such meekness. 
• every place will receive them• ; and adds the rather inapposite quotation, 
• for the earth is the Lord's and the fulness thereof• (548). It is possible, of 
course, as Knopf, ad loc., suggests, that the dissidents at Corinth were wan
dering prophets, who would not find moving-on too great a hardship, 
and would be content if they took with them such letters of commendation 
as would secure their being ' received • in ' every place.' But it is more 
likely that Clement has dropped into rhetoric-he is urging willingness to 
accept (probably temporary) exclusion from the community, and such P.eni
tential exercises as the ' majority• impose; and just as he is about to illus
trate this by literary and historical examples (c. 55-not by any means 
all cases of voluntary exile) he suggests 'even if it came to banishment, 
God would look after you.' 

• The latest discussion of the date of Hermas is Streeter, Pf'imitive 
Church, pp. 203-213; but it should be modified bv Dibelius' cautions (HNT.: 
Erganzungsband, iv, pp. 422, 423) against taking the reference to Clement 
as a contemporary too literally. 
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Hermas is a formalist to the backbone. Before the first of his 
visions he thinks of God mainly as Creator and Ruler ; 1 the opera
tions of nature and providence are the main source of his knowledge. 2 

Even at that time he is preoccupied with the question of sin and 
punishment: 3 he moves throughout in an atmosphere of re
compense. Of personal experience of God he knows little, even in 
his visions. The Holy Spirit speaks indeed in the prophets ; but 
in so far as 'holy spirit' can be predicated of the ordinary Christian, 
something very different from the Spirit of the New Testament is 
meant-Herrnas' 'holy spirit' can be defiled and tainted.4 He 
delights in catalogues; 6 and he is the first Christian writer to 
personify the virtues and vices as bevies of young women. 6 He 
can even commit himself to the amazing sentence:-' The Son of 
God who is preached throughout the world is the Law ' ; 7 and 
he alternates between the two besetting dangers of the formalist
spiritual pride and spiritual despair. The problem of discipline, 
therefore, must have been specially congenial to him in all its 
branches, and he handles it with true enthusiasm. 

The dominant view at Rome is clear from his book: grave 
sinners are to be excluded from the Church without any hope of 
readrnission.8 So deep-rooted is this general conviction that Her
mas is only prepared to question it by virtue of what seems to him 
(or what he represents to be) a special divine revelation.9 Nor 
does his questioning amount to more than the suggestion of a tem
porary mitigation for a special emergency. The Church is threatened 
by a renewed outbreak of persecution.10 She is reduced in numbers, 

1 Vis., I, 1 8 , •, etc. • Vis., I, 1•, 3•. 
• Vis., I, 1 8 , 5 , 7·•, 21, 31 ; he is blamed for it by the old lady, Vis., III, 18• 

• Mand., III, 2-Christians receive a -rrvevµa. lf1/,•vrrTov, but they can make 
it 1/,•v5,,; V, 18, 8-the holy spirit that dwells in the Christian can be 
• darkened ' and • defiled.' 

5 E.g. Mand., V, 28 , •; VI, 2•• 5 ; VIII, 3, 5, 8-10; XI, 8, 12; XII, 
31 ; Sim., VI, 5•, etc. • 

8 The Virtues, Vis., Ill, 83 , 5 ; Sim., IX, 15•; the Vices, Sim., IX, 15•. 
7 Sim., VIII, 38• 
8 Mand., IV, 31 , •. Hermas: • I have heard that there is no other penance• 

(µ•Tclvo,a.) ' after that when we went down into the water and received 
forgiveness of our sins • : The shepherd : ' Thou hast heard aright ; for so 
it is.' Cp. also Sim., IX, 18:l_even those who sin before ' knowing God • 
are condemned to (physical) death ; those who sin after ' knowing God ' shall 
• be punished doubly and shall die eternally'; Mand., IV, 1 8-' for the 
servant of God there is only one repentance• (this, however, may refer to 
post-baptismal penance). The he,-etics of Sim., VIII, 65, who 'do not allow 
the servants of God to repent,' are not of course these ultra-orthodox 
rigorists, but libertines with gnostic affinities. 

8 Batiflol, Etudes d'Histoire •, etc .• i, p. 57. The ' liberals' in discipline 
seem to have favoured this device--cp. Elkesai (infra, p. 169), and John the 
Seer (supra, p. 159), whose messages of mercy are similarly embedded in a 
• revelation ' (Rev. 1 1 , 10, etc.). Does this imply that they were conscious 
of setting themselves against the stream ? 

10 Vis., II, 27-' the great tribulation which is coming' ; cp. the message 
to Maximus, • Behold, tribulation cometh; if it seem fit to thee, deny again,' 
ib., 38 ; Vis., IV, the beast; Sim., VI, 2, 3 (probably, but it might refer 
to the trials of life in general). Batiflol rightly calls Hermas' proposal a 
• kind of a jubilee.' 
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-for many who apostatized in the last persecution have been ex
communicated, and may not be readmitted, under the prevalent 
theory of discipline.1 But that is not all. Within the Church 
itself, hypocrisy, laxity, and worldliness are rampant: she is in 
no spiritual condition to resist the fires of persecution.11 What 
can be done ? • Purge out the evil leaven,' say extremists ; but 
that is just what Hermas dare not contemplate. The application 
of the discipline in vogue woul<l result in such drastic pruning, that 
the few branches lett would fall an easy prey to the imperial exe
cutioners. 

So Hermas elects, with many hesitations and some genuine 
obscurities, for a limited modification of the existing order. A 
new moral impetus is needed to face the coming storm ; and like 
Samuel of old, he calls the whole congregation to a period of peni
tence and humiliation before God.8 To the apostates and other 
excommunicates he offers what has hitherto been denied them
one more chance, but one alone. Grave sinners within the Church 
be calls to open penance, with the threat that after this opportunity 
nothing awaits them except the penalty of permanent excommuni
cation.' But from all others--even the 'all but righteous' 5-be 
demands open penance as well ; they are to some degree associates 
in the graver sins of their fellows, and a piece of moral discipline 
for the lesser sins of which they have been guilty will do them no 
harm. Only a very few are exempt-those who confessed bravely 
in the last persecution, those who are transcendently saintly, 6 and 
the godly clergy.7 By a curious and unexplained coincidence, a 

1 The excommunicate apostates; Vis., II, 2 8 ; III, 56 (they are thrown 
away from the tower, but wish to• repent,' and if they repent, will be useful 
to the building), 7t; Sim., VIII, 6'; IX, 191, etc. 

• Vis., III, 6, 9 ; Sim., VIII, 6, 7, etc., and the descriptions of Hermas' 
•wife' and • family,' probably typical of the Church as a whole-Vis., II, 
2, 31. 

• This period of penance is hinted at frequently in the earlier part of the 
book ; but-as containing the vital message-it receives most stress at 
the end (Sim., VI, 38 ; VII, 4-7 ; VIII, IX), where it dominates the whole 
thought of the writer. 

• Vis., II, 2•, 6 ; III, 56 ; Mand., IV, 33• 8 ; Sim., VIII, IX. 
6 Vis., III, 6'; Sim., VIII, 10. 
• Vis., III, 52·•. Curiously enough, he includes in this list those 

'who are young in the faith and are faithful.' Does he mean that they have 
not yet had time to sin ? Further descriptions of those who appear to be 
exempt, Sim., IX, 24, 25, 27-31. 

1 Vis., III, 51-' Apostles, bishops, teachers and deacons who have 
walked in godly sobriety,' and so forth. Hermas' language might be taken 
to imply that all the Roman clergy were godly ; but the rest of the book 
makes it clear that this was not the case. Why then does he dissociate good 
cle,,gy from the other godly people of whom penitence is not required ? 
Presumably because of the greater responsibilities of the clergy, which 
entitle them to 'go into the tower' before laymen, even though the latter 
are as good. The responsibilities are emphasized: they have' watched and 
taught and laboured in saintly and sober fashion for the elect of God.' Does 
Hermas expect the bad clergy to do penance ? He does not say ; but it 
has to be borne in mind that from early (though perhaps not from the 
earliest) times, the punishment for a guilty cleric was not penance, but 
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similar general amnesty was offered to all sinners in Eastern Christen
dom by Hermas' mysterious contemporary, the Parthian heresiarch 
Elkesai-though in this case it needed the appearance of an angel 
96 miles high and broad in proportion, to invest the message with 
divine authority.1 

The concession suggested by Hermas is put forward, it will be 
seen, wholly out of thought for the Church as an institution. He 
shows little interest in the well-being and moral advancement of 
the individual. It never occurs to him that if one reconciliation 
of the sinner to the Church after baptism be allowed no question 
of principle can stand in the way of repeated reconciliations where 
they may-unhappily-be needed. Such a suggestion would de
feat his whole purpose, which is to brace the Church here and now 
for the coming trial, not to suggest to the weakling that there is 
always mercy. In another direction, too, the concession is limited. 
It is not available indefinitely, but only to an 'appointed day,' 
whose date Hermas does not exactly indicate. 2 Once the appointed 
day is past, there is no further opportunity of repentance. Those 
who have not responded before that day, together with all upon 
whom the axe of discipline falls thereafter, will be treated as per
manently excluded from the Church.3 Yet with all these reser
vations, Hennas remains the great sub-apostolic figure who first 
pointed out to the Church the way back from the severity of 
' Hebrews ' to a more pastoral conception and exercise of discipline. 
The concession for which he pleaded may seem a very grudging 
one, but some one had to plead for it first ; and Hermas' success 
is the beginning of that development whereby the Church adapted 
for public use the rule of 'seventy times seven' which Christ 
ordained for the forgiveness of private injuries. 

There are innumerable problems connected with Hermas. It 
is not even certain, within fifty years or so, when he lived or wrote; 1 

and there is no evidence as to the particular persecutions which 
called for the publication of his book. It may be asked, further, 
how far the setting of his message, his visions, and the allusions 
to his family have any basis in fact, and how far they are conscious 
literary embellishments. At first sight his very artlessness appears 

deposition. On the complicated problems involved in this matter of clerical 
deposition see especially P. Batiflol. Etitdes d'Histoire •, etc., i, pp. 103-107, 129-
130, 169-177; B. Poschmann, Abendliindische Kirchenbusse, pp. 172-203; 
l- Tixeront, Histoire des Dogmes, iii, pp. 410-412; DTC., svv., 'Deposition,' 

Degradation.' The deposed cleric was admitted to lay-communion, some
times at once, sometimes after excommunication and (? life-long) penance ; 
often he retired, or was relegated, to a monastery. Temporary suspension, 
with or without excommunication, begins to appear locally in the sixth 
century. Batiflol's suggestion that it was Callistus who substituted deposi
tion for penance in the case of clerics is scarcely borne out by the evidence ; 
but from beginning to end the whole question is beset with difficulties. 

1 Hippo!., Philos., ix, 13•. 
• Infra, p. 170, n. 2. 
3 A further limitation-the amnesty applies only to those already baptized; 

new converts cannot claim its privileges: Mand., IV, 38 • 

• Supra, p. 166.- n. 3. 
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to preclmle any possibility of fiction ; yet the opening incident of 
the book is sufficiently reminiscent of the amatory romances of his 
own day to suggest that he was not incapable of borrowing or in
venting a picturesque situation if occasion seemed to demand it.I 
Again, what is to be thought of his complete silence as to venial 
sins-those everyday sins which, in the later practice of the Church, 
were not regarded as material for the severe discipline of penance ? 
Surely the sins of the • all but righteous ' are of this character, and 
yet they have to be confessed. Does it follow, then, that failure to 
confess them will involve excommunication ; and that further lapse, 
even though into venial sin alone, will be visited with permanent 
exclusion from the Church ? Hermas supplies no answer to the 
question he has raised. It can only be assumed that although 
venial sin has to be confessed now (as part of that general expression 
of humiliation before God for which the special occasion calls) it 
will not have to be confessed in future when conditions are more 
normal, nor will it constitute a ground for excommunication. 

But perhaps the most important problem of all concerns the 
'appointed day.' Did Hermas really believe in it himself? He 
makes no attempt to fix it down in any way ; indeed, as the book 
progresses- its composition is obviously interrupted at various 
points by gaps of considerable duration-the 'appointed day' 
still remains as remote as ever.2 Is it, perhaps, just another fiction 

1 The point is well and fully argued by Dibelius, HNT. Erganzungsband, 
iv, pp. 425-429 ; cp. also pp. 618, 619. He also suggests reasons for thinking 
that Hermas' family was--to say the least-not as black as he paints it, 
and may have been entirely allegorical, pp. 445, 446. His arguments have 
a good deal of cogency, and put many of the problems of the book in a new 
light. 

2 In Vis., II, 2'• 6 , 8 ; III, 2 1, the 'appointed day• seems for all prac
tical purposes to be 'to-day '-i.e. the day on which Hermas receives the 
message, or rather on which he publishes it. Even here there is of course 
a slight uncertainty, for different Christians will receive the message on 
different days. But in Vis., III, as a whole, Christians have already been 
divided up into classes with regard to penance, and there is a definite gap 
before 'the building of the tower is finished• (4 2 , 8) during which period 
repentance is still possible. In Sim., VIII, the proclamation of the message 
is evidently typified by the planting of the branches (28) ; a time elapses 
(a 'few days,' 41), and even then we only have an intermediate visit of the 
Shepherd and Hermas ; for though some have already repented (68, 76, 82, 

92, 101, 108) there is yet time for others to repent (68, 7•, 88 , '• 9', 10•). In 
Vis., IV, 2 6, 36 the event to which attention is drawn is the • great tribula
tion ' to come, and it seems clear that this has taken the place of the • ap
pointed day.' The tribulation is presumably the expected, but still future, 
persecution, but there are eschatological traces about it which suggest that 
Hermas is thinkin~ of it as the ' last day' of the world. In Sim., IX, 77, 

the period between the proclamation (the visit of the ' Lord,' 6, 7) and the 
appointed day (the visit of the Shepherd and Hermas, and the completion 
of the tower, 77-10) is typified by the 'two days• of 77 ; but the whole cir
cumstances are eschatological, and the appointed day can be nothing but 
the end of the world. There is indeed a slight inconsistency here : in the 
explanation of the parable (given on the ' appointed day ') the stones are 
divided into those who are (psychologically ?) incapable of repentance (191, 

266), those who can yet repent (192 , 8, 20•, 21•, 22', 231, 26•, 8) and those who 
have alreadv repented (228, 231, 268). We have reverted, in fact, without 
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-designed, this time, both to conciliate the champions of severer 
discipline, and to frighten the laggards ? If so, Hermas is legis
lating not for a single occasion but for perpetuity. He has grasped 
the fact that the Church's discipline is too penal-though how 
much too penal it is he does not recognize; and under cover of the 
special emergency is seeking to introduce a permanent mitigation. 
In any cas". consciously or unconsciously, he was curiously success
ful in anticipating the course of events which actually took place. 1 

Between the time of the 'Pastor' and that of Tertullian (there 
is little clear evidence for the intervening years 2) the Church gave 
permanent effect to Hermas' proposal: so much of the genuinely 
Christian and pastoral element was readmitted into a discipline 
which in the Roman communion had hitherto been vindictive only. 
Yet the new policy had to pay a price for its victory. Hermas 
proposed one post-baptismal reconciliation for all grave sins without 
exception (Tertullian has some hard words to say about him on 
this score) ; the Church excluded even from this strictly limited 
amnesty the three mortal sins of apostasy, adultery and homicide.3 

For them no reconciliation was allowed, though the sinner might 
be encouraged to submit to life-long discipline in the hope that 
God would forgive after death that from which the Church dared 
not absolve during life. For all other sins, one reconciliation only: 
for relapsing sinners no further hope on earth.4 

notice, to the point of view of an intermediate visit, further borne out by 
the constant exhortations to repentance and stedfastness, and the explicit 
statement (321) that the • tower is still a-building.' For similar inconsist
encies in Sim., VIII, and the possibility that Hermas is here adding a 
liberalizing conclusion to an earlier rigorist parable, see Dibelius, op. cit., 
pp. 587-589. 

1 Two further refinements of Hermas' teaching may be noted: (a) From 
time to time he refers to sinners who • cannot repent' or • have no repent
ance possible '-although apparently the appointed day has not come. 
Thus Vis., III, 61, 7a; Sim., VIII, 6', 81 ; Sim., IX, 191, 265 . They are 
variously described as • apostates, traitors, and blasphemers,' • working the 
works of the heathen,' • sons of lawlessness,' • lascivious,' • those who ha~e 
denied from the heart ' ; but in general the suggestion is not that, by divine 
fiat they are excluded from the general amnesty. It is rather that they are 
as individuals psychologically incapable of repentance. This is clearly a 
sop to the rigorists; the offer of second penance will not encourage laxity, 
because there is no chance of the worst sinners ta.king advantage of it. 
(b) But Hermas hints at a further divine concession to the liberals as well. 
There is some hope left even for those who fail to repent before the appointed 
day, or who fall a second time. They can • lie near the tower' (Vis., III, 
55) ' in another and inferior place ' (ib., 77) ; similarly in Sim., VIII, 68• 73• 83, 

are mentioned sinners whose slowness at repentance has excluded them from 
the tower, but who may still ' dwell within the walls.' This may refer to 
purgatory, but is more probably an anticipation of that life-long penance 
without communion which even Tertullian as a Montanist will recommend 
to ' mortal' sinners, and which was customary later for relapsed penitents 
(infra, pp. 225, 506). In any case, Hennas is definitely suggesting that the 
divine mercy cannot be bound by ecclesiastical decisions. 

a Such evidence as there is, is summarized infra, p. 224. 
8 Infra, p. 223. 
'The question of •confession' in relation to the discipline of penance 

will concern us later, infra, pp. 286 ff. In the meantime we may notice that 
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Of the principal effects of this terrible system, in which formalism 
and rigorism ioin hands, more will be said in the next chapter. 
Here only one point need be noticed. We have glanced at two 
simultaneous developments : the one, that steady elaboration of 
the Christian code by which more and more offences were disentangled 
from one another and placarded as grave sin ; the other, that by 
which the disciplinary weapon of penance and excommunication 
was brought into effective and tyrannical use-a use entirely 
different from that to which it is normally put in the New Testa
ment. What resulted from the convergence of these two movements ? 
First of all, as was suggested above, a wholly wrong attitude towards 
ethical principles or maxims. Less and less are they thought of 
as means to secure the purity of life which achieves, and the energy 
of service which retains and attests, the vision of God. More and 
more they become mere conditions of membership in a society 
where external conformity will be rewarded with assured salvation. 
Attention is concentrated upon law rather than upon life; actions 
become more important than motives; obedience takes the place 

the New Testament and the Apostolic Fathers urge the confession of sins on 
occasion from the pastoral point of view. It is, for example, the pre
requisite of John's baptism (Mk. 16 , Mt. 38), and presumably was required 
for Christian baptism as well, being covered by the •repentance• of Acts 238, 

319 . It thus became the root from which grew the later• renunciation of the 
devil' (Brightman in Swete, Church and Ministry, p. 343).-A voluntary 
confession on the part of some • who already believed ' is mentioned in 
Acts 1918, and something of the same kind happened at Corinth (2 Cor. 711). 

I Jn. 1• makes confession a condition of forgiveness, but does not say whether 
to God or to man; Jas. 516 recommends • confession to one another,' but 
whether as a condition of obtaining physical restoration to health, or as a 
spiritual counsel, is not clear (la6,j7E is ambiguous). I am inclined to think 
the 'one another' to be a delicate euphemism for • the presbyters• (cp. Did., 
15•, 1 Clem., 562, supra, p. 166, and Acts 1938, for similar circumlocutions); 
in that case we have a definite injunction to something very like sacramental 
confession, but nothing is said as to discipline. Clement of Rome knows of 
a corporate confession of sin before the liturgy (I Clem. 601•3) ; it may be 
this to which Didache refers in 4 14 : • Thou shalt confess thy transgressions 
in Church, and shalt not come to thy prayer in an evil conscience' (Barn., 
1912 and Ap. Const., vii, 14, omit the• in Church'). Similarly Did., 14'-' On 
the Lord's day of the Lord come together and break bread and give thanks 
(•11xa.p,11-rf,11an), having first confessed your sins• (MS. ,r-po11,£oµoho-y1111d.µOP01; 
but read ,rpo,{oµo>..). Other (general) references to the confession of sins 
are 1 Clem., 51 1 , •, 521 , 2 Clem., 83, 131, 161 . In none of these is confession 
to men indicated, although in r Clement the idea of discipline lies of course 
in the background. In none of them, on the other hand, is it ruled out ; 
for r Clem., 521 (' The Lord desires nothing of anyone except that confession 
be made to Him') merely implies that confession to men is not universally 
obligatory; and 561 (' That they may submit, not unto us, but unto the 
will of God '), in the same way, means that the only motive for confession 
should be the ' fear of the Lord.' What is clear is that, quite apart from all 
question of discipline, confession to God (which did not exclude the assistance 
of man in hearing the confession) was constantly urged upon the primitive 
Christian. It thus provided a permanent background of thought and 
practice from which sacramental ' confession ' could emerge later when dis
ciplinary penance broke down (infra, pp. 286 ff.). For 'congregational' 
confessions in the Middle Ages see H. C. Lea, Auricular Confession and 
Indulgences, i, p. 206. 
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of communion with God as the mainspring of the Christian life ; 
outward submission rather than inward spontaneity is what is 
expected of the believer. 

In the second place, those lesser sins for which the code did not 
prescribe the discipline of penance are steadily ignored by all but 
the most saintly. We should anticipate as the result of these 
developments an immediate deterioration of the moral standard 
of the community, with a widespread dominance of hypocrisy and 
purely formalist observance. Later centuries were to witness 
phenomena of just this character springing from just this cause; 
Jerome frames a terrible indictment against the Roman Christendom 
of his day. But the first and second centuries are relatively free 
from such a catastrophe: a high standard of Christian conduct 
is still in general observance. The reason is not far to seek. A 
new danger-delayed, as was suggested in the last chapter, but de
layed for a time alone, by the apostolic doctrine of the vision of 
God-forced itself into the cognizance of the Church; a danger 
which by its more spiritual character created graver problems, and 
at the same time rallied formalism for a time to the standard and 
service of Christian spirituality. That danger was the incoming 
tide of rigorism. 



J.ECTURE IV. 

RIGORISM, 

Acts xv. 10-' Now therefore why tempt ye God, to put a yoke upon the 
necks of the disciples, which neither our fathers nor we were able to 
bear? ' 

I. THE BEGINNINGS OF MONASTICISM. 

THE steady development of formalism in the self-organizing Christian 
Church, to which the last lecture was devoted, had the deepest 
possible effect upon the character of the Christian code. It decided 
once for all, in fact (and the decision was epoch-making), that a 
code there should be, enforced by the corporate action of the whole 
community, and not a mere catena of edifying and instructive 
sentiments. On the content of the code it had a lesser inflt:.ence, 
but one which, though it may fairly be called accidental, was 
fraught with grave dangers. Actions and external conformity, 
rather than motives and inner acceptance, tended to become the 
distinguishing characteristics of the Christian ; and ceremonial 
and moral precepts of very diverse character were in process of 
welding into a single homogeneous whole. In such conditions, 
it was only too natural that those factors which distinguished 
Christian morality from contemporary social standards should be 
relegated to the background, their places being taken by duties 
which would cause no effort to the worldling, and evoke no mockery 
from his friends. An almost mechanical rule of alrnsgiving for 
example, supplanted in many minds all other precepts as the 
primary duty of the Christian, and the one which availed more 
than any other to secure his salvation.1 The result of this whole 
process may be seen in Jerome's disturbing picture of Christian 
Rome in the fourth century. 

With many other satirists, ancient and modem alilce, Jerome 
fixes on widows as the victims of his scorn. He pictures these 
Christian ladies parading the city in their sedans, gaily dressed and 
buxom to the view, with trains of eunuchs before them-as though 
they were looking for husbands, rather than mourning them.2 He 

1 Supra, p. 131; and for the worldliness of Eastern Christians cp. Joan. 
Chrysost., adv. opp. vit. mon., iii, 7, etc. 

• Hieron., ep. 22, 16 (ed. Vall. = MPL., xxii-all references are to this 
edition). 

174 
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describes their salons, filled with obsc11uious clergy, each of whom, 
on taking his leave, receives a delicate contribution from the lady
ostensibly, no doubt, for the needs of his parish, but actually, 
Jerome suggests, a pourboire in recognition of his polite attentions.1 

The levee over, he concludes, the widow who claims the homage 
due to those who are • widows indeed,' relaxes over an immoderate 
supper, and so to bed-' to dream of the apostles.' 2 All harmless 
enough perhaps : but purely formal-so much official widowhood, 
with no attempt to realize the ideal which the Church still set before 
the widows as a recognised class; 3 so much conventional alms
giving, with no care for the destination at which the gifts arrive ; 
a mechanical act of recollection at bedtime, so that you may' dream 
of the apostles '-and that is all. 

As with the widows, so with the clergy. They are placarded 
as scented fops ; curled and. oiled Assyrian bulls, their :fingers 
heavy with jewels,-tiptoeing gingerly across the muddy streets 
from one suspicious assignation to another ; ' newsmongers and 
charlatans, who by the broadest of hints secure as perquisites any 
trifle of lace or marqueterie that tickles their fancy in the houses 
that they visit.5 Everywhere there is luxury, only thinly dis
guised by the fact that the money is spent on pieces de devotion. 
Parchments are dyed purple, gold is melted into lettering, manu
scripts are decked with jewels, while' Christ lies at the door, naked 
and dying.' 8 Even charity itself is regulated by rule. • Only the 
other day,' Jerome writes, ' I saw the noblest lady in Rome giving 
alms at S. Peter's-with her own hand too, that she might appear 
more religious-a coin to each of the poor.' An old woman 'full 
of years and rags, ran forward to receive a second dole ; but when 
her turn came she received not a penny-only a blow heavy enough 
to draw blood from her guilty veins.' 7 

Jerome himself had a very different ideal, of which he may 
fairly be called the first great literary champion. He is the most 
rhetorical of western rigorists; hence his satirical condemnation 
of contemporary scandals is to be accepted only with reserve. But 
its vehemence is evidence-as striking as could be wished-of the 

1 Hieron., ep. 22, 16. 
1 lb., ' post coenam dubiam, apostolos somniant.' The reference in the 

'coena dubia • is to Terence, Phormio, 342. 
• ' Widows• were both a responsibility and a grade in the early Church. 

References to the support of widows as a primary duty, not merely of the 
individual Christian but also of the community as a whole, are innumerable. 
Distinct from these general beneficiaries of Christian charity were (a) the 
' order' of Church widows as a kind of ecclesiastical official~. for which special 
qualifications were required (1 Tim. 5•, 10) and special duties established; 
and (b) the • order • of widows as an ascetic class, • vowed • to widowhood 
as virgins were to celibacy. See generally DCA .. ii, pp. 2033 ff.; A. Harnack, 
Expansion of Christianity (E. tr.), i, pp. 197, 198. 

• Hieron., ep. 22, 28. 
a lb., cp. also ·ep. 52 (ad Nepotianum-a rule of life for clergy) for instances 

of clerical depravity. 
1 lb., 32. 'lb. 
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spirit which was most infhwntial in hindering that growth of laxity 
which is almost inevitable ,vhere codification has gone fast and far. 
The 'sternness of the gospel' 1 is a phrase in which Jerome sums up 
his whole message. Consider his picture of that which seemed to 
him the ideal Christian life, as he himself had lived it for a time :-

' I dwelt in the desert, in the vast solitude which gives the 
hermit his savage home, parched by the burning sun .... 
Sackcloth disfigured my unshapely limbs, and my skin from 
long neglect became as black as the Ethiopian's. Tears and 
groans were every day my portion; if drowsiness chanced to 
overcome my struggles against it, my bare bones, which hardly 
held together, clashed against the ground. Of my food and 
drink I say nothing: for even in sickness the solitaries have 
nothing but cold water, and to eat one's food cooked is looked 
upon as self-indulgence .... My face was pale and my frame 
chilled with fasting .... I do not blush to avow my abject 
misery; rather I lament that I am not now as then I was.' 2 

To his correspondent, a noble Roman lady, he commends a life 
as like this as is possible in the metropolis ; one which will repro
duce its rigours without drawing attention to eccentricities laudable 
in the desert, but ostentatious in the city :-3 

' A void wine as you would avoid poison ' (8) ;-' an empty 
stomach and fevered lungs are indispensable for the preser
vation of chastity' (n) ;-' let your companions be women 
pale and thin with fasting; rarely go out of the house ' (17) ;
• nightly water your couch with your tears ' (r8) ;-' give 
away your property; it is now no longer yours' (31) ;-' what 
saint has ever won his crown without contending for it ? ' (39). 

Eustochiurn, the Roman virgin, was allowed by Jerome to 
remain at borne and practise asceticism in her mother's house.4 

1 ep. 77, 3, • evangelii vigor.' Jerome actually uses the phrase of the 
prohibition against the marriage of divorced persons; but it has a wider 
application. 

• ep. 22, 7. The passage gives a vivid account of the psychological tempta
tiriu:, lllevitable in the hermit's life. In a later paragraph of the letter (§ 30) 
occurs the famous story of Jerome's vision of his judgment by God(' Ciceroni
anus es, non Christianus '), and his solemn renunciation of all such traffic. 

• ep. 27. With the whole of this letter to Eustochium should be com
pared the much later one (ep. 130) to Demetrias. 

• The starting-point of the ascetic movement in the West-apart from 
such sporadic manifestations as are mentioned below-was the visit of 
Athanasius with his two Egyptian companions, Ammon and Isidore, to 
Rome in A.D. 339, which inspired Marcella to a life of domestic asceticism 
(Hieron., ep. 127, 5 (Vallarsi)). It was not till ' many years after• that 
• first Sophronia, and then others, followed Marcella's example• (ib.). Of 
the two monks, Isidore showed himself very much the more affable (on 
Ammon, Socr., HE., iv, 23; per contra, Isidore, Pallad., Hist. Laus., I, 4), 
and the fact that his sisters were at the head of a community of seventy 
nuns (Palladius, ut sup.) was no doubt Marcella's particular inspiration. 
Marcellina, sister of Ambrose, professed virginity in A.D. 352 (Ambrose, 
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The priest Heliodorus, on the other hand, is bidden to break away 
even from that slender compromise with the world:-

' Should your little nephew hang on your neck, pay no re• 
gard to him. Should your mother with ashes on her hair, and 
garments rent, show you the breasts at which she nursed you, 
heed her not. Should your father prostrate himself on the 
threshold, trample him underfoot and go your way. With dry 
eyes fly to the standard of the cross. In such cases cruelty is 
the only true kindness. . . . The love of God and the fear of 
hell will easily break such bonds.' 1 

Fabiola, one of the austere circle of Roman matrons to whom 
Jerome acted as spiritual guide, found this letter so congenial to her 
ardent spirit as to learn it by heart.3 Elsewhere Jerome draws a 
picture of the' breaking of the bonds '-the departure of the widow 
Paula from her orphaned children when she set out for the desert :-

• The sails were set, and the strokes of the oars carried the 
vessel into the deep. On the shore the little Toxotius stretched 
forth his hands in entreaty; while Rufina, now grown up, with 
silent sobs besought her mother to wait till she should be mar
ried. But still Paola's eyes were dry, as she turned them 
heavenwards. She overcame her love for her children by her 
love for God.' 3 

Other examples of a quite wmatural renunciation of all domestic 
affection were well known and applauded in Jerome's circle.4 

'My prayer,' cried the same famous Paula, 'is that I may die a 
beggar, not leaving a penny to my daughter, and wrapped in a 
borrowed shroud.' 5 So successfully did she thus subordinate 
de vfrg., iii, 1). H. Leclerq (DALC., ii, col. 3177) identifies with her the 
Marcellina who in A.D. 384 was a member of Marcella's colony on the Aven
tine (Hieron., ep. 45, 7). To the same community belonged Asella, perhaps 
Marcella's sister (Hieron., ep. 24, 4), who devoted herself to asceticism from 
her twelfth year (ib.). Paula and Eustochium joined the colony, under 
Jerome's influence, in or about A.D. 382 (Hieron., ep. 127, 5). Melania the 
elder, at first Jerome's friend, later (on account of her championship of 
Rufinus) to be called 'as black in perfidy as in name' (Hieron., ep. 133, 3), 
was a member of the saint's earlier ascetic community at Aquileia (A.D. 
370-373); Melania the younger, her gi.a.nddaughter, healed the breach by 
attaching herself to Jerome and Paula's institutions at Bethlehem in 414. 
For the rapid spread of the movement in the \Vest after A.D. 380, Leclerq in 
DALC., ii, coll. 3180 ff. 

1 ep. 14, 2, 3. The whole letter is important. Cp. Cass., Inst., v, 
32, Coll., xxiv, 9, 13, for similar inhuman renunciations; and contrast 
Chrys., de sac., i, 5, where his mother's tears have the effect of retaining 
Chrysostom in secular life. A sane principle is enunciated by Palladius, 
Hist. Laus., 6 :-' It is quite possible for a man without neglecting his soul 
to be influenced by godly consideration for the temporal needs of his kins
folk; but when a man subordinates his whole soul to the interests of his 
kin, he comes under condemnation, reckoning his soul "unto vanity."• 

1 ep. 77, 9. 8 ep. 108, 6. 
• References for further examples, O. ZOckler, Kritische Geschichte d81' 

Askese, pp. 228, 229. 
• Hieron., ep. 108, 15, 

12 
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domestic responsibility to indiscriminate charity that, in Jerome's 
words, ' she obtained her wish at last ; and died, leaving her daugh
ter overn·helmed with a mass of debt.' 1 Even Jerome had been 
startled by her altruistic prodigality, perhaps because he himself 
was one of the creditors on whom she drew.• But he asserts 
quite roundly that he was wrong in urging caution; and it is with 
the utmost complacency that he adds, ' These debts Eustochium 
still owes ; and indeed cannot hope to pay off by her own exertions. 
Only the mercy of Christ can free her from them.' 8 

Apathy towards a death in the family always excited Jerome's 
warmest approval ; where the death was that of a wife or husband 
he asked for unstinted rejoicing. Blaesilla, Paula's daughter and 
Eustochium's sister, lost her husband after seven months of married 
life. 'Unhappy girl,' Jerome writes, his morbid taste for epigram 
unblunted even by this tragedy; ' You have lost, at one and the 
same time, the crown of virginity and the joys of wedlock.' Still, 
the occasion demands a word of comfort ; and he bids her ' take 
heart and rejoice' because she has now, ' as a widow,' the oppor
tunity of exercising 'chastity of the lower order.'' Three months' 
asceticism under Jerome's guidance brought her to her grave; and 
Paula her mother suffered a severe rebuke for showing excessive 
grief ; for what Jerome would be prepared to condone in an' average 
Christian woman' is intolerable in a recluse. 'The Lord is my 
witness,' he adds, ' that I address you now as though I were standing 
at His judgment seat .... Yours are detestable tears, sacrilegious 
tears, the tears of an unbeliever.' 5 

As an example of better things he quotes Melania, a lady with 
whom he afterwards quarrelled bitterly. Before her dead husband 
had been laid in the tomb, she lost at one stroke two of her sons:-

• Would you not suppose that in her frenzy she would have 
unbound her hair, and rent her clothes, and torn her breast? 
Yet not a tear fell from her eyes. Motionless she stood there ; 
then casting herself at the feet of Christ she smiled, as though 
she held Him with her hands. "Henceforth, Lord," she said, 
"I will serve Thee more readily, for Thou has freed me from 
a great burden."' 6 

The lawyers, in short, were not the only party in the primitive 
Church. Over against them were ranged the martyrs and ascetics; 
and though occasionally-as in the cases of Marcion and Tertullian 
-both schools of thought coalesced to produce systems full of the 
most sinister possibilities, in general they were opposed. The lawyer 

l Hieron., ep. 108, 15. 
2 ep. 66, 14. J erome's funds supplied the material for Paula's convent 

at Bethlehem. 
• ep. 108, 15. 'ep. 22, 15. 1 ep. 39, 5. 
• lb., 4. But the story is a pious invention-a much more natural 

account of Melania's bereavement and its consequences is given by Paulinus 
of Nola (ep. 29, 8 f.; MPL., lxi, col. 316). 
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may not have set himself deliberately to conciliate the world. though 
his preoccupation with codification and casuistry made that result 
almost inevitable. But the martyr defied the world, and the ascetic 
anathematized it ; and their influence in the Church stultifiPd to 
some extent the dangerous tendencies of formalism. Not till the 
cessation of persecution in the fourth century deprived the Church 
of her opportunities of martyrdom, whilst new developments, in 
organization and theology alike, circumscribed the activities of 
asceticism, did the real summer of worldly Christianity set in. 

Reitzenstein holds, with some justice, that the confessors and 
martyrs of the early Church claimed and received the honour due 
to supermen.1 His further conclusion that the mere fact of suffering 
for the Name was regarded as final evidence of a special outpouring 
of the Spirit upon them, and that they thereby became in a semi
official sense 'pneumatikoi,' or 'spiritual persons,' independent 
of and superior to the hierarchy, is more questionable. Nor has 
Reitzenstein proved his case that primitive monasticism arose from 
a desire to emulate the heroism of the confessor, and so to achieve 
an equal position of spiritual autocracy, by substituting the 
anchorite's cell for the dungeon, and the horrors of the wilderness 
for the pangs of torture. Domestic asceticism, as we shall see, was 
well known in the Church before persecution became widespread. 
Nevertheless, the heroic endurance of the confessor may well have 
stimulated the more eager among those who had not suffered for 
the Name to emulate him in mortifying the flesh; whilst his high 
renown and even higher claims 2 suggested to men of baser mould the 
possibility of achieving, even at the cost of some discomfort, the 
like position. It is at all events a suggestive fact that the begin
nings of the monastic movement coincide with the period of the 
last persecutions. 

At the end of the second century of the Christian era Tertullian 
could say categorically, 'Among us are no Brahman or Indian 
gyrnnosophists, no forest hermits or anchorites; nay, we are mind
ful of all that we owe to God our Maker, and condemn no enjoyment 
of what He has made.' 3 The dictum is surprising in view of the 
writer's known attitude towards imperial institutions, marriage, 
culture and the blessings of civilization. But it shows at least that 
nothing approaching a systematic over-valuation of asceticism was 
yet known in the Church. A hundred years later the situation had 

1 For Reitzenstein's theory as a whole see infra, additional note G. pp. 495 II. 
• The claim of the confessors to decide authoritatively that a lapsed 

Christian might (and must) be readmitted to communion, is well known. 
The principal documents, from S. Cyprian's correspondence, are collected in 
0. D. Watkins, History of Penance, pp. 143-167. 

• Tert .. apol., 42. He adds, ' We abjure neither forum nor market-place 
nor baths nor books nor factories nor inns nor fairs nor the exchange. We 
sojourn with you in the world ; we sail with you, war with you, farm with 
you,' etc. For the sentiment cp. ep. ad Diognet., 5L-' Christians are dis
tinguished from their fellow-men neither by dwelling-place nor by speech 
nor by manners'; ep. Barnab., 410-• Do not lead a solitary life in retire
ment, as though you were already justified.' 
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altered profoundly. It was probably about A.D. 270 1 that Antony, 
a boy of eighteen, just orphaned by the death of his parents, was 
moved to think of the ' apostolic life,' and to contrast it with his 
own comfortable existence. Twice at the reading of the gospel in 
Church there came what seemed to him a personal message :-the 
first said, ' Go and sell all that thou hast ' ; the second, ' Take no 
thought for the morrow.' To give effect to the message was not 
difficult. In the very neighbourhood of his Egyptian home
village were groups of ascetics attempting to hold aloof from the 
world in spirit if not in person. With their approval, therefore, 
and perhaps on their advice, he disposed of all his possessions to 
the poor, and established his sister (for whom he had been left 
responsible) in a home for virgins.2 

The neighbouring Christians, like-minded with himself, were 
edified by his proceedings, and spoke of him as Theophiles-the 
friend of God. But he himself was dissatisfied. First of all he 
"'ithdrew to the tombs outside the village, and there established 
himself ; later to a ruined hill-fort in the wilderness, where nourish
ment was passed in to him only once in six months. Here he re
mained for twenty years in solitude, whilst round his retreat grew 
up a band of imitators and disciples-numbered certainly by 
hundreds, perhaps even by thousands.3 There followed a brief 
interlude of six or seven years, during which he directed his dis
ciples in the hermit-life; then came his final withdrawal into the 
solitude of the inner wilderness, which he never left again. 

Fasting, poverty, celibacy, solitude, are the means of renun
ciation attributed to Antony. Prayer, with such minimum of 
physical labour as would suffice to secure the bare necessities of 
life, was his occupation. What was their purpose? Athanasius' • 
biography of the Father of the Monks hac; often been attacked as 
unauthentic; the existence of Antony himself has been denied. 
But not even Weingarten, the most destructive critic in this matter, 
is prepared to date the document later than the 'sixties of the fourth 

1 The date is fixed by reference to his death, at the age of 105, in A.D. 
356---evidence for this summarized A. Robertson, Athanasius (LNP-NF.), 
p. 2 r 8, n. 16. The statements of Abbot Piamun in Cassian, Coll., xviii, 5, 6, 
to the effect that a regulated ccenobitic life preceded the anchorite experi
ments of 'Paul and Antony• in the history of the Church, must be regarded 
as a pious fiction, based probably on the exaggeration of such early phenom
ena as the Hierakian group (infra, p. 184), and heightened by the dogmatic 
conception, which certainly obtained in Schenoudi's institution, among the 
friends of Cassian, and (probably through Cassian's influence) in Gaul in 
the fifth century, that anchoritism was a higher form of asceticism than 
ccenobitism, which might be allowed to the successful • athlete • after he 
had undergone a preliminary discipline in the ccenobium (infra, pp. 201, 525). 

• Ath., Vit. Ant., 3-not necessarily nor probably a fully organized 
convent ; perhaps only an orphanage, or ' simple refuge • (H. Leclerq, 
DALC., ii, col. 3181), such as that at Tortona (' monasterium ') early in the 
fourth century, which the bishop Innocent founded for his sister Innocentia 
(Boll., AS., Apr. ii, p. 484-the fuller description quoted by Leclerq is 
from Ughelli's Italia Sacra only, and apparently without earlier authority). 

• Vit. Ant., 14. 
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century.1 The sermon which occupies chapters 16-43 of the' Vita• 
is evidence, therefore, for the views of that century on the purpose 
of the eremitic life ; and the absence of any sign of controversial 
motive is clear proof that the same views had been current for long 
enongh. 3 

Of the vision of God the sermon says nothing ; but this, though 
at first surprising, is no argument against its authenticity. Athan
asius knew-none better-that the beatific vision is the goal of life: 
the fine peroration to the 'de Incarnatione' is full of it. We are 
to search the scriptures, to learn more of the 'second glorious and 
truly divine appearance of Christ to us.' For that search ' an 
honourable life is needed, and a pure soul, and the virtue which is 
according to Christ,'-just as we must prepare ourselves if we wish 
to 'see the light of the sun,' or make a journey to 'see a city or 
country.' Such a life will enable the Christian to • receive what is 
laid up for the saints in the kingdom of heaven; which "eye hath 
not seen, nor ear heard, nor bath entered into the heart of man."' 3 

The whole argument of the 'Contra Gentes' turns on the same 
doctrine; the soul is in its own nature destined for and capable of 
the direct beatific vision,-it has no need of heathen idols as a poor 
substitute. 4 

Furthermore, Athanasius lays special stress upon the relation 
between asceticism and the vision. In his first festal letter 
(A.D. 329) he writes of the Lenten abstinence :-

• That which I am about to say is wonderful; yea, it is of 
those things which are very miraculous ; yet not far from the 
truth, as ye may be able to learn from the sacred writings. 
That great man, Moses, when fasting, conversed with God, and 
received the law. The great and holy Elijah, when fasting, 
was thought worthy of divine visions, and at last was taken up 
like Him Who ascended into heaven. And Daniel when fasting, 
although a very young man, was entrusted with the mystery, 
and he alone understood the secret things of the King and was 
thought worthy of divine visions ... [So] the contemplation 
of God, and of the Word which is from Him, suffices to nourish 

1 Weingarten, Ursprung des Mi5nchtums, p. 15. What can be said 
against the authenticity and historicity of the treatise will be found sum
marized in H. M. Gwatkin, Studies of Arianism, pp. 102-107 ; spirited and 
on the whole successful defences on both points, 0. Zockler, Askese und 
Monchtum, i, pp. 188-192; A. Robertson, Athanasius (LNP-NF.). pp. 
188-193. 

• Cp. K. Holl, Enthusiasmus und Bussgewalt, p. 141. 
• Ath., de Inc., 57. 
• Note esp. c. gent., 2-' God made man able to see and know the Real 

by likeness to Jesus Christ'; 'giving him an apprehension of His own 
eternal nature ' ; ' association with God• ; 'the pure soul sees the Father's 
image, the Son, the Word, above all corporeal vision, and is rapt in amaze
l!!ent ' ; ' the clean soul sees' (or 'reflects') ' God as in a mirror'; 4-loss 
of the vision in the terrestrial Paradise the cause of the Fall ; 8-' the mirror 
in the soul by which we see what the soul ought to see' (cp. 30); 20-27, 
35-38, the witness of nature to God ; 40-44, the Word seen in the universe. 
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those who hear, and stands to them in the place of all food .... 
\\'herefore, my beloved, having our souls nourished with this 
divine food, with the Word, according to the will of God, and 
fasting bodily in things external, let us keep this great and 
saving feast as becomes us.' 1 

If then the sermon says nothing of the beatific vision, the 
reason may well be that Antony himself was reticent about it. 
This seems to be the case. Athanasius says of Antony that he 
'eagerly endeavoured to make himself fit to appear before God, to 
become pure in heart, and ever ready to submit to His counsel and 
to Him alone.' 1 The hermit, therefore, seems to have thought of 
the vision as the end of life ; but its fruition is reserved till after 
death. To prepare for this vision is the object of his asceticism. 
On the other hand, he asserts and expects that ' visions of holy 
ones' will be the reward of asceticism here and now. The visions 
recorded of him are of that crude kind of clairvoyance so common in 
romantic hagiography; but the experiences to which his sermon 
points are of a far higher order. And obviously they are the most 
precious thing in his life. 

The sermon is in the main a warning against, and an exposition 
of, the wiles employed by demons in their assaults upon the hermits.3 

The first demonic suggestion (naturally enough) is that of sinful 
thoughts (c. 23). The second attack-if this fails-can easily be 
recognized, from Antony's description, as the insinuation of phobias 
such as would be likely to arise in the complete loneliness of the 
desert (cc. 23 ff.)-especially if the hermit's imagination were nur
tured, to some extent, on such realistic descriptions of hell as occur 
with repellent frequency in Christian apocalyptic writings. Thirdly, 
the demons attempt to ' gain the hearer's confidence ' by foretelling 
the future-that is, we must suppose, to lead him off into necro
mantic practices. Any such ambition of prescience on the part of 
the hermit Antony strongly condemns (cc. 31-33) ; and by con
trast he describes the visions which the Christian can entertain 
without fear :- • 

' The vision of the holy ones is not fraught with distraction . 
. . . It comes so quietly and gently that immediately joy, 
gladness and courage arise in the soul. For the Lord Who is 
our joy is with them, the power of God the Father. The 

1 Ath., ep. Jest., i, 6, 7 (A. Robertson, Athanasius (LNP-NF., iv) 
p. 508). 

• Ath., Vit. Ant., 7; cp. also c. 14-Antony comes out of his cave 'as 
an inspired initiate from a sanctuary ' ; c. 34-' the pure soul is clear
sighted, and can see more and further than the demons • ; c. 60, after 
Antony's vision of Amon, ' they marvelled at his purity of heart.' 

• On Antony's demonic visitants, Vit. Ant., cc. 4, 8, 9; for Pachomius, 
Vit. Pac., 17 (Rosweyde, MPL., lxxiii, coll. 240, 241). Some very happy 
observations on the humorous element in monastic demonology will be found 
in H. Bremond's introduction to J. Brernond, Les Peres du Desert (1923), 
pp. xxvi-xxx ; cp. ib., pp. xxxi-xxxv, on stories of the hermits and animals. 
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thoughts of the soul remain unruffled and undisturbed, so that, 
as in a flash of light, it beholds by itself those who appear. The 
Jove of all that is divine and of the things to come possesses it, 
and willingly it would be wholly joined with them, if it could 
depart along with them. But if, being men, some fear the 
vision of the good, those who appear immediately take fear 
away; as Gabriel did to Zacharias, as the angel did who 
appeared to the women at the holy sepulchre. 

' Such then is the nature of the vision of the holy ones. . .. 
Whenever therefore ye have seen aught and are afraid, if your 
fear is immediately taken away and in the place of it comes joy 
unspeakable, cheerfulness, courage, renewed strength, calmness 
of thought and all those things I named before, boldness and 
love towards God, take heart and pray. For joy and calmness 
of soul reveal the holiness of him who is present.' 1 

Here, in the climax of Antony's sermon, all the features of the 
New Testament doctrine are reproduced, with just the one personal 
peculiarity that his experience takes the form rather of 'visions 
of the holy ones ' than of the vision of God. The goal of life is to 
achieve communion with the holy. It can be attained in measure 
and from time to time even in this life. Its condition is purity of 
heart; its issue an enhancement of all the highest virtues of the 
soul. We may question whether an asceticism as rigorous as 
Antony's was necessary-some will be disposed to ask whether it 
was even valid ; but if he has departed from the true Christian 
development in any respect at all, it is in this matter of the means 
alone. As far as the end of the process is concerned, he is at one 
with the apostles. 

ft is not clear that Antony originated anything new in Christian 
asceticism, except perhaps-and this only for Egypt-that physical 
withdrawal from the world which Tertullian denied to be a Christian 
characteristic.3 Jerome composed a life of' Paul the first hermit,' 
and ascribed to him a desert-residence of ninety years from A.D. 
250-340. But even in the author's own day the work was suspected 
as a pious fiction ; and one of the most level-headed of modem 
writers on primitive monasticism, Otto Zockler, can do no more than 
point to the suggestive fact that the Decian persecution drove many 
Egyptian Christians into the wilderness.3 Paul may have been 
one of these; but a compulsory flight and a voluntary acceptance 
of desert life are two very different things, and Zockler's attempted 
vindication of Paul leaves Antony's originality unimpaired. 

If in this one respect, however-and it is one whose importance, 
in the light of subsequent history, cannot well be over-estimated-

1 Ath., Vil. Ant., 35, 36; cp. ib., 43. In 36.ftn. the visions are explicitly 
compared to Abraham's vision of God. 

1 It is not without significance that to Antony was attributed the famous 
maxim, 'the fish to the sea, the monk to the mountain,' Vit. Ant., 85. 

8 See 0. Zockler, Askese u. Monchtum, pp. 183, 184. 
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Antony was the originator of a new idea in Christianity, in other 
matters he did no more than follow a well-beaten track.1 In Egypt 
itself two leaders of third-century asceticism are known by name, 
apart from Origen, whose personal predisposition in this direction 
did not apparently go so far as to make him the founder of an 
ascetic school. Of Pierius, an Alexandrian presbyter in the second 
half of the third century, little is recorded, except that he combined 
and advocated a life of complete poverty with one of philosophic 
culture. 2 But his contemporary, Hieracas, actually gathered a 
group of ascetics of both sexes at Leontopolis,-' none came to him,' 
says Epiphanius, 'save virgins, solitaries, celibates and widows.' 
Marriage of course was forbidden-Hieracas regarded the command 
of virginity as the distinctive condition which separated the New 
Covenant from the Old. It is more than probable that the Hier
acians developed into a heretical sect with gnostic tendencies; the 
relationship between gnosticism and asceticism, as will appear, has 
always been a close one.3 

For Syria in the third century two pieces of evidence are avail
able. The pseudo-Clementine 'Letters to Virgins' are addressed 
to a body of wandering ascetics, bound to virginity, and pre
sumably to poverty and homelessness as well."' The members (if 
we may so call them) of this fellowship were both male and female; 
and it is clear from the warnings addressed to them that their vow 
of celibacy required practical reinforcement by a rigorous segregation 
of the sexes. They did not wholly withdraw from worldly inter
course, but their nomad life (apparently based on a nomad rule) 

1 At the same time we must agree with K. Holl (Enthusiasmus u. Bussge
walt, p. 146) that Antony substituted the idea of ' sanctification of the 
entire personality ' for the • isolated ascetic maxims • of his predecessors. 

• Pierius is commemorated in the martyrologies on Nov. 4th. Eusebius, 
HE., vii, 32, 27, says that he was ' distinguished for his life of extreme 
poverty and philosophic learning, was exceedingly diligent in the contem
plation and exposition of divine things, and in public discourses in the 
Church.' Jerome (de vfr. ill., 76) adds that he was known as • Origenes 
junior' ; and quotes (ep. 49, 3) from his commentary on I Cor. 77 the words, 
• In saying this Paul plainly preaches celibacy.' (The passage is interesting; 
Jerome is defending himself against the indignation roused by his attack on 
Jovinian (infra, p. 238), and contrasts his own• moderation• with Pierius' 
exaggeration.) Photius (Cod., n9) says that he was head of the catechetical 
school, and suffered martyrdom ; also that his views on the Holy Spirit 
were less than orthodox. 

•Practically the only authority for Hieracas and his followers is Epi
phanius (haer., 67) ; minor references are given in DCB., iii, pp. 24, 25 (s.v.). 
Hieracas supported himself by calligraphy, at which he was expert, until 
his ninetieth year. 

• These two letters (in a Syriac text) were discovered and published by 
Wetstein in 1752. A Latin version is contained in F. X. Funk, Opera Patrum 
Apostolicorum, ii, pp. 1-27; an English translation in the volume The Writings 
of Methodius, etc. (Ante-Nicene Christian Library), pp. 367-395. They are 
fully discussed by Harnack, Sitzungsbericht der berl. Ak. d. Wissensch. 
(1891), pp. 361-385. Other wandering communities were the Remoboth 
(Hieron., ep. 22, 34), Sarabaitae (Cassian, Coll., xviii, 7), or • gyrovagi • 
(Benedict, Regula, prol., where they are distinguished from the • Sarabaites '), 
Their reputation was wholly unenviable. 
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forbade them to settle down, and even the occasional nights they 
spent in civilized communities were hedged about with ascetic 
restrictions. The male ascetic must select for his nightly dwelling, 
if possible, the house of a celibate like himself: failing that, one 
in which the householder was content to seclude his women-folk 
for the occasion. If the village to which he came was empty of 
male inhabitants, he must beg a lodging for the night from the 
eldest and most honourable woman there; if nightfall found 
him in a spot where one woman dwelt alone, he must flee from 
her as from a snake or a sin. All this of intercourse with Christians 
-in a heathen village the ascetic must be wise as a serpent and 
gentle as a dove, and specially on his guard against performing 
any Christian rites in public, ' that the name of the Lord be not 
blasphemed.' 

Regulations of this kind are so formal as to suggest a somewhat 
academic origin: the pseudo-Clementine brotherhood was per
haps neither so imposing nor so numerous as the writer wished to 
imply. But Syria knew of other ascetic confraternities. One 
such, calling itself the 'Sons of the Covenant,' must have been an 
institution of some antiquity when Aphraates delivered his sixth 
homily to its address in or about A.D. 337; 1 ' Daughters of the 
Covenant' wa:, the name of a corresponding society of women. 
Living in the midst of the world, the 'Sons of the Covenant' 'dwelt 
by themselves and not with the daughters of Eve'; Moses, Joshua, 
Elijah, Elisha, and the Baptist, are held up before their eyes as 
examples of celibates. 

One step further back in the story of Christian asceticism brings 
us to Origen, whose personal practice was ascetic in the extreme; a 
and whose theory of asceticism was as fully developed as that of 
the • Vita Athanasii,' the 'Banquet' of Methodius, 3 or of Jerome 
himself. Celibacy to him stood almost in the same rank of saintliness 
as martyrdom ; 4 and he insisted that earthly possessions should 
be reduced to the minimum.6 • When a man has learnt to despise 
the vanity of this world,' he writes, • and has realized the perishable 
nature of the things that are passing away ; when he has reached 

1 The homilies are published in a German translation in TU., iii, 2 
(1888) ; English translation in LNP-NF., vol. xiii (G'Tegory the G'Teat, part 
ii; Ephraim Syrus, Aphraat), pp. 362-375 (selected homilies only, but in
cluding the sixth); summaries in Zockler, Askese u. Monchtum, p. 182; 
and Leclerq, DALC., ii, coll. 3139-3142. F. C. Burkitt (Early Eastern 
Christianity, pp. 125-142) argues that the Sons and Daughters of the Covenant 
were, up to Aphraates' time, the entire baptized Christian community, no 
married person being admitted to baptism. Thus the • Sons of the Cove
nant' did not become an ascetic group within the wider Christian community 
until the second half of the fourth century (ib., p. 130). For the controversy 
on the point between R. H. Conolly and Dr. Burkitt, see JTS., vi (1905), 
PI?· 522-539; vii (1906), pp. 10-15. On the whole the evidence seems too 
shght to warrant so drastic a conclusion. 

i Eus., HE., vi, 3, 9-12. • Infra, p. 187. 
• comm. in Rom., 9, 1 (MPG., xiv, col. 1205). 
• hom. in Lev., 15, 2 (GCSS., • Origenes,' vi, p. 487). 
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the point of renouncing the world and all that is in it-then at length 
he comes to contemplate and desire the things that are not seen but 
are eternal.' 1 

Origen is the first Christian writer who can be quoted in direct 
evidence for the lifelong vow of celibacy, to be taken, a century 
later, v.ith full liturgical celebration in the face of the Church.2 But 
the widespread recognition of and reverence for celibates, male and 
female, as a class, show that the vow must have been taken at a 
much earlier date. Even for Ignatius celibacy is a status to be 
entered upon as solemnly as marriage, and both require the 
bishop's consent.3 The• cosmic mystery of the Church,' mentioned 
by • Didache' in ambiguous language, which the true prophet is to 
• handle aright,' • without teaching others to do as he does,' is best 
interpreted as a reference to deliberate and sustained virginity.' 
The •mystery' is that the soul, like the Church, is the bride of 
Christ, and therefore must avoid all earthly espousals; but al
though the • true prophet ' will conform to this mystery himself, 
he will not impose it upon others. The primitive homily known as 
the second epistle of Clement is full of counsels of celibacy,6 and 

1 comm. in Cant., prol. (GCSS., 'Origenes,' viii, p. 78); cp. hom. in 
Lev., II, I. Other passages illustrative of Origen's ascetic teaching will be 
found in W. B. Bornemann, In investiganda monachatus origine quibus de 
causis ratio habenda sit Origenis, pp. 18-22 (on poverty) ; 22-29 (on celibacy) ; 
29-33 (on contemplation); 34-38 (on retirement). Unfortunately the only 
copy of this book to which I have had access lacks its annotations; hence 
it is all but impossible to verify its very numerous quotations. On p. 40 
Bornemann cites an interesting passage (hom. xv, 15 in Mt. 19 (MPG., 
xiii, coll. 1297-1300)) in which Origen quotes Acts 431 rr., 51- 10 in illustration 
of Mt. 1921, and suggests that rich Christians should be prepared, at the 
bishop's request, to surrender their wealth, and invite others to join them 
in a community where they will have all things in common. This is a very 
early anticipation of ccenobitism. 

• in Lev. hom., 3, 4; the point is discussed at some length by Leclerq, 
DALC., ii, coll. 3082, 3083 ; but he promises fuller treatment in the articfe 
Vie,-ges, which has not yet appeared. The article •Virgins' in DCA., ii, 
pp. 2019-2022, is still useful; cp. also H. Koch, Vfrgines Christi, TU., xxxi 
(1906). The earliest explicit reference to a public ceremony appears to be 
Basil, ep. 46, 2-the profession was made • before God, angels and men.' 
But the vow is constantly mentioned in the third and fourth centuries (for 
references see authorities as above) ; and as early as Cyprian (ep. 62) canon
ical penalties were inflicted for its infringement. 

• Ign., ad Pol., 5'-The words • if it be known further than the bishop' 
imply that the bishop must be informed of the fact, as with espousals (ib.). 
But on the alternative rendering of the clause, cp. supra, p. 147, n. 3. 

• Did., n 11 • The• mystery' of the Church is that she is the• unspotted' 
or virgin bride of Christ (cp.2Cor.11•, Eph. 510, 2 Clem., 14) ; this• heavenly' 
mystery has its • worldly ' (' cosmic ') realization in the celibacy of believers. 
So Harnack, Zockler, Knopf. A full discussion in H. Weinel, Die Wirkungen 
des Geistes u. de,- Geister, pp. 131-138. 

• I assume that this is the interpretation to be put upon the • keep pure 
the flesh ' of 2 Clem., s•, •, 91, 141, 151, cp. also 68, 78, 12•. For the phrase 
Lightfoot adduces Act. Paul. et Theel., 5, 12, where the meaning is unmis
takable. So also is r Clem., 381 (' He that is pure in the flesh, let him not 
boast, knowing that it is Another who bestoweth his continence upon him') 
-the same thought as Ign., ad Pol., 52• 
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Hermas himself has Encratite leanings.1 Jn Justin's day there were 
many who for sixty or seventy years from their adolescence had 
remained celibate for Christ's sake ; only a few years later Athen
agoras repeats Justin's statement, adding that the pledge (if we may 
call it a pledge) of celibacy is undertaken 'in the hope of a closer 
union with God.' 1 For Tertullian and Hippolytus, at the beginning 
of the third century, the 'continentes' are as clearly marked a class 
as the clergy. 8 

The spirit of these domestic precursors of the monks may be 
learnt, as clearly as anywhere, from the writings of a contemporary 
of Antony's-Methodius, Bishop of Patara (or, less probably, Tyre) 
at the tum of the third and fourth centuries.4 Plato and asceticism 
were his two greatest enthusiasms ; he honoured the first, and 
exalted the second, in a 'Symposium' of ten virgins, who gather 
at a garden-banquet-(the garden furnished with scenery from 
the 'Ph~drus ')-to praise not love but celibacy. The dialogue 
wavers between realism and allegorism in a confusing fashion. 
The virgins reach the garden of Virtue (A rete,, their hostess, by 
a rough, steep and arduous path, typifying their asceticism. At 
the gate they receive what Antony would call ' a vision of a holy 
one '-a tall and beautiful woman walking along quietly, and 
gracefully clothed in a shining robe, as white as snow. 'Her 
beauty was something indescribable and divine ; modesty blended 
with majesty blooms in her face.' 5 

After this frankly allegorized opening, the story becomes 
realist again. Each of the virgins takes her tum in praising chastity. 
The book is stilted, its outlook narrow; whole pages are plagiarized 
directly from Plato.8 The teaching is rigorist in the extreme. One 
virgin, specially interested to find a place for the married in the 
kingdom of heaven, has a hard task of it with her fellows; her 

1 See especially the emphasis upon l-y,cpdn,a. in Vis., I, 2•; II, 3•; III, 
8'; Mand., 11 (in Mand., VIII, the conception is very much wider). Cp. 
also Vis., II, 2•-• thy wife who is also to be thy sister,' a clear reference 
to connubial abstinence (not contradicted by the • remember thy wife' of 
Mand., IV, 1 1, which is simply a reminiscence of popular par.:enesis) ; and 
above all, Sim., IX, n•, which approves, at all events for allegorical pur
poses, of the dangerous practice of virgines subintroducta, (supf'a, p. 76). 

1 Justin, apol., 15 (cp. also 29) ; Athen., leg., 33. In both these pas
sages the practice of second marriages is also condemned; similarly Tert., 
dB monog., 15. 

• Tert., apol., 9, 19; de pat., 13; de cult. fem., ii, 9; ad u~., i, 6; Hipp., 
jf'agm. in Pf'ov. (MPG., x, col. 628), where the • seven divine orders' are 
enumerated as the pro1;>hets, apostles, martyrs, priests, ascetics, saints, and 
righteous. For Ebionite asceticism see PRE., v, pp. 125-128 ; DTC., iv, 
coll. 1987-1995 ; DALC., iv, coll. 1703-1709. 

' Methodius was an active assailant of Origenistic doctrines, though 
according to Socrates (HE., vi, 13) he ended by expressing warm approval 
of their author. There was at all events no difference between them as 
regards asceticism. 

• Method., Symp., pro!. 
e Especially Symp., viii, 1-3, which is wholly dependent upon the 

Pha,drus-see the parallels in A. Jahn, Methodius Platoni;:ans (1865), 
pp. 46-54. 
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arguments are criticized with a severity which suggest that the 
author, though he felt bound to state them, could barely find it 
in his heart to make them his own.1 Little is !<aid of any experience 
of God in this life. The end of virginity is to attain ' likeness to 
God,' to 'escape from corruption,' or to enter upon a 'spiritual 
marriage ' in the next world.2 One of the virgins ventures to de
rive 'parthenia' (virginity) from 'partheia' (wholly divine), 3 and 
so to make deification the goal of life. With all this, however, there 
is an extraordinary spirit of joy and spontaneous exaltation 4 

throughout the book, which rings true to the New Testament; and 
a real emphasis upon moral excellence, though of a slightly nega
tive character. 

In a tiny fragment of Socratic dialogue, with which the 
• Banquet ' closes, a new question is introduced-Is it better to be 
naturally free from sinful temptations, or to have them yet resist 
them manfully? The former condition seems at first to win the 
higher praise :-

' These are they whom God makes gods in the beatitudes; 
they who believe in Him without doubt. And He says that 
they shall look upon God with confidence, because they bring 
in nothing that darkens or confuses the eye of the soul for the 
beholding of God.' • 

Despite this, Methodius selects for the highest praise those who 
remain pure against grievous temptation. They are the best pilots 
of their own soul, the best physicians, the best builders, the best 
athletes. The man who struggles most successfully against the 
solicitations of passion is the man who most deserves to see God with 
confidence.5 

We may return from this brief review of the practice and theory 
of Antony's precursors to Antony himself. His one great innova
tion, as we have seen, was to complete the ascetic's detachment 
from the world by drawing him into the desert. The novelty had 
results of epoch-making significance. Ascetics henceforth did not 
merely form a class ; they became class-conscious. The free associa
tions of hermits in the lauras of lower Egypt or the Nitrian desert, 
and still more the organization of the ccenobitic system in upper 
Egypt by Pachomius,6 made it possible to develop asceticism into 

1 Method., Symp., ii and iii. 
2 See Symp., i, 5 ; iv, 2; iv, 5; vi, 5, etc. 
8 Symp., viii, r (v.l., • pantheia ')-this is a device to make virginity the 

antecedent condition of that communion with God spoken of in the Phcedrus. 
• Cp. particularly the hymn, xi, 2, with its refrain, ' I keep myself pure 

for Thee, my Bridegroom; and with flaming torch come forth to meet Thee.' 
6 Method., Symp., xi, 3. 
• Infra, pp. 258-262. It must not be inferred, however, that the older 

type of domestic asceticism did not live on. It is to be found in a par
ticularly attractive form in Gaul i~ the fifth century, as in the ' Little 
Gidding ' which Sulpicius Severns, with his mother-in-law, Bassula, estab
lished at Primuliacum. Even at Nola, Paulinus' wife Therasia resided with 
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an art and even a virtuosity. Companionship in austerities bred 
competition ; austerity itself, in Zockler's effective phrase,1 gave 
place to atrocity. 

It would be superfluous to tell again at length the mournful 
story of exaggerated self-outrage which became the ideal, if not the 
rule, of fourth and fifth century monasticism, or to quote once 
more Jerome's bloodthirsty summons for greater and even greater 
mortifications. Here, as everywhere, painstaking German scholars 
have accumulated, sorted, and docketed the available facts. 2 In 
diet the hermit might set himself to avoid all flesh or cooked food, 
or to live wholly on grass, raw grain, beans or peas. He might 
extend his Lenten discipline until he passed the whole year with 
only one meal a day, or accustomed himself to fast the whole week 
except on Saturdays and Sundays. He might eschew natural food 
altogether, and attempt to meet bodily hunger in the strength of 
the Eucharist alone.3 He might spend the night or many nights 
in succession, half-submerged in a stream or slough, or by other 
expedients plan to procure sleeplessness over a long period. There 
were anchorites to whom the very possession of a cell, however 
humble, was unworthy of the follower of Christ ; some took refuge 
-in holes in the ground, or open cisterns, others stood day and night 
under the open sky exposed to all the rigours of heat and cold alike. 
The Stylites of northern Syria adopted the pillar-asceticism of 
the votaries of Atargatis (Dea Syria) ; • their vigils were relieved 

him in his ' monastery ' (see e.g. Paul., ep. 31, 1) ; and they were at least 
not wholly indifferent to the amenities of life. It is with considerable diffi
dence that Sulpicius (ep. 3) sends to Nola the amateur cook whose ravages 
in search of vegetables and fuel he deplores ; and Paulinus is co=endably 
grateful (perhaps in consequence of the ;i.mateur's failings) when another 
cook, Victor, arrives, who combines skill in the kitchen with an aptitude 
for valeting (Paulinus, ep. 23•·10). Cp. also the home-life of Vectius, Sid. 
Ap., ep. 4. 

1 0. Zockler, Askese u. Monchtum, p. 7-' die Austerita.t erscheint 
gesteigert zur Atrozitat.' -

a Despite their age, Zockler's two books (Kritische Geschichte and Askese 
u. Monchtum) remain the fullest summaries of the details; what follows in 
the text above can easily be verified by reference to the relevant sections of 
his analytical tables of contents. I doubt whether Dom Butler's attempt 
(C. Med. Hist., i, p. 527) to distinguish between the 'natural • mortifications 
of the Egyptian monks, and the ' unnatural • ones of the Syrian, can be 
regarded as wholly successful. Is it more 'unnatural ' to stand upon a 
pillar than to go unwashed for sixty years, as did Melania, or Silvania 
(Pallad., Hist. Laus., 55, 1) ?-For Palladius I quote throughout from Butler's 
text (Texts and Studies, vi, 1904) ; English translation by W. Lowther 
Clarke, 1918. 

3 Reitzcnstein makes great use of this dependence upon himmelspeise 
alone, in support of his theory of the origins of Christian monasticism (injf'a, 
pp. 495 ff.), see esp. HMHL., pp. 121-127, 155, 156. Here the Christian 
examples are fully examined, but no pagan parallels adduced. 

• So H. Strathmann, Geschichte d. fruhchr. Askese, p. 247. H. Delehaye, 
Les Saints Stylites (1923), pp. clxxvii-clxxxi, denies all relationship between 
the Christian and the pagan phenomenon ; this however seems improbable 
in view of the common locality. For the </)a.Mo/3d.T11.1 see Lucian, de dea 
Syria, c. 29 ; and for the suppression of an attempt to import the practice 
into the West, Gregory of Tours, Hist., viii, 15. 
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by the knowledge that statuettes commemorative of their exploits 
commanded a ready sale even in the streets of distant Rome.1 

Further mortifications were achieved by the wearing of iron chains 
and heavy weights. 

Even an asswned idiocy might be employed,-not as David 
employed it to save his life, but to save the soul by the additional 
ill-usage it would bring to the apparent sufferer. Of such a kind 
was the famous Cinderella of Tabennesi, who 'feigned madness 
and possession by a demon.' 2 The other nuns, Palladius tells us 
with relish, 

' detested her so much that they would not even eat with her, 
and this she herself preferred. She would wander about in the 
kitchen, 3 and do every menial work: and she was, as they say, 
the " monastery sponge," fulfilling in fact the words of Scrip
ture:-" If anyone seem to be wise among you in this world, 
let him become foolish that he may be wise." ... None of 
the 400 sisters ever saw her eating during the years of her 
life. She never sat at table nor partook of a piece of bread: 
but wiping up the crumbs from the tables and washing the 
kitchen pots, she was content with what she thus obtained. 
Never did she insult anyone nor grumble nor talk either little 
or much, although she was cuffed and cursed and execrated.' 

It was not till a famous anchorite by divine guidance visited the 
convent that her true holiness was recognized; and so intolerable 
did she find her consequent change of status that she promptly 
disappeared from all hwnan society for good. Exaggerated and 
fictitious some of these stories may po~sibly be: but they must 
have originated in the diseased fancy, if not of any ascetic who 
actually put them into practice, at all events of writers who thought 
it reputable to enhance a monastic hero's renown by crediting 
him or her therewith. 

How diseased that fancy could be is shown by another trait in 
the picture. Self-discipline is meaningless to a Christian except 
as an instrument to develop the life of prayer. But many of the 
fourth and fifth-century hemu.ts made prayer itself primarily an 
instrument of discipline, and that of the crudest kind: the daily 
or weekly record, in this particular, of the athletes of Christ was 

1 Theodoret, Hist. Rel. (Philotheus), 26. A further advantage of this 
form of asceticism was that the Stylite could always avoid answering awkward 
enquiries by saying that the wind was in the wrong direction and made it 
impossible to distinguish the words (Holl, Enthusiasmus, etc., p. 204, from 
Eustathius of Thessalonica). 

2 Pallad., Hist. Laus., 34. 
a Weingarten (op. cit.), p. 52, rather unnecessarily suggests that • she is 

in the kitchen • was a polite euphemism for • she is feeble-minded.' This, 
however, is impossible in view of the 1<a>..oiicrw, which requires a noun (or its 
equivalent) as object-µ.la.,, lxoµ.•11 cra>..';,v (113011 Iv .-rji µ.ay<1pl'f' • 06.-w ;-«p 1<a>..oiicr,v 
.-a.s 1racrxovcra.s. Theo~"' refers back to the cra>..~v-a late and rare word, whose 
meaning might be unknown to Palladius' readers. 
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noticed as sedulously as the scores of modern competitors in more 
mundane conflicts. Moses, the reformed Ethiopian bandit, who 
converted four other robbers to the faith by the simple expedient 
of carrying them bound together on his back, and depositing them 
in the nearest church, achieved his fifty prayers a day; 1 the 
younger Macarius maintained a record of one hundred a day for 
more than sixty years.2 Paul, a hermit of the Sketic desert, 
improvised the first known rosary by carrying with him 300 pebbles, 
with which to reckon the 300 prayers which were his daily toll ; 
but lost heart when news reached him of a neighbouring virgin who 
accomplished seven hundred a day, in spite of fasting five days in 
the week.3 

Another extraordinary example of the perverse outlook of 
primitive monachism in some respects is to be seen in connexion 
with the Eucharist. Canon Hannay 4 has collected instances in 
which the early hermits are represented not merely as lacking, 
but even as avoiding, the reception of Holy Communion. 'I do 
not need the communion,' said one of them, 'for I have seen Christ 
Himself to-day.' To another the devil appeared in the form of a 
venerable abbot, with the words: 'We profit nothing sitting in our 
cells, because we receive not the body and blood of Christ. Let 
us go to a church where there is a priest, and there receive the sacra
ment.' The hermit resisted the temptation for a time, but then 
yielded ; his going was the first step in a downward course which 
ended in fomication. 5 The spirit survived even into the days of 
monastic organization-Macarius himself told Palladius that he 
had never given the oblation to Mark the ascetic, although the 
latter was present when the mysteries were celebrated. A mediating 
position between the theory that the ascetic could safely dispense 
with communion (on which the original incident must be based), 
and the theory that the Eucharist is necessary for salvation (which 
is obviously that of the narrator), is conveyed by the miraculous 
termination of the anecdote:-' An angel gives it to him from off 
the altar : I behold only the fingers of him who gives it.' 6 

Canon Hannay maintains that the tendency behind these in
cidents is based on no principle ; all that is in question is an acci
dent of eremitism. ' It is not to be supposed,' he says, ' that there 
was any hostility to the Church or any contempt for the Church's 

1 Palladius, Hist. Laus., 19. 1 lb., 20. 
1 lb., 20.-A gentle touch of irony shows how much Pachomius (infra, 

p. 258) disapproved of this sort of rivalry. The younger Macarius visited 
his monastery at Tabennesi in disguise, and created extreme discontent 
among the brethren by outmatching all their ascetic attainments. Pachomius, 
divinely enlightened as to his identity, thanked him for putting them all to 
shame, and added, 'Now go your way, for you have ed·ifted us sufficiently' 
(Hist Laus., 18). 

']. 0. Hannay, Spirit and Origin of Christian Monasticism, pp. u5-117, 
with references there. 

• Hannay's reference is incomplete; the anecdote occurs in Y.it. Patr., 
v, 6, 24 (MPL.. lvxiii, coll. 898-900). 

8 Pallad., Hist. Laus., 18; see also Reitzenstein, HMHL., pp. 189, 193. 
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means of grace. Simply we must conceive that S. Antony and 
others followed a divine call, expecting to find, in the way on which 
God led them, all that the Church's ordinances gave to others.' 1 

Reitzenstein, on the other hand, in the interests of a theory of which 
more deserves to be said,2 would insist upon a strenuous opposition 
between the hermit and the Church :-the hermit is 'pneumatikos • 
-a spiritual person-and as such is superior to all Church ordi
nances and institutions of any kind whatever. 

It is doubtful whether the evidence points to either of these 
conclusions. Reitzenstein 's general theory is expugnable on many 
different grounds; whilst Hannay minimizes the fact that the 
reception of the sacrament was regarded as a temptation to be 
avoided. It is difficult not to think that here we have, in effect, 
nothing but another paradoxical application of the ascetic prin
ciple. Asceticism demands that we deny ourselves all good things 
of life : the Eucharist is a good thing : therefore we shall achieve 
merit by abstaining from it. There must have been monks who 
regarded all Church life as a luxury from which they were bound 
to debar themselves. When Cassian repeats the well-known saying, 
'Before all things the monk ought to avoid women and bishops,' 3 

we are not listening (as Reitzenstein 4 ingeniously supposes) to a 
warning against that spiritual pride which the expert feels so readily 
when consulted by prelates, nor even to an eddy of the conflict 
between the hierarchy and the monks. The co-ordination of the 
two parts of the sentence implies a similar motive in both :-the 
Church is a family, and as with the natural family all participation 
in its life is to be given up by the monk for Christ's sake. 

II. MoNASTICISM AND THE VISION OF Goo. 

It is time to sum up our impressions of rigorism as it exhibited 
itself in the deserts of Egypt and Syria. Of its fundamental purpose 
more than a hint has already been visible in Origen, Antony and 
Methodius-it was to see God.6 'What are you doing in this barren 

1 Hannay, op. cit., p. n7. • Infra, additional note G, pp. 495 ff. 
• Cassian, Inst., xi, 17. Cassian himself took the second part of the 

sentence to mean• we should avoid being ordained if possible'; and confesses 
• with shame ' that he had been unable to ' escape the hands of the bishop ' 
-an unkind cut at Chrysostom, who ordained him deacon (:presumably 
against his will) at Constantinople about A.D. 401 (Cass., de Inc., vu, 31). But 
this is not to say that he had rightly understood the original purport of the 
epigram. 

• HMHL., p. 191. 
6 In addition to the passages quoted on various pages above, I subjoin 

the following :-Origen, de princ., I, I. 1-the end of life is • to see thoroughly 
the truth of all things,' or ' to come to know God Himself who is called the 
truth'; I. 5, 6--the vision of God compared to seeing the sun; I. 9-' seeing 
God ' is ' understanding and knowing Him with the mind ' ; 6. 3-the end 
is to rea.ch 'what is invisible and eternal' ; c. Gels., vi, 5-the vision of 
God as the Platonic 'light suddenly kindled in the soul'; vi, 66-the answer 
to Celsus' question 'How shall I know God?'-' Everyone is in the light who 
follows the radiance of the Word ... Celsus will not find any Christian 
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spot ? ' said a huntsman, whose pack had led him far afield, to the 
hermit Macedonius. ' I too am a huntsman,' was the answer; 
'I am hunting for my God, and yearn to capture and enjoy Him. 
Him I desire to see, and never will I rest from this my gallant 
hunting.' 1 

The 'Spiritual Homilies' of S. Ma~~rius of ~gypt are amo~g_ the 
most authoritative sources for the sp1nt of pnm1tive monastlc1sm, 
even if they do not go back in their present form to the saint him
seif. t Their central doctrine, repeated innumerable times, may be 
inferred from the following passage :-

, This is a thing that everyone ought to know-that we have 
eyes within, deeper than these eyes ; and a hearing ~eeper than 
this hearing. As the eyes of sense behold and recogmze the face 
of a friend or loved one, so the eyes of the true and faithful soul, 
spiritually illuminated with the light of God, behold and recog
nize the true Friend .... The soul is smitten with passionate 
love for God, and so directed into all virtues by the Spirit. It 
possesses an unbounded, unfailing love for the Lord for Whom 
it longs.' 3 

saying to him, How will you show me God ? • (cp. 67-69) ; vii, 33-39 (the 
same subject) ; in Jn., tr. xix, 22-' Beyond this visible world of earth and 
sky there is a spiritual and invisible country whose aspect the pure in heart 
shall see. And seeing it, they learn to seek after it, so as to see God Himself 
as His nature is to be seen.'-Nilus, de orat. 35-' Prayer is the ascent of the 
mind to God•; Aphraates, Hom., iv, 18-' Prayer is colloquy with God•; 
Vit. Barl. et Jos., c. 17 (Rosweyde, MPL., lxxiii, coll. 507-509)-Barlaam's 
sermon on the vision of God: Vit. S. MariaJ.IE.gypt., c. 2 (ib., col. 673)-Zosimas 
deemed worthy of spiritual vision because, besides being pure in heart, 
he had given himself to asceticism; Hist. Laus. (long recension), c. 43 
(Rosweyde, MPL., lxxiii, coll. 1146, 1147)-Abbot John's sermon on 
seeing God (' Where the mind is distracted with secular cares, it cannot see 
God'); Rufinus, Hist. Mon., 1 (MPL., xxi, col. 397-more of the same 
sermon)-' If we come before God with pure consciences we shall see Him 
in so far as He can be seen in this life' (and further considerations on the 
invisibility of God) ; Theodoret, Hist. Rel., 26--Simeon Stylites adopts his 
,scetic life in order to 'see God•; and on the bios theoretikos, as the essence 
of the monastic movement, Reitzenstein, HMHL., pp. 114, 115, 119, 120; 
J. Bremond, Les Peres du Desert, pp. 445-455; K. Holl, Enthusiasmus u. 
Bussgewalt, pp. 148 ff., 182 ff.; C. Butler, Benedictine Monachism, pp. 78-82. 

1 Theodoret, Hist. Rel., 13 (MPG., lxxxii, col. 1404). It is well known 
that many of the apophthegms attributed to the Egyptian monks recur in 
different sources. Much criticism remains to be done on the question of the 
affiliation of the various documents involved, and the brilliant work of 
Preuschen, Butler and Reitzenstein on the Historia Monachorum and His
toria Lausiaca, of Ladeuze on the Vita Pachomii, and of Bousset on the 
Apophthegmata Patrum serves to bring out in high relief the complexity of the 
synoptic problem involved. 

1 On the doubts raised by Villecourt and Wilmart see G. L. Marriott 
in JTS., xxii (1921), pp. 259-262; A. J. Mason, Spiritual Homilies of 
S. Macarius, p. xliii. There is a brief but interesting note on Macarius' use 
of the Cophetua-motif in his doctrine of the soul as the bride of Christ, in 
Harnack, Hist. of Dogma (E. tr.). iii, p. 130. Other sides of his teaching are 
admirably summarized in E. Underhill, The Mystic Way, pp. 315-330. 

1 Macarius, Hom., xxviii, 5. 

13 
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And again:-

• Christians behold as in a mirror the good things of eternity . 
. . . The sight of an earthly king is an object of desire to all 
men. Everyone in his capital longs to catch even a glimpse of 
his beauty, the magnificence of his apparel, the glory of his 
purple. the excellence of his pearls, the comeliness of his diadem, 
his retinue of honourable men .... Thus carnal men desire to 
see the glory of the earthly king. But what of those, upon whom 
has fallen the dew of the Spirit of life in the Godhead, smiting 
their hearts with a divine passion for Christ their heavenly 
King? How much more are they bound fast to that beauty, to 
the ineffable glory, the unspeakable comeliness, the unimagin
able wealth of Christ, the true eternal King, . . . and desire to 
obtain those unspeakable blessings which by the Spirit they see 
in a mirror ? ' 1 

Other motives of course operated: William James has faithfully 
enumerated the six great psychological impulses which lead to 
asceticism. 2 Perhaps, therefore, only the greatest hennits could 
consciously express the real reason why they crucified the flesh and 
fled the world. Perhaps some even among the greatest had a lower 
and more limited conception of that experience, which we have 
so far called 'seeing God,' than had S. Paul and S. John. That 
visions of an ecstatic character, analogous to those of the apocalyp-

1 Macarius, Hom., v, 4, 5; cp. i, 2; ii, 5-the eye of the soul; iv, 12-the 
• friends of God see the good things of heaven, the inexpressible delights and 
infinite riches of the Godhead • ; iv, 13-a beautiful passage on the various 
ways in which God allows Himself to be seen ; xxx, 4-variant of the mirror
analogy : as a portrait painter must look at the king whom he is painting, so 
• Christ, the Good Artist, for those who believe Him and gaze continually on 
Him, straightway portrays after His own image the heavenly man'; xxxiv, 
1-the beatific vision after death. On the vision of God in general, xiv, 1 ; 
xvi.i, 4 ; xxv, 5 ; xxxviii, 2 ; xlvi, 5 ; on the spiritual marriage, iv, 6, 7 ; 
xii, 5 ; xv, 1 ff. ; xxv, 8 ; xxvi.i, 2, 3 ; xlvii, 17; deification, xv, 35; xvii, 
1 .-A good illustration of Macarius' happy sense of analogy is xviii, 4, 5-
the pastor who attempts to teach without himself being full of the experience 
of God is like a beggar giving a feast with borrowed plate and linen, \\'ho 
has to return it all to the lender, and is found naked. It is to be noted that 
although the homilies are explicitly addressed to ascetics, there is very little 
of the rigorist tone about them. 

• W. James, Varieties of Religious Experience, pp. 296, 297. The six 
causes are: (1) • organic hardihood, disgusted with too much ease'; (2) 
• Jove of purity, shocked by whatever savours of the sensual•; (3) • love 
towards God, delighting to make sacrifices to Him ' ; (4) • pessimistic feelings 
about the self, combined with theological beliefs concerning expiation '; 
(5) ' in psychopathic persons, a sort of obsession or fixed idea which comes on 
as a challenge and must be worked off '-(James does not give any clear 
example of his meaning here, but presumably this is identical with ' the 
passion of self-contempt wreaking itself on the poor 1lesh' (p. 304)) ; (6) 
'genuine perversions of the bodily sensibility, in consequence of which nor
mally pain-giving stimuli are actually felt as pleasures.' (' Masochism' had 
not yet become a technical phrase in popular psychology in 1902, when 
Varieties was published.) From the instances given above it might be 
suggested that • the competitive spirit• should be added to the other six as 
a seventh cause of asceticism. 
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tists, represented to many the cul~inating point of religious_ ~x• 
altation is clear from frequent allus10ns, though even here cnhcs 
have emphasized the fact too much. There is a delightful and in• 
structive story in the ' Apophthegmata ' 1 of a heathen priest, who 
came to visit Abbot Olympius at Scete :-

' When he perceived the life of the monks. he said to me,' 
(Olympius narrates), '" With a life of this kind do ye rece~ve no 
visions from your God?" "No," said I to him. Then said the 
priest to me, " From us as we minister to our god he conceals 
nothing, but reveals to us his mysteries. And ye-after ye 
have endured so many labours and sleepless nights and days of 
silence and mortifications-say ye, 'We see nothing•? Why 
then, if ye see nothing, evil must be the thoughts of your heart 
that separate you from your God ; and therefore He revealeth 
not to you His mysteries." So I went and reported his words to 
the elders ; and they were amazed and said, " So indeed it is. 
Unclean thoughts do indeed separate God from man."• 

The visions here mentioned must be, of course, of a mantle 
character. Others of a similar kind are constantly recorded. One 
visionary fasts for forty days in the desert to obtain assurance that 
the Monophysites are heretics and the Catholics orthodox. At the 
end of the time Christ appears to him as a child with gleaming face, 
and says, 'Thou art well where thou art'; at the same moment 
the monk is miraculously transported to the doors of the orthodox 
Church. 2 Another, who had committed himself to the opinion that 
Melchizedek was the Son of God, was taxed by Cyril of Alexandria 
on the point. The hermit, after waiting upon God for three days, 
saw in a vision a procession of the patriarchs, with Melchizedek 
duly included among them; he came joyfully to the bishop and 
admitted his error.3 Visions of heaven. hell, angels, and cosmology 
are frequent. 4 Remarkable for its mingling of superstition with 
true simplicity is the story of Anuph, whose dying apologia takes 
this form:-

' From the day when I first confessed my Redeemer under 
persecution, never an untrue word has passed my lips. Never 
have I allowed earthly desire to dim my spiritual longings. 

1 Cotelier, Ecclesice GrcecC8 Monumenta (Paris, 1677). i, p. 583. 
a lb., pp. 703, 704. There is a pleasant touch in the story, in that it 

all arose _out of the universal popularity of Phocas, its hero. Orthodox 
and heretics w_ere ~qually a~ious to see him in the way of salvation; and 
ea~h warned him, ma very _friendly but very perplexing manner, against the 
spmtual dangers of consortmg with the other party. 

3 lb., pp. 423, 424. Here again a pleasant incident :-Cyril did not 
challenge the old man directly, but • knowing him to be a miracle-worker 
(1111µ•10<1>&pos) and that God ~!ways revealed to him what he asked,' feigned 
personal doubts on the subject, and asked the monk to pray for a vision 
whereby to resolve them. Church history would have taken a happier 
course if Cyril had always exercised the same tact. 

• Reitzenstein has collected large numbers of these; see Hi\lIHL., pp. 
24, So, go, 91, ug, 129, 130, 144, 174, 175, etc. 
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But God's grace has never failed me, and I have needed naught 
from earth. Angels have given me all the sustenance I craved. 
Nothing that happens upon earth bath God kept hid from me. 
His light glows ever in my heart, it keeps me in waking ; and 
my longing ever to gaze upon Him drives sleep far from me. 
So he leaveth His angel by my side, and he showeth me what
soever is virtuous in the world. The light of my understanding 
faileth not; and whatsoever I ask of God in prayer, forthwith 
I receive it. Often showeth He me the hosts of angels that 
stand before Him ; often I behold the glorious company of the 
righteous, the martyrs and the monks,-such as had no purpose 
but to honour and praise God in singleness of heart. And there
with I behold Satan and his angels delivered to eternal torments, 
whilst the righteous for their part enjoy eternal bliss.' 1 

Sometimes, therefore, the hermit who set out, consciously or 
unconsciously, to see God, contented himself with visions of a lower 
order-revelations of the future, or apocalyptic flights through 
heaven and hell. Sometimes, again,-and this is of special im
portance for later developments of mystical aspiration,-he found 
his heart's desire in a purely ecstatic experience whose differentia 
was that its content could not be expressed in words; or even in 
a cataleptic condition characterized simply and solely by complete 
failure of consciousness.2 Ca<;sian-in many respects a monastic 
reformer of real insight-was in danger of constant error on this 
point. He describes the sublimer kind of prayer as' a flame of fire,' 

' transcending all human thoughts, and distinguished-I will 
not say by no sound of the voice-but by no movement of the 
tongue, nor utterance of words. It is a prayer which the mind, 
enlightened by the infusion of heavenly light, confines within 
no stilted human speech, but pours forth richly in an acr.umu
lation of thoughts, as from a copious fountain, and ineffably 
utters to God, expressing in the shortest possible time such 
great things as the mind when it returns to itself cannot easily 
utter or relate.' 3 

A full description of such an experience is given in the nineteenth 
'Collation,' from the lips of Abbot John:-

1 Rufinus, Hist. Mon., 10. This is that Anuph, who daily for a week 
threw stones at a statue, and every evening begged its pardon. Questioned 
as to the meaning of this strange behaviour, he replied that the statue was 
typical of the true monk-it neither showed annoyance when injured, nor 
refused to pardon (I) the offender. (Rosweyde, MPL., lxxiii, coll. 804, 955, 
1057.) 

• Cp. E. Underhill, Mystic Way, p. 287, on' the psychological method by 
which the contemplative stops the wheel of imagination, empties the field 
of consciousness, abstracts himself one by one from visible things, etc. ' ; and 
infra, pp. 302 f., on the • negative way.' 

• Cassian, Coll., ix, 25 ; cp. ib., 15, on the • fourth kind of prayer,' and 
18, where this prayer is (rightly) justified by appeal to the ' Lord's prayer.' 
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'I was often caught up into such an ecstasy as to forget that 
I was clothed with the burden of a weak body. My soul on a 
sudden for~ot all external notions and entirely cut itself off from 
all material objects, so that neither eyes nor ears performed 
their proper tasks. And my soul was so filled with devout 
meditations and spiritual contemplation that often in the 
evening I did not know whether I had taken any food, and on 
the next day was very doubtful whether I had broken my fast 
yesterday.' 1 

We have met with this tendency to regard ecstasy as the goal 
of all human endeavour at an earlier stage-:--in Philo, for example, 
the pagan mysteries, and the Hermetic books. 2 The aspiration was 
one which so shrewd an observer as S. Paul found it necessary to 
correct.3 Both in the chapter in which love is set above all 'know
ledge of mysteries,' and in the account of his own 'visions and 
revelations of the Lord• of which it is 'not expedient• for him to 
glory, he strenuously set his face against this over-valuation of 
ecstatic experience. His caveat was justified on three grounds at 
least:-

(a) It was, in the first place, a warning against limiting the modes 
of operation of God's condescension towards men. If we once 
grant that 'personal experience of God• is possible,' we shall not 
be disposed to deny that some at least of those who claim to have 
' seen,' or ' known,' or ' held communion ' with God have really 
done so-least of all if they make that claim with due humility 
and reticence, and manifest the fruits of their experience in lives of 
self-forgetful service.6 Nor can it be denied that all such experi
ence of God is in some sense 'ecstatic '-that is to say, that at 
such times the mind is wholly concentrated upon Him Who is 
present to it, and thereby relegates all thoughts of self into the 
background.6 This does not mean, of course, that every' ecstatic' 

1 Coll., xix, 4; cp. also Climacus, Scala, xxvi (MPG., 1:xxxviii, col. 1065} 
on the • ecstasy which in effulgence of light puts the soul in a secret and 
ineffable manner in the presence of Christ.' 

2 Supra, pp. 44, 50. 8 Supra, p. 104. 
' See supra, pp. 9, 10; and infra, p. 464. 
6 On this concept of ' self-forgetfulness,' or ' disinterestedness,' as a mark 

of truly Christian behaviour, supra, p. 133 ; infra, pp. 554 ff. 
• This is the same as to say that there is an element of ' passivity• about 

the experience-not that the soul actively strives to make itself passive 
before God (that is at best a method by which a semblance of passivity is 
sometimes acquired-cp. E. Underhill on the ' negative way,' supra, p. 196, 
n. 2), but that it actually is passive, or purely recipient, so far as is possible 
to the living being. James (Varieties, p. 381) describes the condition in the 
words, ' when the characteristic sort of consciousness once has set in, the 
mystic feels as if his own will were in abeyance, and indeed sometimes as if 
he were grasped and held by a superior power.' I doubt, however, whether 
the ' feels as if ' has a valid place in this description. To be able to record a 
feeling about oneself, there and then, implies the possibility of an activity of 
will which is not present in the highest states described by the mystics, nor 
indeed in the absorptions of quite ordinary life. What happens at times 
when we are, as we say, ' engrossed ' (and that not necessarily in the presence 
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experience is an experience of God; there are ecstasies of evil as w<.>ll 
as of good. Nor does it imply that 'ecstatic conditions' in the 
narrower sense-visions. automatisms, loss of consciousness and 
~he like-are even at best 1 anything more than occasional and 
irrelevant concomitants of this experience of God. We can reject 
without hesitation any suggestion that communion with God is 
only possible when phenomena of this kinrl are experienced. 

(b) In the second place, if true religion is always theocentric and 
self-forgetful, it is necessary to insist that the systematic quest of 
ecstasy, or of any other form of 'experience,' merely for the grati
fication which will be derived thcrefrom, is irreligious. Such a 
quest, for which we have already noticed M. Bremond's title of 
' panhedonism,' 2 turns the seeker's mind- back upon himself and 
his own states of consciousness, and so induces once again just that 
self-centredness which it is the whole purpose of religion to anni
hilate. If by thinking of our own conduct we cannot achieve self
forgetfulness, no more can we by thinking of our own experiences. 
Hence the Christian who ' feels no joy,' as we say, in his religion, is 
not on that account alone to vary his course by a hair's breadth. 
Absence of joy may indeed be a sign of something gravely amiss 
in the moral sphere ; on the other hand, it may be no more than a 
transient psychological condition. In either case, to turn aside 

or thought of God). is surely that will is in abeyance, and we are grasped and 
held by (an abnormal, if not) a' superior 'power ; later, when we reflect upon 
what has passed, we feel that we have been so grasped and held, and that the 
will was at the time in abeyance. The characteristic, that is to say, of ecstasy, 
absorption, or • passivity.' is that it is not at the moment reflectively and 
consciously self-registering. On the other hand, as James rightly points 
out (loc. cit., and pp. 478-485), such a state is not' interruptive'; it is not a 
trance, catalepsy, or total loss of consciousness (as in a dreamless sleep or 
anzsthesia), of such a character that 'there may be no recollection of the 
phenomenon, and it may have no signihcance for the subject's usual inner 
life, to which, as it were, it makes a mere interruption.' If any Christian 
has ever regarded such a total vacancy of consciousness as in any sense 
experience of God, he must surely have been utterly at fault. \Vhat James 
says of • mystical states' is true of • religious experience' in every sense of 
the phra.se--it is 'never merely interruptive. Some memory of its content 
always remains, and a profound sense of its importance. It modifies the 
inner We of the subject between the times of its recurrence.' I have itali
cized the words ' some memory,' etc., because they alone are of primary 
importance. It is when this • memory ' is tested in more normal moments 
by the les orandi et credendi that its value (or, as Miss Underhill says, 
Mysticism, p. 323 (cp. p. 431), its ' We-enhancing quality '-for what consti
tutes an• enhancement' is decided by comparison with the Christian ethical 
tradition), if any, as• religious 'experience is decided. On the whole subject 
of• passivity,' and the distinction of true' passivity' from• quietism,' F. von 
Hiigel, Mystical Element of Religion, ii, pp. 132-139; E. Underhill, Mysticism, 
pp. 378-391. Cp. also W. R. Inge, Philosophy of Plotinus, ii, pp. 154-156; 
and on the Hesychiasts, and the doctrine of the • Uncreated Light,' Holl, 
op. cit., pp, 38-45, 2II ff. 

1 • Even at best '-because whereas a • vision,' may, and in a saintly 
person probably will, connote experience of God, total loss of consciousness 
-mere • interruption '--cannot possibly do so (see previous note, with 
references there). 

• Supra, p. 104 ; and see infra, p. 489, additional note F. 
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from the admitted course of duty to capture, or recapture a feeling, 
however rare and gratifying, cannot be other than wrong.1 

(c) Finally, it is wholly Christian to insist that in the saintly 
life the self-forgetfulness of ecstasy (if we may so phrase it) must 
go hand-in-hand with a self-forgetfulness of service 2-the service, 
that is to say, of God, and of His whole creation in Him. We are 
not in a position yet to ask more definitely ahout the relation 
between these two aspects of sanctity; nor have we attempted to 
analyse the supremely difficult concept of self-forgetfulness. 3 But 
unless an alleged experience of God brings with it a call to disin
terested action of some kind or another-unless there is reaction, 
response, reciprocity-we shall scarcely be able to avoid the con
clusion that something is amiss. More than this need not be said 
at the present stage ; we have here criteria enough by which to 
test the aspirations and achievements of the monks of Egypt. 

There are many unguarded phrases in the records of primitive 
monasticism which prove that even its greatest representatives were 
at best only half alive to the principles just considered. When 
Antony, for example, is quoted 4 with the warmest approval as 
saying,' That is not a perfect prayer wherein the monk is cognizant 
of himself or the words with which he prays,' what may perhaps 
be a characteristic of some true prayers 5 is being made the test of 
all true prayer, and we are on very dangerous ground. And when, 
in the next 'Collation,' Cassian introduces the phrase 'prayer 
without images,' 6 and characterizes it as a condition in which the 
mind is void of 'every image of the divinity, every memory of 
things said, every picture of things done, every impress or experience 
of any kind,' 7 we have reached the threshold of a point of view from 
which spiritual vacancy and spiritual fulness are almost indistin
guishable. The idea of this 'most perfect prayer'-' the ecstasy of 

1 We might perhaps plead a modest exception in cases where it is sought 
to recapture a feeling for the stimulating moral effects it has been found to 
induce. But even here the ambition would have to be deprecated. To 
depend upon anything so transient, arbitrary, and irresponsible as a recur
rent f~eling or ' experience' as the mainstay of life, is obviously a counsel of 
despair. 
. 1 T:\1e ~onnexion betweel:!- the two (i.e. that they are both self-forgetful) 
is well md1ca.ted by S. Francis de Sales when he speaks of the truly Christian 
life (in which both the ' natural ' and the ' supernatural ' requirements of 
God are observed) as 'the true ecstasy of the will,' or the ' ecstasy of action 
and operation ' (Love of God, vii, cc. 5, 6). 

• Infra, pp. 445-451, on priority of worship; pp. 555 ff. on concept of 
self-forgetfulness. 

' Coll., ix, 31. 
. 6 I _have said •. may perhaps be a_ character!sti_c,' because it is commonly 
1mposs1ble to decide whether any given mystic is who:W.y and at all times 
free from the aberrations of 'quietism ' (as distinct from a doctrine of true 
• passivity '-see above, p. 197, n. 6, with references to Underhill and van 
Hiigel). Much apparently quietist language (such as this phrase of Antony's) 
may ~e _n~ more than _a~ unskilful attempt to describe passivity. In that 
cas_e, _it 1~ indeed descnbmg a charactenstic of some true prayers : but even 
so 1t 1s highly dangerous to attempt to make it a test of all true prayer. 

• Cassiau, Coll., x, II. 7 lb., x, 5. 
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the soul,' ' the ravishing of the spirit to God ' 1-as the goal of all 
human endeavour occurs again and again in Macarius and John 
Climacns. At such times, Macari us says, 

' the soul leaves herself, as it were, and is transported into 
heavenly regions. All earthly cares are buried in oblivion. 
The spirit is captivated by things divine-things infinite and in
comprehensible-marvels which cannot be expressed in human 
words: and at the last it breaks out in longing, "Oh, that my 
soul might leave the earth, and soar away with my prnyer I '' ' 2 

On the other hand, it is important to notice that in many 
passages these primitive writers on the monastic ideal seem to have 
envisaged just the dangers we have had under consideration. We 
have only to read a very few pages of Cassian, or the 'Apophtheg
mata,' for example, to learn how constantly the saintliest of the 
monks proclaimed that even the anchorite is called upon to exer
cise the virtue of brotherly love. 3 They themselves never hesitated 
to put the stores of their spiritual experience at the disposal of every 
earnest enquirer. The advice they give is not confined to the 
realm of prayer alone; it extends over the whole range of Christian 
charity and helpfulness. Among the acquaintances m.ade by 
Cassian in Egypt was the Abbot Joseph, one of the greatest psy
chologists and casuists of the early centuries. His joy at the mutual 
friendship of Germanus and Cassian, whose tour is the framework 
of the ' Collations,' expresses itself in a discourse on that subject 
which deserves to be immortal. He has observed and estimated 
every kind of human affection, has found them all good, has noted 
with kind but critical eye the dangers to which each is exposed. 
Here are a few of his aphorisms:-

' Tolerance is generally a sign of strength, pertinacity a sign 
of weakness ' ; 4-' the strong ought always to bear with the 
weak. but the weak do not always allow themselves to be borne 
vvith ' ; 6-' a feigned patience often excites to anger more 
keenly than bitter words' ; 6-' this is" true love set in order" 
which, while it hates no one, yet loves some more than others by 
reason of their deserts; and while it loves all in general, singles 
out some for itself to embrace with special affection' ; 7-' an 
opportune apology cures our own evil feelings.' 8 

1 Climacus, Scala, xxviii (MPG., lxxxviii, col. IIJI). 
• Macarius, Hom., viii, r (MPG., xxxiv, col. 527); cp. Cassian, Coll., ix, 

15, 25. 
• This statement is not rendered untrue by the fact that the monks 

divested themselves of domestic ties and responsibilities. Every Christian 
finds himself bound by the restricted conditions of human life to limit in 
some degree or other the sphere within which he sets himself to do good. 
The monks may have chosen the wrong limits, and exercised them to the 
wrong degree ; but we cannot say in consequence that they were blind to 
the demands of brotherly love. 

• Cass., Cott., xvi, 23. 6 Jb., 26. • lh., 18. 
7 lb., 14. The reference is to Cant. 2• (Vulg.). 8 lb., 15. 
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These are but a few sentences from a discourse of twenty-eight 
chapters, but the whole is worthy of Cassian 's clo5ing eulogy, 'Thus 
much the blessed Joseph discoursed with us in his spiritual talk on 
friendship, and fired us with a more ardent desire to preserve the 
love of our fellowship as a lasting one.' 1 

Nesteros, another of Cassian's Egyptian friends, is emphatic that 
the 'contemplative science '-which we should call the quest for 
the vision of God,-must be preceded by the 'active science,' the 
'ordering of one's life in virtue.' 2 He does not for a moment pre
tend that desert-asceticism is the only road to success in this 
'active' preliminary to the vision. Some are anchorites, indeed; 
but some prefer the convent. Some preside over a guest house 
with open-handed hospitality; some give themselves to nursing, 
teaching or works of charity. For all of these benevolent activities 
he has a word of praise.3 But throughout the course, in 'active' 
and 'contemplative' spheres alike, self-love is the great danger 
which besets the Christian, and impedes both virtue and vision. 
With singular psychological insight, therefore, the monks examined 
the soul to find the 'root sins '-or 'primary impulses,' as we 
should say,-from which the rank vegetation of self-love springs 
in all its horrible variety, 4 not forgetting at the same time that 
in themselves these ' impulses are not by nature blameworthy, 
but given to man for useful and beneficent purposes.' 5 It would 

1 Cass., Coll., xvi, 28. Cp. also Apollouius of Nitria, who made himself 
physician to the five thousand monks in his neighbourhood (Pall., Hist. Laus., 
13) ; and Moses, the converted robber (ib., 19), who went out of his way to 
fill the water-pots of older monks secretly by night. 

3 lb., xiv, 2, • actualis scientia' (infra, p. 250) ; cp. i, 9, ro; ix, 3-5. 
3 lb., xiv, 4.-Cp. the story of the two brothers (Pall., Hist. Laus., 14), 

one of whom bestowed all his goods in charity and retired to the desert ; 
whilst the other • parted with nothing,' but endowed and continued to 
administer an almshouse. Each is equally praised. (The second brother 
'made himself a monastery '-µava.un{pwv. Reitzenstein, HMHL., p. 45, 
suggests that this means an• oratory in a private house' (as in Philo). This 
is possible, and gives an added point to the anecdote ; but it cannot be 
accepted as certain.) 

• I have dealt to some extent with the scheme of the seven (or eight) 
'capital' sins in Some Principles of Moral Theology, pp. 265-268 (and refer
ences there). Cp. also Hannay, Spirit and Origin of Christian Monasticism, 
pp. 135, 136; 0. Zockler, Askese u. Monchtum, pp. 253-256. Research into 
the antecedents of this classification (as distinct from mere catalogues of sins) 
might produce interesting results. As T. B. Strong (Christian Ethics, p. 260) 
has pointed out, five of the seven occur in a sevenfold list in Origen. But 
DidacM, 31-6, is obviously intended as a fivefold list of roots of sin (note the 
five recurrences of ' my child• marking the divisions), and comprises anger, 
lust, superstition, lying (including' avarice' in the same section), murmuring 
(including' self-will•(' pride') in the same section). Earlier still, Test. XII. 
Patriarchs (Reuben, 21 , 3, 31•8) has as its 'seven spirits of evil,' lust, gluttony, 
anger ('fighting'), obsequiousness ('deceit'), pride, lying (' jealousy,' 
'deceit'), injustice ('rapacity'). A further point of interest is, at what 
stage and under what influences, did ' envy ' gain a place in the list ? It 
does not occur in the enumerations of Evagrius, Nilus or Cassian (except 
perhaps in the disguise of 'tristitia,' cp. Aquinas, ST., i, 2 ; q. 84, a. 4) ; 
but there is no doubt about it in Gregory (Mor. in Job, xxxi, 45). 

• C;iss., Inst., vii, 3. In this passage we see a very high example of 
moral and ethical discernment struggling to the birth. First of all, Cassian 
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be easy to fill a volume with quotations proving how well the 
monks knew that purity of heart is both the condition and the 
result of contemplation, and that purity of heart is bound up with 
active service of others. • This is true purity,' says S. Macarius, 
• when you see the sinful and the sick, to have compassion on them 
and be tender-hearted to them ... despising no one, judging no 
one, abhorring no one, making no distinctions.' 1 

Again, Antony's warnings against the hallucinations called up 
by demonic Yisitants are clear evidence that not every ecstatic 
condition was regarded as bringing the Christian nearer to his goal. 
By their fruits they were to be known. One story of such a hallu
cination shows also that, sometimes at least, the true monk laid 
little store by these experiences. The devil, disguised as an angel of 
light, appeared to an aged solitary with the words,• I am the angel 
Gabriel, and God has sent me to you.' • You are wrong,' replied 
the monk, • God must have sent you to some one else; I am not 
worthy of so high an honour.' 2 A large part of the monastic 
campaign against spiritual pride, as the worst of all sins, was 
directed to the address of those who thought the miraculous (in
cluding, we must suppose, miraculous visions and experiences) to 
be the highest possession of the Christian. That ecstasy was not 
everything, and that it had its dangers, seems therefore to have 
been generally allowed. One story-and that a specially emphatic 
one-insists that the presence of God does not depend upon any 
emotional apprehension. Antony, so the legend goes, at the height 
of a prolonged conflict with demons, looked up and saw the Lord in 
a glory of dazzling light. The demons vanished in terror, and all 

de1irutely exempts 'covetousness• from the list of impulses which may be 
• useful and beneficent '-i.e. he has not yet recognized the importance of 
what modern psychology calls the ' acquisitive instinct.' (He also exempts 
'envy' (Inst., vii, 5) in the same way, but •envy• is not yet with him ex
plicitly one of the' eight '-supra, p. 201, n. 4.) Secondly, he only predicates 
this ' useful and beneficent • character explicitly of four of his capitalia
• gluttony' and 'fornication• (=the 'carnal impulses,' Inst., vii, 3), •anger' 
and ' sorrow '-what we should call respectively • hunger and thirst,' the 
• sexual instinct,' ' pugnacity,' and • self-abasement.' Of the remainder 
(acedia, vain-glory, and pride) he is not prepared to make such an explicit 
statement. But, thirdly, he does assert it of them implicitly. The four 
which are definitely said to be ' useful and beneficent• are obviously only 
quoted as examples (Inst., vii, 3), and of all • the incitements to sin• 
except covetousness he says they are • congenital with us, deeply rooted in 
our flesh, almost coeval with our birth, prior to our discernment of good and 
evil' (Inst., vii, 1); they are 'implanted in us by the Creator• and only 
'abused· by our free-will (ib., vii, 4). (In Coll., v, 3, •gluttony• is quoted as 
the example of ' natural,' covetousness of 'unnatural• impulses ; in v, 8, 
anger is said to be natural; v, 12, vain-glory is at least in one respect• useful•; 
the others are not distinguished in this respect, although the Collation is 
wholly concerned with the octo principalia.) Cassian's hesitations are a 
measure of the extraordinary originality of the view which he was attempt
ing to put forward, and which modern knowledge so cordially endorses. 

1 Macarius, Hom., xv, 8; generally, on this subject, Holl, op. cit., 
pp. 153-155. 

• verb. sen. interpr. Pelag., xv, 68 (= Rosweydc, v; MPL., lxxiii, col. 
9G5). 
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the saint's sufferings were forgotten. But he cried to the vision :
' Where wert Thou, my Lord and my Master ? Why earnest Thou 
not before, to assuage my torments?' Then a voice answered him:
' Antony, I was here throughout thy struggles, but I wished to observe 
thee. Now I know that thou didst resist bravely, and gavest not 
place to the adversary ; and I will always be with thee, and will 
make thy name famous throughout the earth.' 1 

Occasionally, indeed, passages may be found which suggest 
doubts (if no more) on the most fundamental of our problems-the 
legitimacy of the quest for 'experiences' at all. Cassian was 
unhesitatingly of the opinion that spiritual ' dryness ' might be 
as much a divine visitation as any degree of joy.2 Macarius 3 

on one occasion set himself to remain for five days 'in the most 
intimate of unions with God ' :-

' To my soul I said : " Beware not to come down from 
heaven. There thou hast the Angels and Archangels and all 
the celestial powers. There thou hast thy God, the Creator of 
all. Set up thy rest, then, there ; and come not down from 
heaven."' 

The result was disastrous. The saint experienced a demonic 
assault so terrible that after three days he relaxed his attempt. 
He gives two reasons for his retreat; fear of the devil, and God's 
desire to save him from spiritual vanity. Neither suggests directly 
that the attempt itself was misjudged. Yet the very fact that the 
failure is found to be in accordance with God's will indicates, at 
all events, a suspicion on the monk's part that ambitions such as 
this are dangerous. From that suspicion it is, after all, only a step 
to the conviction that the attainment or retention of a particular 
state of consciousness is a wrong ambition for the Christian. 

With all this, it can fairly be said that the monks made a great 
positive contribution to Christianity by allotting to prayer the 
primacy among Christian activities.' Not that they belittled the 
activities of a charitable life (so much we have seen), nor excluded 
them from their purview. But prayer stood first in rank. If I 
interpret this phenomenon aright, it is indeed of crucial importance. 
It marks the point at which, rightly or wrongly, Christian ethics took 

1 Athan., Vit. Ant., 10. 
• Cass., Coll., iv, 4. Two reasons are assigned: (a) to bring home to the 

Christian that ' the purity of heart granted to him by the divine visitation ' 
is wholly of God's free gift, and so to prevent his being • puffed up,' as though 
it were his own attainment ; (b) as a test of zeal and earnestness ; cp. ib., 
c. 6. In this short passage Cassian anticipates the entire harmonious teach
ing of the great Christian mystics with a clearness of insight which leaves 
nothing to be desired. 

3 Pallad., Hist. Laus., 18. 
• Cp. Cass., Coll., i, 8-' Is it not clear that the Lord [in the incident 

of Mary and Martha] sets man's chief good in theoria, that is to say, in the 
contemplation of God ? \Vherefore all other virtues-necessary, useful, ex
cellent though they be-must take second place ; they are exercised and 
acquired for this one end alone.' 
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:t di~•ergent road from that of moralism pure and simple.1 It 
1mphes that for final self-forgetfulness the whole attention of the 
soul must be centred upon the most ab90rbing, inspiring, and per
fect of objects. Action, it is true, can be (and should be) directed 
towards God, as well as prayer; and action may often be as selfless 
as prayer.2 But the immediate end even of self-forgetful action is 
always the well-being of some other and lesser person or thing than 
God, and the lesser ends may fail to evoke the full disinterestedness 
which attends upon the greater. Prayer, however-that is to say, 
the full round of prayer, consummated in thanksgiving, praise, and 
worship--is directed to God alone ; and so prepares the way for 
a self-forgetfulness which, when it comes, shall be sustained by the 
thought of God-the most enduring, most inexhaustible, thought 
of which the mind is capable. To a mind so occupied, more than 
to any other, there must surely come such peace, harmony and 
inspiration, as will fit it to deal with all the emergencies and rela
tionships of life as the saint. should deal with them. 

The thought may be illustrated from Abbot Isaac's second 
Conference on prayer. It is worth while to notice how, though the 
passage contains scarcely a single non-scriptural phrase, it is no 
mere cento of familiar quotations. The whole has been recast in 
the reality of personal religion. Isaac is speaking of the goal of 
human life, and says :-

• Then will be perfectly fulfilled the prayer of our Saviour, 
in which He prayed for His disciples to the Father, saying" That 
the love wherewith Thou lovedst Me may be in them, and they 
in Us"; 3 and again, "That they all may be one; as Thou, 
Father, art in Me and I in Thee, that they also may be in Us." 
For that perfect love of God, wherewith He first loved us, shall 
pass into the depth of our hearts as well .... And this will 
come about when God shall be all our love, and every desire 
and wish and effort, every thought of ours, and all our life and 
words and breath .... This, I say, is the end of all perfection, 
that the mind purged from all carnal desires may duly be 
lifted towards spiritual things, until the whole life and all the 
thoughts of the heart become one continuous prayer.' 4 

1 For fuller discussion see infra, pp. 445-451 ; and cp. W. R. Inge, 
Philosophy of Plotinus, ii, p. 176, on a similar 'parting of the ways ' in neo
Platonism. 

2 Conversely, of course, prayer-even if it consists in no more than 
quieting the soul in the hope of receiving spiritual edification-is action of a 
sort. ' Orare est laborare ' is therefore always true; ' laborare est orare • 
is true just in so far as activity partakes on any occasion of the selflessness of 
truly Christian prayer. 1\1. Bremond (HLSR., vii, pp. 68-70) emphasizes thi3 
as the fundamental thought of S. Francis de Sales. Nevertheless, a distinc
tion between prayer and action in general is necessary, and universally 
recognized. Further on the subject, infra, pp. 448, 449. 

• A slight misquotation; the last words of Jn. 172" are' and I in them.' 
The • they in Us' comes from verse 21, which Cassian is about to quote. 

'Cass., Coll., x, 7. 
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Further, the prayer set before the monk is prayer directed neither 
to a pagan nor to an unknown God, but to the ~od WhoSE' creative 
and redeeming activities have been newly illummated by the truth 
that He is love, as revealed in J esus.1 Wide as the purview of the 
vision of God must be, its focus is the Incarnation. This ensures, 
even more than before, that only the purest thoughts and aspirations 
shall take the place of those thoughts of self whose expulsion from 
the mind is a condition of Christian saintliness. How wide and 
yet how definitely focussed upon God in Christ a Christian's prayer 
should be, is beautifully put by Abbot Moses in Cassian's first 
Conference :-

• The contemplation of God is manifold. We see Him when 
we consider His incomprehensible Being-a thing which still lies 
hid in the hope of the promise. We see Him when we consider 
the greatness of His creation, His justice, and the aid of His 
daily providence. We see Him when with pure minds we con-

• sider what He has done with His saints in every generation; 
when with trembling heart we admire the power with which He 
governs, directs, and rules all things ; the vastness of His know
l~dge, and that eye of His from which no secrets are hid. . . . 
We see Him as we gaze in unbounded admiration on that in
effable mercy of His, which with unwearied patience endures 
countless sins; on the call with which by no merit of ours, but 
by His own free grace, He receives us ; on the nwnberless 
opportunities of salvation which He grants; ... above all on 
the economy of the Incarnation which He undertook to save 14S, 

extending the marvels of His sacraments to all nations.' 3 

In prayer, then, more than anywhere else, the monk believed 
that he would find that completeness of self-forgetful tranquillity 
which most of all should issue in self-sacrificing activity of service. 
He caught a glimpse of another fundamental truth as well :-that 
the mind in prayer must be directed upon God alone, and not upon 
the psychological results that are to be secured thereby. Prayer 
is a contemplation of God, not of oneself nor of one's subjective 
and transient emotions.3 If he sometimes mistook other ecstasies 
for the ecstasy of Christian prayer; if he sometimes treasured sub
jective experience too much ; if sometimes, in giving prayer priority 
over action, he undervalued or ignored altogether the principle that 
true contemplation must go hand-in-hand with Christian service--

1 M. Bremond_. HLSR_.. iii, J)p. 43 ff., has insisted upon the prime impor
tance ot Ber_ulle m re".1vmg this aspect of genuinely Christian mysticism in 
P.?st-Tndentme Cathol_1cism; cp. also P. Pourrat, La Spiritualite Chretiennti, 
w, pp. 502-506 ; and infra, pp. 354-356, on S. Bernard. 

• Cass., Coll., i, 15. 
• W. R. Inge, Philosophy of Plotinus, ii, p. 150, has a suggestive sentence 

on • the spiritual self-importance • of some mystics, ' which makes them 
enjoy retailing their inner joys and miseries •-and, we might add, enjoy 
contemplatmg them as well. 
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these are lapses that may be forgiven him. On the great funda
mental questions of Christian ethics in the widest sense, Cassian, 
Macarius, and the hermits on whose experience they drew, ex
pressed the genius of New Testament Christianity with an intuition 
for which the Church must always be grateful. 

How are we to judge this doctrine of the primacy of prayer, 
contemplation, the vision of God, in the Christian life? The final 
decision must be postponed to the last lecture; but we can take 
the matter a step forward even here. Few who have thought 
about prayer at all will dare to say that the monks were wholly 
mistaken, either as to the object of their search, or in the choice 
of means. If we hesitate to endorse this judgment, a hint of 
S. Bernard's 1 will suggest a profitable line of approach. We have 
only to think of the contemplation of God in terms of worship, and 
apply to the understanding of it our own 'experience of corporate 
worship. 2 As the worship of the Church proceeds through its ordered 
stages of confession, praise, thanksgiving, reading of scripture and 
intercession (stages which correspond closely to the practice of 
prayer as given in Cassian's' Conferences'), we all experience from 
time to time-though perhaps rarely-moments which can fairly 
be called ecstatic. At such moments the worshipper is lifted out 
of himself into a higher and better atmosphere, which leaves traces 
for good in his soul when it returns to its normal lower level. He 

1 Bemardus Clarevall., de consid., i, 7 (8)-' Do you ask what piety is? 
It is to find time for consideration' (' vacare considerationi '-see infra, 
p. 372, for Bernard's use of• consideration'). 'You may say that my defini
tion differs from his who defined piety as the worship of God • (' cultus Dei • 
-the reference is apparently to Job 28 28, which in the LXX reads '!Bob ;, 
6,a,d{Jrnl. ,,,..,.,., crof/>ia). • There is no difference :--consider well, and you will 
see that I have expressed his meaning in my words, though perhaps only in 
part. For what is more pertinent to worship than that which the Psalm 
commends, " Be still and know that I am God " (Ps. 4610) ? And this stands 
first among the parts of consideration.' 

• The comparison would have been welcome to Cassian-in fact, he 
seems throughout to be challenging it himself. In Coll., ix, 26, he definitely 
selects the mystical experience which occasionally comes during the recita
tion of the office in public worship (note the• modulation of a brother's voice ') 
as the first example of the heights to which a contemplative may hope to rise 
(cp. Inst., ii, 10). Hence the whole of books ii and iii of the Institutes are 
devoted to the ordering of the canonical hours of prayer; whilst Coll., x, II 
deals with the spirit in which the psalms should be sung; and ix, 18-24 
applies the same principle to the recitation of the Lord's Prayer. Cp. also 
C. Butler, Benedictine Monachism, pp. 70-74, 299, 302, 312, 388, 389, 399, 
on the place of vocal prayer in relation to contemplation, particularly in 
reference to the Benedictine tradition; and H. Bremond, HLSR., iii, pp. 
u5-134 (cp. Philosophie <U la Priere, pp. 52, 53) on the principles of Berulie 
and the 'French school' (note especially p. u8, n. 2-' The purpose of the 
liturgy is to fulfil the first duty of the Christian-to worship God in His 
infinite majesty .... Berulie shows his originality not least of all by in
sisting that private devotion-prayer, or (in short) the inner life as a whole 
--should be consecrated to the same duty, a duty of which the public liturgy 
and official prayers of the Church had imperceptibly been allowed to obtain 
a monopoly.' The contrast is between Berullan and Jesuit piety, the latter 
having tended more and more to interpret private prayer in the narrow 
sense of the • practice of virtue' alone-infra, pp. 436-438, 450). 
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would be a fool and worse who attended public worship merely to 
experience such exaltations, without any wish or intention of draw
ing from them strength to live a better life. But no one who has 
experienced them-and this is all that matters for the moment
is without some understanding of what the monks called contem
plation, the mystics the 'way of union,' and the New Testament 
'seeing God.' 

Not that an act of worship fa vain and useless if it fails to bring 
the consummation of self-forgetfulness. Contemplation, as a 
human activity, is not so much 'looking at God' as 'looking 
towards God.' If the Christian in worship, public or private, looks 
toward God with all the strength he possesses, he has done his part, 
and may rest assured that in some way or another-though not 
necessarily through any type of experience with which the words.of 
others have made him familiar-God will respond to his advances. 
To expect a response of one particular kind is to doubt the resources 
of God 1 ; to expect a response of an emotional kind is, once again, 
to be looking at oneself and not at God. And neither of these 
attitudes has any place in Christian prayer. 

III. THE GNOSTICS. 

I have tried to set side by side-though in the barest of outlines 
only-the bathos and the exaltations of the ascetic spirit as it 
expressed itself in primitive monasticism ; on the one hand, the 
depraved aberrations of morbid self-annihilation by which it was 
so often dominated, on the other the high ideal of the vision of God 
towards which it strove. The least that can be said of the monastic 
outlook in this period is that-dimly, if no more-it envisaged 
some of the most important principles of the Christian way of life. 
But the fundamental principle adopted by the monks must still 
remain in question. They held it for certain that asceticism of 
the most rigorous kind was the normal road to the vision ; 2 and we 
are not yet in a position to pass judgment on this view. But at 
least we can discern that, sometimes at all events, in the early 
centuries, the connexion of asceticism with the vision of God was 
dominated and determined by a false conception of God ; and this 
will help us when we come to consider whether or no all ascetic 
practices are equally so determined. 

When everything is said that can be said in depreciation of the 
eremitic tendency, one thing remains true. The monks rarely 
seem to have thought exclusively of themselves as the only Chris
tians, or of the monastic life as the only road to salvation-though 

1 Cassian allows fully both for different forms of divine ' call • (Coll., 
iii, 4), and for different methods of approach to the consummation of • con
templation' (ib., ix, 26). 

1 On the importance of allowing for differences of climate and century 
in f01ming an estimate of these primitive austerities, J. Bremond, Les Peres 
du Dlsert, pp. 155, 156. 
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Athanasius' letter to Amnn,1 and the restraints imposed by the 
Council of Gangra, 2 suggest that some at least had tendencies in 
this direction. Monasticism was a challenge, but not an ultimatum. 
The ultimatum-the deliberate attempt to stamp the entire 
Christian code with the seals of celibacy, fasting and poverty
came to the Church from another quarter. What by the monk 
was voluntarily assumed, the gnostics (or at all events the 
earlier gnostics, for in course of time they became more accommo
dating) sought to impose compulsorily; and if their attempt 
had been successful rigorism would have reigned supreme in the 
Church. 

The bitterest of recent academic quarrels in theology is that 
which is still raging in Germany on the subject of gnosticism. It 
has been provoked, as have so many other developments, by the 
incursion of exact and detailed philology-armed with a vast new 
body of evidence drawn, in the main, from the papyri and similar 
sources-into a sphere in which hitherto it had shown comparatively 
little interest. Till a generation ago the view of Harnack held the 
day. Gnosticism was a speculative movement, and consisted in 
the introduction into Christianity of the principles of neo-Platonism. 
The gnostics were the first Christian philosophers : they precipi
tated the 'acute secularising or hellenising' of the gospel. 3 They 
found Christianity ' a practical philosophy without any philosophic 
system: this they endeavoured to provide.'" 'Gnosticism,' says 
one of Harnack's most eminent disciples,' is in the first place intel
lectualism-one-sided over-valuation of knowledge at the expense 
of moral activity.' 6 

The rigour of these judgrnents is sometimes mitigated. 'We 
should do great injustice to the gnostics,' the last-quoted writer 
proceeds, 'to treat them as mere intellectualists, barren of practical 
morality. Many of them bestowed a great deal of thought upon 

1 Ath., ep. 48. The letter is no more than a defence of the legitimacy 
of married life in the Church ; its significance lies in the fact that it is ad
dressed to a superior among the Nitrian monks, and hints very broadly 
that 'malicious questions' of this character have been raised in the 'flock 
under his charge.' 

1 For the Council of Gangra, see infra, p. 265. 
• Harnack, History of Dogma 8 (E. tr.), i, p. 226 (supra, p. II8). The 

ooly thing which in Harnack's opinion separates the gnostics from orthodox 
theologians is the • acuteness ' (i.e. ' rapidity ') with which they carried 
through a process which (to Harnack's regret) was bound to happen anyhow; 
together with their rejection of the Old Testament. The divergence between 
Harnack and (say) Bousset can be concentrated in the latter's insistence 
that what the gnostics introduced into Christianity was not the • hellenic ' 
but the 'hellenistic' point of view (KC., pp. 184 f.)-i.e. not the spirit 
of pure Greek philosophy, but that of the Oriental theosophies which by the 
first century had wholly taken its place everywhere except perhaps in 
limited Stoic circles. Harnack (E. tr.), i, pp. 230-233, shows a good deal 
of confusion on the point. 

• E. von Dobschtitz, Christian Life in the Primitive Church, p. 276; cp. 
Harnack, Dogmengeschichte (fourth German edition), i, pp. 249, 260. 

6 E. von Dobschtitz, p. 254. 



THE GNOSTICS 209 

morals.' 1 In spite of this concession, however, it will not be 
wrong to say that, according to the older view, gnosticism was a 
peculiarly Christian movement, in so far as it insisted upon the 
distinctively Christian doctrine of redemption;~ but a movement 
which betrayed a profound disloyalty to the Judaic origin and spirit 
of the gospel first by attempting to explain the fact of redemption 
at all; and then by offering an explanation based upon the funda
mental tenet of neo-Platonic dualism. To Harnack, the principal 
gravamen against the gnostics is not so much that they philcso
phized in a dualistic spirit (though that is serious) : it is that they 
philosophized at all. Their offence, as he conceives it, is only 
mitigated to a slight degree by the fact that the Church (though in 
a lesser measure) was guilty of it too. 

There are points of minor importance in the philologists' reply 
to Harnack. 3 It matters comparatively little, for example, whether 
the main gnostic interest was doctrinal or ethical-the fact is, as 
both sides admit, that they had a deep interest in problems of both 
kinds. It is not of any particular importance to urge, as Bousset 

1 von Dobschiitz, p. 258. We may notice the much stronger statement 
of E. de Faye, Gnostiques et Gnosticisme (2nd edn. 1925), p. 475 :-' Even 
in the greatest teachers the bios gnostikos is more important than gnosis.' 

• E.g. Harnack, Hist. of Dogma (E. tr.), i, p. 230. Bousset, KC., p. 201, 
shows reasons why they were bound to weaken in their attachment to pure 
soteriology. 

8 Some of the main acta of the controversy are the following : (a) 
Harnack's original position can be studied in the third German edition of 
his Dogmengeschichte (1893) (E. tr. History of Dogma, 1894), or his What is 
Christianity i' (E. tr. 1901), pp. 209, 210; (b) The philologists' theory: 
G. Anrich, Das Antike Mysterienwesen (1894), pp. 67, 80 ff.; W. Anz, 
Ursprung des Gnosticismus (1897) ; R. Reitzenstein, Poimandres (1904), 
pp. 156-160, 306-308; W. Bousset, Hauptprobleme der Gnosis (1907) ; (c) 
l-Iarnack's reply is contained in the fourth edition of his Dogmengeschichte 
(1909), i, pp. 45 f., 249 ff., and in numerous article!> in periodicals ; Reit
zenstein, HMHL., pp. 215-219, has collected Hamack's most biting phrases; 
de Faye, Gnostiques et Gnosticisme •, pp. 515-520, instances cases where 
Harnack has modified his views under pressure from the other side ; (a) the 
full ' philologist ' position is put by W. Bousset, articles ' Gnosis ' and 
' Gnostiker' in PW., vii (1912), and Kyrios Cliristos (1st edn. 1913 ; 
2nd 1921). especially c. 6; E. Norden, Agnoslos Theos, pp. 56-u5; 
R. Reitzenstein, Die Hellenistischen Mysterien-Religionen (rst edn. 1910). 
esp. pp. 112-159; 3rd edn. (1926), pp. 284-333; Id., Historia Monachorum 
u. Historia Lausiaca (1916), esp. c. 10; cp. also W. R. Inge, Philosophy 
of Plotinus, i. pp. 103-108; E. de Faye, Gnostiques et Gnosticisme (2nd 
ed:11. _ 1923) occupies a mediating position. The general position of the 
pnnc1pal contestants may be gauged from the fact that Harnack describes 
the philologists as the ' new romantics' (Dogmengeschichte •, i, p. 45), whilst 
Reitzenstein retorts by classing him among the ' older rationalists' (H M H L., 
p. 216). For' Essene' gnosticism, J. B. Lightfoot, Epistle to the Colossians, 
pp. 71-111, 384-387; art. 'Essener,' in PW., Supplement IV., coll. 386-430. 
On the Mintm, or supposed Jewish gnostics, M. Friedlander, Der Vorchristlichs 
jiidische Gnosticismus (1898) pas.<. ; cp. Harnack, Geschichta d. altchristl. 
Lit., i, p. 144. Strathmann, Fruhchristliche Askese, pp. 102 ff., suggests 
restraint in accepting Friedlander's conclusions, which he regards as scarcely 
covered by the evidence. Cp. also ERE., viii, pp. 657-659, s.11. ' Minim,' 
which makes the Minim converts from Judaism to Christianity-too simple 
a solution for the facts. 

14 
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does with some vigour,1 that the form of neo-Platonism familiar to 
the gnostic was an Oricntalizcd one ; and that strictly speaking 
' hellenic ' philosophy and ' dualism ' are contradictions in terms.• 
It is an irrelevance to notice that Harnack's complaint against the 
gnostics for philosophizing is met by the philologists' reply that 
they never philosophized at all. But it matters a great deal that
as modern investigations into the mystery-religions show-the 
idea of redemption, so far from being peculiarly Christian, should 
be recognized as of world-wide extent at the beginning of our era. 
This means nothing less than that gnosticism is not in essence 
Christian at all; it is simply another name for the whole system of 
syncretistic religious thought which underlies, according to the 
philologist, the mysteries, the Hermetic sects, the astrological and 
magical cults of the Empire, and in addition (so the most extreme 
critics would have us believe) 3 the whole of Pauline and Johannine 
thought, and all Christian theology, orthodox or heretical, of the 
early centuries-everything in fact except that tendency towards 
hierarchical organization which alone is left to the Church as its 
peculiar prerogative, and the naturalist outlook which still survived 
in the later Stoics and to some extent in Plotinus.4 A dualistic 
theology, an ascetic system of ethics, an ecstatic experience of God, 
and a hope of redemption from the evil dominance of the flesh
these, according to the more recent writers, constitute gnosticism; 
and the minor variations which make of it a mystery religion, 
a neo-Pythagorean coterie, a Christian theology, or a monastic 
theory, introduce nothing new of any material importance.6 

The first test-problem is of course the meaning of the word 

1 Bousset, KC., p. 184. 
• So for example Norden insists that the proposition 'God is invisible' 

is hellenic, whilst the superficially identical • God is unknowable' is wholly 
Oriental. The possibility of the latter imperceptibly grafting itself on to 
the former, despite their fundamental difference, is obvious; Norden sees 
the beginning of the process in Philo (Agnostos Theos, pp. 84-86). Cp. on 
the same point, Bousset, Hauptprobleme, pp. 84-91 ; and supra, p. 106, n. 4. 

• Wrongly, of course, because as has been argued above, the •dualism' 
of S. Paul and the Fourth Gospel is strongly tempered and balanced by 
monism. 

• Thus Plotinus, Bousset, KC., pp. 184-186. By allowing exceptions of 
this kind, the philologists might come to terms with Harnack and de Faye; 
for Harnack is prepared to admit that gnosticism was• strongly dualist in its 
two lower stages' so long as he may believe that it was • monistic on the 
top-floor' (Dogmengeschichte •, i, p. 261) ; and de Faye will allow that 
Bousset and Reitzenstein are right as concerns the later gnostics, and makes 
reservations only in respect of the earlier ones (Gnostiques et Gnosticisme •, 
pp. 445-449, 519). On the other hand, Bousset (PW., vii, coll. 1524, 1531) 
is prepared to admit that the later, or at all events the greater, gnostics 
had philosophical interests. On the problem of why the gnostics were 
attracted to Christianity in particular, which is still unsolved (for we can 
scarcely take seriously the suggestion (above, p. 208) that the absence of any 
intellectual interest in Christianity offered them a free field for speculation) 
see the observations of Bousset, PW., vii, coll. 1525, 1529; and de Faye, 
op. cit., pp. 462, 463. 

• So, explicitly, Reitzenstein, HMR., p. 303, 
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'gnosis.' Here the philologists seem to have it all their own way. 1 

'The gnostics,' says Wendland, ' were not philosophers: " gnosis" 
is not discursive intellectual knowledge, but " seeing God" and 
"knowing mysteries," which are attained by personal intercourse 
with God, and revelations.' 2 The range of material analysed in 
pursuit and support of this conclusion covers the Hermetic litera
ture, Philo, the magic papyri, neo-Pythagoreanism, and the sur
viving fragments of Christian gnosticism. The latter are of course 
crucial ; but the result of the investigation seems in any case 
certain. 'Gnosis' is 'gnosis Theou,' 'horasis,'' epopteia,' spiritual 
v1s10n. It is the very opposite of 'philosophia,' or discursive specu
lation, which was the ideal of the Greek sages; it came into being 
first because philosophy was proving fruitless. 1 In the earlier 
gnostic thought it is not contrasted, but identified, with faith. 4 It 
is closely connected with the reception of the Spirit, illumination, 
deification and the beatific vision. The gnostic and the 'pneu
matikos' are identical; they alone are free. 5 'Gnosticism can 
best be called a theosophy,' says Bousset ; 8 ' " Gnosis " is the world 
of visions, ecstasies, secret revelations and their mediums, of apoca
lyptic literature and secret tradition.' Its object is to make known 
'what we were and what we have become; whence we were and where 
we have been placed; whither we speed and whence we are ransomed; 
what is birth and what is re-birth.' 7 But the knowledge was not 

1 The matter is fully discussed in all the books mentioned supra. p. 209. 

The clearest exposition is that of Norden; the widest ground is covered by 
Reitzenstein, especially in the latest edition of HMR. 

• Wendland, HRK., p. 166; on Posidonius' influence in th.is connexion, 
ib., p. 170. 

• If Norden's investigation of the word u-yvwcrT&s is to be accepted, a 
serious point arises, in that the gnostics must have used -yvciicr,s and its 
compounds in two senses :-(a) God is l!-yvwcrTos (unknowable) by means of 
philosophy (Norden, pp. 69 ff.) ; the testimony of nature, and even of pro
phecy, can only lead to the deiniurge (Norden, pp. 74, 85); (b) But He is 
-yvwcrT&s by means of -yvciicr,s-emphatically not philosophic speculation. In 
(b), -yvciicris and -yvwcrTcls refer to the reverse of philosophy; in (a) the com
pound &i--yviiicrTos refers to ph.ilosoph.ic speculation. Strictly speaking, the 
word -yvciicris covers too much. To the question 'How is -yvciicr,s ll•ou pos
sible?' the gnostics answered: • Not by philosophy.' But they should 
not have gone on to say '-yvciicr,s ll•ou is only possible by -yvciicr,s • (an absurd 
tautology). but rather, • -yvciicris ll•ou is only possible by ,,rorrn/a.' (or some 
such phrase). However as hr01rr•/a. and the like were in their opinion the 
only ways of coming to a -yvciicr,s 8,011, they rather naturally arrogated the 
word -yvciicr,s to this manner of approach to God alone. 

• So Bousset, PW., vii, col. 1521 (from Liechtenhahn, Die Offenbarung im 
Gnosticismus (1901)).-The distinction between -yvciicr,s and 1r1<TT1s dates from 
the later period at which room was found for the • vulgar catholic' in 
the gnostic system, by recognizing him as a tertium quid between the ' pneu
matikos' and the ' sarkikos ' (infra, p. 217). ' Faith' was then assigned 
to him as his distinctive virtue. 

6 On this, the cardinal point of Reitzenstein's theory of the origin of 
Christian monasticism, see infra, p. 495, n. 2. 

• KC., p. 190 ; with reference to Liechtenhahn, ut sup. 
7 [Clem. Al.] Excerpta ex Theodoto, 78 (MPG., ix, col. 696). It is on this 

passage, curiously enough, that Bousset bases his admission that the later 
gnostics were ' at all events half ph.ilosophers • (PW., vii, col. 1524). 
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imparted to all and sundry. Even to a bond fide enquirer, Ter
tullian says, lhe hierophant would reply with stern face and frowning 
brow, ' 'Tis too deep a matter.' 1 The spirit of gnoslidsm was 
always esoteric, always mysterious and secretive. 

The terminologies of • Christian ' gnosticism and the theosophies 
of contemporary paganism are beyond all question identical; so 
is their general outlook upon God, the universe, man and his des
tiny. Gnosticism, therefore, is not so much an endemic disease 
of Christianity (as Harnack would suggest), as an epidemic of the 
whole of contemporary thought. Its true offence is not that it 
philosophized, but rather that it rejected philosophy in favour of 
esoteric revelations. If it has special affinities with Paulinism, it 
is not because it consciously laid hold of the Pauline doctrine of 
redemption as the peg on which to hang its neo-Platonic philosophy. 
It is because Paul himself, with his alleged dualistic doctrine of 
redemption, was (on the theory under consideration) the first 
Christian gnostic; and in any case offered, by his contrast of 
•spirit' and • flesh,' something sufficiently dualist on casual in
spection to warrant the gnostic in claiming kinship with him. At 
this point all schools of thought find agreement once more. What
ever they think of S. Paul, whatever they regard as the relation 
between Christian gnosticism and contemporary paganism, whether 
they treat gnosticism itself as in essence philosophical or evangel
istic-they do not hesitate to assert its overwhelming dualism 
both in theology and ethics.2 This is its special significance for us. 
If we accept-as I think we are bound to do-the philologist's 
contention that the aim of the gnostics was not to think about the 
problems of the universe, but to see God, then it is clear that they 
interpreted that vision and all that appertained to it in a very 
special sense, which demands further consideration. 

Dualism, as was said at an earlier stage, 3 is a temper which accepts 

1 Tert .. adv. Val., 1. The whole passage is a fine example of Tertullian's 
withering ironv. 

• Harnack: as noted above (p. 210, n. 4), makes a reservation in favour 
of a ' top-storey ' monism among the gnostics ; but in general admits their 
dualism as freely as any other scholar. 

• Supra, p. 58. It may be added here that it is not necessary for the 
principles of good and evil recognized by any system of thought to be coequal, 
before it can be regarded as dualist. So long as the evil principle is organic 
to the system, and therefore incapable of surrendering to the redemptive 
activity of the good, the extent of its sw;i.y is irrelevant. Something in the 
long run is bound to be lost. The Christian view of evil, unless I am mis
taken, regards it as functional--a disease of the will which can be cured
and so escapes fundamental dualism. M. de Faye (p. 154), starting from 
Tertullian's dialectical exposure of Marcion's fallacy in adv. Marc., i, 2-7, 
insists that without ' deux principes supremes egaux et semblables,' • deux 
<lieux supremes qui se partagent le tout, et dont Jes forces egales permettraient 
la Jutte,' there is no true dualism. The weakness of this is not so much 
that it enables de Faye to deny the alleged dualism of Marcion, but that it 
practically eliminates dualism from history ; for any system which supposes 
that the victory of the good (or for that matter of the evil) will end the 
chapter is on that account rendered non-dua!ist-the two forces are not 
' equal ' ; one is ' superior' to the other. Only a system in which the two 
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the contradictions of experience as ultimate; and consequently 
sees no victory for the divine except in the annihilation of the human, 
no escape for spirit except by the destruction of matter. It re
gards the evil in the world as an organic rather than a functional 
disease; the tainted 'organs' cannot be healed or purified, there
fore they must be extirpated. Few of the gnostics c~rried the 
logic of their dualism to the full. Clement of Alexandna says of 
Basilides that he ' deified the devil ' ; 1 and if we accept this state
ment at its face value it can only mean that he attributed equal 
power to the devil with God. But the other gnostic sects all made 
some effort to posit a common term between the oppositions they 
recognized. The Valentinian aeons, the Syrian demiurge, rep
resent attempts to bridge the unbridgeable gulf between God and 
creation ; the doctrine of the gnostic soul as the divine spark 
imprisoned in the world of matter 2 is another such philosophic 
olive-branch. Nevertheless, though there may be a slender thread 
of monism running through their explanations of how things came 
to be, and how the soul subsists in the body despite their mutual 
incompatibility, there is no hope that either thought or life can 
avail to reduce the dualism. The unity-shadowy enough at 
most-that can dimly be observed is transitory. The world and 
the flesh are irredeemable: at best we may hope that God will 
redeem the soul from them both. The eschatology of the gnostics 
is even more defiantly dualist than their cosmology and psychology. 

The effects of such a system are obvious. In theology it leads 
to the doctrine of the 'unnatural God '-a God so radically unlike 
the world of nature that He will least be found in any process that 

were maintained in absolute equilibrium throughout time and eternity alike 
-a process without end or meaning-could then be dualist. The keynote 
of what we ordinarily mean by the word is not that the evil force is equal to 
the good, but that it is irredeemable. 

1 Clem., Strom., iv, 12, 85. De Faye (p. 40) attempts to mitigate the 
rigour of the phrase, and the older school of interpreters (e.g. Mansel, Gnostic 
Heresies, pp. 158, 165) tends to regard Basilides' system as peculiarly pan
theist. But the language which Hippolytus (Phil., vii, 21; GCSS., 'Hippo
lytus,' iii:, p. 197) puts in his mouth about the non-existent God making 
a_ non-ex1st~nt V:orld out o~ ~on-existe~t matter has a dangerously dualist 
nng ; and 1f (with most cntics) we reiect Iren.eus's account of his system 
(!ren., haer, i, 24. 3), and assume that he eschewed any doctrine of emana
tions,_ he becomes the most dualist of them all, with the single exception of 
Marc1on. On the fragments of the Acta Archelai et Manetis, and the dualism 
they ascribe to Basilides, Bousset, Hauptprobleme, pp. 92-96 ; PW., vii, coll. 
1507, 1508; de Faye, p. 40. An impartial modern account of the main 
gn<?stic ~ystems is very badly needed. Hilgenfeld, Mansel, and the various 
articles m DCB., though all invaluable, are out of date· the Germans tend 
t<? :treat the gnostics as a homogeneous block without assigning them in
d1v1d~al personalities ; and ~e Faye, though he has surveyed the whole 
fie!d, ~s wayward and subiective, and tends to paraphrase the evidence to 
smt his purposes, rather than to set it out dispassionately. In this con
nexio~ E. Meyer's chivalrous attempt to reinstate Simon Magus as the arch
gnostic (U~sprung ii._ Anfange, iii, pp. 277 ff.) deserves special notice. Cp. 
also J. Weiss, Urchristentum, p. 588, and PRE., xviii, pp. 351-361 (s.v.). 

• Supra, p. 86, n. 5. On the • mediating ' gnostic systems, Bonsset, 
Hauptprobleme, pp. II9 ff., and on the imprisoned soul, ib., pp. 361-369. 
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can be called natural. The normal is the evil : only the suprf'mely 
abnormal is divine. Religion is the reverse of all that is natural. 
• Unless ye make the male with the female neither male nor female; 
the right to be the le-ft, and the left right,' says a constantly re
curring gnostic proverb ; 1 • what is above to be below and what is 
below to be above ; what is before to be behind and what is behind 
to be before, ye shall not enter the kingdom of heaven. For the 
whole world is turned the wrong way, and every soul therein.' 

It is one thing to think of God as a mirror, another to count 
heaven a spiritual looking-glass-country. Yet this seems to be 
the gnostic ideal. It has an immediate effect upon the concept of 
religious experience. Only those passages of life can witness to 
contact with divinity which are least akin to man's intercourse with 
man : trances, ecstasies, visions, and all the apparatus of theurgy 
become the standard of communion with God. It has a similar 
though twofold effect upon ethics. To the mystic it means that 
communion can only come by way of the temporary annihilation 
of all sense-perception and experience: to the formalist, that God 
will only reward those who have crucified all natural desires and 
instincts. Asceticism is the inevitable outcome in either case. 

The immediate opponent of God, and of the soul in so far as it 
was a spark of the divine, in the gnostic system, was matter
especially as exemplified in the human body. That the body was 
a prison-house, or tomb, to the soul, was an old Oriental belief which 
had long been held by Orphics and Pythagoreans alike, and had 
met with a responsive echo in Plato himself. 2 The doctrine found 
a new popularity in the theosophies of the early Christian centuries. 
Philo and the Hermetica, as we have seen, accepted it with alacrity. 
Even • the philosopher Plotinus,' so his biographer tells us, • was 
as one who is ashamed of his body ' ; 3 and despite his normally 
liberal outlook he was sufficiently pessimistic about the worth of 
earthly existence to refuse to keep his own birthday."' Notions of 
this kind become a gnostic commonplace. The only function that 
this body ' made of dust ' can perform is to • sustain the things that 
are without profit'-' things that vanish away'-' wealth, posses
sions, raiment, beauty.' 6 Marriage is the union of corruptibles, a 
'foul and polluted way of life.' 8 Eating and drinking is slavery 
of the belly. There is nothing beautiful or innocent or desirable 
in children.7 They beget rapacity and fraud in their parents: 
they themselves are for the most part sickly, infectious, or weak-

1 It occurs in varying forms in 2 Clement and Clement of Alexandria (in 
each case aa a quotation), the Acts of Peter, the Acts of Thomas, and the 
Acts of Philip (M. R. James, Apocryphal New Testament, pp. II, 335, 429, 
450). I have taken the liberty of making a conflate version. 

1 See additional note D, infra, p. 482 ; and cp. the Pheedo references 
cited above, p. 86. 

• Porphyry, Vit. Plot., 1. • lb., 2. 
• Act. Thom., 37 (M. R. James, Apocryphal New Testament, p. 383). 
• Act. Thom., 124; Act. Andr., 5 (James, op. cit., pp. 419, 352). 
'Act. Thom., 12 (James, op. cit., p. 36g). 
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witted : if they grow up they become murderers, knaves and rogues. 
No aspect of terrestrial existence has anything good in it. 

The majority of the gnostic sects, therefore, were defiantly 
ascetic. 'Breaking away from nature,' it has been said, 'was 
their parole.' 1 Saturnilus, Tatian and the apocryphal Acts and 
Gospels all condemn marriage, often in the most scathing terms. 
The apostles in these early romances--the ' S~nday afte~oon 
literature' (as they have been called) 'of the ancient_ Chu~ch 2

-

glory in parting bride from bridegroom on the weddmg-m_g~t. ~r 
breaking up unions that have endured for years.3

. Most stn~g IS 

the way in which the gnostics dared even to rewnte the beatitudes 
in the ascetic interest :-

' Blessed are the pure in heart, for they shall see God. 
'Blessed are they that keep the flesh chaste, for they shall 

become the temple of God. 
'Blessed are they that abstain (or ' the continent'}, for 

unto them shall God speak. 
'Blessed are they that have renounced this world, for rhey 

shaHbe well-pleasing unto God. 
'Blessed are they that possess their wives as though they 

had them not, for they shall inherit God .... 
' Blessed are the bodies of the virgins, for they shall be 

well-pleasing unto God and shall not lose the reward of their 
continence (chastity}, for the word of the Father shall be unto 
them a word of salvation in the day of His Son, and they shall 
have rest world without end.' ' 

So too of poverty. ' Possession is sin; and even involuntary 
loss is deliverance from sin,' 6 is the watch-word of the Clementine 
Homilies. Herbs are prescribed as the gnostic's diet throughout 
the apocryphal Acts, and even these must be enjoyed as sparingly 
as possible. ' Despise all temporal things, and hasten to overtake 
my soul as it wings its ways towards heaven,' are the last words 
ascribed to the apostle Andrew ; 6 whilst ' Flesh and blood cannot 
inherit the kingdom of God' was the favourite gnostic quotation 

1 Von Dobschiitz, op. cit., p. 258. Cp. Bousset, PW., vii, col. 1518, on 
the specially dualistic system of Satumilus. 

2 C. H. Turner, Study of the New Testament (1920), p. 12. 
• The evidence is too extensive to be quoted; it will be found, for example, 

in Batiffol, Etudes d'Histoire et de Theologie Positive, pp. 50 ff.; DCB., s.v. 
• Encratites'; M. R. James, Apocryphal New Testament, index, s.v. • Marriage,' 
etc. One of the rare exceptions is the so-called Questions of Bartholomew, 
which takes a reasonable view of first and even of second marriages, though 
it outspokenly condemns a third (M. R. James, op. cit., p. 181). 

• Acts oJ Paul, i, 5 (M. R. James, p. 273). 
1 Clem. Hom., xv, 9; cp. also Acts of Thomas, 28, 36, 88, rr7, 136, etc. 
• Acts of Andrew (M. R. James, p. 361) from the Epitome of Gregory of 

Tours. Dr. James notes (p. 349) how (.;regory has altered the original text 
of the Acts so as to make a story which condemned marriage in toto merely 
censure the marriage of cousins: and to allow of the insertion of the phrase 
• We do not forbid or shun marriage; it is a divine institution ' (p. 340). 
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from the New Testament.1 None but the ascetic can achieve the 
vision of God. either in this life or the next. 

That this was the dominant ethical principle of gnosticism is 
not contradicted by the well-known fact that certain schools of 
thought permitted, and indeed encouraged, the most flagrant 
licentiousness. Different motives operated to this result. The 
Cainites, according to the account of Irenreus and Epiphanius, 
acting on the assumption that the demiurge, the god of the Old 
Testament, is the opponent of all that is good, openly set them
selves to infringe all precepts attributable to him. 2 Others, such 
as Carpocrates and Epiphanes, took wider grounds. Of them Dr. 
Bigg says, that they taught that• God made the world and the devil 
made law ' ; 8 and Dean Mansel with special reference to Epiphanes, 
who died at the age of seventeen, aptly remarks:'• This precocious 
philosopher was certainly not overburdened with modesty on 
account of his youth: indeed his philosophy was of that kind which 
a forward boy might be very apt at learning and teaching.' N eander 
sums up the whole of this curious paradox as follows:-

• When the gnostics had once started on the principle that 
the whole of this world is the work of a finite, ungodlike spirit, 
. . . and that the loftier natures, who belong to a far higher 
world, are held in bondage by it, they easily came to the con
clusion that everything external is a matter of perfect indif
ference to the inner man. Nothing of a loftier nature can there 
be experienced; the outward man may indulge in every lust, 
provided only that the tranquillity of the inner man is not 
thereby disturbed in its meditation. The best way to show 
contempt of, and to bid defiance to, this wretched alien world, 
was not to allow the mind to be affected by it in any situation. 
Men should mortify sense by indulging in every lust, and still 
preserving their tranquillity of mind unruffled.' 6 

Irenreus, followed by Eusebius, suggests that licentiousness 
was not merely allowed and encouraged by the Carpocratians, 
but practically enjoined: it was the only ladder back to the 
heavenly sphere.6 

1 Bousset, KC., p. 193. 
2 Clem. Alex., Strom., vii, 17, 108; Jren., haer., i, 31, etc. It is to Irenams 

that the accusation of immorality against the Cainites is principally due. 
Cp. generally E. de Faye, Gnostiques et Gnosticisme, pp. 353-377, on the 
' anti-biblical gnostics.' 

• C. Bigg, Ori~ins of Christianity, p. 142. The main source is Clem. Alex., 
Strom., iii, 2, 1-9; for the Carpocratians, Iren., haer., i, 25. E. de Faye, 
Gnostiques et Gnosticisme, pp. 413-418, thinks that Carpocrates and Epiphanes 
themselves were purely heathen, and that the sect owed its existence to 
another (unknown) beresiarcb of the same name as the former ; but he 
allows their licentiousness, and finds its source in dualism. On p. 480, how
ever, be withdraws the concession ; the • licentious ' gnostics were simply 
' debauchees who sought to justify their behaviour b)'. an ap_real to specious 
theories.' 'H. L. Mansel, Gnostic HereS1es, p. 121. 

• Neander, Ch. Hist., ii, p. 26; quoted Mansel, Gnostic Heresies, p. 135. 
• Iren., haer., i, 25. 4 ; Eusebiu5, HE., iv, 7. Iren<Eus finds the theo

logic2.1 basis for this in the doctrine o! transmigration ; Eusebius in that 01 
escape from the ' cosmic powers.' 



THE GNOSTICS 217 

Antinomianism of this character was an eccentricity which could 
have little appeal for Christendom. Asceticism, the other legitimate 
child of gnostic principles, was a different matter; it had affinities 
both with the New Testament and with incipient monasticism. In 
the main, however, as has often been noticed, the gnostics founded 
no churches ; nor did they make any effort to seize the reins of 
discipline in the Catholic body. Indeed they could not consistently 
have done so. A Church can exist only where men are to be rescued 
from an evil world, or shepherded after rescue. But the gnostic 
dualism precluded both the possibility of rescue and the need of 
shepherding. A man is either 'gnostikos,' 'pneumatikos '-that 
is to sav, in the way of salvation ; or 'sarkikos,' ' psychikos,' 
• hylikos,' that is, so compounded of material elements as to be 
doomed to destruction. If the latter, he is incapable of rescue; if 
the former, he has within himself the' gnosis 'which will save with
out external interference.1 All that was needed was to preach the 
gospel of ' gnosis,' so that the unconscious gnostic might wake up 
to his happy destiny. 

Here again we must not generalize too much. A curious 
sequence of accidents, combined with the desire to conciliate the 
ordinary Catholic by putting him in a category distinct from that 
of the doomed' hylikos, led the Valentinians to recognize a middle 
class between the gnostic and the fleshly man-and to this class, 
to which the title 'psychic' was now reserved, a modified degree 
of beatitude was allotted. 2 Nor was the idea of' spiritual progress' 
wholly ignored; 3 'gnosis' might be a 'way' as well as a status. 
But this conception is secondary and unimportant ; in general 
gnosticism is wholly determinist. The ' invisible Church of the 
elect ' is already made up ; what need then of any visible Church ? 

1 On this dualistic anthropology of the gnostics, and its resemblance to 
Pauline predestinarianism, Bousset, KC., pp. 197-200. Its origin must 
have been purely empirical ; there were those who, despite the preaching of 
the gnostics, remained untouched by higher things-the natural inference 
w~ that t_hey were void of the divine spark. Interesting pagan parallels, 
Re1tzenstem, HMR., pp. 252-262. -

• On this development Bousset, KC., p. 198 ; Hauptprobleme, pp. 361 ff. 
Bousset regards its origin as simply the desire to conciliate the Catholics. 
But Reitzenstein, HMR., p. 326, whilst admitting thls influence, draws 
attention (a) to the normal tripartite psychology of 'body, soul and spirit,' 
to which anthropological distinctions might imperceptibly come to conform; 
(b) to the natural tendency of all religions to recognize ' proselytes • as a 
third class between ' believers ' and ' unbelievers ' ; and (cl to philological 
ambiguities (some gnostics held a dualism of pneumatikoi and psychikoi 
(p. 325), others one of pneumatikoi (or even psychikoi) and sarkikoi (somatikoi
pp. 309 ff.) ; and the Greek language could never tolerate the assigning of 
a wholly evil sense to psyche ; hence the desirability of a compromise. On 
the philological question, see additional note E, infra, p. 487 . 

• Bousset, KC., p. 202, on the ' rationalistic and Platonizing ' traits in 
some gnostic teaching (cp. Hauptprubleme, p. 277); Reibenstein, H.H R., 
p. 295, gnos·is as a ' way.' 
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IV. MARCION, TERTULLIAN AND MONTANUS. 

In this matter of ecclesiastical organization, as in other respects, 
.Marcion formed an interesting exception. • He founded churches,' 
Tertullian says, • as wasps build nests.' 1 Around his figure has 
raged one of the many skirmishes in the great gnostic battle: 
Harnack regards him as profoundly anti-gnostic, Bousset as typically 
gnostic. 2 The difference is partly due to the different views on the 
nature of gnosticism to which allusion has been made : partly to 
the idiosyncrasies of Marcion's own system. In respect of dualism 
he is plus roynliste que le roi. He will not tolerate any of the 
theosophical expedients by which some of the gnostics sought to 
clothe the nakedness of their opposition between good and evil. 
On the other- hand, he is more obsequiously scriptural than any 
other,-if that can be called a scriptural system which begins by 
racking the scriptures on the Procrustean bed of an exaggerated 
Paulinism. The dualism of all others which seemed to him to matter 
was that between the gospel and the Old Testament. He will not 
allow to the Christian revelation any preparation in Jewish prophecy, 
nor to Christ even so much as his Jewish descent. Judaism is wholly 
natural, Christianity wholly supernatural; Marcion's gospel begins 
with the thunderbolt of an unknown Christ appearing out of the 
void in the synagogue at Nazareth.3 If ever we should have ex
pected ethical lawlessness to flourish, it would have been on thi,; 
ground: it is one of the paradoxes of Marcion that he took the less 
logical course, and insisted on a rigid asceticism as legalist in its 
way as anything in the Old Testament.• It followed the usual 
lines in respect of marriage and diet; but its rigour is evident in the 
fact that married persons were not even accepted as candidates for 
baptism. 5 

Marcion did not draw the dividing line between good and evil 
through the middle of the human race, with the consequentinevitable 
separation of the gnostics from the fleshly. The line was drawn 
rather between Christ-or, to be exact, the spiritual principle in 
Christ-on the one hand, and all else that is on the other. All men 
therefore lie equally nnder the shadow of the law and the God of the 
Old Testament. None is more apt for salvation than the rest. 
Hence follow several consequences. Faith-though a very non
Pauline faith-is preferred once again to gnosis; it is a fact of life 
that some at least believe themselves to be lacking in any form of 

1 Tert., adv. Marc., iv, 5. 
• For this controversy see additional note H, infra, p. 503 ; and cp. W. 

Bousset, Hauptprobleme der Gnosis, pp. 109 ff. 
8 Tert., adv. Marc., iv, 7; cp. ib., iv, u-' All things happen of a sudden 

with Marcion.' . 
• E. de Faye, op. cit., pp. 170, 171, though scarcely alive to the full im

portance of this paradox, is unconsciously influenced by it when he advances 
the theory that Marcion was primarily an ascetic moralist, who allowed his 
theologv to remforce his ethical rigorism. 

• Tert., adv. Marc., i, 29. 
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religious experience, but all are capable of that obedient acceptance 
of a system which in the second century passed for ' faith.' And a 
Church has a function after all; its business is to bring the gospel 
of redemption to all and sundry. Marcion is the least mystical of 
gnostics. His is a religion for the plain man, and every man to 
him is a plain man. All need his gospel, but none are incapable of 
receiving it; and because it is a new gospel-Tertullian is con
tinually taunting him with the fact-the existing Church cannot 
proclaim it. A Marcionite Church is necessary, and Marcion 
founds it in full consciousness that he is declaring war not merely 
on Catholicism, but also on all the humane elements in Catholic 
morality. Asceticism is demanded of all without exception. 

The doctrine of the' unnatural God' depends for its exact form 
upon the interpretation of the words 'natural' and 'unnatural.' 
The gnostics as a whole defined the 'unnatural,' that is to say the 
divine, in terms of ecstasy and abnormal religious experience, with 
their closely allied phenomena of magic and divination. Marcion's 
dividing line traversed theirs directly. Personal religious experience 
is wholly set aside as a test of the divine ; that and all else, except 
a narrow revelation of the divine love in Jesus, is stamped as 
devilish. Everything in the world must be abjured except the 
superhuman theophany of Christ. Tertullian, Marcion's great 
critic, believes als<>-though not so consistently nor so whole
heartedly-in the unnatural God. He admits (and he is here on 
genuinely Christian ground), indeed he asserts as against Marcion, 
the revelation of God in nature.1 But the obvious conclusion-the 
conclusion which for example Clement of Alexandria elaborated 
with a large-hearted humanity-that philosophy is a prt2paratio 
evangelica as genuine as Old Testament revelation, he emphatically 
rejects. ' What kinship has the Christian with philosophy? ' he 
exclaims in a well-known passage ; ' the child of God with the child 
of Greece? the candidate for life with the candidate for honour? 
the enemy of error with its friend? the guardian of truth with its 
thief? ' 2 

With philosophy Tertullian brackets the whole Roman world
its education, its amusements, its administrative, civil and military 
services, its religious aspirations. All are of the devil ; the Christian 
must shun them as he values his soul. His test of a creed is its 
'ineptitude' ; of a certainty, its 'impossibility.' 3 Interested in 
theology he is, as l\farcion is not ; finnly committed-at all events 
in his orthodox days-to the traditional deposit, again in opposition 
to Marcion's critical rationalism; yet neither of these divergences, 

1 The second book of adv. Marc. is devoted to this theme; see esp. cc. 
3, 4, 12, etc. It is not to be denied that in this assertion of the goodness of 
all nature Tertullian has taken a very long step away from the doctrine 
of the unnatural God. :J3ut he certainly failed, in general, to follow out the 
principles thu~ recognized. 

• Tert., apol., 46. For the sentiment generally cp. apol., 21 ; de t11s!. 
an., , ; de spect., 2; de p-raescr. haer., 7; de an., 2, 3, etc. 

• de came Christi, 5. 
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nor any other, is really fundamental. The controversy between 
Tertullian and Marcion, in fact, turns on a point which, in view of 
their essential identity of outlook, is of complete unimportance. 
Both are dualists to the core; the only question is, Shall the Old 
Testament lie within or without the boundary which separates 
irrevocably the things of the next world from the things of this ? 
The true answer to the question-the answer, There is no such irre
vocable division ; behind the greatest diversity there must be at 
least some principle of unity-passes them both by. In all that 
matters they are one. 

Tertullian, therefore, is all but as rigorist as l\larcion. He 
abates a little of his opponent's emphasis on fasting ; he is not 
quite so sweeping in his condemnation of marriage:-' We do not 
reject matrimony,' he says, 'we only refrain from it.' 1 In all 
else he is utterly ascetic. ' The sacrifices that are pleasing to God,' 
he declares, ' are the torturing of the soul, fasting, a harsh and 
unplea.sing diet, and all the other mortifications that go therewith.' 2 

It was only natural, therefore, that when a new reforming schism 
came his way he should join it. There is little apparent reason 
why he should have abominated Marcion and embraced Montanism ; 
his main interest was ethical, and ethically the two seem to have 
been identical. Possibly the romantic mysticism of Montanism 
awoke an echo in his soul which the l\farcionite realism could not 
evoke. Perhaps he preferred a heresy which, so far from sub
tracting the Old Testament from the New, made a specious pretence 
of adding a third dispensation to them both.3 At all events, about 
the fiftieth year of his age, he deserted Catholicism for the 'new 
prophecy' of Montanus. 

In Montanism, Reitzenstein suggests, all the main features of 
syncretistic gnosticism recur.' The non-Montanist, like the non
gnostic, is called 'psychikos' ; asceticism is the way to obtain the 
indwelling spirit ; visions and revelations are the keynote of all 
that is divine. The German writer, however, ignores the fact that 
Montanism, unlike the gnostic sects, was a highly organized Church 
-formalism has come to the aid of rigorism, and the Montanist 
clergy are the first duly salaried ecclesiastics in Christian history." 
Montanism, in fact, represents a middle way between the gnostics 

1 adu. Marc., i, 29. 
2 de ·1es. caYn., 8; cp. de pud., 1-true modesty consists not in the dis

cipline (' moderatio '), but in the extermination (' ejuratio ') of the appetites. 
• Cp. E. Gebhart, Mystics and Heretics in Italy (E. tr. of L' Ita!ie 

Mystique), p. 71-' One of the most original and most tenacious ideas of the 
first Christian society was that nothing, in the religious state of the world, 
was yet definitive; that revelation had by no means said its last word.' 
Gebhart shows how this conception revived in the work and writings of 
Scotus Eriugena (p. 77), Amalric of Chartres (p. 78), and Joachim of Flora 
(p. 79). The passage quoted from Amalric (p. 77) has a wholly Montanist 
ring. Both Montanism and these later heresies started from the promise ot 
the Comforter in the Fourth Gospel. 

• Reitzenstein, HMHL., p. 230. 
•.Eu~. HE, v, 18. 2. 
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and Marcion. On the basis of the bizarre revelations accorded to 
its founder and his female accomplices it laid claim to mystical 
experience, and apparently its hierarchy was selected from among 
those who could give evidence of similar charismata. But the in
dividual Montanist was not allowed the freedom of the individual 
gnostic. He might be more than 'psychic,' but he must pay to 
his spiritual superiors the same deference which was demanded of 
the mere 'psychic' in the Catholic Church; and in the West, at 
least, Montanism tended to lose its interest in revelations, and to 
concentrate upon discipline.1 

Marriage was grudgingly allowed, but apart from this rigorism 
was once again not merely commended but enjoined. For, if we 
may trust Tertullian, ethical austerity was the main substance of 
Montanist visions, after the first days of new doctrinal revelation 
were over. Even the length of the maidens' veils was regulated 
by celestial interpositions; one easy-mannered lady was slapped by 
an angel on the bare neck for ignoring the divine requirements in 
this respect. 2 The Paraclete has revealed in their fullness the real 
demands of God upon man in the matter of conduct. Even Christ 
had tempered the wind to the shorn lamb, but the time is now ripe 
for advance. ' Hardness of heart reigned among men till Christ 
came,' says Tertullian; 'thereafter weakness of flesh till the day 
of the Paraclete ' ; 8 as Christ would not condone the hardness of 
men's hearts, so the Paraclete has no mercy for the weakness of the 
flesh. 'Righteousness,' he writes elsewhere, 'was once no more 
than a hope' (in pre-Mosaic days, that is); 'the law and the prophets 
brought it to the birth; with the gospel it reached its youth; the 
Paraclete is giving it the strength of maturity.' 4 'Christ had 
introduced a new law,' so Dr. Bigg paraphrases the Montanist gospel, 
'but sparingly and with reserve, out of compassion for the weakness 
of mankind. Now the time had come for a great forward move
ment, and the whole counsel of God must be declared with un
flinching severity.' 6 

V. RIGORIST DISCIPLINE. 

It would be tempting and indeed necessary to a full account of 
the subject to take under review the manifestations of rigorism 
which lingered on even in Catholic minds-such as those of Ambrose 
and Augustine-for centuries, and to compare with the excesses 
which we have passed under review the strange phenomenon of 
Manichecism, 8 which represented the extreme dualistic wing of 

1 F. Loofs, Leitfaden der Dogmengeschichte •, p. 174, from Tert., de virg. 
vel., 1. 

2 de virg. vel., 17-cp. the whole treatise; also de cult. fem. (which may 
however belong to Tertullian's Catholic days). 

• de monog., 14. • de virg. vel., I. 
6 C. Bigg, Origins of Christianity, p. 185. 
• Epiphanius, haer., Ixvi. For modern views, see F. C. Burkitt, Religion 

of the Manichees, 1925. 
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gnosticism ; together with the various rigorist revivals, both 
Catholic and heretical, of the middle ages. Little however would 
be gained for the understanding of the rigorist temper ; and a 
third form in which it manifested itself remains to be considered.1 

In one respect Marcion's pity for mankind, sunk beneath the yoke 
of the God of the Old Testament, made him less rigorous either than 
Montanus, Tertullian, or indeed the majority of Catholics of his 
day. By enforced asceticism he secured-as did so many others 
of his period-a complete severance of that which he conceived to 
be the Church from the world. But isolation once secured has 
still to be maintained ; and the problem of relapse into sin is 
a difficult one-for relapsing sinners in effect join together once 
again the two things-the Church and the world-which discipline 
has sundered. Hermas, it will be recalled, on a special occasion 
and in the most tentative and hesitating fashion, allowed one re
conciliation to those who lapsed from baptismal purity; Marcion 
was more generous. With a pastoral instinct strangely alien to his 
otherwise rigorist outlook, he refused to expel his converts from the 
communion if they lapsed. They might be readmitted on repentance, 
and that more than once; it is an eccentricity which does not 
affect the question that rebaptism rather than absolution was the 
means of reconciliation employed. 1 

The general Catholic view on reconcilation in the second century 
is fairly clear from Tertullian. Penance was not required for 
minor sins ; 3 reconciliation (though not penance) ' was refused to 

1 The majoritv of the texts here cited are conveniently printed in full in 
0. D. Watkins, History of Penance, vol. l, though the most modem editions 
have not always been used. The selection of texts given in the second 
volume (for the mediaeval period) is not by any means as exhaustive or 
satisfactory as that in the first. P. Batiffol, Etudes d'Histoire et de Theologie 
PClsitive •, i, pp. 45-222, 327-349, and B. Poschmann, Die Abendlandische 
Kfrchenbusse, are among the most recent discussions-both of them in
valuable. The whole history of penance is made extraordinarily difficult to 
unravel by the amLiguity of the technical terms employed. Thus µ.,Td.vo,a, 
pamitentia, may mean either (a) 'repentance,' (b) the course of penitential 
exercises and the status of penitent, or (c) the course together wit>, reconcilia
tion at its conclusion. Similarly exomologesis may be either (a) confession 
to God, (b) consultation of the bishop or priest as to the need for public 
penance, (c) overt admission of guilt by public application for and admission 
to, the status of penitent, or, as numerous texts in Cyprian suggest (see 
Brightman in H. B. Swete, Early History of the Church and the Ministry, 
p. 372), (d) a similar overt admission at the end of the course of penance, 
preliminary to reconciliation. By a slight but natural extension of meaning 
it can also stand (e) for the course of penance as a whole, with or without 
reconciliation. Other terms of a vaguer kind, such as l>,l-yx.,,, (supra, 
pp. II3, 151, 153) and corripere may also have technical meanings. In these 
circumstances many details will always remain doubtful. For further dis
cussions, infra, pp. 504 ff., additional note I. 

• Epiphan., htZr., xlii, 3. 6 (GCSS., ' Epiphanius,' ii, p. 98). 
• An inference mainly based upon de pud., 19; but on the difficulties of 

interpretation here see infra, p. 515, additional note J. 
• Infra, p. 225. But some African bishops appear to have refused 

' penance,' as well as reconciliation, to these cla:o;ses of sinners-Cyprian, 
ep. 55. 21 (Hartel's numeration will be used in all references to Cyprian) 
' in totum prenitenfoe locum contra adulteria clauserunt.' It is true that 
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murderers, adulterers, and apostates; for the intermediate class 
of grave sins 1 one reconciliation after due penance was allow~d. 
The classical passage dates from his orthodox days. After alluding 
to the complete forgiveness of all sins at baptism, he adds:-

' I shrink from mentioning a second (or rather, final) hope, 
for to treat of any further opportunity of repentance seems al
most to suggest another chance of sin. Still . . . though the 
great gate of forgiveness has been barred and bolted at baptism' 
(he calls baptism' sera,' the bar), 'second penance waits in the 
vestibule to open a postern door once more to those who knock. 
But once more only, for it is the second time; never again, if this 
once fails. Surely this once is enough; it is a mercy wholly 
undeserved .... The postern (therefore) is narrow and hard to 
pass ' (he alludes in no encouraging terms to the inconveniences 
of exomologesis), ' ... but the alternative is hell.' 2 

In this account of second penance, which he also calls the ' plank 
in the shipwreck,' 3 there is no mention of any unforgivable sins; 
and it has been suggested that the selection of the three sins pa, 
excellence as wholly irremissible is a heretical refinement which he 

pceni'entia, locum may be used either for admissi"on to penitential status 
alone, or for admission to that status with the prospect of reconciliation when 
the ' exercises ' are satisfactorily completed. Cyprian may merely mean 
that the bishops in question refused reconciliation, but the 'in totum ' 
suggests something more than this. (On the ambiguity, supra, p. 222, n. 1.) 

1 Sometimes called' modica,' 'leviora' (Tert., de pud., r; r8) or' minora' 
(Cyprian, ep. 16. 2) to distinguish them from the irremissible sins. Cyprian 
(ep. 17. 3) speaks of them as 'not committed against God' ; similarly 
Tertullian (de pud., 21) says of 'mortal • sins that they are committed 
against God and His temple. Origen similarly (de orat., 28) recognizes a 
distinction between ' sins committed against ourselves, which each of us can 
remit • ; sins remitted by ' spiritual men • ' as the apostles • (he appears 
to have some sympathy with the claim of monks and perhaps even con
fessors to remit sins) ; and ' incurable • sins which even the spiritual man 
' retains.' For Origen's curious distinction between ' culpa mortalis • 
(? = • graviora crimina; ib.) which can admit of one penance, and 'crimen 
mortale • (which presumably cannot) ; and the further distinction between 
these and the ' communia • ' qu.e semper prenitentiam recipiunt • (pre
sumably, here, of private repentance before God with restitution towards 
the victim) ; (in Lev. hom., xv, 2 (GCSS., ' Origenes,' vi, p. 489)), see 
0. D. Watkins, History of Penance, pp. 98, 138. 

• Tert., de peen., 7, 9, 12. On the inconveniences of penance, infra, 
pp. 227 f. 

1 lb., c. 4. Strictly speaking, this refers to penance or penitence as a 
whole, for the distinction between baptismal and post-baptismal remission 
has yet to be made (cc. 6, 7), but in c. 12 he speaks of baptism and penance 
as ' two planks.' The ' second plank ' is mentioned in this connexion by 
Jerome, ep. 130. 9._ Second penance (µ,Ta11ou1-the context shows clearly 
that an official __ act JS concerned) is also mentioned at this period by Clem. 
Alex., Strom., u, 13. Clement goes on to condemn <Tw•x••• Kal ;,,.&,\,\71,\0, 
µnd110111, ••• TO ..-&J\J\11Kis µ•T11110,,11. This must be a condemnation of 
attempts to have recourse to official penance more than once after baptism; 
for there would be no point in condemning penitence as such ; renewed 
sin could be condemned, but in that case why refer to µnd110111 at all ? 
It would seem that the practice of repeated penances was being urged at 
Alexandria, and the relative mildness of Clement's language suggests that 
there was no very authoritative guidance from the leaders of the Church. 
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first learnt in his Montanist days. 1 But his calm assumption, 
la tcr, that Ca\listus is innovating suggests that this is not the case ; 
and, with a ' postern ' so narrow that none can pass through it 
without difficulty it is at least likely that some will not be able to 
get through at all. We may assume, therefore, that even as a 
Catholic Tertullian held that certain sins were irremissible on earth; 
and that in so doing he was not going beyond tradition.2 

Sporadic instances of mitigation in one direction or another 
are to be found. Under Pope Hyginus (c. A.D. 135). the heretic 
Cerdon repeatedly confessed his heresy and was repeatedly re
conciled, only to fall again.3 Dionysius of Corinth, forty years 
later, urged on the churches of Fontus that penitents 'who wished 
to return after any kind of lapse, whether moral or heretical, should 
be received back.'• About the same time the confessors of Vienne, 
through Irenceus, approached Pope Eleutherus with a request that 
he should raise the Catholic ban against the Montanists; 6 he or 
one of his immediate successors (possibly Zephyrinus) actually 
took this step, but was over-persuaded by Praxeas. 6 But the out
cry raised by Callistus' action only a few years later makes it clear 
that the rigour of the law was in general fully maintained. 

Adulterers, apostates and murderers, therefore, were normally 
excluded from the Church without hope of readmission. A 

1 So Brightman, in (ed. H. B. Swete). Early History of the Church and the 
Mi,-.istry, p. 374; d'Ales, L'Edit de Calliste, pp. 152-154, 177-180, 197 ff.; 
P. de Labriolle, Tertullien, de ptl!n., de pud., p. xv; G. Rauschen, Florileg. 
Patrist., x, pp. 6, 7,;_ G. Esser, Die Bussschrijten Tertullians, pp. II, 19, 28; 
contrast Batiflol, 1=.tudes d'Histoire, etr-.1, i, pp. 323 ff. {the theory as stated 
by Esser and crit.icized by Funk), ib., pp. 340 ff. (d'Ale,' theory). 

2 Similarly, Origen, de orat., 28, 8, knows c-.f ' incurable sins,' and says 
that 'the sacrifice is not to be offered for them ' (an Old Testament metaphor), 
though he admits that this view is not universal. Tertullian's main object 
here being to move men to penitence, it is natural that he should not insist 
closely upon its limitations. 

• Iren., adv. haer., iii, 4. 3; similarly Tertullian, de praescr., 30-Valen
tinus and Marcion were ' semel et iterum ejecti.' Clement's story of the 
apostle John and the brigand (Quis Div. Salv., 42) is another case of the re
conciliation of a person guilty of an' irremi5sible' sin; but apostles may have 
been thought to have special privileges in the matter. We cannot infer 
that Clement would have approved of it as a general thing. 

• Eus., HE., iv, 23. 6. Dionysius was a stern opponent of Marcionism, 
and it is possible that he is urging his correspondents in Fontus (Marcion's 
home) to be at least as liberal as the Marcionites in readmitting offenders. 
For bis liberalism in another matter he suffered a delicate but definite 
reproof from Pinytus, bishop of Cnossos (ib.). 

• So H. B. Swete, JTS., iv (1903), p. 325, and this certainly reproduces 
the tone of Eusebius' very vague statement (HE., v, 3, 4). But A. C. 
McGiffert, Eusebius (Nicene and Post-Nicene Library), p. 219, and Salmon 
(DCB., iii, p. 937) hold that the confessors were _protesting against the re
conciliation with Montanism. Duchesne, Early History of the Church (E. tr.), 
i, pp. 201, 202, is doubtrul. The confessors of Vienne certainly went so far 
as to readmit apostates of their own body, as Hermas proposed at Rome, 
in the hope that they would do better a second time (Eus., HE., v, 1. 45, 
46; 2. 5). 

• Tert., adv. Prax., i. Swete (ut sup.) thinks this refers to Zephyrinus; 
Duchesne (ul sup.) says ' it could hardly have been anyone but Eleutherus.' 
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further refinement of cruelty which occasionally emerges is the 
suggestion that these three sins, which the Church will not remit 
on earth, will not be remitted even by God Himself in heavPn. 
Such an inference was no doubt within the strict letter of the corn 
mission (as it was supposed to be) to bind and loose ; what was 
bound upon earth would remain bound in heaven. Batifhl 1 

generalizes too widely when he says, 'The Church did not hold 
offenders guilty of the three capital sins to be lost eternally ; but 
for the general edification she decided that they must negotiate 
with God direct for their reconciliation.' It is true that even as a 
Montanist Tertullian argues that penance in the case of the irre
missible sins is valuable because God may remit them though the 
Church will not.2 But he is not clear on the point; he speaks of 
a class of sin (including the irremissible ones) ' quorum exorator non 
erit Christus' ; 3 and although this may simply mean that Christ 
will not obtain pardon for these sins on earth, it is a curiously strong 
phrase to employ for the purpose.t Cyprian too suggests, though 
not quite in the same connexion, that the divine forgiveness is 
in all cases coterminous with reconciliation given here upon earth. 5 

'I entreat you, brethren,' he writes to the apostates who are being 
given their unexpected second chance, ' each confess his own sin 
while he is yet in the world; while his confession may still be 
received, while the satisfaction and remission made by the ministers 
is acceptable with the Lord.' Similarly an anonymous writer, who 
may be 'Ambrosiaster,' asserts roundly that no sin which has not 
been remitted on earth can be remitted in heaven ; 6 but whether 

1 Etudes d'Histoire, etc., p. Bo. 
8 de pud., 3. Tertullian's imaginary disputant says, • Penance will be 

useless if absolution (' venia '-see additional note J, p. 515) is lacking.' 
He replies: God can forgive even • mortal sin' (' mortalia '-the first 
use of the term) ; and so the penitent may think of his case as ' remitted 
to God.' His repentance • sows the seeds of pardon with God, it prepares 
its fruit, it will not fail of its reward, it is not in vain' (cp. also ib., 18). 
Tertullian can even go further-' the Church ' (though he makes it clear 
that for him this means the true Church-i.e. the Montanists) 'has the 
power of forgiving sins,' but (in the case of tlie ' irremissibilia ') the Spirit 
(in the Church) says, • I will not do so, lest they sin again.' Thus even the 
irremissible sins are remissible per se ; 1t is expediency, not principle, which 
leads the Church to refuse absolution for them (de pud., 21). This power 
of the Church, in the case of mortal sin, the Novatians later even went so 
far as to deny (Pacian, ep. 3). An early instance of this lifelong penance is 
apparently the case of the deacon's wife in Iremeus, adv. haer., i. 13. 5. Of 
the other women mentioned in the same chapter as doing penance, nothing 
is said as to its duration. That lifelong penance for the three' irremissibilia • 
was known at Rome is clear from de piul., 5; Tertullian there describes 
the idolater, the homicide and the adulterer standing by the Church door 
-Callistus 'damns• the first two once for all (' semel damnas '), but 'wel
comes' their ' colleague.' 

• de p1ui., 19. • Infra, p. 515, additional note J. 
11 Cyprian, de laps., 29. 
1 [Aug.] contra Novatianum (= QutBsliones Veteris et Novi Testamenti, 

n. 102); on the date of this treatise, 0. D. Watkins, op. cil., pp. 215, 216. 
Leo the Great will not allow a penitent who bas died without reconciliation 
to be prayed for (ep. 167. 8) ; but a milder sentiment comes in with the 

15 
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he is speaking his own mind or arguing from Novatian's premisses 
is not altogether clear. 

The details of Callistus' famous' edict,' together with the degree 
of authority which it claimed, are all uncertain ; it is not even 
proved that the anonymous bishop of Rome whom Tertullian 
pillories is Callistus himself.l The ' edict,' as given by Tertullian, 
professes to offer reconciliation to penitents guilty of adultery 
after baptism ; 2 Hippolytus-whose quarrel with Callistus was 
more personal in character-says that he offered absolution from 
sins of every kind, and adds that the measure was purely partisan.3 

If the incidents referred to are the same, Tertullian's account must 
be preferred (though a reference in Origen' might conceivably 
support Hippolytus) ; the whole argument of eh. 5 of the 'de 
Pudicitia' falls to the ground, and the Novatianist schism is in
explicable, if Cornelius had been anticipated by Callistus in offering 
reconciliation to penitent apostates. 

Callistus won the day against his rigorist opponents, but only 
on the point in question. 'By the middle of the third century,' 
says Dr. Brightman,6 ' the rigorist attitude towards the remission 
of sins of the flesh had disappeared in Africa and Italy. Even 
Novatian did not adopt it ; ... although later on the Novatianist 
sect enlarged its programme and denied the right of the Church to 
absolve any mortal sin.' 6 The next problem to arise-in very 
practical form, thanks to the persecuting zeal of the Emperor Decius, 

synods of Vaison (A.D. 442), can. 2, and II. Arles (A.D. 443 or 452), can. 12, 
in Gaul. in the case of worthy penitents whose sudden death has deprived 
them of reconciliation (Hefele-Leclerq, ii, pp. 445, 466). 

1 See A. d'Ales, L' £dit de Calliste, pp. 1-3. • de pud., 1. 
• Hipp., Philos., ix, 12. 20. 
'de OYat., 28. 10; cp. supra, p. 224, n. 2. H. B. Swete, JTS., iv (1903), 

p. 331, takes this as a direct reference to Callistus; similarly Dollinger, Hippolyt 
u. Kallist, pp. 254 ff., and Harnack, Hist. of Dogma, ii, p. 1 II n. Bati.ffol, 
£tudes d'Histoire 5, p. 109, argues on the other side; and although in the 
seventh edition he has changed his general view of Origen's position (p. no), 
it does not affect this point. 

• Swete, Church and Ministry, p. 375; cp. Cyprian, of some of his pre
decessors (ep. 55. 21) and his own practice (ib., 20). So also Clem. Alex., 
Strom., ii, 23. 147, of the penitent adulteress, apparently allowed penance. 

• Cyprian, ep. 55. 26-Novatian offers adulterers 'penance '-this must 
mean penance with absolution, for in § 27 it is equated with ' communicare.' 
But the evidence of [Aug.] contra Nov. (ut sup.) contradicts it-' fornication 
ought not to be forgiven, according to Novatian.' Nov:atian apparently 
offered apostates lifelong penance without reconciliation. Cp. Cyprian, ep. 
55. 28, 2g--Cyprian reprobates the practice as a counsel of des.Pair ;··[Aug.), 
contra Nov.-' pcenitentia quidem predicata est, non tamen reII11Ssio •; Socr., 
Hist. Eccl., i, i:o, of Acesius, • a Novatianist bishop,' with whose rigorism on 
this point Constantine was so surprised that he said,' Place a ladder, Acesius, 
and climb up alone into heaven '-but Acesius was refusing reconciliation 
(though allowing penance) to all who committed ' mortal sin • after baptism. 
Ambrose, de panit., i, 3 (10), however, says that Novatian thought that no 
one should be admitted to penance, even without reconciliation; whilst con
temporary Novatiamsts absolve in cases of minor sins, and admit penance, 
without reconciliation, for grave ones (ib., i. II (52!)- Pacian, ep. 3. 1 
(MPL., xiii, col. 1063) gives as two Novatianist propositions, 'no penance 
after baptism,' and 'no forgiveness for mortal sin.' 
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-was that of apostasy. By this time the rigorists have stiffened. 
In Batiffol's words,1 ' Callistus only raised controversies, Cornelius 
provoked a schism.' Rather than admit the new humanitarianism, 
which offered reconciliation to penitent apostates, Novatian and 
his friends accepted exile from the Church, and feeling was suf
ficiently strong to keep the schism alive for four centuries.2 The 
third irremissible sin held its ground longer still ; it was not till the 
Council of Ancyra (A.D. 314) that the penitent murderer might 
hope for reconciliation-and only then at the point of death. 3 

Meanwhile there were parts of the Christian world in which rigorism 
gained its local victories in this same matter; the extraordinary 
Spanish Council of Elvira, in 306, tabulates no less than nineteen 
sins for which communion (and therefore reconciliation) is to be 
refused to the penitent even on his deathbed.' 

In other directions, too, rigorism more than held its ground. 
The rule of one reconciliation only for grave sins is never relaxed 
during the Imperial period.6 All grave sinners-however secret 
their offence may be-are expected to come forward for open 
penance. Further, the desire to keep the Church unspotted from 
the world led to a stiffening of the details of penitential discipline 
which must have deterred the vast majority of sinners from making 
any advance towards reconciliation. There is no doubt as to this 
result ; by the beginning of the fifth century-though many sinners 
are reconciled on their deathbeds-scarcely anyone does penance 
except those who, for notorious sins, are compelled to it by physical 
constraint. Exclusion from the Church was a solemn and hwnilia
ting function ; so was admission thereafter to the official status 
of a penitent under discipline, as well as the final reconciliation. 
Even in Tertullian's day, as a famous passage in the' de Pcenitentia' 
shows, the discipline was cruel not only in itself but in its publicity; 
Jerome's account of Fabiola's penance is no less final evidence.8 

1 Batiflol, Etudes d' Histoire, p. II I. 
1 The last mention of the Novatianists in history appears to be Cone. 

Trull. (Quinisext, A.D. 692), can. 95 (Hefele-Leclerq, iii, p. 574), repeating 
Cone. Constant. (A.D. 381), can. 7 (ib., ii, p. 36). 

• Cone. Ane., can. 22. 
' For the Council of Elvira, and the refusal of death-bed penance, see 

infra, additional note I, p. 51 I. 
6 For expedients devised to mitigate the severity of this rule, infra, 

p. 278; and, generally, for this and the following paragraphs, see additional 
note I, p. 504. 

• Tert., de pam., 9, 10; Jerome, ep. 77; cp. also the penance of Natalius 
(Eus., HE., v, 28. 12). Further evidence from Cyprian, de laps., 35; Sozomen, 
HE., vii, 16 (Rome in the fifth century) ; Cresarius Arel. ([Aug.], app. 
serm., 104. 7) ; Pacian, paramesis, 10, etc. The required austerities com
prised fasting in sackcloth and ashes, constant prayer with tears and groan
mg, prostration before the faithful, who were begged to add their prayers 
to those of the penitent, etc. They were allowed to be present during part 
of the mass (the East) or all of it (in the West), in the narthex or porch of 
the Church ; but not of course to communicate (details, Brightman, uJ sup., 
p. 367). This is severe enough, but humane; barbarism only came into 
penance with the conversion of the northern races, who transformed into a 
torture what the Latins used as a discipline (infra, p. 285, n. 2). 
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Later the severity increased to an almost unbelievable degree. 
Not only before, but even after his reconciliation, the penitent 
suffered every kind of temporal penalty-so much so that entry 
into a monastery came to be a recognized (and even preferable) 
alternative to penance,1 and evasion by suicide was not unknown.3 

The offender might not enter the ranks of the clergy ; ' he might 
not marry, or, if married, cohabit with his wife ; he was forbidden 
to undertake military service or commercial enterprise; public 
office, festivals, and civic occasions were all debarred.• In the 
fifth century, the attempt was made to extract from him a public 
confession of the details of his offence-an attempt promptly sup
pressed by S. Leo 5 in language which makes it certain (against 
an opinion still held among historians) that the practice was 
generally unknown in the early Church. 

At the same time the penance itself was prolonged to inordinate 
lengths.6 The Council of Elvira added to the severity we have 
already noticed by refusing reconciliation except in articulo mortis 
in the case of five other sins. 7 The laxity of Peter of Alexandria, 
who is known to have limited the durationof the penances heimposed 
for apostasy to a maximum of four years,8 is said by Epiphanius 
to have shocked half his diocese into schism.9 S. Basil suggests 
a penance of thirty years for unwitting offences against the seventh 
commandment; 10 eleven years for unpremeditated homicide; 11 

twenty for wilful murder 12 (even this, however, is a relaxation of the 
rule of Ancyra) ; and life-long penance for apostasy.13 There 
were loyalist minds in Southern Gaul who refused absolution 

1 • Conversjo ' ; infra, additional note I, p. 509. 
• Cone. 16 Tolet. (A.O. 693), c. 4. 
• Siricius (A.O. 384-398), ep. I. ad Himerium, 14 (M PL., xiii, col. n45); 

Innocent I. (A.O. 402-417), ep. 39 ad ep. Apul. (MPL., xx, col. 606). Curi
ouslv enough, as Poschmann (pp. 67, 68) notices, the renown obtained by 
wortbv penitents was such that bishops naturally turned to them as the 
most ·likely candidates for holy orders. So Pope Hormisdas (A.O. 5r7) 
insists that not even penitents are to be ordained priest without p:tSsing 
through the minor orders. Cp. Poschmann, pp. ma, IOI, 147, 148. 

• Siricius, ut sup., 5 ; Leo, ep. 167. 10-12 ; Cone. 2 Aret. (A.O. 443), 
c. 21 ; Cone. 3 Aurcl. (A.O. 538), c. 4. Further instances Poschmann, 
pp. 98-100, 166. Morinus (de pam., v, 20) and others point out that there 
,s no evidence for rigorism of thi5 charactf'r. before the fourth c<Jntury; 
Poschmann's hesitations on the subject (op. eit., p. 53) seem unnf'cessary. 
Th~ last actual canon on the subject appears to be Cone. 2 Bareinon. (A.O. 
599), c. 4, in which anyone who has received the' benedictio pcenitenti.e' is 
classed with professed nuns as equally debarred from matrimony. On Lea's 
mitigations of these severities, infra, pp. 278, 506. 

• Infra, additional note I, p. 510. 
• But the bishop was normally empowered to remit part of the sentence 

in view of extenuating circumstancP-s ; infra, additional note I. p. 503. 
1 Cone. Iltib., cann. 3, 9, lo, 13, 47; further Roman and Spanish instances, 

Poschmann, pp. 30 ff., 152. 
• ep. can. (A.O. 306), c. 3 (Routh, Reliquit11 Saert11, IV., pp. 25: 26) .. 
• Epiphan .. ht11r., 68. 3-but the ground assigned by Ep1phamus is 

Peter's leniency in general towards apostates. 
1• ep. 188 (tanonica, i;, c. 7. 11 lb., c. II. 
11 ep. 21, (eanoniea, iii), c. 56. 11 ep. 217, c. 73. 
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altogether to those who deferred any attempt at penance until the 
approach of death.1 Better counsels prevailed at times, as for 
instance in some of the Church Orders, which are content with 
penances of so short a duration as five or seven weeks; 2 but in 
general it is the penal and not the pastoral aspect of the system 
which is to the fore. What a recent writer has said of the first 
two centuries, that the Church was more concerned with her 
prerogative of binding than with that of loosing, can without 
exaggeration be extended to the first five. 3 

VI. THE SINLESSNESS OF THE CHRISTIAN. 

The development just sketched is no more than an eddy of the 
great rigorist movement, but it shares all its characteristic features. 
Once again a line of demarcation is drawn down the middle of the 
phenomena of life, one side of the frontier being wholly the pro
vince of God and the other that of the devil; and all attempts to 
recognize a middle term, a neutral zone, a bridge or medium of 
transition between the two are stamped as un-Christian. Any 
pretending Christian who commits 'mortal,' or who relapses into 
'grave,' sin is adjudged no Christian at all. The connexion 
between this disciplinary rigorism and the gnostic systems is not 
merely ethical ; they stand in the closest doctrinal relationship as 
well. The doctrine of the 'unnatural' God-the God whose pre
sence and operation is to be discerned only in the miraculous, the 
abnormal, the unheard-of-dominates them both. Its influence 
in the case of the gnostic we have already seen; the rigorist in 
discipline showed himself of the same school of thought when he 
insisted, in effect, that only those could be called Christians upon 
whom God had miraculously conferred the grace of perfect sin
lessness. 

This amazing doctrine of the actual sinlessness of the true 
Christian-the doctrine of an automatically irresistible infusion 
of grace-meets us continually in the early centuries. It betrays 
itself to some extent in the beautiful yet slightly complacent 
passages in which Aristides, Justin, Tertullian, and the author of 
'ad Diognetum' describe the spotless purity of contemporary 
Christian society 4-passages which, when all is said that can be 
said for the moral superiority of the Church over the surrounding 
world in the first three centuries, are clearly in advance of the facts. 
But it shows itself in explicit statements as well, and that even in 
orthodox writers. • The spiritual man cannot do what is fleshly,' 
occurs in Ignatius' letter to the Ephesians: so do the words, 'No 

1 Infra, additional note I, p. 512. 
2 So Didascalia ancl Ap. Con51., Brightman, of>. cit., p. 370. On the 

possibility that Fabiola's penance lasted for one day only, Poschm:rnn, 
p. 35. 

• \Vatkins, op. cil., p. 213. 
' Supra, p. 146, n. 3. On the whole subject cp. also ERE., ix, pp. 728-

737 (s.11. ' Perfection'). 
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man sins who professes faith.' 1 The Christian, says Justin, must 
be 'anamartetos '-beyond the possibility of sin. 2 According to 
the ' Didascalia ' it is inconceivable that ' once having gone down 
into the waterof baptism (the Christian) will again do the abominable 
and impure works of the heathen and depraved.' 3 Origen knows 
of people who assert, ' If a man believes, he does not sin ; if he 
sins, it is proof that he does not believe ' ; and again, ' The moment 
a man begins to be holy, he can no longer sin : and thenceforth 
he must be reckoned without sin.'" Sentiments such as these he 
deplored; yet he himself, writing of the true 'pneumatikos,' could 
say:-

• Happy those who, needing the Son of God, need Him no 
more as a Physician of the soul's diseases, a Pastor or Redeemer, 
but only as Wisdom and W0rd and Righteousness or some such 
other Grace as befits men who, being per/ ect, can claim the 
highest titles.' ~ 

Clement's true gnostic, or ideal Christian, is throughout spoken 
of as sinless ; and the language is too vivid to allow us to suppose 
that the writer is merely depicting a perfection after which we are 
to strive, without hope of attaining it on earth. 8 The gnostic 
'has already become a God' ; he is' perfect in righteousness' ; his 
soul is 'virgin of evil' ; 'by his rectitude he makes up for the 
absence of the apostles ' ; he is ' assimilated to God the Saviour, 
and as far as is possible to man is made perfect as the Father in 
Heaven.' 7 The picture is drawn in full detail :-

' Not even were God to allow the gnostic with impunity to 
do what is forbidden ;-not even if he were promised a reward 
for doing wrong, even the reward of the blessed ;-not even if he 
were persuaded that God could be blind to what he did (a thing 
impossible) ;-not even so could he so much as wish to do what 
is contrary to right reason.' 8 

Macarius knew of people who said that after baptism ' evil is 
no more at liberty to pasture in the heart,' and that 'the Lord 
condemned sin by the cross so that it is no longer within.' He 

1 Igo., ad Eph. 8', 142. 

• Justin, apol., 44. On the history of the word, which, except for Jn. 81, is 
not used in N.T., see H. Windisch, Taufe und Sunde, p. 396. He suggesst 
that Justin adopted the pagan word as a deliberate challenge-' The Greek:! 
have the idea, but we Christians have the fact I ' (ib., p. 397). This is per
haps a little daring; the word occurs three times in the LXX. 

• Didasc. 5 (tr. M. D. Gibson, p. 26). 
• in Rom., ii, 7 (MPG., xiv, col. 879); hom. in Num., x, l (GCSS., 

• Origenes,' vii, p. 68). 
'in Jn. i, 20, 124 (GCSS., ' Origenes,' iv, p. 25), 
• Though (as Windisch rightly points out, op. cit., p. 467) Clement 

reckons himself among the sinners. 
7 E.g. Strom., iv, 23. 149; vii, 12. 77; vi, 12. 104; and generally com

pare C. Bigg, Christian Platonists of Alexandria, pp. 123-127; H. \.Vin<lisch, 
Taufe u. Sit1;de, pp. 443-456. 

• Strom., iv, 22. 146. 
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found it necessary to deal with such questions as ' Is it possible for 
a man who has a gift of grace to fall ? ' 1 or ' Can a man bound over 
to the Holy Spirit, and inebriated with heavenly things, be liable 
to turn to evil? ' 2 Jovinian, of whom we shall hear more, was 
accused of holding the same views-a curious fact, when his 
generally humanistic outlook is taken into account.3 The doctrine 
had gnostic and pagan parallels. Basilides, according to Clement 
of Alexandria, held that all sins were unpardonable except those 
of ignorance, clearly implying that the gnostic was incapable of 
conscious transgressions.' The Valentinians insisted that the 
'pneumatikoi' could not be damned whatever they might do. 5 

The Manichees regarded themselves as beyond the reach of sin ; 
only the • race of darkness ' was sinful. 6 

The idea of an immediate metamorphosis of the soul by re
ception of divine grace was common in the Gneco-Roman world, 7 

though immortality rather than moral perfection was the result 
usually attributed to it. If, as is sometimes supposed 8 (though in 
the face of all the probabilities), Apuleius' whole novel is an allegory 
whose explanation is reached in the religious passages of the last 
book, his hero's transformation from an ass to a man is symbolical 
of such a belief. Seneca experienced something of the kind, though 
he was too prudent to claim sinlessness as the result--' It is not so 
much an improvement as a transfiguration that I have undergone,' 
he writes to Lucilius; 9 'not that I have escaped from everything that 
ought to be changed ... but that I see the faults which formerly 
I knew not of .... This sudden transformation of mine I would 
fain relate to thee.' In any case the picture of the superman
the ' divine man ' or ' son of god '-was so common in the 
Imperial period that the moralist must naturally have added 
sinlessness to its characteristics.10 It even reached the extreme of 

1 Macar., Hom., xv, 14, 16; cp. vii, 14 ; xvii, 8; xxvii, 9-13. 
• lb., xv, 36. 
8 Hieron., adv. Jovin., i, 3. From ii, l, however, it appears that Jovinian 

rashly elaborated his proposition with the even more temerarious statement 
that the baptized cannot be tempted. 

• Clem. Alex., Strom., iv, 24. 153. 
1 Iren., harr., i, 6. 2. 
• Cresar. Arel. [Aug.], ap-pend. serm., 253. 2. 
7 On this cp. references supYa, pp. 51-53; further, A. E. J. Rawlinson 

(eel.). Essays on the Trinity and Incarnation, pp. 186, 187, 228-234. 
8 E.g. Reitzenstein, HMR., p. 262. 
• Seneca, ep. 6. l. For other pagan conversions cp. S. Dill, Roman 

Society from Nero to Marcus Aurelius, p. 347; E. Zeller, Stoics, Epicureans 
and Sceptics (E. tr.), p. 258. 

10 Slight traces of such a development are quoted by G. P. Wetter, 'DCY 
Sohn Gotles,' pp. 37, 38. Probably, however, it was rare; and that for a 
curious reason. The idea of • metamorphosis ' is of course often super
stitious, and would therefore be most readily received by the uneducated. 
But Christianity was the only ethical movement in the Empire (the mystery 
cults being in the main non-ethical) which spread widely amongst the un
educated ; only, therefore, in Christianity did the idea of ethical metamorphosis 
take deep root. We must not forget, however, the • virtue cannot be lost ' 
of some ol the Stoics (E. Zeller, Stoics, Epicureans and Sceptics, p. 277). 
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belief in the apotheosis of the devotee in this life.:__a doctrine which, 
verbally at least, more than one great Christian writer was ill-advised 
enough to reproduce.1 

In Judaism also the doctrine was not unknown. The author 
of the ' Epistle of Barnabas' says quite naturally, 'When He re
newed us through the remission of sins, He made us a new creature, 
and gave us the souls of children .... See, we have been recreated, 
as He saith by another prophet:-" I will take away their stony 
heart and give them a heart of flesh." ' 2 He is falling back upon 
the old apocalyptic doctrine that the end shall be like the beginning, 
and that the inhabitants of the kingdom of God shall be like the 
first denizens of the garden of Eden-or like the patriarchs, of whom 
rabbinic theology predicated sinlessness. But, following the cus
tomary practice of S. Paul, he has ante-dated this eschatological 
sinlessness, and asserts it of the Christian here and now. Even 
this is not specifically Christian-the Rabbis had done as much. 
' Vvnen the greater part of a man's life has been lived without 
sin, he shall not sin thereafter,' was one of their sayings; and 
again, 'If a man resist temptation once or twice he shall not sin 
thereafter.' Of certain Rabbis themselves it was told that they had 
lived wholly without sin.3 

Certainly a one-sided interpretation of S. Paul would more than 
justify primitive Christians in the belief. It has frequently been 
noted 4 that however fully he may lament his past sins, he himself 
has little consciousness of sin in the present. And often enough 
he seems to expect the same of his converts. They are free from 
sin (Rom. vi, 18, 22) ; dead to sin (vi, II) ; they are not in the flesh 
but in the Spi.."'it (viii, 9) ; they walk not after the flesh but after 
the Spirit (viii, 4) ; they have been reconciled, to be presented 
holy and without blemish and unreprovable before God (Col. i, 21, 
22). 'If any man is in Christ, he is a new creation; the old 
things are passed away; behold, they are become new' (2 Cor. 
v, 17).6 Sentences such as these could of course be countered with 

1 A catena of Christian passages can be made up from the references in 
A. Robertson, Athanasius (LNP-NF.), p. 65, n. 5; Harnack, Hist. of Dogma, 
index, s.v. 'Deification'; W. R. Inge, Christian Mysticism, Appendix C, 
pp. 356-368. Cp. infra, pp. 237, 337, n. 5, 339, 370, n. 8, 452, n. 2. 

2 Barn., 6. II ; 6. 14. The reference is to Ezk. II 19 , 36ZB. On the 
Jewish evidence for this belief, and its eschatological connexions, H. Windisch, 
Taufe u. Sunde, pp. 8-50. 

3 Strack-Billerbeck, Kommentar, i, pp. 814-816. Cp. also Test. XII. 
Pairiarchs: Issachar 71-' I am a hundred and twenty-six years old, and 
am not conscious of committing any sin ' (another version of the text 
softens the arrogance of the statement by adding the words • unto death ') ; 
Zebulon, 1'• 6-' I am not conscious that I have sinned all my days; nor 
yet do I remember that I have done any iniquity, except the sin of ignorance• 
(here, too, a variant reading has 'save in thought' after 'days'). 

'I have collected references to statements to this effect by writers of 
different schools of thought in Rawlinson, Essays on the TYinity and Incarna
tion, p. 230, n. r. On its importance as a factor in Christian ethics, infra, 
p. 545, additional note R, Augustinism. 

6 On the parallel doctrine of the epistle to the Hebrews and the first epistle 
of S. J obn, sup,-a, p. 161. 
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the greatest ease by others in which the Christian is called upon 
to work out his own salvation with fear and trembling; and the 
reconciliation between the two strains of thought is bound up with 
the reconciliation between the world-renouncing and the world
embracing elements in S. Paul's ethics. But taken apart from 
the context of his full teaching, they would easily support a 
doctrine of Christian sinlessness here and now. 

It is improbable, however, that the ultimate source of the 
doctrine of sinlessness, as it revealed itself in Christianity, with its 
rigorist concomitants in ethics and discipline, is to be found in the 
teaching either of S. Paul, or of Judaism, or of contemporary 
paganism. Its origin was genuinely empirical. Sudden conversions, 
resulting in an apparently complete and effortless cessation, if not 
from all sins, at least from one or more besetting temptations, are 
perhaps a rarer phenomenon under the conditions of modern Western 
civilization than in less sophisticated epochs or continents. But 
they do occur, as every student of religious psychology knows; 
and there have been times when they have occurred plentifully. 
There is no reason to suppose that the dawn of Christianity was not 
such a time; 1 or that the contrast which S. Paul loves to draw 
between the present purity and the past infamy of his converts 
is based on anything less than fact. And if so, there was sufficient 
empirical ground for the doctrine that some Christians at least, 
under the influence of the Holy Spirit and the enthusiasm of con
version, passed through a change so sudden and so far-reaching as 
to make them in effect, if perhaps only for a moment, new and 
sinless men. 

But, as before in the matter of the vision of God, to translate 
what is true of some Christians into a final criterion of sincerity to 
be applied to all Christians without exception, is to fall victim to 
a most dangerous fallacy. This, however, was the course taken, 
not indeed by the Church at large, but by many enthusiasts within 
the Church. The Christian who was not here and now sinless was 
adjudged no Christian at all. It is the doctrine of the unnatural 
God making a new appearance. In no department of conscious 
life is perfection normally achieved except as the result of long and 
disciplined effort, of alternate suc~ess and failure, of tedious advance 
retarded by constant checks, hesitations and reverses. Even in the 
early Church there were innumerable proficientes whose progress 
towards sinlessness must at best have been painfully slow. To 
assume, therefore, that the only convincing sign of the presence 
of divine grace shall be an immediate and compulsory moralization 
of the whole personality would be to assume that God acts in the 
moral life in a way wholly in contrast to man's efforts and achieve
ments in that life, and wholly diverse from the processes of nature 
elsewhere. Such a view introduces the ideas of magic into the 

1 Cp. P. Batiffol, ~tudes d'Histoire. etc., p. 46 :-' Sans <loute. il n"etait 
pas impossible au baptise de garder toute sa vie cette purete baptismale .. 
En these, cette fi.delite etait normalc.' 
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sphere of al_l o_th~rs in which they are most fatally devastating, and 
th_r<?ws Chnstiamty back upon perhaps the most tragic and super
stit10us of all possible errors. 

The tragedy happened none the less. Christian discipline in 
the first four centuries was dominated by • the favourite black-and 
white theory,' as it has been well called, • of the narrow-minded 
reYivalist.' 1 Far more than any Judaistic formula of earlier days, 
it attempted to put a yoke on the neck of the disciples heavier than 
they were able to bear. Formalist in operation-for it shows no 
interest in the communion of the Christian with God-it is fully 
rigorist in temper; and therefore ranks with gnosticism and the 
aberrations of primitive monasticism as a factor in the whole great 
problem which the Church was called upon to face. Easy enough 
to state, the problem was extraordinarily difficult to solve. It is 
simply this-Is rigorism in all its manifestations wholly un
Christian; or can some test be discovered to separate what is 
Christian in it from what is pagan, and some machinery devised to 
prevent the latter from intruding and encroaching upon the former? 

1 H. Windisch, Tauje u. Sunde, p. 289. The combination of formalism 
and rigorism to be noticed in the first four centuries of the history of Christian 
discipline (see above, and also earlier, eh. iii, pp. 160, 164, 172) has very deep 
roots. Baron von Hugel (Essays and Addresses, i, p. 179) with unerring dis
crimination drew particular attention to Troeltsch's observations on the point. 
The essence of Catholicism is the distinction between nature and the super
natural, and yet the correlation of the two within one system of di vine operation 
(op. cit., p. r 76; cp. infra, pp. 304, 379). Hence • the essence of Christian 
supernaturalism consists in the elevation of the creature above this creature's 
co-natural limitations, to God's own supemature, to participation in His 
nature '-i.e. in the doctrine of the vision of God as the end for man. Thus 
formalism (whkh, as we have seen, tends to ignore the doctrine of the vision 
of God) has no secure anchor in the truly Catholic scheme. But what 
Troeltsch calls the • sect-type,' with its • hostility to the world • (i.e. organ
ized or propagandist rigorism1, and its consequent abandonment of the cor
relation of ' nature ' and • supernature • within a single scheme of divine 
providence, cannot logically express its ideal in terms of the raising of the 
natural to the supernatural, i.e. in terms of the vision of God. • [Its) ideal 
is without the character of a mystical supernature, of the elevation of man's 
essence in itse1f. ... And since such mystical beatitude, as the crown of 
the system of stages, falls all but entirely away for the sects, the conception 
of Law now takes up an all-dominating position .... Thus in lieu of the 
institution of Grace and Redemption, the conception of Law becomes the 
centre of the sect tbeoloizy.' This very profound observation accounts for 
many of the most difficult phenomena in Christian history-in particular, 
for the relatively early disappearance of mystic:i.l rigorism (gnosticism a~d 
primitive Montanism) as compared with the stubborn surdval of formalist 
rigorism (Marcionism, later Montanism, Novatianism, Donatism, etc.). 



LECTURE V. 

THE REPLY TO RIGORISM. 

(!.-DISCIPLINE.) 

Mt. xi. 29, 30.-' Take My yoke upon you, and learn of Me; for I am meek 
and lowly in heart ; and ye shall find rest unto your souls. For My 
yoke is easy, and My burden is light.' 

I. RIGORISTS AND HUMANISTS. 

IN the ' Verba Seniorum' there is an often-quoted story of 
S. Macarius of Alexandria.1 He was warned by a heavenly voice 
that he had not yet achieved the holiness of two women who 
dwelt in the neighbouring city. Hurriedly seeking them out, 
he enquired of them the manner of life they lived. At first 
they demurred to the question-' Most holy father,' they pro
tested, 'what kind of life is ours for you to ask about? But 
the saint persisted, and in the end they said:-' We are not indeed 
related, but as it happened we married two brothers. For fifteen 
years we have lived together without a quarrel, without even a 
sharp word passing between us. We both desired to leave our 
husbands and enter a convent ; but they would not allow it. So 
we vowed that until the day of our death we would hold no worldly 
talk with one another, but converse only about spiritual things.' 
Then said l\facarius, ' Truly virginity matters nothing, nor marriage ; 
there is no difference between the monastic life and the secular. 
It is the motive alone which God observes; and He gives the spirit 
of life to all alike.' 

Anecdotes of this character recur throughout the records of 
early Egyptian monasticism. Often however they have significant 
variations. Sometimes the worldling held up as an example to 
the monk is told that he lacks one thing more only-to break with 

1 Rosweyde, iii, 97 (MPL., lxxiii, col. 778) ; another version, ib., vi, 1. 
~7 (col. 101~)- Cp. the analogous sentiment in the Apophthegmata (Coteliei-, 
1, p. 575)-. Are not ~11 professions equal ? ... Whatsoever thou seest thy 
soul to desire accordmg to God, that do.' Stories with the same general 
moral, Rosweyd_e (MfL., lxxi1i), coll. 785, 1038; Cotelier, i, pp. 348, 432-433 
(an added ascetic trait here, in the confession of celibate marriage ?) ; Pall., 
Hist. Laus., 14 (supra, p. 201, n. 3; the two brothers) ; Rutinus, H M., 16 
/Pn~hnutius) (MPL., xxi, coll. 435-439; lvJPG., xxxiv, coll. u64-u71); 
Cas~1an, Coll., XlV, 7. 
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the world and become a monk himself.I Sometime!, again, the 
world.ling has anticipated one or more of the essential charac
teristics of monasticism-by giving away all his goods,2 for example, 
or by living a life of secret celibacy under the outward semblance 
of marriage.• Reitzenstein has employed these variations to 
support his own special theory of the origins of Christian asceticism,4 

and in that respect I do not think we can follow him. But in one 
point he is, I believe, absolutely right. Stories of this type were 
not put into currency without ulterior purpose. They reflect 
varying aspects of the long struggle of Christianity against the 
menace of rigorism. 

The struggle, indeed, was carried on largely by anecdote on 
either side. The following tale recorded by Sulpicius Severus,5 

whatever its original basis in fact, must have been used as a riposte 
to stories (such as that of Macarius) which tended, however slightly, 
to exalt the secular life and its spiritual achievements. A young 
soldier, so the story ran, of good family and large estate, became a 
monk, leaving behind him a wife and little son in the world:-

' But by and by, the thought' (' proceeding from the devil' 
adds the chronicler at once) 'entered his mind that it would be 
better to return to his native land and be the means of saving his 
only son and his wife. This surely would be more acceptable to 
God than if, content with his own salvation, he should impiously 
neglect the salvation of his friends.' 

Yielding to this diabolic suggestion, the monk started on his 
journey with ' an unhappy obstinacy ' on which the arguments of 
his godly friends made no impression. His fate was terrible and 
dramatic. A demon took possession of him, and for two years 
he had to be kept under restraint as a raving lunatic-' a well
deserved punishment,' we are told, ' that he whom faith could not 
restrain should now be restrained by chains.' 'In this way,' the 
story concludes, 

' he was himself corrected and therewith became a warning to 
others, that the shadow of a spurious righteousness should 
not delude us, nor fickle pliability induce us with unprofitable 
inconsistency to forsake a course on which we have once 
entered.' 8 

1 So Reitzenstein (HMHL., p. 35) takes the ' do not neglect thy soul' 
of Hist. Mon., 16 (MPL., xxi, col. 436; MPG., xxxiv, col. u69); cp. ib., 
the head-man of the village, and the merchant ; where the facts are indis
putahle. 

• The merchant in the Greek Hist. Mon., 16 (MPG., xxxiv, col. u70). 
• E.g. Eucha1ititus (Cotelier, col. 433) ; the head-man of the village, 

Hist. Me>n., 1'5 ; the old countryman, Cassian, Coll., xiv, 7. 
'Reitzenstein, HMHL., pp. 34-49; inJra, pp. 495 ff.; additional note G. 
• Dial., i, 22 (MPL., xx, col. 107). 
1 A similar moral in Cassian, Coll., xxiv, 13; illustrated by Macarius' 

11tory of the bn.rber who discovered that the value of his earnings depended 
upon the cost of living. 
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The controversial motive is obvious in every line of this 
anecdote. 

There was, as we have seen, an element in the early Church 
which pressed for every Christian to become an encratite-to adopt, 
that is to say, the extreme of rigorism. Nowhere in early Chris
tianity is the opposite position championed-the position which 
would represent monastic asceticism as untrue in all cases to the 
spirit of Christ. Rightly or wrongly, such opinions could scarcely 
be expected in view of much that was contained in the New Testa
ment. It was not often, even, that anyone ventured to echo 
Macarius' outspoken adaptation of S. Paul's words, 'Circumcision 
is nothing and uncircumcision is nothing, but the keeping of the 
commandments of God,' or to draw out the full inference that 
monasticism is at best a vocation among other vocations, and that 
the secular life is as capable of high virtue and of the vision of God 
as the cloistered. One or two writers, however, who dared to 
perpetrate such statements are known to us by name-Helvidius, 
for example, Jovinian, and Vigilantius in the fourth century. But 
they received short shrift; and their executioner in each case was 
S. Jerome. 

Helvidius, a Roman Christian, had put marriage on the same 
plane as celibacy 1 in a treatise of about the year A.D. 383 which 
had as its main theme the denial of the perpetual virginity of the 
mother of the Lord. Jerome had not as yet developed to the 
extreme of his fanatical asceticism; and compared with his later 
treatises, the 'contra Helvidium' is mild and almost friendly, 
al though ( or perhaps, because) his opponent was personally unknown 
to him. Jovinian, whose faith in the sinlessness of Christians has 
already been mentioned, received more drastic treatment. All 
that remains of his opinions are the few sentences quoted by Jerome 
in his reply (A.D. 393), but enough is preserved to make his position 
clear. Although a solitary himself, and refusing to marry, he 
lived the life of ordinary men ; 2 and his three fundamental pro
positions (apart from his views on post-baptismal sinlessness) were 
these-(1) 'Virgins, widows and married women, if they have 
been baptized and are equal in other respects (i.e. in ordinary moral 
conduct), are of equal merit'; (2) 'there is no difference between 
abstinence from food and its reception with thanksgiving' ; (3) 
' there is one and the same reward in heaven for all who have kept 
their baptismal vow '-i.e. whether married or celibate.3 To the 
virgins he appealed:-

' I do you no wrong. You have chosen the unmarried life 
on account of the present distress; you determined on this 

1 I-Iicron., de perp. virg. adv. Helvid., 22. Nothing more is certainly known 
of Helvidins, though Gennadius (de vir ill., 33) implies that he had Anan 
and even pagan leanings. 

• Id., adv. J ov., i, 40--J ovinian as the dog returning to its vomit. 
• lb., i, 3 (the second proposition of the four which Jerome mentioll9 wrui 

that on post-baptisrua1 sinlessness). 
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course in order to be holy in body and spirit. But be not 
puffed up ; you and your married sisters arc members of the 
same Church.' 1 

Jerome replies in a treatise which is veno~ous, coarse, incon
sistent and diffuse. Its only virtue is that it preserves an otherwise 
unknown passage of Theophrastus describing the inconveniences 
of marriage in humorous and even rollicking vein.3 The saint's 
rancour did not desert Jovinian even in death. Jerome pursues 
him with the Parthian shot-' He did not breathe out his life ; he 
hiccoughed it up in the midst of pork and peacocks,' 8-attributing 
to his opponent a life of gluttony of which there is no other reason 
to suspect him. Even the friends at whose request Jerome wrote 
found his style too mordant for their taste. They tried to suppress 
the treatise; but its author, whilst thanking them for their pains, 
and even taking opportunity at the same time to mitigate the effect 
of his tirade a little, makes the incident an occasion for the expression 
of further views of the same kind.' 

The success of his counterblast against Jovinian encouraged 
Jerome to persevere in controversy of this character-' if he was 
bad-tempered, at any rate he did not waste his time.' 11 Only a 
few years later Vigilan tius-a more interesting figure than J ovinian, 
---<:ame under the lash. He was a self-made man, obviously of 
real distinction of character; for he commanded the friendship of 
Sulpicius Severns, of Paulinu.s of Nola, and for a time, of Jerome him
self. 8 The first sign of actual rupture 7 shows itself in a letter from 
Jerome which taxes Vigilantius on two counts: he has accused 
Jerome himself of Origenist heresy; and he has been guilty of the 

1 Hieron., adv. Jov., i, 5 fin. • lb., i, 47. 
• Id., c. Vigil. I. 
• Id., epp. 48, 49. Jovinian was condemned by a synod at Rome, 

under Siricius, about the year A.D. 390, at the instance of Jerome's friend 
Pammachius. The heresiarch and his partisans proceeded to Milan in the 
hope of appealing successfully to Theodosius ; the attempt was frustrated 
by Ambrose, who secured their condemnation in his own synod (Ambrose, 
ep. 42). It was after these decisions that Pammachius, presumably because 
the heresy was still spreading (cp. Ambrose, ep. 63. 7-Sarmatio and Bar
batianus) sent Jovinian's tracts to Jerome. Like Helvidius, Jovinian also 
denied the perpetual virginity of the mother of Jesus. 

• L. Duchesne, Early History of the Church (E. tr.), ii, p. 447. 
• Vigilantius was the son of an inn-keeper of Comminges. For his friend

ship with Sulpicius and Paulinus, see Paulinus, e,p. 5. II ; Hieron., ep. 58. 
II ; 61. 3. All that is known of him is well put together by A. Reville, 
Vigilance de Calagurris (Paris, 1902). 

7 But there were earlier incidents. Vigilantius had apparently shown 
tenor during an earthquake at Bethlehem to such an extent as to rouse 
Jcrome's contempt (c. Vigil., II); he seems to have sided with Rufinus in 
the great controversy (Hieron., apol., iii, 19) ; and he left Bethlehem under 
suspicious circumstances (Hieron., ep. 109. 2), although Jerome was suffi
ciently friendly still to entrust him with a letter to Paulinus (ep. 58. n). 
But within a very short time he received from Jerome the letter referred to 
in the text above (e.p. 61), in which what may have been no more than 
incautious expressions of opinion are mercilessly pilloried. The incidents 
are usually dated about A.D. 395-396. 
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almost unpardonable blasphemy-for Jerome suggests that even 
God will find it difficult to condone it-of misinterpreting 'the 
mountain from which the stone was cut without hands ' in Daniel 
ii. 34, 35.1 Ten years later Vigilantius committed his crowning 
offence. He was, it would appear, a common-sense Christian, apt 
to test every institution and doctrine by its effect on conduct ; and 
to deprecate as superfluous, if not as evil, whatever failed to satisfy 
that test. His book may have been ill-advised, but it touched 
some tender spots. He attacked the excessive cult of relics, and 
the invocation of saints and martyrs; the irregularities which were 
only too common in connexion with vigils by the martyrs' tombs; 
the formalist sending of alms to Jerusalem as an act of piety, when 
elsewhere the poor were left starving; and finally the pretensions 
of monks and virgins. Unfortunately for our knowledge of his 
arguments, Jerome thought a single night's labour enough for the 
composition of his reply. 2 It was enough, and more than enough, 
for the torrent of vulgar abuse which did duty for argument on this 
occasion ; but not enough to allow Jerome to quote Vigilantius on 
every point. Day must have been breaking when he reached the 
malignant's views on asceticism, for he has only time just to men
tion them 3 before he brings his invective to a close. No more than 
this is known of Vigilantius; but there is no evidence that he was 
synodically condemned, as Jovinian had been a few years earlier:1 

Although, however, the Church of the fourth century was not 
prepared for so strong a doctrine as that of Helvidius, J ovinian and 
Vigilantius, she was quite clear that her doors must remain open 
to men and women who lived ' in the world,' though they failed 
even to adopt that domestic asceticism which had prevailed in the 
first two centuries, and, under Jerome's auspices, was meeting with 
some popularity in Rome. The extremist must be made to face the 
facts. It is all very well for the Pharisee, in a verbal flourish, to 
say, ' This people that knoweth not the law is accursed,' but in a 
calm hour he must at least admit that some of them are more 
accursed than others; and that to be only half-accursed is to be 
half-blessed. It is impossible to draw the line that separates the 
Church from the world, the sheep from the goats, the wheat from the 
tares, so as to exclude grades of merit on the one side, and grades 
of guilt on the other. The moon is not so bright as the sun, but 
still it shines ; silver is not as precious as gold, but it is worth more 
than base lead. A place must be tound in the Church for virtuous 

1 Hieron., et .. 61. 4-' Christ's church has never heard such blasphemy I ' 
2 Id., r.. Vigil., 17. Jerome had already outlined his reply to Vigi

lantius in a letter to the priest Riparius (ep. 109), in which he asked for 
copies of his opponent's treatise. 

• c. Vigil., 15, 16. 
• Further contemporary opposition to monasticism, of a v-:-ry violent 

character, can be inferred from the riots at Rome on the occasion of BJ.esilla's 
funeral, Hieron., ep. 39. .'i (' The monks to the Tiber I ') ; and from the 
treatise adv. of>P. vii. mon .. which Chrysostom felt himself obliged to write. 
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married life-inferior to celibacy, if you wish ; but still on a wholly 
different plane from unbridled lust. 

Arguments such as these recur en<llessly not only in Jerome 1 

(who indeed forgets them whenever he conveniently can), but in 
all the Fathers without exception.1 They do not settle the true 
question-actually (as will appear) they evade it-the question 
whether there can be distinctions of spiritual status as well as of 
personal worth and achievement in Christ's Church. But they do 
settle the immediate practical question. They find a valid and 
sure place in the Church for the earnest Christian who cannot 
disentangle himself from worldly affairs; and they deter the 
curious from enquiring too closely into the more special privileges, 
if anv, reserved for the monk. 

So grew up the extraordinarily perplexing phenomenon of a 
double moral standard in Catholicism-a lower and a higher grade 
of Christian achievement-the distinction between counsels and 
precepts, the religious and the secular vocations, the contempla
tive and active lives. There can be no doubt that the distinction 
saved Christianity. It reconciled every extremist who was prepared 
to face the facts at aU, and so retained within the Church that 
witness to Christian otherworldliness so greatly needed at a time of 
acute secularization. But it left the Christian moralist with the 
curiously elusive problem-How far, if at all, is the distinction thus 
expressed of any ultimate validity? 3 

That it could be found in scripture was a matter as to which 
none of the Fathers had any doubt whatever. The Matthrean 
version of the story of the young man who had great possessions, 

1 E.g. adv. Jov., i, 3, 9, 12, 40, etc. But Jerome's real view is expressed, 
for P.xample, in the famous epigram (ep. 22. 20), • I praise marriage and 
wedlock, but only because they beget celibates ; I gather roses from thorns, 
gold from the earth, pearls from the shell.' Still more biting are adv. Jov., 
i, 7-' If it is "good for a man not to touch a woman" (r Cor. 71), it is bad 
to touch one ; there is no opposite to goodness but badness ' ; ' a thing 
which is only allowed because there may be something worse can have only 
a slight degree of goodness' ; 'if we abstain from conjugal intercourse, we 
honour our wives; if we do not abstain, well-the opposite of honour is 
insult I '-Tertullian, though he enunciated the most beautiful of all patristic 
sentiments on the happiness of Christian married life (ad i1x., ii, 9l, and 
even as a Montanist defended the institution against Marcion (adv. Marc., i, 
29 ; cp. de an., 27-also from his Montanist daysJ, was capable of judgments 
as severe. He could call women the • gate of the devil ' and the ' destroyers 
of God'~ image' (de mlt. fem., i, r) ; could regard the difference between 
marriage and fornication as ' purely legal ' (de exh. cast., 9), and while he is 
bound to admit that S. Peter was married, he denies that the reference in 
1 Cor. 9• is to ' wives' whom the apostles ' led about '-they were ' minister
ing women' (de mon., 8). Further references of the same character from 
patristic and media!val times in G. Grupp, Kulturgeschichte des Mittelalters •, 
1v, pp. 26 ff., 39 fi., 54 fi. ; G. G. Coulton, Five Centuries of Religion, i, pp. 
174-181, 444, 445-

1 Infra, p. _241, n. 2. On t~e li~eralism of the Canons of Hippolytus 
3:nd the Egypt~an Church Order in this matter, see A. J. Maclean in ERE., 
m, p. 493, s.v. Chastity.' 

•Foran important estimate of the• double-standard ' doctrine by Canon 
J. 0. Hannay, and other points involved, see infra, p. 517, additional note K, 
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with its distinction between 'having eternal life' and 'being 
perfect,' 1 lent itself very readily to the argument. The relative 
inferiority of Leah to Rachel, of Martha to Mary, and of Peter to 
the beloved disciple, was noticed and brought into account. The 
many mansions in the Father's house were supposed to indicate 
degrees of reward ; just as the thirty-fold, sixty-fold, and hundred
fold of the parable, and the gold, silver, precious stones, wood. 
hay and stubble of S. Paul indicated different degrees of merit.2 
S. Paul's distinction between 'permission' and 'command' was 
grasped as early as Tertullian's time-' We may with more im
punity,' says the African Father, 'reject advice than injunction.' 3 

Origen, in a fanciful moment, supposed that the unprofitable ser
vants who did all that was commanded of them but no more, were 
matched by profitable servants who' added to the precepts' and did 
more than they were commanded.' Finally Optatus of Milevis 
opened up a path which was to lead farther than he could ever have 
guessed, by exploiting the parable of the Good Samaritan with its 
' quodcumque supererogaveris' in the same interest. S. Paul is the 
' stabularius '-the innkeeper; he has spent in his teaching the ' two 
pence' of the Old and New Testaments entrusted to him: but more 
is still required. On his own independent authority, therefore, he 

1 E.g. Origen, in Mt., xv, 12 (MPG., xiii, coll. 1285 ff.); Ambrose, de off., 
1, II ; cp. sup.,a, p. 69. It is a quite extraorrlinary instance of the liber
ality of Clement of Alexandria's outlook that he could compose a whole 
treatise (Quis Dives Salvetu1') on this incident without ever mentioning the 
two lives, or alluding to asceticism. He makes no use of the Matth.Ean 
distinction which, although he is aware of it (c. 10), he regards as in essence 
irrelevant (c. 6--' Our Lord and Saviour was asked a question most appro
priate to Him-the Life respecting life, . . . the Perfect respecting the 
perfect rest,' i.e. it is the same question in another form ; cp. ib., c. 8-the 
young man is' imperfect (ch,.\.ijs) as touching eternal life.') 

1 Patristic references to the doctrine are of course innumerable ; a good 
select_ion in Hannay, Spirit and Origin of Christian Monasticism, pp. 288-291. 
To his references I add the following :-Method., Conviv., ii, 1 ; Joann. 
Chrys., a.dv. opp. vit. mon., iii, 5 (moon and stars); Origen, frag., So, in Jn 
(GCSS., ' Origenes,' iv, p. 547-Mary and Martha, cp. Aug., de bon. conj., 8 
(8); 5_~rm., 104. 3 (~); 169. 14 (1_?); 179. 3 (3) ;_ Greg. Magn.! Mor., vi, 61; in 
Ezk., _n, 2, 9, 10; Is1dor. Pel., ep. w, 35!); Cypnan, de hab. virg., 23 (~e many 
mans1_ons); Aug., c. F~ust. Man., xxn, 52 (Leah and Rachel) ; Cyril Hier., 
Cat., 1v, 25 (gold and sliver). Jerome (ep. 48. 2, 3) has almost all of these 
analogies. Sulp. Severus records (Dia!., ii, 10) a pithv but rlistressina
metaphoc of Martin of Tours-whilst fornication is like a field that has bee~ 
rooted up by swine, marriage is compared to one that is cropped by cattle, 
and virginity to one still intact. Further references to the doctrine are 
Origen, c. Cels., i, 26; vii, 48; viii, 55; Tert., ad ux., i, 3, 4, 8; 
de exh. cast., 9; de monog., 3; de vire. vel., 17; Athan., ep. 48; Grea. 
Naz., carm., ii, 1-3 (MPG., xxxvii, coll." 521-640) ; Chrysost., de virg., 1~. 
etc. ; Ambrose, d_e virg., i, 6 (24), 7 (35) ; de vid., 12 (Tz), 13 (Sr). 14 (83) ; 
Aug., de bon. conJ., 23 (28, 29) ; de mar. eccl._ cath.,_ 35 (79' ; de sanct. virg., 14 
(14), 18 (r8) ; de op. mon., 5 (6), 6 (7) ; de c1v. Dei, xvi, 36; ench1r., 121. 

3 Tert., ad ux., i, 3 ; ii, 1. The text is uncertain, but the meaning clear. 
• Origen, in Rom., iii, 3 (MPG., xiv, col. 933). Of the things whish can 

thus be 'adderl to the precepts' he mentions only virginity, and the repudia
tion of a salary (1 Cor. 916 , 15) by ministers of the gospel. To the same 
effect, though not quite so definitely, Ambrose, de vid., 12 (74). 

I6 
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gives counsels ' of supererogation ' to the life of virginity ; but 
makes it clear that this is something additional to the precepts 
received from Scripture.1 Augustine and Fulgentius 9 unravelled 
this tangled metaphor of Optatus, and the doctrine of works of 
supererogation was fairly launched. With such a wealth of 
scriptural support, and harmonizing, as it did, with the immediate 
needs of the situation, the new theory achieved a success which in 
all the circumstances need cause no surprise. 

II. THE Two LIVES. 

Nevertheless, the doctrine of the two lives,-the secular and the 
religious, the active and the contemplative, the married and the 
celibate,-was involved in an ambiguity fraught with very serious 
consequences-an ambiguity, moreover, which persists, in spite of 
a clear protest by Iren.eus,3 throughout the patristic and medireval 
periods. The fact has escaped a majority of the historians of 
Christian ethics, and its neglect has vitiated much of their criticism 
in consequence. Two lines of thought (or three, if we count a 
compromise to be noticed later) may be seen running side-by-side 
under cover of the same distinction-one innocuous and of great 
practical value, the other of much more questionable character. 
That there was a difference between the active and the contemplative 
lives, and that the latter was the 'higher• of the two, was agreed 

1 Opt., de schism. Don., vi, 4. The reference is purely incidental. The 
Donatists had compelled Catholic virgins to do penance and to submit to re
consecration; Optatus is at pains to emphasize the 'voluntary' character of 
the vow of celibacy, and thereby to make the case against the Donatists 
stronger still. The date of the treatise is about A.D. 366. 

2 Aug., de sanct. vfrg., 30. (In de op. man., 5 (6), S. Paul's decision to 
'work with his own hands' becomes the excess expenditure.) Fulgent., ad 
man., ii, 13 (MPL., 1:xv, col. 192)-Jittle more than a verbal reproduction of 
Optatus. For a similar use of the' double-standard 'in Plato and Aristotle, 
cp. e.g. H. Sidgwick, History of Ethics, pp. 42, 47, 57; and in Juda.ism, 
Bousset, Rf., pp. 4115, 417. 

• Iren., han'., iv, 11. 4-an attack, all the more effective for being inci
dental, on 'those who pretenrl to observe more than is commanded.' 
Iren.eus reverts to the question by treating, in iv, 12. 5, of the incident 
of the Rich Young Man. Although he is commenting on the M altht:Ban 
version (supra, p. 69), he very significantly omits all reference to the anti
thesis between 'entering into life ' and ' being perfect,' on which the double
standard theory in it5 invalid form was so often based. Instead he draws 
attention to the order in which the law is recited (Mt. 1918 , 19), with the 
fifth commandment at the end of the citation from the decalogue (so in 
Mk. 1019). and the addition (Mt. only) of ' Thou shalt love thy neighbour as 
thyself.' These precepts, he says, form an ' ascending scale,' and are given 
to all (here we have the valid theory fully expressed). Probably, he adds, 
the young man had not kept the commandments properly, and so the Lord 
adds the ' Sell all thou hast ' to ' expose his covetousness.' He quotes Mt. 
1921 in full (apart from the reference to treasure in heaven), and says that 
to those who obey it is promised ' the reward of the apostles.' This might 
seem ;;t first to imply the invalid theory. But the implication is at once 
cancelled by the paraphrase, ' to do away with former covetousness by good 
works, and follow Christ • ; by the Jack of any restriction of this injunction 
to a particular class ; and by the instance of Zacchaeus, who, though he only 
gave away half his goods, is yet quoted as having fulfilled its requirements. 
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on all hands. But of what nature was the distinction, and why is 
' contemplation ' higher than ' action ' ? 

There were those who tended to regard the distinction as one of 
degree only. The Christian life is a life of progress. It passes through 
its stages; 1 its end is contemplation or the vision of God, and 
this is the' highest' stage. All that comes below is the preparatory 
discipline of the' active life '-a discipline meaningless and incom
plete unless it ends in the vision. That is the one line of thought; 
the second is quite different. The two lives differ not in degree, 
but in kind; the 'contemplative' life aims at vision, the 'active' 
at some other and lower goal. By the grace of God even the man 
'in the world' can attain salvation if he brings forth fruits worthy 
of repentance; but the highest rewards are for ever closed to 
him. He has turned his back upon the nobler course. 

To understand the confusion caused by these two versions of 
the 'double-standard' theory, and the reason why the invalid 
version finally supplanted the valid one, to the despair of all sane 
moralists, we must examine them rather more closely. 

(a) The valid theory, which made the 'active' life a stage on 
the road towards 'contemplation,' involved three great principles. 
First, the vision of God is open to all men-not perhaps equally 
(that may depend upon temperamental conditions), but at all events 
adequately, A secular environment or vocation is no final barrier. 
Second, all men are called to it; if they refuse to follow the vision.
if they are content to rest in a lower stage,-they have not lived 
up to the level demanded of them. Third, the race is a long one; 
the rigorist conception of the Christian becoming perfect in a moment 
is an idle and dangerous fiction. We must not daunt the immature 
Christian by laying on him too heavy a burden at once. He must 
take his life by stages, achieving what is possible here and now, 
and not attempting the higher flights till he has exercised himself 
in the lower ones. The immediate duties (e.g. the • active life') 
rank as 'precepts' to be obeyed at once; the ulterior aims may 
be held in reserve as' counsels' for the present, which will become, 
we may hope, precepts or immediate duties by-and-by.3 

1 I have pointed out elsewhere (Some Principles of }I/oral Theology, pp. 
51, 126). that such a systematic division into stages is psychologically un
sound ; in reality the successive ' stages ' are concurrent ' tendencies ' of 
which some have the greater prominence in the be~ings of the Christian 
life, others after progress has been made. On the 'periodicity '-if one 
may so call it---of the higher stages of spiritual experience (a common theme 
with all mystical writers), cp. e.g. Grf'g. Magn., Hom. in Ezk .. ii, 2. l!; 
Mor., v, II-27 ; viii, 50; x, 13-19; xxiv, 10-12, etc. See further, infra, 
pp. 250, n. 3; 252; and W. Shewring and J. McCann, The Golden Epistle of 
Abbot William, pp. xxxviii, 63. 

• Well put by R. Thamin, Un Probleme Moral dans l'Antiquittf, p. 333 :
' Les castes en morale ne sont pas fermees. Plusieurs ont tout ce qu'ils 
veuvent fa;re de se tenir dans les limites d'une morale bourgeoise et d'une 
sagcsse vulgaire. Au-dessus d'eux est la legislation plus subtile de l'honneur, 
et ses exigences plus delicates. C'est un ideal qui n'est pas le leur, mais qui 
pourrait le devenir ... Ce sont lit les degres cte la hierarchie en morale, et ii 
n'a ete dit a personne: tu n'iras pas plus loin.' Cp. also Harnack. His!ory 
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Despite constant intrusions from the invalid theory which has 
yet to be examined, these principles may be traced continuously 
through the writings of the greatest of the Fathers. That the 
vision is open to all, and that all are called to it, is emphatically 
asserted by Clement of Alexandria,1 Augustine 9 and Gregory the 
Great. 8 As Dom Cuthbert Butler has well pointed out, the great 
Pope's principal expositions of contemplation and the contem
plative life were delivered, 'not in conferences to his monks, but 
in public sermons preached in the Lateran basilica to mixed con
gregations of all comers.' 4 Similarly with eastern Christianity. 
S. Basil,6 it has been well said, 

'refuses to draw a hard and fast line between monks and other 
Christians. He teaches that all Christian life must be ascetic. 
There is a question of the degree of its asceticism between the 
life of a monk and that of a married man. There is no question 
that both lives are lived on the same principle. ·• God," he says, 
"has permitted man to live in one of two ways, either as married 
or as monks. But it must not be supposed that those who are 
married are therefore free to embrace the world. The evangelic 

of Dogma (E. tr.), v, p. 75 :-' The last stage reached by the advanced 
Christian, who has passed through a rich experience, is a refinement to him 
who is in process of development. But a refined piety or morality is always 
pernicious, for it no longer starts at the point of duty and conscience.' 

1 See references, C. Bigg, Christian Platonists of Alexandria, pp. II9, 120 ; 
J. Tixeront, Histoire des Dogmes, i, p. 273 ; and infra, pp. 314, 315. 

• The Augustinian passages well presented by C. Butler, Western Mysticism•, 
pp. 227 ff. Note especially the long quotation from Tr. in Jn., 124. 5, ib., 
p. 228, where the wholly preparatory character of the• active • life is insisted 
upon. Cp. also de cons. evang., i, 5 (8)-the • active• life is that 'whereby 
we journey' (' qua itur '); contemplation is that• whereby we reach journey's 
end' (' qua pervenitur ') ; and especially de civ. Dri, xix, 19-' No one should 
busy himself so much [with his neighbour's welfare] as to abandon the quest 
for the vision of God ... lest that sweetness be withdrawn from us and 
the obligation of charity overwhelm us.' It is to be noticed that Dom 
Butler, who insists that in S. Gregory the contemplative life is • optional ' 
(see infra, p. 523, additional note L) finds the same doctrine in S. Augustine 
(p. 249--' The active life is necessary for all, whereas the contemplative is 
not necessary'). I can find no justification for this allegation ; indeer\ the 
passage to which Dom Butler refers in support, and which he summarizes 
on pp. 230-232 (c. Faust. Man., xxii, 52-58). so far from confirming the con
tention, explicitly denies it. The active life is necessary for all, S. Augustine 
says, ' not for its own sake,' but as the necessary preparatory discipline fo1' 
contemplation (c. 53); 'the contemplative life is loved, the active only tolerated 
for its sake' (c. 54). That being so, the active life is .only necessary because 
the contemplative life, to which it leads, here or hereafter, is a prior necessity. 
In the interests of the invalid theory, Dom Butler attributes it to S. Augustine 
in passages where it has no place whatever. 

3 On S. Gregory and the contemplative life, Butler, Western Mysticism, 
pp. 245-273 ; Benedictine Monachism, pp. 96-100. Dom Butler has no 
doubt that in S. Gregory's opinion it is ' open to all ... no state or condi
tion of life being debarred' (Western Mysticism, pp. 269, 270). On his view 
that it is ' optional' (p. 249), infra, p. 523, additional note L. 

• Western Mysticism, p. 270. 
• ]. 0. Hannay, Spirit and Origin of Christian Monasticism, p. 188, 
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renunciation is their ideal too.for the Lord's words were spoken to 
those who were in the world as well as to the apostles : • What I 
say unto you I say unto all' ... " 1 

'One great aim of S. Basil's ascetic teaching,' Canon 
Hannay continues, 'was to connect the monastic life with that 
of ordinary Christians, and to place both alike beside the great 
standard of evangelic teaching .... [He taught the monks] 
that their way of life was no new kind of Christian life, no 
special and exclusive expression of the gospel spirit, but only 
a faithful following-out of common principles. "This," he 
says, "is the goal of Christianity, the imitation of Christ in the 
measure of His humanity as far as the vocation of each man 
permits." 2 "The law which bids us love God more than father, 
mother or self, more than wife and children, is as binding in 
wedlock as in celibacy." ' 3 

His brother Gregory of Nyssa is almost as explicit:-

' Our view of marriage is this,' he says, 'that while the pur
suit of heavenly things should be every man's first care, yet if he 
can use the advantage of marriage with sobriety and moderation 
he need not despise this form of self-dedication.'' 

Again, Christian perfection is not attained in a moment. It is 
a matter of progress. In the visible organization of the Church this 
doctrine of stages of progress was symbolized by the difference 
between the catechumen and the baptized ; but it was susceptible 
of more pliant treatment than that alone. It provides the key to the 
science of pastoral guidance-at one and the same moment to make 
the individual feel that he has already achieved much (or rather 
that much has been already achieved in him), thereby stimulating 
his hope of further advance ; and equally to remind him that there 
are higher stages-far higher stages-to which he must still reach 
out. Reveal the full demands of Christ in a single instant, and you 
are as likely to dismay as to encourage; unveil them gradually, 
leading on to the next stage as each stage in tum is seen and firmly 
occupied, and you will hearten and encourage. 

It will be recognized at once how congenial this method was to 
S. Paul, S. Peter, and even the rigorist author of the epistle to the 
Hebrews. They distinguished clearly between the' babes in Christ ' 
and the fully grown ; between the early duties and simple doctrines 
appropriate to the first stages-the 'milk of the word,' and the 

1 Ilasil, de renu11t. saeculi (MPG., xxxi, coll. 628, 629). 
2 ld., Reg. Fus. Tract., 43 (MPG., xxxi, col. 1028). 
3 Id., de ren. saec. (ubi sufwa,. 
4 Greg. Nyss., de virg., 8 (MPG., xlvi, col. 356). Similarly Chrysostom, 

adv. opp. vii. mon., iii, 13-' the Scriptures would have all men live the 
"monastic" life, even though they be married' (the context show~ that_ the 
reference is not to marriage in name alone); cp. Id., in Mt. hom., vu, 7 
(MPG., !vii, coll. 81, 82). 
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'meat' of the gospel reserved for the mature.1 An irreducible 
minimum of doctrine and precept was set before the beginner-a 
statement of truths to be held and of sins to be put off at the very 
outset. Beyond that, and progressively to be attained, lay the 
deeper truths, the higher ideals and aspirations, of Christian holiness 
in the future. Even in this form, no doubt, the doctrine has its 
dangers. However low the minimum be placed, it must at least be 
appreciably higher than the world's standard, so that the veriest 
beginner has advanced a little from his unconverted state, and feels 
a moral stimulus in his new environment. Again, both for the 
beginner and for the Church, the minimum itself must always be 
advancing, and the range of precept continually widening. The 
temptations against which we find ourselves in some way proof, and 
in every way bound to struggle, should be more in number as time 
goes on. In the third place, and no less important, the minimum 
must never be allowed to become other than a minimum. Once 
it becomes a norm-so that any advance beyond it is regarded either 
as unnecessary, or as a work of supererogation or as the prerogative 
of an elite alone--what has been a valuable piece of pastoral· 
machinery becomes a vital danger, leading either to complete moral 
stagnation, or to the doctrine of merit with all its attendant evils. 

It would be too idealistic to say that early Christianity avoided 
these three dangers altogether. \Vhen Hermas, for example, says,2 
'If thou do any good thing beyond the commands of God, thou 
shalt gain for thyself a more abundant glory, and be more honoured 
by God than otherwise,' it is obvious that sinister perversions are 
already intruding into the theory. But on the whole it is true that, 
consciously or unconsciously, the Church attempted to apply the 
doctrine wisely and well. Her standard was well in advance of 
that of contemporary society. Her record of moral achievement 
could be written by the apologists in terms that sound almost as 
a boast of sinlessness ; and whatever libels fanatical mob-hatred 
might trump up against her, her sternest and most discerning 
critics, such as Celsus and Lucian, could find little to objectto except 
a tendency to indiscriminate almsgiving and a taint of social 
inferiority. Again, if we accept Professor von Dobschiltz's strongly 

1 r Cm. 31-a, 13u , 1 Pet. 2•; Hcbr. 511-61. (Tertullian actually sug
g,::sts that this was S. Paul's reason for allowing marriage at all-he was 
legislating for the ' inexperience of a new and just nsing church' (de mon., 
II). But Tertullian, as a Montanist, was committed to the principle of 
development in the moral code (cp. supra, p. 221) ; hence the idea need not 
be regarded as an original one of his own). Similarly of the method of our 
Lord, the quotation from Is. 428 (' a bruised reerl shall he not break,' etc.) 
in Mt. 12•0 (cp. Lk. 318 from Is. 61 1). These passage~, of course, stanrl in 
sharp contrast to the rigorist element in New Testament teaching, with its 
demand for a clean cut from all pagan associations (supra, pp. 9, 65), and 
thus provide another example of the contradiction which runs right through 
all Christian ethics. 

• Hermas, Sim., V, 3. 3 ; cp. M anrf., IV, 4. 2-second marriages are not 
sinful, but there is ' more honour and great glory before God' for those who 
do not enter into them. 
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expressed opinion that the Christian moral standard in the first 
two centuries definitely advanced hand-in-hand with Christian 
moral achievement, it implies that the Church clearly marked and 
avoided the second of the dangers we have mentioned. As for the 
third danger-there was one factor in the life of the early centuries 
which must have finally prevented any earnest Christian from resting 
on his achievement, and thinking that he had done as much as could 
be asked of him. That was the factor of martyrdom. We have 
only to remember Ignatius' longing for the martyr's crown, and 
Hermas' full recognition that he is not as yet even a confessor, to 
understand how little grounds for moral complacency the Church 
allowed to anyone whose faith and endurance had not been tested 
by the fires of persecution. 

It is in the sense of this valid theory that we can understand 
some of the earliest assertions of the double standard which meet us 
in Christian history. The first, perhaps, outside the New Testament, 
is the phrase in ' Didache ' which comes in the conclusion of the 
section on the' Two Ways.' Little doubt can exist as to the author's 
purpose in saying at this point, ' If thou canst bear the whole yoke 
of the Lord thou shalt be perfect ; if not, bear as much as thou 
canst.' 1 The full display of all the virtues of the 'Way of Life' 
and all the vices of the' Way of Death' may be only too daunting 
for the newly converted Christian; who is sufficient for a programme 
so extensive as this? Not to lower his ideals, but to strengthen his 
resolution, the writer says, in effect, 'Choose out of this code I have 
given you such immediate duties to be discharged, and virtues to 
be manifested, as by the grace of God you feel your moral strength 
sufficient for. Do not ignore the remainder, nor yet be down
hearted at their number; hold them in reserve for the moment, to 
be adopted as immediate and practical goals when you have made 
sure your footing on the lower step.' 2 

Hennas, always original, preaches the same doctrine in a com
plicated parable whose purpose was not very clear even to himself.· 
It begins as a commentary on the idea of true fasting; it widens 
out into a description of moral progress as a whole; it culminates
with a daring of which the writer is wholly conscious and more than 
half-afraid-in an extraordinary excursion into Christology which 
fully justifies his anxiety. In itself it is the simple story of a slave, 
commanded to do a piece of work, who exceeded his orders, and 
after completing the first task went on to other duties of his own 
discovering ; adding still further to his merits by sharing with his 

'Did 62 , 3 

• On -~ne question the writer particularizes (ib.)-' Concerning meats, 
bear what thou canst; but [in any case] keep far from meats sacrificed to 
idols.' 

8 Sim., V. Note particularly 2 7-' He has kept My commandment, and 
has done a good work besides.' That Hermas had originally in mind an 
ascending order of precepts and counsels is to be inferred from the • first of 
all ' of 38 ; only when the precepts there summarized have been fulfilled, 
are the supreme ascetic exercises commended. 
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the distinction between lower and higher ways of loving God 
v.;th which the Jesuits made great play.1 More important is the 
form which the double, or rather the multiple, standard took in 
connexion with the idea of prayer, or (more generally) of the life 
appropriate to the vision of God. As originally expressed, two 
stages of' prayer' were supposed to lie before the Christian. These 
were the active and the contemplative stages. ' Spiritual know
ledge is twofold,' says Abbot Nesteros in Cassian's fourteenth 
' Collation,' 

'active ( 7TpOCKTlK~) and contemplative (0"wp71niciJ). The first 
comes about by the improvement of conduct and purification 
from sin ; the second consists in the contemplation of things 
divine and the knowledge of most sacred thoughts. We can
not reach this contemplative wisdom without first acquiring the 
practical ; . . . for the vision of God is not open to any who 
does not shun the stains of sin. . . . How can anyone who has 
not succeeded in understanding the nature of his faults, nor 
tried to eradicate them . . . attain to the mysteries of spiritual 
and heavenly things which mark the higher stage of con
templation? '2 

Other versions of the thought enwnerate the stages in greater 
detail. Abbot Isaac, in the ninth Collation, has a fourfold ladder, 
fancifully based on the four divisions of prayer (r Tim. ii. r) in the 
Pastoral Epistles.8 The first stage is that of Christians who, though 
converted, are still 'tormented by the arrows of sin' ; the second, 
of those who have gained some real and stable love for the higher 

1 See e.g. Dollinger-Reusch, Moralstreitigkeiten, i, pp. 78 (effective and 
affective love) ; 285, 343 (amor concupiscent·it11 vel spei and amor benevolentitBJ, 
and cp. ib., pp. 293, 294. The modem version, current in all Roman Catholic 
handbooks of moral theology, is between intensive and appreciative love. 
For the condemnation of the most lax views on the subject see Denzinger
Bannwart, Enchiridion 16, nn. IIOl, n55-II57, 1289. 

2 Cass., Coll., xiv, 1-3-he uses • actualis ' of the active life. Cp. also 
Coll., i, 3, 4-the ·end' is the kingdom of heaven; the immediate goal is 
purity nf heart; and the interesting sorites of Inst., IV, 43, reminiscent of 
Wisd. 617- 20 , 2 Pet. 18 , 7 :-the fear of the Lord, compunction of heart, re
nunciation (' nuditas et coniemptus '), humility, the mortification of desire, 
the uprooting of faults, the budding of virtues, purity of heart, and so, 
finally, the perfection of apostolic love. 

• Cass., Coll., ix, 9-25: 'Supplications, prayers, intercessions and thanks
gi,.,ings.' The first three are to all intents and purposes synonyms, whether 
in Greek, the Vulgate, or English, but Isaac gives them respectively the 
meanings of prayer for forgiveness, promise of amendment, and intercession, 
and so represents the four as successive activities suitable to four successive 
stages of progress in the spiritual life (c. 15). Nevertheless he repeatedly 
insists, in accordance with a principle noticed above (p. 243, n. 1), that 
they are not successive in any mutually exclusive sense; they are ' useful 
to all men • in all stages of their development (c. 15) ; they can and should 
from time to time ' be offered together in the fervour of a single prayer ' 
(c. 17), as in the Lord's Prayer (c. 18). Notice how throughout the p:issage 
the life of prayer is thought of far more in terms of activity than of experi
ence (supra, p. 1971• 
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life ; the third, of those who have brought this love to some 
degree of fruition in a life of active service ; the fourth, of those 
who 'with a clean conscience and a pure heart can dwell upon 
God's providence and mercy, and be transported by the fervent 
prayer with God which passes man's tongue to express.' 1 When 
these four stages have been achieved, there is still one 'even more 
sublime to be attained,' 'which is brought about by the contem
plation of God alone, and a fe:r:vent ~ove, the min_d_ throwir:g itself 
into love for God and addressmg Hun most familiarly as its own 
Father.' 2 • 

S. Benedict knows twelve stages of 'humility,' at the end of 
which we attain to the perfect love of God which casteth out all 
fear. 3 But the dominant formula became in time that of a life in 
three stages-purification, illumination, and union with God, or 
contemplation." To this S. Gregory the Great approximates when 
he enumerates three other such stages (the subjection of the flesh, 
the discipline of the mind, the attainment of contemplation).6 It 
does not matter very much which of these or similar formulations 
a Christian takes as the chart of his pilgrimage; what is of interest 
is that here, if anywhere, we have the doctrine of stages of progress 
in its least questionable and most fruitful form. 

1 Cass., Coll., c. 15. 2 lb., c. 18 ; cp. c. 25. 
• Benedict, Regula 7-summarized, C. Butler, Benedictine Monachism, 

pp. 51, 52. A simpler scheme in the Rule of Columbanus (c. 4-also selected 
from Cassian) :-(1) renunciation; (2) purification from sin; (3) perfect love 
to God (Holsten-Brockie (1759), Cod. Reg., i, p. 171). Other interesting 
examples are Clem. Alex., Strom., v, II, 71 (purification and contemplation 
-the lesser and greater mysteries) ; iv, 22, 135 (fear, hope, love = the char
acteristics of slaves, hirelings, and servants; cp. Basil, RFT., procem., 3; 
Cass., Coll., xi, 6-8) ; Macarius, Hom., viii, 4 (twelve stages) ; Augustine, 
de nat. et grat., 70 (84) (four stages of love-' caritas inchoata, provecta, magna, 
perfecta '); de doctr. Christ., ii, 7 (9-II), de quant. an., 33 (70-76) (seven 
stages of the soul's ascent, but differently conceived-in de doctr. Christ. 
they are (1\ fear, (2) piety, (3) knowledge, (4) fortitude, (5) prndence, (6) puri
fication, (7) vision; in the neo-Platonic de q14ant. an. (1) animal life, (2) life 
of sense, (3) reason, (4) moral sense and effort, (5) desire for God, (6) per
severance, (7) vision); Johan. Climac., Scala Paradisi, pass. (thirty stages); 
Bernardus Clarevall., de dilig. Deo, 8-IO; ep. II, 8 (four stages of loving God). 

• See Some Principles of Moral Theology, p. 50, with references there. 
The doctrine of the 'threefoln way • can be clearly traced in Plotinus (see 
W.R. Inge, Philosophy of Plotinus, ii, pp. 165-168) ; Iamblichus and Proclus 
(see H. Koch, Pseudo-Dionysius, pp. 175, 183) ; and pseudo-Dionysius (ib., 
pp. 174-178, 183, 184). In Dionysius, however, the doctrine is still applied 
within the sphe.re of contemplation only. According to P. Pourrat, whose 
investigation of the historical connexions involved is so far the most ex
haustive, the same is true of Gallus, abbot of Verceil (fl. c. A.D. 1200J, to 
whom later Western mysticism particularly owes its Dionysian trend (P. 
Pourrat, Spiritualite Chretienne, iii, pp. 15, r6; cp. M. de Wulf, Medi(l!val 
Philosophy 6 (E. tr., 1926). i, p. 214). The first to transfer the schernatiza
tion to the ' general and normal development ol the Christian life • were 
S. Bonaventura (Pourrat, op. cit., iii, p. 16; cp. ii, pp. 267-269), and his con
temporary Hugo de Baima (ib., iii, pp. 17, 18; cp. ii, p. 477). Cp. also 
F. Heiler, Das Gebet, pp. 309-317, especially the highly schematic tabulation 
on pp. 312, 313. 

6 Greg. Magn., Mor. in liiob, vi, 56. 
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Gregory the Great's formulation of the doctrine is peculiarly 
interrsting and important. Though based entirely on S. Augustine, 
it has an originality of its own which entitles it to rank as the 
culminating example of patristic teaching on the subject. Gregory 
delights in describing the joys of the vision of God ; but he insists 
on emphasizing the constant need for works of the active life-the 
life of discipline and service-as well. For him there is, strictly 
speaking, no such thing as a purely contemplative life at all. The 
strict idea of successive, clearly demarcated stages is, in fact, a 
simplification of the actual truth. There are at best moments, or 
periods, of contemplation which are achieved or experienced inter
mittently in the active life, thereby mingling both action and 
contemplation in a single • mixed life.' Two reasons are given 
for this. First of all, the necessary labours of the day press even 
when the amenities of life are reduced to a minimum, and are a 
definite distraction from contemplation. In the second place, the 
love for God and our neighbour which is kindled in contemplation 
is of such a sort that it must find expression in the positive virtues 
of the active life. 

• The active life,' says Gregory,1 

'is this :-to give bread to the hungry, to teach the ignorant, to 
correct the erring, to rebuke the proud, to tend the sick, to give 
to all as they need, to care for one's dependents. Contem
plation is, while retaining all one's love for God and our neigh
bour, to rest from action and cleave only to desire for the 
Maker, with a mind which has dismissed all cares and is aglow 
with the vision of its Creator.' 

• We cannot stay long in contemplation,' he says elsewhere. 2 

'We can only glance at eternity through a mirror, by stealth, 
and in passing; ... we have to return to the active life, and 
occupy ourselves with good works. But good works help us 
again to rise to contemplation, and to receive nourishment of 
love from the vision of Truth .... Then, once more moving 
back to the life of service, we feed on the memory of the sweet
ness of God, strengthened by good deeds without, and by holy 
desires within.' 

If I have interpreted this strain of thought aright, it would seem 
to be in essence wholly true to the New Testament. It offers the 
vision of God to all ; it calls all to the search for the vision ; the 
ideal is an obligation laid upon the married as upon the monk. 
Purity of heart is still the first and fundamental condition of seeing 
God. It allows for the rigorist element in the New Testament by 
insisting that self-discipline and renunciation are of the essence of 
the active life; but it sets a bar against rigorist excesses by asserting 
that the Christian cannot become perfect in a moment, a~d that 

1 Hom. in Ezk., II, ii, 8. 
. • lb., I, v, 12. A full account of S. Gregory's doctrine of the ' mixed • 

life, C. Butler, Western Mysticism, pp. 253-269. 
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he must be allowed to progress slowly towards such degree of re
nunciation as may be necessary for the vision and its fruits. The 
theory leaves questions unanswered, no doubt ; in particular the 
question of what renunciations are necessary for the true Christian 
life. But for the immediate needs of any particular case it is un
necessary to answer this question as against the rigorist. If the 
rigorist urges in respect of any person that he is not exercising the 
full Christian renunciation, it can be replied that he may yet come 
to it, but is at present in the preliminary stage. 

Yet this valid theory made shipwreck just because there was 
one question which it would not face-the question, namely, 'Can a 
Christian attain the fullness of contemplation without becoming a 
monk? ' For the theory of stages of progress to be applicable to 
the facts of life at all only one answer was possible, and that answer 
was ' Yes.' If everyone is called to the vision of God, and many 
obviously cannot leave the secular life, then monasticism is, strictly 
speaking, irrelevant to the issue. You may achieve the vision by 
the renunciation of wealth and marriage, it is true; but you may 
also achieve it in ways which do not involve those surrenders. 
What grounds then are left for preferring monasticism to the secular 
life? 

(b) A compromise attractive at first sight is to say that the 
monastic renunciations make the pursuit of the vision easier. This 
is the form of the doctrine as it reached S. Thomas Aquinas. By 
the life of the counsels • a man may come more happily and freely' to 
the heights of contemplation.1 But this involves a fatal paradox. 
Monasticism is now an easier life in all that affects spiritual issues 
than the secular life ; the latter is the more heroic of the two. 
There are passages in the Fathers which betray an uneasy feeling 

1 ST., i, 2, q. 108, a. 4-' consilia oportet esse de illis, per qu.e melius 
et expeditius potest homo consequi finem pr.edictum •; cp. ii, 2, q. 184, 
a. 3, ad 1-' consilia sunt qu.edam instrumenta perveniendi ad perfectionem.' 
Even Luther at one stage admitted as much, Contra malignum Eccii judicium 
(1519), art. 15 (Works (ed. Weimar), ii, p. 644)-the counsels are • media 
commodiora,' ' vi.e et compendia facilius et felicius implendi mandata Dei ' ; 
hence, explicitly, they are' infra precepta' as means to end. The compromise 
is attractive at first sight only, for few impartial thinkers would be prepared, 
either on a priori or on empirical grounds, to assert anything so positive as 
that the monastic life is necessarily, or even generally, the more efficacious 
way. Cp. A. L. Smith, Church and State in the Middle Ages, p. 83-' If 
anyone were to argue at the present day that single-minded devotion to a 
profession or an art is hindered by matrimony, he would probably be told, 
first, that the statement is untrue ; second, that family life is of more vital 
importance to a society and to any normal member of it, than is any pro
fession or art ; thirdly, that celibacy, generally speaking, is a condition at 
once selfish, unpatriotic and morally dangerous.' (The third proposition is 
of course less solid than the first two.) The truth is, as Dr. Rashdall has 
pointed out (Theory of Good and Evil, ii, pp. 107 ff.). that we are here within 
the realm of vocational morality, in which each man's vocation is his duty 
for him, and cannot admit of a • higher • and ' lower.' See further, however, 
infra, p. 520, additional note K. The exposition of the ' two lives ' in 
H. Denifle, Luther u. Luthertum, i, pp. 141-188, is admirable, provided always 
that it is taken exactly at its face-value. 
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lhat this is the ,ase. S. Gregory is constantly lamenting the joys, 
consolations and supports of the monastic life, which he has lost 
by undertaking the harder labours of the episcopate. Jerome 
reveals the same spirit in his denunciations of the troubles and 
trials of marriage, and frankly admits that he took to the desert 
in flight from temptations which in the world he would have had 
to fight and overcome.1 Cassian's 'Collations' often revert to the 
idea that the vision of God is more difficult lo achieve in the turmoil 
of secular affairs than in the quiet of the desert. 2 Chrysostom, 
liberal-minded as always, regards the temptations and activities of 
the secular life as more severe than those of monks ; 3 even Clement 
of Alexandria in the early days dared to assert that married life 
was superior to celibacy as offering more temptations. 4 

(c) But to say explicitly that the monastic life as such was no 
better than the secular 6-still more to say that it was the less heroic 
of the two-was almost impossible in the early centuries. The 
fal] of Jovinian and Vigilantius shows how popular opinion would 
regard such a heresy. 6 And because the theory of stages of progress 
faltered at this point, it was steadily overcome by a wholly different 
version of the • two lives '-a version which was gnostic and 
Manicha!an 7 rather than Christian. The contemplative life (the life, 

1 Cp. especially the peroration of the contra Vigilantium (cc. 15, 16)-' I 
retire to the desert . . . that the eyes of wantons may not lead me captive ; 
that beautv may not engender lust. You answer, "This is not to fight, 
but to run· away I " ... I confess my weakness. I dare not fight in the 
hope of victory, lest perchance I be overcome. If I flee, I avoid the sword; 
if I stand my ground, I must either conquer or fall .... Flight makes it 
impossible for me to win the victory ; but at least it ensures me against 
defeat.' 

• Cp. especially Coll., xix, 5, on the advantages of the hermit life for the 
would-be contemplative--at all events until the desert became uncomfort
ably cro1,1,ded 1,1,ith visitors. 

a Chrys., de sac., vi, 1-8-the temptations and difficulties of the secular 
priesthood a proof of its loftiness; adv. opp. vit. mon., iii, 14-marriage 
makes continence easier; in all other respects the advantage is with the 
monk. But the worldling must not expect a higher reward because he has 
the harder task-he chose it for himself ! 

6 Strom., vii, 12, 70. Cp. also the praise of marriage and parenthood in 
Strom., ii, 23; and Strom., iii, 9, 67. Basil, de renunc. saec., 2 (MPG., xxxi, 
col. 629) places the married man ' in the front-line trench of the battle ' 
against the devil, though he makes it an occasion of warning rather than 
of commendation. 

• That a good married life was better than a bad monastic one was of 
course a commonplace (see e.g. Aug., enarr. in Ps. 99. 13; de bon. conj., 
10 (10), 23 (30) ; de virg., 1 ; de civ. Dei, xvi, 36; serm., 354. 9 (9)). 

• Many interesting and extraordinary examples of the pitch to which 
the cultus of the hermits might rise are given by K. Holl, Enthusiasmus u. 
Bussgewalt. pp. 182 ff. 

7 On the gnostic di~tinction between the • pneumatikoi • and the 
• psychikoi,' 'hylikoi' or 'choikoi,' supra, pp. 2II, 217; cp. Irenreus, hair., 
i, 6, 7 (the three classes of the Valentinians) ; Epiphanius, hair., xxiii, 2 
(the two classes of Saturnilus). For the Manichees, F. C. Burkitt, Religion 
of the Manichees, pp. 44-48. Among later heretics the distinction still held 
good; thus the Cathari had two classes, the Perfecti and Credentes :-' The 
life of the former was so strenuous that those who received the rank were 
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that is to say, which directly offers its votaries the vision of God) 
is better than the active life; the monastic life is 'higher' th,t11 
the secular (so at least the argument ran), though certainly not 
the easier. Therefore the contemplative life must he the monas ic 

life and the active life the secular. 1 The two differ in kind rather 
tha~ in degree; they are mutually exclusive alt~rnatives, and the 
Christian must choose between them. We may still offer the layman 
the hope of salvation ; 2 but it is salvation of a definitely lower 
grade, for he does not, and by virtue of his secular occupation he 
cannot, live the life of contemplation. 

The doctrine in this form may be traced in Origen ; it dominated 
the ideas of the hermits; Cassian is full of it; Jerome and .\mbrose 
fix it in a definite tradition. 3 S. Thomas Aquinas did his best to 
stem the torrent. He asserts in effect that the so-called 'state of 

advised to comm.it suicide' (' endura '-see Ducange, Gloss., s.v.\, although 
the stricter Cathari held that for this category alune was salvation possible 
(E. Scott-Davison, Forerunners of S. Francis, pp. 208, 209). 

1 The argument may be put in another form. The true Christian life is 
of course heroic ; but heroism is the highest stage in the path to perfection. 
Now the monastic life is more spectacular than the secular; and the spec
tacular is easilv mi5taken for the heroic (infra, p. 519). Hence the way to 
the identificatfon of the monastic with the heroic, and consequently the 
highest, stage oI life is clear ; but once thf' identification is made the secular 
lifo, in so far as it debars from monasticism, must be regarded as the lower, 
non-heroic way. The non-heroic is no longer a stage to the heroic; they 
are alternative paths. 

• The possibility of his attaining salvation of a sort-the ' lower rewards • 
-is of course implied in the constant assertion that he may reject the higher 
course 'without actual sin.' For one of the most extreme expressions of 
the invalid theory see the propositions of Matthew Graban condemned at 
the Council of Constance, summarized, Pourrat, SC., iii, pp. u6, u7. 

a The doctrine is implied wherever it is said in effect that, ceteris paribus, 
virginity is always the better way and will secure the highest rewards. 
It may be inferred in many of the passages cited, supra, p. 241, n. 2. 
The promise of higher reward for the celibate is explicit, for example, in 
Hermas, Pastor, Mand., IV, 4; pseudo-Clem., ep. ad virf!., i, 4; Athan., 
ep. 48; Ambrose. ep. 63. 10; 40; de virg., i, 7 (16, 37) ; de vid., 12 (74), 
14 (84); and of course in Jerome, passim. H. Reuter, Augu,tinische 
Studien, pp. 408-427, 476 (esp. pp. 424-427) makes a bold attempt to prove 
that Augustine accepted the invalid theory only with the greatest reluctance. 
He is no doubt right in insisting (pp. 403-404) that Augustine normally 
keeps the concepts of perfectio and of the consilia distinct ; and this is im
portant. But neither the fact that Augustine regaids martyrs as achieving 
•perfection• without necessarily following the ' counsels· (pp. 399, 412), 
nor that he insists (pp. 418, 421-supra, p. 254, n. 5) that a good married 
life is better than an evil ascetic one, is conclusive ; both are commonplace:, 
which do not touch the root of the matter. On the other hand, Augustine 
maintains constantly that virginity as such necessarily qualifies for the 
higher rewards; see especially de sanct. virg., 12 (12\, 14 (14). 18 (18), 19 (19), 
etc. J. Mausbach, Die Ethik des Heiligen Augustinus, i, pp. 404-412, cp. ib., 
363, 390, 402, 422-427, ri1::htly disposes of Reuter's contention, and demon
strates Augustine in this respect to be simply a child of his time. But 
Augustine's spirituality shows itself, for example, in the peculiar turn he 
gives to the story of the young man with great possessions (serm. 142. 8 (9)) :
What is the ' counsel• which makes perfection possible ? ' Sell all thou hast 
and give to the poor ... ? • No: the final clause--' Come, follow Me· in 
true humility (followed by Aquinas in de per/. vit. spir., 7). For Cassian's 
variations see infra, p. 525, additional note M. 
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perfection ' (the monastic life) is no real state at all, but merely a 
way by which its adherents profess that they are striving (as all 
Christians should strive) 1 after perfection ; 2 and he goes out of his 
way to insist that' some have perfection 'who are not in the' state 
of perfection ' at all.8 Despite this warning, however, the invalid 
theory made headway throughout the middle ages, as Gerson's 
tract on the evangelical counsels clearly shows ; ' and it was stereo
typed by the Council of Trent.6 In post-Tridentine Roman theology 
it sometimes results in a reversion to the conceptions of the desert ; 
only monks of the most rigorous orders-the Camaldolese, Car
thusians and Trappists-are capable of the contemplative life and 
its fullest fruits-all others occupy a lower plane.6 Indeed, it may 
be conjectured that humanism will have a severe struggle to get 
its way here in the Roman Church, for its triumph would mean the 
complete downfall of the theory of monastic superiority which is so 
firmly established in the tradition of centuries. So long as the 
tendency to exalt the celibate over the married life remains, it will 
involve the belief that the celibate is doing more for God than the 
married, and therefore will receive, ceteris paribus, the higher 
rewards. 

Thus like the lean kine in Pharaoh's dream, and under cover of 
the ambiguous title of the 'two lives,' the conception of •action' 

1 Aquinas, ST., ii, 2, q. 184, a. 3, ad 2-' The perfection [which consists] 
in loving God is of precept universally, so that even the perfection of heaven 
is not excepted from this precept.' 

• lb., a. 5, ad 2 -· Men enter the " state " of perfection, not as pro
fessing to be perfect ; but as professing that they aim at perfection.' Essen
tially, the state of perfection' consists not in the absolute renunciation of 
property, etc., but in the f'eadiness to renounce them, if God wills ; by this 
argument S. Thomas proves that nothing prevents a bishop from being 
essentially in the 'state ot perfection.' But obviously the argument might 
be extended to cover laymen of whatever category. 

• lb., a. 4, contra et in corp. S. Thomas deals with the question of the 
double standard at greater length in the • opusculum,' de pef'jectione vitt:11 
spiritualis, which is particularly interesting, since it puts forward a mtlange 
of all three theories. (a) The compromise theory is in the forefront of the 
treatment of· love towards God • (cc. 6, 7-' liberius,' ' utilius,' • per consilia 
(sc. evangelica) invitamur,' etc.) ; but (b) there are suggestions of the invalid 
theory--e.g. c. 8 fin. (from Aug., de ban conj.)-Abraham achieved perfection 
in the married state, but ' propter temporis differentiam ' (i.e. under the 
old dispensation) ; we are not therefore entitled to assume that we may 
follow his example without blame; c. 15-to vow oneself to perfection is to 
make possible a ' double perfection' ; (c) The valid theory is suggested in 
relation even to the evangelical counsels by the unqualified 'qua!dam per
fectionis via ' of c. 7 ; it is explicit in c. 6-the virtue of the saint (' compre
hensor ') is 'consilium,' but ' remulari tamen debemus ' ; and throughout the 
treatment of ' love to one's neighbour' (c. 14), where the counsels (e.lJ, 
loving one's enemies or sacrificing oneself for others ' extra necessitatis casm1 ) 
are frankly called virtuP-S ' exceedin~ ordinary perfection,· but obviously are 
~.o be p,onulateti. by the earnest Christian as in c. 6. 

• Gerson, de consil. evang. et statu perfectionis; cp. Pourrat, SC., iii. 
p. I 16. 

6 Sess. xxiv, can. 10 (Denz.-Bann.16, no. 981), 
• See infra, p. 526, additional note N. 
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and' contemplation 'as differing from one another in kind swal lowe, I 
up the conception of the stages of spiritual progress as di fferin~ only 
in degree. How completely this was the case may be seen from 
Cassian's curious restriction of the title 'active' life to the pre
liminary ascetic exercises of the monk---the secular life is no longer 
worthy of a name which suggests that it is even so much as a stage 
towards the life of contemplation.1 The familiar restriction of the 
evangelic counsels--once so elastic and adaptable-to the three 
monastic duties of poverty, celibacy and obedience, was an inevitable 
consequence. The disastrous results of this victory of the invalid 
theory will appearwhen we come to themediceval penitential books, 
with their formalist emphasis on the avoidance of sin and the per
formance of codified duties as the whole compass of the layman's 
endeavours; and their almost complete silence on the vision of 
God as an inspiration and a goal. 

But despite its evil consequences something was attained even 
by the false doctrine of the two lives-a place of sorts was found 
for the worldling in the Church. And more was attained by the 
true doctrine of stages of progress, in so far as it survived. It sug
gested the thought that the faithful performance of secular duties 
and the ascetic renunciations of the monks were equally methods 
of preparing for the vision of God. The thought led to the prac
tical assimilation of the two. Active service-the hall-mark of the 
Christian in the world-was accepted as a necessary virtue of the 
cloister ; and active service is the same in the cloister as in the world. 
The gulf between the professed ascetic and the enforced layman 
was perceptibly diminished ; and a rigorism primarily negative 
in character began to give way before a self-discipline whose test 
was that of charitable thoughts and words and deeds. So far at 
all events the theory of stages of progress, though vanquished on 
the main issue, contributed to the defeat of rigorism; and the new 
outlook which it thus provided was expressed in practice by the 
considered enactments of the great monastic legislators. 

III. THE REFORM OF MONASTICISM. 

The fourth, fifth and sixth centuries of our era witnessed a re
markable series of efforts to bring the monastic life into closer 
kinship with the secular. It is difficult to exaggerate the courage 
and the conviction of a Church which thus set out to use the weapons 
of discipline, not to repress open wickedness, but to prevent those 
who were universally regarded as most saintly from becoming 
righteous overmuch. 

1 Cassian, Coll., xiv, 3 (supra, pp. 201, 250)--although the forms of the 
active l!fe are said by Nesteros to be manifold, they appear all of them to be 
monastic. 

17 



258 THE REPLY TO RIGORJSM 

(a) S. Pachomius. 1 

In lower Egypt, in Palestine and Syria, hermits of the Antonian 
model lived wholly separate lives; meeting, if at all, only for spiritual 
intercourse and mutual exhortation. In the Nitrian desert, and 
the ' !auras ' of Palestine in the fifth century, the system was 
different--or rather, it began to be a system. As late as Cassian's 
day there was still no common rule, but a central church gathered 
the brethren together for worship on Saturdays and Sundays.2 In 
upper Egypt, however, Pachomius-a younger contemporary of 
Antony, and a converted pagan soldier-boldly ventured on a new 
experiment. Gathering a group of male ascetics into a monastery, 
he gave them a rule and induced them to live in common discipline 
under an abbot. The system prospered. Other monasteries were 
founded, with convents for women, all owing allegiance to the 
mother-house at Tabennisi, or later at Pabou. By Pachomius' 
death in A.D. 346, nine monasteries and two convents 3 were com
bined in what it is universally agreed to describe as the first genuine 
monastic order-indeed the only genuine ' order ' to exist for many 
centuries. 

John Cassian, whose acquaintance was mainly with the monks 
of lower Egypt, records that even the tending of the little cell
gardens which provided their daily wan.ts appeared to the champions 
of the hermit life an almost fatal barrier to contemplation." Antony 
knew of such extremists ; he warned his disciples in consequence to 
keep their bands occupied, and thereby to supply their own needs 
and those of such neighbours as could not fend for themselves. 11 

Pachomius however reversed all this. Instead of the doctrines of 
'no work at all' or 'work, but only of the simplest kind and the 
smallest amount necessary to existence or occupation,' he substituted 
the gospel of continued work, and that not mere manual labour but 

1 The sources for the life of Pachomius have all been carefully studied 
by P. Ladeuze, Etude sur le Cenobitisme Pakhomien (1898). He gives con
vincing reasons for the priority of the Vita published by lhe Bollandists 
(Ladeuze, pp. 4-78) ; and insists on its general reliability (pp. 106, 107) as 
against the Coptic and Arabic versions preferred by E. Amelineau. 

• Pall., Hist. Laus. (ed. C. Butler), 7. 5. 
• Ladeuze, op. cit., p. 178. For the complicated chronology of Pacho

mius' life, and the reasons for prefering the above date to others suggested 
for his death, ib., pp. 222-241. 

• Cass., Coll., xix, 5, 9; xxiv, 3, 4, 12. The last passage is complicated 
by a variety of motives. The monk must not live on charity, for that would 
be laziness ; nor must he live in a fruitful spot, lest he be distracted by the 
delights of gardening. He is to choose a rocky and barren site-from which, 
we must suppose, he will be able to wring enough sustenance for life, but 
only at the cost of hard work. 

'Ath., Vit. Ant., 3 (reference to 2 Thess. 310), 44; Cass., Coll., xxiv, 
10-12; cp. Vit. Patr., iii, 55, 56, 212 (Rosweyde, MPL., lxxiii, coll. 768, 
807). The same principle, Cass., Inst., x, pass. (on the dangers of acedia), 
especially 23-' A monk who works is attacked by one devil only; an idler 
by innumerable hosts.' Contrast the Euchites, or Messalians, who regarded 
all work as sinful. Theodoret, HE., iv, 10. 
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craftsmanship of a high order. Work, which is the rule of the 
world, must also be the rule for the monk ; it must be schooled to 
the service of contemplation. Important in itself, the innovation 
becomes more significant still when it is regarded as an instance 
of the principle underlying all Pachomius' reforms. The rule of 
the world-purified, ordered and simplified, but still the rule of the 
world-must become the rule of the monastery. 

Palladius gives detailed accounts both of life at one of these 
monasteries,1 and also of the rule alleged to have been received 
by their founder from an angel, and by him handed on to his 
subordinates. 2 Different versions of the rule survive, with marked 
variations, in five distinct languages.3 That a primitive nucleus 
underlies all these versions is attested by the occasional and un
codified character of the regulations which they all record. But 
although only a few points are touched upon, and those almost 
at haphazard, the effect must have been revolutionary. As against 
the hermit-ideal of reducing all eating and drinking to a minimum, 
Pachomius says, ' Let each man eat and drink as he needs ; . . . and 
hinder him neither from fasting nor from eating' '-asceticism in 
the technical sense is optional, temperate enjoyment of food wholly 
legitimate. As against the hennit's quest for solitude, sleeplessness, 
and the rigours of cold nights in the open air, the rule says, 'Set 
several cells together, and let the monks dwell three in each cell; 
whilst all eat together in a common hall. . . . At night let them 
spread their blankets, and sleep in linen singlets with girdles.' 5 

The only ascetic note here is the curious regulation that they may 
not lie down to sleep, but must recline on home-made chairs. 8 

Silence is commanded at meal-times, 7 from which it would appear 
that at other times speech was allowed; and this the Ethiopian 
version of the rule makes clear by adding ' and when you have 

1 Pall., Hist. Laus., 32. 7 ff.; cp. the charitable monastery at Arsinoe 
described by Rufinus, Hist. Mon., ii, 18, of which the monks were so generous 
that • not all the poor in Egypt sufficed to exhaust their benevolence.' 

9 lb., 32. 1. 
8 Ladeuze (p. 260) counts seven versions of the original Rule, discarding 

(p. 266) Arnelineau's Coptic fragments, the secondary Ethiopian ve~ions, 
and several long Greek and Latin recensions, including that of S. Jerome. 
He deals with these at length (pp. 256-273) ; but while accepting Palladius' 
version as the original (p. 262), maintains, after comparing it with the data 
of the earliest 'Life,' that even this 'does not represent the primitive form 
of the Pachomian f1:1I_e' (p. 266)-w_l?,ich is indeed •irrecoverable' (ib.). 
H. Leclerq, art. Cenobitisme in DALC., u, col. 3111, accepts these conclusions. 

'Pall., Hist. Laus., loc. cie. 
• lb . . ~ade_uze (pp. 263, 264) .. on the evidence of the ' Lives,' regards 

these anticipations of the monastic dorter as developments ; in Pachomius' 
time each monk would have had a separate cell. This makes the regulations 
even less ascetic. 

• lb .. La~euze (Ji>- 264) rejects this precept also, on the ground that 
PachoIIllus himself did not observe it (Vita, c. 9--Boll., AS., Mai., iii, p. 27 •. 
P_achomius slept ' sitting on a stone in the middle of his cell, without resting 
his back ai::.~nst anything'). The ve~io':1 of Dionys. Exiguus (Rosweyde, 
MPL., t:,cxw, col. 242) oIIllts the regulation; but Sozomen (HE., iii, 1+) 
repeats it. 

7 Pall., Hist. Laus., 32. 6. 
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risen from your meal, be sparing of speech.' 1 As against the count
less prayers of the hermits, Pachomius is content with twelve in 
the day, twelve at evening, and twelve in the night-offices, with 
three at the ninth hour. 2 Further, the sick are to be cared for 
almost lavishly, and their fancies in diet to be considered.8 The 
Arabic life of the saint tells how on one occasion, when he himself 
was sick, and the more narrow-minded of his monks murmured 
because another inmate of the sanatorium asked for meat, Pachomius 
said cheerfully, • To the pure all things are pure,' and ordered a 
kidling to be killed and dressed for himself and his fellow-invalid.' 

Again, instead of the free individualism of the isolated hermit, 
Pachomius instituted a strict apprenticeship of three years' servile 
labour/' and a rigid organization for the whole of the monk's life.6 

Each monastery was divided into twenty-four courses or companies, 
according to the letters of the alphabet ; 7 presumably every com
pany had its own internal organization as well. Finally, as has 
already been mentioned, every man was required to work, and the 
abbot had to see that work was apportioned him up to the measure 
of his strength-his capacity for physical endurance being gauged 
in rough-and-ready fashion by the size of his appetite at table.8 

1 Zock.ler, Askese u. Monchtum, p. 208, from the Ethiopian. 
• Palladius, ut sup. 
• References, Ladeuze, pp. 300, 301 ; Zockler, p. 209. 
'E. Arnelineau, Annales du Musee Guimet, xvii (1889), p . .566. The 

story is no doubt apocryphal; Ladeuze, p. 167, has collected references to 
show that the saint did not spare himself even in sickness. That the infirmary 
rfgime was not always so genial is attested by the statement in Jerome's 
version (reg. 164; MPL., xxiii, col. 86) that incorrigible grumblers were 
treated as sick, and sent to the infirmarv for :Punishment. 

• Pall., ut sup., .5. Ladeuze (pp. 281 f.) rejects this prescription, as 
neither the ·Lives' nor Jerome make any mention of it. But it must have 
been at all events an early development from the preliminary testing which 
took place during the ten days (Cass., Inst., iv, 3) which the postulant was 
requ~ed to spend outside the monastery before admission. Cassian (Zoe. cit.) 
and Jerome's version of the Rule (ubi s11pr., nn. 49, 139) give some account 
of the exercises of this period. 

• Ladeuze (pp. 284, 285), followed by Leclerq (DALC., ii, col. 3n7), 
regards the rigid obedienc,i required of the monk as Pachoinius' greatest 
innovation and contribution to the development of monasticism. The monJrs 
were to be • ready for all obedience, laying aside all wilfulness of heart ' ; 
and 'no one could deserve the name of great except by obedience• (Vita, 19, 
8c--Boll., AS., Mai., iii, pp. 30*, 46*). 

1 The Gr~ek alphabet, Palladiu~ says. Ladeuze rejects the whole con
ception, both on the grounds that it 1S not mentioned hy the •Lives• or 
Jerome, and because for the greater part of his life Pachomius knew no 
Greek. This, however, seems no reason for discarding the fact of organiza
tion. Pachomius certainly used the alphabet to some mystical purpose 
(Vita, 63; Hieron., praf., g----MPL., xxiii, col. 68), and this may have been 
confused with the fact of organization to produce the conflate version given 
by Palladius. 

• E.g. Pall., Hist. Laus., 32. 2-' Proportionately to the strength of each 
man as he eats appoint to him his labours•; cp. Soz., HE., iii, 14-' Those 
who ate heartily were to be subjected to arduous labours ; easier tasks were 
assigned to the ascetics.' On study of Ike scriptures as a duty of the monk, 
Reitzenstein, HMHL., pp. 159, 163; and for various examples of charitable 
services performed by the monks, Pall., Hisl. Laus., 14. 3 ; 19. 8. 
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The rule was by tradition received by Pachomius from an angrl, 1 

and the great pioneer himself complained that it was all too little. 
The angel replied that the rule was intended only for weaklings and 
beginners (there is an echo of the phrase in the far more elaborate 
code of S. Benedict); the mature monk might be trusted to make 
his own discipline for himself.2 No doubt it was expected that each 
man, as he advanced in piety, would add to the mild requirements 
of the rule voluntary acts of self-discipline.3 In theory, at all 
events, he was free to adopt the fullest mortifications of the hermit 
life. Pachomius does not forbid it, and the angel seems to encourage 
it. But as a matter of fact it is unlikely that under a system so 
regulated, so apportioned and so far from individualistic (-remem
ber the three monks allotted to each cell-) self-mortification in 
advance of the rule would prove a very practicable policy. The 
monk has been brought a long stage back on the way to the life of 
the world. 

Indeed, the general appearance and life of a Pachomian monas
tery cannot have been very different from that of a well-regulated 
college, city, or camp. So at least it seemed to Palladius when he 
visited the monastery at Panopolis. Among its three hundred 
inhabitants were fifteen tailors-a curiously large proportion for 
a community which required little in the way of garments-seven 
smiths, four carpenters, twelve camel-drivers," and fifteen fullers; 
but scarcely any other kind of craft went unrepresented. \Ve hear 
of shoe-makers, gardeners, bakers, tanners, and calligraphists. 
Palladius was surprised to find the brethren keeping pigs, but was 
assured that they were useful as scavengers; and that they not 
only added to the communal income, but also furnished tit-bits 
of pork for the sick and aged of the neighbouring countryside. The 
routine was military, the different companies taking their meals at 
different hours, preswnably to simplify the problem of domestic 
service. 6 

Regulated and social discipline has thus taken the place of 
unrelaxed and anti-social self-torture. Many of the Pachomian 
monks must have found sensible relief on exchanging the hand-to
mouth existence of petty cultivators or labourers for the highly 
organized life of the ccenobiwn, with food, shelter and occupation all 
found for its inhabitants. What theory, if any, lay behind these 

1 ' A. ~ure legend,' says ~adeuz~, ~ath~r gratuitously ; be means that 
the tradition does not occur m the Lives. Gennadius (de vit-. ill., 7) and 
Palladius (loc. cit.) are the first to record it. 

a Pall., Hist. Laus., 32. 7. 
1 So the Paralipomena de SS. Pachomio et Theodoro 16 (Boll. AS. 

Mai.: iii, pp. 55~)-' If ~he food is laid upon the table_ and° the brettu'.en by 
God s help exerc1Se abstinence and refuse to taste of 1t, great shall be their 
reward.' 

' ~adeuze, p. 295, trans!ates 1<a.µ.,>.cl.p,01 as • rope-makers • ; but this 
m,eamng of _the word _is unknown, and is probably derived from the spurious 
1<aµ,>.or which was invented to supplant the ' camel • of Mk. 10'" (see 
Stephanus, Thesaurus, s.11. 1<d.µ11l\os1• 

1 Pall., ut sup. 
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far-reaching reforms does not transpire ; but their tendency is open 
for every eye to read. That the mildness of the rule was prevented 
from falling into laxity by a strict system of discipline and punish
ment 1 cannot alter the fact of its general humanitarianism. 

Pachomius forced on his reforms in the face of opposition from 
representatives of the older hermit type. So much is hinted at in 
an anecdote recorded in the Coptic and Arabic 'Vitre.' 2 His 
first companion in the new venture was his elder brother John; 
and so revolutionary did Pachomius' scheme appear to him, that 
with his own hands he tore down the wall with which his brother 
was beginning to fence the precincts of the future monastery. 
But the ccenobitic system had come to stay, and in upper Egypt, 
at least, those who wished for more austerity were content to seek 
it within the confines of the rule. Such, for example, was the 
method of Schenoudi,3 the veteran abbot of the Coptic monastery 
of Athripis,4 near Panopolis, who crowned a life of Christian service 
by hurling a copy of the gospels at Nestorius in the Council of 
Ephesus 5-a gesture at once so orthodox and so effective (for the 
missile struck its heretical target full in the chest) that Cyril of 
Alexandria promptly rewarded the champion with the office of 
archimandri te. 

For fifty years, till his death in the year 451 or 452 at the age 

1 Hieron., ut sup., nn. 147-154, 160-176. The punishments (only to be 
give::i after monition) included fasting on bread and watf'r, temporary ex
communication, degradation, relegation to the infirmary (supra, p. 260, n. 4), 
corporal chastisement, expulsion. 

2 E. Amelineau, Histoire de St. Pakhome (Annales du Mus!e Guimet (1889) 
xvii). p. 361. In the Bollandist Vita (c. ro) John 'was for restricting the 
accommodation ' and spoke severely to Pachomius about it. Dionysius 
Exiguus, Vita, 15 (MPL., lxxiii, col. 238) merely says that John' habitaculi 
diligebat angustias,' and urged Pachomius to abandon his intention. 

• Schenoudi is not mentioned by any Greek or Latin writer, and his exist
ence was only rediscovered at the beginning of the nineteenth century. He 
is known to history through Coptic and Arabic panegyrics pronounced on 
various annivel1'aries of his death, published by Amelineau in Memoir"s 
... de la Mission archeologique francaise au Caire, vol. iv (1888 and 1895), 
and summarized by him in his Vie de Schenoudi (1889). Some letters and 
speeches of Schenoudi and his successor Visa, accepted as authentic by 
Ladeuze (op. cit., pp. 151-154) as well as by Amelineau, also survive. The 
historical value of the panf'gyrics is fully discussed by Ladeuze (op. cit., pp. 
136-147). as also Scheno_udi's importance _(ib., pp. 20~~221) and his rule (30.2-
326). See also DCB., 1v, pp. 6II, 612, DALC., 11, coll. 3104-3108, E. 
Revillout, in Revue de l'histoire des religions, viii (1883). pp. 401-467, 545-581; 
J. Leipoldt, TU., xxv (1903) ; Ladeuze, Revue d'histoire ecclesiasti'l1,e, vii 
(1906), pp. 76-85. Canon Hannay's brief account oI Schenoudi (Spirit and 
Origin, pp. 123, 124) is much too flattering. It may be mentioned as a point 
of interest that the Arabic version of the principal panegyric has incor
porated as a part of Schenoudi's teaching a reminiscence of the' Two Ways' 
i.D Didache (lselin in TU., xiii (1895), i; Ladeuze, op. cit., pp. 129-131). 

'This so-called ' White Monastery ' still exists ; a description in Ameli
neau, Vie de Schenoudi, p. 88. 

• Amelineau, Memoires, iv, pp. 67-69, 426-428; Vie de Schenoudi, p. 347. 
Nestorius, of course, was not at the Council, but an encounter may have 
taken place at a preliminary meeting (Ladeuze, op. cie., p. 140, from 
Revillout,. 
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of n8,1 this' fourteenth apostle,' as he was called-S. Paul himself 
being the thirteenth-tyrannized over his monastery with an iron 
hand, welding the unfortunate monks into a compact army whose 
only contact with the world was an occasional excursion to break 
down idols, bum heathen temples and massacre their devotees, or 
harry heretics into submission. 2 In the intervals of these forays, 
Schenoudi's monks-the first to be bound by a vow of perpetual 
obedience to their abbot, which, for greater security, was expressed 
and signed in writing 3-reverted to many of the austerities of the 
early hermits. Every detail of monastic discipline was thought 
out and regulated; economical management of the kitchen de
partment was one of the abbot's most passionate interests.4 'The 
bonhommie which marked the Pachomian rule,' a French writer 
has said, 'was superseded at Athripis by a meticulous intransigence 
.... which aimed at panic-stricken obedience in preference to 
willing loyalty. The smallest faults were punished with a flogging; 
Schenoudi admitted having killed a monk for a trifling theft 
and lie.' 6 

Prayers, fasts and mortifications were exaggerated to the fullest 
degree. Schenoudi's own ideal was that of the hermit life. He 
was constantly in retirement in a cave of his own ; and to his other 
gifts and graces he added the distinction of being one of the most 
famous of 'weepers '-not, that is to say, penitents, but ascetics 
whose labours were crowned with the spiritual reward of an un
ceasing flow of tears.8 His attitude towards culture was uncom
promisingly hostile. 'He knew Greek,' says Ladeuze, one of his 
principal modem biographers, ' and could quote philosophers and 
poets; he was familiar with classical mythology .... But he 
never allowed himself to be influenced by Greek ideas. Science he 
regarded as useless ; and he was without theology. . . . His piety 
was wholly practical ; he had no interest in the metaphysical 
relations of God with man, or the mystical union of man with God.• 7 

Nevertheless, he would not cut himself away altogether from the 
hwnanizing principles of the cc:enobite life as instituted by Pa
chomius. Their influence is seen in the fact that even his hermits 

1 Ladeuze, op. cit., p. 251. 
1 Amelineau, Vie de Schenoudi, pp. 310 ff. ; cp. also Ladeuze, op. cit., 

p. 220-' Schenoudi's invectives developed into massacres, his anathemas 
degenerated into persecutions.' 

8 Text and translation, J. Leipoldt, TU. xxv (1903), pp. 109, 195-196; 
Leclerq, in DALC., ii, coll. 3u6, 3n7. Earlier discussions (e.g. Amelineau, 
Vie, p. 44; Ladeuze, op. cit., pp. 314, 315) are superseded by the discovery of 
the original text. Cp. Ladeuze, Revue d'hist. eccles., vii (1906), p. 79. 

• Amelineau, Vii, de Schenoudi, pp. 98 ff.---detailed instructions for the 
preparation of vegetables, etc. 

1 Leclerq, DALC., ii, col. 3107. Schenoudi's violence even extended to 
the police officials who came to protect the monks against his assaults-see 
the anecdote, Ladeuze, op. cit., p. 138, from Revillout. 

1 Amelineau, Vie, pp. 65 ff.-On the • weepers • in general, 0. Zllckler, 
Askes11 u. Monchtum, pp. 279 ff.; and on the miiaculous in the accounts 
of Schenoudi, Ladeuze, op. cit., pp. 141-145. 

7 Ladeuze, Revue d'histoire ecclesiastique, vii (1906), p. 78. 
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were still in some sort attached to the society, and their needs 
supplied from the monastery fann. 1 

(b) S. Basil. 

About fifty years before the time of Palladius and Cassian, S. 
Ba~il visited Egypt. The purpose of his journey is not quite clear; 
but he may quite possibly have hoped to gain first-hand experience 
of asceticism there, with a view to leading the religious life himself 
on the best models. 2 He says that he traversed almost the whole of 
Egypt, as well as Palestine and Mesopotamia, 3 and he came home 
with very definite and formed impressions. In Asia Minor, as in 
Palestine and the East generally, the semi-hermit life was the most 
popular, and uneducated and often profligate itinerant monks 
presented a genuine problem. In Cappadocia, the dominant 
influence was the mysterious bishop Eustathius of Sebaste,4 who 
attained in the chequered period of the Arian controversy a reputa
tion as unenviable as that of the Vicar of Bray in a later century, 
-largely due, as modem historians believe, to Basil's invectives 
against him 6 at a date when their long-standing friendship had been 
ruptured by a bitter quarrel. 

Eustathius' followers had been· guilty of excessive austerities 
which amounted to schismatic disregard of all ecclesiastical organi
zation, and the Council of Gangra exercised discipline against them, 
probably about A.D. 340.6 But it does not appear that Eustathius 

1 Amelineau, Memofres, iv, pp. 75, 450. 
• This was about the year A.D. 357; Weingarten (Urspmng des Miinch

tums, p. 54) throws some doubt on the purpose of the journey. 
3 Basil, ep. 223. 2. 
• For Eustathius see F. Loofs, s.v., PRE., v, 627-630, and Eusfathius von 

Sebaste (1898) ; also W. K. Lowther Clarke, St. Basil the Great, pp. 159 ff. 
Though born at Ca:sarea in Cappadocia be was a pupil of Arius in Alexandria 
(Basil, ep. 244. 3, 9; 263. 3). After various unsuccessful attempts he was 
ordained at C.esarea, and was consecrated Bishop of Sebaste before A.D. 357. 
By this time he had organized a ccenobitic monasticism in Asia Minor, which 
won Basil's enthusiastic admiration (ep. 223. 3) ; and he was a frequent 
and welcome visitor at Basil's hermitage in Fontus (ep. 223. 5). His doc
trinal variations were innumerable and erratic; he seems to have 'signed 
every creed that went about for signature in his lifetime' (B. Jackson, 
St. Basil (LNP-NF.), p. xxvii). But his personal character was free from 
suspicion, and it is not at all clear that he was himself involved in the ascetic 
extravagances of those who called themselves his followers. 

• Especially in epp. 223, 244, and 263. 
• One of the principal efforts of the episcopate in the fourth and fifth 

centuries was to bring the ascetic movement under ecclesiastical control, 
since, from one point of view, monasticism was always • a protest against the 
non-apostolic character of the Church and the over-centralization of power 
in the hands of the higher clergy• (E. Scott Davison, Forerunners of St. Francis, 
p. 17). A good review of the struggle in L. Duchesne, Early History of the 
Church (E. tr.), iii, pp. 22-26; cp. W. Bright, Canons of the First Four 
General Councils, pp. 157-165 (on canon 4 of Chalcedon, with numerous 
illustrative references); Reitzen~tein, HMHL., c. 9, especial\y pp. 189-192; 
H. B. Workman, Evolution of the Monastic Ideal, pp. u-21. Two figures 
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was implicated in any other way than by name,1 and everything 
points to his teaching as a primary source of Basil's asceticism. 
In one respect, however, there is a crucial difference. Eustathius 
may perhaps have founded monasteries, though the point is in 
di_spute; 2 Basil made the communal life the foundation-stone of 
his system. 'Man is not a monastic animal,' he proclaims, using 
the word in its strictest meaning. 3 Quite frankly he declared against 
the solitaries ; and reversing the whole monastic tradition up to 
his day, maintained that the conditions of their life militated against 
the achievement of its purpose. 

Even if, as a curious passage of Gregory N azianzen 4 suggests, 
he tolerated some degree of eremitism in others, his own theory 
and practice were quite clear. 'In the solitary life,' says Basil, 

'the gifts we have from God are useless, and the gifts we lack 
cannot be supplied .... The hermit has only one aim, to be 
self-sufficient; and this is plainly opposed to the law of love . 
. . . There are duties easy enough for crenobites, which can
not be performed by the solitary; to fulfil one he must omit 
another. If he visits the sick, for example, he cannot enter
tain the stranger .... How can we rejoice with him who re
joices and weep with him who weeps, when no man knows the 
condition of his neighbour ? The Lord Himself gave us an 
example ... for He washed His disciples' feet. Whose feet 

stand out partkularly, both of them Bishops of Alexandria :-Athanasius, 
whose ' epoch-making work' (Reitzenstein, loc. cit.) it was to reconcile 
monasticism and the Church; and Theophilus, who, in the period of strained 
relations a generation later, proceeded against the monks with the same 
ruthless intolerance which he also displayed against John Chrysostom. The 
Council of Gangra was directed against the excesses of Eustathius' followers, 
who decried marriage and forced married women to desert their husbands, 
shave their heads, and adopt male costume as an ascetic measure (cann. 
1, 9, 10, 13, 14, 17); prescribed vegetarianism (can. 2); avoided the ministra
tions of married clergy (can. 4), and so forth. The date is doubtful ; 
Hefe1e-Leclerq (i, p. 10291 follow the general modern opinion that it took 
place about A.D. 340. 

1 The Council professed only to • enquire into the matters which concern 
Eustathius • and the activities of his • associates• (oi ,..,pi Eun.). Socrates 
(HE., ii, 43) attributes the schismatic teachings of the Eustathians to 
Eustathius himself. Sozomen (HE., iii, 14) is less definite, and mentions 
that 'many exonerate him' ; he also pays a high tribute to Eustathius' 
moral character. Eustathius is often supposed to be the author of the 
Constitutiones Monastica,, usually included in editions of S. Basil (e.g. 
MPG., xxxi, coll. 1321 ff.), and Sozomen, loc. cit., suggests as much, though 
he does no~ <lefinitely name the Constitutions (see also Garnier, Prt11fatio, 
MPG., xxxi, coll. ug-132). 

a So Garnier, loc. cit., col. 132, on the basis of Sozomen, ut sup. ; cp. 
Lowther Clarke, St. Basi!, p. 47. 

• Reg. Fus. Tract., 3. I. 
' Or., xliii, 62.-' He founded o.CT1<'1T1/P"' ,cnl µ.ovaCT-r-1,p,a, not far from 

the ccenobia ' ; see th~ full discussion, Lowther Clarke, op. cit., pp. 109- r I 3 ; 
cp. also Holl, Enthusiasmus u. Bussgewalt, p. 169. Holl thinks it out of 
the question that Basil tolerated eremitism in any form; and Lowther 
Clarke makes the au 1ropp01 mean ' not far removed in spirit.' 
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will you wash? To whom will you be a servant? Compared 
with whom will you be last of all if you remain a solitary? ' 1 

After an early experiment with his friends in Pontus,1 Basil 
inaugurated his great monastery at C~sarea between A.D. 365 and 
A.D. 370.3 One of his most important deviations from the Pachomian 
system was to reduce the size of the crenobium, so that it ceased to 
be an army and became a family. As against the two thousand 
monks at Athripis or the three hundred at Panopolis, Basil's monas
teries probably contained no more than thirty or forty. 4 Even more 
than Pachomius he insisted upon work as a first principle. Everyone 
of his monks must have, or learn, a trade.6 • The purpose of work,' 
he says, 

' is not merely to mortify the flesh, but to exhibit love for our 
neighbour, that God through us may supply the weak and sickly 
with the necessities of life. The apostle says that if a man will 
not work he shall not eat ; zealous work is as necessary as daily 
bread.' 6 • The monk ought to labour with his hands . . . tend 
the sick, wash the feet of the saints, give pains to hospitality and 
brotherly love . . . be busied in good works and speeches.' 1 

'No devotion to prayer must be allowed as an excuse for 
avoiding work.' 8 

More important still is the fact that the monk's work is not merely 
directed to the maintenance of himself and his friends in the monas
tery, but also to the needs of society outside.9 For the first time 
the hospital, almshouse, and school become regular adjuncts of a 
monastic settlement.10 Basil goes out of his way to prove that tht. 

1 Reg. Fus. Tt'act., 7. Jerome (ep. 125. 9) takes less high ground against 
the hermit-life, but he would not have Rusticus attempt it until after long 
training in a monastery. A better parallel to Basil's conception is to be 
found in the life of Nilus of Calabria (c. A.D. 980) whose personal predilections 
were eremitic, but who gave himself up to public service from a sense of 
duty (Boll., AS., Sept., vii, pp. 299 ff.). 

• Injf'a, p. 308. 
• Basil became Archbishop of uesarea in A.D. 370; two years later his 

monastery was sufficiently imposing to have excited the suspicions of Elias, 
governor of Cappadocia (ep. 94). 

• Lowther Clarke, op. cit., p. 117; cp. Leclerq in DALC., ii, col. 3149. 
Basil's main ideals are simply and clearly expressed in his ep. 2. 

• Reg. Fus. Tract., 38--the professions allowed are strictly utilitarian. 
• lb., 37. 7 Set'mo de ascet. discipl., 1 (MPG., xxxi, col. 649). 
• Reg. Fus. Tf'act., 37. 2. Basil adds that, so far from allowing the duty 

of prayer to impede us from work, we should attempt to hallow work by 
making it (and everything else) as far as possible an occasion of prayer 
(cp. hom. in marl. Juliet., 2, 3, for the same sentiment). 

• Reg. Fus. Tract., 37. 1--quoting Eph. 428, 'that he may have whereof 
to give to him that bath need.' 

10 Also a 'retreat-house' for the laity-Reg. Fus. Tract., 45. 1 :-the prior 
must be ready to ' answer the (spiritual) questions of retreatants, that they 
may be edified in a manner appropriate to their problems, and the monastery 
be not put to shame.' For the hospitals cp. Soz., HE., vii, 34; Greg. Naz., 
Or., xliii, 63; Basil, epp. 142, 143. It is a moot point how far the schools 
were available for purposes of purely secular education. ' At the age of 
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practice of medicine is not inconsistent with the monastic life.1 

In all these respects, it has been said, • he was the precursor of 
S. Francis de Sales and S. Vincent de Paul; with him, as with them, 
love of God and love of our neighbour are inextricably bound 
together.' 2 

. • . . 
Basil was more interested m the spmt than m the outward 

observances of asceticism, though he was quite ready to legislate 
about the latter. ' We gain little by escaping from city life,' he 
says, ' if we cannot escape from ourselves.' 3 'Temperan~e does 
not consist in abstinence from harmless food, wherein bes the 
"neglecting" of the body condemned by the apostle, but in com
plete departure from one's own wishes.' 4 

' Be~are_ of ~imit~ng 
fasting to mere abstinence from meats. Real fastmg 1s alienation 
from evil.' 6 There remained indeed a distinct element of severity 
about his asceticism. One meal a day was his normal rule; but 
it was not to be applied too rigidly. 8 Sleep was to be broken at 
midnight for the recitation of the night office. 7 But regulations 
which in the Pachomian rule were a minimum, and challenged the 
• athlete of Christ' to advance far beyond them in self-mortification, 
are now a maximum. Self-imposed asceticism beyond that pre
scribed by rule is strongly and pointedly condemned. 8 

Thus though Basil's discipline on paper was severe enough, it 
moved a long way from the Egyptian ideal; and its restraint of 
excess must have been strangely and even repellently novel in the 
east as a whole. In another respect, also, practice was less rigorous 
than theory. His rules prescribe complete poverty; 9 but in general 

discretion ' children were free to choose whether they would proceed to the 
monastic, or retire from the institution into secular, life (Reg. Fus. Tract., 
15. 4) ; but w~re any accepted as scholars except those whose pa.rents 
prop<;>sed, all bemg well, to dedicate them to religion ? See Lowther Clarke, 
op. cit., pp._ 101, rn2; Leclerq, in DALC., ii, coll. 3150, 3151. Some admir
able reflections on the spirit and method of Christian education, Reg. Fus. 
Tract., 15. 1-3. 

1 Reg. Fus. ~ract., !?5; note also the c~rious hint, Reg. Brev. Tract., 140, 
that where an illD;ess 1s the outcome of intemperance, remedial measures 
should not be applied with too much alacrity, unless it is clear that the sick 
man is penitent and proposes to amend his ways. 

• F1alon, quoted Lowther Clarke, op. cit., p. 124. See Reg. Fus. Tract., 
3. 2, for the explicit assertion. 

• ep. 2. 1. 
~ Reg. Brev. Tract., 128; cp. ib., 258, where excessive asceticism is called 

Manich.ean. 
8 de jejun. hom., i, 10 (MPG., xxxi, col. 181). 
• ep. _2. _6; Reg. Brev. Tract., 136-the one meal; Reg. Fus. Tract., 19. 

21--deVIabons allowed from the rule. 
7 hom. in mart. Julitt., 4 (MPG., xxxi, col. 244) ; cp. ep. z. 6; Reg. Fus. 

Tract., 37. 5. 
8 l!eg. Brev. Tract., 137. 'Self-imposed decisions are dangerous '-the 

que_sbon shows the _reference to be to ascetic aspirations; ib., 138-' to 
~sp11e to gre~ter ac~1evements than those of your companions (in asceticism) 
IS a te~ptabon of Jealousy ... all such proposals are to be submitted to 
authonty.' 

• Reg. Fus. Trac~ .. ~ ; Reg. Brev. Tract., 85-private property is contrary 
to the communal pnnc1ples of Acts 4st. 
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monks were allowed to retain some control over their personal 
property, if they employed the income in almsgiving, and reduced 
the capital as occasion offered by similar allocations. 1 

The domestic character of the Basilian monastery, its declared 
opposition to the hermit life, its active works of charity, its restraint 
of ascetic exaggerations, its situation in or near the great towns
all of these brought it far nearer to the world than the Pachomian 
rule had done for Egyptian monasticism. If we cannot quite say, 
w-ith \Vcingarten, 2 that Basil's ideal, so far from being hostile to 
nature, was that of a return to nature, the phrase does at least sug
gest some part of the truth. It has often been questioned how far 
in effect S. Basil really provided the pattern on which eastern 
monasticism throughout the centuries has been built. The Council 
of Chalcedon on the ecclesiastical side, and the Code of Justinian 
on the civil, gave formal approval to his system; it was stereotyped 
in the first eastern monastic rule-that of Theodore of Studium
in the eighth century.3 Nevertheless, it is not too fanciful to sug
gest, ·with Dr. Lowther Clarke,4 that while the east has continued 
to obey the letter of S. Basil's rules, their spirit has always been 
more at home in the west. Few historians fail to recognize in 
S. Benedict the true spiritual heir of the great Cappadocian. 

(c) S. Benedict. 

The rule of S. Benedict had to struggle against all the different 
forms of organized and disorganized asceticism which Basil had 
inspected and criticized before he developed his own conception.6 

1 Reg. Fus. Tract., ~are to be taken in the disposal of goods; Reg. 
Brev. Tract., 94-if a monk brings property with him to the monastery, he 
must pay his own taxes; ib., 107-provisionaJ permission fora man to become 
a monk before he has wound up all his secular affairs ; epp. 35-37-Basil 
regards his foster-brother as holding certain property in trust for himself ; 
ep. 284-monks are property-less in the same sense in which they are body
less---i.e. as having given both to God-and so should be exempt from taxation 
as from military service. See further Leclerq, in DALC., ii, coll. 3151, 3152; 
Lowther Clarke, op. cit., pp. 82, 83. S. Ambrose, in the same way, express!'.s 
doubts on the advisability of immediate surrender of all worl<lly goods (de 
off., i, 30 (150)). Immediate alienation of all property on entrance to the 
monastery seems to have been the invention of Cresarius of Aries, Reg., c. 1. 
On the question how far Basil instituted permanent monastic vows, Lowther 
Clarke, pp. 107-109; Leclerq, col. 31.51; E. F. Morison, St. Basil and His 
Rule, pp. 91-95; B. Jackson, St. Basil (LNP-NF.), p. Iii, n. 6, with refer
ences there. 

2 Ursprung des Monchtums, p. 53. 
• See J. 0. Hannay, Spirit and Origin of Christian Monasticism, pp. 195-

198 ; Lowther Clarke, pp. 132 ff., 198 f. ; Leclerq, coll. 3156, 3157; C. 
Butler in C. Med. H., i, pp. 529, 530. 

'Op. cit., c. viii, pass. ; cp. Leclerq, col. 3153 ; C. Butler, loc. cit. ; E. F. 
Morison, St. Basil and His Rule, pp. 132, 133; 0. Zockler, Askese u. Monch
tum, pp. 290-296; K. Holl, Enthusiasmus u. Bussgewalt, pp. 176, 191 ff. 

• For pre-Benedictine monasticism in the west see generally Leclerq, 
DALC., ii, coll. 3175-3232; E. Spreitzenhofer, Die Entwicklung des Allen 
Monchtums im Italien, especially pp. 1-35; A. Malnory, Saint Cdsair, 
d'Arles, pp. 244-279; T. S. Holmes, The Christian Church m Gaul, pp. 274-
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Italy was full of monasteries roughly based on eclectic combinations 
of the Pachomian rule with other documents. The same system in 
a more cultured form found a home at Lerins in S. Honoratus' 
great settlement. Cassian 1 probably reproduced the conditions of 
Nitria and Skcte at Marseilles; a reformed and disciplined Lerins 
grew up at Arles under S. C.esarius. Northern Gaul, looking to 
its heroic saint and missionary Martin, and his foundations of 
Liguge and Marmoutier, teemed with hermits and itinerants of the 
Antonian and Syrian kind, whose connexions with the monasteries 
were of the sketchiest description.2 Ireland saw the development 
of monasteries which outrivalled Schenoudi's community in bar
barity, whilst substituting an unquenchable missionary enthusiasm 
for his periodic campaign against heresy. Columbanus brought the 
Irish system to Luxeuil, whence it spread across northern Europe ; 
it is a strange reflection that his 'truly Prussian' rule,3 as Leclerq 
has called it, with its six strokes of the rod for serving mass nn
shaved, twelve for coughing during divine office, and two hundred 
for speaking with a woman,' should for decades have proved a 
serious obstacle to the spread of the milder Benedictine obedience.5 

Rufinus in A.D. 397 had brought a free translation of the Basilian 
rules to Italy ; 6 it was left to Benedict to make them effective. 
In a sense it is true, as Griitzmacher suggests, that there is little 
of an epoch-making character in the Rule of Benedict,-it is merely 
an 'exact codification of developments which monasticism had 
already undergone in the west.' 7 He is probably right in insisting 
that the ultimate acceptance of the Rule throughout Europe is 

300, 488-510; W. Bund, Celtic Church in Wales, pp. 145-206; C. Butler 
in C. Med. H., i, pp. 531-53.5 ; M. Heimbucher, Die Orden u. Kongrega!ionen, 
i, §§ 12-16; 0. Ziickler, Askese u. Monchtum, pp. 323-355, 372-381 ; L. 
Gougaud, Les Chretienti!s Celtiques, pp. 60-108, 145-150; and other authorities 
cited there. For co~venience, the following dates are appended :-Martin, 
c. A,!), 316-396; L1guge found~d c. A.D. 360. Honoratus, d. A.D. 429. 
Cass1.an, c. A.n. 360-445. Ca1sarius, c. A.D. 470-542; bishop of Aries, A.D. 
502. Benedict, c. A.D. 480-542 ; Monte Cassino founded c. A.D. 530. Cas
siodorus, A.D. 469---c: 565 ; Vivarium founded c. A.D. 540. Cotumbanus, 
A.D. 543-615 ; Luxeuil founded c. A.D. 590. 

1 Cassian's rule (as distinct from the Institutes) has been recovered by 
H. Plenkers, Untersuchungen zur Ueberlieferungsgeschichte der iiltesten lateinis
chen !'-16nchsregeln (Quellen u. U ntersuchungen zur lat. Philologie des M ittelalters, 
vol. 1, 1906), pp. 70-84; cp. Leclerq, DALC., ii, col. 3191. 

1 For examples cp. S. Dill, Roman Society in Gaul in the Merovingian Age, 
pp. 356, 372. 

• L_eclerq, DALC .. _ ii, col. 3217; on the problem of the various Irish 
rules, ,b., col. 3213, with references to authorities. On Columbanus and his 
work generally, Ziickler, op. cit., pp. 381-389. 

: Reg. _Columbani, 10 (H?lsten-Brockie, Codex, i, pp. 174 ff.). 
And __ in many monastenes should have:: srncretized with it; see Leclerq, 

DALC., 11, col. ~213, on the _regula ad virgines, and cp. G. Grtitzmacher, 
Bed:utung Benedicts _von Nu~s~a, p. 62 ; Ziic~er, op. ed., pp. 389-390. 

Se~ th~ Pra,Jatio Ru.(ini 111 reg. ~- Bas., in Holsten-Brockie, i, p. 67-
eve7thmg _1s to be done si:cundum mstar Cappadoci.e.' 

. G. Griltzmacher, op. cit., pp. 51, 71 ; examples in Spreitzenhofer, op. 
est., PI?· _42-51 : bu~ contrast Ziickler, r,,p. cil., pp. 359, 360, and C. Butler, 
Benedictine Monachism, pp. 163, 164. 
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in the main due to the accident of the sack of Monte Cassino by 
the Lombards between A.D. 580 and 590, and the consequent 
migration of the monks, with their Rule, to Rome, where they 
attracted the attention of Gregory the Great and subsequent popes.1 

Nevertheless, S. Benedict shifted the emphasis in monastic theory 
in a manner which was to make a vast difference in practice. 

For Antony, Cassian and Basil the purpose of the monastic life 
had been the vision of God. The conditions required for the vision 
were purity of heart, and the way to purity was self-discipline-a 
discipline varying from the annihilation of the passions in the 
Antonian system, to the strict obedience or annihilation of the will 
in Cassian's, and the attainment of respite, whether from external 
or internal strain, which was S. Basil's ideal. They did not, indeed, 
ignore the truth that spiritual attainment issues and must issue 
in active service of God. On this account Antony, with the crude 
realism of his time and race, penetrates further and further into the 
desert to 'buckle openly with the divils' 2 on their own ground 
and conquer them there ; whilst such is the spiritual power that 
radiates from him that his biographer can call him ' the physician 
of Egypt.' 3 For this reason also Basil, for all his love of solitude, 
places his monasteries wherever opportunities offer of service to 
the world outside, and allows his monks, if need call, to visit re
lations and friends.' Vision and service-the service both of God 
and man-go hand in hand. _ 

Yet it is generally admitted that even Basil, its highest repre
sentative, could not wean eastern monachism from self-centredness.6 

1 Griitzmacher, p. 53. Among the Popes who popularized the Bene
dictine rule are, of course, S. Gregory the Great (cp. Dial., ii, 36 ; and see 
F. H. Dudden, Gregory the Great, ii, p. 173); Gregory II and III, and 
Zacharias (Griitzmacher, pp. 65-67). Boniface of Crediton gave great 
impetus to its use during his missionary journeys (Griitzmacher, pp. 67-71 ; 
Zockler, ii, pp. 391, 392; Heimbucher, i, § 19), and its universalization was 
the main instrument of Benedict of Aniane's reforms. Among the seventh 
and eighth century Councils which order or imply the universal adoption of 
Benedict's Rule are those of Autun (c. A.O. 670), can. 15 (Mansi, xi, 123 ; 
Harduin, iii, 1013; Labbe, vii, 551) , Liptime (A.O. 743). can. 1 ; Soissons 
(A.O. 744) can. 3 (' regula sancta' = ' Benedicti ') ; Aix-la-Chapelle (A.O. 
789). can. 72 ; and the so-called• Concilium Germanicum 'of A.O. 742, can. 7. 
Cp. also Aix-la-Chapelle (A.O. 817), can. 3 (Hefele-Leclerq, iii, pp. 827, 857, 
1033, 824; iv, p. 26). 

2 Socr., HE., i, 21 (M. Hanmer's translation, 1577). So also Cass., Coll., 
xviii, 6. Compare also S. Martin's struggles with the • demons,' of whom 
• Mercury was specially annoying, whilst Jupiter was simply stupid anct 
obstinate' (Sulp. Sev., Dial., ii, 13). 

3 Ath., Vit. Anr., 87-the whole chapter is a eulogy of Antony's benefi
cent activities; cp. also cc. 44, 55, 67, 84, 93, 94. 

• Despite the prohibitions of Reg. Fus. Tract., 32, and Reg. Brev. Tract., 
188. 3u, the monk is allowed to visit friends and relations • to edify their 
faith ' (RBT., 189). Cp. also the modified permissions of RFT., 33 ; RBT., 
220. 

• See authorities cited above, p. 268, n. 4. Basil's own rationale of 
asceticism is magnificently expressed in Reg. Fus. Tract., 2. 3. Starting 
from Jn. 1411, 'If ye love Me ye will keep My commandments,' he bases the 
duty of love wholly on the debt of gratitude we owe to God for mercies 
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The greater part of the monk's striving is a striving for that self
conquest which makes union with God possible ; the service in 
which 'union' should find its expression receives less emphasis. 
The monk's warfare is more a fighting to God than a fighting for 
God; his interest is not so much in rescuing and conserving a fallen 
world, as in achieving for himself the fullness of spiritual experience. 
'Panhedonism' is still a danger. There can be little doubt that 
at this point Benedict showed himself a spiritual genius of the 
highest order. He keeps the idea of warfare and service in his 
Rule, underlining it as it had never been underlined before.1 It is 
a service of God-the opus Dei, or work of worship. 2 In striking 
contrast, however, to his predecessors, he eliminates practically 
all reference to the contemplative life or the vision of God.3 The 
fact has given his interpreters some anxious moments. Dom 
Butler, for example, is at pains to explain that, despite this lacuna, 
Benedict and Benedictinism as a whole are genuinelycontemplative.4 

But is there, after all, anything to disturb us ? Contemplation, 
as a human activity, we found at an earlier stage to consist rather 
in looking towards God than in enjoying God, and Cassian himself 
made worship the essential feature of the contemplative life. 
Prayer cannot but be contemplative, and by his emphasis upon the 
opus Dei Benedict, like the early monastic pioneers, made prayer 
the central human activity. What is significant is that, at the 
cost even of surrendering the great phrase' seeing God,' he eliminated 
all thought of the monk's own emotions and experiences from his 

already received, and not in any way on the expectation of eternal reward. 
• Even were Nature to keep silent' (cp. Plotinus, Enn., v, I, 2 ; Aug., Conf., 
ix, 10, 25, and generally on Basil's dependence upon Plotinus, A. Jahn, 
Basi!ius Magnus Plotinizans (1838)), the facts of redemption cry out for 
responsive love and service; and (reg. 3) Joyal service or discipleship can 
only show itseli in loving the brethren. Hence, incidentally, the primacy 
of the ccenobitic life. 

1 E.g. Reg. Ben., Pro!.-' militaturus,' • arma sumere,' ' exsurgamus,' 
• succinctis lumbis,' ' bonis actibus currere,' ' pr.eparanda sunt corda et 
corpora nostra. sanct.e pr.eceptorum obedienti.e militanda,' 'currendum et 
agendum est,' ' constituenda est schola servitii,' (on the military sense of 
' schola • see G. G. Coulton, Five Centuries of Religion, i, p. 208), 'inenarrabili 
dilectionis dulcedine curritur via mandatorurn Dei •; c. 1-the ccenobite is 
• militans sub regula. vel abbate'; the hermits, 'contra diabolum jam docti 
pugnare . . . bene instructi fraterna. ex acie ad singularem pugnam eremi 
. . . pugnare sufficiunt ' ; c. 5-' servitium sanctum quod professi sunt • ; 
c. 7-' non timore gehenn.e sed arnore Christi•; c. 58-' Jex sub qua milita..re 
vis•; c. 61-' in omni loco uni Domino servitur et ur;ii regi militatur'; c. 73-
• ad perfectionem conversationis festinare,' • ad celsitudinem perfectionis 
duci,' ' ad rnajora. doctrime virtutumque culmina pervenire • ; and note, 
c. 4, the 72 • instrumenta bonorum operum.'-For text and editions of the 
Rule, see C. Butler, BenedictinB Monachism, pp. 160-183; Id., Regula, Ben. 
editio critico-practica, pp. i.x-xxiv. 

•Reg.Ben., cc. 19, 22, 43. 44, 47, 50, 52, etc. 
8 The only reference to the vision of God is in the Prologue :-' that we 

may deserve to see Him who has called us • ; though notice c. 4 fin., ' the 
reward which " eye hath not seen,'' ' etc. Private prayer is only men
tioned three times (cc. 20, 49, 52). 

• C. Butler, Benedictine Monachism, pp. 58-74, 93-uo. 
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i<lea of prayer. His Ruic offers no possible excuse for panhedonism ; 
the prayer he calls for is wholly theocentric.1 

Mav it not even have been too theocentric? Is there not too 
much of God and too little of man in the Rule ? What of the 
sen-ice of man ? Benedict's monasteries are once more isolated. 2 

Apart from the injunction of universal hospitality 3 he neither 
institutes nor contemplates those active works of charity which 
Basil had made a part of his system. 4 In this respect it is true to 
sav that 'his rule was unfitted for a wide arena.' 6 But the limitation 
was a minor one, in which even the Black Monks themselves did 
not acquiesce for long. 6 Though the relationship of prayer and 
action in the full Christian life presents problems which we have 
yet to consider, we have already seen that the doctrine of the cen
trality of prayer need not and should not stand in the way of active 
benevolence. That it did not do so in the Benedictine system is 
shown by the later history of western monachism. Cassiodorus,7 

1 Dr. Coulton has emphasized (Five Centuries, i, pp. 458-465) that vulgar 
monasticism in the Middle Ages was primarily concerned with the salvation 
of the individual's own soul (egocentrism). No doubt this is true, though 
the phenomenon is not distinctive either of mediaevalism or of monasticism. 
I have already considered its prominence in the tradition of our Lord's 
teaching (supra, pp. 140 ff.), and must return to it again (infra, pp. 442 ff.). 
But Benedict's Rule is eminently sane on the point. The fear of hell is 
propounded as a motive only four times (Prol.; c. 4, instr. 45; c. 5 ; 
c. 7 (as the lowest Christian motive) ; in c. 7 it is definitely said not to be a 
motive at all in the highest Christian life). The hope of heaven is spoken 
of more often :-Prol. • in regni tabemaculo habitaie, • ' heredes regni caelorum • 
(tlus however is probably spurious-see C. Butler, Regula, Benedicti editio 
critico-practica, pp. 6, 128), • ad vitam pervenire perpetuam,' 'regni esse 
consortes • ; c. 4, instr. 46--' vitam aetemam desideraie '; ib., fin., • merces 
nobis a Domino • ; c. 5-' propter gloriam aetemae vitae • ; c. 7-' ad 
exaltationem caelestem pervenire,' • spes retributionis divina1 • ; 73-' ad 
patriam caelestem festinare, • • regna patebunt aetema • (the last perhaps 
spurious-see Butler, ed. crit.-p,act., p. 124). These rather conventional 
allusions to what is after all a primary doctrine, not merely of Christianity, 
but even of natural religion, do not detract from the genuinely disinterested 
character of the language summarized, p. 271, n. I above. On Benedict's 
• theocentrism • see also C. Butler, Benedictine Monachism, pp. 302, 313, 414. 
H. B. Workman, Evolution of Monastic Ideal, p. 150, makes the same point 
when, in contrasting S. Benedict's ideal with that of his predecessors, he says 
that he substituted • sell-surrender• for • self-conquest. 

• Reg. Ben., c. 66. 8 lb., c. 53. 
'Note, however, the • good works of the active life• which • found a 

place in Benedict's own programme,' and to which Gregory's Dialogues 
witness-C. Butler, Benedictine Monachism, p. 95 ; c. 48 of the Rule gives 
Benedict's prescriptions for the daily work of the monk, including reading. 

• W. Gass, Geschichte der Christi. Ethik, i, p. 275. 
• C. Butler, Benedictine Monachism, pp. 314-331, gives a sketch of the 

stages by which Benedictinism became a missionary and civilizing force. 
Cp. also M. Heimbucher, Orden u. Kongregationen, i, § 27; U. Berliere, 
L'Ordre monastique •, pp. 84-167; but the last should be read subject to 
the type of reservation inculcated by Dr. Coulton. 

7 Cassiodorus founded his monastery of Vivarium, at the age of seventy, 
about the year 540--i.e. shortly after the foundation of Monte Cassino. It 
was • the first monastery expressly designed to make its inhabitants not 
merely holy but happy• (F. H. Dudden, Gregory the Great, ii, p. 170) ; a 
good appreciation in W. Gass, Christi. Ethik, i, p. 147. Cassiodorus himself 
gives a description of his monastery and its ideals in his Institutio divinarum 
lectionum, c. 29. cc. 1-24 deal with reading Scripture ; c. 25 with the value 
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equipping his monastery library with Hippocrates and Galen, that 
his monks might become efficient doctors, and with Columella, that 
they might direct the petty cultivators of the neighbouring country
side, made the first step forward; whilst later developments of 
western asceticism-particularly the mendicant orders-rlrove the 
ascetic out into the fullest relations with the world.1 

Developments such as these were not merely not inhibited by 
the spirit of S. Benedict's rule ; they were actually made possible 
by its letter. That nothing might distract his monks' attention 
from the opus Dei, he reduced physical austerity to its lowest terms, 
and also insisted upon this minimum being treated as a maximum 
as far as the outward life was concerned. ' Nihil asperum, nihil 
grave,' is his guiding principle.2 He was influenced, no doubt,-as 
Cassian,3 Cresarius,4 and Sulpicius Severns 6 had been before him-
of geography; cc. 27 and 28 commend secular learning in all its branches, 
especially the scienc4: of agriculture: c. 30 ~peaks. of orthography, an_d 
describes the self-filling lamps and clocks with which the monastery LS 

equipped ; c. 3r insists upon the importance of medical study; c. 32 a fine 
exhortation to the abbot and brethren; c. 26 is a note on manuscript ab
breviations, and c. 33 a concluding prayer. 

1 C. Pfister, C. Med. H., ii, pp. r47, r48, puts this development down to 
the initiative of Columbanus and his disciples; by its victory over the Irish 
Rule, Benedictinism inherited the missionary spirit. By the end of the 
tenth century, however, the centre and west of Europe were at least super
ficially evangelized, and monasticism had solved one of its most stimulating 
problems. The consequent decline in enthusiasm for service, together with 
the disorganization produced by the raids of Northmen, Huns and Saracens 
(cp. U. Berliere, L'Ordre Monastique • (1921), pp. 76, 77), produced on the 
one hand such reforming movements, in the directions of greater austerity 
or of greater discipline, as those of Cluny and Citeaux (following upon the 
earlier example of Benedict of Aniane) ; on the other, reversions to a more 
eremitic type of the contemplative life (Camaldoli, Vallombrosa, Grandmont, 
the Grande Chartreuse---all eleventh century). The institutions of secular 
canons, inaugurated by Chrodegang of Metz in the eighth century, and of 
regular canons (Augustinian and Premonstratensian, eleventh and twelfth 
centuries), were experiments in a new direction towards the ideal of com
bining the ascetic principle with a life of service; Norbert, the founder of 
Premontre, became an actual forerunner of S. Francis when he established 
his' Third Order' for persons of secular estate in A.D. II22 (E. Scott Davison, 
Forerunners of S. Francis, p. 99; Heimbucher, § 60, 3 g.). S. Gregory's 
ideal of the ' mixed life • of action and contemplation seems never, there
fore, to have died out in the centuries which divide him from S. Francis and 
S. Dominic. The entire development is reviewed by W. Hamilton Thompson, 
C. Med. Hist., v, pp. 658-696; cp. H. B. Workman, Evolution of tht: Monastic 
Id'-al, pp. 2r9-268 ; 0. Zockler, op. cit., pp. 393-433 ; U. Berliere, L'Ordrt: 
Monastique •, pp. 168-197, 224-276; M. Heimbucher, op. cit., i, §§ 20-22, 
29-36, 54-60; E. Sackur, Di8 Cluniacenser, especially i, pp. 1-35; ii, pp. 437-
465; ERE., viii, pp. 792-796 (s.v. •Monasticism'); PRE., xiii, pp. 214 ff. 
(s.v. 'Mtinchtum '). • Reg. Ben., Prol. 

3 Cass., Inst., Prmf. (fin.).-What is ' impossible, hard or difficult' in 
the Egyptian rules, 'by reason of severity of climate, some other difficulty, 
or diversity of customs,' must be modified for the west. 

"A. Malnory, S. C4sair8 d'Arles, p. 266--(C.esarius' rules for a nunnery 
diet)-' il n'entendait pas traiter l'estomac de ses filles comme il avait 
autrefois traite le sien.' 

1 Sulp. Sev., Dial., i, 9-' the love of eating is gluttony among the Greeks, 
whilst to the Gauls it is natural•; and cp. the pleasantries on the same 
sul;,ject, ib., i, 4, r 3, 20 ii, 8. 
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by the fact that western conditions of life cannot support the rigours 
of asceticism which are possible in the east ; but that was not all. 
Dom Butler has insisted that the life of a Benedictine monastery in 
the earliest days did not differ to any appreciable extent from that 
of the world outside as far as food, clothing and sleep were con
cerned; 1 and the later reforms or reactions against Benedictinism 
show clearly that a more rigorous regime than this would have been 
possible had the founder wished it. But he did not wish it, and the 
conclusion seems inevitable that his reluctance was due to the in
timate connexion which he descried between an asceticism in which 
discipline has wholly taken the place of self-annihilation, and a life 
of active service. In whatever forms the idea of service be articu
lated-whether in praise or prayer or preaching or devotion to the 
temporal needs of others-it cannot be achieved by a soul whose 
immediate attention is absorbed by the warfare against itself. Its 
aim is positive and not negative, constructive rather than destruc
tive, self-forgetful rather than self-centred; and to such an aim the 
soul which is absorbed in self-culture can never hope to attain. 

S. Benedict was working within the limits of a closed system. 
He was legislating for men and women to whom poverty, celibacy 
and obedience were the unquestioned presuppositions of their lives. 
So much asceticism he was bound to have. Discipline he was bound 
to have as well; but one of the first aims of his discipline was to 
prevent the ascetic minimum-as it must have appeared in his 
time-from burdening itself with accretions which would impede 
and not assist the life of service. In so doing he adumprated, if 
he did not actually reach, a condition of things in which the dis
tinction between the monk and the world had been reduced to the 
smallest possible dimensions compatible with its existence at all. 
Within the limits prescribed by the theory of the double standard 
he succeeded in all but abolishing the double standard itself. He 
put forward his system as a 'very little rule for beginners,' 2 but 
behind that modest phrase is the spirit of our Lord's own words: 

1 C. Butler, Benedictine Monachism, pp. 24-26, 40-45, 148-152, 284-with 
the notes in the second edition on pp. 393-396, 413-414. 

1 Prol.-' minima inchoationis regula.' With what has been said above 
as to S. Benedict's principles may be compared Reuter's estimate (August. 
Studien, p. 477) of Augustine's de opere monachorum, a work with which 
Benedict was acquainted and from which he quotes (Butler, Reg. Ben. editio 
critico-p,yactica, pp. II, 83--especially the latter) :-' This is perhaps the 
most signincant document in the history of sociology (" Wirtschaftslehre ") 
since the end of the fourth century. Had its doctrines been put into practice 
they would have put an end to the distinction between the secular and the 
religious lives, and have wrought a reform, if not a revolution, in the Roman 
Empire.' From the fuller estimate of the treatise, ib., pp. 444, 445, it may 
be gathered that Reuter sees its significance under two aspects-(1) it 
attempts to assimilate the life of the cloister to that of the world ; and (2) 
it suggests (though speaking explicitly of monastic labour only) that all 
work should have as its object the service of humanity, and not personal 
gain. Similarly, of the effect of the Benedictine Rule, H. B. Workman, 
Monastic Ideal, pp. 157-159. 
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'Take My yoke upon you ; for My yoke is easy, and My burden is 
light.' 

IV. THE REFORM OF PENANCE. 

(a) Public Discipline. 

Little, however, was to be gained by assimilating the condition 
and activities of the monks to those of the laity, so long as the 
latter were bound down by an iron and tyrannical discipline. The 
problem of rigorism was not solved, but only pushed back a stage 
further. The monastic vanguard could no longer advance too far 
ahead of the army; but the army itself was crippled and disorganized 
by excess of discipline. The Church had to address itself to the 
question of penance-an institution whose yoke was as yet by no 
means easy. 

By the fifth century the position in the west is as follows. There 
are no longer any sins irremissible by the Church on earth, but the 
number of sins for which reconciliation will only be given in articulo 
mortis is considerable. Penance for grave sin after baptism, but 
one penance only, is still the invariable rule.1 So severe has the 
penitential discipline become, both in character and duration, that 
(with only the rarest possible exceptions)2 no one can be found to 
undergo it voluntarily-except indeed at the moment of death,3 

when neither severity nor publicity nor duration can be enforced. 
It is not the case that public ecclesiastical discipline died out;' 
but where it survived it became progressively identified with and 
assimilated to the discipline of the civil power. During the dark 
ages, the ecclesiastical judge found himself more and more engaged 
in secular criminal jurisdiction, to which he could contribute 
additional terrors by the threat of spiritual sanctions.11 At the same 

1 Infra, p. 506, additional note I. 
1 The case of Theodosius is of course the classical one--Ambrose, ep. 51 ; 

de ob. Theodos., 54; Theodoret, HE., v, 18. Poschmann, pp. 67, u6, 
rightly notices that the very rarity of such voluntary penance made those 
who undertook it heroes in the estimation of the ordinary believer. 

8 Infra, p. 5II, additional note I. 
• Evidence for the survival of public penance, 0. D. Watkins, op. cit., 

PE· 567, 568 (Cone. Tolet., A.D. 589), 572 (Isidore of Seville, c. A.D. 600), 576 
(F.loi of Noyon, c. A.D. 650) ; for its attempted revival by the reform councils 
of Charlemagne, ib., pp. 702, 704, 706 ; and by Louis the Debonnair, H. C. 
Lea, Auricular Confession and Indulgences, ii, pp. 74-78; DCA., ii, p. 1598; 
in the eleventh century, Lea, op. cit., i, p. 196; ii, p. II2. From this period 
formal discipline fell into two parts-solemn penance which could not be 
repeated (cp. Aquinas, ST., iii, suppl., q. 28, a. 2) ; Lea, ii, pp. 79-81, and 
public penance, which might be, Lea, ii, pp. 82-89. Cp. also Loofs, Leitfaden, 
pp. 475-478. On monastic discipline, especially by corporal punishment, cp. 
L. Gougaud, Devotional and Ascetic Practices of thi, Middle Ages (E. tr.), pp. 
179-183, 198, 199. • 

• See e.g. Lea, op. cit., ii, pp. 108-u2 ; W. S. Holdsworth, History of 
English Law 1, ii, pp. 22-25 ; F. Pollock and F. W. Maitland, History of 
English Law•, i, pp. 18, 40, 75 ; ii, pp. 452, 544; W. Makower, Constitutional 
History of the Church of England (E. tr.), pp. 384-388 ; T. P. Oakley, English 
Penitential Discipline and Anglo-Saxon Lau• (New York, 1923). pp. 78, 137-
140; G. Grupp, Kulturgeschichte des Mittelalters•, i, pp. 246 ff. 
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time the civil arm assisted the spiritual by compelling notorious 
offenders to public penance.1 In England, for example, William the 
Conqueror put an end to what must have been a long-standing 
practice when he ordained that • no bishop or archdeacon should 
introduce any case touching episcopal laws into the hundred-moot; 
nor bring before a civil tribunal matters concerned with the discipline 
of souls.' 2 The statement in Theodore s •Penitential' that • public 
reconciliation has never been instituted in this province, because 
public penance is non-existent,' 3 can only be true in so far as public 
ecclesiastical jurisdiction was wholly merged in secular procedure. 

That the ecclesiastical courts of the middle ages were able to 
regain so large a measure of independent and yet effective public 
discipline over the laity is partly due to causes which belong to the 
general history of the Church. But it would have been impossible 
without a considerable reformation of the discipline of open penance, 
which remained the condition of reconciliation. As compared with 
the system of the fifth century, the burden laid upon the offender 
had to be lightened, and his hope of mercy increased. The outcome 
of the earlier discipline is obvious. Where the general tone of the 
Christian community was lax, little if any attempt was made to 
deal with notorious offenders in its ranks;' where its tone was 
rigorist, they were expelled without mercy. In either case the 
loss both to the Church and to the individual must have been disas
trous. Tolerance of grave scandal produces widespread deteriora
tion in the Church ; final exclusion of offenders 5 removes from her 
pastoral care those who need it most, and who might become first 
penitents and ultimately saints. For a time at least, Christian 
discipline took a road on which all its purposes were defeated ; for 
the sake of a traditional formula it abandoned its true function of 
helping both the society and its members towards that vision of 
God which is their goal. Terrorism, rather than edification, became 
its leading characteristic. 

1 Lea, op. cit., ii, p. 110 ; !lfakower, pp. 392, 465-the Conqueror's ordin
ance that if an offender refused the Bishop's summons to appear before an 
ecclesiastical court, • fortitudo et justitia regis vel vicecomitis adhibeatur •; 
Oakley, pp. 141-149, on secular ordinances enacting ecclesiastical penalties. 

1 Text, Makower, op. cit., p. 465. 
• Theod., Pen., i, 13. 4; A. W. Haddan and W. Stubbs, Councils and 

Ecclesiastical Documents, iii, p. 187. The problem of the accuracy of 
Theodore's statement is discussed by Oakley, op. cit., pp. 67, 75-78, with 
references; the probability of the introduction of public penance by Theodore 
and Egbert, loc. cit., and p. 81 ; excommunication in pre-Norman England, 
ib., p. 86. 

• So Aug., c. ep. Parm., iii, 2 (13, 14, 16) on the impossibility of dealing 
with offenders who had a strong party in their favour in the Church (other 
passages to the same effect, Bingham, Antiquities, xvi, iii, 6); C.esarius, 
[Aug.], app. serm., 288 (5), 289 (5), 309 (4) ; Pomerius, de vit. cont., ii, 
5 (r. 2) (MPL .. lix, col. -449). 

• In view of the rigours of public penance, excommunication in the fifth 
and following centuries, though it did not in theory mean • final exclusion,' 
had this effect in practice: offenders refused to submit themselves to the 
dixipline which was a condition of sharing the pastoral care of the Church. 
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An early experiment in mitigation, particularly popular in Asia 
Minor, was that of the 'stations' (' bathmoi '),1 or grades of peni
tents. As his discipline proceeded, the offender found himself 
gradually coming nearer to full communion with the Church once 
more. He had been a' weeper' (' prosklaion ')-a mere candidate 
for admission to penance-standing in the narthex of the Church, 
and asking the faithful for their prayers. On admission to official 
status he became a 'hearer' (' akroomenos '), and took his place 
among the catechumens. Later he was promoted to the rank of a 
'kneeler' (' hypopipt6n '), and was dismissed, after prayer for his 
progress towards restitution, before the ' missa fidelium.' Finally 
he ranked as a 'stander' (' synestos '), remaining throughout the 
liturgy, but neither offering nor communicating. The system is 
first heard of (but as an already well-known practice) in the 
canonical epistle of Gregory Thaumaturgus, about the middle of the 
third century ; it was based, perhaps, on an earlier division of 
catechumens into two classes.2 It disappeared before the end of 
the sixth century; 8 and its loss is scarcely to be deplored. It 
must have served as much to discourage penitents as to cheer them. 

To this cause, no doubt, must be referred the fact that, although 
recommended for universal use by the Council of Nie.Ea (can. n), 
the system of 'stations' never spread far beyond Asia Minor. 
Syria knew nothing of it, if the 'Didascalia' may be trusted as 
evidence. There the penitent was treated throughout in the same 
fashion as the devout heathen, and admitted to the 'missa fidelium' 
but dismissed after the sermon.' In the west he was allowed to be 
present throughout the Mass, though not of course to communicate 
or to offer.6 In general, the Church had to discover less complicated 
means of mitigating the rigours of primitive penance. 

1 On this F. E. Brightman, in Swete, ChuTch and MinistTy, pp. 367-368 ; 
W. Bright, Canons of the First Four General Councils, pp. 43-50. 

• Greg. Tbaum., Ep. Can., especially c. xi (MPG., x, col. 1048). This 
canon may be later than the others, but the terms which it explains, and 
which refer to the grades of penance, are found in cc. vii, viii, ix. On the 
controversy as to alleged classes among the catechumens, 0. D. Watkins, 
op. cil., p. 242, with footnote. On the possible employment of the ' stations • 
occasionally in the West, infra, n. 5. 

• So J. Morinus, de pam., vi, 22 (6-10) ; but contrast E. Martene, de rit. 
ant., i, 6, 4 (1-5). 

• Brightman, in Swete, op. cit., p. 367 ; Watkins, op. cit., pp. 254, 255. 
1 Brightman, in Swete, Church and Minis/Ty, p. 367, cp. Felix iii, ep. 7 

(MPL., )viii, col. 926), where the I?rinciple is stated in reference to flagitious 
clergy-thus suggesting an exception to the general rule that clerics are not 
submitted to public penance. (Poschmann's attempt to make the passage 
conform to the usual custom is not convincing.) This letter of Felix, how
ever, appears to recognize the stations even in the West:-' t:nbus annis 
inter audientes sint, septem autem annis subjaceant inter pcenitentes manibus 
sacerdotum, duobus autem annis ... tantummodo in oratione socientur.' 
etc. Similarly Cone. 2. Arel. (A.D. 443 or 452), cann. 10, II : Cone. LeTid. 
(A.D. 524), can. 9, and unless we make the improbable assumption that this 
is merely a' mechanical taking-over• (H. Koch, quoted Poschmann. p. 32) of 
the Eastern system, we must infer at all events occasional attempts to intro
duce the ' stations ' in a very simple form in the West. 
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The variety of the experiments set on foot proves how alert 
the Christian conscience was to the problem. Sometimes public 
penance is expressly forbidden in the case of occult sin (even of the 
gr~vest character, as adultery or murder), where publication of 
gmlt would involve danger to the offender's life or liberty.1 The 
demand for public penance in respect of purely secret sin was 
steadily allowed to lapse.1 Sometimes whole classes of penitents
the young, the married, and so forth-are definitely exempted from 
the discipline; 8 that is to say, are allowed, or even advised,' to 
postpone the undertaking of penance until death approaches, 
remaining in communion in the meanwhile without disabilities. 
Indeed, reconciliation, or at all events communion, was extended 
in his last sickness to every sinner who by the stretch of humane 
imagination could be regarded as repentant, however dark his past 
may have been.5 Somewhere in the sixth century even the caveat 
against the ordination of penitents became obsolete.8 

Further mitigations were introduced into the regime for those 
cases in which postponement till the sinner's last hours could not 
be allowed. The laudable but severe custom of associating the laity 
with the bishop in the decision to grant reconciliation was quietly 
allowed to lapse, 7 with a consequent lessening both of the solemnity 
and of the rigidity of the occasion. Retirement to a monastery 
was treated by Gallic canonists as a satisfactory, though less 
humiliating, substitute for open penance.8 At Rome, penance 
was normally made coincident with the period of the Lenten fast; 
sinners were formally admitted en masse to the status of penitents 
on Ash Wednesday, and formally reconciled on Maundy Thursday.9 

At the beginning and end of his probation, therefore, the penitent's 
shame was cloaked by numbers; during its course he was scarcely 
to be distinguished from a devout Christian preparing for his 

1 Injt-a, additional note I, p. 505. 
1 Watkins, p. 696 (similarly F. Loofs, Leitfaden, p. 477) regards Theodulph 

of Orleans (c. A.D. 800) as perhaps the last writer to require public penance 
for all capital sins, whether public or private. 

• lnJ,-a, additional note I, p. 506. 
'So Ambrose, de pan., ii, II (99-107) ; Qesarius, [Aug.], app. se,-m., 

249. 6 (in the case of young married people). 
6 So first the Nicene canon (c. 13), on which see W. Bright, Canons of 

Fi,-st Fou,- Councils, pp. 50-55 (earlier exceptional cases, p. 53); cp. Innocent I 
(c. A.D. 410), ep. 6. 2 (MPL., xx, col. 498) ; and other authorities cited, 
inJ,-a, p. 512. 

• The relevant canons, Ti.xeront, HistoiYe des Dogmes, iii, p. no. 
• For the requirement, especi:i.lly in Cyprian, Brightman in Swete, op. 

cit., pp. 372, 373 
• Conve,-sio; infra, p. 509. 
• For the reconciliation on Maundy Thursday, Innocent I, ep. 25. 7 _ad 

Decentium. The earliest evidence for Ash Wednesday as the date on which 
penance began is the Gelasian Sacramentary (seventh ·or eighth century-see 
H. A. Wilson, The Gelasian Sacramenta,-y, p. 15 (i, 16)) ; but as Poschmann 
(p. 34) and others notice, the tone of Leo's Lenten sermons suggests ~hat the 
practice was known _much earlier. The reconciliation_ seems, at times at 
least, to have been given en masse, H. C. Lea, op. cit., 1, pp. 358, 359; cp. 
ib., p. 186, n. 2, of the wicked Bishop Adalbert in the ninth century. 
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Easter communion. It is even possible that, in some parts of the 
Christian world where long penances were still the rule, the offender 
was sometimes readmitted to communion before he had earned 
official reconciliation by the completion of his appointed discipline.1 

(b) Private Discipline. 

Methods such as these enabled Christendom during the middle 
ages to regain the exercise of pubiic discipline without too palpable 
a reliance on secular compulsion; and to retain it to a considerable 
extent, for several centuries, in the churches of the Reformation 
and the counter-Reformation alike.2 But the problem of corporate 
discipline was not thereby solved. The discipline of the community 
over its members, as we have seen,3 has a double aspect-the 
pastoral as well as the penal. It should be exercised by the Church 
not merely for the sake of her own purity and witness, but also 
pro salute animte in respect of the erring brother. And although 
the latter purpose was ostensibly within the purview of the public 
discipline, it could not be effectively realized so long as no real hope 
of considerate, patient and open-hearted treatment was held out 
to the offender to induce him to come forward for his own soul's 
good. For the ordinary direction of the spiritual life of the Christian 
multitudes, for correction of trifling faults, for co-operation in the 
personal self-discipline of the individual, further modifications were 
necessary if the pastoral responsibility of the Church was to be 
successfully discharged. • For us modems,' says M. Batiffol,' 

• (and we have been "modems" in this matter since the seventh 
century) the Church has suppressed the publicity of penance
has suppressed its corporate and disciplinary side, by dis
tinguishing the internal from the external forum. The Church 
has endowed the institution with personal, moral and intimate 
characteristics,6 and penance, though still in essence a second 

1 So for example Theodore, Penitential, i, 12, § 4 (Haddan and Stubbs, 
Councils and E~c!esiastical Documents, iii, pp. 186, 187J , and elsewhere in 
the eighth century (F. W. H. Wasserschleben, Die Bussordnungen deY abend
landischen Kfrche (1851), pp. 33, 34; Lea, op. cit., i, pp. 508-510). There is 
no doubt that penitents were required to submit to an impositio mammm 
at frequent intervals during their period of penance; Felix iii, ep. 7 (supra, 
p. 277, n. 5); Aug., seYm., 232, 7 (8) ; Statt. eccl. antiq. (probably from Aries, 
1n the fifth century-Hefele-Leclerq, ii, pp. 103-107), can. Bo; Cone. 3 Tolet. 
(A.D. 589), can. II. But it is doubtful whether this was so much a mitiga
tion of the penalty as an exacerbation of its disgrace; Augustine at all events 
suggests the latter (seYm., 392, 3 (3)). 

2 Post-Reformation public discipline-in the Roman Church, Lea. op. 
cit., ii, :pp. 89-91 ; the Reformed Churches, ib., p. 91 ; ERE., iv, pp. 718-720; 
and infra, pp. 421 ff. 

3 Supra, p. 141. 
• P. Batiffol, Etudes d'Histofr11•, etc., i, p. 213. 
• ' L'Eglise a abonde dans le sens inclividuel, moral, intime.' 
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baptism, has become in addition a means of progress to per
fection for the baptized. The Church has adapted the primitive 
system of penance to new needs and new ideas.' 

It was almost by a series of accidents that such a solution to the 
problem was found. Two barriers stood in the way of employing 
penance in a 'personal, moral and intimate' fashion to help for
ward the self-consecration of the individual. One was the caveat 
against second reconciliations; the other the publicity and shame 
attaching to the formal readmission to communion. So long as 
these survived no mitigations of the system-no degree of privacy 
even in the penitential exercises--could modify the primarily penal 
character of the rite. The two barriers both derived their strength 
from a single fact-that reconciliation was normally the prerogative 
of the bishop. 1 As soon as it passed from his hands into the ordinary 
jurisdiction of the priest, repetition of penance-often secured, no 
doubt, by application to different priests at different times-be
came easy, and privacy easier still. Consequently the two relaxa
tions went hand in hand in Christian history, as the priesthood 
progressively dispossessed the episcopate of one of its most jealously 
guarded prerogatives. 2 

Records are too scanty to admit more than the mention of 
isolated facts and possibilities. When S. John Chrysostom said, 
as he was accused of doing,3 that' though a man should sin a thou
sand times he might repent a thousand times and receive forgive
ness,' any reference to the pardon of venial sin by God is out of the 
question-it could not have been made the basis of a serious accusa
tion. Nor can we suppose that he contemplated the complete 
abolition of corporate discipline altogether. The only possible 
interpretation is that he was urging the Church to be prepared to 
iterate reconciliation for grave sin. A more pedantic and refined 
casuistry sometimes allowed death-bed communion, though not 
reconciliation, to the relapsed sinner.4 During the fifth and sixth 

1 Poschmann, pp. 48, 49; Brightman, in Swete, op. cit., pp. 397-398, for 
the earlier references. In Africa, and probably Rome as well, the presbyters 
were associated with the bishop in the laying-on of hands (Brightman, ib., 
pp. 373, 398). The definitive ruling was that of Pope Damasus (infra, p. 281, 
n. 1). 

• Cp. on this H. C. Lea, Auricular Confession and Indulgences, i, p. 56. 
• Socrates, HE., vi, 21. Socrates says that the statement occurred in 

Chrysostom's sermons, although a • council of bishops' had insisted upon 
the rule of one penance only ; and that he was attacked on the point (natur
ally enough) by Sisinnius, the Novatianist bishop of Constantmople. The 
seventh accusation brought against Chrysostom by Bishop Isaac at the 
Synod of the Oak (A.D. 403-Hefele-Leclerq, ii, p. 148) was that he said, 
' If thou sin again, repent again ; and as often as thou sinnest come to me 
and I will heal thee.' For discussions see Batiffol, Etudes, etc., i, p. 190; 
Tixeront, Hist. Dogm., ii, pp. 188-190. Batiffol assumes that Chrysostom 
is supporting repeated absolutions on Maundy Thursday, Tixeront that it is 
a question of private absolutions. The' council of bishops• was presumably 
urging what to them seemed the liberal (and traditional) view against the 
Novatian.ists. 

'Infra, additional note I, p 512. 
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centuries the rule of one penance only gradually disappeared ; it 
is probably safe to associate this development with a growing ascen
dency of the priesthood in the ministry of absolution. 1 An am
biguous phrase of C.esarius of Aries may perhaps imply that he 
was prepared to admit two reconciliations after baptism. 2 At all 
events the last council to attempt to insist upon the rule is that of 
Toledo (the third) in A.D. 589. From that date it must be supposed 
to have fallen into obsolescence-there is now always hope for the 
penitent sinner, however grave or frequent his sin. 

The evidence for the exercise of a ministry of reconcilation by 
the priesthood is fuller. From an early date, sinners were urged to 
consult a discreet priest about their sins,8 in case they had made 
themselves liable to open penance. This fact in itself must have 
suggested to parish clergy that they had a definite status in the 
administration of penance, though their actual duty in the matter 
was merely to send the questioner away reassured if his sin were 
venial, or to report it to the bishop for formal treatment if it were 
mortal. But the priest had also the right to absolve on delegated 
authority from his bishop, if the latter could not discharge the 
function himself ; and it was his duty to absolve in cases of urgency 
-as for example cases of sudden sickness-when no bishop could 
be reached in time." Such reconciliations were often enough of 

1 Apart from their legitimate exercise of this jurisdiction, by delegation or 
in emergencies (inft'a, nn. 3 and 4), there is evidence of attempts by the 
priesthood to usurp the office. Thus Damasus (A.D. 366-384), ep. 5, forbids 
the exercise of absolution both to chorepiscopoi and to priests ; cp. Cone. 
Agath. (A.D. 506), can. 44-Damasus' rulings were adopted by Cone. Cartag. 
(A.D. 390), can. 3, anrl Cone. Rippon. (A.D. 393), can. 34, which implies that 
the African Church was troubled by the matter. Poschmann thinks (p. 216) 
that Pope Innocent's decree directing the public reconciliation of penitents 
on Maundy Thursday (supra, p. 278, n. 9) was intended to suppress a 
similar usurpation in his own day. Can. II of Cone. 3 Tolet. (A.D. 589, 
infra, p. 507) attacks the custom of repeated reconciliation of the same 
offender by priests, and goes on to denounce the whole idea of second penance. 
This clearly shows the relationship between the two movements, but 
Poschmann is probably right (p. 161) in inferring from canon 12 that • the 
delegated jurisdiction of the priesthood (in penance) went without saving 
by this time in Spain.' We cannot therefore speak of •usurpation' here; 
• peaceful penetration• would be a better phrase. 

1 lnft'a, additional note I, p. 507. 
8 Origen, in Ps. 37 hom., 2, 6 (infra, p. 510). Holl, Enthusiasmus "· 

Bussgewalt, pp. 236 ff., considers that the reference here is not necessarilv 
to a priest, but to any person of spiritual insight. Similarly Augustine, 
de div. quast., lxxxiii, 26, mentions sinners who are ' not to be compelled • 
to public penance ' although they confess sins.' The ' non sunt cogendi ' is 
of the nature of a canonical instruction to some one who hears the confession ; 
and, therefore, although Augustine calls these sins • venialia,' the passage 
must refer to a confession, by way of consultation, to a bishop or priest. Large 
parts of Gregory's t'egt4la pastoralis are devoted to the sympathy and under
standing which the priest should show in these consultations. 

• The evidence for this is overwhelming and undisputed-see e.g. Watkins, 
op. cit., pp. 146, lf7, 195, 416, 4~6. 487, e_tc.; Poschmann, pp. 49, 50. 91· 
n. 4, 161 ; DCA., u, p. 1763 ; Bnghtrnan, m Swete, op. cit., p. 398. But 1t 

was very uncertain how far the priest, as distinct from the bishop, had the 
power of the keys. In the consecration prayer for a bishop in the Church 
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a private character, though we know that' bystanders' were some
times present at the bedside.1 

Othn anticipations of the later practice are not altogether 
lacking. In Constantinople, prior to S. Chrysostom's translation 
to the see, there had been a penitentiary priest whose business, 
according to one interpretation of Sozomen,1 was to 'appoint a 
penance, and then to absolve the penitent, leaving him to work out 
his own satisfaction by himself.' The office of penitentiary priest 
may indeed have been widespread at this time.8 It probably dated 
from the Decian persecution, when penitential business was at its 
height, but nowhere else is there evidence that the whole transaction 
-including absolution-was purely private. At best, it involved 
privacy in the initial formalities and penitential exercises. The 
institution nowhere survived for long, except possibly at Rome.' 
Even at Constantinople it was abolished by Nectarius (A.D. 381-398), 
Chrysostom's predecessor, as the result of a scandal, the accounts of 
which are obscure, but which certainly seem to imply that absolution 

Orders (e.g. A. J. Maclean, Ancient Church Orders, p. 76) there ill a petition 
that he may have • power to forgive sins.' The earliest Orders imply that 
the same prayer is used for presbyters (Maclean, p. 69; W. H. Frere, in 
Swete, Church and Ministry, pp. 27.1-276, but contrast ib., p. 284) ; later 
Orders, however, have a separate prayer for presbyters, and these omit the 
petition for power to forgive sins (e.g. Ap. Const., viii, 16). According to 
Martcne, de ant. f'it. ecd., I, viii, 9, 12, the modem formula ("whose sins thou 
dost forgive,' etc.) was not used for presbyters till the tenth century at the 
earliest. Cp. H. C. Lea, op. cit., i, pp. 122-124, and ib., 127-129, on the for
geries of Benedict Levita (ninth century). 

1 E.g. Stall. Eccl. Ant., can. 76. 
• Sozomen, Hist. Eccl., vii, 16 :-the word translated 'absolve' ill 

a.rb .. 11,. Holl (Enthusiasmus u. Bussgewall, p. 251) and Vacandard (quoted 
Poschmann, p. 5.5) support this rendering ; Batiflol (op. cit., p. 159) contests 
it, and assumes that all the priest did was to • send the penitent away • 
reassured (if the sin was merely venial), or with the obligation of under
taking public penance, if it was capital. In the absence of other evidence of 
private absolution by priests in the third and fourth centuries, Batiffol's 
conclusion is the more natural; but cp. on the whole incident, infra, p. 509, 
n. I (h). 

• The facts are :-(a) Socrates, HE., v. 19, says that penitential priests were 
instituted, at the time of the Novatianist schism, and that sinners lri ..-06-r-011 
.-oii -.rp,u/3vr•pov '!oµ.oll.o;,oiiv-rct, ( ? ' confess to him • or • perform penitential 
exercises under his supervision '-Batiflol (p. 153) without sufficient reason 
assumes the latter); (b) Sozomen (loc. cit.) gives as the reason for the institu
tion that sinners could not face the publicity of the ordinary regime. After 
mentioning that the Novatianists have nothing of the kind, he adds that 
• in the West, and especially in Rome, it is carefully retained.' With Batiffol 
(p. 158\ and against Poschmann (pp. 55, 56) I am inclined to think that this 
indefinite •it' (tf,vll.d..-.-..-a,) refers to the office of penitentiary; but how far 
Sozomen was right in this respect is another question; (c) Batiflol (pp. 146-
149) infers from the notices of Marcellus (A.D. 304-309) and Simplic1us (A.D. 
468-483) in the liber pontiftcalis, that these popes instituted the same offices, 
the one in the city, the other in three suburban churches of Rome. Poschmann 
however (pp. 51-54) is probably right in insisting that nothing more was 
intended than to have certain clergy detailed at official centres for emergency 
cases of penance. Vacandard (cited Poschmann, p. 54) is also opposed to 
Bati.flol, but his theory does not appear satisfactory. 

• See previous note, under (b). 
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Wal! being obtained from the penitentiary in cases which would 
better have been dealt with by public procedure.1 

Even S. John Chrysostom's position is obscure, despite the 
temerity of the language attributed to him. That he was a pro
tagonist in the movement for relaxing the rule of one reconciliation 
only in public discipline has already been suggested. But from 
phrases in his homilies it would appear that his main anxiety was 
to discourage the demand that secret sin (whether grave or other
wise) should be submitted to this 'intolerable publicity' (as he 
calls it),8 and to substitute instead the private offices of the priest. 
This seems a deliberate invasion of the rights of the bishop ; but 
no other solution fits the fact that it is in the 'de Sacerdotio '-a 
treatise as much concerned with the lower dignity as with the higher 
-that his most emphatic assertions of the power of the keys occur. 3 

But however much we admit the occasional possibility of private 
absolutions in the early centuries,' it is clear that-apart from one 
special factor-the practice would have had to face a stern fight 
before it could secure a permanent foothold. As late as the ninth 
century, councils and bishops in Italy are found insisting that 
recourse may only be had to a priest for reconciliation in cases of 
urgency.6 The special factor which intervened to popularize the 
new custom was monasticism, with the respect which monastic 
institutions commanded in the dark ages. One of the features of 
organized monasticism from the first had been the regular private 
confession of sins (even of thought) either to a spiritual superior or, 
following S. James' exhortation, to one of the brethren.8 Often 
enough nothing whatever is said about absolution. Frequently it 

1 For the details of this affarr, and the probable motives of Nectarius' 
action, infra, additional note I, p. 509. 

2 de incompr. Dei nat., v. 7 (MPG., xlviii, col. 746); and Soz., HE., vii, 
16. 

8 E.g. de sac., ii, 3 (MPG., xlvili, col. 634) ; iii, 5 (ib., col. 643), Mt. 1811 

and Jn. 202• applied to the priesthood; iii, 6, Christian priests cure leprosy 
of the soul. Watkins, op. cit., pp. 300-313, has collected numerous passages 
which taken alone would imply that Chrysostom thought confession solely to 
God to be sufficient in all cases (cp. also K. Holl, Enthusiasmus u. Bussgewalt, 
p. 272). But it is not clear to what type of sin Chrysostom is alluding in 
these passages, and more than once he asserts that for true confe~sion it is 
necessary to • come into church• (de pam., ii, 1; iii, 1-MPG., xlix, coll. 
285, 292, etc.), which seems to imply a genuine formality. According to 
Socrates (HE., vi, 3), Chrysostom was still a deacon when he WTote the de 
sacerdotio; J. A. Nairn, in his edition of the treatise (Camb., 1906), pp. xi
xiv, gives reasons for thinking that it may have been shortly after his ordina
tion to the priesthood. 

• See infra, p. 534, additional note 0. 
1 Council of Pavia (A.O. 850), c. 7 (full text, Watkins, op. cit., p. 686) ; 

Atto V~rcell. (c. A.O. 950), Capitular., 90; MPL., cxxxiv, col. 45 (ib.). On 
Rome, ib., pp. 720-722. Later cases, Lea, op. cit .. i, pp. u4, 125. 

8 See e.g. Cass., Inst., iv, 10; Coll., ii, 10; Basil, Reg. Fus. Tract., 26; 
Reg. Brev. Tract., 229,288; Vita SS. Epictet. et Astion., 11 (Rosweyde, MPL., 
lxxiii, col. 400) ; Vil. Patr., iii, 9, 57 (ib., coll. 743, 769), vii, r, 5 (ib., col. 
1027) ; Ben. Nurs., Reg., 46, etc.-Later enactments of th~ same kind, Lea 
(who, however, minimizes the evidence), op. cit., i, pp. 184, 185. 
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is implied that the confession itself (assisted perhaps by discreet 
advice from the confessor) is of a sacramental character, and that 
absolution, if not superfluous, is at best subsidiary. Serapion,1 as a 
boy-attendant upon an older hermit, Theon, fell into the childish sin 
of stealing a biscuit daily from their common store, and eating it 
in secret. A discourse of the old man on gluttony convicted him 
of his imminent spiritual danger, and bursting into tears he produced 
his latest biscuit-which he had not yet had time to eat-and con
fessed, not so much the sin of theft as that of gluttony, imploring those 
present to entreat the Lord to free him from this dreadful slavery. 
'Have faith. my child,' the old man said, 'without any words of 
mine 2 your confession frees you from this slavery.' That this was 
no obiter dictum of a kindly monk is shown by the miracle which 
followed. A burning lamp emerged from the penitent boy's tunic, 
• filling the cell with a sulphurous smell so pungent that we could 
scarcely stay there,' and typifying, as Theon promptly interpreted 
the portent, the departure of the spirit of gluttony. Forgiveness 
had been secured. 

It may be the case, therefore, that in many of these monastic 
confessions it was not thought necessary to conclude the matter 
with absolution. Cassian's twentieth Collation deals wholly with 
penance and satisfaction without even mentioning reconciliation. 3 

Nevertheless, reconciliation must have been quite normal and well 
understood; we cannot otherwise account for the way in which 
the custom of private absolution followed the monks whenever they 
left their monasteries. In the east, when the iconoclastic contro
versies of the eighth century brought them out into the world, their 
supposed excess of sanctity led not merely to the adoption of the 
practice of confession among devout lay-folk, but also to the choice 
of monks as confessors, with the result that both penance and re
conciliation became private transactions. The prerogative of the 
bishop was thus completely invaded-and even that of the priest 
as well, for lay-monks did not hesitate to give absolution. An 
anonymous monk of the ninth century, writing under the name of 
Johannes Jejunator, says roundly, 'God has appointed bishops, 

1 Cass., Coll., ii, II; also in Vit. Patr., iv, 47 (Rosweyde, MPL., lxxiii, 
col. 843), and v, 4, 25 (ib., col. 868). 

• The compiler of Vit. Pat,-., iv, disliked this phrase (probably as imply
ing too lax a view of absolution) and omitted it; it is retained in Vit. Pat,-., v. 

• Although (c. 8) the • intercession of holy men • is mentioned as a means 
of securing forgiveness, with reference to I Jn. 51•, Jas. 515. But in the 
same chapter we are even told that earnest contrition will win forgiveness 
• without shameful publication' for those who • blush to reveal their sins 
before men.' Poschmann (pp. 72-76) thinks the omission to be due either 
to Cassian's psychological method of approach, or to the fact that only 
venial sins are here in question ; but betrays uneasiness on the whole matter. 
On the whole subject of monastic confessions cp. H. C. Lea, op. cit., i, pp. 
184 f., 197-204, 465; but his argument from the infrequency of formal 
peuance in the monasteries to its infrequency outside is invalidated by the 
fact that the convenus, being regarded as a life-penitent, was not required 
to submit to further publicity (cp. Poschmann, op. cit., pp. 128 ff.), 
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priests and doctors for the instruction of the faithful : monks to 
hear their confessions.' 1 

In the west, also, the system of private reconciliation spread from 
the monasteries to the Church at large, 2 though here not controversy 
but evangelistic zeal provided the point of contact. The Irish 
missionaries spread the custom in Britain, so much so that Arch
bishop Theodore found it in universal use. 3 Col um ban us introduced 
it, about the year 590, on the Continent, and there also it found 
increasing favour. Privacy, naturally enough, made repetition 
possible and easy. Bishop Chrodegang of Metz (c. A.D. 750) laid a 
rule of biennial confession upon his canons,' thus showing how 
utterly distinct it now was from that public discipline which had 
originally refused penance to clerics, because the proper punish
ment for them was degradation.11 Midway in the seventh century 
a Council of Chalon declared 'the penance of sinners, which is the 
medicine of the soul,' to be ' useful to all men ' ; 8 and the eighth 
century Dialogue of Egbert shows that the devout laity habitually 
received absolution in the twelve days before Christmas.7 

1 MPG., lxxxviii, col. 1920; on the whole of this eastern development 
see Tixeront, Hist. Dogm., iii, pp. 255, 256 : K. Holl, Enthusiasmus u. 
Bussgewalt, pp. 310-331. Holl, pp. 319-325, makes it clear that for several 
centuries the eastern Church saw no irregularity in these monastic absolu
tions of the laity. They were not suppressed until the western scholastic 
doctrine of the sacraments made itself felt as the result of Michael Palaeologus' 
negotiations with the west at the Council of Lyons (A.D. 1274). For con
fession to laity in the west, see A. Teetaert, La Confession aux Laiques 
(Paris, 1926),pass.; Morinus, de pamit., viii, 24. 3-16; J. Bingham, Antiquities, 
xix, iii, 4. 

1 This is generally accepted, despite the arguments of Bati.ffol and 
Duchesne (see Batiffol, op. cit. 6 , pp. 193, 194; and contrast Tixeront, op. cit., 
iii, pp. 400-402, 405 f.; Poschmann, op. cit., pp. 305, 306 ; and infra, addi
tional note 0, p. 534). On the missionary activities of the Celtic monks, and 
of S. Columban~s in particular, see L. Gougaud, Les Chritientes Celtiques, pp. 
145-161 ; Watkins, op. cit., pp. 613 (where the strictly evangelistic motive is 
treated as doubtful), 620, 654; Tixeront, op. cit., iii, pp. 400-402; C. Med. H., 
ii, pp. 533-536. It is important to notice, however, that the Irish Church 
was perhaps not wholly unacquainted with public penance-see Watkins, 
op. cit., pp. 603, 615-617; Oakley, op. cit., pp. 66, 67. The penances in use 
among the Irish were of a specially barbarous kind ; sleeping on nettles and 
nutshells, for example, or with a. corpse,-Oakley (who merelv calls them 
•quaint'), op. cit., p. 66, with refs.; cp. ib., p. 49, and L. Gougaud, Devotional 
and Ascetic Practices of the Middle Ages (E. tr.), pp. 159-178 (on cold water 
penances). This may account for the crude and violent character of many 
medireval penances (see e.g. Lea, op. cit., ii, pp. 109 ff., u7, 121, 155). 

• Supra, p. 276, n. 3. There 1s little doubt that Theodore undertook 
the regulation of (private) penance with alacrity, even though the Penitentiala 
Theodori may not be directly from his hand (Haddan and Stubbs, iii, pp. 
173-175 ; Oakley, pp. 106, 107). 

• Chrod., Reg. Can., 14 (MPL., lxxxix, col. II04). About the same date 
Bede (Hom., 2, 16--MPL., xciv, col. 223) assigns the power of binding and 
loosing to bishops and presbyters alike (Tixeront, iii, p. 405). 

1 Supra, p. 168, n. 7. 
• Cone. Cabil., c. 8-the context (priests to assign a penance after hearing 

confession) shows the reference to be to formal penance. On the date of 
the Council (between 644 and 656), Hefele-Leclerq, iii, p. 282. 

'Dial. Egberti (Haddan-Stubbs, iii, p. 413). 
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(c) The Popularizing of Confession.1 

So far, however, the system of private confession, penance and 
reconciliation was a matter of personal piety alone. But in the 
tenth and eleventh centuries authority awoke to the opportunity 
thus presented to it by voluntary devotion and the accident of 
circumstances. A vigorous campaign was begun to popularize 
confession. A marked change now came over both theory and 
practice. Three factors are clearly involved in the full usage
factors whose coexistence led, particularly in the first five centuries, 
to considerable ambiguity in the use of the words 'pcenitentia' 
or ' exomologesis,' which vaguely covered them all, and might be 
used for any one of them.2 In theory, • pcenitentia' ('penance') 
covers a virtue ('penitence'), a discipline ('penance' proper) and a 
sacrament (absolution as the completion of a good' penance'). In 
practice it is made up of three corresponding stages-confession, 
penitential exercises and reconciliation. The idea of discipline 
had already shrunk to such minor proportions in respect of private 
penance and reconciliation, that by the middle of the eighth cen
tury the penitential exercises (or' penances' proper) were postponed 
to the end of the process.3 Reconciliation now followed immediately 
upon confession. The penitential exercises (or 'satisfaction' as 
they were technically called), though no longer an antecedent 
condition of reconciliation, were not allowed to fall into disuse; but 
the practice of commutations, of which more will be said in a 
moment, robbed them of much of their severity. A new theory, 
however, was required to account for their continued necessity, 
and this led to the development of the doctrine of purgatorial fires, 
and many other refinements which do not concern us. It seems 
certain, however surprising the fact may appear, that Abailard 
played a leading part in popularizing the idea of purgatory.' 

As to the respective importance of the other two elements in the 
rite-confession and absolution---opinion varied ; and had varied 

1 A vast amount of material for the history of this question has been 
presented, not without acrimony, by H. C. Lea, Auricular Confession, etc., i, 
pp. 105-167, 460-514. For the eleventh and twelfth centuries, P. P. Schmoll, 
Die Busslehre der Friihscholastik (1909) is indispensable ; and although the 
main thesis of K. Muller's Der Umschwung in der Lehre von der Busse (Th. 
Abhandlungen Weiszacker Gewidmet, 1892) is generally discredited (cp. 
Schmoll, p. 18; Loofs, Leitfaden, p. 475, n. 4; Harnack, Hist. of Dogma, v, 
pp. 326. 327 ; vi, pp. 243, 244) his researches remain valuable. For earlier 
penitential doctrine see especially J. Ti.xeront, Melanges de Patrologie (1919), 
pp. 237-260; Poschmann, pp. 254-258, 269 (both on Gregory the Great) ; 
Lea, i, pp. 193-196 (tenth century). A general review in Loofs, op. cit., 
pp. 475-496; or Harnack, op. cit., vi, pp. 243-258. In the text above only 
the fringes of the subject are touched; thus all reference to the later schol
astic discussions, which-important though they are--hardly affect our 
present purpose, is omitted. 

• Cp. supra, p. 222, n. I. 
1 Ti.xeront, Hist. Dogm., iii, p. 407; Loofs, pp. 478, 484-487; Schmoll, 

pp. 7, 8 ; K. Miiller, p. 298 ; with references in each case. 
• See infra, p. 513, additional note I. 
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for a long time.1 In the primitive period-in the days, for example, 
of Hermas, Clement, and Polycarp,2-littlc stress was laid upon 
absolution, much upon the efficacy of true penitence (' perfect con
trition' as later it came to be called) to win complete forgiveness 
from God. The instances of Lazarus,8 who was called to life again 
before the disciples 'unbound' him, and of the lepers who were 
healed before they 'showed themselves to the priests,' 4 were for 
long interpreted to mean that divine forgiveness preceded official re
admission to communion by the Church.6 So strongly was it felt 
that perfect contrition won complete forgiveness without any 
intermediary ecclesiastical action, that even the most convinced 
churchmen-Jerome, Augustine, Gregory the Great, and Anselm, 
--can be quoted as supporters of the position. 8 Importance was 

1 This, however, does not quite represent the form in which the problem 
presented itsell to the medi.eval mind. Really it. had two stages: (a) On 
the penitent's side, so Gregory the Great (Hom. _in_ i Reg., Vl, 33; MPL_., 
lxxix, col. 439 ; although (Poschmann, p. 275J 1t is not certam that this 
commentary is really the work of Gregory) had asserted, three things were 
important---contrition, confession and satisfaction ; the first problem was 
to decide which of these three was-if not of sole necessity- at all events 
the primary requirement. (b) In the second place it had to be decided 
whether each or all of these was adequate to secure divine forgiveness with
out sacerdotal absolution-this is the problem considered in the text, but 
I have used the word 'confession' as a convenient designation for the peni
tent's share, regardless of a particular writer's preference for this or that 
element as constituting the fundamental subjective condition. A further 
question was, What constitutes the essence of that 'contrition ' which is 
demanded of the penitent-love, or merely fear ?-and if fear, is there any 
degree of fear (e.g.' servile• as distinct from' filial') too selfish to be regarded 
as adequate ? This marks the beginning of the ' contrition-attrition • con
troversy (sup,a, p. 249), but again lies outside the confines of our subject. 

1 For this cp. H. B. Swete in JTS., iv (1903), pp. 322 ff. Hernias regards 
the purpose of penance as the securing of' healing' (1'acru Vis., i, 1. 9; 3. 1; 

Mand., iv, I. II; xii, 6. 2; Sim., v, 7. 3, 4; vii, 4; viii, II. 3; ix, 23. 
5 ; 28. 5) ; but nowhere treats of absolution as a necessary stage in the 
process. At best it would be what Batilfol calls (op. cit., p. 201) ' a simple 
parade.' This fact would make the action of the 'confessors,' e.g. at Lyons 
and Vienne, or in the Decian persecution, less revolutionary than is com
monly supposed. They did not claim, perhaps, to forgive sin, nor to reconcile 
to the Church, but merely to testify to the apostate's genuine penitence
thus implying that he had been forgiven by God, and should bs readmitted 
to communion. 

3 Jn. n". 'Lk. 171&. 
6 For Lazarus and the lepers cp. e.g. Ambrose, de pam., ii, 7. 58; Aug., 

sef'm., 67. 2 : 98. 6; 295. 2 (3) ; 352. 8; Hieron., Comm. in Mt., iii, 16 
(MPL., xxvi, col. 122); Greg. Magn., in evang. hom., ii, 26. 6; 1'vlor. in Hiob, 
xxii, 31 ; Anselm, hom., 13. What, in these circumstances, the exact duty 
of the Church was (' Loose him and let him go,' in the Lazarus-story), was 
never clearly defined. At best it could merely be the remission of penalties. 
On the later exegesis of the texts (the 'coining forth' merely the awaken
ing to the need of confession, etc.), see Lea, op. cit., i, pp. 138-140. 

• So, for example, Cyprian, dB lapsis, 17-' only God can have mercy 
... man is not greater than God ' ; Ambrose, de Sp. Sancto, iii, 18, 137-
the function of the minister merely to help-' he has neither jurisdiction nor 
power ' ; Hieron., Comm. in Mt., iii, 16 (ut sup.)-' God considers not the 
sentence of the priest, but the life of the penitent'; Aug., serm., 99. 8--the 
blasphemy of saying, ' I absolve thy sins ' ; for the vacillations of Alcuin, 
Lea, op. cit., i, pp. 125, 126; for Anselm, Schmoll, pp. 16-18. Origen, 
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attached, of course. to the presence and co-operation of the bishop 
or priest. But different views were held as to his function. The 
form of absolution until the twelfth century was precatory and not 
declaratory 1 ; it might therefore be said that his prayers rather 
than his absolution were the necessary adjunct of forgiveness. 1 His 
presence might be required to ensure the proper depth of contrition, 
through the shameful necessity of a verbal acknowledgment to 
rnan. 3 He might be there merely as a witness to report the offender's 
contrition to the Church.' The significant thing was that he al
ways had some part to play in the rite; and therefore from the 
third century onwards language of a sacramental character is from 
time to time employed to designate the nature of his functions. 6 

The twelfth century, however, witnessed the rapid development 
of a sacramental theory 6 of absolution. It cannot be said that this 
was a deliberate process,7 though it was quite as much in the 
interest of ecclesiastical discipline as in that of individual sanctity. 
Absolution was now presented as something of inestimable value in 
itself; men were urged to purchase its unique and peculiar benefits 
by submitting to the humiliation of confession. The root cause of 
this development is to be found, I believe, in the fuller understanding 
of the human heart and its processes which marks the earlier cen-

Tertullian and Jerome admit the gift of the keys to Peter (or the Apostles), 
but insist that it is only transmitted, if at all. to those who rival the original 
recipients in moral character or miraculous powers (Origen, Comm. in Mt., 
xii, 14 ; Tert .. de pud., 21 ; cp. Hieron., Comm. in Mt., iii, 16, ut sup.l. 
Similarly, S. Gregory says (in ev. hom., 26. 6) that sacerdotal absolution is 
only valid (' vera ') when it follows the judgment of God; and that perverse 
use of the privilege of absolution deprives its possessor of the power of the 
keys. 

1 Morinus, viii, 8-10; Loofs. p. 488; Muller, p. 317. Numerous 
examples of precatory absolution are given by Morinus. 

• E.g. Leo, ep. 108. 2-' indulgentia Dei nisi supplicationibus sacerdotum 
nequeat obtineri' ; Aug., serm .. 392. 3-' agite pcenitentiam ... ut oret 
pro vobis ecclesia. • 

• E.g. [Aug.], de ver. et f-ils. pwn., 10 (25) ; Abail., scito teips., 24. 
• Alcuin. ep. rr2 (MPL., c, col. 337)-Lazarus and the lepers again; 

Anselm, hom., 13 (MPL., clviii, col. 662)-the lepers. 
• E.g. Tert., de pud., 1 (Callistus)-' I remit sins•; ib., 21-' The Church 

will forgive sins·; Ambrose. de Cain et Ab., ii, 4. 15-' sins are forgiven through 
the office of the priest and the sacred ministry; • Aug., de bapt., iii, 18 (23); 
c. advers. leg., i, 17 (36)-the Church can inflict punishment worse than the 
sword, the stake, or the arena; Chrysostom, supra, p. 283, n. 3 ; Celestine i, ep. 
4. 2 (3)-(MPL., 1. col. 432)-to deny absolution to the penitent is to' murder 
his soul ' ; Greg., in ev. hom., 26. 4-the priests ' vice Dei ' retain the sins 
of some, and remit those of others; hom. in Ezk., ii, 9. 20. Generally, see 
Poschmann. pp. 36-40, 106-110; and for the eighth century onwards, Lea, 
i, pp. 127-132. 

• The gradual use of the word ' sacrament • in this connexion has been 
traced by Lea, op. cit., i, pp. 470 ff. But it is important to notice, with 
Schmoll (p. 10). that as late as the eleventh century ' the conception and 
number of the sacraments were still so vague and undefined as to prevent 
the use of the word in its later sense• (cp. ib., p. 16). 

7 Schmoll points out the incidental importance of the Crusades (p. 8) 
and the revival of heresy (pp. 11-13) in focussing attention on the point. 
Cp. also Morinus, de P<En., x, 22. 
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turies of the middle ages, and of which Abailard, S. Bernard and the 
Victorines are such striking examples. The primitive conception, 
in short, was too naive to fit the facts. That ' perfect contrition ' 
would win immediate forgiveness from God was never denied. But 
a truer psychology saw how rare such ' perfect contrition ' must 
be. Reflection suggested that here was the real ground for the 
action of the priest in reconciliation-the power of the keys, for 
so long only dimly understood, would unlock the stores of divine 
grace as the faulty human heart could not. 

Once this was realized, sacramentalism was bound to prevail. 
Even Abailard, though in general a staunch supporter of the earlier 
view,1 was inclined to make terms with the sacramentalist; 2 and 
his disciples, Roland (afterwards Pope Alexander III) and the Master 
of the 'Sentences,' are perhaps the last great writers to resist the 
sacramental interpretation. We come to confession, says Roland, 
not because this secures remission, but because it shows remission 
to be already secured.3 'God remits sins through Himself alone,' 

1 See scito teipsum, 17, 19; expos. in Rom., ii, 4; sermo 8 (the mere 
intention to confess and perform satisfaction 'reconciles at once'). K. 
Muller, Der Umschwung in de, Lehre von der Busse, pass., especially pp. 304 ff., 
makes Abailard the inventor of what is called above the 'earlier' view. 
This opinion, however, is untenable in the light of the evidence (supra, p. 286, 
n. 1 ; p. 287, notes). Schmoll (p. 29), by a comparison of the scito teipsum 
with cc. 32-37 of the epitome, reaches the highly probable conclusion that 
the former represents the tractate de caritate, which with tractates de ftde 
and de sacramentis would make up Abailard's complete theological scheme 
(lntrod. ad Theol., i, 1). From this emerges the highly important fact that 
Abailard did not regard absolution as a sacrament. In scito teips., 26, he 
repeats the arguments of Origen and Tertullian (supra, p. 287, n. 6) that 
only those who emulate Peter's virtues can claim the power of the keys 
(so giving S. Bernard grounds for his twelfth accusation, • he says that the 
power of binding and loosing was given only to the apostles and not to their 
successors') ; and adds S. Gregory's admonition that the sentence of the 
priest must interpret that of God to be valid. But he is obviously less con
cerned than his authorities with unjust • loosing • by the priest than with 
unjust 'binding• (a point on which he might well be sensitive) ; and he 
even goes out of his way to repeat Gregory's warnings (ib.) that the penitent 
should respect the priest's decision even when he disagrees with it. There 
is little more here, in fact, than the orthodox view that • an unjust sentence 
does not bind• (see my Conscience and its Problems, p. 2241. 

1 So epit., 36--the priest the ' vicar of God,' with ' delegated• power to 
• heal sin'; he adds that the sinner who dies unshriven, 'through his own 
contempt or neglect,' will most certainly go to hell. Cp. serm., 8, • priests 
have the place of God in the Church,' • confession to God's vicar, the priest, 
is the same as confession to God ' ; similarly, scito teips., 24, rejects emphati
cally the view of those who say' it is enough to confess to God alone • (though, 
in curious contrast with the last-quoted passage, he here takes the ground 
that God knows all our sins already) ; and (as Mi.iller, p. 308, admits) he 
does not say that absolution merely declares God's forgiveness to have been 
obtained. 

8 For Roland see Muller, p. 309; Schmoll, pp. 35-37. The text in 
A. M. Gietl, Die Sentenzen Rolnnds (Freiburg, 1892). p. 248.-Roland recog
nizes a double • remission,' of which however one kind alone is really worthy 
of the name :-' in cordis contritione remittitur [peccatum], id est, penitus 
aboletur; in oris confessione operumque satisfactione remittitur, id est, 
remissum monstratur.' But he adds that, where time allows, confession 

19 
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says Peter Lombard; 'the power of binding and loosing is the 
power of showing a man to be bound or loosed. A man may be 
already loosed by God, but he is not thereby to be held as loosed in 
the eyes of the Church, before sentence has been given by the 
priest.' 1 

Utterances such as these grew rarer as the twelfth century 
went on. Gratian states both theories, and allows the reader • to 
choose for himself.' 1 Richard of St. Victor, though he allows him
self to echo some of Abailard's sentiments, is in general a strong 
sacramentalist.3 Hugh of St. Victor has no doubts: the• judgment 
of heaven,' he says, in a passage which Harnack calls a• novelty in 
theology,'' 'does not precede the judgment of Peter; it is conse
quent upon it.' 5 The end of the long conflict is in sight. The 
priest, who was hitherto spoken of, as often as not, as primarily 
the witness and helper of the sinner's penitence, now becomes 
definitely the agent of forgiveness; and the declaratory form of 
absolution is finally adopted.6 

If one moment can be called more important than another in 
this development, it must be that which saw, late in the eleventh 
century, the publication of an anonymous tract on• True and False 
Penitence.' 7 Its authorship was almost at once attributed (with
out any apparent reason, and in face of definite internal evidence 
to the contrary) 8 to Augustine. From this strange fact comes the 
definitive influence which it exercised. It is quoted as authoritative 

and satisfaction are indispensable. The ai-gument depends on a curious 
analogy :-the first of the thl"ee immersions in baptism suffices to remit sin, 
'but the other two immersions are not superfluous• (ib., p. 249). 

1 Petr. Lomb., Sent., iv, 18. 5, 6. See Muller, p. 314; Schmoll, p. 72; 
Lea, pp. 142, 143, 145, on Peter's theory of the two keys (' clavis scienti.e' 
and ' clavis potestatis '). 

2 Gratian, Dect'etum, D.I. de p(En., init. ; ib., c. 89, diet. Grat. Gratian 
himself inclined strongly towards the sacramental side--see the long • dicta 
Gratiani • on cc. 60 and 87 ; but the question was still an open one. 
Schmoll (p. 41) attempts unsuccessfully to prove that for Gratian • the 
power of the keys was nevei- in qu~stion • ; but this is contrary to the facts. 
If by any chance contrition ~lone (the 'prioi- sententia ') should prove to 
be sufficient for forgiveness, the value of absolution would be nil. 

• R. S. Viet., de pot. lig. et solv., 7, 8 (MPL., cxcvi, col. u65)-true co~
trition, even though with confession to God alone, saves from hell, but th1S 
is only conditional upon the sinner being willing if possible to seek prie,-tly 
absolution; and apart from absolution the pains of put'gatOt'y are still 
binding. 

• Harnack, Hist. of Dogma, vi, pp. 243, 244 ; cp. ib., pp. 27.2, 223. 
1 Hug. S. Viet., de sac1'., ii, 14. 8 (MPL., clxxvi, col. 566). S. Bernard 

says the same (in Jest. SS. Pet. et Pauli, i, 2; Mab., i, col. 2124). On the 
ir.ti-icacies of Hugh's theology see Schmoll, pp. 47-53. 

• For such foi-mulae see Morinus, viii, 9, 23 ff. ; Lea, i, pp. 480 ff. 
7 MPL., xl, coll. 1u3-u30. Lea, i, p. 209, regards the treatise as a 

filth century document (cc. 1-9, 13, 16, 17) worked over by a sacramentalist 
of the early twelfth century. This view has not been generally followed. 

• Jn de ver. et fals. P(E>i., 17 (33/, as quoted by Gratian, Augustine is 
mentioned by name. The MSS. omit the ' Augustine,' but a proper name 
is rpquired by 1.he sense; and no pui-pose (except that of grammar) would 
have been served by inserting it if it had not originally been there. 
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by Gratian and the Lombard-both of them at considerahle !Pngth 
-and in many confessors' manuab of the middle ages. The tract 
is representative of the transition period ; it even enshrines traces 
of the non-sacramental view itself.I There are still many opponents 
of frequent penance whose arguments have to be answered. 2 The 
necessity of priestly absolution is emphatically asserted. The 
priest is God's 'ambassador'; to whomsoever the priest remits 
God also remits (IO (25))-there is no doubt in the author's mind 
of the meaning of the power of the keys. Mortal sin, of course, 
requires absolution (4 (rn)), and as a multiplicity of little sins can be 
avoided by no one, and in itself, if left untended, constitutes the 
equivalent of mortal sin (8 (20)), we must all have recourse to sacra
mental confession; 3 'for unless the unity of the Church succours 
us, the dead soul cannot be rescued from the hand of the enemy ' 
(r2 (27)). No one can complete a worthy penance without the 
support of the Church's unity-apart from the Church's help we 
are not able to stand (r2 (27)). We have to win the Church's 
favour by our tears and groans, that she may take us into favour, 
and implore life for the dead (r4 (3r)). Let the Christian then 
place himself wholly in the power of his judge, in the judgment of 
the priest, and suppress no part of the truth about himself (I4 (30)). 
The influence of the tract, backed as it was by the authority of 
S. Augustine's name, was decisive. Not much more than a century 
later, annual confession of all mortal sin is required of all Christians.~ 
and the new system stands fully grown. 

1 E.g. de v. et f. pan., 10 (25) (cp. 17 (34))-' satisfaction' procures full 
forgiveness (Loofs (p. 490) quite arbitrarily assumi>s that absolution is im
plied as well as satisfaction. But in that case how could confession to a 
layman he tolerated ?) ; •confession• goes so far in this direction as to make 
the sin venial ; ib., you must find a priest • who knows how to bind and 
lcose '-this implies Origen's position again, that the unworthiness oi the 
minister may affect the validity of the sacrament, and so tends towards the 
non-sacramental view. The section proceeds to say that • confession is so 
salutary ' that confession to a layman will suffice where a priest cannot be 
had, for • God considers the heart ' (the instance of the lepers quoted for 
thisJ. 

• E.g. de v. et f. pan., 2 (4)-those who object, • Shall we sin that grace 
may abound'; 6 (17, 18)-those who say• God will forgive without penance•; 
and on the other hand, 3 (5-10)-those who deny all post-baptismal penance; 
5 (u-16)-those who admit one post-baptismal penance only. Among other 
points of interest and value in the treatise may be noted :-14 (29)-on self
examination (evidently irom a. penitential book); 15 (31)-the characteristics 
of a. good confession; 16 (32)-the discussion on freewill; 17 (33)-the strong 
attac!c on fostponement of penance till_death; 17 (34)-the fully-c!.eveloped 
doctrine o purgatory; 20 (36)-wa.rmngs for confessors (in a. treatise ad
dre~se~ to a. nun I) .. Loofs (p. 490) righ~ly ~otices that the author, though 
he ms1sts upon public penance for public sm (II (26)), shows little interest 
in the matter. An investigation into the sources used by the author of the 
treatise would be oJ. real value. 

8 This, as Loofs notices (p. 489), though a. • leading thought of the 
treatise.' is never • stated in so many words.' It arises more easily, how
ever, out of 8 (20) than out of the two passages in which Loofs finds it. 

'Cone. iv Later. (A.D. 1215), c. 21 (DB., no. 437), but mortal sin iq not 
explicitly specified. On the problems raised by this omission, Lea., ii, pp. 
271-273. 
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V. PENANCE IN THE MIDDLE AGES. 

Thus the missionary efforts of the Irish saints, the sacra
mental interests of theologians, and last of all the sanction and 
approval of Rome, evolved out of the old public discipline of 
' penance' the new private discipline of 'confession '-if one may 
mark the change by the use of a popular though misleading term. 
The opportunity thus presented to the Church was one of almost 
unlimited possibilities. The silent but determined reaction ot the 
Christian conscience against the rigours of the older open penance 
and absolution had brought to birth, almost by accident, a complete 
reversal of the relations of clergy and people. It was now the de
sire of the laity-a desire reinforced by spiritual sanctions in which 
both they and the clergy placed implicit faith-to obtain the benefit 
of regular absolution,1 and they were willing to pay the price of 
opening their hearts and consciences to the confessor. The clergy 
no longer had to seek out their flock : their flock came to them 
proprio motu. It remains to be seen how the Church made use of 
this new development. 

Although even so severe a critic of the system of private con
fession as Dr. Lea asserts that its introduction ' cannot but have 
been salutary,' 1 the results at first sight must be adjudged more 
than disappointing. The clergy, for the most part themselves of a 
low standard of breeding and education, were obviously unprepared 
for the task laid upon them. Penitential books 3 had to be prepared 
for their guidance, and they expose a sorry stat.e of things. It is 
not merely that, apparently in all good faith, they reveal the 
necessity of dealing with sins of almost unbelievable grossness; 
the earliest penitentials, contemporary with the very beginnings 
of the new development, came naturally enough from northern 
Europe, where the practice of private confession first spread at all 
widely, and where barbaric modes of life were still common. Far 
worse is the impression produced upon modem sensibilities by the 
mentality of the compilers. There is an absolute rule-of-thumb 
method for dealing with sins ; they are tabulated and assessed with 

1 This is true at best of the devout only. The Lateran canon was only 
enforced with difficnlty; see Lea, i, pp. 231-236, 250-252 ; and B. L. Manning, 
The People's Faith in the Time of Wyclif, pp. 29-38. 

• Lea, ii, pp. 106, 107, cp. ib., p. 412. The judgment is all the more 
remarkable in that Professor Lea is referring explicitly to the penitential 
books. The whole passage should be read. Similarly, W. Gass, Geschichte 
deY ChYistlichen Ethik, i, p. 256---' The judge now becomes a mentor, and thus 
Christian discipline found a way into its happiest field.' Very different is 
the regretful opinion of Bishop Creighton, PeYsecution and ToleYance, p. 80 
-• The object of penance gradually changed from being the maintenance of 
the purity of the Christian community to being the discipline of the individual 
character.' 

• On the penitential books see especially F. W. H. Wasserschleben, Di11 
Bussordnungen de, abendl. Kfrche (1851); H. J. Schmitz, Die Bussbuche1' u. 
die Bussdisciplin (1883) ; Bussbucher u. d. Bussverfahren (1898) ; and now 
T. P. Oakley, English Penitential Discipline and Anglo-Sa:ron Law (New 
York, 1923). 
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an appropriate penance as though by mass-production. Something 
of the kind has met us in the canonical letters of S. Basil and the 
canons of the early local councils, but nothing there is really com
parable with this callous and impersonal enumeration of crimes and 
penalties. ' Hitherto,' says M. Tixeront, 'sins were never treated 
in the abstract ; there had only been individual sinners whom it 
was the priest's duty to judge, and above all to heal '--choosing 
his penances, that is, in relation to the needs of each particular 
case ;-' with the new system all this is changed.' 1 There is an 
element of exaggeration in this statement, yet in essence it is true 
enough. In selecting a penance the priest may either aim at 
finding a medicine to fit the disease, or a punishment to fit the 
crime; the penitential books of the eighth and ninth centuries 
betray a very strong tendency towards the second alternative. 

A single instance will make this clear. It comes from a penitential 
ascribed to Egbert of York.1 The priest is instructed, after the 
penitent has made a general confession, to address him as follows:-

' Tell me what you have done and thought. Have you 
sinned in thought, word or deed? have you sworn by the gos
pel on the altar ?-ten years' penance.3 Have you sworn by 
your brother's hand, or another's, or by a consecrated cross?
three years' penance. Have you cursed in anger or been 
envious ?-seven years; have you spread slander ?-seven 
years; have you used idle words or entertained hatred ?-fast 
on bread and water for as long a time as that during which the 
offence continued. Have you been guilty of gluttony, impure 
thoughts? ... (here follows a detailed list of sins of the flesh) 
... have you been cruel to the poor? have you failed' to 
visit Christ in prison, to receive strangers in your house, to 
wash your guests' feet, to visit the sick, to recall the quarrel
some to peace with one another? have you eaten on fast
days before the hour, busied yourself with idle fables, enter
tained loose thoughts in church . . . spoken lustful words, 
committed sacrilege ?-seven years' penance, three of them on 
bread and water.' 

Sometimes it is true that, even in the most codified passages, 
there is an attempt to discriminate, though more emphasis is laid 

1 Tixeront, Hist. Dogm., iii, p. 406; for the earlier custom as defined by 
Tixeront, cp. Poschmann, pp. 28, 29; 96, 97. 

• Morinus, appendix, p. 15 ; certainly not authentic. For the genuine 
penitential of Egbert, see Oakley, pp. 121-123 ; Haddan and Stubbs, iii, 
pp. 413-416. 

a Apart from special acts of penance to meet circumstances of particular 
gravity (supra, p. 285, n. 2), and also (later) Crusades, pilgrimages, etc., 'pen
ance ' in this period consisted mainlv of fasting on bread and water, recitation 
of psalms, wearing of sombre clothing, etc., with corporal punishment, exile, 
or (temporary) seclusion in a monastery (Ducange, s.v. • retrusio ') in more 
seri~us cases. See ?a.k)ey, pp. 49, 50; _W_atkins, pp. 6~6, 617. . . . 

Text here: vts1tasti ... excep1sti ... lavasti ... v1s1tasti 
revocasti.' A ' non,' or a series of ' nons,' has obviously fallen out. 
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upon the subdivision of particular classes of offence than upon 
the motives of the agent. So for example in the pseudonymous 
• Excerptions of Egbert ' :-1 

• Let him who kills a monk, or clerk, lay aside his arms and 
Sc!'Ve the Lord in a monastery, or do penance seven years in 
exile. The doom of him who kills a bishop or priest belongs to 
the King. Let him who kills a layman out of premeditated 
malice, or to get his inheritance, do penance three, five or seven 
years; if it were for the revenge of his brother, one year, and 
three Lents, and the stated weekdays in the two following 
years ; if by sudde.1 violence, three or five years ; if by chance, 
one year; if in public war, forty days. Let the freeman who 
kills an innocent person at the command of his chief, do penance 
one year, and three Lents and the stated weekdays in the two 
following years. Let him who by striking a man in a fray has 
i:>rought a man to a state of weakness or deformity, pay the 
charge of the physicians, and make amends for his blemish, and 
for the loss of his work, till he be cured, and do penance half a 
year. And if he be not able to make such restitution, then a 
whole year.' 

There are obviously enough curious lapses of moral sensibility 
in all this, but in general it sounds rigorous enough; and although 
confession and absolution may be private, the penitential exercises 
are still public, at all events in cases of grave sin. In practice, 
however, the system was by no means so exacting, for the customs 
of performing penances by proxy and of commuting them with 
money payments-harbinger of the sinister system of indulgences 
which developed later-were well known. By their means a 
further measure of privacy was secured, and the extremes of humilia
tion avoided. In the earlier centuries these substitutes were only 
allowed in cases of ill-health. Later they were widely tolerated, 
or even urged upon the penitent with quite indecent frankness. 2 

The following occurs in the tenth century' Canons of Eadgar' :-3 

• One day's fasting may be redeemed with a penny, or 
with 200 psalms. A year's fasting may be redeemed with 
thirty shillings, or with freeing a slave that is worth that 
money .... Thus may a very wealthy man, and one that 
abounds in friends, make his satisfaction much more easy by 
the assistance of his friends .... Let [a seven years' penance] 

1 Excerp. pseudo-E,:b., c. 94 : J. Johnson, Laws and Canons of the Ch. of 
En{iland (ed. 1850), i, p. 234. Cp. also ib., p. 221, canon 162 of the Cotton 
111S. See Haddan and Stubbs, iii, p. 415, on the provenance of these docu
ments. 

• On tilis see Oakley, pp. 52-56, 88-103. The Penitential of Egbert 
allows cash compensation where the sinner ' does not know psalms and 
cannot fast' (Haddan and Stubbs, iii, p. 429). 

• Canones Eadgari, 72, 74, 75, 77 (Johnson, i, pp. 445-449; Wilkins, 
Concilia, i, p. 229; and see Oakley, pp. 95-97). 
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thus be completed in three days .... Let him by all possible 
means procure seven times a hundred and twenty men to fast 
for him three days,' (these would presumably be serfs or freed
men of his estate), • then are as many fasts kept as there are 
days in seven years. . . . This is that softening of penance 
which belongs to wealthy men, and such as abound in friends ; 
but '-the Canons conclude with a note ahnost of regret-' one 
in a lower condition cannot make such despatch.' 1 

With this cheapening of penance there went a process to which 
the only analogy is the depreciation of currency after the war. 
The nominal severity of penances had to be multiplied beyond all 
recognition, in order still to mark the Church's sense of the gravity 
of sin; but new mitigations kept their actual value as low as ever. 
In the time of Peter Damian penances of a hundred years' duration 
were being imposed, but even these could be discharged by serious 
effort in six davs. 2 We seem to have reached the lowest depths 
to which formalism can sink. Theologians have spoken scathingly 
of the whole system, and with good reason. Roman Catholic writers 
of distinction use of it the phrase • penitence tarifee ' ; the whole 
process is sometimes described as the elaboration of a ready-reckoner 
of the wages of sin. a Even the not very enlightened refo1m councils 
called by Charlemagne protested against the penitentials, though 
it is not wholly clear to which of their characteristics they took 
objection.' But the picture has a much healthier side. The 
sinner who came to the priest with his confession was not always 
ticketed there and then with an appropriate (or inappropriate) 
penance, and sent away. There are clear indications that in some 
cases, at least, he received more salutary treatment; perhaps even 
that the tariffs laid down in the penitentials are to be taken merely 
as rough guides, and not in any sense as definite instructions. 

Thus some at least of the penitentials insist that the confessor 
must not treat his penitent as a mere example of a class, but as a 
genuine individual with definite needs of his own. The authentic 

1 Oakley notices, in contrast to this, that the Confessional of pseudo
Egbert, dealing with alleviations, expressly says, ' l?ersons of rank (potentes) 
are to be judged more severely'; whilst the Penitential of pseudo-Egbert 
provides a descending scale of commutations in accordance with the relative 
poverty of the penitent (Oakley, pp. 93, 94). 

• Petr. Dam., opuse. 51, 8; de vit. erem. (MPL., cxlv, col. 757)-a com
plicated calculation, making, in the end, twenty recitations of the whole 
psalter the equivalent of a century's penance. Cp. also ib., opuse. 5 (col. 
97), the Archbishop of Milan undertakes a century's penance, its' redemption • 
being• assessed at so much cash for each year.' 

3 Tixeront, Hist. Dogm., iii, p. 406--' des recettes tout indiquees pour 
chaque genre de maladies morales, des comptes faits pour chaque peche 
commis.' 

• Cone. ii Cabil. (A.D. 813). c. 35-penances assigned in the penitentials 
are too light; Cone. iii Turon. (A.D. 813), c. 22-too much variety in the 
penitentials; one authoritative book should be prescribed ; Cone. vi Paris. 
(A,D. 829), c. 32-irresponsibility of penitential books. Texts in Watkins, 
pp. 674-678. 
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'Penitential of Egbert' begins with the following instruction to the 
priest :-1 

• Do not generalize ; consider carefully the fact, the place, 
the duration, the occasion-how you ought to act. Do not 
mete the same measure to all. All may have committed the 
same sin, but you must dr~w distinctions between rich and poor ; 
freemen and slaves ; children, lads, adolescents, youths and 
mature; between the stupid and the intelligent; between 
layman, cleric, monk; between bishop, presbyter, deacon 
subdeacon, reader, whether in grade or not; between th~ 
married and the unmarried, the stranger, the deaconess, the 
nun ; 2 between the weak, the ailing, and the whole. . . . ' 
(Of the sin:-) • Was it by accident or design, in public or 
private, by necessity or accident ? ' (Of the penitent :-) 
• How much contrition does he shew? You must discern 
time and place.' 

Thus the tariff was not as formal and inelastic as at first sight 
appears. In the second place, the confessor was instructed to move 
his penitent to enquire into the causes of sin ; attention was 
directed to the underlying motive rather than the fact. To this 
end the tabulation of the seven (or eight) principal vices was used.a 
This fonnula-which it is careless to speak of as the seven deadly,' 
and utterly misleading as the seven 'mortal,' sins-was, as we have 
seen, a commonplace of the hermits of the desert, which came to 
the knowledge of the west through Cassian's ' Institutes ' and 
• Collations,' and Gregory's ' Magna Moralia.' It is a code, no 
doubt, with all the defects of a code; but a code of the higher 
order---of dispositions rather than of actions. It is an attempt 
to classify the ' roots ' of sin-the underlying causes in the soul 
from which its inordinations arise. Furthermore, it is a curiously 
successful attempt ; it is almost identical with the list of the princi
pal human instincts upon which the most modem psychotherapy 
bases its practice. No code which included' acedia' or • tristitia' 
-the modem • negative self-feeling,' it may be supposed-in its 
list of principal or root sins could be accused of undue formalism: 
the penitent who used it would inevitably be led to a genuine exer
cise of self-examination. 

Such an exercise was certainly expected of him. In the 
'Penitential' of Regino of Prum,' (c. A.D. 906) which was es-

1 Haddan and Stubbs, iii, p. 417. 
2 ' femina canonica vel sanctimonialis' (see Ducange, Gloss., s.v. 

'canonica •; DCA., i, p. 283, s.v. 'canonici' (fin.) with references there). 
Originally the canonica were apparently very much the same as deaconesses, 
the sanctimoniales consecrated virgins ; later the canonicm were those (whether 
virgins or widows) who adopted the Augustinian rule. 

3 Supra, pp. 201 f. 
• Regin. Prum., de ec.cles. disc., i, 300 (MPL., cxxxii, col. 251). For the 

use of tL..is classification in earlier Penitentials, Oakley, pp. 64, 65; Lea, ii, 
pp. 235, 236; Watkins, pp. 6<J4, 703. 
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pecially authoritative, the confessor is to address his penitent 
thus:-

, Now will I explain the eight principal vices to you '-(here 
follows the well-known list) .... 'So if you have been proud, 
humble yourself in the sight of God. If you have loved vain
glory, reflect that you are hazarding eternal reward for tem
poral gain. If the rust of envy has eaten you up, ... try to 
think of the good fortune of others as though it were your own. 
If' tristitia' has overcome you, meditate on patience and long
suffering. If the disease of avarice weighs you down: remind 
yourself that it is the root of all evil, and is compared to idolatry, 
and that a Christian ought to be liberal.' 

I have quoted enough to illustrate this side of the system of 
penance in the dark ages, and it cannot be denied that there i~ much 
in it to be commended. It had at least one notable effect, m that 
it led to an entirely new evaluation of the difference between 
venial and mortal sin. At the end of the patristic period, mortal 
or ' criminous ' sin-the sin which is worst in the sight of God and 
man, the sin which must be submitted to penance-is judged almost 
wholly by externals ; it consists in the commission of certain 
tabulated actions. In the middle ages all this has been swept away. 
True, there are lists of sins which are mortal ex genere suo, but even 
this is not conclusive. S. Thomas specially notes that a sin mortal 
in itself may be venial in any particular instance, whilst sins venial 
ex genere may take on a mortal character by reason of their cir
cumstances.1 In general the theory is wholly different, and con
cerned with psychological conditions alone. A sin is mortal if it 
is committed deliberately and with full knowledge of its gravity; 
only where there has been some degree of inadvertence does the 
sin become venial. 2 

There is reason to suppose that we owe this quite inestimable 
advance in ethics, with so much else that is stimulating in the 
thought of the middle ages, to the genius of Abailard. He certainly 
discusses the problem in the 'Scito Teipsum,' and the complexity 
and hesitation of his argument suggests that he is feeling his way 
to a new idea. H.e insists quite openly that 'venial' sins are 
actions which' we know to be wrong, but commit in a momentary 
forgetfulness of their wrongness ' ; which must imply that mortal 
sin is sin committed with full knowledge and deliberate intent. So 
clear a statement was epoch-making, and the Schoolmen were 
quick to take it up and make it authoritative. More than this
Abailard intended, or at all events allowed, his readers to infer from 

1 S.T., i, 2, q. 88, a. 2, cot'p.-For a discussion of S. Thomas's teaching on 
this point, see my Conscience and its PYoblems, p. 328 ; and for mortal and 
venial sin in the middle ages generally, Lea, ii, pp. 238-263. 

1 So S. Thomas insists wholly upon the degree of alienation from God 
-ST., i, 2, q. 72, a. 5, complete• aversion• is mortal sin,• less than aversion• 
is venial; cp. ib., q. 77, a. 8; q. 88, aa. 2, 6; q. 89, aa. 3, 5, 6, 
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his discussion that mere over-indulgence at table and unnecessary 
luxury, although the Church in the past has not instituted penalties 
for them, alth(mgh they are certainly not ' crimes,' and although in 
smart circles they actually command a certain amount of applause, 
are mortal sin if delibPrately admitted.1 It is obvious that the 
institution of penance is by such a statement rescued from the 
danger of formalism, and put on a basis on which it will minister 
to a very true and real conception of the essential character 
of sin. 

That is true enough ; and we have Abailard to thank for 
it. Yet it may still be said that this extraordinary preoccupation 
with sin, penitence and confession, gives religion an entirely false 
orientation. It is untrue, in fact, to the primary purpose of Chris
tianity to draw men upwards to the vision of God. The criticism 
is in essence fully justified. The morbid interest in death, judg
ment, purgatory and hell which-as Dr. Coulton has rightly pointed 
out, 2 and as the relics of medireval Church art fully evidence
played so large a part in the religion of the middle ages, seems to be 
a consequence as natural as it was deplorable. Even so, we must 
beware of a one-sided emphasis. The new institution of private 
reconciliation brought the layman to his priest, and enabled the 
latter to give instruction in an intimacy and with a wealth of 
detail and illustration wholly impossible in the pulpit. Again, 
side-by-side with the development of penance went a new emphasis 
upon the old practice of episcopal visitation; 3 and, to judge by 
the earliest surviving visitation articles-those, for example, of 
Regino of Priim (c. A.D. 906)-these occasions were capable of 
being employed by the bishops to the outstanding benefit even of 
the lowest of their people-the ' porcarii et pastores ' who were 

1 See further, infra, additional note P; and on Abailard's general position 
that there • can be no sin except against conscience,' my Ignorance, Faith 
and Conformitv, pp. 7-13. 

' G. G. Coulton, Five Centuries of Religion, i, PP.· 67 ff., 441 ff. 
• For episcopal visitation, see DCA., s.v. 'Visitation'; W. Gass, Gesch. 

d. Christi. Ethik, i, pp. 257-261. In the early Church metropolitans were 
required to visit their provinces annually: Cone. Rippon. (A.D. 393)-sce 
cod. can. eccl. Ajric., cc. 53, 73, 94: Cone. 3 Carlag. (A.D. 397), can. 4; Cone. 
6 Carlag. (A.D. 401). c. 8; Cone. Taurin. (A.D. 401), c. 2; cp. Possidius, 
Vita Augustini, c. 8. Episcopal visitation of the diocese is mentioned in 
connexion with S. Athanasius (Ath., Apol. c. Ar., ii, 74), S. Martin (Sulp. 
Sev., Dial., ii, 3 et pass.). and S. Chad (Bede, HE., iii, 28) ; it was specially 
frequent, and not altogether popular, in Spain in the sixth and seventh cen
tunes (Cone. Lucens. (A.D. 569), Cone. Bracar. (A.D. 572), c. I ; Cone. 4 
Tolet. (A.D. 633), c. 36; Cone. 8 Tolet. (A.D. 653), c. 16; Cone. Emerit. 
(A.D. 666), c. II). But the great revival of the institution was due to 
Charlemagne and his reform councils-Cone. Arel. (A.D. 813), c. 17; Capit. 
Caro!. Magn. (refs. in PRE., xviii, p. 209, s.v11. 'Send, Sendgericht '). A 
picturesque account of S. Udalric's visitation-tours (c. A.D. 950) 'in a waggon 
drawn by oxen, not because he could not ride a horse, but to be alone with 
his chaplain and sing his psalms at will,' and of the actual visitations ' con
tinued by torchlight after nightfall,' in Vit. S. Udal., 5 (25), ap. Mabillon, 
A SOSB ., saec. 5 ; p. 430. 
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called in from pasture and forest to be reminded of their religious 
obligations. 1 

What really happened in the best medi.eval confessions can 
only be known from an examination of the equipment of the priest 
for his task-a knowledge of the manuals which he was required 
to keep at hand. S. Gregory's writings were among the most 
popular religious literature of the period ; and it is hard to believe 
that a confessor's instructions were not largely influenced by their 
contents. The 'Pastoral Rule' was in universal use. Leander of 
Seville circulated it in Spain ; thP, Emperor Maurice had it trans
lated into Greek; King Alfred himself produced an English version; 
numerous synods in Gaul required the bishops to be acquainted 
with it. According to Hincmar of Rheims, in the ninth century, a 
copy of it was delivered, together with the book of canons. to every 
bishop at his consecration, with a charge to him to frame his life 
according to its precepts. 2 The ' Magna Moralia ' and ' Homilies 
on Ezekiel' also were in high repute; but even if he were un
acquainted with the latter, some of the dominant ideas of the 
'Pastoral Rule' must have filtered through to the ordinary con
fessor. 

From it he would learn, in the simplest language, that the pastor's 
first duty is to be an example to his people; and that purity of heart, 
active love to God and one's neighbour, discretion in speech, and 
wide sympathy are the necessary conditions of its due discharge. 3 

He would learn, too, that the mainstay of this virtuous life, and 
above all of that sympathy which binds men together most closely 
in singleness of purpose, is the practice of contemplative prayer, 
of which S. Gregory had so much to say elsewhere:-

' True preachers both aspire in contemplation to the holy 
Head of the Church, that is the Lord, above ; they also ' -
and thereby-' descend in commiseration downwards to His 
members. . . . Within they consider the secret things of God ; 

1 Regino, de eccl. disc. (MPL., cxxxii, coll. 185-400). The first book 
gives 95 visitation articles relative to the parish church and its ministers, 
supported by 443 canonical citations (the penitential occurs in can. 300). 
The second book contains the visitation of the laity, who are summoned to 
attend, under pain of excommunication, by the archdeacon a day or two 
previously (c. 1). Seven of the laity are sworn as 'testes synodales,' and 
required to answer the questions put to them by the bishop (cc. 2-4). Eighty
nine questions on the general behaviour of parishioners are then submitted 
(c. 5). The obligation of the • porcarii et alii pastores • to hear mass on 
Sundays and festivals is mentioned in question 64; and in c. 416 a pleasant 
little sermon to their address (' shepherds were the first to hear the news of 
the Nativity ') is quoted. The special mention of herdsmen in connexion 
with this requirement seems to come from the Council of Rouen (seventh 
or ninth century, see Hefele-Leclerq, iii, pp. 287, 288), c. 14. In q. 65 the 
obligation of annual confession is recalled. Some four hundred canons are 
quoted in support. 

• See F. H. Dudden, Gregory the Grdat, i, p. 239 ; DCB., ii, p. 790, s.11. 
'Gregory.' 

• Greg. Magn., Reg. Past., ii, 1-4. 
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without they carry the burdens of the worldly. And always 
concerning doubtful matters-when in the outside world they 
are uncertain how to order th:ings,-they should return to their 
own souls, and consult the Lord. . . . Love rises wonderfully 
to high things when it is compassionately drawn to the lowliness 
of its neighbours; and the more kindly it descends to the 
weak things of the world, the more vigorously :it recurs to the 
things on high.' 1 'The pastor should not relax his care for the 
things that are within, :in his occupation among the things that 
are without ; nor yet neglect to provide for the things that are 
without, through his absorption :in the things that are within.' 2 

Gregory could write far more rapturously than this about the 
joys of communion with God, but for a clear and practical exposition 
of the relation between that communion and the ordinary duties of 
daily life, between religion and ethics, there are few passages in 
Christian writing so concise or so true to the New Testament spirit. 
It is not without reason that S. Bernard, who has much to say 
to Pope Eugenius of the same sort, should select Gregory as his 
example of the true pastor-indeed, of the true Christian-in this 
respect of seeking :in contemplation both relief from, and inspiration 
for, the harassing duties of life ; 3 and it is unlikely that humbler 
confessors did not transmit teaching of the same sort to their 
penitents.' 

How Gregory himself hoped that his books would be used may be 
seen from one chapter :in the' Pastoral Rule '-that headed,' How 
those are to be advised with whom everything succeeds according 
to their wish, and those with whom nothing does.' 6 The former he 
would have told 

' that they do not fix their heart on the gift, while they neglect 
to seek the Giver; nor love their pilgrimage rather than their 
Father's home; nor turn the supplies for their journey into 
hindrances to its progress; nor so delight in the light of the 
moon as to shrink from the brilliance of the sun.' 

To the latter we ought to say:-

' God deals with you as a doctor with a convalescent, who 
for his future health's sake must be refused many dainties now; 
as a father with his son, whom he limits in his present expendi
ture whilst reserving for his inheritance the whole of the 
estate. . . . Divine providence would not curb and educate 
you now under the rule of discipline, unless it designed that you 
should be saved for ever.' 

1 Greg. Magn., Reg. Pasi., ii, 5. 
• Bernardus Clarevall., de consul., i, 9 (12), 
'See infra, p. 544, additional note Q. 
6 Greg. Magn., Reg. Past., iii, 26. 

1 lb., ii, 7, 
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Every earthly problem, difficulty, circumstance, is to be tested 
and judged in the light of the vision of God ; that is the whole 
of the story. If the confessor did not transmit teaching of this 
character to the multitude of Christians with whom the new system 
brought him into contact, it can scarcely be said that the system 
was to blame. However faultily or mechanically it may have been 
administered, it made possible a wise exercise of pastoral discipline, 
whose essential secrecy was proof against the danger ?f rigorism. 



LECTURE VJ. 

THE REPLY TO RIGORISl\1. 

(II.-DocTRINE.) 

Is. !vii. I 5-' Thus saith the High and Lofty One that inhabiteth eternity, 
whose name is Holy, I dwell in the high and holy place: with him 
also that is of a contrite and humble spirit.' 

I. NATURALISM AND CHRISTIANITY. 

THE strength of that rigorism, against which the measures con
sidered in the last lecture were directed, lay in the consistency with 
which it invaded the ethical, the empirical and the theological 
sphere alike. William J ames's analysis, already cited,1 of the 
psychological attractions of asceticism, gives reasons enough for its 
triumph in ethics; on that point no more need be said. The 
conception of the vision of God as empirically attainable in ecstasy, 
dream or trance (induced often enough by bodily austerities) was 
sufficiently corroborated for generations of seekers by the evidence 
of pathological conditions through which they themselves had 
passed; and the hope of further mystic moments of superhwnan 
exhilaration thus offered to the ascetic proved dangerously attrac
tive. And behind or alongside both the ethical and the empirical 
factors stood a theological formula so ruthlessly simple that it was 
well-fitted to sweep men off their feet-the formula of the unnatural 
God. 2 The resultant of all these tendencies in ethics, experience 
and theology alike was the • negative way '-that great and tragic 
accident of Christian thought in which, as the Dean of S. Paul's 
has justly said,3 

• God can only be described by negatives; He can only be 
discovered by stripping off all the qualities and attributes that 
veil Him ; He can only be reached by divesting ourselves of 
all the distinctions of personality, and sinking or rising into 
our ' uncreated nothingness • ; and He can only be imitated by 
aiming at an abstract spirituality, the passionless • apathy ' 
of an universal which is nothing in particular.' 

1 Supra, p. 194. 1 Supra, p. 213. 
• Christian Mysticism, p. III. In Philosophy of Plotinus, ii. pp. 146, 

147, this view of the• negative way' is slightly modified. 
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Ideas of this kind had a profound intluence upon the language 
and practice of private devotion. Generation after generation of 
mystically-minded Christians attempted to obey the instructions 
of the strange fifth-century writer who called himself Dionysins the 
Areopagite.1 ' I counsel thee, dear Timothy,' are his well-known 
words, 

'in the earnest exercise of mystic contemplation, to leave the 
senses and the activities of the intellect, and all things that 
the senses or the intellect can perceive, and all things that 
exist not, and all things that exist; and wholly without 
understanding (&.yvwo-rw,) to strain towards union with Him 
Whom neither being nor understanding can contain. For, by 
the unceasing and absolute renunciation of thyself and all things 
else, thou shalt in pureness cast all things aside and be released 
from all, and so shalt be led upwards to the super-essential 
Ray of divine Darkness (-n,v mr£p0V(TLOV TOV 8dov (TK0TOV, &.KTtva) . 
. . . Unto the darkness which is beyond light (KaTa. Towov Tov 
{mlp<pwTov y,,ocf,ov) we pray that we may come, and may attain 
unto vision through the loss of sight and knowledge; so that, 
in ceasing thus to see or to know, we may learn to know that 
which is beyond all seeing and understanding (for this blind
ness and ignorance is true sight and knowledge); and may offer 
Him That transcends all things the praises of a transcendant 
hymnody, which we shall do by denying all things that are.' z 

This is the explicit charter of all those tendencies of thought 
and behaviour which centre round the conception of the unnatural 
God. Had Christianity endorsed it, the Church would have 
dwindled to a tiny sect of anti-social hermits, devoid of all interest 
in life, art, morality-indeed in everything except what has been 
called a' static absorption in an unconditioned Reality.' 3 But the 
Church knew a better way, and in theology as in discipline her 

1 Pseudo-Dionysius figures so largely in all books on mysticism, tbat I 
may perhaps be forgiven for passing him over so casually·. His date has 
been fixed by the investigations of J. Stiglmayr (Das Aufkommen det' Pseudo
Dionysischen Schriftm, 1894) between the years 482 and 500 A.D. ; his 
dependence upon Plotinus as well as upon Proclus seems probable from 
H. F. Miiller, Dionysius, Proklos, Plotinos (1918), especially pp. 73-109; the 
fullest exposition of his system is still H. Koch, Pseudo-Dionysius A reopagita 
(1900). C. E. Rolt (Dionysius thtJ At'eopagite on the Divine Names, etc. 
(1920), pp. 4-47, and cp. p. 195, n. I) has defended him against the charge 
of anti-mtellectualism as ably as he can be defended; but the fact remains 
that he preferred the 11ia nega!ionis (i1ro4>ciT11<¾) to the 11ia affirmationis 
(1<ciTci4'11T11<¾), and in so far as he did not wholly identify 'mystical theology.' 
which is the way to God, with negatio, it was only because the latter still 
had about it some traces of intellectualism-all negation is still, in some sort, 
affirmation. Beyond it lay the true way of the mystic (the via eminentia, ad 
Deum-lr~p 8pci<1111 1<111 -yvwaw -yl-yv«r8ci,-ep. 5) in which all images (affirma
tive or negative) are laid aside. 

• Dionys. Areop., Myst. ThMl., i, I, 2. 
1 E. Underhill, The Mystic Way, p. 289. 
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leaders set themselves to eradicate what was false in rigorism 
whilst retaining what was true. 

The task was not an easy one. No mere doctrine of a wholly 
natural God-a God \Vhose character and lineaments are to be seen 
indifferently in all the processes of nature or all the aspirations of 
the heart and mind-is adequate either to the evidence of con
science, or to the spirit of Christ as revealed in the New Testament. 
If it be true that God is not far from any one of us (for in Him we 
live, and move, and have our being) ; it is true also that He dwells 
in light unapproachable.1 If He humbleth Himself to behold the 
things on earth, in His primal nature nevertheless He stands very 
high above them; 1 if He finds a home with the contrite and humble, 
yet His abiding dwelling is the high and holy place.8 The gnostic, 
the monks, the rigorist disciplinarian had fastened on a characteristic 
of the divine nature whose truth no Christian would dare to deny;
the characteristic of supernatural mystery, of ineffable purity, of 
all that excites the awe, the sense of nothingness, the self-loathing 
and world-renunciation of the devotee. The Church was con
cerned to retain this element of the wholly supernatural in her 
system of theology, even while she counterbalanced it with the 
assertion of the witness of nature and conscience to God ; and a 
great line of Christian theologians laboured to weave the twofold 
truth into a single harmonious system, with a devotion which cannot 
fail to excite the admiration of the impartial observer. 

Naturalism' pure and undisguised, therefore, has never found 
a place in Christianity. The apologists of the second century 
came near it, sometimes, with their doctrine of the universal Logos 
manifest in all the operations of pagan philosophy and pre-Christian 
religion. The Pelagian glorification of the natural goodness of man 

1 1 Tim. 618. On the doctrine of the invisibility of God, as distinct from 
His unknowability, supra, pp. 106, uo. 

• Ps. u3•, •. • Is. 5711• 

• The different senses in which the word ' naturalism • can be used are 
fully dealt with by C. C. J. Webb, Studies in the History of Natural Theology, 
especially pp. 3-11. Here I take it as meaning the identification of God with 
whatever is visible, or can be explained in terms of the relationships observ
able between visible objects ; and with nothing that is not so visible or 
explicable. True or consistent naturalism, therefore, would deny the possi
bility of ' revelation,' as distinct from • reason • so understood ; it would 
also deny the possibility of moral freedom, as understandable only by the 
introduction of a principle (that of the autonomy of the will) to which there 
is no analogy among visibilia. A modern expression of consistent naturalism 
is the following (W. Lippmann, Preface to Morals, p. 143). There is a tradi
tional ' disposition to believe that behind the visible world of physical 
objects and human institutions there is a supernatural kingdom from which 
ultimately all laws, all judgments, all rewards, all punishments and all com
pensations are derived .... To the modern spirit ... the belief in this 
kingdom must necessarily seem a grandiose fiction projected by human needs 
and desires.' Though the author professes to take the ' modern• view, his 
use of such phrases as 'the service of an ideal• (p. 161), ' fulfilling oneself' 
(p. 258). 'the meaning and purpose of things outside ourselves• (P· 183), 
etc., shows that he has not entirely rid himself of the belief in the • 10visible 
kingdom ' after all. 
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approached it very closely. Abailard was not far from it when he 
all but made the individual untutored conscience the final measure 
of right and wrong; and eighteenth-century theism echoed much 
of the naturalistic deism to which it found itself opposed. Chris
tianity never capitulated to these tendencies ; indeed the tendencies 
themselves were at best half-hearted. The apologists, for all their 
doctrine of Christianity as a republication of natural theology, are 
unsparing in their condemnation of that same theology as it ex
pressed itself in pagan mythology and folklore. Pelagius reduces 
supernatural grace to a minimum, but even he will not abolish it ; 
it still remains as a revealed ' law and doctrine ' without which the 
natural goodness of man must still be at fault. Abailard, by one 
of the strangest transitions in the whole history of thought, passes 
on from his great exposition of the autonomy of conscience to 
what is-for him-a warm championship of the supernatural in
stitution of penance. The reduced Christianity of the eighteenth 
century is still recognizable as Christianity indeed ; there is a wide 
gulf separating Bishop Butler from Lord Herbert of Cherbury.1 

The truth embodied-distorted, if the word be preferred-in 
dualism holds its ground against all attacks ; it is an unreal simpli
fication of the gospel to suggest that asceticism in all its branches 
is an invalid accretion to the Christian scheme. 

A forgotten controversy of the fourth century emphasizes this 
rigid detennination of the Church to exclude mere naturalism from 
the sphere of permitted orthodoxy. 'The vision of God' has 
in the preceding pages been considered as a phrase whose primary 
implications are ethical. But not the least aspect of its importance, 
even in the ethical field, is that it teems with theological problems.2 

For in what sense is God seen, and with what manner of perception ; 
and how far can God ever be seen ? Even in the period during 
which the Old Testament was in formation it was recognized that 
the tradition of Moses' interview with God embodied problems of 
this character. Still more, for Christians, the promise 'We shall 
see Him as He is 'brought up all kinds of questions as to the nature 
of the resurrection life and experience; questions which seem utterly 
academic and remote until it is realized that they are only the 
obverse of the greatest question in the world-that of the being 
of God. 

1 Though, as Professor Webb has pointed out (op. cit., pp. 350, 351), 
Herbert cannot be accused of naturalism in the fullest sense. 

2 Discussion of the subject was particularly rife in the fourth century: 
the relevant passages are well collected by D. Petavius, Theol. Dogm. (Paris, 
1644), tract. i, I. vii (vol. i, pp. 445 ff.). Thiee problems were involved: 
(a) Is God corporeal ? (b) Does the incomprehensibility of God limit His 
powers of revealing Himself to men ? (c) How far can the Son be said to 
know the Father (the Arian controversy) ? The discussion therefore goes 
to the heart of the first two articles of the Creed. How it puzzled patristic 
writers may be seen from Augustine, de civ. Dei, xxii, 29 ; de gen. ad lit., 
xii, 27 ff.; epp. 147, 148. For recent discussions see references in J. Maus
bach, Dse Ethik des hltJ. Aug.• (1929), ii, p. 401. 
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But whatever views were taken on questions such as these
and they were endlessly discussed-or however much it might be 
allowed that the saints in heaven shall see God in the day of re
surrection (or from the very moment of their release from earthly 
tribulation-a matter upon which even Pope John XXII, centuries 
later, was caught tripping),1 one view was utterly unheard-of 
until it was put forward by the most extreme wing of the Arians. 
The Protean figure of Aetius-' successively a slave, a travelling 
tinker, a goldsmith, a physician, a schoolmaster, a theologian, and 
at last the apostle of a new Church • 2- appears for a moment 
on the stage of fourth-century controversy with the astounding 
declaration, • I know God as well as I know myself ; nay I do not 
know myself as well as I know God•; or again,' We know God as 
we know what we see with our eyes or handle with our hands-as we 
know a stone or a log or any other material thing.' 8 

This was no claim to special personal illumination. It was a 
theological statement designed to strip the conception of the God
head of every attribute of ineffability, incomprehensibility, tran
scendence, and other-worldliness. Pressed to its logical extreme
and there can be little doubt that Aetius, Eunomius, and their 
followers, the Anom;eans, were willing to accept its fullest impli
cations-this means nothing but the identification of God with the 
material universe-a naturalism as complete as any the world has 
ever known. Professor Gwatkin found himself able to say of the 
Anomreans that they' betray a directness and firmness of conviction 
which gives then a certain dignity • ; 4 and perhaps sheer atheism 
can be dignified. But it was an attempt by simplication to rob 
Christianity not merely of all that made it Christian, but of all that 
made it a religion at all ; and as such the Church decisively re
jected it. 

To this abhorrence of naturalism must be attributed the fact 
that the threefold reaction of Catholicism against rigorist demands, 
which we considered in the last lecture, never went further than 
the establishment of a somewhat insecure medial position. The 
double standard of counsels and precepts, though it found a place 
for the worldling in the Church, left the ascetic his claim to a posi
tion of pre-eminence. Monasticism was reformed and controlled, 
but not in such a way as to prohibit new movements towards 
asceticism if and when they were needed. The rigours of the 

1 Cp. H. Rashdall, Universities of Europe, i, pp. 529-532 ; H. C. Lea, 
History of the lnq1<isition, iii, pp. 590-595 ; He!ele-Leclerq, vi, pp. 779-783, 
825 ; DTC., ii, coll. 657-696 (s.v. 'Benoit II '). 

• Gibbon, Decline and Fall, c. 21. 
8 Epipha.n.ius, h,{,fff,, lxxxvi (MPG., xlii, col. 633). The blasphemy 

roused Chrysostom to deliver his five sermons de incomprehensibiii Dei 
natura (see especially ii, 3). It is not clear whether the medireval mystics 
who, in Eckhardt's words (quoted, R. Jones, Studies in Mystical Religion, 
p. 237), 'were for seeing God with their eyes as they can see a cow,' were 
simple visionaries, or rationalists of the Anom.ean kind. 

• H. M. G"'atkin, Studies in Arianism, p. 134. 
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penitential system were mitigated with a free hand ; but the pro
cess ended in the fastening uf an annual confession upon all the 
laity, as a new obligation towards Christ and His Church. Most 
surprising of all is the limited humanism of the Protestant re
formers. The cloister is abolished ; but its abolition clears the 
way for a puritanism as characteristically rigorist as that of the 
gnostics, though of a different content. 

In phenomena such as these, it may be said, are embodied all 
the characteristic dangers of compromise. Yet in so far as there 
was compromise, its aim was to retain the essential truths both of 
rigorism and of humanism, without surrender to either side. What 
showed itself as compromise in matters of organization took the 
form of paradox as Christian writers-not theologians alone
laboured to express their thought in terms not wholly unworthy 
of its subject matter. Clement of Alexandria expounds a doctrine 
of God 1 clearly akin to the 'negative way' -the 'unnatural God ' 
-of neo-Pythagoreanism and the pseudo-Areopagite; but Clement 
is the most humanist in ethics 2 of all the Fathers. Origen's con
ception of God is far more satisfying to the modern mind than 
Clement's.3 The essence of the Godhead to him is not apathy, but 
love ; nevertheless in practice and theory alike his ethics are 
dominated by the sternest principles of asceticism. Ambrose is 
as enthusiastic for virginity and poverty as Jerome himself; but 
unlike Jerome he moves in the great world of secular affairs, and 
his funeral oration over the Emperor Theodosius shows how pro
foundly he realized the possibility of a secular Christian doing 
yeoman service for Christ. 4 S. John Chrysostom is a panegyrist 
of the monastic state; yet he asserts that, if boys brought up in 
the world were certain to become good citizens, he would be the 
first to denounce as an enemy to society whosoever would draw 
them into the monastery." Instances of this continued attempt 
to combine humanism and rigorism on equal terms recur throughout 
the centuries which precede the Reformation. Not least in in
terest is the story of S. Richard, abbot of Verdun, and the Emperor 
Henry I, at the very beginning of the eleventh century. Henry, 
the saintly representative of a saintly family, offered himself to 
Richard for membership of his abbey. 'Wilt thou then follow the 
Rule,' the abbot asked, ' and the example of our Lord, and be 
obedient in all things? Why then I take thee for a monk. I will 
charge myself with the care of thy soul ; and so I bid thee go back 
to govern wisely that empire which God has entrusted to thy 
hands.' 6 

1 See C. Bigg, Ch!·istian Platonists of Alexandria, pp. 92 f. 
• Thus he recogmzes the general superiority of the married life to the 

celibate as a school of character-Strom., vii, 12, 70. I have given a brief 
account of Clement's ethics in Conscience and its Problems, pp. 178, 179. 

• Bigg, nit .. , pp. 196 ff. • de ob. Theodosii 01. (A.D. 395). 
• Joann. Chrys., ~dv. opp. vit. mon., iii, u (MPG., xlvii, coll. 366, 367). 
• Miracula B. Rich., 8; ap. Mabillon, ASOSB. (Paris, 1701, saecl. vi.; 

pars 1 ; p. 533· 
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In no direction is this paradox of the Christian attempt to 
combine reverence for this world with aspiration for another more 
marked than in the monastic love of nature. Dr. Coulton, impressed 
as much by the theoretical rigorism as by the actual laxity of medi
:;eval monasticism, has recently pointed out the limits of this feature 
in its composition ; 1 and his evidence is of course of the highest 
importance. Certainly, we should expect the monk to decry the 
beauties of nature, or at least to ignore them, as wholly nugatory 
in comparison with the glories of the heavenly country for which he 
yearned. No doubt, too, the most earnest preachers of conversion 
set themselves from time to time to wean men from the joys of 
this world by deliberately emphasizing its imperfections. But 
that is only one side of the picture. In east and west alike even the 
champions of the monastic life vie with one another in their en
joyment of natural beauty, and recognize 'nature-mysticism' as 
one of the main avenues to God. In the east, Basil and Gregory 
dispute the merits of the site for their hermitage in Pontus, as 
heartily as though they were selecting a spot for a picnic. ' There 
is a lofty mountain,' Basil writes, 2 

• covered with thick woods, watered towards the north with 
cool and limpid streams. At its foot lie rich water-meadows 
hedged round by thick-set spinneys .... Not Homer's Para
dise, the island of Calypso, can have been more beautiful. 
Indeed this retreat of mine is itself an island, so cut off it is 
from all the world. On two sides deep gorges bound it, on the 
third the rapids of a waterfall; behind is the amphitheatre of 
the mountain .... There is but one pass, and my hermitage is, 
as it were, its key ; behind me it mounts to a rock-platform 
with a wide prospect of the meadows and their river . . . the 
most rapid stream I know, with falls above and. deep eddying 
pools below .... And oh! the redolence of the earth, and the 
river-breezes, the carpet of flowers, the song of the birds ! . . . 
Little leisure have I to think upon these things; but that 
which charms me most of all the graces of the spot is the peace 
and quiet that dwell there.' 

Gregory of Nazianzus, to whom the panegyric was addressed, 
was less enthusiastic about the site. He compared it to a desert 
island, and Basil to a shipwrecked mariner.3 The hermitage is a 
mousehole, the woods mere thickets; the mountains shut out the 
sun, the river is more menacing than beautiful, the pass a slender 
path along a precipice. It is a twitter of hunger, not a song of joy, 

J G. G. Coulton, Five Centuries of Religion, i, pp. 527-530. 
• Basil, ep. 14. There are. of course, in Basil passages which emphasize 

the nothingness of natural beauty in comparison with the vision of God ; 
e.g. Reg. Fus. Tract., ii, I. So too the very • negative• prescription to 
auandon ' body, senses, land and sea, all that is temporal, all changing things, 
all the beauty of this world 'in hom. 15, de ftde. 

1 G1eg. Naz., ep. 5. 
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to which the birds give utterance.1 There is no difference here 
other than one of taste in scenery. Love of nature is apparent as 
much in Gregory's humorous depreciation as in Basil's ecstatic 
praise. 

I take a second illustration from the austere founder of western 
monachism. Five years after the termination of his first great 
experiment in the solitary life, Jerome, now in the Imperial city, 
sighs not so much for his desert as for the simplicity of country 
life ; and his words reveal a new resthetic quality in the midst of 
his ascetic aspirations.a He is writing, apparently, in that moment 
of depression which comes to every man on making up his accounts 
of domestic expenditure-an occupation, he says, which invariably 
stimulates' either to the anger of a lion, or to anxiety and despair.' 
How different would life be in the peaceful haven of the country
side-

, There rural dainties, such as milk and home-made bread, 
with greens watered by our own hands, will supply us with 
rough but hannless fare. There drowsiness will not blunt our 
prayers, nor gluttony our studies. In summer the shade of 
the trees will give us privacy; in autumn the delicate air and 
falling leaves invite us to stop and rest ; in springtime the 
fields will be bright with flowers, and our psalms will find all 
the sweeter accompaniment in the song of birds. Even in 
the frost and snow of winter, we shall not have to buy fuel . . . 
or at least shall be able to keep ourselves warm at less expense 
than in the city.' 

Few passages in S. Jerome's correspondence reveal so hwnan 
and natural a sentiment as this. 

Still more remarkable is the witness of Irish monasticism-a 
movement whose rules and traditions, as was indicated at an earlier 
point, attempted to outbid even the austerities of the east. Pro
fessor Kuna Meyer, in his charming collection of ancient Irish poetry, 
has more than one example of the hermit's love for the beauty of 
his surroundings. Here are a few lines from a hermit's song of the 
ninth century :-a 

1 Greg. Naz., ep. 4. In a similar connexion, H. B. W0rkman, Evolution of 
the Monastic Ideal, p. 34, quotes Antony's reply to the philosopher who asked 
how he managed without books-' My book is the nature of created things' 
(Rosweyde, Vit. Patr., vi, 4. 16; MPL., lxxiii, col. 1018; cp. Socr., HE., iv, 
23) ; and adds (p. 36) that the constant • animal-stories • recounted of the 
hermits represent • a return to the state of the world before the Fall.' This 
last point has not escaped M. Bremond-see J. Bremond, Les Pe1-es du 
Dt!sert, pref., pp. xxxi, xxxii :-• et puis le desert n·est pas une menagerie, 
pas meme un Jardin des Plantes. II ressemblerait plutot aux environs du 
Paradis terrestre.' 

1 Hieron., ep. 43, ad Marcellam (Vallarsi, MPL. ;-ed. Ben., ep. 45), 
A.D. 385. The Benedictine editors regard the letter as an invitation to 
Marcella to join the colony at Bethlehem, and date it thence ' after A.D. 

388.' But it seems clear that Jerome is himself suffering from the distractioa9 
of citv life. 

• K. Meyer, Ancient Irish Poetry (1913). p. 30. 
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• I wish, 0 son of the living God, 0 ancient eternal King, 
For a hidden little hut in the wilderness that it may be my 

dwelling. 

• An all-grey lithe little lark to be by its side, 
A clear pool to wash away sins through the grace of the Holy 

Spirit. 
• Quite near, a beautiful wood around it on every side, 
To nurse many-voiced birds, hiding it with its shelter. 

• A southern aspect for warmth, a little brook across its floor. 
A choice land with many gracious gifts such as be good for 

every plant. . . . 

• Raiment and food enough for me from the King of fair fame, 
And I to be sitting for a while praying God in every place.' 

With this we may compare a stanza from the • Deer's Cry,' 
better known as • S. Patrick's Breastplate ' :-1 

' I arise to-day 
Through the strength of heaven;
Light of sun, 
Radiance of moon, 
Splendour of fire, 
Speed of lightning, 
Swiftness of wind, 
Depth of sea, 
Stability of earth, 
Firmness of rock. . 

Who can deny that there must be a very real love of the natural 
world as God's creation, when its forces are thus invoked alongside 
the mysteries of Christ's human life, the hierarchies of the unseen 
universe, the providence of God, and the abiding presence of the 
Redeemer in the soul ? 2 

1 K. Meyer, Ancient Irish Poetyy (1913), p. 2.5 (p. II r-' The hymn in 
the form in which it has come down to us cannot be earlier than the eighth 
century'). 

• Compare also the opening stanzas of the tenth-century dialogue between 
King Gooary of Connaught, and his hermit-brother, Marvan (Meyer, op. cit., 
p. 47) :-

• I have a shieling in the wood 
None knows it save my God; 
An ash tree on the hither side, a hazel-bush beyond, 
A huge old tree encompasses it. 

• Two heath-clad doorposts for support, 
And a lintel of honeysuckle; 
The forest around its narrowness sheds 
Its mast upon fat swine. 

• The size of my shieling tiny, not too tiny, 
Many are its familiar paths; • 
From its gable a sweet strain sings 
A she-bird in her cloak of the ousel's hue.' 

Marvan's _eulogy of his hermitage extends to twenty-four stanzas, all in this 
sa.me strain, 
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The case of S. Bernard of Clairvaux is specially interesting. 
Taken in its context his famous pleasantry which made the ' oaks 
and beeches ' of Clairvaux his ' only teachers in the word of God ' 1 

does not betray that love of nature which Cotter Morison 3 so con
fidently finds there. As the saint used the phrase he intended to 
convey no more than that he had learnt the salutary art of medi
tation even whilst engaged in manual labour in the woods. Ber
nard's apology to William of S. Thierry, with his bitter attack on 
such masterpieces of Cluniac ornament as may still be seen in nar
thex, nave and cloister of Vezelay, exhibits a callousness towards 
art 3 with which the modern world is out of sympathy. He could 
ride for a whole day along the shores of Lake Geneva, and at night
fall-so deep had he been sunk in meditation-betray complete 
ignorance not merely of its beauties but of its existence; 1 at first 
sight this argues as complete indifference towards the beauties 
of nature as towards those of art. 

But these phenomena must be matched with others. There 
is a picturesque phrase used of Bernard by Abbot Ernald, that he 
retired to an • arbour trellised with sweet peas ' 5 to compose his 
great sermons on the Canticles; and the story can scarcely be an 
invention of that otherwise prosaic biographer. Bernard himself, 
in his letter to Henry Murdach, afterwards third Abbot of Foun
tains and Archbishop of York, can' scarcely restrain himself' as he 
writes of the testimony which Nature bears to God :-8 

• Experto crede, you shall find a fuller satisfaction in the 
woods than in books. Trees and rocks shall teach you that 
which you cannot hear from masters. Surely honey can be 
drawn from the stone, and oil from the hardest flint ? Do not 
our mountains drop sweetness? the hills flow with milk and 
honey, and the valleys stand thick with corn? ' 

So Bernard revels in the old etymology which interpreted 
•Nazareth' as • the flower'; and of all his many loving sayings 
about the humanity of Jesus none is more beautiful than this: 
• To Christ, Who willed to be conceived and brought up in Nazareth, 
flowers are very dear.' 7 One charming little sermon is wholly 
devoted to eliciting the spiritual lessons which may be derived 

1 Vit. I, lib. i, auctore Gullielmo, c. 4 (23) (Mab., ii, col. 2109). 
1 J. C. Morison, S. Bernard of Clairvau.r, p. 22. 
3 Cp. G. G. Coulton, Five Centuries of Religion, i, p. 291. 
• Vit. I, lib. iii, auctore Gaufrido, c. 2 (4) (!\lab., ii, col. 2192). 
• Vis. I, lib. ii, auctore Ernaldo, c. 6 (40) (Mab., ii, col. 2173). 
6 ep. 106 (Mab., i, col. 287). 
7 de dilig. Dea, 3 (8) (Mab., i, col. 1335). It is true that Bernard uses the 

thought purely for allegorical purposes, but that he should use it at all is 
significant. It recurs frequently-see Mabillon's index, s.v. Nazareth, and 
cp. in ann·unc. B. Marite serm., iii, 7 (Mab., i, col. 2uo). The word' Nazareth' 
probably means ' watch-tower ' ; but as S. Matthew brings the ' branch ' 
prophecy of Is. u 1 into close connexion with it, there is justification for the 
medireval derivation (see DCG., ii, p. 237, s.v.). 
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from cut flowers, garden flowers, and wild flowers in turn.1 His 
meditation upon Christ as the Dayspring from on high 2 reveals that 
he, like Francis, is capable of a Canticle to the Sun, in which his 
thought passes freely to and fro between the light of nature and the 
Light of the world. ' The sun is up I ' he cries (he is speaking of the 
dawn of the first Easter, but in mind, I fancy, he is once more for 
a moment the boy of Fontaines-les-Dijon, looking across the broad 
plains of Burgundy to sunrise on the Jura) :-

' The Sun is up ! His earliest rays begin their travels across 
the globe; stage by stage He pours forth fuller light and greater 
warmth. Yet let His heat and strength increase as much as 
they may,-let Hirn renew and multiply His rays throughout 
the days of this our mortal life,-. . . still shall He not shine 
in mid-day strength, nor be seen in the plenitude He shall at 
length reveal to those whom He deems worthy of the vision. 
0 true midday ! fullness of light and warmth I the Sun shall then 
stand firm, all shadows shall disappear, and every slough be 
dried, its exhalations vanquished. 0 solstice unending, when 
night shall fall no more ! 0 midday Light ! True balm of 
spring, true beauty of summer, true bounty of autwnn, aye, 
true rest and silence of winter, all in one! ' 3 

JI. lRENlEUS AND CLEMENT OF ALEXANDRIA. 

The men who thus rhapsodized over the glory of God's created 
world were at the same time champions of that life of self-morti
fication, whose first principle might be supposed to be the vanity 
of all created things. Herein is the true paradox, not merely of 
monasticism, but of the gospel itself ; we have seen it in its most 
baffling form in the life and teaching of Jesus. It will prove 
instructive, therefore, to intercept the stream of Christian thought 
at three or four points in the period before the rise of scholasti
cism, and to observe the same paradox at work in different 
spheres-all of them, however, germane to the main problem of 
Christian ethics, the nature and implications of that vision of God 

1 Serm. 47, in cantica (Mab., i, col. 2951). 
• Serm. 33. in cantica (Mab., i, coll. 2876 ff., especially col. 2880). 
• Further illustrations of this Christian joy in natural beauty may be 

found in the writings of Ausonius and Sidonius Apollinaris (cp. S. Dill, 
Roman Society in the Last Century of the Western Empire, pp. 167, 178 f., 
190, 194, 213, etc.) ; or in the anonymous Irish monk of the seventh century 
who wrote the Mirabilia SacrtB ScripturtB (Appendix to vol. iii of S. Augus
tine, Benedictine edition; MPL., xxxv, coll. 2149 ff.)--cp. especially i, c. 7 
(reflections on the formation of islands .and the problem of the presence of 
continental animals there, with a catalogue of Irish fauna), and iii, c. 2 

(enumeration of supposed cases of parthenogenesis among animals). Miss 
Scott Davison (Forerunners of S. Francis (1928), p. 44) refers also to the 
enthusiasm for the beauty of the environment of his hermitage shown by 
S. Bruno, founder of the Grande Chartreuse (MPL., clii, col. 420). Cp. 
G. Grupp, Kullurgeschichte d. Mittelalten 1, ii, pp. 374-378; iii, p. 283 (the 
encoxnium on Clairvaux). 
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which the testimony of centuries proclaims to be the goal of human 
life. We shall not expect from our authorities a reasoned syn
thesis-such an attempt scarcely meets us until we reach the zenith 
of scholasticism-but at least we shall find them unflinching before 
the paradox of Christianity. 

Before the second century was out, S. Iremeus had crystallized 
the whole scheme of Christian ethics in a single epigram :-· The 
glory of God is a living man, and the life of man is the vision of God'; 1 

for 'by that vision alone men live; nay, by it they are made im
mortal.' 2 At the same time, he emphasized the paradox involved 
with the words, ' Though He be infinite, incomprehensible and 
invisible, yet has He made Himself visible, comprehensible and 
finite to those who believe in Him, that as they receive and see Him 
by faith He may give them life.' 3 It is through the Incarnation 
that God has thus accommodated His invisibility to the eyesight, 
spiritual and physical alike, of mankind; the' Father is that which 
of the Son is unseen; the Son that of the Father which is seen.' 4 

The gnostics held that beyond the god whom the prophets bad 
seen, whose nature (and it was an evil one) was to be inferred from 
the visible creation, dwelt the invisible God, to Whom access was 
only possible for them and their illuminates.6 Iremeus, on the 
other hand, maintains with the weightiest utterance that the su
preme Godhead, though in essence invisible, truly manifested Itself 
alike in nature, in the prophets, and-last and most of all-in Jesus. 8 

Anyone who maintains the contrary is trying to make himself 
'wiser than the apostles '-nay, is blasphemously claiming rank 
as the ' Son of God ' himself, in so far as he professes to bring a new 
revelation from heaven.7 

Clement of Alexandria takes up the anti-gnostic polemic. He 

1 Iren., adv. haJr., iv, 20. 7. 1 lb., iv, 20. 6. 
8 lb., iv, 20. 5. • lb., iv, 6. 6. 
• lb., i, 19. 2. Christians hold, in opposition to the gnostics, that 

the words 'None shall see God and live' were spoken 'of the Creator' as 
much as of the Father, for the Creator is the Father-cp. iv, 6. r, 4 infra. 
E. Norden, Agnostos Theos, pp. 65-68, notes that in the Hermetic tract Kore 
Kosmou, of which excerpts are preserved by Stobceus (Scott, Hermetica, i, 
pp. 456 ff.), the (unknown) supreme God is also the Demiurge, as in Christian 
thought, who chose to reveal Himself to and through Hermes (the relevant 
passage, Scott, i, p. 458). 

8 lb., iv, 6. I, 4. 
7 lb. On Irenreus as evidence for the text of Mt. u 17, A. E. J. Rawlinson. 

New Testament Doctrine of the Christ, p. 254. Bousset, KC .. p. 360, has a 
most suggestive passage on the manner in which Irenreus' humanism (in his 
view) took the sting out of Pauline dualism, ' inaugurated an exegetically 
tempered Paulmism,' made it ' ecclesiastically employable,' ' snatched Paul 
from the gnostics, and so dealt gnosticism its death-blow.' The view 
Bousset takes of S. Paul is, of course, perverse; but he has beyond doubt 
rightly estimated the importance of Iren~us' contribution to theology. An 
interesting pagan humanist contemporary with Ircnreus is Galen. who says 
(de us. part., xvii, 1)-' Among men who worship the gods there is nothing to 
my mind to compare with the mysteries of Eleusis or Samothrace. Yet the 
revelations they profess to give arc mere twilight compared with the perfect 
clarity to be seen in Nature.' 
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recognizes, with Iren~us, that theologically as well as ethically 
all turns on the conception of what is meant by 'seeing God.' But 
wherPas Iremeus is more interested in that which is seen in the 
beatific vision, Clement's practical mind turns rather to the process 
itself, and to the pre-conditions required by it. At first sight he 
appears all but a gnostic. He makes little attempt to modify the 
gnostic conception of a passionless God,1 Whose very transcen
dence of natural distinctions makes His nature eternally unknown. 
He uses all the contemporary ' negative ' phrases for spiritual ex
perience with a careless fervour which in itself is more gnostic than 
Christian. He borrows the terminology of the mysteries freely, 
and employs them in a manner only possible to one who knew 
himself wholly immune from the taint of paganism. 'Theoria,' 
' epopteia,' ' gnosis • ; initiation, deification, ' being made perfect,' 
-these are the current coin of his theological traffic.s He comes 
back to the ' magic mirror ' analogy with a zest to which his study 
of the Scriptures had lent intensity.3 But these are superficial 
resemblances only ; beneath the surface he is poles apart from 
gnosticism and its kin. 

In three respects particularly does he make this manifest. He 
is one of the few Christian theologians, for example, to grasp that 
far-reaching ambiguity besetting the doctrine of the ' double 
standard ' or the ' two lives ' which has already been noticed ; and 
because the ambiguity is transparent to him he elects for what, in 
the last lecture, we called the genuinely Christian version of the 
doctrine, with a whole-heartedness almost unparalleled among other 
writers. There are, indeed, two lives, two ways, two stages of the 
Christian journey. But they do not represent two categories of 
Christians, eternally distinct from one another-the religious and 
the worldling, the mystic and the uninitiated. They are simply 
and solely grades, or stages, on the path which all men must tread 
if they are to come within sight of God. There is only the one road, 
and all are called to walk by it. A distinction there is between the 
psychic and the gnostic. But it is not a distinction of vocation, code, 
and eternal destiny ; the psychic is simply the gnostic with wings 
as yet unfledged.• Centuries of error and perversity would have 

1 Sup-ra, p. 213, n. r. But for the 'natural' C..od cp. Str?m., vii, 3. 21-
• Just as tne sun illuminates not only heaven and the whole universe, 
blazing down upon land and sea, but sends his rays through windows and 
tiny chinks into the innermost recesses of our homes, so the \Vord, everywhere 
poured forth, surveys even the most trivial affairs of life.' 

2 Examples, C. Bigg, Christian Platonists, p. 123 ; G. Anrich, Das 
Antike Mysterienwesen, p. 133; C. Luthardt, Hi~tory of Chriseian Ethics, 
(E. tr.), i, p. 142; F. J. A. Hort and J.B. Mayor, Clement of Alexandria, 
Miscellanies Book vii, pp. Iv ff. 

• Strom., vii, 3. 13-' Gnostic souls greet the vision of God, no longer in a 
mirror or through a mirror, but clearly seen.' 

• Bigg, op. cit., pp. ug ff. ; J. Tixcront, Histoire des Dogmes, i, p. 273. 
See PtEd., i, 6. 31-' It is not true tbat some arc gnostic and some p.;ychic, 
but all, as they put off the lusts of the flesh, are equal and spiritual before 
the Lord.· Later in t:he chapter he wrestles with the text, I Cor. 31, ' I fed 
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been avoided if the Church had listened to Clement in this 
matter. 

Again, Clement is without doubt, as Dr. Bigg called him, the 
first of Christian Platonists ; that is to say the first Christian phi
losopher-for, as I have previously suggested, if modern research 
has established any certainty at all, it is the certainty that Harnack 
was wrong in claiming this title for the gnostics. The gnostics 
were not philosophers, nor even sophists. Their ' gnosis ' was not 
discursive thought or meditation, but a short-cut to heaven by 
means of theosophical catchwords and thaumaturgic ecstasy. But 
Clement-for all that he knows and loves his moments of mystic 
exaltation 1-will have a sound foundation laid for them in scholar
ship. The true Christian is the true philosopher. ' He loves and 
honours the truth,' 

'and the beginning of [true] knowledge is "wondering at 
things," as Plato says in the "Theretetus." And Matthias, 
exhorting in the" Traditions," says," Wonder at what is before 
you," laying this down first as the foundation of further know
ledge. So also in the " Gospel of the Hebrews " it is written, 
" He that wonders shall reign and he that reigns shall rest." 
It is impossible therefore for an ignorant man, while he re
mains ignorant, to philosophize, not having grasped the idea 
of wisdom. For philosophy consists in the attempt to grasp 
that which truly is, and in the studies which conduce thereto.' a 

To be a true gnostic, therefore, the Christian must have a liberal 
education; and Clement, with a fine gesture, is pleased to sketch 
out his curriculum. Harmony, arithmetic, astronomy and dialectic 
are all part of the preparation which is to fit the Christian for the 
vision of God ; 3 Greek philosophy shall be his recreation whenever 
his duties of Christian service have for the moment been discharged." 
There is something magnificently reckless about this insistence on 
the need of education for the fullest experiences of Christianity. 
Obviously enough the doctrine as it stands is dangerously one-sided. 

you with milk, not with meat,' and ingeniously makes ' mear. • refer to the 
nourishment of the saints in heaven. All Christians are ' l,abes in Christ.' 
But he admits the force of the distinction between ' spiritual • and ' carnal ' 
in the preceding verse. In St,-om., vi, I 2, 13, 14, he ailows differences of 
reward in heaven, but insists that all men are competent to attain the highest 
degree-it is only voluntary indolence that deprives us of 1t. 

1 Cp. Protrept., II, 12-(full of mystery-termmology) ; Strom., iv, 6. 39; 
v, I. 7; vi, 14. 108 (note use of br01M"d«); vii, 3. 13 (all these on Mt. 5•; 
in v, 1. .7 he admits th_at full vision is not possible in this life) : vii, 7. 35-
a beautiful passage; v11, II. 6], etc. 

1 Strnm., ii, 9. 4_5. The ' Matthias • quotation is not otherwise attested, 
but the Gospel or T,-od·itions of Matthias are several times mentioned, not 
only by Clement, but also by other patristic writers (M. R. James, Apocr_vphal 
New Testament, pp. 12, 13). The 'Hebrews· quotation is given in a more 
expanded form in Strom., v, 14. 96, which is repeated almost identically in 
Saying 1. of the Oxvrhyncus Sayin!?s of Jesus (Evelyn White, Sayings of 
Jesus, pp. 5-8-the Sa_vings were probably excerpts from the Gospel according 
to the Hebrews). 

8 lb., vi, 10. 80. • lb., vi. 18. 162. 
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It is too clear an echo of the academic pretensions of the Rabbis not 
to challenge immediate protest ; and the Schoolmen of S. Victor 
will betray the limitations inseparable from it even in its finest 
forms. But at least it asserted, as against the gnostics, that the 
labours and achievements of the human !'':!ason are matters of 
indifference neither to the destiny of the Christian nor to the will 
of his Father in heaven. To Clement as much as to any other the 
Church owes its recognition of the fact that between true religion 
and sound learning there is a very real connexion, and that intel
lectual honesty and earnestness are virtues in the sight of God. 
Narrow, scholastic and aristocratic the conception may be in some 
of its aspects ; but at its lowest it still asserts that blind faith is only 
half-faith, where considered faith is possible. 

No less important than his reinterpretation of the intellectual 
content of true • gnosis' wa5 Clement's idea of its ethical affinities. 
As in the one respect he substituted Platonism for Oriental theo
sophy, so in the other he swnmoned Stoicism 1 to the rescue of the 
ascetic element in Christianity from Oriental self-crucifixion. His 
' true gnostic ' is wholly alien to gnosticism as we have learnt to 
understand it. It has been well said of him,1 that• his general aim 
was to moderate the antique rigour in favour of the wealthier 
classes.' At first sight this seems no very stem ideal; but the 
wealthier classes of Alexandria must have found it stem enough. 
His watchword is moderation ; but it is a moderation which 
should lead to •impassivity' 3-' the sacrifice which is acceptable 
to God is unswerving abstraction from the body and its passions.' ' 
Martyrdom is the pattern of the Christian life. In a fine passage 5 

he describes how the martyr• goes with good courage to the Lord his 
friend, for Whom he gave his body (and, as his judges fondly 
hoped, his soul), to hear from the Saviour the rhythmic words, 
"Dear brother," because of the similarity of their lives.' 

So, though we need not strive after actual martyrdom at the 
hands of tyrants, we must become 'gnostic martyrs'-' leaving 
our worldly kindred and wealth and every possession, in order to 
lead a life free from passion.' 8 Language of this kind could easily 
be used to champion the most extreme exhibitions of monastic 
asceticism. But Clement sets it so firmly in a Stoic frame that it 
cannot thus be interpreted. The body must be treated • gravely 
and respectfully,' as a tabernacle given to the soul by God; • as the 
soul is not good by nature, so is not the body by nature bad.' 7 

With Plato we are bound to say,• For the soul's sake, care must be 
taken of the body ' :-8 

1 T. C. Hall, History of Christian Et!1ics, p. 149, following P. Wendland 
(Quastiones Mi,soniana, 1886), makes Musonius the source of Clement's 
Stoicism. 

2 C. Bigg, op. cit., p. 122. 
• Strom., vii, 3. 13-likeness to God consists in apatheia. 
'lb., v, 11. 67. 'lb., iv, 4. 14. 
• lb., with reference to Mt. 1928• 7 lb., iv, 26. 164, 165. 
1 lb., iv, 4. 18. 
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'Those then who decry created existence, and vilify the body, 
are wrong. They see not that the frame of man was created 
erect for the contemplation of heaven; that the harmony of 
the senses tends to' gnosis'; that the members and parts are 
constituted, though not for pleasure, most certainly for good.' 1 

If this is Stoicism, then Clement has embraced it because it is 
nearer to the gospel than that fanatical rigorism with which the 
Church was so hardly pressed. 

That Clement's Stoicism had no other purpose than this becomes 
transcendently clear when we observe how far he overpassed it 
in his positive ethical scheme. Here active love and service at 
once summarize the four cardinal virtues of Greek philosophy, 
and transmute them into something wholly Christian. A contem
plation of God which does not issue in love, 'beaming forth from 
light to light,' is only' gnosis' in imperfection; 'for it is said, "To 
him that hath shall be given "-to faith" gnosis," to" gnosis" love, 
to love the inheritance.' 2 So Clement finds the most compendious 
description of the Christian gnostic in the 24th Psalm:-' Who shall 
ascend into the hill of the Lord, or who shall rae up in His holy 
place ? Even he that hath clean hands and a pure heart ; and that 
bath not lift up his mind unto vanity, nor sworn to deceive his 
neighbour.' 3 But to blamelessness we must add active bene
volence:-

, The gnostic relieves the afflicted, helping them with con
solations, encouragement and the necessities of life; giving to 
all that need, not indiscriminately but with due consideration
aye, imparting even to those who persecute and hate him, if 
they require it; and laughing aloud if it is said that he has 
given out of fear, if not fear but the desire to help has made him 
give.' 4 

Nor is his ministry one of temporal succour alone. He does 
indeed impoverish himself that he may always help a brother in 
affliction, and all the more because he knows that he can bear want 
easier than his brother. But in another sense 'he fills the vacant 
place of the apostles, by rectitude of life, by clearness of spiritual 
intuition, by benefiting those around him, by removing the moun
tains of his neighbours, by making straight the crooked places of 
their souls.' 6 ' He prays that he may bear the sins of his brethren, 
that they may repent and be converted; he is eager to give a share 
of all that is dearest to him to those around him.' 6 How far 
Clement has really advanced beyond pagan models may be seen by 
a single last quotation on this head. ' The first purification,' he 
says (he is using the language of the mysteries), 'is abstinence from 
evil things, which some consider perfection-as indeed it is with the 

1 Slrom., iv, 26. 163. 
1 lb., vii, 10. 58 , Ps. 243•8• 

• lb., vii, 12. 77. 

2 lb., vii, 10. 55. 
• lb., vii, 12. 69. 
• lb., vii, 12. So. 
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common believer, Jew and Greek.' But what is the second 5tage 
of initiation, the ' higher mystery ' ? ' Ecstatic absorption in the 
Godhead,' say the gnostics. 'Complete apathy' is the Stoic answer. 
Clement will have neither of these: 'With the true gnostic, after 
he has attained that which is reckoned perfection in others, righteous
ness advances '-not to ecstasy, not to apathy, but-' to activity 
in well-doing.' 1 

Two further points in Clement's teaching deserve notice, though 
we cannot spend more than a moment upon each. More than any 
other writer of his day he shared in that ingrained tendency of 
S. Paul and S. John to see the promises of God already fulfilled in 
the present. Life is still for him a sojourning and a pilgrimage; 
we are still imprisoned in the flesh. But the bonds are so far loosed 
that the true gnostic can be spoken of (in another dangerous meta
phor borrowed from paganism) as already deified ; he walks as a 
god upon earth. 2 It is this certainty of intimate present communion 
with God which makes Clement the sunniest of Christian philo
sophers; but it has a further and more important effect. Clement 
has a code of Christian behaviour to put before the leisured lads and 
girls of the Alexandrian Church ; a detailed code which in other 
hands might have become a purely formalist convention. But 
though it often verges upon a mere routine of good-mannered 
etiquette, it is never Pharisaic-the stress is always on the spirit 
rather than on the letter. The reason is clear. Clement is so full 
of the thought of present possession that he has little attention to 
spare for the doctrine of future reward ; 3 and where the doctrine 
of reward is absent formalism, as we have seen, has onlv a barren 
soil to grow in. -

The second point is less evident. Clement's gnostic is to all 
appearance an isolated individual, with little need for the support 
given by membership in a Church. He is, in addition, a superior 
person, independent of the authority of the Church, and ignorant 
of any obligation to submit his ideals and activities to its control. 
He has in him, it might be said at first sight, all the makings of 
heresy, though he is no heretic himself. But this is a misconception 
of the truth. Clement is as loyal a Churchman as any other. He 
has a real sense of the function of a divine society, and a real joy 
in his membership thereof,-a real longing for its consummation. 

1 Strom., vi, 7. 60. 
2 lb., iv, 23. 149; cp. vii, 1. 3; 10. 57 ; 16. 95, 101. On the idea of 

deification generally, supra, p. 52 ; and on the possibility that language 
of this kind would not endanger theism very seriously, Harnack, Hist. of 
Dogma, i, pp. u9-121. Later history of the idea, ib., iii, pp. 164, 165. 

• In St,,om., iv, 22, Clement puts the problem of disinterestedness in its 
most famous and most extreme form :-If the gnostic had to choose between 
• knowledge of God • and • attainment of salvation,' which would he choose ? 
The answer is unhesitatingly the former ; and from this Clement concludes 
that the true Christian is he who does good (ci-ya.6lw ..-o,tiv-notice how the 
active ethical interest dominates the discussion) for its own sake without 
thought either of reward or punishment. For the question, cp. Fenelon, 
infra. p. 459. 
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In this also he is true to the regulative principles with which the 
apostolic writers surrounded the thought of the vision of God. I 
quote one passage only, and that not merely for Clement's sake, 
but because it looks forward to another Christian Platonist far 
greater than himself. ' I pray the Spirit of Christ,' he writes, 

'to wing me to my Jerusalem. For the Stoics say that heaven 
is properly a city, though places here on earth are not-the 
latter are called cities, but are none. For a city is an im
portant thing, and its people a decorous body, a multitude of 
men regulated by law, as the Church (that city on earth im
pregnable, invulnerable) is ruled by the Word, a product of the 
divine will on earth as in heaven. Images of this city the poets 
create with their pens ;-the Hyperboreans, the Arimaspian 
cities, the Elysian plains, are commonwealths of just men. 
And we all know Plato's city, laid up as a pattern in heaven.' 1 

III. S. AUGUSTINE. 

(a) N eo-Platonic influences. 

This thought of the city of God leads on inevitably to 
S. Augustine, who apprehended far more clearly than did Clement 
that ' the life of the saints is a social one.' 2 Augustine, like 
Clement, was a Platonist ; indeed, he never ceased to proclaim that 
it was through the gate of Platonism that he entered the Christian 
Church. He had long felt a distaste towards the 'vanities' of 
which he accuses himself in the ' Confessions '-his licentious 
desires and indulgences ;-his courtship of influential friends, who 
might find him a ' prefectship ' ;-his search for a rich wife who 
would not prove a financial responsibility; 3-his craving for respite 
from the stress of teaching." He knew of many men, 'great and 
worthy of imitation,' who 'applied themselves to the study of 
wisdom in the married state.' 6 But this way, he was convinced, 
was not the way for him. Why then did he hesitate to turn to the 
Lord? His answer is clear. Once he had abandoned his Mani
ch~an errors, he became enmeshed to his horror in the scepticism 
of the Academy.6 '0 ye great men, ye Academics,' he cries, 'is it 
then true that nothing certain for the ordering of life can be at
tained ? ' 7 Prepared though he was to be counted as a ea techwnen, 8 

he would go no further; 'lest he should come to believe falsehoods,' 

1 Strom., iv, 26, fin. 1 de civ. Dei, xbc, 5. • Conj., vi, rr (r9). 
'lb. (18). 6 lb. (r9). • lb., v, ro (19). 
7 lb., vi, 11 (rl!). J. F. Nourrison, La Philosophie de Saint Augustin. ii, 

pp. 291 ff., puts Augu5tine's state of mind well :-· In his passion for truth 
he was never able to drug himself with irony, nor to sink into the slumber of 
indifference, after the manner of the sceptics .... Descartes made of doubt 
a useful method of enquiry ; to Augustine it was always an intolerable 
agony.' 

1 lb., V, 14 (l5). 
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he refused to believe anything at alJ.l He required certainty before 
he changed his way of life ; he was ready when he had found wisdom 
-but not before-to forsake what he already regarded as empty 
hopes, lying insanities, and vain desires. 1 

Certainty came to him-a modified certainty 3-in his first 
contact with neo-Platonism.4 Partly, of course, he was moved by 
the quiet yet firm assurance with which the' works of the Platonists ' 
advanced their creed-so different from the flamboyant methods 
of the Manichees, who' mocked credulity by the audacious promise 
of knowledge, and forced upon belief (for they were incapable of 
demonstration) countless matters at once fabulous and absurd.' 6 

Philosophically, the doctrine of the divine Word-not indeed 
'made flesh,' 6 nor humbled and obedient to death, but at least as 
unchangeable, coexistent with His Father, and pouring His fullness 
into all things-provided him with a decisive weapon against 
Manichrean dualism.7 Far more important, however, as an in
fluence in conferring certitude, was the neo-Platonic doctrine of 
the vision of God, and the way to attain it:-

' I was warned by them to return to myself ; so I entered 
into my inmost soul under Thy guidance-Thy help enabled me 
to do so. I entered, and with the eye of my soul (dim though it 
was) I saw above that eye of my soul, above my mind, the Light 
unchangeable. Not this common light which we all gaze upon, 
nor yet a greater light of the same kind . . . not like this was 
that Light, but different, yea, greatly different, from these ... 
He who knows the Truth knows that Light ; and he that knows 
It knows eternity.' 8 

The experience dispelled for a moment his Academic scruples. 
'I heard,' he says, 'as things are heard in the heart; and room for 
doubt there was none. I could more readily doubt that I live than 
believe that the Truth is not-for it is clearly seen, being known by 

1 Conj.. vi, 4 (6). 1 lb., vi, II (18, 19), ul sup. 
• Hence the Ca.ssiciacine writings are still full of scepticism, though 

written after the' conversion' had taken place. See W. Thimme, Augustins 
geistige Entwickelung, pp. 17, 18, for further references; and ib., pp. 4, 5, 
where he cleverly draws attention to Hamack's self-contradictions on the 
point. Augustine discovered his dissatisfaction with neo-Platonism at all 
events by A.D. 390 or so (four years after his first contact with it)---de ver. rel. 
2 (2)-' suavius ad legendum quam potentius ad persuadendum scripsit 
Plato." It is perhaps true to say (V. Stegemann, Augustins Gottesstaal, p. 65) 
that he never reached the same degree of certainty as did S. Paul. 

'de beat. vit., 4-' lectis autem Platonis paucissimis libris '-but five 
MSS. read• Plotini,' and this is almost certainly right. Cp. Con/., vii, 9 (13), 
20 (26). In vii, 9 (16) he says he read them in a Latin translation~bviously 
that of Victorinus (ib., viii, 2 (3)). 

6 Conf., vi, 5 (7). 6 lb., vii, 9 (14). 
7 The problem of evil occupies the earlier part of Con/., vii ; the neo

Platonic teaching leads up to the solution (evil a perversion of the will) in 
vii, 16 (22,. 

• Con(., vii, 10 {16). He proceeds • Love (alone) knows it'-' Caritas 
novit eam. 0 ieterna. veritas, et vera caritas, et cara ieternit-Tu es 
Deus meus.' 
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the things that are made.' 1 'With a flash of a trembling glance, 
I arrived at Him who Is.' 2 And yet he was not satisfied-the ex
perience was too transitory and precarious:-

' I did not press on to enjoy Thee; and so-though Thy 
Beauty caught me to Thee-I was anon torn away from Thee 
by mine own weight, and fell back with sorrow to a lower sphere. 
That weight was carnal custom. Yet Thou didst live on still in 
memory : and I never doubted that there was One to Whom I 
might cleave, though I was not yet such as to cleave to Him .... 
I could not keep my gaze fixed on Thee. My weakness drew 
me back, and I was cast back upon my accustomed ways of life, 
bearing with me naught but a loving memory.' 3 

This neo-Platonic ecstasy, then,-an experience which gave him 
as his motto for life the words' It is good for me to cleave to God ' 4-

was a foretaste for Augustine of the enraptured certitude of Christian 
communion with God. But the former could be sublimated into 
the latter only for a soul more fully turned away from 'carnal 
custom' than his. Such conversion of soul neo-Platonism could 
not give him; it provided' the goal, but not the path.' 5 It is not 
easy to unravel the stages by which Augustine passed from Pla
tonism to Christianity, but it cannot be doubted that he intended 
the great scene of the ecstasy at Ostia to crown the story, and to 
give an impression of the greater and enduring certitude conferred 
upon him, once he had become a Christian, as contrasted with this 
transient experience of his Platonic days. So much at least is clear 
from the sublime dignity with which he records the event :-6 

1 Conf., vii, ro (16). 
1 lb., 17 (23)-' in ictu trepidantis aspectus.' Other phrases used by 

Augustine of the supreme mystical experience are ' rapi in Deum ' (de op. 
mon., 25 (32)), 'rapi in Deum sicut solet in vchementiori ecstasi' (ep. 147. 
13 (31)); 'subvehi, volitare ad amplexum Dei' (de mor. eccl. cath., i, 22 (41)); 
'contemplatio pulchritudinis Dei' (ib., i, 31 (66))---cp. Reuter, Augustinische 
Studien, pp. 472-474. 

• lb., vii, 17 (23). 
• de mor. eccl. cath., i, 16 (26); ep. 155. 3 (12). etc., from Ps. 73 28 . 

Harnack, Hist. of Dogma, v, p. 62, rightly makes the phrase the centre· of 
all Augustine's thought. 

• Conf., vii, 20 (26). 
• lb., ix, 10 (24 ff.). I have rearranged the passage to exhibit the 

sequence of thought. The reminiscences of Plotinus are clearer in this 
passage than at any other point in Augustine's writings. See Gibbs and 
Montgomery, Confessions of St. Augustine, ad loc.; L. Grandgeorge, St. 
Augustin et le Neo-Platonisme, pass.; P. Alfaric, L'Evolution lntellectuelle 
de St. Augustin, i, p. 376 (references for parallels); W. R. Inge, Plotinus, i. 
p. 206 (Enn., v, 1, in translation). On the comparison between Augustine 
ancl. Plotinus, with particular reference to their mystical outlook, contrast 
C. Butler, Western Mysticism, pp. 56-70, with V. Stegemann, op. cit., pp. 7, 8. 
Butler, by putting the question ' Mysticism or Platonism ? ,' and answering 
it ' S. Augustine's contemplations ... were as fully religious experiences 
as the highest ... of the great Christian mystics,' suggests that Augustine 
is more religious and less intellectualist than Plotinus (cp. also pp. 58, 59, 
' the higher operations of the intellect,' ' the cold metaphysical formula ') ; 

21 
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(25) • We were saying, then, "Suppose that to any man the 
tumult of the flesh were silenced-silenced the phantasies of the 
earth, water and air-silenced, too, the poles ;-yea, the very 
soul silenced to herself, and gone beyond herself in utter self
forgetfulness ;-silenced fancies and imaginary revelations, 
every tongue and every sign and whatsoever exists by passing 
away. [\Vhy should they not be silenced,] since, if any could 
hearken, they all say, • We created not ourselves, but were 
created by Him Who abideth forever? '-Suppose then that they 
should now be silenced, having by these words quickened our 
ears towards Him Who made them; and that thereafter He 
should speak, not by them but by Himself alone, and we should 
hear Him (Whom in these we love), not by fleshly tongue nor 
by angelic voice, nor sound of thunder, nor the obscurity of 
symbols, but without any of these" (as we two now strained 
ourselves and with rapid thought touched on that eternal Wis
dom which remaineth over all). "Why, then," we cried, "if 
all this could be sustained, and all other visions of far lower 
kinds be withheld, whilst this one ravished and absorbed and 
enveloped its beholder amid these inward joys, so that his whole 
life might be as that one moment of knowledge for which we 
sighed-would not this be, • Enter thou into the joy of the 
Lord' ? When shall it be ? " we cried-" When we all rise 
again, perchance? ... " 

(26) 'While we were talking thus, ... the world with all 
its delights grew contemptible to us, even as we spake .... (24) 
For as our dialogue reached that point, the very highest pleasures 
of the bodily senses, though bathed in material light, seemed by 
reason of the sweetness of that life not merely inconsiderable, 
but even unworthy so much as of mention. And with yet more 
eager longing we rose towards the Self-same. Little by little 
we passed beyond all temporal things-beyond the heaven 
itself, whence sun, moon and stars shine down upon the earth. 
Aye, further still we soared in this spiritual contemplation and 
discourse and wonder at Thy works, till we came to our very 
selves ; and beyond them we passed to reach that region of 
unfailing plenty, where with the food of truth Thou feedest 

Stegemann takes the opposite view. W. R. Inge (op. cit., ii, pp. 204-206) 
utters a warning against overemphasizing the 'intellectualism• of Plotinus. 
F. Heiler, De,- Katholizismus, p. 105, makes Plotinus the more ecstatic of 
the two. The real difference seems to lie (a) in Augustine's sense of per
sonality, which never allowed him to commit himself to language implying 
the absorption of the believer in the Godhead ; (b) in the fact that although 
he accepted 'the psychological methods' (and, we may add, many of the 
philosophical presuppositions) • of neo-Platonism ... these methods are 
perpetually sweetened and invigorated by the Christian elements of personal 
love and eager outgoing desire' (E. Underhill, The Mystic Way, p. 298). 
That the neo-Platonist experienced true communion with God no one IS 
concerned to deny ; but his tendency to suppress emotion and to elevate, 
metaphysics led him to speak of his highest experiences in terms which 
appeared to rob them of the warmth of personal communion. 
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Israel for ever, and where life is that Wisdom by Whom all these 
things are made .... And while we thus spake and yearned 
for her, we slightly touched her with the whole effort of our 
hearts; and we sighed and there left bound the firstfruits of 
the Spirit, and then came back again to the sound of our own 
voices, where words uttered have both beginning and end. 
But what is like Thy Word, our Saviour, Who in Himself re
mains, Who waxeth not old, but maketh all things new? ... 

(26) 'Then spake my mother:-" Son, for myself I have 
no further pleasure in this present life. My hopes in this 
world are satisfied; and what I need here more, and why I am 
here, I know not. One thing, indeed, I asked that I might tarry 
for--to see thee a Catholic ere I died. God has granted me this, 
and far more beside ; I see thee despising all earthly happiness, 
-become His bondservant at last. What then do I here?"' 

No one can read the passage without recognizing its significance. 
Augustine (with Monnica at his side) has at last found the God Who 
made him for Himself, and for Whom his heart was ever restless 
till that moment carne.1 He has no longer to wait for fitful moments 
of illumination, but can with faith and certainty-as in the exordium 
and in the peroration of the • Confessions '---<all upon God to come 
'into himself.' 2 

Between the earlier ecstasies and this final one, Augustine sets 
a series of outward events to mark the stages in his progress towards 
Christianity. First comes the conversation with Simplician,3 

with its story of Victorinus and his sacrifice ; then his discovery of 
the fascinations of monasticism, under the guidance of Pontitian ; " 
the voice in the garden is the clirnax.5 Augustine and Alypius 
make their way to Monnica, and tell her-What ? Apparently that 
Augustine has finally decided'to live the celibate life 6-the thought 
underlies the whole development of the eighth book of the • Con
fessions,' and no other decision is indicated. We must not (as some 
authorities do) 7 under-estimate the moral value of this• conversion,' 
nor mistake its tenour. No more than any other of the great 

1 Conf., i, 1 (1). 
2 Jb., i, 2 (2)-' in me ipsum Eum vocabo cum invocabo Eum '; xiii, 

1 (1)-' invoco Te in animam meam.' 
8 lb., viii, I ff. • lb., viii, 6 (14, 15). • lb., I 2 (29). 
• Thus ib., 7 (17)---of his prayer from the earliest years up to the moment 

of conversion-' Give me chastity, but not yet'; II (25-27)-just before the 
voice. in the garden, the final conflict between the desire for chastitv and 
fleshly temptation; 12 (34)-after the interview with Monnica-· Thou didst 
convert me to Thee, that I should not" seek a wife"'; cp. Soll., i, 10 (17)
• For my soul's freedom I have decided not to desire, nor seek, nor marry, 
a wife.' 

7 So Thimme, op. cit., p. 12 ; Loofs, PRE. 3, ii, p. 260--' \.Ve are scarcely 
entitled to speak of Augustine's "wild and dissolute life"' (' von wildem 
Lebenstaumel ist kaum je zu reden '), 'at all events he passed out of the 
short period of indiscretion (" Leichtsinn "), which is all that deserves this 
stigma, at an age at which our boys are still at school.' Alfaric's minimizing 
of this moral conversion is particularly unconvincing (op. cit., pp. 392, 3,;p' 
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Christians of his• day did Augustine regard marriage as sinful 
in the eyes of God, though he never hesitated to set it on a lower 
plane than celibacy. But-though his sense of honour made it 
impossible for him to be faithless to a consort, whether mistress or 
wife 1-it is clear that sexual indulgence was his besetting temp
tation, and that he regarded marriage for himself as little more than 
an opportunity for yielding to it without scandal. 2 The decision 
against matrimony was therefore for Augustine no mere tribute to 
conventional ascetic idealism.3 It was the only way in which he 
(being what he was) could win victory over the lusts of the flesh; 
and the struggle, in its varying forms, had been a long and stern one. 
Augustine certainly intends us to infer that, without this moral 
surrender to the divine will, full certitude, mystical and intellectual 
alike, could never have come to him. 

The retreat at Cassiciacum 4 is the next event in the series. To 
the bishop of Hippo, writing his ' Confessions ' after a lapse of some 
fourteen years, it must have played the same part as S. Paul's re
tirement to Arabia.5 About this time, too, came the decision to 
resign his professorship of rhetoric.6 Augustine puts the decision 
before the retreat; but fails to explain why he did not notify the 
authorities the moment term was over and he had retired to the 
country. 7 At Cassiciacum, Augustine says, he was occupied with 
meditation of the Psalms, 8 and the stress he lays upon the fact 
suggests that it played a definite part in that conversion of the mind 
to which reference will be made in a moment. He was in corre
spondence with Ambrose, but did not find the great bishop's sug
gestion that he should busy himself with the Book of Isaiah at all 
congenial. 9 

1 Con/ .. iv, 2 (2)--of his fidelity to his first mistress. 
• lb., vi, 12 (22)-neither he himself nor Alypius recognized anything 

honourable in marriage as such ; on the contrary, Augustine told Alypius 
that apart from its • honourable name ' it was merely sustained libertinism. 
-Monnica evidently took the same point of view. She seems to have 
acquiesced in the first irregular association with Adeodatus' mother, as a 
possible defence against worse temptations (Con/ .. ii, 3 (7)) ; and definitely 
did not urge him to marriage, as it might interfere with his career (ib. (8)) ; 
cp. ii, 2 (3) (4)-he might have been• saved from ruin by marriage•. Later 
(vi, 13 (23)) she takes an active part in urging forward his marriage. It is 
surprising therefore that she receives the news of his dedication to celibacy 
so joyfully ; it must mean that although she regarded marriage (with a 
suitable person) as better than concubinage, and concubinage than un
bridled licence, she felt that for Augustine at all events even marriage was 
a mere excuse for self-indulgence. 

• 0. Scheel, Die Anschauung Augustins ube, Christi Person u. Werk, 
p. ~· a conversion to monasticism ' ; Alfaric, op. cit., p. 391-' a simple 
acct'ptance of the Christian ideal.' 

• Conf., ix, 3 /5). 
6 So K. Holl, Augustins innere Entwickelung (Abh. Berl. Ak. d. Wiss. (1922), 

phiL-hist. kl. 4), p. 33. 
• Conf., ix, 2 (2). 
7 Actually he sent hi& resignation in some three months later-at the end 

of the vacation, ib., ix, s (13,. 
• lb., ix, 4 (8). 1 lb., ix, 5 (13). 
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The rest of the story Augustine tells quickly. Somewhere in 
the following spring he returned with Alypius and Adeodatus to 
Milan, and the three were baptized at Easter.1 He notes especially 
the inspiration he drew from the church services in the cathedral 
city, 2 and hurries 8 on to his account of the final revelation at Ostia 
(comparable no doubt.in his mind, with S. Paul's vision in the temple) 
and his mother's death. With these events the strictly biographical 
part of the ' Confessions' ends ; the !-ltory of the conversion is told. 

The difficulties of the account are well known. S. Augustine's 
is the only ' conversion,' other than that of S. Paul, to which the 
Church has assigned a definite day of observance;' but modern 
writers suggest that we have no right to think of it as a distinct 
event at all.6 The 'Confessions' themselves suggest that the re
tirement to Cassiciacum and the resignation of the chair of rhetoric 
were inspired, in part at least, by ill-heath.8 The 'retreat,' con
sidered in the light of Augustine's letters and writings of the actual 
period, was more of a quiet reading-party devoted to philosophical 
discussions,7 and varied by country walks and estates business, 8 

than the' Confessions' in any way allow. The Cassiciacine writings 
reveal the saint as still a sceptic and seeker at heart ; 8 the 'con
version 'in the garden is mentioned, but its result is summarized in 
the astounding words, ' So then Philosophy appeared to me so great, 
so beautiful, that even your worst enemy 10 must at the view have 
renounced his pleasures, one and all, and thrown himself into her 
arms.' 11 Even after the 'retreat' Augustine can write a description 

1 Conf., ix, 6 (14). 2 lb., 7 (15). 3 Ib., 8 (17). 
• Boll., Act. Sanct., 28th Aug. (Aug., vi, p. 233); recalled by G. Bois•ier, 

La Fin du Paganisme, i, p. 291. The • Conversion of S. Augustine' occurs 
in the Roman martyrology for May 5th. 

• See Thimme, Scheel, Alfaric, quoted above. 
• Conf., ix, 2 (4). c. A cad., i, I (3), de <Yl'd., i, 2 (5) put the resignation 

down wholly to the illness, though de ord. suggests (Joe. cit.) that Augustine 
was thinking of it anyhow. 

• These discussions are of course embodied in the books written at the 
time-contra A cad., de ord., de beat. vit. (The Soliloquies belong to the same 
period, but, as their title suggests, are of a different genre.) Boissier quite 
fairly points out, however, that the discussions are not altogether untouched 
by Augustine's conversion: • they all lead to Christianity-with a little 
goodwill we can always descry it in the distance, at the end of every avenue ; 
but we must admit that at first sight it is invisible' (op. cit., pp. 320, 321). 

• contr. Acad., i, 5 (15) ; ii, 4 (10) ; ii, II (25). 
• The passages convincingly collected by Thimme, op. cit., p. 18; cp. 

Alfaric, p. 382. 
10 A reference to the lawsuit by which the life of his patron and correspon

dent, Romanianus, was embittered. Boissier entirely mistakes the point, 
and translates• l'ennemi le plus resolu de la sagesse • (op. cit., p. 322). 

11 contr. A cad., ii, 2 (6). I follow Boissier (p. 322), with some slight hesita
tion, in taking the • titubans, properans, h.esitans, arripio apostolum Paul um ' 
(which immediately precedes the passage quoted) of the• Tolle, lege' incident, 
and so equating this passage with the conversion in the garden as a whole. 
Boissier, although like Bevan (Hellenism and Christianity, pp. 142-141) he 
attempts to mitigate the discrepancies between the • Confessions ' and the 
Cassiciacine writings, rightly avoids the temptation of giving • philosophy· 
here the meaning of • asceticism.' 



THE REPLY TO RIGORISl\l 

of self-training for the vision of God in wholly Platonic terms, 
with scarcely a sign of Christian influence ; 1 and during the re
treat itself he showed himself very uncertain as to the reality of 
his conversion.I A more difficult problem still is presented by the 
fact that he describes the ecstasy at Ostia in neo-Platonic terms, 
more reminiscent of Plotinus even than the account of his earlier 
ecstasies. Even if he were still (as is sometimes suggested) a neo
Platonist in all but externals at Ostia, we should have expected his 
account of the event, written at the height of his ministry (c. A.D.400), 
to have been dressed in Christian language, especially as he frankly 
disclaims any intention of reproducing the exact words of the 
dialogue.3 

Has S. Augustine, then, ante-dated his conversion, or com
pressed into the fictitious dramatic crisis of a few months what 
actually was a slow and continuous process? The problem may 
be looked at from a different angle. In the' Confessions' Augustine 
has related a thTeefold conversion, but although he has suggested, 
he has never clearly exhibited the interconnexion, either temporal 
or spiritual, between its parts. There is the mystical conversion
from the partial and transient experiences of the neo-Platonist to 
the full and enduring communion of the Christian with God-this 
last typified by the account of the ecstasy at Ostia, for all itsPlotinian 
vocabulary. There is the moral conversion, of which the central 
factor is that it was a victory-and a decisive victory-over the 
temptations of the flesh; 4 though we learn incidentally that in 
renouncing his bride Augustine renounced a rich alliance,6 and that 
his rigorist leanings were so pronounced as at one time to suggest 
the plan of retirement to the desert.8 But alongside both the 
mystical and the moral conversion, and bound up with them, there 
went an intellectual conversion as well. Augustine tells us little 

1 In the de quant. anim<B, 33 (70) ff. The whole passage, which is of 
extreme importance, is conveniently summarized by C. Butler, Western 
Mysticism, p. 37. The treatise was written at Rome, A.n. 387-388, perhaps 
even after the ecstasy at Ostia and his mother's death (Thimme, op. cit., 
p. 8,. 

• Supra, p. 325, n. 9. 
• Conf., ix, 10 (26). It is important to notice that if, as a mature Chris

tian, Augustine could write in so neo-Platonic a manner of the greatest 
moment in his life, it detracts a little from the arguments for the immaturity 
of his Christianity at Cassiciacum. On the other hand, it emphasizes to the 
full the survival of neo-Platonic enthusiasm even into his ripest period. 
Unfortunately, as Harnack has observed (Hist. Dogma, v, p. III) he rarely 
referred to matters of this kind at length after the writing of the' Confession~ ' : 
so we cannot guess whether he would have given them a more distinctively 
Christian expression. See also H. Reuter, Augustinische Studien, pp. 471, 
472 -

• Supra, p. 324. 
6 Supra, p. 319, n. 3, and cp. Soll., i, 10 (17). 
• Conf .. x, 43 (70)-a very different plan from the abortive ' Little 

Gidding' proposal of vi, 14 (24). Augustine accepted at its fullest the con
temporary estimate of the monastic life; see especially H. Reuter, Augus
tinische Studien, pp. 398-417; C. Luthardt, History of Christian Ethics, 
pp. 228-231. 
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of its stages, and gives no hint as to the moment at which it reached 
completion, and without this information, which he alone could 
give, we are debarred for ever from attempting a full psychological 
reconstruction of the conversion. But he certainly seems to imply 
that his whole attitude towards the person of Jesus changed pro
foundly during the spiritual process recorded in the ' Confessions.' 
and that the change was bound up with the mystical and moral 
experiences in close causal relationship. 1 

It was the failure to sustain the high neo-Platonic experience of 
the vision of God which first turned Augustine's mind seriously to 
the person of Christ-a failure due, as he fully recognized, to his 
weakness in the face of sensual temptations. 'I sought a way of 
acquiring strength sufficient to enjoy Thee,' he writes, ' but I found 
it not till I embraced that mediator between God and man, the 
man Christ Jesus, who is over all, God blessed for ever.' 2 At first, 
however, he thought of Hirn as' homo dominicus' alone 3-no more 
than a 'perfect man,' 'a man of excellent wisdom,' 'an example 
of despising temporal things for the attainment of immortality.'' 
Even this fragmentary apprehension of the truth turned him from 
one who 'knew whither he would go, but knew not the way' into 
'one who knew the way to the blessed country.' 6 But the advance 
thus made was only partial. Augustine notes that it did not pro
vide the moral stimulus needed for complete detachment. ' All 
my bones cried out that I should enter into God's will and covenant, 
yet entered I not in'; 6 'Ecce modo fiat, modo fiat-" Do it now"
urged conscience; and I all but obeyed, yet still held back a little; ' 7 

'the way, the Saviour Himself, attracted me, but I could not endure 
its straitness.' 8 It is hard to resist the tempting supposition that 
a realization of the full divinity of our Lord must at least have 
accompanied Augustine's moral surrender to the will of God, even 
if it did not actually condition it ; and in any case must surely 
have preceded the illumination at Ostia. But the evidence is on 
the whole unfavourable. The ' Confessions ' indeed insist that the 
recognition of the Incarnation is the coping-stone which completes 
the Christian edifice :-9 

1 Harnack (Augustins l(onfessionen, in Reden u. Aufsatze, i, p. 74) em
phasizes the ' wonderful interconnexion,' in Augustine's development, of 

neo-Platonism, the growing impression made by the person of Christ, the 
reading of the Pauline Epistles which corroborated that impression, the 
controlling authority of the Church,' and brings the moral conversion into 
close relationship with these other motifs. 

• Conf., vii, 18 (24). Note the combination of I Tim. 21 with Rom. 91. 
3 de serm. dom., ii, 6 (20). In Retract., i, 19. 8, he deprecates his use of 

the term, saying that he borrowed it carelessly from Greek theologi3.ll!I (cp. 
Loofs, Leitfaden, pp. 274, 286). 

'Conf., vii, 19 (25). 1 lb., vii, 20 (26). 
• lb., viii, 8 (19). 
7 lb., viii, II (25); supra, p. 323, n. 6. • lb., viii, I (I). 
• Conf., x, 43 (69, 70). Loofs (Leitfaden, pp. 405, 406; cp. 359) is inclined 

to minimize Augustine's emphasis upon the thought of redemption from sin 
tbrough the Atonement. Thimme (op. cit., p. 21) says, in the same reference, 
'the person of Jesus never had the same importance for Augustine as it 
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' We might think that Thy Word was removed from man, 
and despair of ourselves, haG He not been made flesh and 
dwelt among us .... Thine only Son, in Whom are hid all the 
treasures of wisdom and knowledge, hath redeemed me with His 
Blood. . . . I consider my ransom, and eat and drink and 
distribute: in my poverty, I desire to be satisfied from Him, 
with those who eat and are satisfied, and they praise the Lord 
that seek Him.' 

Despite this testimony, however, and contrary to all natural 
expectations, the 'Confessions' do not say explicitly that their 
author reached his conviction of the full divinity of the Incarnate 
Christ during the period to which they refer. We can only conclude 
that this intellectual conversion took place later than the other two-
later, even, than the illumination at Ostia. This solution explains 
the curious vagueness of the' Confessions' on the point. It explains 
also the hesitations and doubts of the Cassiciacine writings to which 
we have already referred. And it is fully borne out by the actual 
references to Christ in those writings. At that early date Augustine 
did not hesitate to assert either the divinity of Christ or the humanity 
of Jesus. But his language sounds almost as though he were 
speaking of two persons, not of one.1 His 'Christ' is the neo
Platonic 'Son of God' or' Word'; 2 his Jesus is 'a true man,' 3 to 
Vi'hom we look primarily as an authoritative exemplar of the 
mystic way4-Vi7ho 'inflames our minds by His actions as by His 

had for Paul or Luther.' It is probably true that the ' evangelical ' doctrine 
of redemption is not one of the' three great circles of ideas' (Harnack, Hist. 
Dogma, v, p. 4) within whose system Augustine's thought for the most part 
moves. But this is the accident of history. The controversies in which he 
was engaged did not concern the source of grace, so much as its sphere 
(Donatism) and mode of operation (Pelagianism)-and there are ample inci
dental allusions to show that, if his thought had been turned (as S. Paul's 
and Luther's were) by practical requirements in this other direction, he 
would have been both emphatic and illuminating on the atoning death of 
Christ. 

1 On the affinities (and differences) between Nestorianism and the tradi
tional western Christology, see Harnack, Hist. of Dogma, iv, pp. 183-185. 

• This seems fully established by the arguments and citations of Scheel, 
op. cit., pp. 27-40; cp. ib., 58, 59. 

•' verus homo,' de ver. rel., 16 (30). I am inclined to agree with Scheel 
(p. 46) that' in this period (i.e. t)l.e Cassiciacine writings), although Augustine 
held firmly to the true humanity of Christ, the centre of his thought was the 
Logos-doctrine ' ; but it is absurd to call this (ib., p. 59) ' an alien conception 
-religious indeed, but not of the Christian religion.' to which the title 
' Christ' is attached as a mere label. Augustine may have reached it through 
neo-Platonism, but his joy at finding the nee-Platonic conception confirmed 
by the Scriptures was not based upon anr. mistake. 

'de ver. rel., 16 (32) ; 55 (no)-the hfe of Christ a ' disciplina morum '; 
QufEstiones l:rxxiii, 44-the imitation of Christ. Scheel as usual exagger
ates (p. 65) in representing this as merely nee-Platonic; Augustine's em
phasis, even in this early period, upon the humility of Christ as the essential 
feature in His life to be imitated, is Christian through and through. Cp. 
de ver. ,·el., 27 (50) ; de ord., ii, 9 (27) ; Conf., vii, 18 (24), with Harnack's 
fine exposition, Hist. of Dogma, v, pp. 131-133, and J. Mausbach, Die Ethih 
des hlf:. Aug., i, pp. 391-394. 
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words, that they may turn back upon themselves, and look to their 
Fatherland. ' 1 Little importance is attached to the death of Christ 
except as an example of heroic endurance ; 2 none to the Resur
rection ; 8 the Incarnation is spoken of in terms which remind us 
more of Nestorius than of Catholicism.• 

The inference is clear.5 Intellectually at least Augustine was 
more of a neo-Platonist and less of a Christian, at the date of his 
baptism and his mother's death, than his reminiscences care to 
allow. The neo-Platonic influence was slow to lose its grip. The 
fact is of extreme significance. The danger of Platonism for the 
Christian Church has always been that, while it insists that all 
things depend upon God for their existence, it leaves the reader 
with vague phrases such as 'shadow,' 'copy,' 'mirror,' as the only 
light it throws upon the character of that dependence.6 Pantheism, 
indeed, it finally excludes, as Augustine insisted; 7 so also the 
positive dualism of the Manichees. 8 But it lends itself to a seductive 
doctrine of the relative worthlessness, the vain and illusory char
acter, of the things of this world, which is very difficult to dis
tinguish from dualism itself, and may have the same practical issue 
in the depreciation of nature and natural society, and the theory of 
the soul's release from the prison-house of the body by ascetic 
practices and eremitic self-annihilation. We must remember always 
that there is here something at least akin to the genius of Chris
tianity ; and we must insist that Augustine saw too clearly the 
evils and follies of Manicheeisrn ever to embrace the' negative way' 
as wholeheartedly as did, for example, pseudo-Dionysius.9 His 

1 contra A cad., iii, 19 (42). 
• The most explicit passage in Quast. lxxxiii, 25. 
• Scarcely any reference except de ver. rel., 16 (31)-the resurrection a 

proof of human immortality. 
• • Susceptio hominis • (Quast, lxxxiii, 25) is the commonest (references, 

Scheel, p. 47), and notice the extraordinary phrase, 'susceptio inferioris 
person.e,' which appears to be the original reading in de gen. c. Man., ii, 24 
(37)-see note of Benedictine editors ad loc. 

1 The best solution of all the problems involved seems to be the following. 
Shortly after making the acquaintance of neo-Platonism, S. Augustine took 
up the study of the Pauline epistles. (The • Tolle, lege' incident is either 
symbolical of this, or occurred during the period of study-the book was 
ready at hand, and Conf., vii, 21 (27) (unless misplaced by Augustine) sug
gests that the serious reading of S. Paul had already begun.) His Pauline 
study (1) endorsed the neo-Platonic 'philosophy• (c. A cad., ii, 2 (5, 6))-prob
ably on the mystical side; (2) effected the moral conversion (Conj., viii, 12 
(29)~-later, however, than Augustine suggests, since it is not mentioned in 
the Cassiciacine c. A cad., ii, 2, but not very much later, since it is referred to 
in Soll., i, 10 (17) ; (3) last of all, though described (v.ithout any particular 
indication of time) in Conf., vii, 21 (27) (i.e. prior to the account of the 
'conversion'), gave him a fully-developed Christology. 

• Harnack (Reden u. Aufsatze, i, p. 72) effectively compares neo-Platonism 
lo a dying man • who no longer concerns himself with the things of this world 
except in bare necessities, and sets all his thoughts on the highest and holiest 
-on God.' , 

1 He describes his pantheistic period in Conj., vii, 1 (2). 
• Supra, p. 320. 
• Augustine's 'negative' terminology is summarized by Luthardt, op. 

cit., pp. 222, 223. On this aspect of his thought in general see Reuter, 
op. cit., pp. 135 ff., 375 ff. 
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book on the ' Work of the 1\-Ionks ' is enough to indicate this fact. 
But centuries later, when for a time Dionysius became the pole
star of western mysticism under the <'egis of Scotus Eriugena, it was 
easy enough for his pupils to support themselves with Augustinian 
authority. In S. Augustine's doctrine of the city of this world, for 
instance, there is at least an element of other-worldliness which 
sounds harsh and untrue to the modern mind. Dr. Figgis was 
guilty of a misleading understatement when he attributed to 
Augustine no more than the pose of' a modem Etonian condemning 
the public schools.' 1 

(b) The Two Cities. 

For Augustine, as for Clement, there was a city laid up in heaven. 
But with the same innate tendency to bring the future forward 
into the present as we noticed in S. Paul, he found the new Jerusalem 
projected into this world, and traced its fortunes militant here on 
earth. Not the mere logic of events-the sack of Rome by Alaric, 
the cavillings of the heathen-forced him to consider the problem 
of the relation of this divine commonwealth to the commonwealths 
of men ; the question is primary for any Christian philosophy of 
history. The dualist has an easy answer-the cities of this world, 
with all their pomp, their pleasures, their culture, are the castles of 
anti-Christ. Their story is one of the increase of evil ; their end is 
destruction ; towards them the Christian can adopt one attitude 
only-the attitude of flight. Even within the sphere of orthodoxy 
a similar attitude was popular-it is one of the many influences to 
which the rise of monasticism must be referred. 

There were times when Augustine himself, still under neo
Platonic influence, felt and said as much. 'The vision of God in the 
city of God' was his ideal. 'There we shall rest and gaze, and gaze 
and love, and love and praise-and to this end no end shall there 
be. For what else is our end but to come to that kingdom that 
hath no end ? ' 2 But here on earth we dwell also in a city of men.3 

' That most glorious society and celestial city of God's faithful ' -
so runs Healy's sixteenth-century translation of the opening words 

1 J. N. Figgis, The Political Aspects of S. Augustine's City of God, p. 44. 
• de civ. Dei, xxii, 30 (5) ; cp. de mor. eccl., i, 31 (66), the' contemplation 

of the beauty of God.' 
• Strictly speaking, Augustine distinguishes three cities, the ' civitas 

superna • or ' crelestis • in heaven, the ' civitas Dei • on earth (the Church) 
and the • civitas terrena' ; e.g. de civ. Dei, ii, 29 (2) ; xv, I (2), 2 (1)-but 
here the ' civitas sancta ' on earth is the 'shadow-city• Jerusalem, a ' part 
of the earthly city,' and the Church is left out altogether. For the problem 
involved, which we can leave on one side, see A. Robertson, Regnum Dei, 
pp. 179, 194 ff.; H. Re1;1te~, Augusfinische Studien, pp. 1?6-150; V. Stegemann, 
op. ctt., pp. 51 ff.; F1ggis, op. cit., pp. 68 ff.; H. Le1segang, Ursprung der 
Lehre Augustins v. d. Civ. Dei, in Archiv. f. Kulturgeschichte, xvi (1925). esp. 
pp. 133 ff. Boissier (op. cit.). ii, p. 329, suggests that Augustine uses the 
word 'civitas' in a new sense, but Stegemann (pp. 24 ff.) shows that he was 
only building with material supplied by Philo, Origen and Ambrose in their 
commentaries on the Bible. (Leisegang, p. 150, adds the Stoics.) See also 
the new Thesaurus Ling. Lat., s.v. ' civitas.' 
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of the 'de Civitate '-' is partly seated in the course of these de
clining times, wherein he that liveth by faith is a pilgrim amongst 
the wicked.' 1 The analogy of the two cities was popular in rigorist 
circles-the 'Commentary on the Apocalypse' of Tyconius, the 
Donatist,2 has sometimes been regarded as the source from which 
Augustine drew the doctrine-and the saint uses it often enough 
in a dualist sense. Ritschl 3 can even assert that he conceived the 
'civitas terrena' (by which he meant all earthly society) to be the 
association of men with one another on the basis of sinful purposes. 
Even Dr. Figgis 4 is forced to admit that Augustine is 'far more 
intransigent than Clement of Alexandria, who would treat Chris
tianity as but the coping-stone of Greek thought,' and the Church, 
we might add, as the realization of Greek aspirations towards the 
perfect society of men. 

The classical passage for this aspect of S. Augustine's thought 
is in the 28th chapter of the 14th Book of the 'de Civitate' :-5 

'Two loves therefore have given original to these two cities 
-self-love in contempt of God unto the earthly; love of 
God in contempt of one's self to the heavenly. The first 
seeketh the glory of men, and the latter desires God only, as the 
testimony of the conscience, the greatest glory. That glories 
in itself, and this in God. That exalteth itself in its own glory; 
this saith to God, "My glory, and the lifter-up of my head." 
That boasteth of the ambitious conquerors led by the lust of 
sovereignty; in this everyone serveth other in charity .... 
(In the earthly city) the wise men follow either the goods of the 
body, or mind, or both, living according to the flesh, and such 
as might know God honoured him not as God, but became vain 
in their own imaginations, and their foolish heart was darkened ; 
... but in the other, this heavenly city, there is no wisdom of 
man, but only the piety that serveth the true God and ex
pecteth a reward in the society of the holy angels and men, that 
God may be all in all.' 

The city of this world, Augustine tells us, scarcely deserves the 
name of city, 6 for it is compact of injustice only. It was planned 

1 de civ. Dei, i, I. Healy has boldly expanded the first two words 
• gloriosissimam civitatem.' 

2 Figgis, pp. 46, 127, with references there. Stegemann (p. 32) shows good 
reason for rejecting the view. The Apocalypse of Tyconius had an enormous 
influence on medi.eval exegesis; it has survived in large part in the Com
mentary of Beatus of Liebana, whom we shall meet again in an entirely 
different connexion (inj,a, p. 442). See T. Hahn, Tyconius-Studien (1900), pp. 
3-9-forthe' civitas diaboli'; 'civitas Dei,' ib., pp. 25-27. Tyconius' seventh 
•Rule' (see the Liber Regularum, ed. by F. C. Burkitt, Texts and Studies, 
iii, 1, pp. 70-85) develops the same idea. 

3 Quoted Figgis, p. 128. • Op. cit., p. 30. 
6 Healy's translation. 
• Or, more strictly, is unworthy of the name of populus or res publica, 

according to Cicero's definition (de civ. Dei, ii, 21 (3) ; xix, 21). Augustine 
does not altogether reject this cl.efinition; he merely points out that no 
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by the apostate angels when they fell lrom heaven; 1 its ruler is 
the devil; 1 it was built by Cain.8 The carnal peace which it pur
sues can only be obtained by war; 4 its history is typified by the 
carnage, rapine, and ultimate calamity of the Assyrian empire,8 

and Ninus, the founder of its dynasty, revealed its true nature as 
'grande latrocinium •-• flat thievery,' as Healy renders it.0 'Thus 
the two cities,• Augustine concludes, 7 

'are described to b~ seated, the one in worldly possession, the 
other in heavenly hope; both coming out at the common gate 
of mortality, which was opened in Adam, out of whose con
demned progeny, as out of a putrified lump, God made some 
vessels of mercy, and some of wrath; giving due pains unto the 
one, and undue grace unto the other, that the citizens of God 
upon earth may take this lesson from those vessels of wrath 
never to rely on their own election, but hope to call upon the 
name of the Lord.' 

All this is in appearance dualist enough to warrant the Christian 
in the most drastic flight from the world. But Augustine has another 
side,8 and even if he fails to harmonize the two, it is at least evident 
that the latter is no less native to his thought than the former. The 
aim of both cities is peace, and peace in whatever form it is secured
the 'peace of man with man, the peace of a family, the peace of a 
city, the peace of the city of God, the peace of all things '-is a 
' part of our final good ' ; it is the ' greatest wish of all the world,' 
and a copy of the orderliness which is of the essence of God. 9 So a 
man must seek the peace of his children, family, friends and all men 
besides ; and wish that his neighbour would do as much for him. 
His own folk must have the first place in his care, and ' then those 
whom his place and order in society affords him more conveniency 
to benefit.' 10 

The earthly city, then, may be a perverse imitation of the city 
of God; 11 but (because its goal is peace) an imitation or copy it 
undoubtedly is-a foretaste of, or first step towards, the heavenly 
society. As long as the city of God sojourns among men, it need 
not scruple to enjoy such peace as the earthly city can afford. It 
should be prepared to forward the ends of the earthly city,' desiring 

knovm society has ever satisfied its conditions except the city of God (ii, 
21 (4))-where alone• true justice' reigns. For human societies-which after 
all are more than mere chaos-he discovers • probabiliores definitiones ' :
' populus est cretus multitudinis rationalis, rerum quas diligit concordi com
munione sociatus • (xix, 24). 

1 de civ. Dei, xi, 33. • enarr. in Ps., 61. 6. 
• de civ. Dei, xv, 1 (2) 4 lb., 4. 
• lb., xviii, 2 (1). 6 lb., iv, 6. 7 lb., xv, 21 (Healy). 
• Or perhaps two periods, the latter more humanist than the former 

(so Scheel, p. 57, against Willmann). But Scheel proves no more than a free 
use of neo-Platonic language in the early period. Augustine's ' this-worldli
ness • in this resprct is well dealt with by J. Mausbach, op. cit., i, pp. 331-350. 

•de civ. Dei, xix, II, 13, 14. 10 lb., xix, 14. 
11 Just as human pride is 'perversa imitatio' of the omnipotence of God, 

de ver. nl., ~5 (8~). 
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and maintaining, as far as it can without injury to faith and godli
ness, a common agreement among men as to the acquisition of the 
necessaries of life, and making this earthly peace bear upon the 
peace of heaven.' 1 Indeed, God Himself had a use for the earthly 
city. No sooner did it find itself consummated in the Roman 
empire, than it instituted a world-wide peace, and' Christ was born 
in Bethlehem.' 2 God used the Romans to punish the Jews who 
rejected Christ. They were scattered abroad among the nations, 
thus fulfilling the prophecies, and proving to the whole world ~hat 
the Christian dispensation is true.3 Without the Roman imperium, 
the triumphant victory of the gospel would have been impossible. 

With this high valuation of the earthly city goes hand in hand 
a genuine appreciation of all the good things of life. The marvels 
of art and science, the harmony of the human body, 

' the universal gracefulness of the heavens, the earth and the 
sea, the brightness of the light in the sun, moon and stars, the 
shades of the woods, the colours and smells of flowers, the 
numbers of birds, and their varied hues and songs, the many 
forms of beasts and fishes, whereof the least are the rarest (for 
the fabric of the bee or pismire is more admired than the whale's) 
and the strange alterations in the colour of the sea (as being in 
several garments), now one green, then another, now blue, and 
then purple ' -

all these (with much else that Augustine enumerates) are the in
finite ' blessings vouchsafed to man in his misery,' and yet no more 
than a shadowy foretaste of the glories to be revealed. 4 He cannot 
doubt for long, therefore, that all good rule on earth, all just 
sovereignty, and the due enjoyment of the gifts of nature are part 
of God's will for man ; though reflections of this kind only inflame 
his longing for the ineffable peace and joys of the heavenly city. 

'I love not these things,' he says, after a similar enumeration in 
the ' Confessions,' 5 ' when I love my God ; and yet I love a certain 
hght and sound and fragrance and food and embracing when I love 
my God, Who is the light, sound, fragrance, food and embracing of 
the inner man.' The vast chamber of memory is stored with count
less joys of the terrestrial order, and in the summoning and dis
posal of them one over against another the saint takes an endless 
delight. Sense-perception, literature, philosophy, geometry all add 
to the sum of his ecstatic memories; but the happy life is to 
rejoice to God and for God and in God, and there is none other. 8 

1 de civ. Dei, xix, 17. 1 lb., xviii, 46. 3 lb. 
'lb., xxii, 24 (Healy) : cp. also the fine catalogue in de quanl. an., 72, 73. 
• Conf., x, 6 (8). The chapter continues with the marvellous interro-

gatory of the beauties of nature, and their united reply, 'We are not God, 
but He made us.' Cp. also the fine passage, de Ti,in., viii, 3. 

• lb., 8 (12-15)-the storehouse of memory; ib., 10 (17)-12 (19)--litera
ture, philosophy, geometry ; 20 (29)-22 (32)-the happy life. The whole 
section leads up to the 'sero Te amavi, pulchritude tam antiqua. et tam nova' 
of 28 (39). 
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Augustine's mood, indeed, quickly changes. Almost at once he 
sees in all these positive joys no more than an army of temptations 
arrayed against his soul. But he has said enough. Rooted firmly 
in other-worldliness though his thought may be, he is not one to 
forget the positive goods of nature and human life.1 

As final evidence of Augustine's willingness to see much that 
is good outside the strictly limited sphere of revelation and the 
miraculous, we may consider some of his opinions about pagan 
philosophy. Socrates he was prepared to call' illustrious both in his 
life and in his death.' 2 Plato is ' justly preferred to all the other 
philosophers of the gentiles' ; 3 and' none come nearer to us' than 
the Platonists, who have' recognized the true God as the author of 
all things, true source of the light of truth, and the beautiful giver of 
all blessedness.' ' Plotinus can be quoted as in agreement with the 
prologue to the Fourth Gospel.6 Of the Christian's attitude to 
philosophy as a whole Augustine writes:-

' If those who are called philosophers, and especially the 
Platonists, have said ought that is true and in harmony with 
our faith, we must not shrink from it, but claim it for our use 
as from those who possess it unlawfully. The Egyptians owned 
not merely idols and heavy burdens, which the children of 
Israel hated and from which they fled, but also vessels of gold 
and silver and garments which our fathers, going out from 
Egypt, took secretly for themselves, designing them for a better 
use .... So, too, heathen learning is not all made up of false 
and superstitious fancies. . . . It contains also liberal in
struction, well fitted for the use of truth, and excellent precepts 
of morality. Aye, some truths even in regard to the worship 
of the one God are found among them. . . . These truths 
therefore the Christian, when he separates himself in spirit from 
their unhappy company, \\ill bear away with him and put them 
to their proper use for the proclamation of the gospel. ... 
\Vhat else have many good and faithful men among our brethren 
done? With what a wealth of gold and silver and garments 
was not Cyprian laden-that eloquent teacher and blessed 
martyr-when he came out of Egypt ! How much Lactantius 
brought with him, and Victorinus and Optatus and Hilary-

1 Augustine's ' true worldliness ' (W. Gass, Geschichte der Christlichen 
Ethik, i, p. 174) is well expressed in de civ. Dei, xix, 19, in which he says 
that a man may choose either the active, the contemplative, or the ' mixed ' 
life. All that matters is that both ' love of the truth • and ' the duty of 
charity • are preserved. Then, dealing with the active life, he says that 
honour and power should be used for the benefit of others. Thu9 worldly 
goods are not to be eschewed (that would be mere world-flight). nor to be 
enjoyed as God is enjoyed (jrui), but used. The distinction between ' use' 
and ' enjoyment ' is fully drawn out, de doctr. Christ., i, 3-5 ; cp. ib., 21-23 
(God alone to be • enjoyed '), 

'de civ. Dei, viii, 3. 
• I b., 4. ' lb., 5. 
• lb., x, 2 ; cp. also Thimme, op. cit., pp. 35-38. 
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not to mention living names I What wealth Greeks without 
number have borrowed I' 1 

(c) Grace and Freedom. 

It has long been a vexed question whether the rloctrine of the 
Church (the city of God) or the doctrine of grace is the basis and 
centre of S. Augustine's thought. 2 But the paradox observable in 
that philosophy of history whereby his doctrine of the Church is 
framed is no less apparent in his doctrine of grace. It is true, 
I suppose, that no problem of Christian theology lends itself more 
readily than this to the perversions associated with the ideas of the 
'unnatural' and the 'natural' God respectively. The question is 
not one of merely speculative curiosity; it is the preliminary to all 
missionary, evangelistic or pastoral work. There are Christians 
of whom we do not hesitate to say that they are on the road to 
salvation. But what is carrying them along that road-their own 
natural powers alone, or the grace of God alone, or some resultant 
of the two? More important still, what is to be said to those not 
yet' under grace,' or to those who have fallen from it ? Are we to 
tell them that all depends upon themselves-that if only they bestir 
themselves they can enter upon or revert to the Christian life without 
more ado ? Or that all depends upon God-that they must wait 
for the grace of God to stir them, as a ship must wait for a breeze ? 
Or-if in some way we are able to combine the two conceptions of 
grace and freewill-of what sort must that combination be to secure 
the truth of both and still lead men to eternal life ? 

Practical common-sense Christianity has usually attempted some 
such combination, and proclaimed that man is saved by a co-operation 
of grace with freewill. It was indeed a commonplace of all orthodox 
Christianity up till the period of the Pelagian controversy; it has 
been a commonplace of eastern Christianity at all epochs. 'God 
did not make men like trees and beasts, without the power of 
choice,' says Justin Martyr; 3 'for if man did not choose the good 
of his own freewill, he would be worthy neither of praise nor blame.' 
' The horse is not expected to plough, nor the ox to gallop. Each has 
his proper function ; so man is exhorted to strive after knowledge of 
God, since that is his distinctive and peculiar function ' ; '-' no one 
can be saved against his will ' 6---c-writes Clement of Alexandria. But 
on the other hand the hwnan will to righteousness receives the assis
tance of divine grace. Clement compares the co-operation of man 
and God in man's salvation to the co-operation necessary between 
patient and physician if the former is to be restored to health. 8 

1 de doctr. Christ., ii, 40 (60, 61). 
2 Cp. H. Reuter, Augustinische Studien, pp. 45, 47 ff. 
• Justin, Apol., i, 43. • Clem. Alex., Protr., 10. 100. 
• Id., Strom., vii, 7. 42. Other references for Eastern libertarianism, 

Athe0:ag., leg., 31; de resurr., 12, 13, 18; Theophilus, ad Au!ol., ii, 27; lrena:us, 
hmr., 1v, 4, 15, 37, 39; v, 27. 

• Clem, Alex., Strom., vii, 7. 48. 
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'Some things are given us by God's generosity,' says Tertullian,1 

' others w€' acquire by our own efforts ; what God gives us is ruled 
by His grace ; what we acquire, we acquire by perseverance.' The 
so-called semi-Pelagians in the fifth century; 2 Gregory the Great 
a little later; 8 the Schoolmen, in particular the Scotists; the 
Council of Trent 4 and the Arminians-all agree in emphasizing this 
doctrine of the co-operation of freewill and grace in the process of 
sanctification and salvation. The field of activity is mapped out 
somehow between the two; and each has a part to play in bringing 
the fruit to harvest. 

It is a natural and useful line of thought, no doubt, in dealing 
with the unreflective Christian; and as such it is proclaimed, year 
in, year out, from every pulpit. It is useful in keeping a man to 
what are often called his 'religious duties '-prayer, communion 
and all the ' means of grace ' ; useful in reminding him of a certain 
dependence upon God which must keep spiritual pride in check; 
useful also in avoiding the dangers of Quietism. That, however, 
is the best that can be said for it. It explains nothing; it evades 
the deepest problems. Put it to the test, and it fails both in theory 
and in practice. In theory-for it no more satisfies the demand of 
the mind for unity of principle than to say baldly (if we may 
glance for a moment at two cognate problems) that truth is given 
to man sometimes by reason and sometimes by revelation, each 
supplementing the other; or that the course of events is made up 
by the action and interaction of nature and miracle together. In 
practice, too, it fails at crucial moments; above all when brought 
to the primary test, What is to be said to the man who has not 
strength to begin the Christian pilgrimage, or who has tried to 
enter upon it and has failed again and again? Say to him: 'Arise 
and walk ' ; and only too often he answers, ' Lord, I have no 
man.' Say to him 'Wait upon the Lord, and He shall renew thy 
strength,' and he replies : ' God hideth His face, and forgetteth 
mine affliction and oppression.' The theory of co-operation is 
helpless here, because as it stands it has not faced a prior question 
-the question, '\Vhich comes first in man's salvation-grace to 
turn and strengthen the will; or will to demand, or merit, or lay 
hold on grace ' ? 

To this question only two answers seem possible, and if the first 
embodies the doctrine of the wholly 'natural,' the second goes far 
to assert nnequivocally that of the 'unnatural' God. We may say 
that the first movement of the soul towards goodness must come 
from the soul itself; but in that case we can for all practical purposes 
abandon the doctrine of grace as a power operative within the soul. 
In this matter, as in others, it is the first step which costs. If man 

1 Tert., adux., i, 8; cp. de patientia, l; adv. Marc., ii, 5; adv. Hermog., 5. 
• See especially Cassian, Coll., xiii, 8. 
• Magna Mor., xvi, 25 (30); xxiv, 10 (24); xxxiii, 21 (40), etc. 
• Sess. vi, Decretum, cc. 1, 5; cann. 4, .5 (Denz.-Bann., nos. 793, 797, 814, 

815). 
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must turn to God unaided, whatever grace he acquires in con
sequence of that conversion cannct be of vital importance in his 
salvation. The greatest factor of all in his life is his turning of his 
own freewill. If he has strength to turn, he has strength to per
severe-to go on turning again to God day after day. It will simplify 
matters to say that all salvation, all progress, depends on the will 
and the will alone; 'grace,' if it means anything at all, is merely 
a pious name for those external things which inspire and encourage 
to further effort. 

This is naturalism undisguised; but it was adopted none the 
less by Augustine's pretentious opponents the Pelagians. 'The 
possibility of goodness was given us by God,' Pelagius is reported 
to have said, 'but the will and the deed come from ourselves'; 1 

he exhausted the idea of grace in the phrase ' the law and the doc
trine.' 2 Grace, to adapt a phrase which Augustine used in another 
connexion,3 is at best an • adjutorium quo'; it is not an ' adju
toriwn sine quo non.' The law is as good a means of salvation 
as the gospel ; 4 there were men, 6 even before the coming of Christ, 
who lived without sin.6 

Essential Pelagianism, in fact, is no more than an optimistic 
natural rnorality.7 It says to man, 'Do not trouble about doctrine 

1 Pel., ap. Aug., de graJ. Christi, 4 (5). 
1 Aug., de graJ. Christi, 3 (3), 9 (10) ; de gest. Pel., 14 (30)-the last 

passage suggests that the phrase was coined by Ccelestius, and that Pelagius 
rejected it. 

• de corr. et grat., 12 (34). 
• de gest. Pel., II (23), and elsewhere. 
• lb., cp. de pecc. orig., 2-10. Perhaps Pelagius had no more in mind 

originally than to defend certain Old Testament passages ; but he seems 
to have deduced (or allowed to be deduced) from his statements a doctrine 
of actual Christian sinlessness (cp. de gest., 7 (20)). 

• Centuries later, Socinus and his followers adopted the same point of 
view. • Nothing is safer and more prai~eworthy than to turn to God,' they 
admitted ; yet all that this appears to have meant is that the recalling to 
the mind of the doctrine of eternal life, with all that it implies of foture 
reward and punishment, will strengthen a natural disposition to do good. 
The necessity of the Holy Spirit for the birth of Christian faith and the 
consequent beginning of true virtue in man, they explicitly denied ; and 
the • grace of God in Christ Jesus' consisted to them simply in the gift of 
purer and more perfect legislation, with the promise of eternal life to those 
who observed its precepts (J. A. Mohler, Symbolism (E. tr., 1894), pp. 495, 
496). 

7 Pelagius himself was a. rigorist in ethics. Though he denied ever having 
said that rich Christians, however good their life might be, could never enter 
the kingdom unless they renounced their wealth (de gest. Pel., rr (23)). he 
certainly said things of the same kind, e.g. Comm. in I Car., i, 27 (MPL., 
xxx, col. 721)-' Christ condemned riches by being born of a poor mother,' etc. 
(See also the Pelagian letters published by C. P. Caspari, Brieje, A bhandlungc11 
u. Predigten, Christiania, 1890.) But this rigorism no more prevented his 
outlook being naturalistic than did the laxity of some of the gnostics con
tradict their dualism. Julian of Eclanum was the Epicurus of Pelagianism 
but though he liberalized the form of the ethical code (and in this sense may 
be said to have' given it a naturalistic tendency' (Harnack, v, p. 189)) by 
eliminating its ascetic characteristics, it was naturalistic from the outset, 
because it was anthropocentric. Anthropocentrism makes strange bed
fellows; Pelagius and Julian, rigorist and humanist, found themselves in 

22 
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and sacraments unless such ideas appeal to you. You have in 
yourself the strength to be good ; exert yourself therefore here and 
now to goodness.' The system may cloak itself in religious language, 
but it can perfectly well exist and flourish in an atmosphere of 
atheism or agnosticism. Man is the master of his own fate, the 
captain of his own soul ; God and grace are unnecessary-' an 
appendix badly connected with the main theme '. 1 

Opposed to this Pelagian naturalism there stands in history an 
application of the doctrine of the unnatural God to the problem of 
grace, which looks back to Augustine as its original begetter. Its 
essence is expressed in the technical phrase, ' Man cannot merit 
the first grace '2-he cannot, that is, of his own freewill tum himself 
to God and earn thereby whatever grace and help God is able to 
give. Grace must come first; without such prevenient grace man 
is wholly impotent. No effort of the natural will can therefore 
have any significance for goodness ; only by an unmediated, super
natural act of God can we enter upon or be maintained in the 
Christian pilgrimage. The problem as it presented itself to Augus
tine, long before the Pelagian controversy,3 is envisaged by Bishop 
Robertson in the following terms :-4 

' If the decision between the effectual operation of grace in 
the case of one man and its frustration in the case of another 
ultimately goes back to the different response of the will in the 
two cases, then it is with the will, not grace, that the crucial 
decision rests which determines whether grace is to act or no ; 
freewill, not grace, is the ultimate turning point of a man's 
relation to God. To the Augustine of the "Confessions" ... 
such a conclusion was impossible to rest in. And as in the 
years following his conversion he gradually exchanged the 
methods and temper of the Platonic dialectician for the re
sults of deeper study of S. Paul, this assumption appeared to 
him not only impossible but irreligious also.' 

So S. Augustine asserts-and, at first sight, asserts unequi
vocally-the utter nothingness and impotence of man, and the 
complete irresistibility of God's prevenient grace. He had in earlier 
days held that the first step by which man was qualified to receive 

accord against the theocentrism of Augustine ; just as rigorist Pharisees 
and humanist Sadducees combined against Jesus; or as, centuries later, the 
Jansenist Nicole made common cause with Bossuet against theocentric 
mysticism (Bremond, HLSR., iv, p. 486). 

1 Harnack, Hist. of Dogma, v, p. 203 ; and see further, infra, pp. 545 ff., 
additional note, A ugustinism. 

• Aquinas, ST., i, 2, q. u4, a. 5; and see further infra, pp. 545 ff., addi
tional note, A uguslinism. 

• The Pelagian controversy began in A.O. 4II ; but the essential Augus
tinian position is already stated in the de dill. quaest. ad Simplic., i, 2 (9) 
(A.O. 396). Augustine himself draws attention to the fact, de pradest. sanrt., 
4 (8) ; de don. persev., 20 (52). Cp. Harnack, v, pp. 169, 170. 

• A. Robertson, Regnum Dei, pp. 188, 189. 
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help-the' will' to believe-was taken by his own effort; 1 but this 
olive-branch to naturalism he soon withdrew. 'V.'e laboured in 
the cause of freedom,' he says,' but the grace of God won the day.' 2 

So his mature reflection speaks of mankind as' una qmedam massa 
peccati' or 'universa massa perditionis' ; 3 -' the entire massa 
damnata of the human race lies and wallows in sin, plunging from 
depth to depth of evil ; and joining in the lot of the fallen angels, 
pays a worthy penalty for its impious defection.' 4 It may be 
assumed that much of this terrible phraseology resulted from a 
theological conception of universal guilt as traceable to Adam's sin. 
No doubt also, the fidelity of the Church to the practice of infant 
baptism gave Augustine a stronger bias towards the doctrine. But 
the real fervour of his statement is quite independent of incidental 
influences like these. ' Let no man think that he has earned grace 
by good deeds; good deeds are impossible till grace through faith 
has been received.' 5 The very power to believe, or faith itself, 
cannot come from us : in this as in all else ' our sufficiency is of God.' 6 

'We cannot even will wiless we are called; and would we will after 
our call, our will and our running are vain wiless God gives strength 
to the runner and leads him whither He calls him.' 7 

The logical conclusion of this, of course, is that the grace of God 
is an irresistible grace, which saves us whether we will or no. Even 
Cassian, the practically-minded semi-Pelagian, could contemplate 
the grace of God as saving men against their will; 8 though he 
restricted to a few, such as Paul and Matthew, what Augustine held 
of all the elect. For though Augustine does not appear to have 
used the phrase 'irresistible grace,' he is quite familiar with the 
idea. Before the Council of Carthage (A.D. 418) he was prepared to 
admit that men could be carried so far along the road by justifying 
grace as to live, even here upon earth, altogether without sin.11 

Later he modified this daring opinion; 10 but the retractation is 
of little real effect. ' He forestalls the wiwilling, to make them 
willing; He attends the willing, that they will not in vain,' he says 
in the ' Enchiridion ' ; 11 and elsewhere, ' Grace comes first, good 
works second.' 19 ' God grants us not only to perceive what we 

1 So di11. quasi. lx:uiii, 63 (4. 5) (even here Augustine tries to safeguard 
the antecedent grace of God by equating it with 'vocatio,' and saying 'no 
man can will until he is called thereto ') ; de lib. arb., iii, 19 (53). 

• Retract., ii, 1 (1) ; CJ?, de pradest. sanct., 3 (7). 
3 de pecc. orig., 29 (34) ; de corr. et grat., 10 (28). 
• enchiridion, 8 (27)-further illustrations of this type of language, 

O. Rathmanner, Der Augustinismus (1892), pp. 8, 9. 
• ad Simpl., i, 2 (2) ; cp. ench., 107. 
• de pradest. sanct., 2, 3, 5, etc. ; ep. 194. 3 (9). 
• de pradest. sanct., 3 (7) ; de grat. ,-t lib. arb., 33. 
• Coll., xiii, 3 ; cp. ib., xii, 18 ; xiii, II. 
• dedpecc. mer., ii, 6 (7); de per/. just. hom., 21 (44); cp. supra, pp. 229-223. 

10 de nat. et grat., ~6 (42)-only the Virgin Mary without sin; de spi,·. et 
lit., 28 (48)-veni~l sms, • s_ine quibus h~ vita non ducitur •; c. duas 8p. 
Pel., iv, 10 (27), with quotations from Cypnan. 

n ench., 9 (32). 11 de div. quQlst. ad Simpl., i. 2 (3). 
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should do, but even to do what we perceive.' 1 The will and grace 
of God always attain their end and lead human will as they please ; 
grace acts ' indeclinabiliter et insuperabiliter.' 9 

Of those who under the sway of this insuperable grace are led 
on from strength to strength, we must therefore say that they are 
from the beginning of time predestined to receive grace.3 ' This 
is the predestination of the saints,' Augustine says, ' the Divine 
foreknowledge and preparation of the gifts by which those who are 
freed are freed infallibly.'' Predestinate grace is given uncon
ditionally-not even on the grounds of God's foreknowledge that 
it will be well and piously used.° Conversely, those who fail to 
bring forth fruits of righteousness fail because they are predestinate, 
not to grace and glory, but to eternal damnation.6 Modern writers 
have attempted to soften the harshness of this doctrine by seeing 
in it no more than 'reprobation by pretermission' ; the 'vessels 
of ~Tath ' are not predestinate to eternal condemnation, but 
• simply left.' 7 Some of the Augustinian passages which bear on 
the subject do indeed admit of this milder interpretation-milder, 
that is, only by comparison with Calvin's wild joy in the eternal 
torture of the damned-though in one place at least God is praised 
as that ' most just punisher of those whom He has predestined 
to eternal death.' 8 Again, it is possible to recognize in the dis
tinction which Augustine very occasionally draws between ' pre
destination ' and • foreknowledge ' an attempt to throw the respon
sibility for the condemnation of sinners upon themselves.9 The 

1 de gratia Christi, 14 (15), 24 (25) ; de corr. et grat., 31 (32) ; c. duas ep. 
Pel., i, 37 (38), etc. 

• de corr. et grat., 12 (38) (but see Mausbach, op. cit., ii, p. 135, on the 
interpretation) ; cp., ib., 14 (43, 45) ; de praJd. sanci., 8 (14) ; ench., 98, 106; 
ad Simplic., i, 2 (12) ; de grat. et lib. arb., 14 (29)---other passages, J. B. 
Mozley, Augustinian Doctrine of Predestination•, pp. 143-172; Harnack, 
Au.eustin: Reflexionen und Maximen, pp. 120-122; Rathmanner, op. cit., 
pp. 20, 21. 

• Mozley (op. cit., p. 176) regards Augustine's doctrine of grace as 'no 
more than a supplemental one to the doctrine of predestination.' This, 
however, stands in complete contradiction both to Augustine's thought and to 
l:is experience. Predestination is an inference from the fact of grace, and 
not vice versa--an answer to the question, • Why, then, if no man deserves 
grace, do some receive it and some not? • 

• de don. persev., 14 (35) ; cp. de praJdest. sanct., 17 (34). 
• de praidest. sanct., 18 (36); but contrast de div. qutBst. ad Simplic., i, 

2 (13), where' election• is interpreted as· congruent vocation.' 
• de per/. just. hom., 13 (31) ; ench., 26 (100) ; de civ. Dei, xxii, 24 (5). 

Generally, cp. de don. persev., 8 (17), 9 (21), 14 (35); de corr. et grat., 7 (13-16), 
though these passages might be taken of reprobation by pretermission simply. 
In de don. persev., 22 (.57-62) he utters a much-needed warning against 
careless preaching of the double doctrine. 

• So J. F. Bethune-Baker, Early History of Christian Doctrine, p. 3u ; 
Rathmanner, op. cit., pp. 17-20; J. Tixeront, Hist. Dogm., ii, p. 508. 

•dean. et ej. or., iv, II (16). 
• de lib. arb., iii, 4 (II) ; de grat. et lib. arb., 21 (43) and elsewhere; and 

see Cunningham, St. Austin, pp. 88 ff. for an attempt at justification. The 
fallacy is clearly brought out by T. A. Lacey, Nature, Miracle and Sin, 
pp. 62, 63. 
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attempt was hardly a successful one, as he himself seems to have 
recognized ; 1 for however much a man may ' foreknow ' the failure 
or sin of another without ' foreordaining ' it, his foreknowledge can 
only be relative; whereas God's foreknowledge must be absolute, 
and so identical, in effect, with predestination. But the clearest 
proof that Augustine was prepared at times to rest, however un
easily, in his conclusion that the failure of sinners is due to God's 
decision not to give them efficacious grace, lies in his continual 
struggle with the text, 'God will have all men to be saved.' 2 

Sometimes he interprets' all men 'as' all the elect,' ' all those who 
are predestinate to glory' ; 3 sometimes as 'men representative 
of every class and condition' ; 4 sometimes as just 'many men.' 5 

He is never willing to give the words their literal and absolute 
meaning. 

No God, we may say, could be more wmatural than the God 
revealed by such Augustinian passages as these. Even the elemen
tary dictates of natural justice are set at nought by Him. But 
how far was Augustine genuinely an Augustinian in this matter? 
We do not have to read deeply to see that here too-as in his doc
trine of the two cities-he attempts to retain alongside his rigorism 
all that is good in naturalism. He predicates impotence of men 
freely enough ; but he never says that they are wholly without 
goodness. Wherever nature remains in any sense at all, there is 
goodness-there, we may fairly claim, is grace. Grace, in this 
sense, Augustine chooses to call 'the image of God' ; 8 but the 
distinction is so far from necessary that it actually obscures a point 
of vital importance. And so, though he frequently maintains that 
works done ' before the coming of faith ' are sinful, 7 yet he speaks 
of Ahasuerus and Polemon as heathen who, apart from the Chris
tian revelation, received grace for good works.8 Or again, though 
infants dying unbaptized are unredeemed from the taint of original 
sin, and so must go to the ' mitissima prena ' of limbo, yet he will 
not say that it were better for them they had never been born. 9 

Wherever nature is, there is God's work-' omnis natura in quantum 
natura est, est bona.' 10 The worst sinner is better off than the beasts 

1 F. Loofs, Leitjaden, p. 385-' Augustine bases the divine predestination 
upon the divine foreknowledge, but it is a fonknowledge of what God. Himself 
will do, and not of man's future behaviour.' The suggestion that Augustine 
held a doctrine of predestination post prtBvisa merita is discussed by Tixeront 
(op. cit., ii, pp. 501-504, based on Petavius), and rejected. 

• l Tim. 2•. • ep. 217. 6 (19) : ench., 27 (103). 
• ench., 27 (103) (a fine catalogue of professions, seven lines long/. 
6 c. Julian., iv, 8 (44). 
• de spir. et lit., 28 (48). Augustine is prepared to extend the meaning of 

'grace' widely; thus in ep. 177. 7, 8, he says it can be used • non immerito ' 
of that activity of God which makes a man a man, and not a beast or a tree, 
though he adds that this use is not Scriptural. 

'enarr. in Ps., 3r. 2 (4); c. duas ep. Pel .. iii, 14; de civ. Dei, xix, 25. 
8 de grat. Christi, 24 (25)-Ahasuerus ; ep. q4. 2-Polemon, the re

formed (pagan) drunkard; generally, de civ. Dei, xviii, 47. 
• c. } .. tum., v. 1 I (441. 
10 de nat. bo11i, 1 ; cp. de civ. Dei, xii, 5. 
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of the field, because he still retains the possibility of a higher destiny.1 

Even the devil's nature, in so far as it is nature, is not an evil 
thing. 2 

In the same spirit Augustine insists that although by original 
sin man has lost 'freedom' he still retains 'freewill.' 3 He has 
still open to him, for example, the power to pray for grace.4 His 
will is still free to co-operate with grace received, irresistible though 
that grace may be.5 And therefore, despite all that he has said on 
the other side-despite God's absolute foreknowledge that the 
sinner will most certainly sin-Augustine holds him responsible for 
his rejection of grace when offered, or for his lapse from it if once 
received.6 We may well hesitate to accept the arguments by which 
Augustine supports this extraordinary conclusion-arguments 
which depend for their validity upon fine distinctions, perilously 
drawn, as to the exact character of the freewill left to man after 
his fall. 7 The real justification (as subsequent paragraphs will 
suggest) of his bold attempt lies elsewhere. What is important is 
that he attempted to hold the balance between Pelagian naturalism 

1 de cat. rud., 18 (30) ; de lib. arb., iii, 5. 2 de ceiv. Dei, xix, 13 (2). 
• The point is made offensively in the early anti-Manichalan writings, 

defensively in the later anti-Pelagian ones. For the former, in which it 
was sometimes put so strongly as to give the Pelagians ground for accusing 
him of inconsistency (c. Julian., vi, 12 (39)), see especially retract., i, 9, where 
he collects the very numerous passage_s from de lib. aYb. which were quoted 
against him. For the statement in its later form, c. duas ep. Pel., i, 2 (5). 

• retract., i, 15 (4) ; ep. 157. 2 (10) ; op. imp. c. Jui., iii, u5. Other 
references, Mausbach, op. cit., ii, pp. 215, 252. 

• de spir. et lit., 34 (60). 
• de duab. an., 14; retract., i, 1_5 (3) ; de grat. et lib. arb., 3 (4). etc. 
7 Augustine has in mind three meanings of the word freedom :-(i) the 

freedom of indetermination-posse peccare aut non peccare, de corr. et grat., 
12 (33). ench., 105 ; this, as Cunningham (p. 93) says, comes very near the 
'caprice• of the Pelagians which Augustine attacks, op. imp. c. Jut., vi, 9; 
ib., i, 78. (iii Formal freedom-the retention of the faculty to choose good, 
without any opportunity for its exercise: as we may say that a man still 
• retains his sight • though he is permanently immured in a dungeon. Thus 
he is • free,' though non potest non peccare, unless the grace of God comes to 
his assistance. (iii) Ideal freedom-the non posse peccare of the saints, de 
civ. Dei, xxii, 30 (3); de corr. et grat., 12 (33).-Tbe freedom of indetermina
tion was Adam's before the Fall. It conveyed responsibility; but since the 
Fall men are no longer free in this sense. Formal freedom men still possess, 
and Augustine undoubtedly assumes that it also carries with it responsibility. 
This, however, it is difficult, if not impossible to admit ; you cannot blame 
a man for not ' using his sight ' in a darkened room if you refuse to open 
the shutters. By Adam's sin all men have been placed in darkened rooms, 
and for some God refuses to open the shutters--refuses, that is to say, to 
set before them any motives for goodness except those which He knows 
they will refuse. Cp. the Augustinian position on this point expressed by 
E. PortaM, DTC., i, coll. 2389, 2390; but the attempt (ib., col. 2400) to safe
guard human responsibility and divine justice 1s not very successful. 
Mausbach (op. cit., ii, p. 224) only saves Augustine by the drastic expedient 
of making necessitas peccandi refer • not to any causal necessity,' but to the 
mere empirical fact that all men do sin. Augustinc's superficial inconsistency 
is well expressed in the summary in N. P. Williams, Doctrine of Original Sin, 
p. 369-' We are free to do what we like, but we are not free to like what 
we ought to like.' 
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and Manichrean rigorism-to assert the prevenience of grace and 
yet the responsibility of man-ar.d that he was not ashamed to 
face the charge of inconsistency in the attempt. 

In his paradoxical emphasis, therefore, both upon divine pre
venience and upon human freewill, Augustine followed the true 
line of Christian development which would allow neither rigorism 
nor naturalism undisputed sway in theology. But, in the matter 
of grace at least, he did more than this. He did not hesitate to 
accept the paradox-' They came of their own will,' he writes of 
the Philistines who attacked Jehoram; 'yet "the Lord stirred up 
their spirits"; or with equal verity we may say, "The Lord stirred 
up their spirit, yet they came of their own will."' 1 His greatness 
consists in the fact that he attempted to find a solution to the para
dox. The solution does not lie, as is often suggested, in his 'skilful 
analysis' of the psychology of the will; 2 it is difficult in this regard 
not to suspect him of ambiguity.3 It lies in the doctrine that 
the essence of grace is love, and the essence of man's salvation that 
he should become loving. 'Thou tellest of many ways in which 
God helps us,' Augustine writes against Julian of Eclanum, 'of 
scriptures, blessings, heatings, chastenings, excitations, inspirations ; 
but that He giveth us love and thereby helpeth us, thou sayest not.'' 

The importance of this conception cannot be over-estimated. 
Three things are true about love, even in that imperfect form in 
which we know it. The first is, that it always confers independence 
upon the object of its love. It gives, compelling no return ; it 
goes on giving, though no love is given in answer. It is the one 
force in the world which does not bargain ; which leaves the re
cipient absolutely free to reject, accept, or repay. So, if God's 
grace is love, its lovingness consists first of all in giving freedom 
to men and then in keeping them free, if the phrase may be allowed, 
without any arriere pensee. In creation, providence, redemption, 
we have no more than three stages of this love of enfranchisement ; 
God giving men greater freedom, desiring indeed a return, but never 
demanding or compelling it. 

Second, if love endows the recipient with formal freedom-with 
the right to accept or reject at will-it also, and it alone, confers 
upon the giver actual freedom. Of God we can scarcely say this; 
for love and freedom exist together from all eternity in the nature 
of God. But of man it is true. In love and in love alone can he 
actualize the freedom-the formal right to be free-which God has 
given him. Passion enslaves its votary ; love enfranchises him 
from passions. Passion blinds him to the defects of its object till 
in the end it is repelled and killed by them ; love opens his eyes 

1 de. grat. et lib. arb., 21 (42). The reference is to 2 Cbron. 21 18 , n. 
1 So Cunningham, op. cit., p. 84 : Porta.lie, GE., ii, pp. 96, 97 : DTC., 

ut sup. 
• Supra, p. 342, n. 7. 
• op. imp., iii, 106---' a.nd by this love,' he adds, ' we understand t/1• 

power to become sons of God'; cp. Mozley, op. cit., pp. 172-176. 
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to them, but gives at the same time an undying desire for their 
remo,·al. Passion leads to madness, love to sympathetic under
standing ; passion destroys personality, love creates it. Man be
comes free as he learns to love. 

And, finally, love is irresistible ; many waters cannot quench 
it. This is no more than a corollarv from the two factors we have 
just considered. Love is undaunted by opposition, rejection, 
irresponsiveness; it lives by giving out, not by taking in. Love 
never faileth. 'Nothing is so hard or iron that love cannot soften 
it.' 1 And therefore whatever opposes it must in the end give way; 
' love is as strong as death.' 2 The same power which confers 
freedom on its recipients also evokes from them-not by contract, 
nor by force, but by the invincible suasion of a moral appeal,-an 
answer of love freely given in return.3 

God's grace to man, then, because it is a grace of perfect love, 
endows him with unconditional freedom. But for that freedom to 
realize itself it must, in loving response, surrender to the irresistible 
and undying love that called it forth.' That this at least was 
Augustine's dearest thought need not be doubted. It is the very 
burden of the ' Confessions,' but it rings everywhere in his writings. 
He saw in man in the abstract-in the state of innocence-a bare 
indeterminism, a formal freedom both of ' posse peccare ' and of 
' posse non peccare.' 5 In man in the concrete the same formal 
freedom remained ; 6 but unless it issued in love towards God it was 
bound to end in slavery to sin. ' Freedom, now made prisoner, 
can do nought but sin; only if freed and helped by God can it avail for 
justice.' i Sin therefore is voluntary, and yet necessitated by the 
fact of the situation in which man finds himself-the fact that he 
has not yet surrendered to the love of God. 8 The truest freedom 
comes by the death of passion; it is the 'felix necessitas non 
peccandi,' the ' non posse peccare' of the saints.9 Augustine 
never wearies of declaring that God's grace-God's love-has an 
irresistible power to summon forth this love to God which will 
make man free in the truest and most actual sense of the word. 
'Love is the power that moves me, whithersoever I go.' 10 'Love, of 
whatever kind, bath always a living power. Never can love rest 

1 de mew. eccl. cath., i, 22 (41). 
• enarr. in Ps. 121 [Angl., 122], 10, 12 (with reference to Cant. 88). 

• ep. 192. 2-the contrast between giving money and giving love in 
this respect. 

• serm. 34. 4 (7)-' audi quid tibi dicat ex ore Sapienti.e caritas, Da 
mihi, Fili, cor tuum (Prov. 2318) ••• totum exigit te, Qui fecit te.' 

• Supra, p. 342, n. 7. 
6 ' A mode of action, but not a source of action '-Mozley, op. cit., p. 226. 
7 c. duas ep. Pel., iii, 8 (24) ; cp. ib., i, 2 (5), 3 (7). etc. 
• de spir. et lit., 3 (5)-love towards God kindled when we ' accept the 

Holy Spirit ' ; de nat. et grat., 66 (79)-' sin ' the outcome of the ' vice of 
nature,' not the 'condition of nature.' 

• Supra, p. 342, n. 7 ; and cp. de per/. just., 4 (9) ; de spir. et lit., 30 
(52) ; de civ. Dei, iv, 3 ; xiv, II, etc. 

1° Con/., xiii, 9 (10,. 
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idle in the lover's heart; always it moves and drives.' 1 ' God 
made Himself lovable, because He knew that would move us to 
love Hirn ; by love of the good we become better.' 2 ' That we 
might receive the love whereby to love Him, God loved us first 
while we loved Him not.' 8 'It is that which we most delight in to 
which we must needs conform.'• 'There is no greater incentive 
to love than to anticipate in loving.' 6 When grace and salvation 
are thought of in terms of love, before everything else, the problem 
of freedom and irresistibility is put in a form in which faith can 
accept both sides of the antinomy, and hold them firmly together. 

Augustine was forced, by circumstance and personal history alike, 
to face the dilemma of rigorism and naturalism more frequently 
than any other figure in Christian history. His early Manich.:ean 
errors-the labyrinths of later Platonism, leading now to a dualism 
almost as acute as that of Mani, now to a naturalistic monism
the ascendency of monasticism-the puritanism of the Donatists 
-the problems forced by the fall of Rome-the final struggle 
with Pelagianism, complicated by the excesses of ultra-Augustinian 
partizans-under the stress of these conflicting storms his theological 
system sways perilously from side to side. In Heiler's effective 
phrase,8 'he combines in one person Jeremiah and Plato, Paul and 
Plotinus, John and Origen, Cyprian and Athanasius; he is the 
greatest complexio oppositorum of all religious geniuses.' But his 
thought remains firmly rooted to the end in the conviction that God 
and grace are neither wholly natural nor wholly unnatural. The 

1 enaf't'. in Ps. 121. I. • lb .. 144. I. 
• de gt'at. Christi, 26 (27) (with reference to I Jn. 410 , 19). 

• expositio ep. ad Gal., 49; cp. de spit'. et !it., 3 (5). 4 (6) ; de pecc. mer., 
ii, 18 (33) ; c. duas ep. Pel., iv, 5 (II). 

• de cat. t'ud., 4, 7. 
• F. Heiler, Der Katholizismus, p. 98; cp. p. 100-' What makes Augustine 

marvellous and indeed unique is that his character is a microcosm which com
prehends the entire range of that macrocosm, the Church.' Harnack, Hist. 
of Dogma, v, pp. 107-uo, has a most illuminating summary of Augustine's 
:position in the history of thought. Ignoring the degradation and pessimism 
mto which pagan thought had fallen, Harnack treats Augustine as the 
destroyer of the ancient ' classical temper ' with ' its cheerfulness and naive 
objectivity.' But 'nothing was altogether lost,' because Augustine, 'in the 
name of God, built up a new world in his own heart and mind ' (that is to 
say, he effected a synthesis of naturalism and supernaturalism). Harnack, 
however, regards Augustine's system as biassed against naturalism-' some
thing had undoubtedly been lost ... and that is frank joy in the phe
nomenal world, in its obvious meaning, and in calm and energetic work. If 
it were possible to unite in science and in disposition the piety, spirituality 
and introspection of Augustine, with the openness to the world, the restful 
and energetic activity, the unclouded cheerfulness of antiquity, we should 
have reached the highest level.' Without admitting that the 'cheerfulness' 
of antiquity was really as 'unclouded• as Harnack suggests, we can assent 
to this criticism in general; and we can add that it was Augustine's neo
Platonic affinities which watered down the humanist element in his thought. 
But it is absurd to maintain, as Harnack does, that the ' great minds who 
have been granted u, since Luther' have redressed the balance: if there 
was any one person who saw what was needed and supplied it, it was 
S. Thomas Aquinas with his doctrine of analogy (infra, pp. 379 f.). 
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conviction is not with him-as with many others it has so often 
been-a last despairing refusal to surrender to the demands of one 
or other of the two conflicting philosophies. If he cannot vindicate it 
triumphantly, he can at least plant his standard on a tower from 
which to the end it waves, and will always wave, inviolate over 
all assaults. His analysis of grace is the clue to all his thought. 
In the greatest of all texts,• God is love,' he found a truth powerful 
enough at once to transcend, to embrace, and to reconcile the di
vergent tendencies into which the Christian interpretation of the 
universe so constantly finds itself dissolved. By this more than 
by any other of his services to the Church, his true greatness can 
be recognized. 

IV. S. BERNARD OF CLAIRVAUX. 

Very much more might be said of S. Augustine's influence upon 
the development of western ethics, but it would be impossible even 
so to over-emphasize his importance. At a time when formalism 
reigned supreme in the Latin Church,1 he threw the whole weight 
of his authority into the balance against it. 2 The purpose of life, 
in his view, was not to achieve success in measuring oneself against 
an ethical standard, however refined, but to see God 3-in Harnack's 
words, 'he put an end to the possibility that virtue was the supreme 
good, and reduced all virtues to dependence upon God.' 4 Yet 
dependence upon God was no passive quietism with Him ; it was 
man's love for God reaching out to God in the fullness of a life of 
Christian service. 

In his conception of the vision of God, again, Augustine mediatrd 
between the intellectualist tendencies of Clement of Alexandria 
and the ecstatic strain to be found in neo-Platonism. He admired 
the monks of the Egyptian desert more perhaps than any other 
type of Christian, but he did not follow them blindly in their naive 
indifference to culture and education. In all this he conserved 
what was best in the aspirations of previous centuries (and much 

1 For monasticism had so far (as has been suggested above, p. 176, n. 4) 
made little headway in the west; and in Africa was probably introduced 
by Augustine himself (Reuter, Augustinische Studien, pp. 428 ff.). An admir
able example of fourth-century formalism is to be found in Lactantius, with 
his insistence that immortality is the reward• earned• by virtue (Div. Inst., 
vi, 12 ; vii, 5) ; his tabulation of duties; his frank admission of the double 
standard in its invalid form (ib., vi, 13)-' He who abstains from evil 
works ' (the lowest of the three stages of righteousness) ' is sufficiently just ' ; 
and his use of the two ways (ib., vi, 3). 

2 By his revived emphasis upon the love, rather than upon the justice, of 
God, he ' dethroned the traditional feelings of the baptized, fear and hope 
-the elements of unrest, and substituted the elements of rest, faith, and 
love' (Harnack, Hist. of Dogma, v, p. 72-see the whole passage). Cp. C. E. 
Lutbardt, Hist. oj Christian Ethics (E. tr.), p. 227. 

• Supa, pp. 32 r, 330; cp. also serm. 38. 8 (II)-' patria contemplationis 
angelorum ' ; de gen. ad lit., xii, 26 (54)-' ineffabilis visio veritatis.' 

• Harnack, Hist. Dogm., v, p. 135; cp. ib., pp. 61-66, with the quotation 
from ep. 155, on p. 63. 
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of it was new to the west), but fought the battle for a theocentric 
outlook with a zeal unparalleled except in the New Testament. 

In another matter, too, Augustine, and Augustine alone of his 
period, discerned the outline of a New Testament doctrine which 
the Church was in danger of forgetting; though his neo-Platonic 
upbringing made it impossible for him to realize its full importance. 
It is 'in the face of Jesus Christ,' once again, that men are to see 
God-' Christus humilis,' ' Christus homo ' is the way to the blessed 
country.1 It is this fact above all others which links Augustine 
with one who drew much from him both in theology 2 and, by way 
of Gregory the Great, 3 in the language of devotion-one in whose 
writings, as Harnack justly says, 'the notes of the Christ-mysticism, 
which Augustine had struck only singly and with uncertainty, 
became a ravishing melody.' 4 Between the fifth and the eleventh 
centuries lies the great gulf of the dark ages, when ethics were re
duced to little more than formalism and the attempt to impose some 
element of discipline and decency upon an unruly and chaotic 
society. The period is one in which pseudo-Dionysius and his 
Latin translator, John the Scot, were laying the foundations of 
a new outburst of 'negative' life and doctrine in the middle ages ; 
but the great saint to whom we come is wholly untouched by their 
influence. As the greatest of Cistercians-the greatest, that is, 
of those who strove to recapture the spirit of the Benedictine rule 
in all its arduous simplicity, where even the Cluniac reform had 
failed-Bernard of Clairvaux might well have made monasticism 
a purely centripetal institution, in which each man should be con
cerned with his own salvation alone. Dr. Coulton, indeed, suggests 
that he did so, although S. Bernard is one of his heroes ; 5 but the 
evidence is by no means all on one side. 

Take, for example, some sentences from one of the great abbot's 
sermons on the place of the monks in the world. His text 6 is 
'Dentes tui sicut grex tonsarum '-' Thy teeth are like a flock 
of ewes that are newly shorn.' The word ' tonsce ' gives him his 
clue. The passage refers to the tonsured 7 monk, and therefore he 
is able to say, 'The Holy Spirit commendeth no small mysteries to 
us by these teeth.' 'Teeth,' he proceeds, 'are white and strong; 

1 de civ. Dei, xi, 2; cp. tract. ii, 4, in Joann.; de doctr. Christ., i, 34 (38); 
se~m. 81. 6 ;, 14~ .. 2,- Genera_lly cp. Harnack, Hist. of Dogma, v, pp. 127-133, 
with Scheel s cntlc1sms, op. cit., pp. 347-380, 411-427. Scheel's rationalization 
of Augustine's thought about Christ is not convincing . 

. 1 Mabillon, S. Bernardi opera omnia (Paris, 1839), i, coll. 25, 26 (prte-
fatin, § 25). All the following references are to this edition. 

3 C. Butler, Western Mysticism, p. 277. 
• Harnack, Hist. of Dogma, vi, p. 9. 
• G. G. Coulton, Five Cenlurirs of Religion, i, p. 462, in the Appendix 

headed 'Monks and Personal Salvation.' 
6 Bern., de diver sis sermo 93 (111ab., i, col. 2535). The text is from 

Cant. 4•. 
'I have taken a slight liberty with Bernard's thought; the point he 

makes is that the monk Is ' shorn • of all possession--even of his own heart 
and body. 
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there is no flesh in their compositbn ; nor have they any cuticle. 
They brook no foreign body among them ; there is no pain so 
grievous as pain in them ; the lips shut them in so that they may 
remain unseen.' So far of the condition of the teeth ; it is allegorical 
of the monastic life. The monks are • whiter ' than Christians in 
the world (they have chosen a • more compendious way' and a 
• safer life ') ; 1 they are not of the flesh, but of the spirit ; they 
have stripped themselves of all worldly integument and outward 
show. The analogy goes further. The monks are cloistered by 
their walls, as are the teeth by the lips; dissension within a monastery 
causes as terrible anguish to the Church as toothache to the body. 
Above all, just as the teeth can brook no opposition, but crush or 
reject gritty particles which resist their pressure, so the true monk 
abhors the tiniest ground of offence, whether in his community or in 
himself-' nee modicum quidem offendiculum tolerabile reputant.' 
'Hence,' Bernard adds, speaking to his own congregation of Clair
vaux, and alluding to the almost daily confessions of his monks in 
half-humorous deprecation,-' hence colI'.es that opportune im
portunity of yours which tires me so, and which occupies so much 
of your day~ven unnecessarily at times.' 

There is nothing here to which Antony, Pachomius, or Benedict 
would not have subscribed. Nor do the further obvious lessons 
which Bernard draws from the fact that the teeth are • orderly 
disposed in the two jaws, of which the lower is movable, but the 
upper fixed and firm,' 2 go beyond the conceptions of the older rules. 
But a new spirit is abroad; what follows is prophetic of the men
dicant Orders rather than reminiscent of the older monasticism. 
• The teeth are never a pretty sight unless revealed by a smile. 
They masticate food for the whole body, but themselves enjoy it 
not. They are not easily worn away.' So nothing is worse than 
that the monk should be seen abroad, • posting from village to 
village and palace to palace,' unless indeed he is driven into public 
life by that love which covers a multitude of sins. 'For love is 
like a smile, and full of joy'; and the monk is here to minister true 
joy (' lceta non dissoluta ') to the world. His function-his only 
function-is that of unsparing service ; his chief service constant 
prayer both for living and departed. Like the teeth he must work 
for others, but he himself should neither gain nor desire ought 
thereby. 

In this trivial conceit, S. Bernard has redressed the balance of 
monasticism. Nothing is said of the monk saving his own soul. Sic 
vos non vobis is the motto written over the cloister ; the whole 
contemplative life is required to issue in the unmitigated altruism 
of unwearying intercession, and the love that is like a smile. Prin-

1 ' via compendiosior,' 'securior vita '-the language, like that of S. 
Thomas, is not incompatible with the valid theory of the double standard 
(supra, pp. 253, 256). 

• So, though the inferior monks may at times be perturbed, ' the business 
of prelates is to retain a composed mind.' 
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ciples of this character were implicit in the rules of Benedict and 
his predecessors ; Basil, Cassiodorus and Gregory the Great had in 
various ways put them into practice. But here, in the strictest 
school of reformed Benedictinism, we meet at last with overt 
expression of that which is to dominate the new ascetic ventures, the 
Cathari, the Humiliati, and the Waldenses, together with the more 
orthodox institutions of S. Francis and S. Dominic. Obedience and 
humility are still high among monastic virtues, but their purpose 
is merely to fit the monk for service. It is often our duty, Bernard 
says, to leave spiritual contemplation, however sweet, for the 
practical labours which minister to men; 'man must live not for 
himself alone, but for the good of all.' 1 The bridal chamber must 
be strewn with the flowers of good works before the Bridegroom 
will visit it. 2 Contemplation without active charity is only an 
' inane idleness • ; 3 but after a good deed the repose of contem
plation may be sought more surely.' The more a man can with 
clear conscience say that inertness and self-love have not hindered 
him from active service, the more boldly he may strive to learn and 
understand the deeper and loftier truths. 5 A saint to Bernard is 
one who has 

• shown himself benevolent and charitable; who has lived 
humanely among men, keeping back nothing for himself, but 
using to the common advantage of all every grace that he 
possesses; who has regarded himself as a debtor to all men, to 
friend and foe, to wise and foolish alike. Such as these, being 
humble at all times, were useful to all. Before all things they 
showed themselves dear to God and to man ; and their fra
grance is held in pious memory.' 6 

Naturally enough-for in the main he addresses himself to men 
of the religious life-the service of which S. Bernard thinks is most 
commonly that of ministering to the spiritual needs of others ; 
anyone who is called to this must devote himself to it whole
heartedly. With fine allegori5m he interprets S. Peter's threefold 
commission to feed the sheep as a feeding by precept, by example, 
and by prayer ; with an even bolder paraphrase of a text which 
centuries of Christianity had made sacred, he adds the words : 
' Now abideth speech, example, prayer, these three ; but the greatest 
of these is prayer. For forceful speech is work indeed, but prayer 
wins grace and efficacy both for speech and work.• 7 Nor must a 

1 in cant. sermo 41 (Mab., i, coll. 2922, 2923); cp. supra, p. q5, n. 3. 
• lb., sermo 46. 7 (Mab., i, col. 2949), • lb., ' inane otium • (col. 2948). 
• l/;., sermo 47. 4 (Col. 2953). 
6 lb.; cp. sermm. 49. 6, : ; 50. 5; 57, 9. In 50. 5 Bernard justifies even 

absence from Mass where charity requires it-a considerable concession 
from one who to bis dying day scarcely ever omitted attendance (Vita prima, 
v, r-Mab., ii, col. 22491• 

6 in cant. se,mo 12. 5 (Mab., i. col. 27231. 
7 ep. 201. 3 (Mab., i, coll. 430, 4Jl). 
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man's interest be absorbed by his own prayers and his own work. 
He must spare loving thought an<i intercession for the labours of 
others. In a moving passage of the 49th sermon, whose deep effect 
upon the monks in Chapter was visible in their expressions and 
audible in their sighs,1 he urges them to that highest exercise of 
Christian charity which can rejoice at the successful accomplishment 
of great tasks by others, whilst we ourselves are relegated to minor 
and even menial employments:-' How hard it is, brethren, to 
praise another's good when we find ourselves surpassed in virtue I 
There is still some light left in us if we can feel this truth.' 2 

But though prayer and spiritual ministrations rank first in 
importance, it would be a misrepresentation of one of the most 
delicate strains of S. Bernard's thought to suggest that secular life 
and labour were in his mind a fruitless struggle laid upon us by the 
mere necessity of physical existence. That the secular life is more 
irksome, difficult and dangerous than the monastic, he is well 
aware. With other medi.eval moralists he takes the bishop as the 
type of a man of affairs. His letters and his book ' On Consideration ' 
show how freely and fully he was prepared to attack episcopal 
worldliness ; but he will not allow the sheltered monk to criticize the 
ecclesiastical statesman who bears the real heat and burden of the 
day. The monk is as the wife who sits at home in ease and com
fort ; the bishop as the husband who goes out to fight or labour for 
her sake:-

• What folly for the woman who spins at home to reproach 
her man on his return from the field of battle ! If we who dwell 
in the cloister observe that a prelate, whose daily duties lie 
among the people, conducts himself with less discretion than he 
should,-with lack of self-restraint, for example, in speech, in 
food, in length of slumber, in laughter, in bad temper, in liberty 
of judgrnent,-we must not jump to unkind conclusions, but 
remember what is written, "Better is the wickedness of a man 
than a pleasant dealing woman" (Ecclus. xiii, q). For we 
indeed do well to guard ourselves with vigilance ; but he, in 
helping many, does better still, and leads the more manly life.' a 

Bernard, of course, with all the orthodox churchmanship of his 
day, thinks of the civil State as handmaid to the Church, but in terms 
of Augustine rather than of Hildebrand-the service of the body 
has its meaning only as accessory to the salvation of the soul. So 
regarded, society is a complex and wonderful organism designed to 
the glory of God-the house in which the Church may finally meet 
her Bridegroom in the embrace of perfect peace. 'The beams of 
our houses are cedars, and our rafters are cypresses' is one of his 
texts from the Canticles (i, 16), and on it he allegorizes as follows:-• 

1 in cant. sermo 49. 7 (Mab., i. col. 2965\. 
• lb., sermo 12. 9 (Mab., i, coll. 2725, 2726). 
• lb., sermo 46. 2 (Mab., i, col. 2946). 
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'By " houses " we understand the great mass of Christian 
people, bound together with the beams of those who hold power 
and dignity, princes in Church and State. These by wise and 
firm laws hold them together, lest if each work in his own way 
and at his own will, the walls should sag and start asunder, and 
the whole house fall in ruins. By the rafters 1 firmly attached 
to the beams, and adorning the house in princely fashion, are 
meant the kindly and regular lives and characters of a clergy 
properly instructed, and the due administration of the rites of 
the Church. For how shall the clergy carry out their work, or 
the Church discharge her duties, if princes do not, like strong 
and solid beams, protect them by their power, and maintain 
them by their liberality? ' 

Rigidly ascetic though his own life was, it is obvious that Ber
nard's interest in mortification must be modified 2 by thoughts such 
as these. As with his greatest predecessors, so with him, rigorism 
and humanism are retained in that paradoxical unanimity which is 
so distinctive of Christianity. The true preparation for the vision 
of God is the life of active charity. The same life is its complement 
and consummation ; asceticism must neither oust service from the 
preliminary stages, nor impede it in the final. In the ' Apology ' to 
William of S. Thierry he has much to say against the degenerate 
licence of Cluny; but he prefaces it all with a sharp rebuke to the 
Pharisaism of his own congregation of Citeaux. ' The kingdom of 
God is within you,' 3 he says, in recollection of another address to 
Pharisees-

• Ye accuse your brethren in respect of bodily observances; 
but the weightier things of the law-its spiritual requirements 
-ye neglect, straining out the gnat and swallowing the camel 
... as though the cowl made the monk! Humility in furs 
is better than pride in a cassock .... You blame their eating 
of flesh; but you yourselves are gluttons in the matter of beans . 
. . . These things ought ye to have done, but not to have left 
the others undone ; if spiritual and bodily observance come 
into conflict, the latter must give place to the former. For as 
the spirit is higher than the body, so does spiritual activity bring 
forth better fruit than bodily mortifications.' 4 

In consonance with this, S. Bernard continually attacks all 
exaggerations and abnormalities of asceticism. The desire to live 

1 ' laquearia '-the word used by the Vulgate implies the • panels of the 
ceiling • rather than • rafters '-hence they • adorn ' the house as well as 
forming part of its structure. 

1 Thus ift cant. se,-mo 40. 4, 5, though addressed to the monks, insists 
that what is required for communion with God is • solitude of the spirit, 
not [necessarily] of the body.' This solitude of the spirit is simply detach
ment from earthly desires, and • can be exercised even in a crowd.' 

1 i.e. • not in external observances.' 
• apol. ad Gullulm., 6, 7 (12, 13). 
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a solitary, as distinct from a cloistered, life is a dangerous temp
tation, against which the monk must at all times be on his guard.1 

The novice particularly must be warned, and that with severity, 
against any tendency to add to the simplicity prescribed by the Rule 
by indiscreet and immoderate mortifications. 2 

• If S. Bernard hesitates more than a modern might do to praise 
and inculcate the life of active service, it is not because he under
values it. It is rather that it seems to him so high a thing, and 
yet so full of dangers-above all the danger of spiritual pride-that 
he dare not commend it over-much to any who have not begun by 
progress in seeing God to realize their own dependence, weakness, 
and need of the Spirit. Hence his first thought is always to direct 
his hearers or readers to such an exercise of contemplation as shall 
fit them most truly to serve others well. The fullness of the vision 
of God is not attainable by any in this life ; 3 even such degree as 
can be attained must be reached by stages. The soul must embrace 
the feet and kiss the hands of the Bridegroom before it dare aspire 
to the kisses of His lips.4 Of the experience, which, with all other 
great Christians, he calls 'seeing God,' and to which he attributes 
the origin of whatever is of value in the life of service, he speaks 
with bated breath. It is so far beyond all human merit that he 
scarcely dare lay claim to it. ' I do not know how it may be for 
others,' he says, 'but for myself this is a chamber into which 
I have [only] at times been allowed to penetrate-and, alas! how 
rare the day, how brief the stay! ' 6 But such as it is, his own 
weak experience 6 must serve him as an example whereby to com
municate to others that which is the mainspring of the Christian 
life. 

It would be easy to quote from the sermons on the Canticles 
passage after passage descriptive of the psychological effect of that 
experience which purifies the soul, and fits and inspires it for the 
service of men's needs, spiritual and temporal alike. Bernard is 
second to none of the great mystics in these descriptions ; he 
recognizes to the full the emotional qualities with which the vision 
may be adorned. But his test of its validity is always a moral one. 
On the one hand there is the healing effect of contemplation :-

' The vision does not terrify but soothe. . . . It tranquil
lizes the spirit without wearying it ; here is rest indeed. The 
God of peace makes all things peaceful; the very sight of His 

1 in cant. se1mo 64. 4 (Mab., i, col. 3050). 
'lb., 19. 7 (i, col. 2769). 8 lb., 31. 2 (Mab., i, col. 2863). 
• lb., 3, pass. ; cp. sermo 18. 6 (Mab., i, coll. 2761, 2765)-tbe seven 

stages-' compunctio,' ' devotio,' 'pcenitenti.e labor,' ' pietatis opus,' 
'orationis studium,' 'contemplationis otium,' 'plenitudo dilectionis •; cp. 
de dil. Deo, 8 (23)-10 (29); ep. II. 8--the tour stages of love; de grad. 
humilitatis, pass.-tbe three stages of bumilitr. 

• lb., 23. 15 (Mab., i, col. 2802)-' sed beu rara hora, et parva mora I ' ; 
cp. 32. 2-' tempus modicum•; 85. 13-' breve momentum et experimen
tum raIUm'; de dil. Deo, 27; de grat. et lib. arb., 15; and infra, p. 392, n. I, 

• lb., 73. 10 ; cp. 74. r (Mab., i, coll. 3122, 3123). 
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repose is repose-conferring. We see Him as a king who, after 
hearing causes in his court all day long, has dismissed his 
crowds of attendants, ended the labours of the day, and 
retired to his palace at nightfall. He enters his chamber 
with the few friends who share the intimacy of that retreat. 
Privacy increases his confident tranquillity, and his serenity 
mounts as he looks calmly round upon the faces of his dearest 
companions .... So (in this inner chamber of contemplation) 
God deigns to show Himself lovable, serene and peaceful, sweet 
and gentle, full of mercy towards all who look on Him.' 1 

On the other hand is the power of contemplation to inspire to 
action and to renew ideals. Of his own experience Bernard says :-

• You will ask how-since the ways of God's coming are past 
finding out, 2-could I know that He was present? Why, 
is living and full of energy. As soon as He comes to me He 
quickens my sleeping soul, rouses and softens and goads my 
heart. which was sunk in torpor, hard as stone, stricken with 
disease. He begins to pluck up and destroy, to plant and 
build, to water the dry places and illuminate the gloomy, to 
open shut doors and inflame whatever was cold, to straighten 
the crooked paths and make the rough places smooth. . . . By 
the revived activity of my heart I know His presence ; by the 
sudden victory over vicious desires and carnal joys His power 
for good. By conviction of secret faults I learn to marvel at 
the depths of His wisdom. In amendment of life (small though 
it be) I see His goodness and kindness. In the renewal and 
recreation of my mind, of my inner man, I glimpse, in some 
slight degree, the excellence of the divine beauty.' 3 

From trul! contemplation the soul returns 'fired with an ardent 
love for God, inflamed with a burning zeal for righteousness, 
fervent for the pursuit of all spiritual duties and studies.· In
toxication, the sceptic may call this rapture ; but at least, Bernard 
replies, it is an intoxication whose effects, unlike those of any 
other, ' are wholly salutary and good.' 4 Wholly good, for unless 

1 in cant. sermo 23. 16 (Mab., i, coll. 2803, 2804). 
• The passage is very remarkable. (a) He has just said that he is unable 

to discern the moments of God's coming and going (' non sensi aliquoties 
cum intravit. adesse sensi, adfuisse recorder, interdum et pnesentire potui 
introitum ejus ; sentire numquam, sed ne exitum quidem ') ; (b) the con
tinuation suggests that what puzzles him is the way in which God comes-a 
purely scientific question (' not by the eyes, not by the ears,' etc.) ; (c) but 
the question put to him is, 'How did you know that God was pre.sent?' 
(' unde adesse norim 'J.-The three problems are confused; but it is the third 
to which he addresses his answer. His insi~tence upon the wholly moral 
tests of God's presence show that he shares in the aversion from panhedonism 
distinctive oi the greatest Christians. 

1 in cant. se1'7no 74. 6 (Mab .. i, col. 3126). 
• Ib., se,mo 49. 4 (i, col. 2963). The idea is suggested by the text upon 

which Bernard has to comment, Cant. 2.._, He brought me to the house of 
wine• (R.V. mg.-Vulg. • cella vinaria '); but the metaphor is pressed too 
realistically for modem taste. 
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• discretion,' 'the charioteer of the virtues' which ' orders zeal' so 
that it may be truly called Christian charity, is infused into the 
soul along with zeal, we cannot claim to have received from the 
vision of God all that it has in store for us. 1 

By phrases such as these S. Bernard attempted so to hedge about 
the mystical experience of western Christendom with moral safe
guards-so to set it in the frame of a life of active service-that 
the negative and ecstatic implications of the Areopagite tradition 
should be kept within their true bounds. In this respect, however, 
he made a real advance upon his teachers. In the transition from 
Platonism to Christianity, S. Augustine had remoulded the best of 
contemporary philosophy to fit the truth of the Word becoming 
flesh. He had substituted the ethics of love and humility for the 
ethics of self-reliance and self-regard. But he had failed to grasp 
that the same Christian standards must be applied to the Church's 
mysticism as to her philosophic creed and moral code, if the three 
strands of faith, conduct and experience of God are to be woven 
into a perfect cord. Hence, as we have seen, his descriptions of 
the vision of God, and all that it implies, contain little that is dis
tinctive of Christianity. Beautiful and exalted though they are, 
and despite Friedrich Heiler's argument to the contrary, they are 
all but wholly Platonic.2 At this point S. Bernard, infinitely in
ferior to S. Augustine as a theologian, shows himself the more 
truly Christian of the two; the Abbot of Clairvaux completes and 
transcends the work of the Bishop of Hippo. 

The Bridegroom of the soul-whether the • soul ' be Church or 
individual 3-is to S. Bernard always and only the glorified 

1 in cant. sermo 49. 5.-Bernard notes that his text (Cant. 2') at once 
adds the words' ordinavit in me caritatem '-the immediate sequel of true 
contemplation (entry into the 'cella vinaria ') is to be moral orderliness, 
or 'discretio.' Passages descriptive of ecstasy are ep. 11. 8 (the 'fourth 
grade' of love); de consid., v, 2 (3); de dil. Deo, 27, 28; in cant. sermm. II. 4; 
31. 2, 6; 32. 4, 5; 41. 2-4; 52. 3-5; 57. I, 7, 8; 67. 3; 83. 6; 85. I0-14. 
Details of the vocabulary, C. Butler, Western Mysticism•, pp. 151, 168, 170. 
Luthardt, Christian Ethics, p. 323 (from Plitt), notices that Bernard only 
twice uses the idea of• deification• by the vision. 

• Supra, pp. 321, 326; and see F. Heiler, Der Katholizismus, pp. 105, 106 .. 
• The 'bride' the Church :-in cant. sermm. 14. 5, 7; 21. I ; 46. 2, 4; 

68. 1; 69. 1, etc. ; the individual :--ib., 46. 5 ; 68. 4 ; 69. 1 ; 73. 10 ; 74. 3. 
The latter series of passages is most instructive. The care with which 
Bernard in every case insists upon the temerity of speaking of an individual 
soul as the ' bride ' reveals his hesitation to encourage anything of the nature 
of erotic imagery in personal religion. Further, his tone in such places 
drops almost to a prosaic level. Thus, in serm. 67, so long as the Church 
is the bride (cp. § u), 'My Beloved is mine, and I am His' can have the 
fullest of meanings (§ 8). But when for a moment he allows it to be applied 
to the individual (§ 9) the mystical implication is removed. For • Dilectus 
meus mihi et ego !Iii• we must now read, • Dilectus meus mihi intendit, et 
ego Illi •-• God pays hted to me, and I to Him'; cp. 69. 7. Bernard is 
therefore almost as restrained in this matter as Origen, who commonly 
makes the Church the bride (hom. in cant., int. Hieron., i, 7; ii, 3, 10; comm. 
in cant., int. Ruf., prol.; i; ii (GCSS., • Origenes,' viii, pp. 39, 45, 55, 61, go, 
u3) ; and only rarely the soul (Hieron., i, 3; Ruf., prol.; ii (ib., pp. 32, 
61, 125)). On the mystic marriage generally, supral p. 28, n. 2. 
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Jesus, as known in that humanity in which He walked the earth
The fact is recognized, of course, by writers on S. Bernard or on 
Christian mysticism as a whole.1 But few of them-not even 
Abbot Butler or Miss Underhill-give it the emphasis which it 
deserves ; whilst for the casual spectator of medi::eval piety the 
glamour of S. Francis has wholly eclipsed the originality of 
S. Bernard, to whom Christian devotion, whether Catholic or 
Protestant, owes the rediscovery of its most treasured and 
evangelical elements. 

The majority of S. Bernard's sermons for the Christian ye; r 
focus loving attention upon the earthly life of Jesus; but it i, in his 
chapter-house meditations upon the Song of Songs that his deeptst 
aspirations are revealed. With an impressive gesture he sweeps 
Peter away from heaven's gate, and installs Philip and Andrew in 
his stead. ' Sir, we would see Jesus,' becomes once more the highest 
desire of humanity, and to that plea the two apostles are no more 
deaf to-day than in the days of old.2 

Eighty years ago, when the supposed ashes of the saint were 
disinterred from the resting-place to which they were hurried during 
the Directory of 1792, there was found with them a rude amulet of 
wood and parchment, with the inscription, ' Fasciculus myrrh::e 
Dilectus meus mihi; inter ubera mea commorabitur '-' My beloved 
is a bundle of myrrh; he shall lie between my breasts.' 3 That the 
amulet belonged to Bernard cannot be said, though the characters 
are alleged to be of the twelfth century. But the text itself was 
very dear to him, and he built upon it one of his most beautiful 
sermons. ' The bundle of myrrh • is the sum-total of the labours 
and sufferings of Jesus. The Christian will never let them fade 
from his mind :-

' To meditate on these things I have called wisdom; in 
them I find the perfection of righteousness, the fullness of know
ledge, the riches of salvation, the abundance of merit. Let 
Jesus be ever borne, not upon your shoulders as a burden, but 
before your eyes. . .. Remember how Simeon took Him up, 
how Mary loved Him ... how Joseph must often have taken 
the Child upon his knee, and smiled at Him. . . . Let them be 
your example. Do ye do likewise; bear Him with you, and 
keep Him before your eyes ... so shall you easily and readily 

1 Cp. C. Butler, Weslern Mysticism•, p. 138; W. R. Inge, Christian 
Mysticism, p. 140. n. (the Appendix on this subject promised in the footnote 
has apparently never been written) ; F. Heiler, Der Katholizismus, p. 132. 
Fuller appreciations, P. Pourrat, Spiritualite Chretienne •, ii, pp. 59-76 ; 
E. Vacandard, Vie de Saint Bernard, i, pp. 484-490. On the novelty of the 
conception, F. Buhler, Das deutsche Geistesleben im MittelaJter, p. 522, with 
reference to pp. 46 and 221. 

• in cant. sermo 15. 3 (Mab., i, col. 2742). 
3 See Ph. Guignard, Lettre a M. le Comte de MonltJlembert (1855). in 

MPL., clxxxv, col. 1700. E. Vacandard, Vie de St. Bernard, ii, p. 528, 
alludes to the fact, but with appropriate caution. On the disposal of the 
saint's remains in 1792, ib., pp. 550-553. 
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bear your burdens, through His help Who is the Bridegroom 
of the Church, above all, God blessed for ever.' 1 

No lover of S. Bernard will forgive me if I end what I have to 
say about him without a reference to his sermon on the Name of Jesus 
-that beautiful piece of medi~val latinity in which his adoring 
devotion to the Lord he loved so well finds its consummation :-

• The name of Jesus is both light and nourishment. Are 
you not strengthened in the spirit when you meditate upon it? 
What else enriches the mind so much as this name of Jesus? 
What so restores our wasted powers, strengthens the soul in 
virtue, inspires it to good and honourable conduct, fosters in it 
all pure and saintly characteristics? ... No book or writing 
has any savour for me if I read not therein the name of Jesus; 
no colloquy or sermon grips unless the name of Jesus be heard 
there. As honey to the taste, as melody in the ear, as songs of 
gladness in the heart, so is the name of Jesus. And medicine 
it is as well. Is any of you sad? Let Jesus come into your 
heart; let His name leap thence to your lips; and behold its 
light disperses the clouds of darkness like the morning sun, 
and brings back serenity and peace. Is any falling into sin-
aye, even the desperate sin of self-murder ? Let him call again 
upon that saving name; at once his courage and hope will 
revive. In the presence of that life-giving name, who has ever 
remained fast bound by hardness of heart, vulgar idleness, 
rancour of mind, or dull accidie ? . . . These are the diseases 
of the soul; this is their remedy .... Naught but the name 
of Jesus can restrain the impulse of anger, repress the swelling 
of pride, cure the wound of envy, bridle the onslaught of luxury, 
extinguish the flame of carnal desire---can temper avarice, and 
put to flight impure and ignoble thoughts. For when I name the 
name of Jesus, I call into mind at once a Man meek and lowly 
of heart, benign, pure, temperate, merciful; a Man conspicuous 
for every honourable and saintly quality; and also in the same 
Person the Almighty God-so that He both restores me to 
health by His example and renders me strong by His assistance. 
No less than this is brought to my mind by the name of Jesus 
whenever I hear it.' z 

1 in cant. sermo 43. 4, 5. The text is from Cant. 1 18 (Vulg. 1 11). 
• lb., 15. 6.-It is commonly agreed that the 'J ubilus Rhythm us' 

(] esu dulcis memoria). though it has a close connexion both of thought 
and of vocabulary with this sermon, is not by S. Bernard ; for a curious 
error by which it has recently been supposed to be pre-Bernardine in date, 
see R. Vaux, Church Quarter?' Review, cviii (1929), pp. 120-125. An extra
ordinary example of similar Jesus-worship ' of a much earlier date is to be 
found in a hymn attributed to Clement of Alexandria, in which the Saviour 
is addressed as ' the bridle of colts untamed, the wing of birds that wander 
not, the infant's helm, the shepherd of the royal flock, the children's guide, 
the shepherd, husbandman, rudder, bridle, heavenly wing of the holy flock, 
fisher of men,' etc. (DALC., vi, col. 2843). 
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Constant recurrence to the name of Jesus, earnest consideration 
of all that it stands for-the testing by this standard of our lives 
and our whole environment, of things above, and things around, 
and things beneath us 1-this is at once the great mainspring and 
the great reward of the Christian life. The result of true 'con
sideration• is certain-the flowering of all the graces of Christian 
saintliness. Where this result is absent no real union with God 
has been attained: where it is present-where the soul is visibly 
increasing in saintliness and discretion, in likeness to Jesus our 
' brother ' 2-we need no other test that God has been with us. 
Bernard is no theologian ; he remains almost untouched by the 
abstract questions of Christian ethics. But of one thing he is 
certain. Moral advance is impossible without the vision of God 
in Christ; and moral stagnation is a sure sign that, however much 
we claim to know God, our claim is empty and void. 

For sanity and saintliness combined-for all the distinctive 
lessons of Christianity in ethics-a Christian could scarcely find a 
better teacher than S. Bernard. The evangelical character of his 
own practice stands out in clear relief, for example, if his attitude 
to the problem of discipline is considered. That the whole of his 
teaching is a call for self-discipline on the part of his hearers-a 
self-discipline whose purpose is to fit the soul to see God and to 
serve Him-needs no further proof. Beyond this, however, the 
exercise of discipline coercively by the authorities of the Church 
is wholly repugnant to him. Men cannot be bullied into the way 
of seeing God, and that is all that matters. He is enough of a 
medi:eval man sometimes to set disciplinary machinery in motion 
himself. It is his voice that calls, with violence and at times even 
with regrettable abuse, for the condemnation of Peter Abailard and 
Gilbert de la Porree; 1 and the measures which Pope Innocent took 
against Louis VII and his partisans had his warm approval.' 
But how eager he was that charity should overpass justice may 
be seen in his attempt (as his biographer says) to' correct Abailard's 
error without confounding its author'; 11 in his readiness to accept 
Abailard's advance towards a reconciliation through the medium 
of Peter of Cluny; 8 in his own overtures towards a renewal of 
friendly theological discussion with Gilbert after the break-up of 

1 de consid., ii, 3 (6)-the famous fourfold division is taken from Augustine, 
de doctr. Christ., i, 22; but whereas Augustine's 'quod infra nos est ' refers 
to the body, Bernard's • quz sub te • are the flock of Christ whom the Pope 
(herein typical of all Christian pastors) is to tend (de consid., iii, 1), cp. infra, 
pp. 371 f. -

2 in cant. sermn 15. ◄· 
8 Good accounts of these two controversies in R. L. Poole, Studies i11 

Mediomal Thought and Learning• (1920), pp. 142-145, 160-169; E- Vacandard, 
Vie de St. Bernard, ii, pp. 141-162, 337-355. 

'See Bernard, epp. 216, 221. 
• Vita prima, iii, 5 (13) (Mab., ii, col. 2199); cp. ep. 337. 2 (Mab., i, col. 

628). 
• Petrus Vener., ep. iv, 4 (M PL., clxxxix. col. 3o6). 
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the Council of Rheims ; 1 and in his schemes for a peace between 
the pope and the king of France which, while maintaining the 
dignity of the former, should not humiliate the latter. 2 S. Bernard 
accuses the heretics of his day of every moral perversion which 
could well be laid to their charge; 3 he has no sympathy even with 
their readiness to die rather than renounce the error which is their 
faith.' But he will not allow force to be used against them except 
-hypothetically-in the most extreme case ; and he deplores the 
zealous but misguided outbursts of popular orthodoxy which on 
occasion led to their deaths. • Faith can only be produced by per
suasion, never imposed by force,' he says; 'heretics should be 
taken not by arms but by arguments.' 6 The use of force against 
the Jews he condemns even more unsparingly ; 8 the synagogue 
honours his name even to the present day as that of one who in 
practice as well as in theory was its friend and protector. In this 
matter (as Cotter Morison pointed out many years ago) 7 even the 
greatest of his friends, Peter of Cluny. was guilty of the cruellest 
counsels ; Bernard stands alone in his championship of prayer and 
preaching as the weapons of the Church against Israel, and in 
condemnation of the stake and sword. 

1 So R. L. Poole, MeditEval Thought and Learning, p. 169; Vacandard, ii, 
p. 353, from John ot Salisbury. Gilbert's reply was insulting; but he had 
been made to suffer acutely. 

2 Bernard, epp. 217, 2r9, 358. 
• in r-ant. sermones 65, 66. • lb., 66. 13. 
•incant. sermo 66. 12-' fides suadenda est, non imponenda' ; ib., 64. 8-

• capiantur non arm.is, sed argumentis.' But in both passages he adds that, 
if all else fails. force must be used. . 

• ep. 365 (Mab., i, col. 667) ; contrast Petr. Ven., ep. iv, 36 (M PL., 
cb.--xxix, coll. 366-368). 

'J. C. Morison, St. Bernard, pp. 375,376; cp. Vacandard, ii, pp. 288, 28g, 



LECTURE VII. 

CONFUSION AND ORDER. 

1 Cor. xiv, 33, 40-' God is not the author of confusion but of peace. 
Let all things be done decently and in order.' 

I. THE TWELFTH CENTURY.1 

'THE history of piety in the middle ages,' Harnack has written, 'is 
the history of monachism.' 2 Fr. Pourrat rightly takes the phe
nomenon further back still :-

• In the patristic period, no books of devotion were composed 
for Christians living "in the world." The same is true of a great 
part of the middle ages. . . . There were not two " spiritual 
lives,'' one for the ascetic, the other for ordinary Christians. 
There was only one ; and that was monastic. From the birth 
of monasticism, Christians who proposed to take the quest for 
perfection seriously became monks-either by retiring to the 
desert or cloister, or by practising domestic asceticism of the 
monastic kind. Practically all the saints of the period were, 
or had been, monks. The bishops, the great fathers of the 
Church, had embraced the monastic life prior to their elevation 
to the episcopate. Hence it is not surprising that spiritual 
writers should never have thought of addressing themselves 
to secular Christians; nor that their piety was monastic in 
character.' 3 

There is a sense in which these reflections are no more than plati
tudes. Why should we expect a difference in character between 
lay and monastic piety ? Is Christ divided ? And if there was 

1 What follows is a very brief summary of an aspect of medireval culture 
which has often been handled fully; cp. for example, G. Grupp. Kultur
geschichte des Mittelalters 1 (1923-1925), especially vol~. iii-vi; E. Scott
Davison, Forerunners of St. Francis (1928) ; E. Gebhart, Mystics and 
Heretics in Italy (E. tr. 1922, by E. M. Hulme, of L'Italie Mystique, 1890); 
G. G. Coulton, FivB Centuries of Religion, vol. ii, especially cc. 7-10 ; Fr. 
Cuthbert Hess, O.F.C., St. Francis of Assisi 1 (1920) ; C. Med. H., vol. vi 
(1929), especially cc. 20 and 21 ; 0. Zockler, Askese u. Monchtum, pp. 471-
537; P. Pourrat, Spfritualite Chretienne, vol. ii; H. 0. Taylor, ThB MeditBval 
Mind; and from a different point of view, E. Haskins, The RenaissanCB of 
the Twelfth Century. 

• Harnack, Hist. of Dogma (E. tr.), v, p. 10; cp. also H. B. Workman, 
Evol,dion of Monastic Ideal, p. 4; G. G. Coulton, op. cit., i, p. 89. 

8 Pourrat, SC., i, pp. ix, x. 
359 
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only to be one kind of piety, nothing could be more natural than 
that it should radiate outwards from the monastery. As the Church 
looked to the theologian for the formulation of her doctrine, so 
she looked to the monk, who had ordered his life in such a way as to 
find the greatest room for prayer, for expert guidance in the ways of 
devotion. But here the difficulty began. Monastic piety was bound 
up with the recitation of' prayers,' the psalter and the choir offices; 
and the time available for these occupations in a secular life was all 
too restricted. Thus for a period Christian piety, in anything like 
the full sense of the word, was not merely monastic in character ; 
it was also the prerogative of the monks, who alone had leisure for 
it. This factor in pre-Reformation Christianity, purely accidental 
though it was, reinforced the theory of the double standard in its 
invalid form, to the practical exclusion of secular persons from all 
but the most formalist branches of Christian observance. 

It is no small testimony, therefore, to the genius of Christianity 
that t.he middle ages witnessed a persistent and not entirely un
successful demand upon the part of the laity for admission--or 
re-admission-to the full privileges of religion. As civilization 
emerged out of the dark ages this tendency showed itself in the 
curiously pedantic form of 'conversio ad succurrendum' 1-the 
practice by which the layman, at the approach of death, betook 
himself to a monastery, to meet his end in the monastic habit. 
The phenomenon, widespread though it was, is no more than a crude 
manifestation of a tendency whose roots lay very deep, which pro
duced as its fairest fruit the Brothers Minor of S. Francis; and thence 
was reborn again in the Third Orders. 

The movement has various stages. About the year 1090 
Bernold of St. Blaise observed how in Germany groups of pious 
laymen and laywomen were gathering together to lead a life of 
evangelical simplicity with community of goods. Often enough 
they would settle in the neighbourhood of a monastery or convent, 
and ' offer themselves in service to the monks, after the pattern of 
Hirn Who came not to be ministered unto, but to minister'; their 
pious intentions were rewarded with papal approval.2 But the 
first great lay-movement of which history has any clear cogniz
ance is that of the Cathari, 3 who appeared in northern Italy in 
the middle of the twelfth century, and within a hundred years had 
acquired innumerable adherents. Almost contemporary were the 

1 G. G. Coulton, op. cit., i, pp. 90-94, 382, 383, 476-481 ; cp. also 
L. Gougaud, Devotional and Ascetic Practices of the Middle Ages (E. tr. 1927), 
pp. 131-145. Gougaud cites the emperor Lothaire, A.D. 855, as among the 
earliest examples of the practice (ib., p. 135). Eastern examples in K. Holl, 
op. cit., pp. 321, 322. 

2 Bemold. Const., Chronicon (MGH., script. v), pp. 439 (A.D. 1083) ; 452, 
453 (A.D. 1091). Grupp, op. cit., iii, pp. 169, 170, sees in this movement the 
origin of the lay-brothers, or conversi in the later senBt'; but it seems to 
have been wider than this, for the groups of women devotees also attached 
themselves to the monasteries in a ministerial capacity (' more ancillarum '). 

• Gebhart, pp. 56-58; Scott-Davison, pp. 202-225; Grupp, iii, pp. 57-59. 
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Waldenses 1 in southern France; the Humiliati of Lombardy,2 of 
whom some at least received ecclesiastical recognition and never 
passed into heresy; and the Beghards and Beguines 3 in the Nether
lands. Evangelical poverty, ecclesiastical reform, a strict adherence 
to the letter of the Sermon on the Mount, study of the scriptures 
and mission preaching, were the principal ideals held in common 
by these and similar associations. Inquisitors themselves bore 
witness to the general purity oI their lives, even when their teachings 
were suspected and condemned :-

• Heretics are recognized by their customs and speech, for 
they are modest and well-regulated. They take no pride in 
their garments, which are neither costly nor vile. They do not 
engage in trade, to avoid lies and oaths and fraud; but live 
by their labour as mechanics-their teachers are cobblers. 
They do not accwnulate wealth, but are content with neces
saries. They are chaste and temperate in meat and drink. 
They do not frequent taverns or dances or other vanities. 
They restrain themselves from anger. They are always at 
work; they teach and learn, and consequently pray but little. 
They are to be known by their modesty and precision of speech, 
avoiding scurrility and detraction, light words, lies and oaths. 
They do not even say vere or certe, regarding them as oaths.' ' 

The Penitents of Assisi 6 thus had many forerunners. This in no 
way detracts from the significance of S. Francis' work. With the 
establishment and regularization of the two mendicant Orders, 8 

the one as a great missionary, the other as an equally great educa
tional machine, the Church took in hand a situation that had been 

1 Gebhart, P.· 58; Scott-Davison, pp. _241-270; G_rupp, iv, pp. 379, 
380; Coulton, u, pp. 109-112 ; Harnack, Hist. Dogm., Vl, pp. 89-92 (notes). 

1 Gebhart, p. 59; Scott-Davison, pp. 174-200; Grupp, iv, pp. 380, 
381 ; Coulton, ii, pp. 113-114. 

• Grupp, iii, p. 317; v, p. 149; see also PRE., ii, pp. 516-526 (s.v. 
• Beginen,' etc.) ; DTC., ii, coll. 528-535 (s.v. • Beghards,' etc.) ; ERE., ii, 
pp. 842, 843 (s.v. • Brethren of the Free Spirit'). 

• H. C. Lea, History of the Inquisition, i, p. 85. Lea's references here, 
as often, are sketchy; but the passage will be found in c. 7 of the thirteC'nth 
century liber contra Waldenses, formerly ascribed to the Dominican, Rainer 
Sacchoni, but identified by W. Preger as the work of an inquisitor of the 
diocese of Passau. (References to Preger's three discussions are given in 
A. Potthast, Biblintheca Hist. Med. Aevi (Welweiser)•, i, p. 109, s.v. • Anony
mus Passaviensis '.) The text was first published, in a garbled form, by 
Gretser in 1613; reprinted thereafter in successive editions of the Magna 
(Maxima) Bibliotheca Vet. Patr. (e.g. Paris, 1654, vol. iv (2), coll. 745-780). 
The whole tract is not, of course, so complimentary as Lea's excerpt. 

a Leg. Ill. Soc., 37 (Boll., AS., Oct., ii, p. 733)-' viri poenitentiales de 
civitate Assisii oriundi.' 

1 The rule of S. Francis was approved by Innocent III in A.D. 1210 
(Hess, St. Francis, pp. 90-108). The Dominicans received episcopal recogni
tion in the diocese of Toulouse in July, 1215 (J. Guiraud, Vie de S. Dominique, 
p. 69) ; but the Lateran Council of the same autumn forbade the foundation 
of new Orders, and S. Dominic's preachers remained under the Austinian rule 
until 1218 (ib., p. 97). 
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full of peril. Although the Franciscans had still to face the dangers 
of heresy and schism during the thirteenth century,1 the two Orders 
played a triumphant part in the stabilization of Christendom. 
Organized asceticism received a new impetus to leave the cloister
garth and minister to the needs of humanity at large. The monastic 
settlement became in ideal a rallying-point rather than a retreat; 
a headquarters rather than a home. At the same time the aspira
tions of the laity to a share in that devotion which had hitherto 
seemed the peculiar privilege of the monk were recognized by the 
establishment of the Tertiaries.2 But these principles of a settle
ment, which, great though it was, was even so not strong enough 
to subdue the forces that led ultimatelv to the Reformation, were 
themselves only achieved after a long ·period of chaos. The lay
movements of the twelfth century took the Church entirely un
awares. She could not understand this sudden upheaval of the 
established order ; nor was she at that time in a position to guide 
the new movements along lines of Catholic thought. 

The keynotes of the age were two--restless activity and uncon
trolled sentiment. Of the new zeal for service Bernard, Francis, 
Dominic, the military Orders and the lay-movements all alike 
provide illustrations. The quietism which so often went hand in 
hand with early monasticism suffered a definite eclipse ; mysticism 
and public service formed a new alliance. The great mystics of 
the middle ages are men and women of action ; whilst S. Dominic, 
for example--one of the most forceful characters of his day-lived 
a spiritual life rich in emotional content.3 To him the world owes 
as strong an insistence upon the duty of altruism as can well be 
asked of any follower of Christ: 'Let our first study be '-so runs 
his rule-' to be of service to our neighbours' souls.'' Even the rare 
surviving anchorites, it has been suggested,5 were forced to justify 
their existence by performing social duties,-stationing themselves 
near ferries or bridges, or in pathless woods and remote valleys, to 
offer help and hospitality to the chance wayfarer. 

To this passion for neighbourly service was added, especially 
by Bernard and Francis, the inspiration of a deep and truly Christian 
emotionalism. The believer's zeal, in their view, must find its 
chief source of inspiration in the life and passion of his Lord. 8 

1 For ao account of the controversies, see Gebhart, op. cit., pp. 165-219; 
and cp. Harnack, Hist. of Dogma, vi, pp. 93-95, III, 112. 

2 The Franciscan Third Order, Hess, pp. 320-345; K. Miiller, Die Anfiinge 
des Minoritenordens (r885), pp. r30 ff.-The Dominican, Guiraud, op. cit., 
pp. 180-r84; generally, Coulton, op. cit., ii, pp. r48-152. The earlier Pre
monstratensian Third Order, Scott-Davison, pp. 99, 100. 

3 Grupp, iv, pp. 388-390. 
• Constit., pro!. (in H. Deni.fie, Die Constitutionen des Predigerot'dens, 

ALKG., i (1885), p. 194). 
• E. L. Cutts, Scenes and Characters of the Middle Ages '• p. 103. 
• So deeply rooted was this conviction, that even in the heyday of sacra

mentalist enthusiasm it was still insisted that the sacraments were merely 
' instrumenta separata' of human salvation, whilst the passion of Christ was 
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Devout reflection on those great themes would inflame the soul 
with a new desire to imitate in all things the spirit of the Master's 
life, and in some things at least-as with the Franciscans in the 
matter of poverty-the letter as well. Strength, however, as well 
as aspiration, was to be the outcome of contemplation ; the heart 
which occupied itself with these sacred mysteries knew an exaltation 
strong enough to triumph over temptation. frailty and self-seeking. 
In Francis the beauties and simplicities of nature, the gaiety and 
innocence of beasts and birds, were capable of begetting a like 
spiritual fervour; and even Bernard, despite his explicit Cistercian 
puritanism, was not wholly callous to influences of the kind. 

In all this the leaders of orthodox Catholicism were no more than 
typical of their day. But for all its delicate beauty and real spirit
uality their emotionalism was subject to the dangers which beset 
it in every age. Bernard was definitely distrustful of the learning 
of the schools-witness his action in the matters of Abailard and 
Gilbert de la Porree ; Francis was no less on the side of the babes 
and sucklings against the wise and prudent. He would have no 
book in the hands of his disciples except the psalter and the gospels, 
'lest by reading of the good deeds of others they should find no 
time for good deeds of their own.' 1 What was needed above all 
else was a sane yet nnflinching theology ; and such a regulative 
force the twelfth century had yet to find. 

S. Bernard's sermons, for example, sometimes betray a chaotic 
theological background which might well have startled the great 
writers of the patristic period. Everyone is familiar with the dia
logue in heaven which opens the third book of ' Paradise Lost'; 
but its eccentricities are moderate as compared with parallels which 
can be quoted from the abbot of Clairvaux. In one such passage 
the Son of God is overheard soliloquizing upon the pnnishrnent of 
mankind-a punishment with which the Father has visited them 
because (at the instigation of the rebel angels) they sought to steal 
the Son's prerogative of the knowledge of good and evil. 'Man,' 
says the Saviour, 

'grasped at a privilege which is Mine by right. My Father has 
not pardoned him, His eye hath not spared him. . . . Come 
then! that men may know that I love My Father, He shall 
receive at My hands those whom, for My sake in a sense, He 
has destroyed .... They are jealous of Me, all of them. But 
lo, I come and so bear Myself on earth that whosoever is in
deed jealous, and shall strive to imitate Me, shall do a good 
work. ... The rebel angels, I know, cannot be saved : ... 
and My Father created man to take their place, and restore the 

• instrumentum conjunctum ' ; ' unde manifestum est quod sacramenta 
ecclesi.e specialiter habent virtutem ex passione Christi ' (Aquinas, ST., iii, 
q. 62, a. 5). 

1 Grupp, iv, p. 389 ; Scott-Davison, pp. 4 ff. ; for a balanced estimate 
cp. also Hess, Life of St. Francis, pp. 346-357. 
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ruins of Jerusalem .... But man can be saved, for no one 
has been created to take his place.' 1 

The theology of passages such as this does not bear examination; 
it is as faulty as it is imaginative. Equally imaginative, and even 
more insidious, were the glosses with which preachers (mainly 
Franciscans) adorned the gospel story to make it more attractive. 
Earliest among surviving examples is a composition called 
'Meditations on the Life of Jesus,' owing much to the influence of 
S. Bernard, which was for long attributed to S. Bonaventura, and 
certainly dates from his century. Its apocryphal anecdotes.
such as the attempt of Mary the mother of Jesus and Mary Mag
dalene to dissuade our Lord from the journey to Jerusalem which 
precipitated His passion, or the incidents of the Via Dolorosa,-had 
an immediate influence both on the mystery-plays and the religious 
art of the middle ages. 2 They were incorporated wholesale in the 
following century into what was probably the first attempt at a 
biography of Christ since the period of the apocryphal gospels-
the 'Vita Christi' of Ludolph the Carthusian.3 Unlike some more 
modern literary reconstructions of the gospel story, both these 
compilations frankly confess that much in them is merely pious 
fiction;' but their success was enormous. Ludolph's 'Vita• 
was translated into the vernacular throughout western Europe, 
and passed through conntless editions as soon as the discovery of 
the printing press made its rapid multiplication possible. The 
mythological instinct manifested in the ' Legenda Aurea,' the 
'Miracles of Mary,' and similar collections of the thirteenth and 
fourteenth centuries, could not be restrained even when the most 
sacred life of all was in question. 

So long as sentiment predominated over reason, edification 

1 in adv. serm. 1. 4-5 (l\Iab., i, col. 1640), cited by Pourrat, SC., ii, p. 61, 
as an example of Bernard's eloquence, without recognition of its heterodox 
character. Cp. also the classical and vivacious • Processus Paradisi • (also 
quoted by Pourrat), in the exposition of the 85th Psalm (' Mercy and truth 
are met together; righteousness and peace have kissed each other'), serm. 
in Annunc., i (Mab., i, coll. 2099-2101). Truth and Righteousness have fallen 
out with Mercy and Peace ; for Truth and Righteousness demand man'!! 
punishment, whilst Mercy and Peace plead for him. The argument takes 
place in good forensic fashion before the Father's throne, until a cherub 
suggests that the case should be transferred, as to a court of final appeal, 
to the Son, 'to whom all judgment has been given.' Truth and Righteous
ness demand man's death; Mercy and Peace his forgiveness. 'Let death 
win forgiveness, then shall both sides be satisfied• (' fiat bona mors et habet 
utraque quod petit ') is the Son's decision ; and because no other r.an be 
found who is not under the sentence of death for sin, He gives Himself to 
die. On the influence of this ' Processus' on medi.eval art, E. Male, L'arl 
religieu:r de la fin du M.A., pp. 36-38. 

• lb., pp. 28-51.-For earlier attempts (mostly in verse, as for example 
the ninth-century • Helyand ' and Otfrid of Weissenburg's ' gospels book' 
poem) see PRE .. ix, pp. 7-9. 

• Pourrat, SC., ii, pp. 279, 178-481. 
• [Bonav.] medit. vit. Christi, 9 (quoted Pourrat, ii, p. 278) ; Ludolphus, 

11ita Christi, pro!. (Pourrat, ii, p. 480). 
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rather than verisimilitude remained the test of truth. The critical 
study of the Bible, which had occa.3ionally manifested itself in the 
patristic period. was now wholly unknown. All that mattered was 
the allegorical interpretation, and this could be tortured to give any 
sense which the exegete might wish. Hugh of S. Victor knew of 
doctors who openly boasted that they reeked nothing of the literal 
meaning of scripture.1 Secular study for its own sake was dis
couraged, and that-at heart-for the same rea.son.2 The slightest 
advance towards scientific investigation in connexion with received 
history, such as Abailard's indiscreet scepticism about the identity of 
t.he patron saint of the Abbey of St. Denys,3 might rouse the stormi
est passions. More remarkable, and certainly more fascinating to 
the ordinary reader, is the indifference to the scientific study of 
nature bred by this demand for edification. Fostered by the 
dominant Platonic exemplarism which the authority of S. Augustine 
rendered supreme at the beginning of the intellectual revival, men 
saw the world of nature in no other light than as a hieroglyph of 
spiritual truth; and set themselves to study not so much the com
position and characteristics as the symbolical propriety of natural 
phenomena.' None was more than a 'speculum '-a mirror-of 
some part of the divine nature. It mattered little therefore what 
truth about God could be read into each object, animate or in
animate, so long as some truth could be read there ; and once 
an edifying allegorism had been discovered, further interest in the 
phenomenon so treated very naturally tended to fl.ag. 6 

Thus numbers, jewels, beasts and birds, were all given their 
symbolical value. The recitation of the psalter washes away sin, 
because its r50 psalms recall the rso days of the fl.ood. 8 Each of 
the twelve precious stones which made up the wall of the new 
Jerusalem signified a separate Christian virtue 7 by reason of its 
colour, its shape or its durability. The natural histories of earlier 
days were ransacked for animal traits which-whether true or false
might remind t.he reader or audience of mysteries of the faith ; a 
popular Bestiary of the twelfth century explicitly avows that these 
anecdotes about birds and beasts and reptiles are to take the place, 
in the lives of the uneducated, which scripture fills in the lives of the 

1 Hug. S. Viet., de script. et script. sacr., 5 (MPL., clxxv, col. 13). 
2 Cp. generally, Harnack, Hist. of Dogma, vi, pp. 31-34. 
8 Abail., hist. cal., 10. 
• Hug. S. Viet., didasc., vii, 16 (MPL., clxxvi, col. 823)-' simulacra 

invisibilium ipsa visibilia.' 
6 This matter has been fully studied by E. Male, L'arl religieux du Xllfa 

Siecle, pp. 23-62; cp. also Grupp, op. cit., iii, pp. 327-331 ; H. 0. Taylor, 
Medit:11val Mind, ii, pp. 67-101 ; G. G. Coulton, Art and the Reformation, pp. 
242-292. Dr. Coulton insists upon the great variety of meaning attached 
to individual symbols, but fully recognizes the prevalence of the symbolic 
atmosphere. The examples quoted in the text above are taken mainly from 
the de bestiis et aliis rebus printed in M PL., clxxvii; but they occur commonly. 

•Honor.August., expo.•. in psalm. (MPL., clxxii, col. 27:1). 
'[Hug. S. Viet.] de best. el al. ,-eb., iii, 58 (MPL., clxxvii, coll. n5-n8). 
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learned. 1 The guile of the fox, who feigns death till the fledgling 
comes close enough to be snapped up 2-thc malice of the whale, 
disguising himself as an island to lure mariners to their doom 3-

these are types of the devil. So is the hedgehog, who shakes the 
ripe grapes from the vine, and then by rolling upon them impales 
them on his spines, to carry them away for his young to eat-for 
the vine is the life of the Christian, the grapes his virtues.4 The 
basilisk, too, stands for the devil; but as the huntsman foils the 
basilisk by hiding himself behind a mirror, so Christ from the 
gleaming purity of His mother's innocence came forth to the dis
comfiture of Satan.6 

The owl, on the other hand, typifies Christ. It loves darkness ; 
so did Christ love sinners. It has its nest in the ruins ; so Christ 
was born of the Jewish nation which God had abandoned to its 
fate. It shuns the daylight ; so Christ sought not His own glory.6 

Another bird, the white caradius, was typical of Christ as well. 
It possessed the gift of discerning whether the sick should live or 
not. If they were to die, it turned its head away from them ; if 
there was hope of life, it sucked out the infection from their lips 
with its beak, and then soared aloft to lose the taint of disease in 
the healing rays of the sun. So Christ turned His face from the 
Jews, but bears away the sins of those who trust in Him.7 

The lion, again, is a type of Christ, and that for three undoubted 
reasons. As the beast wanders over the mountain-wastes, the 
sweep of his tail brushes away his footprints, and so his pursuers are 
misled. Christ in the same way concealed His real nature from the 
devil during His earthly life. The lion sleeps with open eyes, thus 
signifying that our Lord's Godhead was ever alive even when His 
flesh' slept' upon the cross. And lastly, the lion-cub is born dead; 
its sire brings it to life on the third day by breathing upon it. This 
is an obvious type of the resurrection. 8 

If men of no more than normal invention could foster legends 
such as these, which the commonest diligence in investigation and 
report might have disproved, there was an unequalled opportunity 
for the imagination in fields where it could play unchecked. It is 

1 de best. et al. reb., prol. (col. 15). The source of all these writings 
appears to have been the Physiologus, by an unknown author of c. II A.D. 
at the latest-text in D. Pitra, Spicileg. Solesm., iii, pp. 338-372 ; cp. ib., 
pp. xlvii-lxxv. Though con<lemncd by Gelasius as heretical (ib., p. lxvii), 
it was in favour even with Gregory the Great (ib., p. lxix), and thereafter 
had a great vogue. Cp. also E. Male, op. cit., pp. 31-34, for mention of 
other writers indebted to it. 

2 de best. et al. reb., ii, 5 (col. 59). 
• lb., ii, 36 (col. 82)-the • aspidochelon~.' 
• lb., ii, 4 (col. 53). Dr. Coulton reproduces a picture of this hedgehog 

at its malicious depredations (Art and the Reformation, p. 271), with further 
examples of its symbolical use. 

• So Grupp, op. cit., iii, p. 329, the source not indicated. Commonly the 
traits assigned to the basilisk are his death-dealing qualities, and his terror 
of weast>ls (so e.g. in the de bestiis). 

• de best. et al. reb., i, 34 (col. 30). 
1 lb., i, 48 (col. 48). 8 lb., ii, I (col. 57), 
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therefore to this period that Christianity owes its first great group 
of visionary mystics. They are most of them German, and most of 
theri women. Hildegarde of Bingen, whose visions began at the 
early age of three, 1 and Elizabeth of Schoenau, driven by the physical 
chastisement of angels to reveal her secrets to the world, 2 are the 
principal figures of the twelfth century in this respect. S. Gertrude 
the Great of Helfta, the two Mechtilds, and S. Angela of Foligno 
belong to the thirteenth century; S. Bridget of Sweden and 
S. Catherine of Siena carry on the tradition in the fourteenth. The 
modern enthusiast for mysticism is apt to overlook the bizarre char
acter of many of these ladies' revelations, but Roman Catholic his
torians are ready to admit that they were not 'authenticated by 
ecclesiastical authority' ; 3 and that such approval as they received 
was 'flattering but vague.'' Many of them are eccentric in the ex
treme, and rival the least disciplined imaginations of the apocalyp
tists; at other times the metaphor of the mystic marriage is developed 
in a fashion as dangerous as it is intimate. S. Gertrude initiated a 
new cult by her adoration of the Sacred Heart of Jesus, through 
which, in her moments of highest exaltation, she could feel the blood 
pulsing.6 S. Bridget was peculiarly subject to ecstatic experiences, 
and felt herself in consequence empowered to address instructions, 
remonstrances, and rebukes to popes and bishops, with a freedom 
equalled only by that of S. Bernard himself.6 

Not every outstanding mystic was fortunate enough to escape 
ecclesiastical censure. Joachim, abbot of Flora in Calabria,7 
though treated as a saint in his lifetime, and honoured by Dante 
with a special place in Paradise,8 originated a movement so sub
versive of the established order that sixty years after his death-at 
the very date, in fact, at which he had fixed the consummation of 
world history in the coming of the Holy Spirit and the revelation 
of the Eternal Gospel-his writings were condemned. 9 Communism, 
asceticism, and evangelical poverty were the burden of his message, 
framed in an apocalyptic setting of the gloomiest and most menacing 

1 Vita S. Hildegardis, ii, I (16) (MPL., cxcvii, col. 103). Brief accounts 
of these ladies in E. Underhill, M_-yslicism, pp. 548, 549 ; Pourrat, SC., ii, 
pp. u9-146; cp. also M. David-Winstosser, Deutsche Frauen-myslik im 
Mittelalter, pass.; M. Grabmann, MiltelalteYische Geislesl~ben, pp. 469-488. 

• Vita S. Elizab., pro!. 4 (MPL., cxcv, col. 121)-her letter to Hildegarde. 
1 Pourrat, SC., ii, p. 123 (of S. Hildf"garde). 
• lb., p. 142 (of S. Bridget)-' quelque flatteur que soit ce jugement ' (of 

Boniface IX) ' il demeure bien vague.' Cp. Harnack's phrase, of the whole 
mystical movement, Hist. of Dogma, vi, p. 31-' a bold idealism which 
threatened dogma.' 

1 Pourrat, SC., ii, p. 131; cp. L. Gougaud, Devotional and Ascetic Practices 
of tha Middla Ages (E. tr. 1927), pp. 91-104, with notes and references, pp. 
12 l ff. 

• Pourrat, SC., ii, pp. 141-145. 
• Gebhart, op. cit., pp. 70-93 ; Grupp, iv, pp. 380, 381 ; Coulton, Fiva 

Centuries, ii, pp. u4-123. Gebhart's account is particularly fascinating. 
• Paradiso, xii, 139-142. 
• Cone. Arel., A.D. 1263 (Hefele~eclerq, vi, pp. u3-u5, with references 

there). 
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character. In IISS, all but fifty years before the death of Joachim, 
Arnold of Brescia, probably a pupil of Abailard's, paid the penalty 
not so much for speculations of this character, as for the revolu
tionary activities by which he sought to bring about his fantastic 
millennium.1 

Even the earliest Schoolmen, who sought to stem the tide of 
uncontrolled ecstatic speculation by the appeal to reason, were 
carried away by the intoxication of new ideas-this time of a 
dogmatic rather than of a visionary order. The undisguised 
tritheism of Roscelin, the veiled Sabellianism of Abailard, the 
naked pantheism of Siger of Brabant are all indications of the same 
phenomenon.1 In such an atmosphere the errors and superstitions 
of the dark ages were able to flourish almost if not quite unchecked. 
Among the northern races heathen beliefs died hard: it would in 
many cases be truer to say that they never died at all, but survived 
with only a superficial change of appearance. S. Michael, S. Peter, 
S. Martin, and S. George took the places of the pagan high gods in 
popular estimation.8 Lesser saints succeeded the low gods, in
heriting their duties of healing toothache, ophthalmia, and falling 
sickness, and watching over the cattle.• Demons, some of them 
good-natured, many- ridiculous, all irresponsible, abounded; 5 

witches were taken more seriously.8 An effervescence of super
stition relatively unknown to the Greek Church beset the west, 
and grew in intensity as time went on. 7 Even the ancient gods of 
Greece and Rome had their Christian votaries in the twelfth and 
thirteenth centuries.8 

To this same period Catholicism owes a host of new cults, 
observances, and pious opinions, some of them as edifying ao; others 
were the reverse. The Ave Maria was known in the eleventh 

1 Gebhart, op. cit., pp. 62-67. 
• Roscelin, see R. L. Poole, Studies in M editBval Thought and Learning•, 

pp. 90, 128-130; M. de Wulf, History of MeditBval Philosophy• (E. tr. 
1926), i, pp. II0-n2 (and references, p. II4) ;-Abailard, Poole, pp. n6-
145 ; de Wulf, i, pp. 161-166, 200; E. Vacandard, Vie de S. Bernard, ii, 
pp. u8-140, 176-180 ;-Siger, de Wulf, ii, pp. 101-105; P. Mandonnet, Siger 
de Brabant et l'Averroisme latin, especially pp. clxi-ccvi. 

• Grupp, iii, pp. n-14; for the older religions of the North, see C. Med. 
Hist., ii, pp. 460-495. Many curious examples in P. Saintyves, Les Saints 
successeurs des Dieu~. especially pp. 331-354, cp. ib., pp. 10-12. 

• Grupp, iii, pp. 14-16. The functions ascribed to the saints were some
times suggested by onomatopreia; thus S. Augustine and S. Ottilia cured 
diseases of the eyes, S. Zeno toothache-, and so forth. The remarkable 
prominence of animals in Christian hagiography (cp. the collection of anec
dotes in W. E. H. Lecky, History of European Morals, ii, pp. 168-172) made 
possible a large selection of saints for the duty of patrons of flocks. 

• Grupp. iii, pp. 19-25; particularly pleasant is the story from Thomas 
of Chanhmpr~ of the benevolent demon who smoothed the course of true 
love by magic. 

'lb., pp. 25-31, 40-47, etc. 
• lb., p. 28. Grupp notes that Greek theologians were more immune 

a.gainst superstition than Latin ones. 
1 lb., pp. 64-67. 
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century ; 1 and from that time forward the • Miracles of Mary ' 
received constant new accessions. The invention of the rosary 
was attributed to S. Dominic- himself ; 2 the dogma of the Immacu 
late Conception, as the remonstrances of S. Bernard, the Lombard 
and S. Thomas show,3 resisted all attempts at discouragement. The 
feast of Corpus Christi received papal approval in the year 1264.~ 
Saints new and old achieved popular recognition-even the uncouth 
person of S. Wilgefortis herself (S. Uncumber). 5 The discovery 
and bartering of relics became the most profitable of trades. 
Splinters of the ark, twigs from the burning bush, the teeth of Amos 
the prophet, the stones with which S. Stephen was martyred, all 
found a ready sale.8 The Holy House of Loretto first enters 
history towards the end of the thirteenth century.7 

Alongside this willingness to believe everything, true or false, 
which could capture the imagination, there flourished an agnostici.,m 
which was ready to disbelieve anything, however well attested. 8 

Frederick II did not lack either forerunners or imitators. An 
anticlericalism, fostered rather than restrained by the known wish 
of the better representatives of the papacy for reform, spread into 
an antinomianism which refused to pay deference of any kind 
to tradition. Other forces contributed to the same result. The 
failure of the second Crusade, together with the new respect for the 
Moslem world which came in its train, led to a questioning of 
traditional Christianity which might go very far. The famous 
Dominican explorer, Ricoldo of Monte Croce (t 1320), spoke with ex
traordinary enthusiasm of the piety, altruism, and virtuous lives 
of his Arab camel-drivers ; and held them up as an example to the 

1 Petrus Dam., opusc., 33. 3-the clerk who, although 'fatuus, frivolus et 
ineptus,' was restored to his prebend by the bishop at the Virgin's command, 
because he daily said the Angelus. 

1 Erroneously, however; the story arose out of an alleged revelation 
made by the Virgin Mary to Alan de Rupe (t 1475), a great enthusiast for 
the devotion-Boll., AS., Aug., i, pp. 422-437; cp. PRE., xvii, pp. 145-150; 
DHGE., i, coll. 1306-1312 (s.v. 'Ali1in de la Roche'); ERE., x, pp. 853-856. 
The practice, in an unsystematic form, is at least as early as the eleventh 
century. 

8 Bernard, ep. 174 ; Petr. Lomb., Sent., iii, 3. 1 ; Aquinas, ST., iii, q. 27, 
a. :: ; and generally Petavius, dB Incarnatione, xiv, 2. 

'PRE., vi, pp. 298-300; ERE., v, p. 847. 
• Grupp, iv, p. 339; Coulton. Five Centuries, i, pp. 546 ff. ; Art and the 

Reformation, p. 288. She was a bearrled saint whose function was to relieve 
wives of their unwanted husbands. The legend of her person arose from a. 
crucifix (the figure in long Byzantine robes) at Lucca early in the twelfth 
century. Further Boll., AS., Jui., v, pp. 50-70. 

• Grupp, iii, pp. 145-148 ; iv, pp. 340-342. 
7 See PRE., xi, pp. 647-650. The first known documentarv reference 

dates from the middle of the fifteenth century (Flavius Bloridus) ; but 
internal evidence associates the story with the end of the period of the 
Crusades. 

8 Generally on medireval unbelief, Grupp, iv, pp. 243-269 ; Coulton, 
Five Centuries, i, pp. 465, 466 ;-on Frederick II., particularly Gebhart, 
op. cit., pp. 133-164; cp. also H. Reuter, Geschicht6 d" Rel. A ufklarung, i, 
pp. 152 ff., with reference to the scepticism of pilgnms to Becket's shrine, 
to whom the saint refused to appear. 
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Christian world in a manner which was bound to suggest that the 
distinctive features of Christianity were superfluities rather than 
essentials of religion.1 

In all these ways the bonds of traditional orthodoxy were 
weakened. Thrown back (as it must have seemed to them) upon 
their own resources and initiative, the new lay associations came into 
ever-growing antagonism with the established order; and movement 
after movement found itself drawn almost unwittingly into heresy. 
Some of these aberrations were indigenous to Christianity. The 
flagellants, for example, attempted to meet the terrors prophesied 
by Joachim of Flora by popularizing S. Peter Damian's 2 terrible new 
discipline. Hermann of Altach puts their place of origin as Perugia, 
and dates them from the first half of the thirteenth century ; 3 

and many chroniclers describe their ghastly processions across 
Europe as they marched two by two, stripped to the waist, their 
faces veiled, a flag or a cross carried in the van. Their charter was 
a new gospel written on marble, and delivered • on the altar of 
S. Peter at Jerusalem' by an angel.' 

Other sects, less revolutionary in general tendency, and animated 
mainly by the desire for ecclesiastical reform and the ideal of evan
gelical poverty, were nevertheless led by degrees to discard the 
ministry and sacraments of the Church, and substitute for them 
rites of their own. Over against these specifically Christian move
ments must be set the heresies which owed their origin to the 
infiltration of Oriental ideas through the channel of the Balkans. 
The Marcionites • absorbed the remnants of the Manichreans,' 6 and 
spread eastward as Paulicians or Bogomils; allied sects were the 
Cathari, the Patarini, and probably the Albigenses. All these were 
puritan and reformist in outlook ; but true to their dualist origin 
the majority of them stood for universal celibacy and a strict 
asceticism. As early as 1022 the canons of S. Cross of Orleans were 
all infected by dualism of this character. 8 Others-the Amalricians, 
the Beghards and Beguines, the Brethren of the Free Spirit-were 
more pantheist in outlook; 7 they revived the gnostic doctrine 
that the Christian once animated by grace could sin no more.8 It 

1 Grupp, iv, pp. 251, 252. 
• Petr. Dam., ep. v, 8 (MPL., cxliv, coll. 349-352)-a spirited defence 

of flagellation against those who denounce it as an innovation. Generally, 
on the practice in this period, L. Gougaud, Devotional and Ascetic Practices 
in the Middle Ages, pp. 184-198, 199-204. 

• Henn. Altah., Annales, ad ann. 1260; MGH., script. xvii, p. 402. 
• J. Buhler, Das deutsche Geistesleben, pp. 276, 277 ; from the Strassburg 

Chronicle (A.D. 1362) of Friedrich Klosener. 
• R. L. Poole, Mediceval Thought and Learning, p. 81. 
• lb., pp. 84-86. 
'Thus the Brethren of the Free Spirit could say, 'If the Saviour had 

lived longer, He would have reached the same height of the contemplative 
life as we have attained '-R. Jones, Studies in Mystical Religion, p. 213; 
from Ruysbroek. 

•Seethe quotations from (?) William of S. Thierry, epistola ad fratres 41 
monte Dei (printed by Mabillon, Bernardus Clarevall., Opera, ii, coll. 417-492) 
in Pourrat, SC., ii, pp. 194-196; but contrast on this W. Shewring and J. 
McCann, The Golden Epistle of Abbot William, pp. xl-xlviii. 
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is certain, of course, that many of the accusations of immorality 
brought against these sects and their members were not merely 
exaggerated but false. But one thing is evident. By the beginning 
of the thirteenth century Christianity was in danger of disruption 
into groups and movements of every degree of impermanence
a disruption in which all that was distinctive of Christian morality 
seemed doomed to disappear. Nothing except the centrifugal 
tendency of the heresies themselves offered any hope of salvation 
for the Church. As a contemporary German rhymester expressed it, 

'Heretics untold we see, 
But they always disagree; 
If together they would stand 
They might conquer every land.' 1 

And the root cause of the danger was the fact that emotionalism 
had outstripped reason, and the principle of ethical stability and 
discipline had been lost. 

II. THE SCHOOL OF ST. VICTOR. 

How Innocent III met this perilous situation with the full force 
of ecclesiastical discipline-how he built on the foundations of 
Hildebrand with the new instruments of the mendicant Orders, the 
crusades against the Albigenses, and the all but fully-forged weapon 
soon to be known as the Inquisition-all this is matter of general 
history and need not detain us. The greatest minds saw clearly 
that heresy could never be met successfully except by clear and 
persuasive argument. Without surrendering the primary convic
tion that religion is a personal matter between the soul and God, 
theology must so think out the conditions of that intercourse as to 
keep it within the bounds of sane reason and sound morality. We 
naturally think of the great Dominican tradition and its pro
tagonist, S. Thomas, but there were others who bridged the gap 
between the wild chaos of eleventh-century speculation and the 
ordered wisdom of scholasticism in its heyday. The new attitude 
is evident even in S. Bernard. The subjects for meditation which 
he puts before his pupil Pope Eugenius are very different in scope 
from those which formed his theme in the chapter-house at Clair
vaux. The Pope must rise to •contemplation' if he is to achieve 
his full human dignity: but contemplation is built upon the 
stepping stones of 'consideration.' 1 And while the objects of 

1 Freidank, c. A.D. 1229, quoted J. Biihler, Das deutsche Geiste,lebe11 
p. 258 :-

• Wieviel der Ketzer lebend sei, 
ihr keiner steht dem andem bei, 
glaubten alle das gleiche, 
sie bezwangen alle Reiche.' 

1 Bemardus Clarevall., de consideratio1te, ii, 2 (5)-the distinction between 
'consideration ' and 'contemplation.' Cp. ib., v, 1-3 (r-6), where the dis
tinction is developed, and ' contemplation ' is spoken of in highly ecstatic 
terms. 'Consideration' is called 'philosophy' in i, 9 (12). 
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contemplation, properly so-called. are 'things above us '-the 
angels, the eternal self-existence of God, the Trinity in Unity,1 the 
objects of 'consideration• are things sublunary-myseH, ' things 
around,' even ' things beneath • me. 1 

The wide field for thought suggested by the formula is no doubt 
restricted enough in practice. The study of myself is not so much 
a clear insight into the recesses of the soul, as reflection upon my 
station and its duties.3 'Things below me 'continue the same theme 
-it is not, as Harnack strangely suggests,4 that S. Bernard is here 
inculcating an anti-ascetic attitude towards bodily needs and well
being, but simply that he urges the Pope to care for those to whom, 
by virtue of his position, he owes oversight and paternal justice.5 

'Things around• do not, as we might expect, comprehend the vast 
world of natural phenomena, but only the immediate social en
tourage in which I find myself.8 For all this, the treatment is 
realist and objective, rather than romantic and subjective ; we 
must attempt to see things as they are before we can rise to seeing 
God as He is. 

With the theologiru1s of St. Victor, intellectual discipline takes 
a great stride forward. At the very moment at which Abailard, 
with an individuafo.m which wrecked his immediate object but 
after his death secured its purpose, was laying the foundation of 
that unsparing criticism and accurate dialectic which should serve 
the thirteenth century so well, the more conservative friends and 
followers of the teacher he had humbled were entering on a less 
spectacular, but no less ambitious venture. William of Cham
peaux, S. Bernard's intimate friend, had been Abailard's master 
at Paris; but in no8 his pupil's triumphant rivalry drove him into 
retirement at the priory of St. Victor.7 There, half unwillingly, 
he resumed his abandoned lectures during the four years which 
elapsed before he came into public life again as bishop of Chalons
sur-Marne. His brief sojourn at St. Victor, a community of Austin 
Canons, was far from being fruitless: in the next fifty years the abbey 
produced writer after writer of renown. 

1 Bernardus Clarevall., de consideratione, v, 3-13 (5-19)-' qu.e supra nos 
sunt.' 

• Ib., ii, 3 (6)-' te, qu.e sub te, qu.e circa te.' 8 lb., ii, 4 (7). 
4 Harnack, Hist. of Dogma, vi, p. u-a curiously confused passage, in 

which, after contrasting Bernard with 'the earlier Christians who reverecl 
asceticism,• Harnack almost goes on to suggest that the Passion and Cross 
constitute ' things beneath us.' 

• Bern., de consid., iii, 1 (1). 8 lb., iv, 1 (1). 
• R. L. Poole, Mediawal Thought and Learning, pp. u8, ng--William 

and Abailard; p. 96, William at St. Victor. St. Victor became an abbey 
shortly after William's elevation to the episcopate. Actually, Abailanl 
withdrew from Paris (to Melun) several years hefore William retired to St. 
Victor; this, however, was due mainly to William's hostile influence, which. 
although it could not succeed in the attempt to suppress Abailard's school 
at Melun, was strong enough to keep him out of the capital (Abail., hist. 
cal., 2). William's retirement was also in part due, so report said, to a 
desire 'to appear more religious, in order to gain preferment' (ib.). But 
the movements of the two rivals are not altogether clear. 
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Of these writers, Hugh and Richard are the two who principally 

concern us. At first sight their teaching is not revolutionary. 
Their thought is based upon the Platonic tradition as handed down 
from Augustine, but seen, in part at least, through the eyes 
of pseudo-Dionysius. Contemplation-the vi:;ion of God-is as 
always the goal of life. It is an ecstatic experience, or direct in
tuition, of the divine essence, in which consciousness is raised to 
such a height that it forgets itself and all around it In a famous 
and often-quoted passage Hugh speaks of the coming of contem
plation as follows :-

• Damp wood kindles slowly under fire, but a strong breeze 
will fan it into flame, with black clouds of smoke. Little by 
little the smoke is dissipated as the moisture dries up, and the 
blaze spreads freely over the whole crackling pile . . . till the 
wood is wholly changed into the likeness of fire. . . . Then the 
crackling ceases ; . . . nothing is to be seen save the victorious 
fire, glowing in the profound peace of great silence. . . . First 
fire and flame and smoke ; then fire and flame, but smoke no 
more ; last of all pure fire, with neither flame nor smoke.-As 
is the damp wood, so are our carnal hearts .... T L-Uch them 
with the spark of the fear of God, or divine love, and great 
clouds of evil passions and rebellious desires roll upwards. 
Then the soul grows stronger ; the flame of love burns more 
hotly and brightly ; the smoke of passion dies down ; and the 
purified spirit rises to the contemplation of Truth. Last of all 
triumphant contemplation fills the heart with truth ; we have 
reached the very source of the Sovereign Truth and been en
folded thereby, and neither trouble nor anxiety touch the heart 
more. It has found peace and rest.' 1 

The ecstatic character of contemplation is more completely 
emphasized by Richard of St. Victor. ' Benjamin adolescentulus 
in excessu mentis' 2 is the text which he loves above all others. 
He takes the words of the Vulgate very literally as the final de
scription of the contemplative state. When Benjamin is born, 
Rachel-who typifies reason in its normal exercise-dies ; • so when 
the mind is rapt to contemplation it learns how utterly human 
reason is at fault .... No one should think to reach the purity of 
that divine light by discursive argument, nor believe that he mav 
grasp it by any exercise of human logic.' 3 In the mystic vision 
we have passed altogether beyond ' imagination• and ' phan
tasms ' ; ' we are carried above ourselves-the mind is alienated, 

1 H. S. Viet., hom. in Eccles., i (MPL., cl.xxv, coll. n7, n8). 
1 Ps. 6817 (Vulg.), where the English version reads, ' There is little 

Benjamin their ruler.' The original sen9e of the phrase is apparently that 
representatives of the tribe led the procession to the Temple. 

• Benj. min., 74 (M PL., cxcvi. eel. 5z). 
• R. S. Viet., Benj. maj., iv, 4 (col. 138); v, :z (col. 170); v, 9 (col. 178) 

e, pass. 
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as in an ecstasy .1 The ' qualities ' of contemplation are successively 
• expansion of mind,' 'elevation.' and 'alienation' ; 11 and in its 
complete realization it is so ineffable that when we return to 
normal consciousness we can remember nothing of what we have 
learnt.3 

So far everything is of the ordinary fibre of neo-Platonic mystic
ism-it has not even a distinctively Christian ring. But even on 
this point we must not be unjust to the Victorines. There is one 
moment at least at which Richard echoes, with an inimitable and 
untranslatable phrase of his own, the most characteristic thoughts 
of the New Testament. The purpose of contemplation is not to 
achieve a mere ecstatic vacuity. It aims at a genuine vision of 
God 'in the face of Jesus Christ.' Its goal is 'Christum clari
ficatum videre '-' to see Christ in utter clearness.' ' Still, the 
originality of the Victorines lies neither in their description of the 
vision of God, nor in their insistence-in which they follow the 
genuine Christian tradition-upon purity of heart 5 and intensity 
of love 6 as its conditions. God cannot be seen except ' in a clean 
mirror.' 7 The real contribution of Hugh and Richard to the 
development of Christian thought is their analysis of the intellectual 
travail which must accompany moral effort in the process of 
advance. It is with them that the word 'meditation,' with all 
that it stands for, first comes into prominence as a sign-post for the 
Chlistian pilgrimage. 

Contemplation, or seeing God, for all the neo-Platonic language 
about ecstasy, is after all apprehension of truth itself-truth as it is 
at its very source, as yet unsullied by the perversions of human 
imagination. Hugh and Richard observe three stages on the road 
upstream to the fountain-head. The last, as we have already 
seen, is contemplation; but prior to contemplation come first 
'reflection,' and then 'meditation.' 'Reflection'-' cogitatio '
is described somewhat equivocally. Sometimes its characteristic 
is that of simple ideation-' an idea presents itself to the mind 
unsought, but makes only a passing impression.' 8 Sometimes, on 
the other hand, it is little more than frivolous day-dreaming-' a 
casual glance of the mind with a bias towards loitering,' 8 ' a habit 
of seeking relaxation among foolish and irresponsible notions ; 
a tendency to· be attracted by any and every idea, if not to rush 
upon it headlong, without any restraint of discretion.' 10 In either 
case this reflection-' fancy ' or ' reverie ' would almost give us the 
meaning-has no spiritual significance. We need to fasten upon 

1 R. S. Viet., Benj. maj,, iv, II (col. 147) ; iv, 12 (col. 148). 
1 lb., v, 2 (col. 169)- dilatatio,' 'sublevatio,' ' alienatio.' 
• lb., iv, 23 (col. 167). 
• Benj. min., Bo (col. 56)-the reference is to the Transfiguration. 
• lb., 25 ff. (abstinence, patience, discipline of mind and senses, etc.); 

68 ff. (Joseph = self-knowledge, discretion); ib., iv, 6 (col. 140), etc. 
• lb., iv, 16 (col. 154). 7 lb., 72 (col. 51). 
• H. S. Viet., hom. in Eccles., i (MPL., clxxv, col. n6). 
• Benj. maj., i, 4 (col. 67). 10 lb., i, 4 (col. 68). 
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some part of the content of consciousness, and wrestle with it in 
the determination to extract matter :>f real profit. So Richard, with 
a beautiful rearrangement of a great text from Isaiah, writes of 
the three stages :-

' Reflection wanders up and down with leisurely pace 
through every byway, heedless of any goal to its journey. 
Meditation seeks the heights, rugged though they may often be ; 
and presses on to its destination with intense concentration of 
purpose. But contemplation rises up with wings in free flight, 
and flies down the wind with a sneed to make men marvel. 
Reflection can only creep; meditition walks and often runs 
withal ; contemplation soars throughout the heavens. . . . 
Reflection wanders from one disconnected impression to an
other; meditation concentrates on a single subject; contem
plation from its place of vantage sees all things in a single 
glance.' 1 

There is a certain confusion here between philosophic or scientific 
speculation on the one hand, and what later Catholicism under
stood by meditation as a mode of prayer on the other. This also 
(though S. Thomas will be justified in exposing the ambiguity) has 
its purpose and value, as will appear; but for the moment it is 
important to underline the fact that by their conception of ' medi
tation' the mystics of St. Victor introduced orderliness into prayer, 
without quenching individuality. The contribution was one of vast 
importance. We know little enough of the formulre by which Chris
tians of the early ages sought to attain the vision of God ; Richard 
of St. Victor has been called the author of' the first really theological 
work which treats of matters of high spirituality.' 3 Yet it seems 
unquestionable that the strictly monastic tradition had emphasized 
orderliness-whether in the recitation of set prayers privately, or 
in the choir office-at the expense of individuality; whilst neo
Platonism, not least of all in its medireval representatives, had 
individualized the 'negative way' to an extent which made its 
prescriptions chaotic. The Victorines insist that personal effort 
is of greater value than traditional methods in meditation; but 
they insist as well that what distinguishes meditation from' reverie' 
is just the substitution of order for chaos. They opened up the 

1 Benj. maj., i, 3 (coll. 66, 67).-Hugh is at once more explicit and less 
rigorous about meditation :-' Meditation is thought concentrated in con
sideration. It makes careful investigation of the cause and origin, the mode 
and use, of each single matter that it takes in hand. Meditation be31ns with 
books; but it is bound by no rules and principles of reading. It loves un
trammelled space for its wide activity, to fix its gaze freely upon the contem
plation of truth' (de mod. die. et med., 5-MPL., clxxvi, col. 878). Still, its 
activities are by nature limited as compared with those of contemplation:
• Meditation is always occupied with piercing to the core of one particular 
truth; contemplation is diffused abroad till it grasps many truths, if not 
the whole .... What meditation seeks, contemplation has in possession' 
(ib., 8-coll. 879; cp. hom. in Eccl., i (MPL, clxxv. col. II'.')). 

~ A. Saudreau, Life of Union with God • (E. tr. E. J. Strickland), p. 132. 
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way for a manner of prayer which should be at once personal and 
methodical; and in so doing seized, if we may say so, upon the 
very essence of prayer as taught by Jesus. Vain repetition meant 
nothing to Him, however orderly it might be; but His love of 
order was shown in that He dictated a pattern form of prayer. 

So far nothing has been said of the subjects of meditation that 
shall lead to fruitful contemplation. Here again, at first sight, the 
Victorines are disappointing. S. Bernard had already pointed to 
the life of Christ as the greatest of all subjects; S. Francis was 
to repeat the lesson within a few decades. The quasi-philosophic 
approach of Hugh and Richard is by comparison jejune and un
inspiring. Yet even in this respect, as has just been suggested, they 
had a definite purpose and performed a real service. They share 
the Platonic or Augustinian exemplarism with their con temporaries; 
and yet, in the case of Hugh in particular, there is coming to the 
surface something akin to a love of natural knowledge not merely 
as a symbol of the supernatural, but for its own sake as well. A 
symbol merely quickens the apprehension of something already 
known ; but Hugh of St. Victor suggests that each particular fact 
acquired by the earnest student is capable of revealing to him some
thing new-something hitherto unknown-as to the ways of God. 
• Learn everything ; thou shalt find in the end that nothing is super
fluous,' is his motto.1 He has even a tender thought for those 
'who study God's works simply for their marvellous character,' even 
though they have no intention of allowing the knowledge of God 
thus acquired to move them to moral effort.2 

Hence he bids the Christian not to be like the ' illiterates who 
can only stare at the pictures in an open book, for want of the ability 
to read.' We are to cast off this 'animal folly,' and seek the 
' inner reasons ' of all that goes to make up the visible world. Then, 
observing the' organism of the universe,' we shall' learn how deftly 
and marvellously the divine wisdom has fashioned it ; how fit and 
congruous is its composition, how fair, how perfect in all its parts' -
and learning this, shall come to reverence and adore its Creator.8 

For God's wisdom manifest in creation is the' gate and way' to a 
knowledge of His invisible wisdom.' 

Richard is more interested in ' contemplation,' and less in 
'meditation,' than Hugh; but his lesson is the same. After Leah, 
who represents the moral virtues, comes Rachel-' sapientia '
knowledge; and Benjamin is Rachel's child.6 After Dan, who in 
the sacred text prefigures a knowledge of things as they are, comes 
N aph tali, who rises by allegorism to a knowledge of things invisible. 8 

Sometimes Richard uses 'contemplation' of the whole process of 
1 erud. didasc., vi, 3 (MPL., clxxvi, col. 801), with the account of his own 

extensi\'e studies (col. 800). Contrast S. Bernard, to Vlhom 'learning for 
learning's sake' is 'turpis curiositas' (in cant. sermo 36, 3). 

2 lb., v, 10 (col. 798)-they ought to be' helped rather than confounded,' 
their intentions being short-sighted (' improvida ') rather than evil. 

• lb., vii, 4 (coll. 814, 815). • lb., vii, 17 (col. 824)-' janua et ,ia.' 
• Benj. min., 1. • lb., 18, 
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' meditation ' and ' contemplation ' as well ; and then he divides 
the objects of ' contemplation ' into six groups, which he represents 
as stages in the ascent to God.1 The beginner studies corporeal 
entities which are known to him by sense-impression. In the 
second stage he gains and exploits a knowledge of cause and effect. 
Then comes the study of law, divine and human ; then that of 
incorporeal subsistences-the soul and the angels. With the fifth 
and sixth stages we are introduced to contemplation strictly so
called, wherein first ' truths above reason,' and finally 'truths con
trary to reason ' (such as the mystery of the Trinity !) are perceived 
and enjoyed.2 Richard, it will be seen, recognizes_ no urgent 
necessity for harmonizing faith and reason ; indeed, faith-the ac
ceptance of truths not merely unprovable but even contrary to 
reason-plays a large part in his scheme.3 We are led to ask why, 
in this case, he too should lay such a stress upon 'natural know
ledge' as a preliminary to the contemplation of truths known by 
faith alone. The answer is clear. What the age needs is discipline 
of mind, even in the soul's highest transports; and discipline of 
mind can be obtained only in the four ' lower ' stages of contem
plation. 

In comparison with Richard's abstract scheme of subjects for 
meditation, Hugh's is admirably concrete. He presents his readers 
with a vast syllabus of encyclopredic self-education-natural 
theology, psychology, 4 mathematics, physics, ethics, economics, 
politics-all of them regarded, in Dr. Harris' words, as 'ancillary 
and propredeutic' to the sacred knowledge of mystical theology.5 

Honorius of Autun has a similar comprehensive articulation of 
learning into' ten cities,' through which in succession the soul must 
pass on its journey back to God.6 These facts cannot be pressed 
too far: it is a long stride yet to the independent passion for scien
tific learning which animated Roger Bacon. Nevertheless, there 
is something here more than the mere collection of material for 
pious but unregulated reflection, even though the Victorines have 
no objection to allegorism. To be beside oneself, other than one
self, absorbed in God, is still indeed the mystic's aim : his highest 
hope is a condition in which body, mind, and soul alike suffer a 
complete eclipse. Yet something has been gained-the first step 
in the ladder is now a recognition of the orderliness of God. And 

1 Benj. maj., i, 6, sqq. 1 lb. 
• But contrast de Trin., prol. (col. 889) ; declar. ad Bern. Clarev. (col. 266) 

-• We must try as far as possible to unden;tand by reason what we believe 
by faith.' 

• de med. seu med. art. (MPL., clxxvi, col. 995)-' in moribus meditatio 
considerationem suam exercet, ut omnes motus qui oriuntur in corde depre
hendat, unde veniant et quo tendant' ; R. S. Viet., Benj. min., 70-Benjam.in 
is born ' long after • Joseph, because the soul which has not had ' long 
experience in knowledge of self' (Joseph) can scarcely hope to rise to know
ledge of God. 

• C. R. S. Harris, Duns Scotus, i, :p. 51. Hugh's scheme is contained in 
the first six books of the eruditionis didascalia. 

• Hon. August., de an. exil. et patritJ. (MPL., clxxii, coll. 1241-1246). 
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this recognition must produce an orderliness of soul as well before 
the Christian can go further. Humility, self-denial, purity, truth
fulness, love, must all precede the nearest approach to that God
head which burns like a flame. 

Perhaps, therefore, it was a gain rather than a loss that the 
Victorines so far deserted the path taken by S. Bernard as to prefer 
meditation upon the harmony of the universe to meditation upon 
the person of Christ. Much indeed would have been lost if later 
writers upon mental prayer had followed them too closely. But 
the current set too strongly in the true direction to be diverted for 
long ; and their message of orderliness of mind could not have been 
more timely. It had to struggle against a legacy of older non
Christian thoughts, as also against the disruptive sentimentalism 
of the age in which they wrote ; the result is a tangle of mystical 
ejaculation extraordinarily difficult to unravel. But at bottom 
the Victorines had a new sense of the need for discipline in human 
life. It is true that this discipline often appears to be demanded 
only for selfish ends. Richard's passion for ecstasy is panhedonist 
almost to the core. He is able to suggest that no one who lacks 
the ecstatic experience is a true Christian; 1 it almost seems that 
he believed some Christians at least to have achieved by disciplined 
effort such power in prayer, that they could command the presence 
of God as and how they wished.2 

Yet even here traces of a more fully Christian line of thought 
can be discerned. The blessings of contemplation are greater than 
tongue can tell; but the saint is not wholly dependent thereupon. 
He has still his life of ordered effort to live, and so long as that is 
before him, his duty is clear:-

• The soul seeks to see the invisible ; but nothing presents 
itself except the appearance of visible things .... What then 
shall she do, and how comport herself? Surely it is better for 
her to meditate upon them in whatever manner she may, than to 
pass them by in negligence or oblivion. . . . So we do what we· 
can, and look towards [the things that are invisible] as best we 
may .... For it is better to meditate on the true good in any 
fashion whatever, and thereby inflame the heart's longing for it, 
than to fix the thoughts on false and deceptive goods.' 3 

1 Benj. maj., v, 5 (col. 174)-where there is no ecstasy, what else can we 
feel of ourselves, • nisi quia minus diligimur, nisi quod minus diligimus? '
Bnt he had better moments, and from the instance of Bezaleel infers that 
'qu~libet horum' (the truths revealed in contemplation)• absque ullo mentis 
excessu possunt et solent in contemplationem adduci' (iv. 22). 

• lb., iv, 23 (col. 166)-' alii hoe expectant et accipiunt usque adhuc 
ex sola vocante gratia, alii vero ut hoe possint sibi comparant (cum grati.e 
tamen cooperatione) ex rnagna animi industria.' 

• Benj. min., 14 (col. 10)-' facit tamen quad potest; intuetur ea qua 
modo potest.' 
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III. S. THOMAS AQUINAS. 

S. Thomas Aquinas treasured both Hugh and Richard of St. 
Victor among his authorities, and he uses their thought of the order
liness of nature with startling effect. M. Gilson has rightly called 
his doctrine a 'Christian humanism ' or ' naturalism ' ; 1 but we 
miss the point of the epigram unless we realize that the word 
'Christian' must here be taken in the sense of 'other-worldly.' 
An 'other-worldly humanism,' or 'other-worldly naturalism,' is 
indeed a fair description of the Thomist system. It is a system 
which champions the dignity of man and nature against those who 
would decry it, and yet finds the grounds of that dignity in the 
supernatural order which supplies the abiding source of their being, 
as well as their only hope of perfection. S. Augustine had found 
himself obliged at times to emphasize the gulf between nature and 
God so sternly as to leave no hope of salvation except by the sub
stitution of grace for nature. S. Thomas-equally conscious of 
the gulf 2-devoted himself to setting on a firm basis that other 
aspect of Augustine's thought in which nature, the natural man 
and natural society, despite their utter difference from God, are 
yet seen to be in their measure true messengers of the grace of 
God. 

It is necessary for an understanding even of S. Thomas' ethics 
to see how he approached his task in metaphysics. He conceives 
reality as an ordered hierarchy of existence,3 ranging from God at 
its summit-God Whose being is wholly from Himself,' Who is in 
no sense corporeal,6 and is perfect actuality and in no degree what
ever merely potential 6-to matter at its base-its existence wholly 
dependent upon higher orders of being, its essence pure corporeity, 
its natural mode that of wholly undetermined potency.7 So much 
of course is the necessary presupposition of all thought about reality, 
that there is an ordered something to be thought about, not an 
undifferentiated chaos nor an insuperable dualism. The novelty of 
S. Thomas lies in his attempt to avoid the Platonic suggestion that 
the lower orders of being are mere shadows of the Reality from 
which they derive existence, and so to eliminate the dangers both 

1 E. Gilson, Saint Thomas d'Aqmn (in the series, Les Moralistes Chretiens. 
192.5), pp. 7, 10-' entendant par la, non pas une combinaison en proportions 
quelconques de naturalisme et de christianisme, mais une doctrine ou la pure 
nature exige la foi chretienne comme garantic de son parfait developpement, 
et ou le christianisme exige a son tour une nature distincte qu'il vienne 
parfaire et sauver.' 

'Hence he accepts the principle of Dionysius, that we may with equal 
justice negate the conceptions which we predicate of God (CG., i, 30; cp. ST., 
1, q. 13, aa. 1-3). 

• On the • natural priority ' of some created things to others, CG., ii, 29; 
ST., i, q. 47, a. 2. 

• CG., i, 21, 22; ST., i, q. 3, aa. 3, -1· 
• CG., i, 20; ST., i, q. 3, a. 1. 8 CG., i, 16; ST., i, q. 2, a. 3. 
' CG., i, 17-' materia id quod est in potentia est ' ; ST., i, q. 3, a. 3, 
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of pantheism and of neo-Platonism. 1 This he does-to adopt 
another phrase of M. Gilson's '-by introducing ·discontinuity' 
into his system at every point. We have to use the same words
existence, goodness, perfection, acthity and the like-of all the 
entities in the scale of being, from God down to matter itself. But 
of no two of them can we use these words in the same sense. The 
higher orders are not merely mirrored in the lower: God is alto
gether different from man writ large, though we use of Him the 
same words as we use of man.3 

This is the gist of the famous principle of analogical reasoning 4 

which lies at the heart of Thomism. The philosopher cannot 
transfer direct to any one order of being the operations, functions, 
characteristics or modes proper to any other order. He can only 
argue from one to another, on a principle not of identity but of an
alogy, allowing for the differences between them so far as they can be 
conjectured. By such analogy we can to some extent rise from what 
we know-' substantial composites-forms interlocked with matter 
by so indissoluble a bond that this interlocking itself defines their 
being' 5--sensible existence always in potency, always seeking to 
actualize its true self-to the source and sovereign of existence, 
Who is pure Being and always in act. What we know of corporeal 
intelligence can teach us something of incorporeal intelligence, 
what we know of becoming something about pure Being. The 
ladder of learning involves a transmutation of knowledge at each 
rung. But it is a real ladder, not an illusion: not a procession of 
shadowy allegories, whose meaning is indifferent when once the 
divine exemplar has been grasped. Every rung in it has a character 
specifically and uniquely its own, though derived from the one 
eternal Being towards knowledge of which it leads; and every rung 
leads on to the next. Thus, though we cannot know God by the 
direct operations of reason, nor attribute to Him existence in the 
sense in which we predicate it of His creation, we are not wholly at 
a loss. Analogy provides a key for speculation. 

The first essential, therefore, for Thomist philosophy is the exact 
study of the things which our minds are capable of fully appre
hending-mankind and the visible universe-and the principles· 
of being which they make known to us. Hence the importance 
of physics and psychology in the system ; hence also S. Thomas' 

1 ST., i, q. fi, a. 4 contra-' non dicuntur omnia entia per esse divinnm, 
sed per esse proprium,' with the criticism of Plato, in rorp. art. Cp. A. D. 
Sertillanges, S. Thomas d'Aquin, i, pp. 57, 58, for exposition. 

• E. Gilson, Philosnphy of S. Thomas Aquinas• (E. tr. E. Bullough, 
1924), p. 275. 

• Thus Sertillanges (op. cil., i, p. 188) is justified in saying that S. Thomas 
set out to discover ' a via media between pure agnosticism and anthropo
morphism.' 

'Or of 'equivocity of being '-see particularly CG., i, 32-34; ST., i, 
q. 13, a. 5. 

' E. Gilson, Philosophy of S. Thomas, p. 269 ; cp. C. C. J. Webb, Studies 
in the HistOYy of Natural Theology, pp. 235, 241. 
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constant discussion of the implications of form and matter, and the 
nature of their composition. If knowledge of God is in any sense 
at all possible to man, then such study of nature and nature's laws 
is the essence, not merely of the preliminaries, but of the process as 
well. Much will depend thereafter, no doubt, on the right use of 
analogy. It is sometimes alleged, as for example by M. Rougier,1 
that S. Thomas himself stultified his own application of the prin
ciple by mistaking logical for metaphysical distinctions. But no 
application of the principle will help if a foundation is not laid 
in the exact knowledge of phenomena; we must know the truth 
about the sensible universe if we would rise to the intelligible. This 
was the Schoolmen's justification for taking over intact the com
plete Aristotelian system, as an encyclop~dic corpus of all that 
reason had hitherto been able to attain by the observation of 
nature. 

Here, then, is the first of S. Thomas' great contributions to 
Christianity. He closed the door to all vague phrases, rash generali
zations, subjective opinions, and unbalanced speculations in 
religion. He was convinced that the _work of the philosophic theo
logian can be and must be in essence as discriminating, painstaking 
and rigorously self-critical as that of the worker in any other field of 
thought. The conviction dominated his own procedure, not least of 
all in ethics. He insists that the moralist shall study the implica
tions of man's exact place in the hierarchy of being, before he 
attempts to estimate the nature and content of hnman duty. Our 
whole ethical outlook is to be determined by the fact (which to 
S. Thomas had as much certainty as any fact could have) that man 
is intermediate between non-intelligent matter on the one hand, and 
the angels, who are pure incorporeal intelligence, on the other. His 
perfection, therefore, must by the root principle of analogy lie in 
an operation akin to, yet wholly distinct from, the characteristic 
operations either of brutes or angels. He must not content him
self with the life of a brute, but neither must he attempt to be an 
angel. In either case he will miss his own vocation, which is to be 
a man-a being composed of soul and body-neither more nor less. 

Thus S. Thomas is able, as it seems to him, to base his entire 
ethical system on grounds of coldest reason. Taking earth and 
sea and sky in one comprehensive glance, he propounds the great 
Aristotelian thesis that ' whatever acts, whether consciously or 
unconsciously, acts for an end,' 2 though the end may be, in some 
cases, the action itself. And the end is 'in some sense appropriate 
to the agent, and therefore may be called his good,' 3 or ' perfection.' t 
That God is the greatest of all goods needs no proof, though 
S. Thomas argues it briefly, binding up the conclusion with an 

1 L. Rougier, La Scholastiqtte et le Thomisme, pp. 2or-203, 565, 566 et 
pass

1
; an~-~P· the diffi_culties pointed out by Gilson, Philosophy, pp. 67, 70. 
CG., m, 2 ; ST., 1, 2, q. I, a. I. 

• CG., iii, 3, 4; ST., i, 2, q. 1, a. 4 ad I. 'CG., i, 37, 38. 
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interesting vindication of monotheism.1 It follows, therefore, that 
God is the end to which all things move, that they may achieve the 
perfection which He alone can give them, 2 and which' consists in a 
certain likeness to Him ' ; as the perfection of a statue consists in 
its likeness to the picture in the sculptor's mind. 3 

So much is true of every created being without distinction. 
But here the principle of analogy comes into play again. Each 
category of existence has a perfection of its own, and its own 
mode of reaching that perfection; 4 man's business is to discover 
wherein consists his own end or perfection, and then to pursue it. 
S. Thomas passes in rapid review the possible 'ends' which have 
been suggested for human life.6 Man's true end cannot be sensual 
enjoyment nor bodily well-being; such enjoyment and well-being 
are common to man and the brutes, and man is more than a brute.6 

It cannot consist in things external to himself-honour, glory, 
riches or power. It cannot consist in virtuous acts alone; for all 
such acts have an end beyond themselves.7 Where then are we to 
look for it ? Analogy suggests the answer. Man shares with beings 
higher than himself the faculty of intelligence, and unless that 
achieves its due end, his life remains incomplete; for in 'every 
case the end must consist in an operation distinctive of the par
ticular agent.' 8 So he reaches his conclusion-

' Hence the last end for man is the contemplation of truth. 
This alone is distinctive of his nature, and no other [corporeal] 
being shares it with him. Nor is there any end beyond it, for 
the contemplation of truth is an end in itself. Hereby man is 
united in likeness with superior spirits ' (i.e. incorporeal in
telligences, the angels), 'because this alone of human activities 
is an activity of God and the angels as well. . . . And to this 
end all other human activities seem to be directed. For perfect 
contemplation we require bodily health, which is secured by all 
such artificial contrivances as are necessary to life. We re
quire freedom from the perturbation of the passions-a goal 
attained hy the moral virtues and by prudence. We require 
freedom from external perturbations-a freedom at which the 
entire organization of civil government aims. So, if you look 
at the matter rightly, all human occupations appear to be 
directed to the needs of those who contemplate the truth.' 8 

1 CG .. i, 40-42. 2 CG., iii, 17. 
• CG., iii, 19, 20; cp. ib., ii, 46. • CG., iii, 22. 
• CG., iii, 27-36; ST., i, 2, q. 2 ; the whole based on Aristotle, Eth. Nie., 

x, 6-8 (injYa, p. 475, additional note B). 
8 CG .. iii, 27; cp. ib., 32-33 ; ST., i, 2, q. 2, aa. 5, 6. 
7 CG., iii, 34. S. Thomas rejects that unphilosophical intuitionism which 

would make certain types of action 'good in themselves,' as though they 
were not subservient to the final good. 

• CG., iii, 25; cp. ST., i, 2, q. 3, aa. 3-5. 
1 CG., iii, 37; cp. ST., i, 2, q. 3, a. 8. 
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S. Thomas has much more to say about this contemplation of 
God which is the end of human lite, which we must pass over ; 1 

in particular a delicate little argument which proves that' knowing 
God ' is a more exact description of the end than ' loving God.' i 

But the picture has another side, to which he devotes equal atten
tion-a side already suggested by the words ' all other human 
activities.' Human perfection is akin to the perfection of the angels, 
in that it consists in seeing God; but man is not an angel.3 By 
virtue of his position in the hierarchy of the universe, he is composed 
of soul and body; of reason, that is to say, and passions.4 There 
are those indeed who say that passions are wholly of the body,5 and 
consequently that they are in no way germane, for good or evil, 
to the question of human excellence or real being, which concerns 
the soul alone.8 From any such gnostic antinomianism S. Thomas' 
study of first principles saves him. Strict argument requires us 
to admit, no doubt, that passions are only' in the soul' per accidens. 1 

Nevertheless, they are' subject to the command of reason and will' 
-more so even than the limbs of the body ; 8 and so are the pri
mary sphere in which moral virtue is exercised. 9 Hence, though 
technical excellence of mind is possible without discipline of the 
passions, for prudence, which comports that its possessor is' rightly 
disposed towards his true end,' such discipline is essential.10 

On the other hand, S. Thomas will have nothing to do with the 
opposite error, which suggests that all human passions are morally 
evil. He goes out of his way to exonerate the Stoics from any such 
heresy ; 11 but the point is so clear to him that for once he does not 

1 Thus (CG., iii, 38) the beatific vision is more than the ' communis et 
confusa Dei cognitio qure quasi omnibus hominihus adest ' ; it i~ more than 
demonstrative knowledge, which is possible to few alone (ib., 39 ad ea enim 
9ut11 sunt), but it transcends the knowledge which is by faith as well (ib., 40) ; 
1t is not in its fullness possible in this life (ib., 48) because it is a vision of 
God's essence (ib., 51). Consequently neither the' lumen naturale ' (ordinary 
consciousness) nor the • lumen gratire • (prophetic or angelic consciousness 
-see infra, p. 548, additional note S) can give it to us ; we need the 
'lumen glorire' (beatified consciousness-ib., 53). Even so the divine essence 
will n?t be comprehen~_ed (ib., 55). Further consequences, ib., 56-63; cp. also 
ST., 1, q. 12, pass. ; 11, 2, q. 180, pass.; de ver., qq. 18, 19; and on angelic 
cognition of God, CG., iii, 49, 50; ST., i, q. 56; de ver., q. 8. 

• CG., iii, 26, ad si aliq11is actus ; but note the concessions of ST., ii, 2, 
q. 180, a. I, ad I, 2. 

• Cp. ST., ii, 2, q. 180, a. 3, on the difference between men and angels. 
• de ver., q. 26, a. 2-' passions' in the soul by reason of its union with 

the body. 
• lb.; et ST., i, 2, q. 22, a. 1. 
• ST., i, 2, q. 56, a. 4, obj. 1 ; cp. ib., q. 24, a. 1. 
• de ve~., q. 26, a. 2 ; ST., i, 2, q. 22, a. 1. 1 ST., i, 2, q. 24, a. 1. 
• ST., 1, 2, q. 24, a. I ; cp. q. 58, a. 1-' non omnis virtus dicitur moralis, 

sed solum illa qure est in vi appetitiva'; q. 59, a. 1-'virtus ... inter 
passiones medium constituit.' 

10 ST., i, 2, q. 58, a. 5-see infra, p. 388, n. 2. 
11 ST., i, 2, q. 24, a. 2-the Stoics indeed said • omnes passiones esse 

malas •; but since they drew no psychological distinction between 'passions• 
and ' will,' ' passion • to them was from the outset an ethical term only. and 
meant actions or emotions transgressing the limits of reason. Thus if an 
emotion or impulse did not transgress those limits, it did not receive the name 
of passion. Cp. ib., a. 3 ; and q. 59, aa. 2 3. 
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trouble to argue it. 'The Peripatetics,' he says with finality, 'call 
the passions good, if they arc moderated by reason ; they are bad 
only when they escape from reason's control.' 1 Hence it adds 
to the goodness of a good act that it should be done passionately
that is with joy, enthusiasm and desire-provided always that the 
motive is no mere wave of passing emotion. 2 

S. Thomas, therefore, is perhaps the first Christian philosopher 
to take the corporeal character of human existence calmly. The 
whole dualist, ascetic school of thought had been frightened of the 
body and its passions, and had tried to make men' live like angels' 
-at best we have met hitherto with mitigations which amount to 
no more than saying, 'Live like angels if you can; if you cannot, 
live as much like them as possible.' S. Thomas, on the other hand, 
insists on saying, 'Live like men, that is, like embodied souls; 
and remember that souls embodied cannot behave as though they 
were disembodied.' From this it follows, as might be expected, 
that within a general framework of the double standard and the 
theoretical preference of the ' religious ' to the ' secular ' life, 
his references to the evangelical counsels and the monastic state 
are relatively cold and brief; one of his most orthodox modem 
interpreters is forced regretfully to speak of his 'formula' as being 
'incomplete' at this point.3 The so-called 'religious life' is no 
more than a 'state of perfection '-a starting-point, perhaps the 
easiest, but certainly not the only starting-point, for the race which 
leads to perfection. 4 

Man then, being a little lower than the angels, must remember 
that he is not an angel-not even an imprisoned one-and must 
not try to be one. The soul is not entombed in, but endowed with, 
a body. Bodily emotions and bodily goods, though not the whole 
of human good, are genuinely and eternally a part of it. Even 

1 ST., i, 2, q. 24, a. 2 ; cp. ii, 2, q. 123, a. 10. 
2 ST., i, 2, q. 24, a. 3-' ad perfectionem boni moralis pertinet quod homo 

ad bonum moveatur non solum secundum voluntatem sed etiam secundum 
appetitum sensitivum' (cp. q. 59, a. 5-' quanto magis fuerit perfecta 
[justitia] tanto magis passionem causat '-and the contrast of man with 
God and the angels in this respect, ib., ad 3j. Then follows a delicate piece 
of psychological analysis: • Emotion (passion) can stand in a double relation 
to the decision of [right] reason. It can precede it; and in that respect it 
may cloud the decision of reason (on which depends the moral goodness of 
the act), and so diminish its worth. For example, an act of charity performed 
deliberately is more praiseworthy than one performed out of the emotion of 
pity alone. But emotion can also be consequent upon the decision of the 
will, and thi, again in two ways-(a) as an epiphenomenon (" per modum 
redundanti;;e ") ; e.g. when the higher part of the soul is intensely moved in a 
particular direction, and sways the [emotions or] lower part in the same 
direction-in such a case, emotion consequent upon the decision of the will 
is evidence of its greater intensity, and so proves greater moral worth; (b) as 
chosen by right reason---e.g. when a man deliberately and of right reason 
submits himself to the sway of an emotion, so that by the co-operation of 
his sensitive appetite he may act the more eagerly. In this case also emotion 
adds to the moral worth of the action' (ib., ad 1). 

• Pourrat, SC., ii, p. 207. 

• Supra, p. 266; and cp. ST., ii, 2, qq. 184, aa. 3-8; 188, 
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in the beatified state the body will be necessary for the bene esse 
of the soul, and the joy of the soul will overflow upon the be>dy, so 
that it too may enter upon the inheritance of its own perfection.1 

This deference to the body and its needs, which allows S. Thomas 
to sit so lightly in theory to the monastic life, shows itself at all 
points. Among the lower or bodily desires of human nature to 
which we are all subject are those for honour, renown, riches and 
pleasure. The ascetic says, 'These things are evil in themselves, 
if for no other reason than that they are not the highest.' S. 
Thomas replies, ' Man's true end, indeed, is to be found in none of 
these; but in so far as they are genuine objects of human desire, 
they are good, and factors in the supreme good.' We find him 
therefore insisting that the vision of God will confer on those _who 
receive it true honour, true renown, true riches, and perfect Joy.a 
The active life, and society as we now know it, will not, of course, 
continue in the future world, yet even so celestial beatitude, com
plete though it is in itself, will be further enhanced by eternal 
friendship. 8 We cannot therefore be wrong if we look for a fore
taste here on earth of those eternal joys which will satisfy even our 
most humble needs. If in the future life the body will be rewarded 
by the satisfaction of all its legitimate desires, in this life the 
satisfaction of those desires, each in its own degree, must help to
wards the vision of God. Hence peace, education, a knowledge of 
the celestial hierarchies, health, and ' external goods ' are all of 
them to be regarded as ' instruments ministering to beatitude ' -
at all events in that as yet imperfect form in which it is possible to 
man in this life.' 

Professor Taylor has recently insisted that S. Thomas' use of 
the principle of analogy stabilized the metaphysic of the middle 
ages, and reduced it from a chaotic and undisciplined play of 
opinions to a regulated system.6 I have dwelt upon the present 
aspect of S. Thomas' ethics because I believe it had the same effect 
in this sphere, and for the same reason.8 It brought back the 

1 ST., i, 2, q. 4, a. 5-the body is relevant to human perfection ' eo 
quod pertinet ad bene esse ejus'; a. 6--' ex beatitudine anim.e fiet redun
dantia ad corpus, ut et ipsum suA perlectione potiatur.' Cp. also C. C. J. 
Webb, Studies in Natural Theology, p. 262; and on S. Thomas' use of 
'beatitude,' infra, p. 551, additional note S. 

• CG., iii, 63; ST., i, 2, q. 4, a. 7, ad 1, 2. 1 ST., i, 2, q. 4, a. 8. 
• ST., i, 2, q. 3, a. 4, ad 1 ; a. 6, obj. 1 et ad 1 ; a. 7; q. 4, aa. 6, 7. 

So too of friendship, q. 2, a. 8; but here S. Thomas is more rigid.lv Aris
totelian (cp. Eth. Nie., ix, 9. 4) than Aristotle himself. He follows Aristotle 
in saying that the good man does not need friends for the pleasure of inter
course with them (Eth. Nie., ix, 9. 4 ; ST., i, 2, q. 4, a. 8), but only that 
he may benefit them and be benefited by them (Eth. Nie., ix, 9. 2, 7 init.). 
But he does not reproduce in this discussion the numerous references to the 
pleasure wh.ch friendship gives to the good man which are to be found in 
his source. It is the influence of the idea of Pure Love at work. 

1 A. E. Taylor, SI. Thomas Aquinas as a Philosophe,- (Oxford, 1924). 
pp. 27, 28. 

• It is arguable of course that by analogy (in his sense of the word) from 
actual man, S. Thomas has inferred without demonstration the existence of 

25 



CONFUSION AND ORDER 

heroics of ascetic rigorism~always aspiring, often unregulated, 
sometimes tragicallywasteful---to the test of reason, and subordinated 
them to the supreme rule of the beatific vision as commensurate 
to human nature. But it would leave an impression of Epicu
reanism wholly alien to the Angelic Doctor's thought if nothing 
were said of his positive system of Christian duty. Perhaps his 
greatest contribution to ethics is the doctrine that the passions 
a.re to be ordered and harmonized, rather than extirpated ; and 
it is from this point 1 that he develops his massive scheme of the 
cardinal virtues. Its details a.re so well known that there is no 
need to dwell upon them; 2 but the transition deserves a moment's 
attention. 

What manner of acts or habitudes are those which will help 
the Christian towards his appointed goal ? Granted purity of in
tention,3 and eliminating those 'virtues• or 'excellences' which 
a.re no more than natural aptitudes of mind or body,' it is clear 
that virtue must consist in the direction of the movements of the 
soul each towards its proper share in the good of the whole. These 
movements, complex and multiple though they appear to be, 
have yet one and all been blindly driving man forward towards his 
true end. They a.re of two main kinds-action, and passion or 
emotion.6 The right direction of emotion is treated under the 
names of ' temperance • and ' fortitude • -the one to restrain 
emotion when it leads us away from our true end ; the other to 
break down its resistance when it holds us back.6 But further, the 

angels ; and by treating this existence as a certainty and not a mere postu
late, has come back again by analogy with limitations and principles for his 
theory of human virtue. Such a criticism, no doubt, would hold good for 
any philosopher who, without the medi.eval conviction of the existence of 
angels, were to introduce pure intellectual subsistences into his system, and 
draw therefrom conclusions as to the relative superiority of man over the 
brutes. That, however, does not concern u~. S. Thomas had his own reasons 
for believing in the hierarchy of being : and even if the existence of the 
angels were purely hypothetical, his conclusions as to_ man would follow 
from his premises. 

1 Cp. ST., ii, 2, q. 180, a. 2-the relation of the virtues to the contem
plative file. 

1 Full accounts in W. H. V. Reade, MOt'al System of Dante's Inferno, 
pp. 124-161 ; E. Gilson, La MOt'ale de S. Thomas d'Aquin, pp. 266-353; also 
T. B. Strong, Christian Ethics, pp. 140-142. 

• Hence the discussion of the obligation of ' ratio ( = conscientia) errans • 
in ST., i, 2, q. 19, aa. 5, 6 (cp. lgnOt'ance, Faith and Conformity, pp. 24-28; 
and inff'a, p. 540) ; and the whole qutestio. 

• ST., i, 2, q. 56, a. 3 ; q. 57, a. 1 ; q. 58, a. 5, ad 2-they are to be called 
virtues 'secundum quid,' but not 'simpliciter.' On the grounds of the 
partial confusion involved in this double use of the word 'virtus,' T. B. 
Strong, Christian Ethics, pp. 101-106. 

• ST., i, 2, q. 59, a. 4; q. 60, a. 2. 
• ST., i, 2, q. 61, a. 2. This is true of 'fortitude• and •temperance• in 

relation to the passions, ' considerata. repugnantia. ipsarum ad rationem.' 
But considered 'secundum di.flerentiam ab invicem,' the passions are either 
• irascibiles • or ' concupiscibiles • (i, 2, q. 23, a. 1) ; and fortitude is con
cerned with the former (i.e. 'circa timores et audacias '), temperance with 
the latter (' circa delectationes et tristitias ')---q. 60, a. 4. The confusion 
arises from the fact that virtues can be classified either' secundum subjecta • 
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differences between 'action ' and 'passion' are twofold. The 
former (for ethical purposes) operates in the sphere of the will, tile 
latter in that of the emotions; 1 and again, while the discipline of 
passion lies mainly in the inner life of man, action in the strict sense 
is a matter of his external or public life. Thus, whenever an action 
is in question which will directly affect the world around, we are 
entitled to ask the agent not merely, 'Are your passions under due 
control? ' but also, 'Have you considered the effect which your 
action will have upon others? ' If he can answer the first question 
in the affirmative, we can credit him with temperance and fortitude. 
But not until he has said 'Yes' to the second-has indicated that 
in acting he is attempting to give each man (and God as well) his 
due-can we say that he is exhibiting the virtue of justice. Justice, 
then, falls into line as a cardinal virtue.2 

Over and above the three 'moral' virtues stands 'prudence,' 
their .' charioteer' ; 3 the one intellectual virtue of the cardinal 
four. Justice, temperance and fortitude develop generic tendencies 
in the soul-tendencies towards equity in dealing with others, 
towards the subjugation of rebellious passions, or the control of 
reluctant ones :-

' But each of these results can be achieved in many different 
ways, varying with different persons ; and the place of prudence 
is to determine the right way in each several case.' ' The other 
three cardinal virtues ' dispose us fittingly towards our proper 
end; but for the [scrutiny and choice of] fit means to be 
employed towards that end we must be disposed by a habitude 
of reason ; for scrutiny and choice are functions of reason .... 

or 'secundum objecta,' and that unfortunately the passions belong. in one 
sense, to the • subjecta,' in another to the 'objecta • (so W. H. V. Reade, op. 
cit., p. 137, where however this particular point is not discussed). 

1 i.e. the ' rational • and • sensitive appetites • respectively (ST., i, q. Bo, 
a. 2). 

2 ST., i, 2, q. 60, a. 2. Here again S. Thomas tacitly drops the division 
• secundum subjecta • ('will• and 'emotion') and concentrates on that 
'secundum objecta' (the outer and the inner life). Hence he is able to say 
that justice is justice • qualitercumque homo afficiatur ad eam •; a thing 
which could not be said of •temperance• or 'fortitude,' in which the only 
point to be considered is whether • homo bene vel male afli.citur circa hujus
rnodi.' I have tried to draw out the distinction in the text above, and as 
there stated it holds good ; but it is not q_uite true to the literal implication 
of S. Thomas' words, which suggest that Justice would be justice (assuming 
that you gave others their due) even if you had not aimed at doing so and 
regretted the result. As he cannot mean this (he is speaking of justice as a 
virtue), his ' qualitercumque afficiatur • must be rhetorical only. (Contrast 
Reade, op. cit., pp. 131, 132, where a different explanation is given.)-ln 
ST., ii, 2, q. 58, a. 5, S. Thomas takes still wider ground, and observes that 
even a virtue which • ordinat hominem ad seipsum • (such as temperance 
and fortitude, we must suppose, in their regulation of the passions) is not 
without influence on a man's environment (' est referabile ad bonum com
mune'), and so in a sense comes under the definition of justice. This merely 
serves to illustrate the artificial character of all such analyses, convenient 
though they may be. 

• in Senl., ii, d. 41, q. I, a. 1, obj. 3. • de virt. in comm., a. 6. 
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The virtue which effects this is prudence. Prudence therefore 
is a virtue necessary for the good life.' 1 

A passing illustration makes this clear. A man may have the 
' habitudes • of justice, temperance and fortitude. He may have 
set himself (as we say) to exercise these virtues; and yet be so 
completely at a loss in the matter that he has to rely wholly upon 
the advice of a moral expert. Of such a man S. Thomas says 
that' he does well,' but does not as yet' live well '-for the direction 
of his activity is not from himself. To ' live well' he needs to' do 
well ' of his own motion ; to add prudence, that is to say, to his 
other virtues. 2 

S. Thomas' discussion of the cardinal virtues, of which the pre
ceding paragraphs have only given the briefest and most super
ficial review,8 is no more than one section of his vast treatment 
of ethics. I have quoted it rather to illustrate the conscientious 
orderliness of his procedure than for any other purpose ; and we 
must return to his elucidation of the doctrine of the vision of God. 
That no aspect of the theological problems attendant upon the 
doctrine escaped his keen eye has already been suggested. But in 
two respects at least his advance upon the Victorines is epoch
making. Hugh's unending enumeration of the studies preparatory 
to the contemplative life at least involves the possibility that the 
vision of God is the prerogative of the scholarly alone ; Richard 
had gone a long way towards asserting that true contemplation is 
only possible in the paroxysms of ecstasy. In neither of these 
respects does S. Thomas follow them. 

At first sight, indeed. he appears to endorse the intellectualism 
of Hugh of St. Victor. His' contemplation• seems to be simply the 
activity of the mind dealing by demonstration or by analogy with 
such truths as are accessible to it either by intuition of first principles, 
or by the observation of natural phenomena. So Dom Chapman, 
for example, can say that S. Thomas regards contemplation as 

1 ST., i, 2, q. 57, a. 5; further analysis of prudence, ii, 2, q. 47 pass. 
• ST., i, 2, q. 57, a. 5, ad 2. This way of putting the case suggests, how

ever, that prudence is merely 'consideratio '-intelligence-and so not a 
moral virtue at all. S. Thomas guards against this elsewhere by saying 
(ST., ii, 2, q. 47, a. 1, ad 3; cp. ib., a. 4 corp.)' Jaus prudenfoe non consistit in 
sola consideratione, sed in applicatione ad opus '-i.e. he would not credit 
a man with the virtue of prudence unless, besides being able to see the right 
way of adjusting the respective claims of the other virtues, he had the u,ifl 
to enforce them in action. Thus 'prudence' is more than casuistical ability 
or technique, however sound; it involves the formed intention of living a 
life in which the demands of all our various duties are harmonized on principle. 
Its principal act is to 'move' (ST., ii, 2, q. 47, a. 6, ad 3) or 'command• 
(ib., a. 8) the other virtues. For the same reason, prudence presupposes the 
other virtues (supra, p. 383) ; I could not have the formed intention of har
monizing the claimJ of justice, say, with those of temperance, unless I had 
already the intention of being just and temperate. For the basis of this 
doctrine in Aristotle's account of .ppov-1,0'u, cp. Conscience and its Problems, 
p. 126. 

1 For fuller treatment see tlte authorities ci~ed, supra, p. 386; cp. also 
Some Principles of Moral Theology, pp. 33-48. 
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'the brief rest of the mind upon the great verities at which it has 
arrived by argument and investigation, avoiding any mention of 
mystical prayer' ; and that 'he means by the contemplative life 
the life of study and passion for truth.' 1 It must be allowed that 
there is much in S. Thomas which corroborates this description. 
He defines ' wisdom ' as the possession of the most universal prin
ciples and the first causes ; 2 and wisdom, though it is bound to 
remain imperfect in this life, is nevertheless ' a participation in our 
future felicity' -nearer to that felicity even than the prudence which 
regulates the cardinal virtues.3 So too contemplation, though in 
eternity it will be concerned with the being of God alone, must in 
this life be content to see God as mirrored in His works; 4 and there
fore 'some philosophers,' from whom S. Thomas does not dissent, 
' thinking of the natural perfection of man, have said that his final 
happiness is found when the whole order of the universe is displayed 
to him in his soul.' 6 S. Thomas, then, is the last person to reckon 
any kind of research or scholarship irrelevant to the vision of God :-

• It was a grievous error in those of whom Augustine speaks, 
to allege that it mattered not what men thought of the created 
universe, so long as they thought rightly concerning God. For 
error in the matter of the universe means false opinion about 
God, and leads men's minds away from God (towards Whom 
faith would direct them), supplying them with causes other 
than God.' 6 .•• 'By considering what God has made we can 
-first of all-catch a glimpse of the divine wisdom which has 
in some measure impressed a ce1tain likeness to itself upon 
them. . . . In the second place, such consideration leads to an 
admiration of God's perfect excellence, and so breeds a rever
ence for God in the human heart. ... Thirdly, it inflames 
the human mind to a love of God's goodness. For whatever 
goodness or perfection is to be found distributed among parti
cular things, is all united in Hirn who is the Fount of all good
ness. If therefore the goodness, beauty and charm of things 
created can so gain men's affection, the very Fount of goodness, 
God Himself, when compared with these rivulets of goodness to 
be seen in His separate creatures, cannot but inflame our minds 
and draw them wholly to Himself.' 7 

Despite the emotion which this thought rouses in S. Thom:is' 
heart, it is but cold comfort for the unlearned. They seem to be 

1 ERE., ix, p. 96, s.v. 'Mysticism (Roman Catholic).' 
'CG., ~. 94 ; cp. ib., iv, 12 ; ST., i, 2, q. 57, a. 2. 
3 ST., 1, 2, q. 66, a. 5, ad 1, 2 (from Eth. l\'ic., vi, 7) ; cp. ii, 2, q. 45, 

a. 3, ad 3. 
• ST., ii, 2, q. 180, a . .J. 
~ de ver., 20, a. 3. It is true that this refers only to man's natural per

fe~ti~n ; but. as S. Thomas points out in the same place (and it is the first 
pnnc1ple of his whole system) supernatural perfection never excludes natural 
perfection. 

• CG., ii, 3, 'CG., ii, a, 
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excluded from any high degree of participation in the vision. But 
his concessions on the point are singularly graceful and unpedantic. 
He approaches the question first of all (with a side glance at con
templation) 1 in his discussion of • religion,' the narrowest of the 
terms which he knows for the • direction of a man's whole life • 
towards God. 2 The primary act of religion is • devotion '-the 
,vill to give oneself readily to all that pertains to the adoration of 
God. 3 Then comes the crux. • Meditation or contemplation,' 
S. Thomas says (and here he uses the two words synonymously),' 
'is the cause of devotion.' 5 At once the practical directors of 
souls, remembering his scholastic description of contemplation, 
rise up in revolt. • Subtle meditations on intellectual subjects,' 
they protest, 

' often impede devotion ; simple matters of faith-the passion 
of Christ and the mysteries of His humanity-provoke it more 
readily than the consideration of the divine greatness. It 
is not those who are most successful in contemplation [as a 
Schoolman understands the term] who are most devout. On 
the contrary, the uneducated and womenfolk, who cannot 
"contemplate," have often the greatest devotion.' 6 

S. Thomas grants it all. yet adheres to his principle. To the 
first objection he replies that' some things ' (that is, the ' subtleties' 
of which we have heard) ' do not inflame the mind to the love of 
God, but rather distract from it.' These are not fit subjects for 
meditation in the spiritual sense of the word, though the scientist, 
no doubt, must take them into his purview.7 To the second he 

1 ST., i.i, 2, q. 81, a. 1, ad 5-the technical restriction of the word' religion' 
to • those who have given their whole life to the worship of God • compared 
to the similar restriction of the word • contemplative.' 

• lb., corp.-· religio proprie importat ordinem ad Deum.' 
1 lb., q. 82. a. 2. 
• Although (5T., ii, 2, g. 180, a. 3) he recognizes 2nd reproduces the 

Victorine distinction between • meditation ' and • contemplation.' Bnt, 
significantly enough for his view of contemplation, • meditation ' is a word 
which does not enter into his technical vocabulary at all. 

• ST., ii, 2, q. 82, a. 3-i.e. the •intrinsic' cauSP.: the •extrinsic' cause, 
of course, is God. 

• lb., objj. 1, 2, 3-
7 It is to passages such as this (cp. also ST., i, 2, g. 3, a. 6, on the limita

tion5 of • science • as a mode of approach to God) that we owe the not un
common statement that the Schoolmen separated speculative science (includ
ing of course the articulation of rlogma) from mystical theology; cp. Pourrnt, 
SC., ii, p. 213 (and refer back to ib., p. 151), Chapman, loc. cit., p. 97, on 
the 'large lines of the scholastic theory•. (Gilson, Philosophy of S. Thomas, 
p. 276, seems to me ambiguous when he says, • In the Thomistic philosophy 
mysticism is added to and co-ordinated with natural knowledge ; but with
out continuing it.') The matter i5 complicated by the various uses of the 
word • mysticism ' ; but I should be inclined rather to summarize the Thomist 
doctrine as follows: (a) Raptures and ecstasies are wholly miraculous, cannot 
be prepared for, and so are not • co-ordinated ' in any way with the normal 
processes of religion in this life; (b) the vision of God in a measure is possible 
to all men in this life, and is prepared for by contemplation of the works of 
God (as well as by purity of life); the simple can be perfectly content with tho 



S. THOMAS AQUINAS 39I 
rejoins that God, in His pity for the frailty of the human mind, 
provided the earthly life of the Lord as the primary means to 
excite devout thoughts about Himself. On the third head, he 
admits frankly that men of science are often puffed up with their 
own achievements, in a manner from which the simple and women 
are exempt. They have forgotten in their meditations to reflect 
upon themselves and their own littleness, and so have failed to 
subordinate their wisdom to God. Let them ' make a perfect 
offering of all their attainments,' and thereby their devotion will be 
increased.1 

The conclusion is obvious. No man can afford in his medita
tions to overlook his own position as a dependent, limited, and 
sinful creature; none of us can afford to give the person of Jesus 
any but primary place there. As to other subjects of meditation, 
the higher and wider they are the better ; but the work of deciding 
' subtle problems ' must remain outside the sphere of devotional 
prayer. Problems have to be solved, of course ; but it is at best 
the solution, and not the intricate analysis by which it is reached, 
which will afford matter for meditation to the elect few who are 
able to build it into the fabric of the spiritual life. 

The contemplative life therefore is not, as at first appeared, 
the prerogative of the scholar and the philosopher alone. The 
wayfaring man, though a fool, can take his share in it, if by the 
practice of virtue, and by loving thoughts about the life of Jesus, he 
is showing himself pure in heart. Nor need we fear the criticism 
that even to know the works of God as divine requires an exercise 
of reason beyond the scope of the simple-minded. That might be 
the case if reason were the only road to truth ; but it is not. Those 
who cannot acquire the ' necessary demonstration of the first 
principles of religion' (and there are times when S. Thomas in
cludes almost all of us in this category) may have the certainty of 
them by faith in revelation. 2 But the second problem still remains. 
Contemplation is something far more human than the subtleties of 
the scholar ; but how does it stand-in S. Thomas' use of the word
in respect of the raptures of the mystic? Would Clement, Augustine, 
Bernard, or Richard of St. Victor find themselves at home within the 
sober scheme of the ' Summa Theologica' ? What has become of 
the union of the soul with God sola cum solo, of the mystic marriage, 
of the intuitive vision of God in which the soul loses all consciousness 
of itself and its prayer ? 

On this point S. Thomas can speak without a moment's hesita
tion. The intuitive vision of the divine essence-the sight of God 

Incarnation and the Passion as the ' works of God • supremely suitable for 
meditation ; (c) the investigation of subtle problems, if it leads (as it should 
do where undertaken with humility) to greater appreciation of the works of 
God, is not irrelevant to contemplation; but (d) by reason of its exacting 
character is hardly the sphere in which contemplative prayer is most likely 
to be directly inspired. See further, infra, p. 548, additional note S. 

1 ST. ii, 2, q. 82, a. 3, ad objj. 1 ST., i, q. 1, a. 1. 
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face to face-is sternly reserved for eternity.1 A partial knowledge 
of God by ' mental images ' (' phantasmata ') as the result of dis
cursive processes of reason is all that man is allowed here on earth. 9 

Harnack has misrepresented. him on this point in quite inexplicable 
fashion. 3 S. Thomas does indeed admit that Moses and S. Paul 
received the vision of the divine essence in their ecstasies ; 4 but 
the exceptions seem to be made wholly out of deference to scripture, 
and cannot be used (as they sometimes are) to insinuate that 
S. Thomas was prepared to recognize a whole tract of mystical know
ledge alongside the knowledge of God by His creatures. Actually 
he never commits himself to more than the admission that ecstasy 
is not impossible, or 'contrary to nature' ; 5 but for lesser beings 
than Moses and S. Paul, such as S. Peter and David, he provides two 
kinds of ecstasy in which the contemplation of God is less remote 
from that which the ordinary Christian may hope to achieve in this 
life.8 On this point we must take him at his word, and believe that 
he had set his face firmly against all exaggerated claims of uncon
trolled mysticism. 

But that does not mean that his contemplation is an arid, pros
aic, or commonplace pursuit. On the contrary it is set in a con
text of love towards God, 7 and when we remember all that the 
thought of God meant to S. Thomas, we need not fear that the 
contemplation of God 'as revealed in His works' will be anything 
but radiant in the fullest degree. It is daring to speculate in this 
matter; but it is at least possible that to the rare mind of the Angelic 

1 CG., iii, 4 7, 48; ST., i, q. 12, a. 1 ; ii, 2, q. 1!10, a. 5; for S. Bernard's 
very similar views cp. de dil. Deo, 27-33. 

• CG., iii, 47. 
• Hist. of Dogma, vi, pp. 105, 106--' According to Thomas, the soul can 

already here on earth so receive God into itself that it enjoys in the fullest 
sense the vision of His essence .... The contemplation that rises to in
tuition [of the divine essence] suffers thereby no qualitative change.' Two 
blunders here---Harnack ignores altogether (1) that the vision of the divine 
essence in this life is rigidly restricted by S. Thomas to Moses and S. Paul
David, Solomon, Peter and the apostles all being excluded from it; (2) that 
the distinction between the 'lumen glori.e,' by which the saints see the divine 
essence in heaven, the • lumen grati.e,' by which the prophets see God 'per 
species intelligibiles • on earth, and the • lumen natur.e,' which is the normal 
method of coming to cognition of God, is emphatically a qualitative one, 
and is meticulously sustained by S. Thomas. 

'ST., i, q. 12, a. 11, ad 2; ii, 2, q. 175, a. 3-S. Thomas uses 'raptus' 
for ecstasy in the modem sense of the word ; he explains his terminology in 
ii, 2, q. 175, a. 2. 

6 ST., i, 2, q. 175, a. I, ad 2. 
• The prophets • see God ' ' per similitudines divino lumine illustratas ' 

(ii, 2, q. 173, a. 1) ; which may be 'form.e sensibiles' (as with Daniel), 
• forma:: imaginari.e ' (Jacob, Jeremiah and Peter), or • nov.e species intel
ligibiles' (Solomon, David and the apostles)-q. 173, a. 2; q. 175, a. 3, 
ad 1 ; q. 180, a. 5, ad 1. How near the contemplation of the ordinary 
Christian can come to this prophetic cognition is not clearly indicated ; see 
,njf'a, p. 548, additional note S. 

7 ST., ii, 2, g. 180, a. 1-' Gregorius constituit vitam contemplativam 
in caritate Dei, m quantum scilicet aliquis ex dilectione Dei inardescit ad 
ejus pulchritudinem conspiciendam '; tb., a. 2, ail 1-' dilectio Dei et proximi 
requuitur ad vitam contemplativam.' 
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Doctor the being of God and the ordered mystery of creation 
meant as much as the earthly life of Jesus to S. Bernard, or the 
Passion to S. Francis. Even if this were not the case, there was one 
mystery of revelation-a mystery focussing for each passing day 
and moment the eternal truths of the Incarnation and the Passion
which could draw from S. Thomas's contemplation as ardent ex
pressions of prayer, adoration and self-surrender as any that Christian 
lips have uttered-the mystery of the Eucharist. Where a single 
soul could combine in itself the passion for truth betrayed in the 
relentless handling of problem after problem in the 'Summre' and 
the' Qmestiones Disputatre,' and the passion for God which inspires 
the sonorous lines of • Pange Lingua,' 'Verbum Supernum,' and 
'Adoro Te devote,' it would be blind sacrilege to suggest that 
within its own sphere it lacked any of the fervour of the true 
Christian mystic. 

If S. Thomas is misunderstood on this point, it is because he was 
the victim of his own high undertaking. He is content to draw a 
veil over the experiences which contemplation yields, so long as he 
may be allowed to emphasize its primary function in the divine 
scheme for human life. Face to face with a riot of religious ex
travagance of every kind-pantheism, dualism, mysticism, asceti
cism, heresy, subjectivity and individualism in all its forms-his 
chosen task was to reduce it all to order, and to find the principles 
that would lead the world back to sanity and saintliness again. 
S. Benedict had done the same for monasticism at a similar crisis 
in its history. The two stand side by side as champions of the 
every-day against the abnormal; and (though the' Contra Gentiles' 
is more aspiring) the 'Summa Theologica' is, by its author's own 
confession, like the ' Regula Benedicti' a 'very little rule for 
beginners.' 1 

It is easy to forget, with men of this calibre, that their passion 
for orderliness of thought and life must be as great as any which 
inspires the undisciplined experiments around them. But in the 
case of S. Thomas the mere facts of his career betray the truth. His 
exposition is never hurried, never superficial. No stone is left 
unturned, no avenue unexplored, no problem, objection, criticism 
undiscussed. Yet the whole vast output (in bulk, no less than in 
leisureliness, to all appearance the work of a life-time) was com
pressed within the brief compass of twenty years of teaching and 
writing-a miracle of concentrated thought sustained at feverish 
speed. Circwnstances have changed, and those who overlook the 
crucial nature of the intellectual warfare that he waged see in him 
only a pedant playing with a mosaic of abstract ideas. But if we 
take from him two thoughts only-that honest intellectual en
deavour (impossible, be it remembered, without moral effort of 
the highest kind) is no less a service of God than any other, and 

1 ST., i, prol.-' ad eruditionem incipientium.' Immediately thereafter 
he says he has been moved to write by a consideration of the difficulties under 
which 'novices in doctrine• labour. 
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that ordered discipline is the condition of success in all things, even 
in the pursuit of the vision of God-and add to them the lesson of 
his life, that he counted the world well lost if he could bring those 
two truths home to men in a time of wild and fantastic imaginations, 
we shall not think any place too high for him in the roll of Christian 
heroes. 

IV. S. IGNATIUS OF LOYOLA. 

The decline of scholasticism-the break-up of the Thomist syn 
thesis-the triumph of formalism and dogma over the free but 
ordered exercise of reason,-these things constitute a story which 
has been told so often that we may safely pass it by. And it would 
be presumptuous to intrude upon ground covered by one of the 
greatest of living Barnpton lecturers, and speak of the German 
mystics of the fourteenth century-Eckhardt, Tauler, Suso and 
Ruysbroek-in whom the solid Dominican tradition 1 is heavily 
overweighted by reminiscences of Dionysius the Areopagite. 
Through these and other vicissitudes the spirit of S. Thomas lived 
on. More than one effort was made to maintain the spirit of 
ordered personal religion and communion with God, in the face 
both of growing insistence upon bare obedience to the hierarchy in 
externals, and of dying attempts to revive a mysticism unfettered 
either by reason or by authority. A new conception of the practice 
of prayer set in steadily. Contemplation is now approached by 
conscious and active reflection upon the great Christian verities
the ordered hierarchy of creation, the mystery of the Eucharist, 
and the stupendous drama of the ministry and Passion of the Lord. 
When the mind has worked-not dreamt-upon these data, and 
has reached some new aspect of truth not hitherto grasped, it is 
free to give emotion play; or rather, with the termination of the 
process, there will come as a natural sequel a sense of joy, peace and 
acceptance which will issue in an enhanced purity of life and moral 
efficiency. This is as near to the full vision of God as the Christian 
will attain in this life-but it is near enough. Raptures, ecstasies 
and the like, if they come at all, come only to such favoured souls 
as Moses and S. Paul ; nor are they any longer held to be of real 
significance for the life of the soul. 11 

It seems to have been in Holland that this ordered, disciplined 

1 Eckhardt, Tauler and Suso were all three Dominican and German; 
Ruysbroek, a canon regular, and a Fleming, was acquainted with the works 
of Eckhardt, and was a friend of Tauler. Generally, for this group of writers, 
see W. R. Inge, Christian Mysticism, pp. 148-194 ; Pourrat, SC., ii, pp. 
319-378. 

• The anti-mystical reaction (inft'a, pp. 431 ff., 528) diJcredited mysticism 
by identifying it with pathological phenomena, and some • mystical • writers 
appear to have accepted and indeed gloried in the identification. See the 
criticism of Ribet, Saudreau, Life of Union with God•, pp. 312, 313; and the 
remarks of Poulain, Gt'dces d'Oraison••, p. 311, and Chapman, ERE., ix, 
pp. 100, 101. Hence Dean Inge's critic1SmR of • Roman Catholicism ' in 
general. Christian Mysticism, pp. ix, 143, 144, 264, 265, etc. 
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and wholly comprehensible system struck its deepest roots. 1 The 
scholastic element, it is true, has disappeared; the atmosphere of 
reasoned discipline remains. Towards the end of the fourteenth 
century, Gerard Groot, a noted professor of Cologne, who after his 
conversion had spent some years as a lay evangelist, gathered to
gether a group of young students at Deventer into a methodist 
community known as the Brothers of the Common Life. The 
society had as its offshoot a congregation of Austin canons at 
Windesheim. Calligraphy was the principal manual occupation 
of the brethren, and they achieved a high reputation in this respect. 
The general movement was known as the ' devotio moderna ' ; it 
produced, in addition to the writings of Groot, Petersen and Thomas 
li. Kempis (r380-r47r), the 'Irnitatio Christi,' a work which can 
only with difficulty be attributed to a Kempis hirnself.2 The 
central spiritual duty inculcated by this ' modern devotion ' was 
meditation. It took the form of colloquies as between the soul and 
God, ending in a short ejaculatory prayer, of a character which the 
' Imitatio ' has made familiar to all ; the general non-scholastic 
tone of the movement made it even possible to speak of a mystic 
union with God as the terminus of these devotional aspirations in 
language more akin to that of S. Bernard than that of S. Thomas. 

A movement so permeated with the specifically Christian genius 
as to produce the ' Imitatio Christi ' could not fail to exercise 
lasting influence upon the history of the Church. Nicholas of Cusa, 
John Gerson and Erasmus himself owed much to its inspiration. 
But the ' devotio modema ' points onward to a name even greater 
than any of theirs. In the last years of the fifteenth century John 
Wessel Gansfort,3 an eccentric friend of Thomas a Kempis, drew 
up a' Rule' or' Ladder of Meditation,' which, with other writings 
of the same school, was used as a basis for his 'Exercitator
ium Spirituale ' by Garcia de Cisneros, abbot of Montserrat in 

1 For Groot, the Brethren of the Common Life, the ' devotio moderna • 
and their influence,- see C. Med. H., v, pp. 692, 693; C. Mod. H., i, pp. 
434-438, 626-629, 634 ; C. Ullmann, Reformers before the Reformation, ii, 
pp. 57-184; R. Jones, Studies in Mystical Religion, pp. 314 .ff.; Pourrat, 
SC., ii, pp. 379-400; ERE., ii, pp. 839-842; A Hyma, The • Devotio 
Moderna • and the Christian Renaissance (Michigan, n.d.), etc. Nicholas of 
Cusa and Erasmus were educated at Deventer; C-..erson was a staunch friend 
of the canons, and defended them against the attacks of Grabon at the Council 
of Constance. Earlier examples of methodical prayer, Pourrat, SC., tit, pp. 
8-13; H. Joly, S. Ignatius of Loyola (E. tr.), pp. 49 ff. ; A. Poulain, Graces 
d'Oraison 10, pp. 42 ff. 

1 Bibliography of this controversy, Pourr;;.t, SC., ii, pp. 398-400. 
1 Gansfort's life and writings have recently been studied at length by 

E.W. Miller and J. W. Scudder, Wessel Gansfort (1917) (cp. also C. Ullmann, 
Reformers before the Reformation, ii, pp. 385-567) ; but they say little of the 
Scala Meditationis. Gansfort's pupils called him • Lux mundi '; his enemies 
• Magister contradictionum,' on account both of his controversial tendencies 
and of his frequent changes of front. The story of his preferring a manu
script of the Bible in Greek and Hebrew to the offer of a bishopric is well 
known. Miller and Scudder (i, pp. 160 .ff.) make much of his influence on 
Luther and Melancthon. A more detailed account of the Scala, Ullmann, 
op. cit., pp. 569-576; cp. also Pourrat, SC., iii, pp. :ZJ, 24. 
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Catalonia.1 The 'Exercitatorium' was published in 1500, and its 
use imposed upon all monks of the abbey.1 Twenty-two years 
later, one of these monks was chosen as his confessor by a young 
Spanish pilgrim, Ignatius of Loyola. 

Ignatius was now twenty-six years of age, and had been trained 
to arms. He had fought bravely in the defence of Pampeluna ; 
and it was not till he received the wound which maimed him for 
life that the garrison lost heart and surrendered the citadel.3 He 
was not merely a soldier, but a knight of the old school. As he lay 
wounded at Loyola, 

'among the many subjects of vanity which presented themselves 
to his spirit was one which captivated and monopolized his 
heart from the outset, so much so that without knowing he 
would pass two, three, or four hours dreaming thereof. He 
presented to his fancy the exploits he would fain achieve in the 
service of a certain ladv ; the means he would take to come to 
her manor where she dwelt; the favours he would wear, the 
words he would speak to her, the doughty deeds he would per
form in her service. To such presumption did he attain that 
he reeked not how impossible it was that his dream should be 
achieved ; for this lady was of no ordinary noble blood. She 
was neither countess nor duchess: her rank was higher than 
them both.' ' 

To relieve the tedium of his illness, Ignatius asked that the 
romance of ' Amadis of Gaul ' should be brought for him to read. 
It was not the first time that the ideals of chivalry had influenced 
the history of Christian devotion. The Crusades, for all their 
sordidness, had caught a gleam of the possibility of knightly service 
in the cause of Christianity, and had revived imaginative interest 
in the earthly life and environment of our Lord. The military 
Orders made a gallant though in the end unsuccessful attempt to 
give the ideal a more positive content. S. Francis called his dis
ciples indifferently 'troubadours of God' or 'knights of the 

1 The connexion is worked out by H. Watrigant, Quelques Promoteurs de 
la Meditation Methodique (Bibliotheque des Exercises (1919) no. 59), pp. 62-83; 
cp. Pourrat, SC., ii, pp. 396, 397 ; iii, pp. 22-28. Gansfort's Scala was in
corporated by John Mombaer (Maubumus) in his Rosetum exercitiorum 
spiritualium et sacrarum meditationum (A.D. 1494). This again was used by 
Cisneros for his Exercitatorium. Selections from the Rosetum in Monumenta 
Jgnatiana (infra, p. 401, n. 2), series ii, p. 129; and Watrigant, op. cit., 
pp. 34-61. 

• A contemporary manuscript of the Exercitatorium insists that every 
monk of the community is to learn it by heart, ' et donec ea tarn practice 
quam theoretice pleniter noverit seu ~civerit non permittetur in aliis libris 
lPgere vel studere • (H. Plenkers, Un Manuscrit de Montserrat, Revue Bene
dictine, xvii (1900), p. 369). 

• E. Thibaut, Le Recit du Pelerin, p. 33.-This is the critical and anno
tated French translation of S. Ignatius' autobiography, as dictated by him to 
Louis Gonzalez in 1553. There is also an English translation, The Testament 
of Ignatius Loyola, by E. M. Rix, with introduction by George Tyrrell (1900). 

'lb., pp. 37, 38. 
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Round Table ' ; 1 Dominic and his friars set out to be ' champions 
of the faith.' 2 At the very moment that Ignatius was asking for 
'Amadis' at Loyola, and eighty years before Cervantes rang the 
death-knell of chivalry, a little girl of six, to be known to history 
later as S. Teresa, was devouring it in the nursery, and 'thought 
there was no harm in it.' 8 The Society of Jesus and the reformed 
Carmelites owe more than is sometimes remembered to the romantic 
fancies of the middle ages. 

Ignatius was not so fortunate as Teresa. ' Amadis ' was not 
in the castle library at Loyola-very few books were. Nothing 
could be found for his diversion except the ' Life of Christ ' of 
Ludolph the Carthusian,' and the 'Golden Legend.' These two 
he read, 'with a certain zest for what was told therein.' 6 Then 
occurred one of the most momentous events in the history of Chris
tendom. Ignatius himself records it in the simplest of sentences: 
'But our Lord came to his help, and allowed other thoughts, born 
of his new reading, to take the place of the former.' Compared 
with the burning accounts of their conversions given by S. Paul 
and S. Augustine, the words are prosaic enough; they justify an 
imaginative critic in suggesting that the Spanish saint had in him 
' something of Sancho Panza as well as of Don Quixote.' 8 But 
the conversion was complete, or all but complete ; 7 the knight had 
transferred his allegiance from an earthly princess to a heavenly 
King:-

• He checked his thoughts and said to himself, •• How would 
it be if I were to do as S. Francis did, and as S. Dominic did? " 
So he set before his fancy many things that seemed good, and 
always he set before himself things difficult and painful; and 
as he fancied them, he seemed to find within himself the ability 
to discharge them. And always at the end of his meditations 
he returned to say to himself," S. Dominic did this; I too must 
do it-S. Franci~ did that, therefore I too must do it." ... As 
he dreamed of walking bare-foot to Jerusalem-of making his 
diet of herbs alone-of delivering himself to all the other rigours 
of penitence which he saw the saints to have practised, not only 

1 C. Med. H., vi, p. 728; cp. C. Hess, Life of S. Francis, pp. 14-16. 
• C. Med. H., vi, p. 738; cp. J. Guiraud, Saint Dominique, p. 86. 
3 S. Teresa, Life by Herself, ii, 1 (E. tr. D. Lewis (1911), p. 7). Teresa 

does _not mention ' Amadis ' specifically, but it is at least highly probable 
that 1t figured among the numerous romances which her mother so imprud
ently (as the saint thought later) allowed to fall into her hand'!. 

• Supra, p. 364. • Thibaut, p. 37. 
• R. P. Cavallera, La Spiritualite des Exercises, Revue d'asctftique et 

de mystiqWJ, Oct., 1922, p. 367. 
7 There was a period when both the religious and the secular fancies 

presented themselves to him alternately ; but he notices that, though he 
enjoyed both types, the latter left him ' arid and discontented' when he 
turned from them, whereas after the former he ' remained contented and 
happy '-Thibaut, pp. 39, 40. The influence of ' Amadis ' remained even 
during his pilgrimage to Montserrat, and determined the dedication of his 
armour and his vigil (ib., pp. 50-51). 
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did he find consolation in these thoughts, but even when he let 
them be there remained with him joy and contentment.' 1 

It is no part of my purpose to sketch even in outline the history 
of Ignatius' great foundation. But already, at the very moment 
of his conversion, it is possible to discern the four great principles 
which were to dominate the Company from its inception nearly 
twenty years later. The first is that of militant service-a service 
so untiring that even the choir-office must be banished to find room 
for it.1 The critical 'second week' of the 'Spiritual Exercises,' 
preceding the moment at which the postulant's sense of vocation 
is about to be put to its most searching test, is hedged in by two 
great meditations, in each of which the same idea is paramount. 
The week begins with the meditation entitled, 'The Call of the 
Temporal King helps to the contemplation 3 of the life of the 
Eternal King ' :-

' The first point is to place before my eyes a human king, 
elected by our Lord God Himself, whom all princes and all 
Christians reverence and obey. 

' The second is to consider how this king speaks to all his 
subjects, saying, "My will is to reduce to subjection all the land 
of the infidels: wherefore, whosoever desires to come with me 
must be contented with the food that I eat, with the drink and 
clothing that I have, etc. In like manner he must labour as 
I do during the day, and watch during the night, etc. ; in order 
that afterwards he may have part with me in the victory, as he 
has had in the hard work." 

'The third is to consider what good subjects ought to 
answer to a king so liberal and so kind; and consequently if 
anyone did not welcome the request of such a king, how he 
would deserve to be blamed by all the world, and held as a 
slothful knight. 

' The second part of this Exercise consists in applying the 
above example of the temporal king to Christ our Lord, in the 
three aforesaid points ... .' ' 

The climax of the' week' is a meditation developing the same 
theme. Here the boldness of its author's conception, though 
commonplace to us nowadays, becomes apparent. The primitive 
Church had called men to Christian effort in the picture of the two 
ways ; S. Augustine had thrown his philosophy of history into the 

1 Thibaut, pp. 39, 40. 
1 A. Brou, La SpiritualiU de Saint Ignace, pp. 99-103. 
• ' Contemplate,' in Loyola's vocabulary, always means • meditate upon ' 

-tnfra, pp. 435, 436. 
• J. Morris, The Spiritual Exercises of St. Ignatius (E. tr. London, 1929), 

pp. 33, 34 (W. H. Longridge, The Spiritual Exercises, etc., pp. 77, 78).-I quote 
the Exercises by the pages and in the translation of Morris's small and handy 
edition throughout, adding those of Fr. Longridge's annotated edition for 
convenience of reference. 
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form of the two cities ; S. Ignatius crowns the work with his 
meditation on ' two standards ' :-1 

' The meditation on Two Standards, the one of Christ, our 
Sovereign Leader and Lord; the other of Lucifer, the mortal 
enemy of our human nature. . . . 

' The first prelude is the history : it will be here how Christ 
calls and desires all under His banner: Lucifer on the contrary 
under his. 

'The second prelude is a composition of place, seeing the 
spot. It will be here to see a vast plain of all the region round 
Jerusalem, where the supreme general Leader of all the good is 
Christ our Lord; and to imagine another plain in the country 
of Babylon, where the chief 2 of the enemy is Lucifer. . . .' 

There follows a detailed 'consideration' of Lucife-r's army and 
strategy ; 8 and then 

• In the same way, on the other hand, we are to consider the 
sovereign and true Leader, Christ our Lord. 

'The first point is to consider how Christ our Lord, in aspect 
fair and winning, takes His station in a great plain of the country 
near Jerusalem, on a lowly spot. 

• The second point is to consider how the Lord of the whole 
world chooses out so many persons, apostles, disciples, etc., and 
sends them throughout the whole world diffusing His sacred 
doctrine through all states and conditions of persons. 

• The third point is to consider the address which Christ our 
Lord makes to all His servants and friends, whom He sends on 
this expedition; recommending to them that they desire to 
help all.'" 

Service was not a new ideal for a religious order ; but it had 
rarely received prominence such as this. The same is true of the 
second great principle of the Jesuits-that of order, discipline or 
obedience. With a military leader and a military ideal, the prin
ciple of obedience was bound to follow. It is striking to see it 

1 It has been suggested (see Monumenla lgnatiana, series ii, p. 1241 that 
S. Ignatius drew his conception from S. Bernard's parable' de pugna. spirituali 
alias de conflictu vitiorum et virtutum' (Mabillon, i, coll. 2600-2605; M PL., 
clxxxiii, coll. 761-765), or from a similar sermon by Abbot Werner (M PL., 
clvii, coll. n44-n46). It is not impossible, though the idea is in itself a 
commonplace ; but iD any case there is a fire and urgency about S. Ignatius' 
version altogether lackin~ in the earlier writers. On the possibility at the 
Turkish menace (Belgrade was captured in 1521, Rhodes in 1522) sul'gestiDg 
a similar crisis in the spiritual world, H. Joly, S. Ignatius of Loyol11 (E. tr.), 
pp. 39-43. 

1 Longridge (op. cit., p. 101) points out that Lucifer's title • .ni~ht be 
applied to the chief of a band of brigands,' whereas that of our Lord ' is 
always a mark of high honour and distinction.' 

• Infra, p. 407. 
'Morris, pp. 45, 46 ; Longridge, pp. 100-105. Immediately following is 

an Exercise (' The Three Classes ') iD which, by a different ' history ' and 
• composition,' the Christian response to Christ's appeal is contrasted with 
the non-Christian. 
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forc-~hadowcd even in the vow which Ignatius, Xavier and their 
five friends-students still, though students already conscious of 
a preaching apostolate-took on the feast of the Assumption, 1534, 
in the chapel of S. Denys at Montmartre. • We formed the resolu
tion, writes le Favre,1 • of going, after our return from the Holy 
Land, to put ourselves under the obedience of the Roman Pontiff.' 
Just as method, from beginning to end, determines the progress of 
the 'Spiritual Exercises,' so discipline became the mainstay of the 
Company of Jesus. 2 

Militancy and discipline-these two characteristics of the new 
Society arose out of the temperament of Ignatius the soldier. A 
third-the name itself-recalls Ignatius the Christian. At Loyola 
he had turned the pages of Ludolph's • Life of Christ ' ; the 'holy 
desires and longings ' which it aroused were ' confirmed on a certain 
night when he could not sleep' by a vision of the Infant Jesus and 
His Mother, so that ' from that moment to this month of August, 
1555, in which these things are written, he never more for a moment 
consented to any of the things of the flesh; '-3 

' and as he began to get up, and walk a little about the house, 
he decided to write [the life of Christ] in a book; and he wrote 
the words of Christ in red ink, and the words of the Virgin in 
blue. The paper was smooth and ruled with lines, and all was 
very fairly written out ; for he had a very good handwriting.' « 

The years that followed his recovery-at best a partial one
and witnessed his attempts to find his final vocation, are confused. 
He dedicated his secular armour in the chapel at Montserrat, and 
made his general confession there, but passed almost at once to 
Manresa,6 where every day for ten months he read to himself the 

1 H. Joly, S. Ignatius of Loyola, p. 133. 
• It is still more evident in the • Declaration • of • those who wish to 

bear arms for God in our Society ' drawn up at Rome in 1538 :-' As for the 
right of commanding, it shall belong altogether to the General. Therefore 
let all the members of the Society know and remember, not only in the first 
days of their profession but all the days of their life, that this whole Society 
and all those who compose it are fighting for God under loyal obedience to 
our Holy Father the Pope. . . . And though we profess to believe firmly 
that all the faithful of Jesus Christ are subject to the Roman Pontiff as to 
their head and the vicar of Jesus Christ, nevertheless ... we have thought 
that it would be very useful, in addition to that bond common to all the 
faithful, to bind ourselves also by a peculiar vow, so that, whatever the 
present Roman Pontiff and his successors may command us concerning the 
good of souls and the propagation of the faith, we may be obliged to carry 
out instantly, without evasion or excuse, in whatever country they may 
send us. . . . As for the inferior brethren . . . they shall be bound always 
to obey the General in everything which concerns the Institute, and in his 
person they shall seem to see Jesus Christ, as if He were really present, and 
shall revere Him as much as is fitting• (Joly, op. cit., pp. 166-168 ; cp. the 
• Constitutions,' ib., p. 216. The 'r.erinde ac cadaver' article of the Con
stitutions is given by Pourrat, SC., ill, p. 711. 

• Thibaut, op. cit., p. 41. 
• lb., p. 42. According to another account, the book was of not less 

than _300 quarto pages, and the miracles were written in gold lettering (Joly, 
op. cit., p. 18). 

6 Ib., p. 54-
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' Passion of Christ,' 1 his life as a whole distinguished by works of 
charity, by self-mortification, by prayer and ill-health. At Mont
serrat, as we have noticed, he came under the influence, indirect 
if not direct, of Cisneros' 'Exercitatorium.' 2 At Manresa there 
fell into his hands the book which he never ceased to recommend, 
and which has left its mark on almost every page of the ' Spiritual 
Exercises' 3-the 'Imitation of Christ' itself. • The II Exercises,"' 
says M. Grandmaison, 'are just the II Imitation," provided with its 
gospel references, made fragrant by the perpetual presence of the 
Virgin Mary, enriched by the overwhelming spiritual experience of 
Ignatius; and then concentrated, organized, and martialled in battle 

array._'' . . h f h h 'E . ' . . h th It 1s not surpnsmg, t ere ore, t at t e xerc1ses ring wit e 
name of Jesus from beginning to end. Here, as elsewhere, Ignatius 
is a legatee; but he has used his inheritance to good purpose. He 
is in the true line of succession from S. Paul, S. Bernard and 
S. Francis. Whether we read the meditation of the ' Kingdom' or 
that of the 'Two Standards,' the different exercises of the second, 
third and fourth 'weeks,' or the fifty-one 'Mysteries of the Life 
of Christ our Lord,' we are brought back in the most vivid fashion 
to the earthly life of Jesus. No one has excelled Ignatius in em
phasizing the truth that it is through meditation on the Incarnate 
Lord that the soul is brought nearest to the contemplation of the 
eternal Godhead. 

One more• principle' of the Ignatian spirituality, and that the 
most original. It cannot too often be insisted that Ignatius never 
intended the' Spiritual Exercises' to be a method of meditation or 
a school of prayer. They had one purpose, and one purpose only
• to conquer oneself and regulate one's life, and to avoid coming to 
a determination through any inordinate affection.' 5 Here regulate 
and determination are the all-important words. The 'Exercises' 
are designed to enable a man• to find what he wants' (' id quod 
volo '-a constantly recurring phrase); and 'what he wants' is 
'to seek and find the will of God concerning the ordering of life,' 8 

1 Joly, p. 27. 
1 On the extent to which Cisneros' influence is traceable in the Exel'cises, 

see Monumenta Ignatiana (Mon. Hist. Soc:. Jesu, Madrid, 1919), ii, pp. 94-121; 
L. de Grandmaison, Les Ezercises da St. Ignace, in Recherches de Science 
Religieuse, x (1920), pp. 391-408. At best it was indirect only, as there are 
no direct quotations in the later book from the earlier. 

• A. Brou, La Spiritualite de S. Ignace, pp. 138-140. 
• Grandmaison, ut supra, p. 396. 
1 From the title to the Exercises ; Morris, p. II ; Longridge, p. 24. 
• First Annotation ; Morris, p. l ; Longridge, p. 4. The sentence con

tinues, rather unexpectedly, ' for the salvation of one's soul '-thus suggest
ing a very egocentric aim for the entire Exercises. The same impression 
is conveyed by the opening ~entence of the ' Foundation • (Morris, p. 12 ; 
Longridge, p. 26)-' Man was created to praise, reverence, and serve God 
our Lord, and by this means to save his soul.' No very certain conclusion can 
be drawn from the obvious fact (Longridge, p. 28) that ' my own salvation' 
is put by S. Ignatius ' in the second place• ; but the whole tone of the 
Exercises makes it clear that this ' end • is undoubtedly ' secondary and 

26 
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-to make a ' sound and good election.' 1 They are a handbook 
for the Christian who wishes to know how he is to serve God. 
Here Ignatius shows himself not merely a descendant, but also a 
critic, of the medireval chivalry; he adds the r6le of Cervantes 
himself to those of Don Quixote and Sancho Panza. No one has 
put this more clearly than M. Bremond :-

• Between secular and mystic chivalry there is a profound 
gulf .... The knight-errant goes straight ahead, seeking the 
encounter which will giYe him an opportunity to show his 
prowess, for the greater glory of his lady. But the lady is far 
away, and often silent ; and the knight knows little of her 
caprices. So he chooses without hesitation the most spec
tacular of such adventures as present themselves .... In the 
service of a phantom princess, the cavalier is concerned with 
himself alone. He is his own master; the world is his oyster, 
which he with sword will open. But you may not behave like 
that in the service of God '-2 

for in the service of God not every adventure that presents itself 
may be God's will for the knight-errant; and some, despite their 
dazzling attractions, may prove even to be acts of treason to the 
King. 

The unseen world was very near to Ignatius, and no one was 
more on the alert against its illusions-demonic suggestions cloaking 
themselves as divine-than he was. Two long sections of the 
'Exercises' are devoted to 'Rules for the Discernment of Spirits' 
-rules ' for in some degree perceiving and knowing the various 
motions excited in the soul; the good that they may be admitted, 
the bad that they may be rejected.' 8 Even the most spiritual of 
Christians is in danger of ' making various resolves and plans which 
are not inspired immediately by God our Lord; and hence it is neces
sary that they be thoroughly well examined before they receive 
entire credit and are carried out into effect.' ' 

'So the whole idea of chivalry,' M. Bremond comments, 
'was turned upside down. The fixed idea of the knight-errant 
was," What new enterprise can I attempt and carry through?" 

subo1dir.ate' (ib., and cp. infra, p. 438 ; and the full discussion. Bremond, 
HLSR., iii, pp. 29, 30). By mentioning it, Ignatius falls into line with 
that sane Christian tradition, going back to our Lord Himselt (supra, p. 145), 
which deprecates fanatical disinterestedness, and will not allow the Christian 
to flinch before the thought that service will bring its own reward (infra, 
p. 554). See also Longridge, op. cit., pp. 205-208. 

1 Morris, pp. 56, 57; Longridge, pp. 127, 129. 
• La Vie Spirituelle, April, 1929 (Supplement), pp. 21-24. M. Bremond 

is too good a Shakespearian to object to my rendering bis• il est maltre de Jui 
comme de l'univers' by a familiar tag. The same point is also well put by 
M. de Grandmaison, ut sup., pp. 400, 401. • 

• Morris, pp. 106-111 (first series of 'rules'); pp. 111-n4 (second 
series) ; Longridge, pp. 184-190, 190-193. Ignatius' reflections on this 
subject began before ever be left Loyola (Thibaut, p. 40). 

• Conclusion of the Rules, Morris, p. 114; Longridge, p. 193. Cp. also 
for commentary, Longridge, pp. 262-267. 
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Opposed to it is Ignatius' own fixed idea, "What is the enter
prise to which God wills that I should address myself ? '' . . . 
The decision rests with God. From the first lines of the 
"Exercises" Ignatius formally abjures, and insists that we shall 
abjure with him, the ideal of the knight-errant, the quest of 
adventure for adventure's sake.' 1 

Herein lies the importance of Ignatius for the history of the 
vision of God. Devoted though he was to the active life of service, 
he saw that all its resolutions, as all its achievements, must be the 
fruit of an inner commnnion with God. He is as reticent about this 
commnnion as S. Benedict and S. Thomas,2 and no doubt for the 
same reasons. But its primacy is implied by the ' Foundation' 
which stands at the head oi the ' Exercises '; 3 by the overwhelming 
' contemplations,' particularly those of the second week, which are 
to precede the ' election ' ; by the ' colloquy ' with which every 
exercise ends; and above all by the 'fourth addition '-which all 
commentators recognize as the clue to the ' Exercises ' as a whole, 
as well as to each particular meditation-' in the point in which 
I shall find what I desire, there I will rest.' ' When God has been 
found, no further effort of ' method ' is needed ; and when God has 
been found, His purposes will be made clear. 

It is a commonplace of history that Ignatius' own Society 
scarcely knew for a time what to make of the ' Exercises.' Some 
of its members left them altogether on one side; others demanded 
more choir offices; others again adopted varied forms of private 
devotion. 5 But as the missionary efforts of the Jesuits secured 
conversions in all parts of Europe, the question' How can I pray? ' 
was raised on every hand ; and the missionaries adapted Ignatius' 
book to the new need. The ' Directory ' of 1591 recognizes its use 

1 Bremond, in La Vie SpiYituelle, ut sup., p. 24. 
1 Supra, pp. 271, 393 ; cp. also Bernard's unwillingness to dwell on the 

subject, p. 352. 
1 ' Man was created to praise, reverence, and serve God our Lord, and 

by this means to save his soul ' (on the last clause see sup,a, p. 401, n. 7). 
The Foundation goes on to assert (a) that ' the other things on the face 
of the earth were created for man's sake, and in order to aid him in the 
prosecution of the end for which he was created ' ; (b) that ' man must make 
use of them in so far as they help him to attain his end, and in the same way 
he ought to withdraw himself from them in so far as they hinrler him from 
it•; (c) 'it is therefore necessary that we should make ourselves indifferent 
to all created things . . . in such sort that we do not /or our parl wish for 
health rather than sickness, etc .... desiring and choosing only those which 
most lead us to the end for which we were created ' (Morris, p. 12 ; Longridge, 
p. 27). 

• Morris, p. 29 ; Longridge, p. 71-' in puncto in quo invenero id quad 
volo, ibi quiescam, sine anxietate progrediendi ulterius • ; cp. SP.cond Method 
of Prayer, Morris, p. So; Longridge, p. 163-' If the person considering the 
Lord's Prayer find in one or two of the words good matter for thought, and 
spiritual relish, and consolation, he should not be anxious to pass on, even 
though the hour be spent on that one word which he has found ' ; cp. also 
Longridge, p. 258; A. Brou, La SpiritualitJ de St. Tgnace, pp. 49, 50. 

1 Brou. <>P. cit., pp. 125, 126; Bremond, HLSR., viii, pp. 190, :zn. 
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for and by persons of every class and kind; 1 representatives of the 
older Orders adopted it for thcmsdves ; 2 S. Francis de Sales saw 
at once the genius which had set its seal on every page.3 Of the 
differences which arose as to the interpretation of the book more 
will be said in the next chapter,' but differences of interpretation 
only served to foster its use. Books of devotion beyond number, 
handbooks for missioners, systems of retreats,6 have during the 
last three centuries all of them adopted more or less of the central 
principle of the • Exercises.' That principle is one which we have 
come to recognize as the norm of Christian prayer, understood in 
terms of worship-the fundamental way by which man approaches 
God, and so acquires guidance and strength for life. First, such 
orderly travail of the mind in reflection upon the great mysteries of 
God's work and being-and above all upon the incarnate life of 
Christ-as will stimulate, but not overburden, the aspiring soul ; 
then the quiet looking towards God which sometimes, but not always, 
finds its consummation in recognized communion with Him; then 
as God gives them, new resolutions for the conduct or reformation 
of every-day life, to be put into effect when the Christian returns 
to the world once more. 

V. s. FRANCIS DE SALES. 

It was by an accident of history, or a miracle of providence, 
that the • Exercises,' which Ignatius himself hesitated to make 
obligatory for his own Society, 6 which few of his closest friends could 
'give· successfully,7 and which his disciples found it difficult at 
first to fit into their missionary scheme, nevertheless came in a 
short time to dominate the private devotions even of the laity of 
Catholic Europe. Had there been no such book, the Jesuits would 
probably have gone about their work of teaching and evangelizing 

1 Directo,y, Introduction-' men of every kind and state and condition• 
(Longridge, p. 275) ; c. 9--' married persons ... public functionaries ... 
persons of rank and position, heads of families, and the like' (ib., p. 292). 
So also the earlier Directory of John of Polanco (A.D. 1575), prologue
• omnium statuum et utriusque sexus homines seculares immo et ecclesiastici' 
(Mon. Ign .. series ii, p. 796); cp. also Boll., AS., Jui. vii, pp. 786-790, for 
further evidence. 

• Brou, op. cil., pp. 146-151. 
• Treatise on the Love of God, xii, 8 (Mackey, p. 544) ; cp. Brou, p. 210. 
'Infra, pp. 435-438. 
• The new Roman canon law (c. 126) requires all secular priests to 'find 

leisure for the Spiritual Exercises in retreat at least every third year.' 
• H. Bernard, Essai hist01'iqWI sur les Exercises, pp. 152-154 (J owe this 

reference and the next to M. Bremond's essay in La Vie Spirituelle ; I have 
not been able to consult the original); cp. also Watrigant, quoted HLSR., iii, 
p. 31 n. 

• So Bernard, op. cit., p. 104. At the end of his life Ignatius could only 
mention four members of the Company who were able to ' give ' the Exer
cises well. It must be remembered that ' giving ' them meant taking entire 
control of the exercitant's spiritual condition over a long period, and so 
demanded very high personal gifts indeed. 
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just the same, without ever suspecting the need of it. But though 
intended for altogether different purposes, the separate meditations 
of the 'Exercises' proved adaptable to the devotional life even of 
secular persons. Thus Catholic ' piety ' took another step in the 
direction of becoming non-monastic; just as it also became, as the 
result of Ignatius' sense of discipline, more ordered than ever. 

The sixteenth century witnessed sporadic attempts by zealous 
Catholics of different countries-but especially of Spain-and of 
different schools of thought, to convert this accidental process into 
a matter of principle. Among them in particular were Azpilcueta 
(Doctor Navarrus), the famous casuist and canonist, and the great 
Dominican humanist, Louis of Granada.1 They and others like
minded were precursors and heralds of a far more influential per
sonality; and their efforts prepared the way for the realization of 
one of the dearest, and certainly the most original, of the aspirations 
of S. Francis de Sales. 1 

He had been bishop of Geneva some six years or so, when a 
budget of his private letters on spiritual matters came into the 
hands of an expert, who recognized them as having more than 
transitory importance. At his suggestion de Sales incorporated 
them in a carefully composed treatise, whose first edition was pub
lished the following year (1609). 'The Introduction to the Devout 
Life ' is explicitly, directly and enthusiastically addressed to 
' persons living in the world.' It was a novelty whose ' hardi
hood ' we find it difficult to-day to understand ; but ' no one 
before him had dared to attempt it so resolutely ; and almost 
everyone thought the project incapable of realisation.' 3 Madame 
de Charmoisy, the 'Philothea' of the 'Devout Life,' was a lady 
whose social and family duties made large claims upon her time.' 
But neither in her case, nor in that of any other reader into whose 
hands the book might fall, did its author admit that such claims 
need, or ought to, be allowed to debar the soul from the fullest 
privileges and responsibilities of the Christian life. In a preface 
characteristic not merely in this respect, but also in its quaint 
citation of supposed analogies of spiritual law in the natural world, 
S. Francis writes :-

' Those who have treated of devotion [hitherto] have almost 
all had in mind the instruction of persons very much with
drawn from the society of the world; or at all events they have 

1 Pourrat, SC., iii, pp. 145, 146. 
• The details of S. Francis' life I take from Hamon's Vie de Saint 

Franyois de Sales, citing from the abridged edition of Gonthier and 
Letourneau. M. Bremond's appreciation (HLSR., ii, pp. 537-584 ; vii, 
pp. 37-111; with the chapters on S. Francis as a humanist in i, pp. 55-100 
(E. tr.)) is unequalled. There is also an interesting study by Henri Bordeau:,: 
(St. Francis de Sales: Theologian of Love), which has recently been trans
lated. The Introduction to the Devout Life is quoted in the translation of 
A. Ross (' Orchard Books'); the Love of God in that of H. B. Mackey. 

• Pourrat, SC., iii, p. 429, cp. 419; Bremond, HLSR., i, p. 56 (E. tr.) ; 
ii, p. 579 

• Hamon, pp. 330-331, 
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taught a kind of devotion which leads to this complete with
drawal. My intention is to instruct those who live in towns, 
in households, at the court, and who, by reason of their cir
cumstances, are obliged to lead an ordinary life in outward 
show: who very often, under colour of an alleged impossibility, 
are not willing even to think of undertaking the devout life, 
because they are of opinion that, just as no beast dare taste of 
the herb called palma Christi, so no one ought to aspire to the 
palm of Christian piety, while living in the midst of the press of 
worldly occupations. And I show them that, as the mother 
pearls live in the sea without taking one drop of salt water, and 
as towards the Chelidonian Isles there are springs of perfectly 
fresh water in the midst of the sea, and as the flies called 
pirastes fly in the flames without burning their wings, so a vigor
ous and constant soul can live in the world without receiving 
any worldly taint, can find springs of sweet piety in the midst 
of the briny waters of the world, and can fly among the flames 
of earthly concupiscences without burning the wings of the holy 
desires of the devout life.' 1 

He recurs to the matter with even greater emphasis in an early 
page of the book itself :-

• In the creation God commanded the plants to bring forth 
their fruit, each after its kind; even so he commands Christians, 
who are the living plants of His Church, to bring forth fruits of 
devotion, each one according to his kind and vocation. De
votion ought to be practised differently by the gentleman, by 
the artisan, by the servant, by the prince, by the widow, by the 
daughter, by the wife .... It is an error, nay rather, a heresy, 
to wish to banish the devout life from the army, from the work
shop, from the courts of princes, from the households of married 
folk. . . . S. Joseph, Lydia, and S. Crispin were perfectly 
devout in their workshops ; S. Anne, S. Monnica, Aquila, 
Priscilla, in their households ; Cornelius, S. Sebastian, S. 
Maurice, in the army; Constantine, Helen, S. Louis, Blessed 
Amadeus, S. Edward, on their thrones.' 2 

There is a certain optimism in S. Francis' estimate of Constantine 
which may surprise the ecclesiastical historian. But the bishop 
of Geneva was an optimist ; that is to say, a humanist-though in 
M. Bremond's classic phrase, a ' devout humanist,' and the greatest 
of the devout humanists of his day. This fact alone calls attention 
to a difference of temperament from Ignatius of Loyola, so striking 
that it has sometimes obscured their fundamental kinship. It is 
difficult to imagine any of the ' Spiritual Exercises' cuhninating in 
an instruction to cull a ' bouquet de devotion' ; 3 but all S. Francis' 

1 Devout Life, introduction (Ross, pp. xxiii, xxiv). 
'lb., i. 3 (Ross, pp. 8, 9). 
• lb., ii, 7 (Ross, p. 63)-I cannot help feeling that Ross's rendering 

(' spiritual nose~ay,' • nosegay of devotion') over-emphasizes the sentimental
ism which, at the best, betrays itself in the phrase. On this sentimentalism, 
which S. Franci~ shared with his age, see Bremond, HLSR., i, pp. 62, 85. 
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meditations do. The difference may be crystallized in a single 
illuminating parallel. S. Francis has his meditation corresponding 
to that of the ' two standards.' But banners and bugles and calls 
to arms have all disappeared. We are back in the two cities, or two 
kingdoms, once again. Once more we stand on a 'bare plain ' ; 1 

though this time-a subtle difference-with our ' good angel ' by 
our side. Once again we contemplate and contrast Lucifer's ser
vants and the servants of Christ. But there is now no' summoning 
of innumerable devils,' to be' dispersed throughout the whole world, 
omitting not any provinces, places, or states of life, or any persons 
in particular.' 11 Satan is the only devil in sight. Whereas, in 
Ignatius' imagination, the army of Lucifer is terrible, to S. Francis 
it is merely pitiable :-

' Observe the bearing of all the miserable courtiers of this 
abominable king : behold some raging with hatred, with envy 
and with anger; others who kill one another; others wasted, 
careworn and intently occupied in gaining riches ; others im
mersed in vanity, without any sort of pleasure that is not use
less and vain ; others coarse, engrossed and bemired in their 
brutish affections. Observe how they are all without repose, 
without order, and of sorry appearance; observe how they 
despise one another, and how they do but make a pretence of 
loving one another. In fine, you will see a miserable kingdom, 
tyrannically ruled by this cursed king, which will move you 
to compassion.' 

On the other side, no heroic band of knights-' apostles, dis-
ciples, etc.'-putting on the cross for death or victory; but 

'a great multitude of the devout who are all about [Jesus] with 
their angels. Contemplate the beauty of this kingdom of de
votion. . . . Look about over that multitude, and you will see 
that they all have a holy, sweet, and amiable appearance, that 
they listen to our Lord and would all plant Him in the midst of 
their hearts. They rejoice, but it is with a joy that is gracious, 
charitable and well-ordered ; they love one another, but it is 
with a love that is sacred and very pure. Those of this devout 
throng who are in affliction do not distress themselves very 
much, and are not at all disconcerted. In a word, see the 
eyes of the Saviour Who consoles them, and how all of them 
together aspire to them ! ' 

Without a pause S. Francis proceeds to the astounding sen
tence : ' You have now ,enounced Satan with his sad and mise,able 
company, by the good affections which you have conceived.' 3 There 

1 Devout Life, i, 18 (meditation 10--Ross, pp. 38-40). 
1 Ignatius, Spiritual Exercises (tr. Morris), pp. 45, 46. 
• Cp. Bremond, HLSR., ii, p. 548, on Francis' 'direction• of Mdme. de 

Chantal-' il a libere tout ensemble et cette !me et la grace a Iaquelle celle-ci 
n'osait pas au ne savait pas s'abandonner • ; and ib., i, p. 78 (E. tr.J. 
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is still an ' election ' to be made (S. Francis is about to use the word, 
as S. Ignatins does at the same point)-we have still to 'reach the 
King Jesus, and unite ourselves to His blessed and holy company of 
devout persons.' 1 But half the work has been done already, and 
that by the spontaneous' affections' of the heart. One single steady 
gaze at the two kingdoms-the kingdom of misery and the kingdom 
of joy-has sufficed for us to renounce the devil and all his works. 
That is Christian optimism at its highest. The same trustfulness, 
good humour, and faith in human nature appear in all S. Francis' 
life and writings, and radiate calmness and peace round him. His 
whimsical treatment of the insatiable borrower who, having nego
tiated a loan of twelve crowns from him one year, and failed to 
repay it, returned the next for another ten, is no evidence to the 
contrary. On the second application, the bishop offered his im
portunate visitor the note-of-hand received from him on the first, 
saying, 'Why, you ask me for ten crowns only I Here are twelve 
good ones ; and this time it is a gift and not a loan.' 2 The quip 
pointed the rebuke which S. Francis thought necessary, but at the 
same time robbed it of all bitterness. More explicit is the testimony 
of Mdme. de Chantal's servants : • The mistress's former director,' 
they said, • only told her to pray three times a day, and it was a 
nuisance to us all ; the good bishop makes her pray all the day long, 
and no one is put to any inconvenience whatever.' 3 

The loving simplicity of S. Francis de Sales, his single-minded 
belief in the beauty of goodness and the ineradicable excellence of 
the human heart, need no further emphasis. He is a true descendant 
of his namesake of Assisi. But in both the joyful love of nature 
and humanity is mingled with a deep other-worldliness. In one 
respect S. Francis de Sales' meditation on the two kingdoms 
strikes a deeper note than any to be heard in Ignatius' 'Two Stan
dards.' To the latter, Christ is a King arming Himself and His 
followers for battle; the former sees in the centre of the kingdom 
of light •Jesus Christ crucified, praying with heart-felt love for 
those poor subjects of the devil, that they may escape from his 
tyranny: and calling them to Himself.' De Sales' love for humanity 
is no mere natural affection and sympathy, any more than that of 
S. Francis of Assisi. It finds its heart and soul in the divine love 
for a lost universe which only the crucifixion could reveal.' 

The • Introduction to the Devout Life,' in its final form, com
prises five parts. In the first, as in the first week of the • Spiritual 
Exercises,' the purification of the soul from faults is set before the 
reader. The second expounds S. Francis' ' short method for medi
tation.' The third and fourth contain • sundry counsels concerning 
the exercise of virtues and the combating of temptations • ; the 
fifth, dealing mainly with self-examination, proposes• exercises and 

1 Ross, p. 39. 1 Hamon, p. 417. • Pourrat, SC., iii, p. 444. 
' This aspect of seventeenth-century religion in France was developed 

to its highest pitch by Cardinal de B6rulle, on whom see Bremond, HLSR., 
iii, pp. 3-154. 
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counsels for renewing the soul and confirming her in devotion.' 
As with Ignatius, there is no extended treatment of contemplation 
-the 'simple loving look' 1-as the crowning attitude towards 
which the practice of meditation leads. But we are not obliged 
here, as we were in the case of Ignatius, to infer from passing though 
decisive hints the primacy of the vision of God in the writer's 
mind. There are two reasons for this. Francis is not, as Ignatius 
was, a man of a single book. ' Philothea' is only a child in respect 
of the life of the soul ; it is to the nuns of the Visitation that 
S. Francis says what he has to say about the heights of spiritual 
experience. As Fenelon knew to his unfailing profit, and Bossuet 
to his severe discomfiture, the' Treatise on the Love of God' initiates 
its readers into all that they or anyone can ask to know about 
union with God, contemplation of the divine being, and the utter 
selflessness of pure love which is their distinguishing characteristic. 2 

But though S. Francis de Sales reserves all this for treatment in 
his later book 3-and perhaps when he wrote the ' Introduction' 
he was not sure enough of his own spiritual maturity to dare to go 
further 4---even the treatise to Philothea is not reticent as to his 
deepest thoughts. ' Above all I recommend to you,' he says, 

' prayer of the mind and heart, and especially that which 
has for its subject the life and passion of our Lord. For by 
beholding Him often in meditation your whole soul will be 
filled with Him; you will learn His disposition, and you will 
form your actions after the model of His. He is the Light of 
the world, and therefore it is in Him, by Him, and for Him that 
we must be enlightened and illuminated .... We must stop 
there, Philothea ; and, believe me, we cannot go to God the 
Father but by this door.' 6 

1 Cp. Love of God, vi, 6 (Mackey, pp. 247-250). 
1 lb., iii, II-14 ; vi, 3-10 ; vii ; ix. 
8 S. Francis insists as much in the Love of God as in the Devout Life that 

the full life of contemplation is open to the layman. Thus, x, 3 (Mackey, 
p. 414)-' A man may be wholly God's, wholly his father's, wholly his mother's, 
wholly his prince's, wholly his commonwealth's, bis children's, his friends' ; 
so that being all to each, he is yet all to all ' ; cp. viii, 9 ; xii, 4. 5 (Mackey, 

:H6, 538, 540). 
• nremond, it, pp. 551, 577. 
~ Devout Life, ii, l (Ross, p. 53) ; cp. also the following : • In fine, as 

men who are in love with a human and natural love have their thoughts 
nearly always turned to the1r beloved one, their heart foll of affection for her, 
their mouth filled with her praises, and as in her absence they lose no oppor
tunity of showing their love by letters, and meet with no tree upon which 
they write not the name of the beloved one ; so those who love God cannot 
cease to think of Him, long for Him, aspire to Him, and speak of Him : and 
they would be willing, were it possible, to engrave the sarred and holy name 
of Jesus on the breasts of all persons in the world' (ib., ii, 13-Ross, p. 75). 
• You must often repeat with vour heart and lips these burning words of 
S. Paul, of S. Augu&tine, of S. Catherine of Genoa and others : "No, I am 
no longer my own. Whether I live or die, I belong to my Saviour: I have 
no longer any dominion ever myself or mine. My self is Jesus: mv mine 
is to be His." 0 world, thou art always thyself, and I have always been 
myseli, but henceforth I will be myself no longer. No-we will be ourselves 
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What was the form of meditation which the Jesuits, with the 
• Spiritual Exercises' in their hands, and S. Francis de Sales with his 
• Introduction,' now commended to the laity as the gate to the 
vision of God ? S. Ignatius' scheme, as is only natural, is in some 
degree the more formal of the two. Each meditation (or, as he 
calls it,' contemplation') begins with a preparatory prayer, followed 
by two ' preludes.' The first prelude is a ' composition of place ' -
that is to say, an imaginative presentation of 'some corporeal 
place, such as the Temple or the Mountain, where Jesus Christ or 
our Lady is found, according to what I desire to contemplate.' 1 

The second prelude is ' to ask of God our Lord that which I wish and 
desire ' ; and this ' petition ought to be according to the subject
matter of the contemplation.' 2 There follows the contemplation 
proper-the application of the' three powers of the soul,' memory, 
understanding, and will, 3 to the subject matter, which is considered 
in a series of' points,' usually three in number, but rising sometimes 
(as in the 'Two Standards') to six. The exercise concludes with 
one or more ' colloquies ' between the soul and God (notice here the 
influence of the 'Imitatio Christi'), or even between the soul and 
the several persons of the Trinity, or the Virgin Mary; and the 
Lord's prayer, perhaps with additional devotions. 

The Salesian method 4 is simpler, though not in essentials 
different. The preparation consists first 'of a lively and attentive 
apprehension of the omnipresence of God,' and then of an 'in
vocation.' The meditation is divided into the' setting forth of the 
mystery '-Ignatius' 'composition of place,' as S. Francis de
finitely says ; the ' considerations '-Ignatius' ' points ' ; and the 
' affections and resolutions,' in which last definiteness is specially 
to be aimed at. Finally come thanksgiving for God's goodness and 
mercy discovered during the meditation; an offering of the resolu
tion to God ; and S. Francis' own peculiar contribution-the 
'bouquet of devotion.' Of this he writes:-

' Those who have been walking in a beautiful garden do not 
leave it willingly without taking away with them four or five 
flowers, in order to inhale their perfume and carry them about 
during the day. Even so when we have considered some 
mystery in meditation, we should choose one or two or three 
points in which we have found most relish, and which are 
specially proper to our advancement, in order to remember them 
throughout the day, and to inhale their perfume spiritually.' a 

no longer: for we shall have our hearts changed, and the world which has 
deceived us so often will be deceived in us. For only perceiving our change 
but little by little, it will think that we are always Esaus ; whereas we shall 
find ourselves to be Jacobs' (v, 16; Ross, p. 305). 

1 Spiritual Exercises, first week, first meditation (Morris, p. 20). 
1 [h., p. 21. Sometimes there is another prelude before the two first

mentioned-the ' history,' or assembling of the characters who will appear 
in the.' composition of place.' 

• lb., p. 21. 'Devout Life, ii, 2-8 (Ross, pp. 56-66). 
1 lb., ii, 7 (Ross, pp. 63, 64). 
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No one who has glanced through any of the countless manuals 
of meditation, which for three centuries have been composed on 
these models, can fail to recognize the type. Its drawbacks are 
obvious. It involves either a constant dependence upon such 
manuals themselves, or a' remote preparation' sufficiently detailed 
and extensive to provide the Christian with a scheme of meditation 
ready for his use, complete with invocation, considerations, colloquies 
and resolutions. Again, whilst the alert and quick-witted may be 
tempted by such a scheme to dally in imaginative reflection~ when 
they might be aspiring to God, the dull or uneducated recoil from 
the apparently absurd proposal that they should embark upon 
so formidable an undertaking.1 The difficulty is inherent in 
every attempt to provide 'forms' of worship, whet~er public or 
private, for general use ; and few of the peren1;11al proble~s 
which the Church has had to face are more crucial than this. 
But history and experience alike show that it is not insoluble. 
From the most ornate and complex liturgy, to the simple daily 
• reading a chapter ' in private-we have all lmown men and 
women, boys and girls, devoid of any but the slightest advantages 
of nature and environment, who have been attracted, captured, and 
transformed by the power of God operating through such a schema
tization of worship. Some element of formalism of course there 
must be ; but both S. Francis and S. Ignatius wisely insisted that 
the scheme, though needful, was always the secondary matter. 
It must be adapted for every different individual ; it might be 
deserted the moment the soul found' that which it sought'-• in 
puncto in quo invenero id quod volo, ibi quiescam.' 2 They would 

1 This criticism was voiced in the most trenchant manner by S. Francis' 
own friend, Camus, Bishop of Beiley, in words of whose relevance even to 
the simple Salesian method he must at least have had some suspicion: • All 
this discursiveness, all these "acts·• of understanding, will, and memory; 
these "preludes," "points," "affections," "resolutions," "compositions of 
place "-this massive and embarrassing machinery of prayer with which 
your books on meditation are packed I . . . Tell a childlike ordinary soul 
that God became man for our sakes ; he will believe it quite simply, and 
humbly and gently will accept it as a mystery of grace. Now try to induce 
him to " make a meditation " on it by these longwinded methods of yours. 
It is Christmas, for example. Tell your aspirant to build up in his imagina
tion the stable at Bethlehem, complete with ox and ass, till he has a kind of 
mental picture of it. Next he must invoke the divine grace; then you will 
force him to review three "heads of meditation," and show him how to 
draw out "reasonings" and " discourses," considering, weighing, analysing 
everything-causes, effects, occasion, place, persons, and the whole series 
of events, words and actions-for without this spiritual rhetoric, apparently, 
the art of prayer must fail of its full effect .... Thereupon, teach him to 
" elicit affections " of every kind from this fine exercise of reason ; and on 
the affections to build " resolutions " of all the colours of the chameleon. 
And you cannot stop there. He must have fonns of "thanksgiving," 
"oblation,"" J?,etition,"" colloquy,"" union,"" elevations" and such like; 
with "remote,' "near," and "immediate" preparation .... Cannot you 
see that all this will never give him the wings of the dove? You are simply 
tying a weight around his neck to prevent him from ever rising at all • 
(Bremond, HLSR., vii, pp. 155, 156). 

• Supra, p. 403 : and for S. Francis, cp. Devoul Life, ii, 8 (Ross, p. 65) 
It may happen to you sometimes that immediately after the preparatio11 
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have been the last to permit handbooks of worship to take the place 
of worship itself, or schemes of meditation to alienate the soul from 
communion v.rith its Lord. 

With S. Ignatius and S. Francis de Sales, and those of every 
creed and communion who have followed their pioneer examples, 
Christian thought about prayer reaches its high-water mark.1 

Between the beginning of the twelfth and the end of the sixteenth 
centuries Christianity made two startling advances. Piety ceased to 
be the prerogative of the cloister: the barriers set up by the invalid 
theory of the double standard were broken down for ever. Secular 
persons of every kind were invited and exhorted to join the monk 
in the life of prayer, not by abandoning their ordinary occupations, 
but by using prayer to infuse those occupations with the spirit 
of the divine love and self-sacrifice. That was the first advance. 
The second, though less final-for it involved no mere aban
donment of theoretical error, but the initiation of a new mode of 
spiritual warfare--was the discovery that worship need be none the 
worse, and may be all the better for being orderly, and the sug
gestion of methods by which due orderliness could be achieved. 
Formalism had at one time proved an obstacle, serious if not fatal, 
to the pursuit of the vision of God; in the matter of prayer, as at 
an earlier stage in the matter of penance, it was now converted into 
an ally. A dangerous ally it will always be, but an ally with which 
no one can dispense ; for as long as men remain disciples they 
cannot forgo submission to discipline. By its means all that un
balanced mysticism which sought for communion with God in 
ecstasy, visions, and mere emotionalism, was excluded from the 
Christian scheme. The new methods of prayer concentrated 
devotion upon the life of our Lord, completing by their methodical 
approach the work that S. Bernard began. They had the psy
chological effect-as Loyola and de Sales intended they should
of stimulating countless souls to the unselfish and unremitting 
service of God and man. In their full context of a Christian passion 
for orderliness, instinct with the highest zeal-a zeal maintained 
at intensity by sane self-discipline-the 'Spiritual Exercises,' the 

you will find your affection stirred up towards God ; then, Philothea, you 
must give it the reins, without trying to follow the method which I have 
fiven you.' 

1 A friendly critic of the first edition pointed out that the present para
graph was open to misinterpretation, as suggesting that • methodical, discursive 
meditation' was the • high-water mark of Christian thought about prayer.' 
I had hoped it would be sufficiently clear from pp. 436-441 below, and other 
passages, that this is a view with which I have no sympathy; and from 
pages 403 and 409 that I am very far from attributing it either to Loyola 
or to de Sales. I agree entirely with my critic that to them • meditation is 
hut the first degree of prayer, and should commonly issue in contemplation,' 
and that no other view is tolerable. In the present paragraph I merely draw 
attention to the fact that they were the first, among those who set the vision 
of God as the end of life, to help men to achieve an orderly and disciplined 
approach towards the vision (cp. supra, p. 375) ;-a fact which, taken in con
nection with the admitted primacy which they accord to contemplation, seems to 
justify the application of the title •high-watermark' to their teaching. 
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' Introduction to the Devout Life.' the 'Treatise on the Love of 
God,' and the devotional literature which they have inspired, have 
rivalled the Thomist analysis of ethics as contributions of inestim
able value to Christianity. 

With them, it may be said, the spirit of order won its final 
victory over the spirit of confusion. For the writers we have been 
considering there was no danger that the defeat of unregulated 
individualism would mean any loss either of the rigorist element 
in Christianity, or of the spirit of high initiative which alone is 
strong enough to resist the sterilizing influences of a code, however 
perfect it may be. These defects manifested themselves once more, 
no doubt ; they will continue to manifest themselves in every 
generation so long as the Church remains militant here in earth. 
But when all is said and done, the Catholicism of the sixteenth 
century regained one at least of the elements in true Christianity 
which had long been lost-the element to which S. Paul alluded 
when he spoke of God as the author not of confusion but of peace, 
and demanded that all things should be done decently and in order. 
And if we enquire for the source of this new acquisition in the 
Church, and the reason why men came to accept it not merely on 
the commendation of authority but on the witness of conscience 
as well, we must look back beyond S. Francis de Sales and 
S. Ignatius to the solid basis of sober moral education laid by the 
greatest of the Schoolmen. 



LECTURE VIII. 

LAW AND PROMISE. 

Gal. iv. 28-' We brethren, as Isaac was, are the children of promise.' 

I. THE REVERSAL OF TRADITION. 

(a) Protestantism. 

CHRISTIANITY is in essence not a law but a promise-the promise of 
that which, in deference to an unbroken tradition, we have called 
the vision of God. This truth-fully emphasized by a long line of 
great Catholic theologians, though obscured for a time in the 
formalism of the later middle ages-was revived with passionate 
intensity by the Protestant reformers. But their formulation of 
the doctrine was characterized by significantly novel traits. To 
them the test of the Christian was not that he was so living as to 
secure the promise, but that he had experienced in himself the cer
tain conviction that the promise was indefectibly his. This con
viction-the ' assurance ' of a status that cannot be lost, conferred 
upon man with no consequent conditions, and on the sole antecedent 
condition of faith-is the palladiwn of orthodox Protestantism. 
The enunciation of the doctrine, in one at least of its forms, was 
without doubt the primary work of Luther.1 It sprang directly 
from his own personal experience-the conviction of justification 
by faith which supervened upon his excruciating self-torture in 
quest of righteousness after the contemporary monastic pattern. 
Whatever it is which God has in store for man has been given him-'
almost, if not quite, in its fullest and final degree-here and now; 
and it has been given him as a possession which cannot be lost. 2 

1 Even Wycliffe failed to anticipate it. Although ' he had just as clear 
a hold on the principle of justification by faith as any of the later reformers,' 
he 'emphasizes the fact that we can never be sure of salvation in this life 
because we may not persevere • (T. C. Hall, History of Ethics within Organ
ized Christianity, p. 382). 

• Luther, On Christian Liberty (H. Wace and C. A. Bucheim, Luther's 
Prima,-y Works, 1883), pp. 109, rr2 (with the expansion of the metaphor of 
the soul as the bride of Christ)-' Since these promises of God are words of 
holiness, truth, righteousness, liberty and peace, and are full of universal 
goodness, the soul which cleaves to them with a firm faith is so united to 
them, nay, thoroughly absorbed by them, that it not only partakes in but 
is penetrated and saturated by all their virtue. . . . Thus the believing 
liOul, by the pledge of its faith in Christ, becomes free from all sin, fearless 

4 14 
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The test of a Christian life, therefore, is on this view the test 
of subjective assurance. • He is truly Christian who is solidly 
persuaded that God is gracious to him ' ; 1 no other is a Christian 
at all. By statements such as these, which constituted the theo
logical battle-cries of the reformers, Protestantism is committed in 
its own special fashion to that doctrine of the complete severance 
of the Christian from the world by grace which characterized one 
side (but one side only) of Catholic thought ;-the determin
ism which marks out one aspect of the teaching of S. Paul and 
S. Augustine, and which animated throughout the illwninism of 
the gnostics, the sectarian spirit of Marcion and Montanus, and the 
strict claustration of the most austere monastic congregations. 
Either a man is ' assured ' or he is not. If he is, he has been trans
ferred from the domain of the devil to the kingdom of God. If 
he is not, he remains under the divine condemnation. There is no 
middle way, no bridge, no neutral ground between the two. 

Few of us would recognize in this picture the traits of modern 
Protestantism. Indeed, they are not there to be recognized. But 
the modem situation is none the less a natural consequence of 
foe reformers' innovation, and cannot be understood apart from 
its historical causes. Three factors in particular seem to have 

of death, safe from hell, and endowed with the eternal righteousness, life 
and salvation of its husband Christ.' It is in this point especially that 
Luther made his great advance upon Augustinism. As Reuter has shown 
(Augustinische Studien, pp. 57-61, 66-74), Augustine left the Christian un
certain to the last whether he was indeed one of the elect. For all that he 
could tell he might be unpredestinate to eternal life, and in that case good 
works, adherence to the Church, perseverance in receiving the sacraments, 
and even martyrdom itself would be of no avail to secure him salvation. 
Aquinas had attempted to make good the defect by supplying tests of the 
presence of saving grace :-it may be inferred conjecturally in the man who 
JS conscious of delighting in God, of despising worldly things, and of freedom 
from mortal sin, but it cannot be directly perceived or demonstrated (ST., 
i, 2, q. 112, a. 5). Luther, on the other hand, assumed an infallibility im-

~

ossible in this life; but even he had qualms on the point--cp. Table Talk 
quoted J. A. Moehler, Doctrinal Differences, p. 150}---' I do not believe 
. Paul was able to have so strong a faith on this matter as he asserts. In 

truth I cannot, alas I believe so firmly as I preach, talk and write, and a.s 
other people think I believe.' So also Calvin, Inst., III, 2. 17-' We teach 
that faith is certain and sure; but we do not imagine thereby a certainty 
free from all doubt and care; the Christian has always to struggle with 
want of faith•-• perpetuum esse fidelibus certamen cum sua. ipsorum 
diffidentia.. • 

1 Cp. Luther, ShOYter Commentary 011 Galatians (ed. Weimar, ii, p. 458) 
-• fabulie ergo sunt opinatorum scholasticorum hominem esse incertum, 
in statu salutis sit necne. cave tu, ne aliquando sis incertus •; Calvin, 
Inst., III, 2. 16-' in summa., vere ti.delis non est, nisi qui solida. persuasione 
Deum sibi propitium benevolumque patrem esse persuasus, de ejus benig
nitate omnia sibi :pollicetur; msi qui divin.e erga se benevolenti.e pro
missionibus fretus, mdubitatam salutis expectationem pr<Esum.it • ; A ugs
burg Confession, I, iv-' item docent quod homines ... justificantur propter 
Christum per fidem cum credunt se in gratiam recipi et peccata remitti 
propter Christum.' Loofs (Leitfad1m. pp. 707, 708) shows, mainly from 
Denifie, that • assurance • was not originally the first principle of Luther's 
reformed theology. 



LAW AND PROMISE 

<lrtC'rmined the course of evolution to which the Christianity of 
the reformed Churches has been subjected. 

(r) First of all, the doctrine of the personal assurance of the 
Christian-of his standing in an inalienable, immediate relationship 
with God-implies the complete freedom of the individual. As 
far as the leaders of the reform themselves were concerned, this 
implication was fully realized from the outset ; though they were 
not prepared to extend it to their followers, still less to their 
opponents. Luther, Calvin, Zwingli, Knox all arrogated to them
selves a complete independence of authority, and aspired to complete 
immunity from criticism. They exercised the prophetic office in 
all its fullness. By precept and example they stimulated others 
to do the same ; and many of these others, though equally assured 
of their own prophetic gifts, were by no means their equals in moral 
intensity. Harnack, who rightly regards this 'subjectivism, 
individuality, the wish to be oneself, freedom, activity' as a con
dition rather than a product of the Reformation, has done full 
justice to its character as a 'two-edged' weapon. 'The age of 
Savonarola was the age of Machiavelli,' he writes; and again, 
' In religion this principle comprehended all forms of individual 
religiousness, from the right of unbridled imagination and of pro
phetism, to the right of liberty belonging to the conscience that 
is bound by the gospel.' 1 The Utopian dreams of academic 
humanists, no less than the irresponsible vaticinations of innumer
able astrologers,2 all went to swell the resultant torrent of in
discipline. 

Thus there came into existence, under cover of the reformed 
religion,8 champions of those same moral aberrations as had found 
earlier expression in gnosticism and the heresies of the middle ages.' 
Luther's own admissions testify to the moral decline which the new 
liberty of the Christian fostered among his own soi-disant followers, 
and against which both Anabaptists and Bohemians felt themselves 
bound to protest.6 Some communities at least became antinomian 

1 Hist. of Dogma, vii, p. 18. 
2 T. M. Lindsay, History of the Reformation, i, pp. 328, 329, with refer

ences there. 
• Despite the disciplinary tendency about to be noticed (infra, p. 421), 

many of Luther's utterances gave a strong impetus to individualism. Thus, 
' We are all _priests ... how then should we not have the power of dis
cerning and )udging what is right or wrong in matters of faith ? ' \To the 
Ge,-man Nobility, Wace and Bucheim, p. 27); 'By "Reformation ' I do 
not mean the ,-efo,-m of this human teaching and spiritual authority; I 
mean its complete and absolute abrogation, extirpation, and destruction ' 
(Reply to Emser, ed. Weimar, vii, p. 658) ; ' The gospel and the Church 
know nothing of jurisdictions, which are tr.rannical mventions of men• 
(ad librum Ambros. Catharini (ed. Weimar, vii, p. 721)); 'There can be no 
supremacy among Christians; each is subject to the other' (Of Worldly 
Sup,-emacy (ed. Weimar, xi, p. 270)), et pass. 

• For examples see Lindsay, op. cil., ii, pp. 441, 463-468. 
• The Anabaptists, Moehler, op. cil., p. 373; the Bohemian Brothers, ib., 

p. 428. For Luther's own dismay at the antinomian results of the Reforma
tion, see the passages cited (in part from DOilinger), Denifle, Luther u. 
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almost on principle.1 This would in any case have been a not 
unnatural result of a doctrine which endowed the individual con
science with absolutely unqualified autonomy. It was all the 
more so when that conscience-and that conscience alone-was 
held to be orthodox, which testified to the valuelessness of law and 
works as compared with the faith which justifies.2 It would be 
absurd to accuse Luther himself of deliberately encouraging, or 
conniving at, antinomianism in others. 'The highest art, the 
noblest life, the holiest conduct,' he himself said, ' is love for God 
and one's neighbour.' 3 He would have the Christian be a' Christ• 
to his fellow-men. 4 But many of Luther's sayings were more 
capable of the antinomian interpretation than any other. The 
world does not forget the • Pecca fortiter.' 5 Once more, to quote 
Harnack, the greatest modem disciple of the Wittenberg reformer: 
• The Lutheran Church had to pay dearly for turning away from 
legal righteousness. . . By its resolute wish to go back to re
ligion and to religion alone, it neglected far too much the moral 

Luthertum, i, pp. 19-24, 763-764. Cp. also Luther's letter to Spalatinus, 
Feb., 1529 (W. M. L. de Wette, Luthers Briefe, etc., iii, p. 424) : 'The 
state of the Church is pitiful : the peasants learn nothing, know nothing, 
pray not at all, do nothing--except abuse their liberty. They make neither 
their confessions nor communions, and behave as if they were completely 
emancipated from religion.' 

1 PRE., i, pp. 585-592 (s.v. ' Antinomistische Streitigkeiten "). 
1 Cp. the strange doctrine of Amsdorf (Moehler, Symbolism, p. 166) :

• Faith does not justify, nay is not faith at all, if accompanied by any works, 
even the slightest' : and the gentle reproof of the Formula of Concord 
(Solid. Dec/a,-., iv, 25)-' It does not follow that we may make the unqualified 
and naked assertion that good works are pernicious to the salvation of 
believers.' B.ut in the Epitome of the Formula (P. Schaff, Creeds of Evan
gelical Protestant Churches, p. 125) Amsdorf's sentiment is ' repudiated and 
condemned.' 

• Third Se,·mon Jo,- Eighteenth Sunday after Trinity (Works, ed. Erlang .. 
v, p. 163). 

• Christian Liberty (Wace and Bucheim), p. 127-' I will therefore give 
myself as a sort of Christ to my neighbour, as Christ has given Himself to 
me: and will do nothing in this life except what I see will be needful, advan
tageous and wholesome for my neighbour•: ib., p. 123-' We do not then 
reject good works: nay, we embrace and teach them in the highest degree.' 

• Letter to Melancthon, from Wartburg, 1st Aug., 1521 (W. M. L. de Wette, 
op. cit., ii, p. 37)-' esto peccator et pecca fortiter, sed fortius fide et gaude 
in Christo ... suffi.cit quad agnovimus, per divitias glori.e Dei, Agnum qui 
tollit peccata mundi ; ab hoe non avellct nos peccatum, etiamsi millies 
millies uno die fornicemur aut occidamus.' Cp. Babylonish Captivity (Wace 
and Bucheim), p. 185-• We see then how rich a Christian or baptized 
man is; since even if he would he cannot lose his salvation by anv sin, 
however great, unless he refuses te> believe; for no sins whatever can con
demn him, but unbelief alone.' In a very strange passage Dr. McGiffert 
contrasts Luther favourably with S. Paul in this matter : Protestant Thought 
before Kant, p. 2_5 : • Paul, too, thought of salvation as a present possession 
and of the Christian as already saved, but the ground of his salvation was 
moral transformation, not divine forgiveness ... Luther broke with the 
Catholic theory, not by going back to Paul and asserting a present and in
stantaneous sanctification, but by repudiating altogether the Pauline and 
Catholic notion of salvation, and making it wholly a matter of divine for
giveness rather than of human character.' Professor Mackinnon (Luther 
and the Reformation, pp. iv, 259) hesitates to accept Dr. McGi.ffert's contention. 

27 
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problem-'' Be ye holy, even as I am holy."' 1 So when we find 
Luther saying, ' There is no one who would not prefer to be without 
perfect righteousness than without the grace of God' ; 8 or 'To a 
Christian man his faith suffices for everything; he has no need of 
works for justification,' 8 we cannot acquit him of stimulating a 
tendency which he himself was one of the first to deplore. 

Vlhen his friend and fellow-worker, Johannes Agricola (1492-
1566), declared that the decalogue had been wholly abrogated, 
Luther promptly denounced him as 'antinomian '-the first use 
of the word in history.4 But Agricola did himself less than justice 
in receding from a position which he claimed as a legitimate develop
ment of Lutheran doctrine. He did indeed say that works were 
wholly indifferent; that man is saved by faith alone without 
reference to moral character. He could cry to his hearers, • Art 
thou steeped in sin, an adulterer or a thief ? If thou believest 
thou art in salvation. All who follow Moses' (i.e. who obey the 
decalogue) • must go to the devil! To the gallows with Moses!' 
But Luther himself said with equal vehemence, • We do not wish 
to see or hear Moses. Moses was given to the Jews, not to Gentiles 
and Christians. We have our gospel and New Testament. They 
wish to make Jews of us through Moses; but they shall not.' 6 

Melancthon more curtly proclaimed: • It must be admitted that the 
decalogue is abrogated ' ; 6 and both of them, with Bucer, justified 

1 Harnack, Hist. of Dogma, vii, p. 167. 
• Luther, adv. Latomum (Works, ed. Weimar, viii, p. 106). 
• On Christian Liberty (Wace and Bucheim), p. no; cp. ib., p. 116: • The, 

Christian man is free from all things, so that he needs no works in order to, 
be justified and saved, but receives these gifts in abundance from faith alone .. '· 
Cp. also Luther's twenty-fifth •conclusion' in the Heidelberg ,Disputation-. 
A.D. 1518 (ed. Weimar, i, pp. 354, 364)-' He is not justified who does many 
works, but he who without any work has much faith in Chnst.' 

• ERE., i, pp. 582-584 (s.v. • Antinomianism ') ; PRE., i, pp. 249-253 
(s.v. 'Agricola') ; 585-592 (' Antinomistische Streitigkeiten ') ; Loofs, Leit
faden, pp. 858-861 ; J. Mackinnon, Luther and the Reformation, iv, pp. 161-
179. 

• So ERE., ut sup., but I cannot identify the reference. But Luther's 
attitude to • Moses • is sufficiently clear. Denifle has collected the following : 
• If Christ were to come, and say to thee a.s Moses does, "What hast thou 
done ? " thou shouldst smite Him dead • ; • I will help to stone Moses ; • 
• Moses is a hangman, a hideous executioner, who racks and tortures us 
with his horrible warnings • ; • Moses is like the devil to behold ; his words 
might well make the heart quail; his lips are steeped in hemlock and gall, 
yea., in the fires of hell themselves. So away with Moses for ever I ' (Luther 
u. Luthertum, i, pp. 651, 652; cp. ib., pp. 657, 666; Loofs, Leitfaden, pp. 744, 
771, 772). 

• So ERE., ut sup., from the first edition of the Loci. I have been 
unable to identify this reference, and it is noteworthy that Loofs (op. cit .• 
pp. 786, 787) ca.n only find one antinomian sentence even in this first edition. 
Melancthon was always more positive about the obligation of the moral! 
precepts of the decalogue than Luther, and in later editions of the Loci. 
(Loofs, pp. 850-853). his insistence upon it wa.s intensified.. But even in 
the 1545 edition (Opera, Wittenberg, 1580, foll. 177b, 180a) he calls the sug
gestion that the Law can be obeyed a • sarcasm • and ' irony • of the devil ; 
and in this passage (though contrast fol. 187b) the • tertius usus legis • (see 
Loofs, pp. 850, 861) is merely to remind the Christian of the • doctrina de 
reparatione in promissionibus.' 
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the bigamy of Philip of Hesse on the ground that ' we are now 
living under the gospel, which ' (unlike the original ordinance of 
God) 'has not explicitly prohibited bigamy.' 1 Agricola's antinom
ianism did no more than carry these principles to their logical 
conclusion. 

The same phenomenon of revolt against the moral law occurs-
and that for the same reason-in the history of Methodism two 
centuries later. Fletcher of Madeley, the saintly friend and disciple 
of the Wesleys, in his 'Checks to Antinomianism,' says out
spokenly:-

' Antinomian principles have spread like wildfire amo?g our 
societies .... I have seen them, who pass for behevers, 
follow the strain of corrupt nature ; and when they should 
have exclaimed against Antinomianism, I have heard them cry 
out against the legality of their wicked hearts; which, they said, 
still suggested that they were to do something for their sal
vation. How few of our celebrated pulpits where more has not 
been said for sin than against it.' 2 

With no more than a touch of exaggeration-so slight that it 
was unsafe for his critics to draw attention to it-he paraphrased 
his eccentric opponent, Richard Hill, as follows:-

' Even adultery and murder do not hurt the pleasant 
children, but rather work for their good.' ' God sees no sin 
in believers, whatever sins they may commit .... Though 
I should outsin Manasses, I should not be less a pleasant child, 
because God always views me in Christ. Hence in the midst 
of adulteries, murders and incests, He can address me with, 
"Thou art all fair, my love, my undefiled, there is not a spot in 
thee." Although I highly blame those who say "Let us sin 
that grace may abound," yet adultery, incest and murder shall, 
upon the whole, make me holier on earth and merrier in 
heaven.' 3 

1 The document, T. M. Lindsay, History of the Reform11tion, i, p. 381 ; 
cp. J. Mackinnon, Luther and the Rrformation, iv, pp. 265 ff. 

• J. W. Fletcher, Second Check against Antinomianism, 3rd letter (Works, 
Shebbear, Devon, i, p. 63). On the same page Fletcher quotes from Tobias 
Crisp, a famous antinomian, the following : ' Every elect vessel, from the 
first instant of his being, is as pure in the eyes of God from the charge of 
sin as he shall be in glory .... A believer may be assured of pardon as soon 
as he commits any sin, even adultery and murder .... There is no sin that 
ever believers commit that can possibly do them any hurt. Sin is dead, 
and there is no more terror in it than in a dead lion.' In the First Check, 
2nd letter (Works, i, p. I I), Fletcher says that the antinomians 'have given 
such shakes to the Ark of the Gospel that had not the Lord interposed it 
must long ago have been overset.' 

8 FouYth Check, 7th letter (Works, i, pp. ~46, 147). Fletcher's exaggera
tions consist solely in substituting specific sins for general phrases (' falls, 
'backslidings,' etc.). The passages from which he made up his 'anti
nomian creed' are these (R. Hill, Five Letters, 2nd ed., London, 1772j :-(p. 33) 
' When a suitable temptation is permitted to work upon some particular 
corruption of the heart . . . God for wise reasons (as in the express case ol 



420 LAW AND PROMISE 

Augustus Toplady, better known as the author of ' Rock of Ages,' 
abetted and endorsed all that Hill could say, with even greater 
emphasis_! Wesley, like Luther, registered his emphatic protest 
against these deductions from his primary doctrines ; but the 
concise series of propositions which he laid before the London 
Conference in 1770, though ethically unexceptionable, represents 
a complete and acknowledged surrender of principle. The banner 
of' assurance• had to be thrown away.2 

(2) It is fully recognized on all hands that the reformers' 

Hezekiah) sometimes leaves His people to themselves in such circum
stances ; and then there are no lengths they may not run nor any depths 
they may not fall into, the sin against the Holy Ghost excepted.• But (p. 35) 
• all debts and claims against Christ's people, be they more or be they less, 
be they small or be they great, be they before or be they after conversion, 
are for ever and for ever cancelled .... No falls or backslidings in God's 
children can ever bring them again under condemnation. . . . Black in 
themselves, they are nevertheless comely through His comeliness put upon 
them ; and therefore He who is of purer eyes than to behold iniquity can 
nevertheless address them with "Thou are all fair, etc."•; (p. 41) God some
times • suffers those who have great grace and great experience to fall into sins 
which, for the matter of them, are perhaps more heinous and scandalous than 
ever they committed in their natural state • ; but He does so • to make them 
know their place,' • to make them sing louder to the praise of free sovereign 
grace • ; (p. 38) David's faith when he committed adultery • was still justify
ing faith, though in a wintry season• (cp. Fletcher, Fourth Check, 2nd letter; 
and his quotation from an anonymous writer, ib., 4th letter: 'If a man by 
the Spirit know himself to be in a state of grace, though he commit murder 
God sees no sin in him)'. Richard Hill is better known as the author of 
• Pietas Oxoniensis,' the defence of the six students of St. Edmund Hall 
expelled the University for Methodism in 1761. 

1 He had some ground for annoyance, as Wesley had epitomized his creed 
in the words: • The sum of all is this: one in twenty (suppose) of mankind 
are elected; nineteen in twenty are reprobated. The elect shall" be saved, 
do what they will ; the reprobate shall be damned, do what they can, 
Reader, believe this or be damned. Witness my hand, A-- T-- • 
(L. Tyerman, Life and Times of Wesley, iii, p. 82). He also suspected 
Wesley's activity behind a pamphlet called • A letter of thanks to the 
Rev. Mr. Toplady in the names of all the hardened sinners in London and 
Westminster• (Toplady, Works, (1853), p. 179). But this did not justify 
him in calling Wesley • an old fox tarred and feathered,' • a puny tadpole 
in divinity• (Works, p. 762); in speaking.of his• satanic guilt,' 'satanic 
shamelessness,' and • deductions truly infernal• (ib., p. 740), or in saying 
that controversy with him was like • fighting with chimney-sweepers, or 
bathing in a mud-pool• (Historic Proof, Advertisement, § 5). A good selec
tion of his language, L. Tyerman, Wesley's Designated Successor, pp. 340-342; 
cp. Id., Life and Times of Wesley, i, p. 519, for the interesting' conversation 
of John Wesley with the Antinomian.' 

• See the ' Minutes ' in Tyerman's Life and Times, iii, p. 73 ; Telford, 
Life, p. 287. In these Wesley insists upon the necessity of works meet for 
repentance, and then adds, Is not this salvation by works ? . . . What 
then have we been disputing about for these thirty years? I am afraid 
about words. As to 'merit• itself, of which we have been so dreadfully 
afraid, we a.re rewarded according to our works ; yea, because of our works . 
. . . Can you split this hair ? I doubt I cannot.' Lady Huntingdon and 
her friends denounced this retractation a.s ' Popery unmasked.' Wesley's 
own doctrine of ' Christian perfection • did not make his controversy with 
antinomianism any easier; but at least it was a 'perfection• which had to 
be realized in fact, and did not rest wholly on the assurance of imputation, 
as did the Calvinist. See ERE., ix, s.v. ' Perfection,' esp. pp. 730-733. 
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practice did not square with their theory of the liberty of the in
dividual. The antinomian results of their own teaching compelled 
them to rule their several Churches with a rod of iron. As the 
doctrines of justification and predestination severed the Christian 
from the worldling, and allowed for none of the lights and shades 
and gradations of real life, so discipline cut off the Church from the 
world. The priesthood of all believers was a matter of faith,1 but 
it was a priesthood no sooner proclaimed than put into commission. 
'Calvin,' it has been well said, 'distrusted not only the natural 
man, but the Christian man as well; and believed that he must be 
held strictly to the observance of the divine law, or he would go 
astray and fall into sin.' 2 Rudolf Sohm, impressed by Luther's 
dramatic gesture of committing the 'Decretals' to the flames, 
made a vigorous attempt to prove that the Wittenberg reformer 
consistently refused to incorporate the idea of discipline into his 
conception of the Church.3 But the facts are otherwise. 'Only 
the claim to judge the Church by the Bible,' it has been well said 
by a modem Protestant, 'rather than the Bible by the Church,'' 
separates Luther and Calvin from the mecllieval papacy. 

Of the two kinds of corporate discipline to which allusion has 
previously been made, the reformers chose to retain the penal and 
relinquish the pastoral. Private confession and absolution, though 
not wholly condemned, were allowed to fall into the background; 
public penance and excommunication were grimly retained. 
Private confession survived longest among the Lutherans. In 
the treatise on the 'Babylonish Captivity' Luther treats it as both 
useful and necessary,6 though he would have it entirely voluntary, 
and allows laymen to give absolution freely. 8 The Augsburg Con
fession insists that communion is to be allowed only to those who 

1 See To the German Nobility throughout, e.g. (Wace and Bucheim), 
p. 21-' We are all consecrated as priests by baptism'; p. 22-· Whatever 
issues from baptism may boast that it has been consecrated priest, bishop, 
and pope.' But immediately thereafter-• although it does not beseem everv-
one to exercise these offices.' • 

• A. C. McGiffert, Protestant Thought befo1'e Kant, p. 91. 
1 R. Sohm, Kirchenrecht, i, pp. 461 ff.-' Nicht bloss das p:lpstliche Recht, 

sondem das Kirchenrecht wollte er verbrennen.' 
. • T. C. Hall, HistOl'y of Ethics within Organized Christianity, p. 469 ; cp. 
sb., pp. 483-485. 

• Wace and Bucheim, p. 209. 
• Cp. Sermon on Mt. 1818 (ed. Erlang., xliv, p. 108)-' Not onlv in the 

Church is there forgiveness of sin, but wherever two or three are gathered 
together .... So that they may find forgiveness of sin not only in the 
congregation, but at home, in the field, in the garden ; wherever one meets 
another he may find comfort and rescue; and whatsoever comfort my 
neighbour promises me, that same is confirmed by God in heaven.' Cp. 
also Babylonish Captivity (Wace and Bucheim, pp. 209-211)-' The secret 
confession which is now practised, though it cannot be proved from Scrip
ture, is in my opinion highly satisfactory, and useful or even necessary .... 
Whosoever voluntarily confesses his sins privately in the presence of any 
brother . . . is absolved from his secret sins, since Christ has manifestly 
bestowed the power of absolution on every believer in Him, with whatever 
violence the pontiffs may rage against this truth.' 
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have confessed and been absolved, and sets contrition on a level 
with faith as a condition of reconciliation.1 In the eighteenth 
century, however, a general confession in church, with absolution 
from the pulpit, became the normal rule; though private absolution, 
with which was bound up the Beichtpfennig, or fee paid by the 
penitent to the pastor who heard his confession, lingered on in 
Prussia even into the early years of the nineteenth century.1 

On the other hand, all branches of the reformed Churches 
retained public excommunication, penance and reconciliation as 
matters of principle,3 though in practice the majority of them 
preferred the discipline to be enforced by the civil magistrate.4 

Luther, dealing with the compulsion exercised by Pope Nicholas II 
upon Berengarius in the Eucharistic controversy of the eleventh 
century, said wholeheartedly: 'Would to God that all popes had 
acted in all matters in as Christian a way.' 6 None but the Ana
baptists 6 and Brownists 7 forbore to appeal to the civil magistrate 
to enforce their decisions, whether their conception of Church 
polity was Byzantine or theocratic. Luther would have the civil 
government use force against all preachers who opposed the Re
formation-' not that one should kill the preachers,' he adds, 
• this is unnecessary. But they should be forbidden to do anything 
against the gospel, and should be forcibly prevented from doing 
it.' 6 'They are to be punished for their profanity, for they are not 
merely heretics, but open blasphemers.' 9 To Knox the civil magis-

1 Augsburg Confession, Part II, iv (Kidd, Documents of the Continental 
Reformation, p. 275). On faith and contrition, ib., Part I, xii, 2 (Kidd, 
p. 265). Note also the form of confession prescribed in the Shorter Catechism. 
with the declaratory form of absolution (' I forgive thee ')-ib., pp. 216, 217, 

• Cp. L. Pullan, Religion since the Reformation, p. 82 ; and see ERE., 
iv, pp. 718-720, s.v. • Discipline (Christian)'; PRE., x, pp. 483-492 (s.v. 
• Kirchenzucht '). 

• The Lutherans, Sohm, Kirchenrecht, i, p. 522 ; Confession of Augsburg, 
ii, 7 (Kidd, Documents, p. 283) ; Calvinists, Sohm, pp. 653-657 ; Lindsay, 
Reformation, ii, pp. 107-113. Sohm, i, p. 522, notes that the Reformers 
expressly abandoned the greater excommunication, as partaking too much 
oi the nature of secular punishment, and retained the lesser only. 

• Lindsay. Reformation, ii, pp. 110, 11 I. 
• Eucharistic Confession (ed. Weimar, xxvi, p. 443). Cp. also M. Creighton, 

Persecution and Tolerance, pp. 110, II 1, for further examples. Luther had 
no hesitation about the doctrine' extra ecclesiam nulla salus '-e.g. Kirchen
postille (Lk. 2 1..,••-second Mass for Christmas Day-Works, ed. Weimar, 
x, p. 140)-' Whoever would find Christ must find the Church first .... The 
Church is not wood and stone, but the faithful people who believe in Christ. 
We must tum to them, for they have Christ with them, and see how they 
believe and live and teach. For outside the Church of Christ there is no 
truth, no Christ, no salvation.' On the system of Consistorial Courts by 
which the doctrine was put into practice, T. M. Lindsay, History of the 
Reformation, i, pp. 413-416; J. Mackinnon, Luther and the Reformation, iv, 
pp. 90 ff. 

• Lindsay, Reformation, ii, pp. 443, 446. 
'McGiffert, Protestant Thought before Kant, pp. 130-132. 
• True Exhortation (ed. Weimar, viii, p. 680). Later, Luther accepted 

the death-penalty as warrantable in such cases ; J. Mackinnon, J_utfier and 
the Reformation, iv, p. 64. Cp. ib., pp. 83 ff., on excommunication. 

•spos. of Ps. 82 (ed. Erlang., xxxix, p. 250). 
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trate is appointed 'to suppress idolatry and superstition'; to 
abolish all doctrine repugnant to the word of God as 'damnable to 
man's salvation'; ' to purge the Church of God from all supersti
tion ... and provide to the uttermost of his powers how it may 
abide in the same purity to posterities following.' 1 False teachers 
'ought not to escape the punishment of the civil magistrate'; and 
although the Book of Discipline 'dare not prescribe what penalties 
shall be required of such,' it affirms that 'the one and the other 
deserve death.' 2 

To Calvin the officers of the Church are schoolmasters to lead 
us to Christ ; but their tutelage is one from which we never 
escape :-3 

' Man's natural ignorance, indolence and frivolity demand 
external institutions, and so God appointed pastors and 
teachers, to instruct his flock. He endowed them with 
authority ; be left nothing undone which might minister to 
the holy union of the faithful and their proper government.' 4 

-' All must conform to this precept, and give themselves up 
with a mild and docile spirit to teachers so appointed .... 
The more abominable therefore are the apostates who aim at 
a division in the Church; they chase the sheep away from the 
fold, to drive them into the jaws of wolves.' 5 

Even the Anabaptists, when they gained possession of Munster 
in 1533, called upon the magistrates to enforce the complete separa
tion of the Church from the world ; and, by compelling all adults to 
choose between baptism and expulsion from the city (an expulsion 
which would inevitably involve capture by a ruthless and blood
thirsty enemy), they achieved more completely than any other of 
the reformers a position in which discipline was even more effectively 
used against those without the Church than against those within.6 

Taking the discipline of the Protestant churches as a whole, even 
Professor Gwatkin, one of their principal apologists, was forced to 
say: 'The system hardened the saints with formalism and spiritual 
pride, and drove the sinners to hypocrisy and despair.' 7 

This current of rigid discipline which so soon manifested itself 
in the Protestant churches is often condoned as no more than a 
debased medireval survival, dragging out the last of its evil days 
in a purer atmosphere where it could not long survive. But it 
had roots of its own in the new religious outlook. The doctrine 
of personal assurance-which alone can indemnify the Christian 

1 J. Knox, Booh of Disciplins (Worhs, Edinburgh, 1846, ii, pp. 185, 209). 
I lb., ii, p. 254. 
1 Inst., IV, 1. 5; ib., 1. 13-he attacks • Cathari, Donatists and Ana

baptists • who resent ecclesiastical government • tamquam aerii quidam 
d~mones facti essent •; ib., 1. 22-a strong defence of the power of the 
keys. 

• Calvin, Inst., IV, 1. 1. 1 lb., 1. 5. 
• Lindsay, op. cit., ii, P,I>· 459-461. 
'ERE., x, p. 621, s.11. Reformation.' 



LAW AND PROMISE 

against the over-ruling demands of the Church to which he belongs 
-was a weapon too delicate and double-edged to meet the re
quirements of the trme. Hardier substitutes had to be found, if 
the shock of the Roman counter-attack was to be resisted. So 
Melancthon's theology centres upon an enthusiasm for the natural 
law which is little more than a quasi-scholastic Aristotelianism ; 1 

Calvin's upon an intellectual conviction of personal predestination, 
which is easily transformed into confessional acceptance of the 
doctrine of predestination in general.2 External tests once more 
become the hall-mark of Christianity, and with them reappears the 
claim of the body to dragoon its members into conformity. Luther
anisrn itself was not proof against the tendency. Despite all his 
personal sense of God, its founder could say, 'By faith we under
stand that Christ was born and suffered and rose again for us ' 3-an 
intellectual test, that is to say. replaces an empirical one. We 
are no longer required to know Christ, but only to know something 
about Hirn. Acting on hints like these the Augsburg Confession 
substitutes for •assurance' adherence to a form of doctrine-a 
form moreover which it explicitly avows to be' in no way at variance 
with the Catholic Church or the Church of Rome, so far as this 
Church is known from the writers of Scripture.'• 

In so far, therefore, as Christian liberty was the child of the 
Reformation, it died in infancy. Friedberg, Richter, Harnack and 
Neander are all of the opinion that the true Luther-the Luther who 
staked his all upon personal communion with God and assurance 
of forgiveness-is only to be found between the years 1519 and 
1523. The Eucharistic controversies and the Peasants' War forced 
him to insist upon the law at the expense of the gospel in despite 
of himself.5 In any case it is commonly recognized, even by Pro
testant apologists, that the liberty of thought and action which 
characterizes modem Christianity outside the Roman communion 
is in no way a direct outcome of the Reformation. That it has 
permeated the Protestant churches is due in the main to weakness 
resulting from their unhappy divisions, rather than to any welcome 
which they themselves offered to the Aufklarung.8 

1 A. C. McGifiert, op. cit., p. 78. 
1 Cp. ib., p. 87-' Calvin gave the doctrine of absolute and unconditioned 

predestination an essential place in a system whose controlling principle was 
the majesty and might of God. As a result to reject or even to mi01mize it 
seemed to limit God and throw contempt upon Him•; Harnack, Hist. of 
Dogma, vii, p. 25, on the subservience of the reformers to dogma. 

• Commentary on the Psalms (ed. Weimar, iii, p. 176). For the giadual 
supersession of mystical by intellectual apprehension of Christ and His 
work in Luther's thought, see Loafs, Leitfaden, pp. 701, 723, 724 ; cp. ib., 
p. 692 ; passages to the contrary, Lindsay, op. cit., i, pp. 429-431. 

• Conf. of Augsburg, Part I, xxii (Kidd, Documents, p. 270). 
6 Harnack, Hist. of Dogma, vii, pp. 27, 28, 170, 231; Neander, quoted ib., 

p. 28 ; for Richter and Friedberg see quotations, Sohm, op. cit., pp. 510, 
5u, 543; cp. Lindsay, op. cit., i, pp. 337, 386. 

• So McGiffert, op. cit., pp. 99, 187 ; E. Troeltsch, Protestantism and 
Progress, pp. 87-91, 122 ff. But Troeltsch also insists (pp. 36-39) that this 
•individualism' is • based upon the idea, which is essentially Christian, of 
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(3) That the ethics of the reformers should in the main be of 
a Puritan type was a natural, though not a necessary, outcome 
of their complete severance of the Church from the world. Much 
depended, of course, on each teacher's particular aversion. Luther, 
in his violent reaction against monasticism, stood to a large extent 
for a humanist, domestic and social type of life, though even he (to 
use another of Hamack's phrases) was • far from making the re
ligious man feel at home in this world.' 1 In general, he was tolerant 
of natural joys and recreations. 'If our Lord God,' he is reported 
to have said, 

• may make excellent large pike and good Rhenish wine, I may 
very well venture to eat and to drink. Thou mayest enjoy 
every pleasure in the world that is not sinful ; that thy Gori 
forbids thee not, but much rather wills it. And it is pleasing 
to the dear God whenever thou rejoicest and laughest from the 
bottom of thy heart.' 2 

Zwingli, the one reformer with a full humanist education,3 

llowed Luther in this respect. Calvin, on the other hand, a genera
tion younger than Luther and Zwingli, showed himself more in 
reaction against contemporary society than against the middle ages, 
and that although he had been educated in hwnanist circles.' The 
Christian and the worldling are wholly separate; whatever, then, 
the worldling does the Christian must not do. To rigorist discipline 
is added rigorist ethics. The doctrines of the total depravity of 
man's fallen nature and the misery of this present life, with the 
consequent demand for a complete wmaturalness of living, lie 
over the whole period like a fog. Thus Calvin writes:-

the destination of man to acquire perfected per.;onality through the ascent 
to God . . . the being laid hold of and moulded by the Divine Spirit.' 
How far in his opinion the Reformation was directly responsible for a new 
recognition of this basic idea, Troeltsch does not indicate. 

1 Harnack, Hist. of Dogma, vii, p. 191. 
1 C. Beard, Reformation, p. 143. Beard refer.; to Hagen, Ref01'mations

Zeitalter for his authority-a book I have not been able to consult. Other 
examples of • this-worldliness • in Luther's teaching, J. Mackinnon, op. cit., 
iv, pp. 237-239. For Luther's anti-monastic sentiment cp. Second Sermon 
for the Fifteenth Sunday after Trinity (ed. Erlangen, v, p. 100),-' It looks a 
great thing when a monk renounces everything to go into the cloister and 
live a life of self-discipline, fasts, vigils and prayer .... It looks a small 
thing when a maid co0ks and cleans and does the housework. But the 
monk has no command of God for what he does, whilst the maid fulfils 
God's command that one should honour father and mother and help in the 
care of the home ; and inasmuch as she has such a command, even her 
small work is to be praised as a service to God far higher than any sanctity 
or asceticism of monks and nuns•; ib., pp. 84, 87, First Sermon; ib., ii, 
pp. 133-137, Sermon for 'Jnvocavit.' There is throughout an element of special 
pleading-it would have been enough to declare the religious and secular 
lives equally matters of personal vocation alone. But Luthec's temper did 
not allow of this moderation. 

• Lindsay, op. cit., ii, pp. 10, 37. 
• Calvin's early training, Lindsay, ii, pp. 12, 96. 
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'If heaven is our country what is the earth but our place of 
exile ? If to depart out of the world is to enter into life, what 
is the world but a sepulchre ? What is a continuance in it but 
absorption in death ? If deliverance from the body is the 
assurance of true freedom, what is the body but a prison ? . . . 
We must learn to hate this terrestrial life, that it make us not 
prisoners to sin.' 1 'Therefore although Christian liberty in 
external matters should not be brought to a rigid formula, 
nevertheless this one ntle is obligatory-believers should in
dulge themselves as little as possible. They should perpetually 
and resolutely exert themselves to retrench superfluities and 
restrain luxury. They should diligently beware lest they per
vert into impediments things given for their assistance.' 1 

' I am the enemy of God,' says Hooper, ' the image ot the devil, 
the library of lies, the friend of the devil, right heir of eternal 
death, the child of damnation, a murderer by means of sin, not only 
of myself but aJso of the Son of God that never sinned.' 3 The 
Anabaptist doctrine of the separation of the Christian from the 
world was carried to its logical issue, in more than one branch of 
the movement, by the enactment that' believers,' if married, must 
even cease to cohabit with unbelieving partners.' 

So much of the principles which seem to be distinctive of the 
first century of the reformed religion. It can hardly be denied that 
they involved what is more truly called a vital contradiction than a 
paradox-the contradiction of making a present empirical assurance 
of justification the one and only thing that matters, and yet at the 
same time of insisting that external conformity to a law-conceived 
often enough in highly rigorist terms-matters too. This contra
diction is a new one as compared with Catholic piety. There, 
indeed, there is a paradox ;-the vision of God is the one and only 
thing in which the Christian can find his goal, and yet it is his duty 
to exhibit love for God and his neighbour in active service. But the 
paradox is not intolerable, for the fruition of the vision is set for 
the future. The path of duty lies in a purity of life which shall make 
man worthy to see God. That the impure could ever see God is a 
heresy which it is impossible to draw out from the older conception 

1 J nst., III, 9. 4. 
• lb., III. 10. 4-a specially mteresting passage. Calvin has mentioned 

with some enthusiasm the divine bounties in creation-the • aspectus gratia, 
et jucunditas odoris ' of flowers, fruits and so forth. But whereas he dis
misses in three lines the error of that ' inhuman philosophy ' which would 
restrict us to the • necessary use' of these things, he expatiates for two 
columns on the dangers of their abuse. His sympathies are definitely 
rigorist. 

• Quoted T. C. Hall, History of Ethics within Organized Christianity, 
p. 394. 

• Lindsay, op. cil., p. 465. The rigorist tendency was of course empha
sized (and would indeed, apart from any other influence, have been inevitable) 
as a result of the rejection of the double standard caused by the revolt against 
monasticism and the confessional. A •no-compromise• temper was the 
necessary sequel. Cp. supra, p. 234, n.; infra, pp. 520 f., additional note K. 



THE REVERSAL OF TRADITION 427 

of life; that the assured and predestinate Christian might live im
purely without jeopardizing his salvation was a conclusion which
despite the protests of the reformers--was actually and legitimately 
drawn from one at least of their premisses. 

To this fundamental contradiction it is natural to attribute 
the dissolution of historic Protestantism. A brief-lived scholas
ticism 1 attempted to resolve the inconsistency, but without success; 
thereafter the system fell apart into its constituent though ill
assorted elements. On the one hand, quietist sects, whose sole 
interest was the emotional enjoyment of present religious experi
ence, maintained their existence, though always in limited numbers ; 
the tendency has been kept in being by the regular recrudescence 
of revivalist evangelicalism. But in the main Protestantism has 
settled down to a steady proclamation and inculcation of a sane and 
sober type of Christian behaviour. In sheer unconsciousness per
haps, but none the less definitely, it has emphasized the law and 
overlooked the promise, thereby breaking away completely from the 
theological revolution which gave it birth. The movement in this 
direction might well look back to Anabaptism as its source; for 
the Anabaptists, apart from their hysterical excesses at Munster, 
laid the greatest stress on purity of life, and inveighed bitterly 
against the Lutheran doctrine of justification by faith alone, as 
militating against their ideal.2 Pietism, in its more sober German 
form, with Spener and Francke as its founders, 3 carried on the 
tradition, and exemplified the ethical character of Christianity by 
the impetus it gave to philanthropic activities. In so far as it 
failed to hold its own against the rationalism which beset Protestant 
Germany in the eighteenth century, its failure is due to the fact 
that it made too stringent demands upon its adherents. In a 
kindly but yet uncompromising fashion it sought to impose a 
rigorist yoke upon the Christian once more. 

Little would be gained for our purposes by following the history 
of Protestant ethics any further. Kant rescued the idea of the moral 
law from the form;ilist extemalism • into which rationalism had 
brought it,' insisting-as few have ever insisted so passionately
upon the good will as the vital principle of all true conduct. He 
gave the moral law inwardness, and in that respect the value of his 

1 C. Beard, Reformation, pp. 262-299; A. C. McGiffert, Protestant Thought, 
pp. 141-154. 

2 Lindsay, Reformation, i1, pp. 430-443 ; McGiffert, oj,. cit., pp. 100-107 
(esp. p. 105) ; Moehler, Symbolism, pp. 365-374. 

3 A useful account of Spener and Francke, in T. C. Hall, Hislor_v of 
Ethics within Organind Christianity, pp. 544-553, where Ritschl's under
valuation of the ethical side of Pietism is dealt with; cp. also W. Gass, 
Geschichte der christl. Ethik, II, i, pp. 285-307; PRE., xv, pp. 774-815; 
C. Mod. H., v, pp. 753-764 ; ERE., x, pp. 6-9. 

• Cp. E. C. Moore, Christian Thought since Kant, p. 34-' Rationalism 
had starved the soul, it had minimized and derided feeling. It had sup
pressed emotion. It had been fatal to art. It was barren of poetry. It 
had no sympathy with history and no understanding of history .... Ra
tionalism had ended by proving fatal to ideals.' 
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service cannot be over-estimated; but a law it remained none the 
less. Schleierrnacher extended the horizon of the law to its utter
most limits; his ethical scheme forms a network which covers 
every sphere of human activity,1 and yet could be summarized by 
Ritschl in the single thought of the kingdom of God. Both he 
and Ritschl, acting upon hints conveyed by Kant, revived the sense 
of religion ; but the place they gave it was one in which it remained 
uncoordinated with ethics. With Schleicrrnacher it is a •feeling' 
of dependence upon God with which the moral man may console 
himself during the day's work, or after the day's work is done; i 

with Ritschl and his disciples the thought of redemption, which 
might have meant so much, has come to be nothing more than the 
belief that God has revealed an ideal for man to work towards. 3 

Once more the law is primary. 
1 Good accounts of Schleiermacher's ethics in Gass, Geschichte, II, ii, pp. 

232-247 (esp. pp. 239-245) ; ERE., xi, p. 238 (W. B. Selbie). 
• See especially Schleiermacher: On Religion, Speeches to its Cultured 

Despisers (E. tr. J. Oman, 1893), pp. 36, 37-' The contemplation of the 
pious is the immediate consciousness of the universal existence of all finite 
things in and through the Eternal. Religion is to seek this and find it in all 
that lives and moves . . . Where this is found, religion is satisfied. . . .' 
Ethics, on the other hand, seeks • to distinguish precisely each part of human 
doing and producing, and at the same time to combine them into a whole, 
according to natural relationships. But the pious man confesses that, as 
pious, he knows nothing about it. He cf,oes indeed contemplate human action, 
but it is not the kind of contemplation from which an ethical system takes its 
rise.' Cp. ib., p. 59---' In a healthy state man cannot be represented as 
acting from religion or being driven to action by religion, but action and 
religion form each a series by itself and are two different functions of one 
and the same life. But while man does nothing from religion he should do 
everything with religion. Uninterruptedly, like a sacred music, religious 
feelings should accompany his active life.' lb., p. 277-Religion does not, like 
ethics, • seek to advance and perfect the universe .... It is reverent atten
tion and submission, in childlike passivity to be stirred and filled by the 
universe's immediate influences.' In all this it is true that Schleiermacher 
was attempting to emancipate religion from the position of a • handmaid ' ; 
but he would never go further than to make it a ' friend ' of ethics (ib., 
p. 85 f.). The two remain substantially uncoordinated; hence his • feeling 
of dependence ' is different from the • spirit of worship ' as traditionally under
stood. 

• So W. Herrmann, Communion of the Christian with God, p. 97-' Jesus 
gathers together all His powers for the task of redemption, which is His 
great vocation. This vocation is to reveal to us the blessedness of the life 
of a man who is in fellowship with God.' Later (p. 54) this • entry of God 
into communion with us,' which we reach by• laying hold on the inner life 
of Jesus in that report which has come down to us,' is identified as 'an 
invincible certainty that the almighty power of His Father in heaven rules 
in the boundless world.' This certainty' makes us feel free from the mastery 
of the world ' (p. 202), enables us to give 'willing submission to the laws 
and arrangements by which God works on us on every side' (p. 207), and to 
'carry out love to God in the form of love to our neighbours' (p. 210). Cp. 
A. E. Garvie, in ERE., x, pp. 812-820 (s.v. • Ritschlianism ') ; esp. p. 816: 
-Ritsr.hl • speaks of the kingdom of God and redemption as the two foci 
of Christianity; but there can be no doubt that in reality he subordinates 
the doctrine of redemption to the doctrine of the kingdom, as the means to 
the end.' By the ' kingdom • Ritschl means • the moral ideal for the 
realization of which the members of the community bind themselves to one 
another by a definite mode of reciprocal action' (ili.). 



THE REVERSAL OF TRADITION 

About a phenomenon so fluid and elusive as that which is sum
marily called Protestantism it is dangerous, if not impossible, to 
generalize. But it is hard to resist the conclusion, forcibly expressed 
by one of the most distinguished of living Bampton lecturers, that 
it is in the main responsible for the prevalent modern tendency 
to interpret the genius of Christianity wholly in formalist terms
to exalt the law and to ignore the promise.1 That the old termin
ology of grace, communion and redemption is still in wide use in 
orthodox circles goes without saying, but a close testing of the usage 
suggests that the words are often employed not so much to designate 
experience of supernatural power, illumination, and hope of eternal 
life, as to cloak with pious and time-honoured periphrasis the 
commendation of an unselfish life of social service. Christianity 
to many Christians has become simply conformity to a code.2 

The most important result, for our present purpose, of this 
post-Reformation development, has been to reverse the entire 
traditional doctrine of the character of Christian prayer. One of 
the most remarkable books of the present generation is Friedrich 
Heiler's comprehensive survey, under the title 'Das Gebet,' of the 
whole range of prayer, Christian and pagan. As is well known, 
Heiler draws the sharpest possible distinction between two forms 
of religion, which he calls the ' mystical ' and the ' prophetic ' 
respectively ; 3 the latter he identifies with 'biblical' or 'evan
gelical• religion, and especially with the piety of Luther.' He 
recognizes frankly that Protestantism has not been wholly lack
ing in devotees of the contemplative life.6 But he regards the 

1 T. B. Strong, Christian Ethics, pp. 318-339; esp. p. 319--' Christianity 
is very widely regarded as being merely a name for a particular type of 
moral practice ... (pp. 332, 333). If there is no authority anywhere in 
matters of religion . . . the external ordinary moral life of a man tends to 
be separated from his religion.' The entire argument is of extreme impor
tance. 

1 Or more exactly, perhaps, 'to the spirit of a code•; for the formalist 
is often painfully aware that he does not know what action the code pre
scribes for his particular circumstances ; his aim is to discover this as far 
as possible, and then act upon it (supra, p. 133). 

• Das Gebet •, pp. 233, 248, etc. Since the publication of his first edition, 
Heiler has adopted a more friendly attitude towards mysticism (see Das 
Gebet 6, pp. x, 587, 588, 593; Der Katholizismus, pp. 475-555). He would 
no longer be prepared to say • Mysticism is not Christian in origin, nor is it 
in any way distinctive of Christianity; although Christianity has given it 
its finest expressions and most beautiful examples • (Das Gebet, p. 282-the 
text of the second edition has not been altered in later ones, but the change 
of view is indicated in a new Preface and Appendix). But he insists thaa 
this change of emphasis only serves to intensify the difference between the 
•mystical• and' prophetic' types (ib., p. 10). 

• lb., pp. 233 f., 257, etc. (' the prophetic religion was restored to its 
original strength in the biblical Chnstianity of the reformers '-p. 233); 
pp. 244, 245, Luther. 

• lb., p. 234-Amdt and Tersteegen ; Zinzendorf is also quoted occat 
sionally. For some extraordinary reason Jacob Bohme does not appear! 
either as a mystic, or a Protestant (a passing mention on p. 20) ; Fox only 
rarely, Law and Blake not at all. By these omissions the non-mystic-, 
character of Protestantism as a whole, which Heiler is anxious to establish, 
is slightly exaggerated. 
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phenomenon as alien to its genius 1-an intrusion of medi~val 
mystical thought into the purer system. Luther, he admits.' passed 
through the school of medireval mysticism,' and never altogether 
abandoned its teaching, to the 'enrichment' of his prophetic 
and biblical piety.2 But though he regards Luther's blending of 
the two elements as • wonderful,' it is clear that he sees the re
former's main importance, in this matter, in his revival of the 
•prophetic' type of prayer.3 As to that type, there is in Heiler's 
mind no question. It is not in essence contemplative, but practical. 
In Luther's hands it lost even the element of 'adoration, praise 
and thanksgiving,' and was reduced to mere petition:' 

' Petition,' therefore, is the essence of Protestant, or as Heiler 
would say, 'prophetic' prayer. His long analysis of this type of 
prayer enumerates as its constituents ' complaint,' 'petition,' 
'intercession,'' appeals to God's interests, providence and promises,' 
'confession of sin and frailty,' 'expression of confidence,'• self-dedi
cation,' 'thanksgiving and praise.' 6 Only when all these have 
been fully explored is a short paragraph allowed to ' longing and 
seeing' ; and even here the vision of God is reduced to' community 
of purpose' and 'self-dedication' once again, in order that the 
contemplative implication may as far as possible be evaded.6 

Perhaps Heiler has exaggerated the distinction between mys
tical and prophetic religion, and over-emphasized the strictly 
• prophetic' character of Protestantism. But in general his esti
mate seems accurate enough. We may withhold comment for a 
moment, except in one respect. The elements which Heiler regards 
as constitutive of prophetic prayer are wholly valid and laudable; 
prayer which did not contain them would be less than truly Chris
tian. But in the tradition of the vision of God as the dominant 
motif of Christian prayer they hold a very different position. 
There they do not stand-they cannot stand-on their own merits; 
they are the fruit, the aurora, the coronal of that communion with 
God towards which the attitude of worship is directed, and which 
it does not always fail to attain. ' Prophetic ' prayer may or may 
not be higher than contemplative prayer ; but by giving it pride 

1 Das Gebet. p. 245-' With a keenness and certainty of which only a great 
religious genius could be capable, Luther banished the neo-Platonic element 
which had intruded into the Christian life of prayer, and revealed anew the 
prophetic type of prayer in its religious purity.' 

• lb. 
• See note (r) above; and cp. p. 585-' Luther's great contribution to 

the history of Christian prayer was to bring it back to the " biblical " norm.' 
• lb., p. 585-' Luther not merely renewed the" biblical " type of prayer, 

he gave it a particular bias• (' er hat ihn vielmehr zugleich vereinseitigt ') 
'by throwing worship, praise and thanksgiving-weighty elements in Jewish 
and primitive Christian prayer-into the background. Luther's prayers are 
dominated, in one-sided fashion, by the prayer of need (" Notgebet "), the 
request for grace and help• (here follow examples). 'With extraordinary 
originality he reduced worship, praise and thanksgiving to petition alone.' 
Heiler regards this phenomenon with some perplexity, but decides that it is 
the outcome of the • unique genius and childlikeness ' of Luther's piety. 

1 lb., pp. 358-392. 1 lb., pp. 392, 393 
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ol place the reformers altered the whole balance of Christian de
votion. This is a fact which could not in any case be allowed to 
pass without consideration ; it becomes of crucial importance when 
it is set side by side with a parallel, but even more surprising, 
development in the Catholicism of the counter-Reformation. 

(b) Catholicism. 

As we have just seen, the primacy, in private devotion, of 
worship, contemplation, mystical prayer, the vision of God-by 
whatever name we choose to call it-was allowed to lapse by 
Protestantism. From having a uniqueness all its own, prayer be
came a mere auxiliary to effort-a means of securing, or attempting 
to secure, what lay beyond the immediate reach of the unaided will. 
Exactly the same phenomenon showed itself in the Catholicism of the 
sixteenth and seventeenth centuries, with only one difference, and 
that-though of considerable interest-of no fundamental char
acter. The authority of the Jesuits and the • Spiritual Exercises,' 
the personal influence of S. Francis de Sales and the charm of the 
'Introduction to the Devout Life,' had given 'mental prayer,' or 
meditation, a foothold so strong that its right to a place in the 
Christian life could not very well be challenged. Thus whilst the 
Protestant tendency was to reduce the idea of prayer to that of 
petition and intercession only, in Catholicism petition and inter
cession were always held together in a framework of meditation. 
But in Catholicism as in Protestantism, contemplation, or the ideal 
of communion with God as the culmination of approach to Him 
through worship, suffered a very serious eclipse. 

The decade from 1570 to 1580 is of peculiar importance in this 
connexion.1 During those years the anti-mystical faction in Spain 
definitely gained the ascendant. For two generations the sus
picions of the hierarchy had been directed by the Inquisition to
wards a mysterious sect of Alumbrados, or Illuminati, of whom 
much evil was spoken, but very little proved. 2 If the Illuminati 
as such had no direct connexion with Lutheranism, at all events 
mysticism might be accused of it ; both appealed to the inner light 
as an authority higher than the jurisdiction of ecclesiastical superiors. 
Thus mysticism of every kind once more became suspect. The 
feud between Dominicans and Jesuits offered fertile ground for 
the extension of inquisitorial investigations. Jesuit teachers had 
shown themselves favourable to mystical thought ; and both 
within and without the Society there was growing up a strong 

1 For the following paragraphs I am indebted in the main to H. Bremond, 
HLSR., viii, pp. 185-288; A. Saudreau, Life of Union with God• (E. tr.), 
P.P· 216-313; Mystical State (E. ~r.), pp. II?-141, 179-198; P. P~urrat,_ s_c., 
m, pp. 121-186; J. Chapman, m ERE., ix, pp. 100-101, s.v. Myst1c1sm 
(Roman Catholic) ' ; H. C. Lea, History of the Inquisition of Spain, esp. 
vol. iv, pass. 

1 Bremond, op. cit., :pp. 198, 220-223; DHGE., ii, coll. 849-853 (s.v. 
• Alumbrados ') ; PRE., 1, pp. 388-390; Lea, iv, pp. 1-34. 



432 LAW AND PROMISE 

feeling that their activities should be exerted in less equivocal 
directions. The Carmelites, again, had produced two great mystics 
in S. Teresa and S. John of the Cross; and no one was prepared to 
say whether their teaching as a whole was to be commended or 
deplored. In all the circumstances it is perhaps not surprising that 
authority took fright. 

The evil genius of the reactionaries was the Dominican Melchior 
Cano,-pre-eminent as a theologian, but with little sense of personal 
religion, less sympathy, and no restraint whatever. At the right 
hand of the Grand Inquisitor, de Valdes, he began to move him to 
vigorous action as early as 1556.1 Within three years he had won 
his first spectacular success. Carranza, Cardinal Archbishop of 
Toledo, a brother Dominican and the greatest ecclesiastic in Spain, 
was committed to prison, whence he emerged seventeen years later, 
censured but submissive, only to die on regaining his liberty. In 
1559----the year of Carranza's impeachment-de Valdes published 
the Inquisition's 'Index' of prohibited books, in which not only 
the Bible in the vulgar tongue, which had been prohibited earlier/a 
but orthodox mystical writings of every kind were forbidden to 
the faithful. 3 In 1572 4 Louis de Leon, pre-eminent among con
temporary Spanish poets, and a devoted Catholic, spent five years 
in the dungeons of the Inquisition for the offence of translating the 
' Song of Songs ' for the spiritual edification of a devout nun. The 
campaign against the Alumbrados culminated in a great auto-da-fe 
at Llerena in 1579.6 Louis of Granada, the greatest of Spanish 
ascetical writers, was impeached by Cano, and only escaped con
demnation by personal appeal to the Council of Trent.8 S. Teresa 
escaped serious molestation, though perhaps for no other reason than 
that no published work of hers could be made the basis of an accusa
tion. But in 1575 her own confessor was forced by the Inquisitors 
to make a formal enquiry into her manuscript writings, and his 
report, though exonerating her in general from suspicion, is weighty 
with reservations. 7 S. John of the Cross was less fortunate. Be
fore he had published-apparently even before he had written
anything at all, he spent the greater p_art of a year (1578) in prison, 
under conditions of the extremest squalor. 8 

The mystical strain among the Jesuits did not escape the vigilant 
eye of Melchior Cano. He protested publicly that Ignatius Loyola 
had fled from Spain to avoid trial for heresy,9 that the 'Spiritual 

1 Pourrat, SC., iii, p. 164; Lea, ii, pp. 48-84; C. Mod. H., ii, pp. 409, 
410. 

• Pourrat, iii, p. 164 ; Lea, iii, p. 485 (Index of 1551). 
3 Pourrat, iii, p. 166 ; Lea, iii, ,PP· 486-488. 
'PRE., xi, p. 394; Pourrat, ili, p. 181 ; Lea, iv, pp. 149-162. 
• Bremond, viii, p. 220; Lea, iv, pp. 23-25. The impression created 

by this auto-da-fe was out of all proportion to its severity, which was not 
exceptionally noticeable. 

• Saudreau, Life of Union, p. 250. 
7 An abstract in Pourrat, SC., iii, pp. 158, 159. 
8 Pourrat, SC., iii, pp. 274, 275, 3u. 
• Saudreau, Life of Union, p. 251. 
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Exercises ' were 'artifices of the devil ' and redolent of illuminism, 
and that the Jesuits as a whole were 'those false prophets of the 
last age who should deceive the world.' 1 Something had to be 
done to repel the attack of the reactionary and all-powerful Domini
cans. In 1573, therefore, Mercurian, General of the Jesuits, 
signalized his elevation to office by banishing from the libraries of 
the Society practically every mystical writing that was known. 
' They are not appropriate to the spirit of our Order,' he maintained, 
' and are not to be allowed in any of our colleges, except by the 
express permission of the provincial.' 2 Worse was to follow. 
The rector of Salamanca, Balthasar Alvarez, one of the most 
glorious lights of the Society and a former spiritual director of 
S. Teresa herself, was suspected of illuminism by his provincial, 
John Suarez. In 1577 Mercurian ordered a further enquiry. The 
result was a ' categorical condemnation ' 3 of Alvarez' attempt 
to keep the contemplative tradition in being. 'He must show 
more affection and esteem for the method of prayer taught in the 
'Exercises' ; he must prefer it to all other kinds of prayer, and 
must follow it absolutelv, both he and those whom he directs; for 
the Company allows no· other.'' 

What, then, it will very naturally be asked, was Mercurian's 
conception of the method of prayer taught in the ' Exercises ' ? 
Were we wrong, at the end of the last lecture, in treating Ignatius 
as a representative of the classical tradition which makes com
munion with God through worship the end to which all prayer, 
and all methods of prayer, aspire? The question may wait for 
a moment, while we observe how the Carmelites in their turn 
defended the challenged orthodoxy of their saints.6 

S. John of the Cross and S. Teresa were mystics first, psycholo
gists second, and logicians only third. To a wealth of spiritual 
experience they brought an incomparable sensitiveness of analysis 
and observation, extending even to the minutest shades of difference 
in the life of the spirit. They· possessed again, in common with 
many modem psychologists, a romantic taste in terminology; 
the innumerable states of the soul of which they speak are all illu
minated by the glamour of poetry. It is not for the non-mystical 
to decide whether they were over-acute in their analysis, and thereby 
complicated a relatively simple matter (simple, though mysterious 
beyond comparison) by cataloguing many states where only a few 
have any outstanding characteristics. Logicians, at all events, 
Teresa and John were not, and this has made them at once the most 

1 Pourrat, SC., iii, p. 168 ; Lea, iv, p. 18. 
• Bremond, HLSR., viii, p. 231. • lb., p. 252. 
'lb., p. 252 ; Pourrat, SC., iii, p. 178; Saudreau, Life of Union, p. 254. 
• But especially S, John of the Cross, for S. Teresa 'already enjoyed an 

incontestable authority, and needed no defence' (A. Saudreau, Jltlystical 
5tate, p. u7). Good accounts of S. Teresa and S. John are available in all 
~he principal modem writers on mysticism, and their own writings are easily 
accessible. I have therefore thought it unnecessary to give any further 
account of them than is required for the general development of the subject. 

28 
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fascinating and the most elusive of mystics. No two commentators 
interpret them alike. 1 The same words-' contemplation' and 
' union,' for example-are used both in generic and specific senses ; 
and subdivisions of a general conception are often alluded to (or 
'may be,' for nothing is certain here), without differentiation, by 
the very term employed to denote the original conception itself. 
Of the ' states ' so constantly enumerated it is often quite uncertain 
whether they are to be regarded as in the main successive or alter
nating. Thus different series can be made out of the rich data 
supplied, or all but the most elementary series denied. For all 
these reasons the writings of the two saints have become a fruitful 
source of controversy ; but their very obscurities and inconsistencies 
provided a means of escape from the dangerous situation in which 
mysticism found itself at the beginning of the seventeenth century. 

Certain features in the Carmelite doctrine were clear. The two 
saints recognized meditation as the appropriate spiritual activity 
for the beginning of the soul's approach to God. They recognized 
• contemplation ' as the atmosphere in which the mature Christian 
should normally move ; and they knew besides of • extraordinary ' 
gifts and favours-ecstasies, visions and the like-which, for all the 
divine and excellent character they attributed to them, no Christian 
was entitled to desire or to pursue. They recognized, further.
though here we are on delicate ground-that in contemplation God 
and the soul each play an active part. Contemplation is ' infused ' 
in so far as it comes from God, and the soul is ' passive ' ; • acquired,' 
in so far as the soul prepares for it, or achieves it by its own activity.2 

This is the point of principal difficulty; it is also the point at which 
escape from the impasse proved feasible. 

For it is not clear at all whether S. Teresa and S. John of the 
Cross meant that all contemplation was at once •infused' and 
• acquired,' or not. If they did, there was for them only one • con
templative state,' though it might have many non-essential differen
tiations. If they did not, then there were two contemplative 

1 On the ambiguities of expression in S. Teresa, Pourrat, SC., iii, pp. 
210-230; A. Poulain, Des Crl'aces d'Oraison 10, pp. 563-569; in S. John of the 
Cross, Poulain, pp. 208-228 ; cp. also J. Chapman, ERE., ix, pp. 98, 99. 
For differences of wterpretation, note that Pourrat and Poulain, locc. cW., 
treat the prayers of retirement, quietude, sleep of the powers, union, spiritual 
marriage, ecstasy and visions as no more than successive stages of 'extra
ordwary' or •mystical' prayer, whilst Saudreau (Life of Union with God, 
pp. 221, 223, 234) draws a strong line of demarcation after' slumber of the 
powers,' treating what precedes as 'ordinary supernatural prayer,' what 
follows as 'extraordwary favours, outside the common way, not to be 
desired,' etc. (cp. also Id., Degrees of the Spiritual Life, ii, p. 266; Mystical 
State, pp. 35-43) . .A!J to S. John of the Cross, Pourrat (iii, pp. 294-296) inter
calates between the active and passive nights a stage of 'active' conteiµ
plation (wholly different from 'passive' contemplation (ib., pp. 305-308)) ; 
whilst Saudreau ignores (or rather denies) this distinction, recognizing only 
a 'progressive advance in contemplation• (pp. 242-244) running parallel 
with the two 'nights• (cp. Id., Mystical Stale, pp. 47-62). 

• Though the phrase 'acquired contemplation• is not employed until 
the seventeenth century-Saudreau, Mystical Stat,, p. n8; cp. Poulain, 
G1'4ces d'Ol'aison, p. 66. 
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states-the less divine, or ' active,' or ' acquired ' ; and the more 
divine, or ' passive,' or ' infused.' What is certain is that mystical 
writers who wished both to save themselves from condemnation, 
and mysticism from oblivion, began at once to speak of two such 
states.1 Further, they tended to identify' acquired' contemplation 
with that meditation pure and simple which all should practice ; 
and 'infused' contemplation with those 'extraordinary' states 
which few will ever experience and none must ever desire. By this 
means, though the toleration of a mystic here and there was still 
allowed, for the mass of Christians the vision of God-now an 
' extraordinary ' state-became something not merely inaccessible 
but even taboo. They were condemned to an endless round of 
'preludes,' 'compositions of place,' • considerations,' and 'reso
lutions,' on carefully prepared subjects of meditation; and must 
aspire to nothing higher.t The mildest name that can be given to 
this procedure is Dom Chapman's 'reversal of tradition.' 3 It 
was even more than that; it was the virtual denial of almost all 
that is distinctive in the Christian life of prayer. 

The Jesuit problem was in some respects simpler. There is no 
explicit allusion to contemplation in the ' Spiritual Exercises,' 
though a consistent tradition in the Company, endorsed by no less 
a theologian than Francis Suarez,' has insisted throughout that 
they imply contemplation as the goal of meditation on every page. 
When the storm blew over, the Society was able to admit in official 
terms 5 that 'contemplation' was not in itself an iniquity. This 

1 On this whole development, Saudreau, Life of Union, p. 252; Mystical 
State. pp. n5-127, 180-198; Pourrat, iii, pp. 309-314 (but he attributes the 
distinction between active and passive contemplation, which are ' totally 
different from one another' (p. 310), to S. John of the Cross) ; Chapman, 
ERE., ix, p. 100; and for its modem repercussions, infra, pp. 528 ff., 
additional note N. 

• Cp. the criticisms of Camus, supra, p. 411, n. 1. 
• ERE., be, p. 100. 
• Sau,,tlreau, Life of Union, pp. 255, 256, 265-273. Chapman (loc. cil.) 

agrees with Saudreau that to Suarez there is a complete continuity between 
' supernatural contemplation' and • vulgar mental prayer,' yet cites him as 
an example of the ' reversal of tradition.' The fact is that the tradition was 
' reversed ' both in practice and in theory. All writers are agreed that the 
reversion in practice consisted in the confinement of most Christians to dis
cursive meditation, and this would be a legitimate practical deduction from 
all authorities who made (like Suarez) meditation and contemplation con
tinuous-though not the only legitimate deduction ; for it would be equally 
allowable (and more sensible) to follow the general modem practice and 
encourage Christians to look forward to contemplation. As to reversion 
in theory, experts are not yet agreed as to what the traditional theory was. 
If, as I have followed Saudreau and Bremond in suggesting, it was that me<li
tation and contemplation are continuous, the passages quoted by the former 
from Suarez make it clear that there was no • reversal • in his case. On a 
theory more akin to that of Poulain, such as Dom Chapman's appears to be, 
Suarez would of course aepear an innovator. 

1 The decree of Aquav1va, 8th May, 1599--' We must not go to extremes, 
or presume, in opposition to the constant experience of the Fathers, to de
spise contemplation, or prohibit it to our members : ... true and perfect 
contemplation is stronger and more powerful than any other method of 
prayer to subdue human pride,' etc.-Bremond, HLSR., viii, p. 256; Saudreau, 
Lifa of Union, p. 259. 
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made it possible for many of the French Jesuits to rally to the 
spiritual standard of S. Francis de Sales,1 and for a strong mystical 
school to flourish in the French province.a at all events until the 
condemnation of Molinos, and the consequent extinction of Quietism, 
seemed to herald a new reign of terror. But, as with the Carmelites, 
the general Jesuit view now treated contemplatives as few and 
far between. For the world as a whole, meditation was the highest 
mode of prayer. Here, however, the Jesuits took a step forward. 
They provided an answer to the obvious question, ' What is the 
meaning and purpose of this ceaseless round of meditation if it is 
not to lead us on to the vision of God ? ' In that answer they made 
explicit what Mercurian had insinuated, when he spoke of 'the 
method of prayer taught in the "Exercises."' 

The facts are well known and undisputed. One of the most 
famous Jesuit manuals of devotion is the 'Practice of Christian 
Perfection,' by Alphonso Rodriguez. It was published in I6I4, at 
a time when S. Francis de Sales was on the point of completing his 
'Treatise on the Love of God.' The difference between the two 
books is startling. Rodriguez knows two kinds of prayer. The 
one---which earlier writers would have called contemplation, and 
would have regarded as the normal occupation of all earnest-minded 
Christians-he treats as 'extraordinary and sublime,' and in no 
way to be sought for. To ' presume ' so much as to attempt 
it deserves as its punishment even the loss of the grace of' ordinary 
prayer.' 3 And 'ordinary prayer,' with which all ought to be 
content, is explicitly identified with, and confined to, the 'practice 
of virtues and a lively sorrow for sin.' " If we ' meditate ' at all 
in the course of it, our ' only aim and end ' must be to ' excite the 
will to acts of reflection and holy resolutions.' 6 So in prayer 
we • apply ourselves only to bewail our sins, to mortify our passions, 
to root out all evil habits ' ; we ' employ ourselves in considering 
exactly our defects and weaknesses.' 8 For ' prayer is not the chief 

1 Bremond, HLSR., ii, p. 582. 
1 Bremond, v, pass., on Lallemant (t1635) and his disciples; iii, pp. 275-

279, on Guillore ; cp. also Saudreau, Life of Union, pp. 259-261 ; A. Drou, La 
Spiritualite de St. lgnace, pp. 114, 129, 151. A controversy between M. 
Bremond and Fr. Cavallera, as to which of the two schools of Jesuit thought 
represents the mind of Loyola most fully, has generated a vivacious inter
change of pamphlets. A brief review of the points at issue by J. Chapman, 
in The Downside Review, xlviii (Jan., 1930), pp. 4-18, can be supplemented 
by reference to HLSR., iii, pp. 29-32, notes (Brernond's interpretation of 
the • Spiritual Exercises') ; ib., pp. 679-683 (hesitations of a Jesuit critic) ; 
Cavallera, Revue d'ascetique et de mystique, iii (1922), pp. 301-3u; Bremond, 
Ascese ou Priere i' (originally published in Revue des Sciences Religieuses, 
1927 ; now republished in La Philosophie de la Priere-see esp. pp. 42-46, 84-
90, 102-1n); Cavallera, Revue d'ascelique, etc., Jan., 1928; Rremond, R. P. 
Cavallera et la Philosophie de la Priere, 1928 (republished in La PhilosophitJ 
de la Priere, pp. 125-186). 

• A. Rodnguez, Christian Perfection (E. tr. R. Coyne, Dublin, 1840), 
V, 4 (i, p. 240) ; V, 5 (p. 248). 

'lb., v, 5 (p. 244); 20 (pp. 300, 301). 
• lb., v, II (pp. 262-265). 1 lb., v, 5 ; 8 (pp. 248, 254). 
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end we propose to ourselves in the spiritual life, but only a means 
and help we make use of to advance ourselves in perfection.' 

Judged by this test, the 'higher' prayer of contemplation is 
altogether otiose; 'ordinary' prayer-as Rodriguez understands 
it-is the only kind of prayer which is ' profitable ' and • prac
tical.' 1 So we reach a wholly novel view of the vision of God, which 
is yet advanced in all seriousness. The Christian must never have 
more than one eye fixed upon God-the other must always be sternly 
and critically gazing at himself :-

• For if we content ourselves with barely attending to the 
presence of God, and so become negligent in our actions,2 and 
commit thereby several faults in them, this attention [to God] 
would be no profitable devotion, but a very hurtful illusion. 
Whilst therefore we have one eye engaged in contemplating 
God, we must engage the other in seeing how to do all things well 
for His love, so that the consideration of being in His presence 
may be a means to oblige us to do all our actions better.' 3 

Two interpretations can be put upon these passages. One is 
that contemplation of any kind-the ' simple loving look at God ' -
is wholly ineffective and unpractical ; but how then should it be 
allowable at all to Christians living in a world where much wrong 
has to be righted, and much evil attacked? The other is, that 
while orthodox 'contemplation '-as distinguished from false 
contemplation, quietism, or illuminism-may have a residual 
value for the active life, and therefore is not to be condemned 
outright, its value is negligible as compared with' ordinary' prayer. 
And this ' ordinary ' prayer is nothing but meditation pe, se
the discursive consideration of the example and commands of Jesus, 
ending with resolutions and self-dedication, but eschewing alto
gether the 'simple loving look.' No other kind of prayer is of 
value for the Christian warfare. I do not know that any writer, 
however fanatically anti-mystical in temperament, ventured to say 

1 A. Rodriguez, Christian Perfection (E. tr. R. Coyne, Dublin, 1840), 
v, 14 (i, p. 270). 

• The special pleading is obvious-why should attention to God in 
prayer produce negligence in action _l 

• Rodriguez, Christian Perfection. vi, 5 (i, p. 348). For Lallemant's 
implicit criticism of Rodriguez see Bremond, HLSR., v, pp. 33-36, 58-60. 
The metaphor of the two eyes of the soul is an old one. It occurs in the 
Theologia Germanica (c. 1350), in a somewhat equivocal passage, which seems 
to derive from the invalid doctrine of the double standard in its most extreme 
form. The one eye is the • power of seeing into eternity,' the other ' that 
of seeing into time and the creatures, . . . of giving life and needful things 
to the body, and ordering and governing it for the best.' ' But these two 
eyes of the soul of man cannot both perform their work at once ... there
fore whosoever will have the one must let the other go' (Theo/. Germ., 7; 
tr. S. Winkworth, pp. 21, 22). Subject to whatever reservations we may 
choose to make, this at least implies that contemplation must be whole
hearted and self-forgetful--exactly the doctrine which Rodriguez denies. 
The Theologia Ge,-manica was the main source of such mysticism as Luther 
valued. 
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as much in black and white. But the tendency is evident. This 
is the unexpressed conception of the 'form of prayer' which many 
of the Jesuits regarded as distinctive of their Society. They did 
not fail to commend it far and wide to secular Christians; and hence, 
from another point of view, the 'reversal of tradition,' which be
littled contemplation and mysticism of every kind, received added 
impetus.1 

(c) • Practical 'prayer. 

For the purpose of any fair estimate of this new attitude of 
Christendom, Catholic and Protestant alike, towards prayer, the 
two theories, • prayer is petition' and 'prayer is self-training in 
virtue,' must be taken separately. Intercession and petition, valid, 
necessary and excellent though they are if they take their place 
vvithin an atmosphere of worship or communion with God, become 
frankly pagan or magical if the element of communion is belittled, 
ignored or relegated to the background. The criticism has been 
admirably put by Canon Lilley in his delightful book on ' Prayer 
in Christian Theology.' Commenting on what he calls 'pagan 
prayer,' as exemplified by the theology of Cicero, he says:-

' [This] prayer is a request to God for those things, and for 
those things only, which man cannot provide and acquire for 
himself . . . a means of persuading the gods to satisfy our 
desires, to provide for our necessities. . . . In such prayer . . . 
it is mere man that prays. Man presents himself before God 
in and from the midst of his natural desires and necessities.' 2 

The implication is obvious. Man's mind is fixed upon some 
object of desire which seems beyond his own unaided attainment; 
he therefore seeks either to cajole the good nature of God, or to 
bribe His reluctance, into granting the boon demanded. Such 
'prayer,' of course, as Canon Lilley at once proceeds to suggest, 
is simply and solely the ' development of the speU-i.e. of some 
formula having magical significance, by which the invisible powers 

1 The dominant Jesuit view is fully stated by A. Brou. La Spiritua/1/,! 
de St. lgnace, esp. pp. 107-no, 130-132. Other famous statements to the 
same effect :-by Gagliardi: 'Our prayer is not content merely with medi
tation on the virtues, nor with asking them of God. We make a use of this 
prayer of ouTs: treating it as the most infallible instrument both of exer
cising and acquiring virtue. Our prayer is laborious, practical, buying up 
virtue. It is Martha rather than Mary-efficacious OT productive. It is 
not content with thinking about virtues--it sets itself to exercise them : 
and by that very exercise puts us in possession of them' (Bremond, viii, 
pp. 262-263; cp. Brau, p. 108). By Alvarez de Paz: 'Contemplation is 
excellent ; it can be sought even for its own sake. . . . But the wiser 
and healthier way of seeking it is to subordinate its excellence to another 
[i.e. a moral] excellence ; seeking it not so much for union with God as for 
a genwnely efficacious love which will stimulate us to the practice of virtue ' 
(Bremond, viii, p. 271 ; cp. le Gaudier, ib., p. 272 ; le F~vre, Brau, p. 108). 

1 A. L. Lilley, Prayer in Christian Theology, pp. 5-8. Canon Lilley notes 
that Cicero excludes ' virtue ' from the idea of things prayed for ; but this 
makes no difference to the argument as a whole. 
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could be forced to accomplish the results which men desired.' 1 

Very different is the doctrine of prayer as consisting primarily in 
worship, which we have had under constant review. Even in 
relation to human needs, 

'the uniform Christian tradition, on the other hand, condemns 
as of the nature of blasphemy every attempt or desire to bend 
the divine will to our own. . . . It therefore requires as an 
indispmsable antecedent of all acts of prayer an anxious desire 
to learn with the highest possible degree of certitude what is the 
will of God.' 2 

But God's will can only be ' learnt ' by those who are in com-
munion and intercourse with Him; and, therefore,-

, the consistently characteristic Christian view has been that 
mere man cannot pray at all, that no movement of desire on the 
part of the natural man can constitute real prayer. It is God 
in us that prays. It is our nature penetrated by the divine 
Spirit, and assisted by the divine grace, that is alone capable of 
prayer in the full Christian sense .... [And, therefore, prayer] 
for Christianity is a continuous spiritual state, within which 
separate acts, indeed, find their place, and to the support and 
even the gradual formation of which they can contribute. The 
simplest act of prayer of the Christian type is already an effect 
of divine inspiration ; and it is not their mere repetition, how
ever frequent, but their separate and varied representation of a 
continuously inspired state of soul that constitutes them authen
tic instances of prayer.' 3 

This inherent ' paganism ' of prayer without worship---of 
'prophetic' or Protestant prayer in fact-is recognized by Heiler 
with almost disarming frankness. He insists on the 'continuity' 
of prophetic prayer with 'primitive' prayer,4 and on the childlike 
'naivety' which they have in common. His tabulations of their 
respective features present virtually identical scbemes.6 So far, 
there is nothing to deplore ; affinities between paganism and 
Christianity may redound to the credit of the former rather than 
to the disgrace of the latter. But what is disconcerting is to find 
this champion of ' prophetic ' prayer recognizing as among its 
predominant characteristics-even in the case of Luther, his hero
elements which can only be described as frankly superstitious and 

1 A. L. Lilley, Prayer in Christian Theology, pp. 4, 5; cp. pp. u7-u9, on 
the survival of this naively superstitious spirit. 

a lb., p. 7. 
• lb., pp. 8, 9, and cp. the fine peroration, pp. 122-128. Canon Lilley's 

philosophy of prayer is identical with that of M. Bremond-in each case the 
doctrine of prayer is seen to be dependent upon that of habitual or sanctifying 
grace (cp. Bremond, HLSR., vii, pp. 59-62 ; La Philosophie de la Prisre, 
pp. II3-II6, 359, 360). 

• Das Gebet, p. 408. 
• lb., pp. 38-98 (primitive prayer) ; 347-392 (prophetic prayer). 
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magical. Prophetic prayer 'appeals to God's interest' 1 (-and 
surely this is near akin to bribery ?-) ; • it attempts by every con
ceivable means and argument to move God to fulfil its own wishes•; 
it uses threats and objurgations ; 1 it pleads the fact that God has 
commanded prayer as a ground for securing His complacency; it 
converts the name of Jesus into something almost indistinguishable 
froman incantation; 8 it attempts to weary God into granting 
its requests, as though He were indeed the unjust judge o{ the 
parable.' Phrases which Heiler quotes without the slightest dis
approval from Luther's prayers and teaching seem to belong to 
a circle of ideas the very reverse of Christian :-

• Grant me my prayer. Thou must grant it' ; ' I am an 
unworthy sinner, but I must have what I want.' • Do not 
provoke us to extremes ; if Thou move us to anger so that we 
v.ithhold our reverence and tithes, what will become of Thee?' 
'We must compel God to come; we must force Him to grant 
our wishes with stern and hostile siege • ; ' A time comes when 
God cannot endure our cries any longer and answers, " So be it ; 
have it as ye will."' & 

'When every allowance has been made, every mitigation ac
cepted, every exaggeration condoned, must not these utterances 
still be adjudged pagan to the core? 

If then the idea of prayer as primarily petition comes into com
petition with that which treats it primarily as communion with 
God through worship, there is a clear issue between paganism and 
Christianity. If, on the contrary, the primacy of worship or con
templation is challenged (as in sixteenth and seventeenth century 
Roman Catholicism) by the conception of prayer as, in essence, 
meditation with a view to progress in virtue, the issue is one between 
Christian prayer and no prayer at all. Here M. Bremond has said 
all that need be said. Meditation, with its discursive acts of the 
reason, and its resolutions-

• Is it prayer at all, in the normal sense of the word? I 
realize, of course, that at the beginning and during the course 
of this series of operations, the divine help is invoked. That 
indeed is prayer-but con co mi tan t, or even adventitious, alone : 
something quite distinct from the reasoning and the resolutions 
which it ushers in. And in them, apart from these few and 
sparse interruptions ... we are immersed in naturalism up 
to the neck .... Nor do these operations deserve all the 
praise that has been showered upon them as ' practical ' and 
' efficacious.' They are directed towards the practical life, I 
admit, but they are not the practical life itself. You may learn 

1 Das Gebet, p. 373_ and for primitive prayer, pp. 82, 83. 
• lb., pp. 373, 374; primitive prayer, pp. 83-85. 
• lb., pp. 375, 376. • lb., pp. 376-378; primitive prayer, p. 89. 
1 lb., pp. 377, 378. 
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Baedeker by heart, you may book your cabin on the next boat, 
register your luggage, even get halfway up the gang-plank; but 
in no language in the world does that make you a traveller. 
Why all these complications-preludes, application of faculties, 
discernment of spirits and the rest-if you are merely going to 
meditate on the excellence of zeal, and train yourself for the 
practice of your apostolate? Have done with these whimsical 
exercises. Rise from your knees. Get off at once to your desk 
and write your sermon, or to the hospital and care for your 
patients.' 1 

It is scarcely necessary to emphasize the point. If meditation 
without contemplation-practical self-exhortation to activity-is 
the essence of prayer, why call it prayer at all ? Sensitive and 
resthetic natures will find it helpful, no doubt, to employ such 
practices to equip them for the distasteful life of mU3cular Christi
anity. But the more they become muscular Christians the more they 
will learn to despise and to dispense with reveries of this kind. Those 
of us, on the other hand, who pride ourselves on our muscular Chris
tianity already (as who does not?) will never feel the need of such 
exercises at all. We shall go about our daily tasks without them, 
as enthusiastically as if the name of prayer had never been men
tioned in our ears. That prayer will only rise truly from a life 
given to the service of God is universally agreed ; that it must 
issue, if it is true prayer, in enhanced capacity for service is self
evident. But call it a mere auxiliary to activity, and you have 
made it an eccentricity with which, if you are logical, you must 
allow the majority of Christians to dispense altogether. Its character 
has been hopelessly compromised. It has degenerated into an 
optional epiphenomenon of the moral life, a pietistic form of 
self-suggestion proper only for sick souls. 

II. 'WORSHIP' AND 'SERVICE.' 

Post-Reformation developments of thought, both in Pro
testant and in Catholic circles, combined, therefore, to challenge 
the traditional primacy of the doctrine of the vision of God. By 
evacuating prayer of all but its 'practical' aspect, by denying (in 
effect) that communion with God through worship can be an end 
in itself for human life, they voiced in the most pointed manner 
a criticism-or, rather, two alternative criticisms-of which many 
Christians catch an echo in the secrecy of their own reflections. 
(i) Against that traditional development of thought which, from 
New Testament or even from pre-Christian times, has taught that 
the goal of human life is to see God, it is urged, in the first place, 
that such an ideal is essentially and pre-eminently selfish, in that 
it proposes a course of life devoted solely to the attainment of 
personal satisfaction. But (ii) even if it could be shown that the 

1 Bremond, HLSR., viii, pp. 275, 276. 
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ideal of the vision of God is no more selfish than one of explicit 
altruism, it might yet be said that on utilitarian grounds alone the 
latter is the higher of the two. The doctrine of the vision of God 
makes worship the primary human activity; and as compared with 
the ideal of service worship has all the appearance of a barren, 
limited and anti-social aspiration. If, then, we are to estimate the 
value of that vast concentration of Christian thought upon worship 
to which the preceding chapters bear witness, we must be prepared 
to explore these criticisms, each in its turn, and to ask how far they 
can be met satisfactorily. 

(a) Is the quest for the vision of God a selfish ideal? 

It would be foolish to deny that the desire to see God in pre
Christian religious thought 1 appealed often enough to motives 
rightly deserving the adjectives 'selfish' or 'interested.' In the 
main it seems to have been animated by a passion for a personal 
experience--for the attaining of a particular state of consciousness, 
or indeed, in some cases, of unconsciousness. The special character
istics of this state, as conceived or experienced by different persons 
or groups, do not affect the question of principle--whether God was 
'seen' in ecstasy, or in dreams, or in a cairn untroubled communion 
with nature, matters nothing. At heart, in all these aspirations, 
the believer was in pursuit of something for himself-regardless, it 
may almost be said, of the interests of any other, whether God or his 
neighbour. 

Large parts of Christendom, again, in every generation have 
adopted this same ideal, and can without hesitation be accused of 
selfishness for that reason. But here the accusation holds at best 
only within certain limits. The Christian seeker after God was 
rarely content with solitary enjoyment of the vision. Even the 
Rabbis, as we have seen, insisted that its attainment is in truth a 
corporate experience. To S. Paul and S. John it could have no other 
context than that of the Church-now militant, but in etemitv 
triumphant. Clement's gnostic-a person at first sight wholly self
contained-longs for a city like Plato's 'set up as a pattern in 
heaven '-an 'ordered multitude' of the blessed; to Augustine 
the vision of God in the city of God was an ideal from which the one 
member could no more be subtracted than the other. 

Christian art and Christian literature tell the same story. In 
the last quarter of the eighth century an obscure Asturian recluse, 
Beatus, abbot of Liebana,2 composed a commentary on the' Apoca
lypse' which achieved wide popularity, and was circulated in manu
scripts adorned by miniatures copied from Oriental sources. 

1 Supra, pp. 54, 104, I IO. 
• This is the same Beatus, and the same Commentarv, as transmitted the 

fragments of Tyconius and what survives of his doctrine of the two cities 
(mp.-a, p. 331). It would be interesting to know whether it was the 
subject-matter, or the illustrations, of the manuscripts which most of all 
gave them this double importance for history. 
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M. Emile M~le has traced out the epoch-making influence of this 
forgotten book.1 The manuscripts travelled into northern Europe 
by the great pilgrim roads which led to and from St. James of Com
postela ; one of them found a home at Moissac, a Cluniac priory 
not far north of Toulouse. There for the first time (as its seems) 
the beatific vision of Christ in glory, surrounded by the four bea<;ts 
and the four and twenty elders, was translated from a coloured 
miniature to the stone tympanum of a Romance church. Thence 
also the craftsmen of Moissac and their copyists spread the theme 
far and wide-back southward to Santiago's Porch of Glory itself; 
northwards to Chartres, Le Mans, and Cluny, and from Chartres 
south again to St. Trophime at Arles. Elsewhere the same school 
of artists varied the picture. Sometimes it becomes an Ascension; 
sometimes a Last Supper or a Pentecost ; sometimes a Day of 
Judgment-the theme which was to prevail in the thirteenth and 
following centuries. But in every one of these compositions it is 
the artist's joy to introduce more and more figures into his scene
angels, apostles, the Blessed Virgin, saints and martyrs, the risen 
dead (some of them rapt in contemplation from the moment of 
leaving the tomb), the nations of the world-as in the vast tym
panum of V ezelay-real and fabulous alike,-as though to em
phasize in the enduring material of stone this primary Christian 
conviction, that the vision of God is not for the isolated believer, 
but for the believer in communion with the whole vast animate 
universe and all its denizens. 

Christian poetry tells the same tale. No account of the vision 
of God and its influence upon the history of Christian ideals could 
be complete without some allusion to the 'Divina Commedia.' But 
the reference is specially appropriate at this point. In the final 
cantos of the' Purgatorio' the animated crowds which hitherto have 
marked the poet's journey have gradually been withdrawn, and on 
the threshold of the' Paradiso' he stands alone with Beatrice in the 
terrestrial Paradise. As they rise towards the empyrean, heaven 
grows radiant around them with the spirits of the blest-the myriad 
splendours,2 living and victorious; the 'jewels dear and fair' 3 

of the celestial court. The final vision portrays the great Rose 
of God and His innumerable saints, word-painted as no other poet 
has ever found it possible to depict them :-

• Thus in the form of a white rose revealed itself to me that 
saintly host, which Christ espoused in His own blood. There 
with that other host-the angels-which as it soars, contem-

1 E. Ma.le, L'art religieux du xii• siecle en France, pass.; L'arl religieux 
du xiii• siecle, p. 362 : ib., pp. 369-3q3, later developments. The Ascen
sion is at Toulouse, Cahors, and Angouleme; the Last Supper at St. Benigne, 
and St. Gilles; the Pentecost at Vezelay: the Judgment at Beaulieu, St. Denis, 
and Autun. 

2 Paradiso, v, 104, 105 ; ib., x, 64-66. 
• lb., x, 71--of the circle of Doctors in the Sun. Similarly cantos xv, 

xviii-the Cross of warrior-saints; xviii, 70 ff.; xix-the Alphabet and Eagle 
of just men in Jupiter; xxii-the contemplatives in the seventh heaven. 
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plates and chants the glory of Him Who fills it with love, and 
the goodness which made it so great-like as a swarm of bees, 
which ,me while settles within the flowers and anon returns 
to th.., hive where its work is stored in sweetness-now lighted 
down upon the great flower with its coronal of many petals; 
now again soared aloft to the place where its love doth for ever 
dwell. And all their faces were of living flame, and of gold 
their wings; and for the rest they were all white beyond 
the whiteness of snow .... This realm of security and joy, 
peopled by folk alike of old time and of new, centred its looks 
and its love upon one mark alone. 0 threefold light, whose 
bright radiance, shed in a single beam upon their eyes, doth so 
content them, look hither down upon our storm-tossed lives.' 1 

The vision then is to be a corporate one ; and this makes the 
quest for it, in any case, something less than wholly selfish. But this 
is only half the truth. The greatest saints have always recognized 
that to make enjoyment, even though it be a communal enjoyment, 
the goal of life, is to import a motive less than the purest into ethics. 
The emphatic protests against 'p:mhedonism' in any one of its 
different forms, which we have noticed at different stages, 2 are 
evidence that Christianity was alive to the danger; and that how
ever much lesser minds succwnbed to it, the greatest figures in 
the history of the Church knew that it represented something in 
essence at once immoral and un-Christian. 

It has recently been suggested 3 that the protests grew in vigour 
and intensity with the passage of the centuries; that Cardinal de 
Berulle, for example, the founder of the French Oratorians, realized 
the danger more fully than S. Augustine. It would require a far 
wider survey of the available evidence than any we have made 
before we could either endorse or rebut this suggestion. What, 
however, is beyond all question is that no century went by without 
a few prophetic voices to declare the solid truth. S. Paul's great 
insistence, that the disposition appropriate to one who sees God is 
of greater importance, here on earth, than the vision itself, is never 
without an echo for long. Divine favours, though they cannot be 
treasured too highly if they come unasked, are not to be sought for 
themselves. When they come, they are to be tested lest they 
should prove to be sentimental and subjective illusions; when 
they do not come, and the heart remains dry and the spirit sad, 
it must not be concluded either that God is displeased, or that the 
yearning soul has given Him cause for displeasure. 

The doctrine that the ' end of man is the vision of God,' as a 
practical maxim for life, implies that the Christian should set him
self first of all to focus his thought upon God in the spirit of worship. 

1 Paradiso, xxxi, 1-30. 2 Supra, pp. 104, 202 f., 271 f., 352, etc. 
• Bremond, HLSR., iii, pp. 23-33, with footnotes-a most illuminating 

passage. On Berulie, whose importance in this respect M. Bremond marks 
by crediting him with a • Copernican revolution ' to theocenlrism, ib., pp. 
3-279. 
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It implies this of necessity, and of necessity it implies nothing more 
-nothing whatever as to the achieving of pleasures, rapture, 
exaltation in the act of worship. The only achievement man hac; the 
right to hope for is that of greater Christian saintliness-greater 
zeal for service--coming from this direction of the heart and mind 
to God. It can hardly be denied that in so far as unselfishness is 
possible in this life at all (to anticipate for a moment another 
question), this is an unselfish ideal. To look towards God, and from 
that' look' to acquire insight both into the follies of one's own heart 
and the needs of one's neighbours, with power to correct the one 
no less than to serve the other-this is something very remote from 
any quest for 'religious experience' for its own sake. Yet this, 
and nothing else, is what the vision of God has meant in the fully 
developed thought of historic Christianity. 

(b) Is 'worship' a higher ideal _than 'service'? 

The second question prompted by this review of Christian 
thought has many aspects. Granted that 'worship ' is nnselfish, 
it may be said, surely 'service' may be nnselfish too ? 1 And 
further, a comparison of worship and service, viewed in relation to 
the 'h'.orld's deepest needs, both spiritual and temporal, suggests 
that service-the nnremitting service of God and man-is the more 
urgently needed of the two. The protagonist of the 'active' as 
against the 'contemplative' life is often prepared to make very 
large concessions. He will admit that in some mysterious way God 
-though He needs neither worship nor service--can and does take 
pleasure in both wh~n they are freely given. He will admit, on 
occasion, that intercession for others is in itself a genuine form of 
service, and where no other service can be rendered them fulfils the 
Christian law of love in their regard. He frankly and fully believes 
(and appeals for support to the most modem developments of psy
chology) that for many the exercise of worship is a stimulus to 
better service, so that the man who prays is normally more alert to 
help his fellows, and to take the initiative against evil in the world, 
than he who does not. Thus he can admit a 'mixed' life, like that 
of S. Gregory, in which worship and service--contemplation and 
activity-are joined in due proportions. By these concessions many 
Christians of goodwill feel that they have done all that can be de
manded of them, or of anyone, to make room for the doctrine of the 
vision of God, among the multiple calls and responsibilities which 
their neighbours' welfare lays upon them. 

On the other side the advocates of contemplation make over
tures of equal importance. They insist, as a matter of sound 
theology, that the beatific vision implies the seeing of all things in 

1 To put the argument at its highest we must concentrate upon unself
conscious service--e.g. the spontaneous benevolence of a naturally altruistic 
person; for the egocentrism of self-conscious service has been considered 
l?reviously (supra, pp. 132-135). On the equation • self-centredness = self
lShness,' infra, p. 554, additional note T. 
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God-as with the eyes of God-sub specie <Eiernitatis. So they 
have no difficulty in denying outright that any worship can be of 
value unless it rises in a heart which at least desires the well-being 
of God's whole creation, and issues in the resolution to promote 
that well-being when and as opportunity allows. In practice, there
fore, no less than their interlocutors, they recognize that every life 
must be a • mixed ' life. They may be prepared, even, to surrender 
the idea of the ' primacy ' of worship, as it has been traditionally 
held; and content themselves with a scheme in which worship and 
service stand side by side as equal and co-ordinate goals. So that 
worship be not put definitely i..."1 a lower grade, they will not claim 
for it the first place unequivocally. Hereby they too hold that 
they have done their share in bringing the rival ideals to terms. 

But the two ideals are not even so in accord, nor will the utmost 
goodwill on either side avail to reconcile them. One point of view 
or the other must in the end prevail. The least that the champion 
of contemplation demands is that worship shall be recognized as 
one of two co-ordinate ends which it is man's duty and privilege 
to pursue--as a pari of his true end, and not merely a means thereto. 
But the most that the champion of action dare allow is that worship 
is a means, anJ only a means, to better service. He will not give 
it independent value. He claims that the true Christian must set 
before himself as the goal of his efforts the realization of the kingdom 
of God or the brotherhood of man; must form his thought and 
centre his activity upon these ideals. Prayer and meditation, if 
they are to have a place in life at all, must make no such claim as 
will seriously detract from the time available for service. Every 
hour they monopolize must show fruit in enhanced efficiency if 
it is to be accounted anything but wasted. Virile, philanthropic, 
restless in his zeal to do good, the humanitarian is jealous of every 
moment given to prayer; he tolerates it simply as a tonic or stimu
lant to fit him for new ventures of heroic service. That in its own 
nature worship is a service no less heroic than any other, is a senti
ment from which his whole being recoils. 

If this conclusion of the apostles of energy is accepted, the 
whole development of Christian thought about the vision of God 
must be adjudged a wasteful, if not a tragic, mistake. Selfish the 
ideal of seeing God may not be ; erroneous it is. It mistakes the 
means for the end, and in so doing veils the true end from men's 
eyes. It diverts them from the king's highway of loving energy 
into a maze of contemplative prayer wholly remote from God's 
purposes. Unless I am wholly at fault, that is how robust common
sense, even among Christians, has always regarded, and to-day more 
than ever regards, those who insist that worship or contemplation 
has the primary place in the ideal life. Its test is wholly pragmatic. 
If it uplifts, then, but only then, is worship commendable; if it 
strengthens and purifies, so far, but only so far, has it a place. But 
it has no value for its own sake, or apart from these possible in
fluences which it may exert. And in any case, a little of it goes a 
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long way ; it must never be allowed to oust positive benevolence 
from its position as the Christian's first, final, and only genuine 
duty. 

Is it possible, then, to defend the traditional doctrine any longer? 
We may leave on one side the scholastic arguments with which 
Aristotle, for example, outside the Christian Church, and S. Thomc1S 
within it, have maintained the thesis that contemplation is man's 
true end.1 A day may come when abstract reasoning is once more 
allowed its full weight, and then the Stagyrite and the Angel of the 
Schools will receive their due reward. For the present the question 
must be approached from a different angle. The Christian tra
dition of the vision of God seems, even so, to have a message for the 
restless energizers of the modem world, with their problems, pro
grammes, and calls to discipleship. The concept of service embraces 
two very different ideas. Only one of these is Christian-indeed, 
only one of them realizes the ideal of service at all ; for service of the 
other kind is self-destructive and nugatory. For the purposes of 
the present discussion, they may be called the service of humility, 
and the service of patronage. It should not be difficult to see that 
only the former of these two has real worth. Once this is recognized, 
it becomes not unreasonable to suggest that worship alone guarantees 
to service that quality of humility without which it is no service 
at all ; and therefore that worship may claim and must be allowed 
a substantive position in the Christian ideal once more. So far 
from being a selfish goal, worship is the only way to unselfishness 
which the Christian has at his command. 

To serve humanity in the spirit of patronage-as a genius 
condescending to stupidity, as an expert coming to the help of the 
inefficient, as a millionaire lavishing gifts upon the destitute-is 
there anything in the world which breeds more dissension, discon
tent, just resentment and open revolt than this? The question 
has only to be asked to be answered ; every generation has 
writhed under the well-meant patronage of Ladies Bountiful. 
Yet apart from an atmosphere of worship, every act of service 
avails only to inflate the agent's sense of patronage. He is the 
doctor, humanity is his patient: he is the Samaritan, his neigh
bour the crippled wayfarer: he is the instructor, others are merely 
his pupils. Gratitude (if they show gratitude) only confirms his 
conviction of his own importance; resentment (if they resent his 
services) only ministers to the glow of self-esteem with which he 
comforts himself in secret. The phenomenon has been the common
place of satirists since the world began. Not only so--we recognize 
in it as well a principal cause of the divisions of Christendom, of 
the stultifying of effort, of the disillusionment of enthusiasts. 
The experts quarrel over rival panaceas; the hierophants jostle 
each other at the altar; and the more there is of such 'service,' 
the Jess the cause of humanity is in truth served at all. 

1 Supra, p. 38:i (S, Thomas) ; infra, pp. 475 f. (Aristotle). 
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A man must be blind not to recognize something of himself in 
this picture ; he must be no less callous if he fails to long for the 
spirit of humility. But humility cannot be acquired by taking 
thought for oneself; that way, as S. Paul's condemnation of the 
law has once for all made clear, lie only the alternatives of pride 
and despair. The way of worship is the only way left open. Even 
worship is not altogether exempt from the dangers of pride and 
despair. But in so far as contemplation, or worship, is to be 
distinguished from service-and the distinction is one which the 
world has agreed to make-it is surely true to say that contem
plation ministers to humility just as service ministers to patronage.1 

The man who 'serves '-who plans, and organizes, and issues in
structions, advice or exhortations-is doing so from the vantage 
ground of independence. He thinks of himself as a free agent, 
dowered with talents to be employed for the benefit of others. In 
worship, on the contrary, the worshipper puts himself in an attitude 
of dependence. In looking towards God, who is All in All, he sees 
himself to be nothing; in worshipping his Redeemer, he knows him
self incapable of redeeming even the least of God's creatures. The 
most he can hope for is that God will deign to use him for the 
forwarding of His high designs. Worship tells us much good of 
God, but little good of ourselves, except that we are the work of 
God's hands. For that we may praise Him, but it leaves us nothing 
upon which to pride ourselves. 

The contrast must not be pressed too far. There are dilettantes 
of worship who rise from their knees with a self-complacency 
rivalling the worst conceits of men of action. On the other hand, 
there are those who-though they make little if any use of the time
honoured forms of worship-yet serve their fellows with a humility 
which puts the ordinary Christian to shame. The former need not 
disturb us. They are at best beginners in the art of worship. It 
is more than likely that their aim is not to look towards God, but 
to secure private and personal joys in religion. The latter, again, 
though they set an example which we may despair ever to follow 

1 M. Bremond puts this far better than I ea .. (Philosophie de la Priere, 
pp. 50-54). As between 'service• (' ascese ') and 'worship,' he says, • la 
premiere se prodigue, la seconde refoit; l'une se porte de !'avant, s'affirme, 
l'autre voudrait s'effacer, s'eteindre. L'une et l'autre comptent sur le 
concours divin ... mais la premiere, sure que ne lui manquera pas ce 
concours indispensable, que d'ailleurs elle a demande, se gouverne comme si 
elle n'avait plus a compter que sur elle-meme .... Dans la premiere, Dieu 
parait etre comme !'instrument de notre energie. Dans la seconde, toute 
notre energie tend a devenir !'instrument de Dieu. La premiere, de toute 
la force dont elle dispose, dit "Volo," elle semble dire a Dieu, ·• Laissez-moi 
faire"; la seconde lui dit: "Faites " ... Dans les activites d'ascese se 
deploie une energie toujours consciente, critique, aux aguets, craignant 
toujours ou de mollir ou de s'appliquer ou il ne faut pas; se surveillant, et 
s'examinant sans relache, se demandant des comptes a chaque pas; tandis 
que les activites de priere s'oublient, s'abandonnent les yeux fermes a la 
grace qui les porte, a la presence qui se donne, a !'union qui se consomme.' 
Cp. ib., pp. 64, 65, and the whole passage ; and Lallemant, as quoted in 
HLSR., v, pp. 26-36. Similarly, G. R. Owst, Preaching in Medit11val England, 
pp. u4 ff., on Richard Rolle. 
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worthily, themselves go far to establish the principle in view. 
Their unselfish service is in itself proof that-whether by accident 
or natural gift-they are already in the attitude of worship towards 
their ideal. The ideal is their All, and they-their needs, their 
sufferings, their lives-are nothing in comparison with it. They are 
ready to sacrifice all that they have in its service ; and the spirit 
of worship is betrayed in the very fact that they would be the last 
to claim that they had sacrificed anything at all, or to accept the 
title of heroes. They are beyond the criticism of Christian people; 
we can only recognize in them the very type of Christian service 
itself, and thank God for their example. 

But with these exceptions the principle stands true. The danger 
of 'service,' as an ideal, is that it fosters the spirit of patronage: 
the glory of worship is to elicit the grace of humility. Without 
humility there can be no service worth the name; patronizing 
service is self-destructive-it may be the greatest of all disservices. 
Hence to serve his fellows at all--to avoid doing them harm greater 
even than the good he proposed to confer on them-a man must 
find a place for worship in his life. The truth is not that worship 
(as the advocate of action allowed us to assert) will help him to 
serve better. The alternative lies not between service of a better 
and a worse kind; it lies between service and no service at all. If 
we would attempt to do good with any sure hope that it will prove 
good and not evil, we must act in the spirit of humility ; and 
worship alone can make us humble. There is no other course. 

This is no more than to carry to its conclusion what we have 
noticed already on more than one occasion, that a system of thought 
which is primarily moralistic, in so far as it sets before men a rule 
of conduct by which it is their first duty to measure themselves, is 
in essence egocentric. It is only one of the many forms which 
selfishness can take, even though its rule appear superficially altru
istic. It is not without surprise that one finds Heiler, in the book 
to which reference has already been made, endorsing this judgment 
in respect of that' prophetic' religion of which Luther is the supreme 
exponent, without the slightest recognition of its seriousness. The 
adjectives which he employs to illustrate the superiority of 'evan
gelic' or 'prophetic' religion over its rival, ring out, one after an
other, with a sound as ominous as it is triumphant. The' prophetic' 
religion, Heiler says, is 'self-assertive' and 'voluntaristic.' 1 It 
enshrines 'an irresistible will to live, an uncontrollable impulse 
towards the expression, mastery and exaltation of the sense of 
living.' z It 'believes in life, affirms· life, and throws itself with joy 
and resolution into the arms of life.' 3 ' One of the weightiest as
pirations of " prophetic" personalities is the vindication of their 
personal worth.' 4 Most emphatic and illuminating is the following 

1 F. Heiler, Das Gebet, p. 248 ; cp. p. 283. 
• lb., p. 255. 3 lb., p. 257. 
'lb., p. 361-' Die Behauptung des eigenen Wertes ist eine der wichtigsten 

Bitten der prophetischen Personlichkeiten ' ; cp. ib., p. 376-' Among the 
29 
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contrast: • The exclusive object to which "mystical" prayer is 
directed is God, the one Reality, the highest value ; the object to 
which" prophetic" prayer is directed is man's own joy and sorrow, 
his troubles and fears, his plans and confidences.' 1 

I hope I have not misrepresented by these extracts one who has 
few equals in the sphere of historical theology which he has made his 
own. But it is hard to resist the conclusion that the • prophetic ' 
prayer commended in this last contrast is frankly pagan and selfish; 
whilst the adjectives and phrases descriptive of prophetic religion 
quoted in the lines immediately preceding seem to be more applicable 
to the ethics of Nietzsche than to those of Luther, and certainly to 
have little if anything in common with the self-denying, self-forgetful 
genius of Christianity. 

But if Heiler is right, and Protestantism-with its rejection of 
mystical prayer-is as self-assertive as he suggests, the fact is further 
evidence of our general contention. Where God ceases to be• the 
exclusive object towards which prayer is directed,' life and thought 
at once become patronizing; it matters little that their patronage 
expresses itself in the form of what the world calls benevolence. 
The ultimate purpose which the agent has in view is not the well
being of others, but the • vindication of his own personal worth.' 
means [employed in 'prophetic' prayer] to make God listen, is to appeal to 
one's own piety and righteousness ' (' die Berufung auf die eigene Frommig
keit und Gerechtigkeit ') ; so Luther, ' Thou knowest that I have diligently 
taught Thy word' (ib.,-the same phenomenon in primitive prayer, ib., p. 85). 

1 F. Heiler, Das Gebet, p. 359.-It is interesting to compare with this the 
almost identical phrases in which a modem Roman Catholic commends the 
•practical• prayer of the Jesuits. Unlike Heiler, he associates Judaism with 
•worship' rather than with ' practice ' ; apart from this difference his ' Jesuit' 
prayer is identical with the ' prophetic.' F. Vincent, S. Franfois de Sales, 
directeur d'ames (1923), p. 113-A contrast is drawn between' Jesuit prayer' 
and the older tradition (which is called 'Benedictine '-p. 117); the latter is 
treated as being in essence purely un-Christian. Thus 'if God appears to 
us, as He did to the Jews, in all His disconcerting majesty, we shall be com
pelled to abase ourselves before Him, and therefore to subordinate all our 
other religious duties to that of worship. If we conceive _of God after the 
Jewish pattern we shall tend to forget ourselves, to lose s_1ght of_ ourselves, 
to perceive no one except the all-powerful Kmg .... But if God IS regarded 
as a father, an indulgent teacher, anxious for the advancement of our souls, 
we shall be led infallibly to fix in ourselves the centre of our preoccupations.' 
Jb.. p. 102-This is the real service which the Jesuits have done to 
humanity. Till they appeared 'the spirit of worship in the Church, going 
back behind the gospel to the Mosaic law, and resting upon an awed and 
frightened idea of the Deity, was dominant.' But the Jesuits, 'with a 
higher conception of religion,' ' tore Christianity from its age-long habits,' 
and ' identified it with moral progress.' Their ' dominant and invariable 
preoccupation has been to honour God first by self-culture, then by the 
cultivation of the service of others.' Ib., p. I 17-' The Benedictine's gaze is 
fixed primarily upon God; that of the Salesian • (taken as a type of the 
Jesuit) 'is above all upon himself.' Ib., p. 128-' Religion has [rightly] 
become identified with self-culture,' etc. It ought to be added that there 
is much of value in M. Vincent's book, and that its main purpose (though 
confused in the working out) is simply to denounce ceremonial formalism 
unaccompanied by moral effort; but it has given M. Bremond an oppor
tunity for lively and not unjustified comment (cp. Bremond, HLSR., vii, 
pp. 27-39, with notes; Philosophie de la Priere, pp. 178-186). 
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This gives us material for a conclusion. 'Your ideal of service,'
so we may imagine traditional Christianity answering robust com
monsense-' necessarily leads up to the ideal of worship as its con
summation. Without the latter you cannot achieve the former; 
and, if worship languishes, service will once more degenerate into 
mere self-assertion. The two are, at least, co-ordinate parts of 
the same ideal whole.' 

It is not likely that such an apologia would satisfy the heroes 
of Christian saintliness whose ideals have been considered in pre
ceding chapters. With a faith which the modern world finds it 
hard to share they started from the conviction that the life of 
heaven would be more akin to adoration than to labour. 'Ubi 
non prrevenit rem desiderium ' is their definition of heaven ; and 
where desire and achievement are simultaneous, there is no longer 
any place for effort, as we understand it. But there is still, and 
always, a place for contemplation. Service here on earth is no more 
than a preparation for the contemplation of heaven, and in heaven 
contemplation is the only service required of the redeemed. In 
earthly worship man does not merely secure for service that which 
alone can make it serviceable; he anticipates the essential and 
all-engrossing activity of eternal life. 

Something after the fashion of the last paragraph would run the 
full Christian defence of the primacy of worship. But for the 
present it is enough, perhaps, to have pressed a less ambitious 
argument, urging that without the spirit of worship no service 
can be worth the name. Disinterested service is the only service 
that is serviceable; and disinterestedness comes by the life of wor
ship alone. But at once a further criticism presents itself. Chris
tianity has taken the way of the Cross as its example; it has made 
disinterestedness the test of all ideals. By that test worship is 
vindicated as being indeed an integral part of the full Christian 
life, and the vision of God may still be proclaimed as the goal. 
But is the test a fair one-is it, indeed, a test that has any meaning 
at all? The criticism strikes at the very heart of the gospel of 
self-sacrifice: but it cannot on that account be disallowed. It 
claims that all a man's actions are dominated by self-interest, and 
that in consequence the whole quest for disinterestedness, for the 
'good will,' for 'Pure Love,' is a meaningless chimera. Outside 
organized Christianity the controversy has centred round the ethical 
idealism of Immanuel Kant; within the Church it provided a 
dramatic setting for the classical encounter between Bossuet and 
Fenelon. 

III. DISINTERESTEDNESS AND PURE LOVE. 

(a) Bossuet and Fenelon. 

The assumption that man is wholly the creature of his impulses, 
and that, in consequence, any attempt to escape from the bonds of 
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!-E'lf-intere!-t is to strive after the impossible, is one which may 
fairly be drscribed as ' naturalistic.' By such an assumption the 
Christian ideal of unselfishness is directly challenged ; it can no 
longer have any relevance to life. It is not, indeed, suggested that 
rules of conduct can no longer be propounded ; but they will have 
no effect unless they appeal directly to self-interest. Purity of 
motive, unselfishness, duty for duty's sake-these become now the 
most meaningless of paradoxes; what could it mean to say to a 
man that disinterestedness is in his own best interest? 

Two conclusions follow from such a position. The first is, that 
we cannot commend worship any longer by alleging that it fosters 
unselfishness ; no man can ever worship except to achieve some 
curious self-satisfaction of his own. The second conclusion takes 
up ground we have already reviewed. Worship is as selfish as any 
other form of activity, but it is the least useful of all activities to 
society as a whole. Banish it, then, from the programme of life. 
Urge men to obey God (if you still believe in God), but certainly 
to serve their neighbours 1-for that is the obvious and only form 
of social life ; and promise them gratification here or hereafter (if 
you and they still believe in a hereafter) as a reward for their 
service-for so and so only will you induce them to adopt it as 
their standard of behaviour. Above all, if you are honest, do not 
perplex them by commending unselfishness; it will only result in 
their wasting time, temper and effort in the attempt to attain a 
purity of motive which is for ever unattainable. 

Here is a clear issue, clearly recognized by Christians of many 
schools of thought, but most of all by the Christian mystics. They 
have protested that disinterestedness is possible to man,2 and 

1 On the assumption, that is, that you find your own curious self-satis
faction (as Bentham did) in contemplating and promoting the mutual 
exchange of services by members of society. This, however, is an assump
tion made by all except the most cynical supporters of naturalism. Holding, 
for example, the view that one's own pleasure is the only end, they find their 
own pleasure in indicating to others how they too may obtain the maximum 
of pleasure. 

1 Not indeed in this life a continuous state of disinterestedness-that is 
the doctrine of the One Act (cp. von Hiigel, Mystical Element of Religion, ii, 
pp. 165-169; ERE., x, pp. 532-538; H. Bremond, Bossuet, Ma£tte d'oraison, 
pp. xxiv ff.), with its concomitants of Christian sinlessness and the permanence 
of the contemplative state even in sleep (cp. the alleged errors of Molinas, nos. 
25, 55, 57, 61, 62 (D.-B., nos. 1245, 1275, 1277, 1281, 1282)). Even in the first 
edition of the Maxims of the Saints Fenelon expressly repudiated this heresy 
(see e.g. artt. V faux (' la sainte indifference est une suspension absolue de 
volonte ') ; VII faux (' ne connoissent plus aucun desir m~me desinteresse ') ; 
XXV faux (' la contemplation pure et directe est absolument perpetuelle ')
ed. Chere) (Paris, 19u), pp. 166, 174, 253. In the Exposition des {cinq) divers 
amours (Cherel, pp.118-130) he scarcely ever uses the word 'state at all, and 
never of the :fifth degree of pure or disinterested love. In the MS. corrections 
for the second edition he uses the word 'state' less charilv, but makes it 
clear that he means by it a condition habitual, but by no means continuous. 
Thus in the fifth ' state,' acts of pure love are merely ' more frequent and 
more intense' than in the fourth state (Chere!, p. 124) ; and the words 



DISINTERESTEDNESS AND PURE LOVE 453 

indeed is the essential condition which alone gives any action eternal 
worth. The protest is not the easiest in the world to make good. 
One of its greatest difficulties has always been presented by that 
promise of reward in heaven which (as we saw at an earlier stage) 
occupies so large a place in New Testament thought. Not that the 
Church, nor indeed moralists as a whole, deny the truth that virtue 
will be rewarded and sin punished ; not even that they forbid the 
truth to be proclaimed. The truth is, indeed, indispensable if God's 
justice is in any sense to be recognized; 1 and its proclamation may 
from time to time be necessary to attract the attention of the care
less-minded to the sovereign demands of morality. 2 The problem 
arises when the hope of heaven or the fear of hell are' proposed' or 
treated, as according to the Council of Trent 3 they legitimately 
may be, as motives of right conduct. At once the idealist rises 
in revolt. The essence of right action, he tells us, is that it should 
not be performed out of regard for the agent's own interests, even 
the highest ;-action so animated is indistinguishable from the 
purest selfishness. 

For various reasons the protest attained its greatest volume in 
the seventeenth century, and among those who, because of the allied 
tenets of their system, came to be called Quietists. But its history 
reaches far back into the earlier ages of the Christian Church. Thus 
among the alleged errors of Eckhardt condemned by Pope John 
XXII was the proposition, 'God is honoured [only] among those 
who aim neither at property, nor honour, nor expediency, nor 
inner devotion, nor sanctity, nor reward, nor the kingdom of 
heaven, but have abjured them all.' ' Certainly Eckhardt himself, 
commenting on the text, 'Blessed are the poor in spirit,' had said: 
'A man shall become as truly poor and as free from his creature 
will as he was when he was born. And I say to you by the eternal 
truth that as long as ye desire to fulfil the will of God, and have 
any desire after eternity and God, so long are ye not truly poor. 

• d'ordinaire' are continually inserted, with other modifications, not only in 
the Exposition but throughout the book. Specially illuminating are the 
corrections indicated on pp. 124-128, 130, 135, 152-159, of Cherel's edition, 
though it is unfortunate that the editor's manner of noting them does not 
make comparison as easy as could be wished. 

1 Or the moral law vindicated. So, of course, Kant ; see particularly the 
definition of virtue as ' worthiness to be happy ' in Critique of Prizctical 
Reason, I, ii, 2, and the whole discussion (T. K. Abbott, Kant's Theory of 
Ethics, pp. 206, 221, 227, etc.); cp. C. C. J. Webb, Kant's Philosophy of 
Religion, pp. 63-67. Interesting modem discussions of the whole question 
will be found in F. von Hiigel, Mystical Element of Religion, ii, pp. 152-181 ; 
G. F. Barbour, Philosophical Study of Christian Ethics, pp. 208-225 ; F. A. M. 
Spencer, Theory of Christ's Ethics, pp. 179-186. 

1 Cp. my Ignorance, Faith and Conformity, pp. 36, 37. 
• Sess. vi, decretum de justif. II (fin.), 16--' bene operantibus ... 

proponenda vita ;eterna ... tamquam merces'; can. 26--' si quis dixerit 
justos non debere ... expectare et sperare ;eternam retributionem ... 
A.S.'; 31-' si quis di,cerit justificatum peccare dum intuitu ;eternz mercedis 
bene operatur, A.S.' (Denz.-Bann., nos. 804, 809, 836, 8-41.) 

'Denz.-Bann., no. 508. 
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He alone bath true spiritual poverty who wills nothing, knows 
nothing, desires nothing.' 1 

The apostles of Pure Love were often no less unguarded than 
Eckhardt in their expressions. Bossuet had no difficulty in pla
carding sentence after sentence of a very ominous ring. From 
Molinos he quotes the maxim : ' He who is nought must close the 
door on all that is not God'; and glosses it in words from which (as 
he confidently assumes) the Quietist would not have shrunk-' The 
desire for God is not God ; therefore we close the door on that as 
well.' 1 ' Holy indifference,' according to the unhappy Spanish 
heresiarch, ' brings us back to the innocence of our first parents 
before the fall '-an innocence in which we are sublimely uncon
scious of needs either physical or spiritual.8 From Lacombe, 
Bossuet quotes the repeated assertion that the Lord's prayer, 
because it aspires to gifts and graces from God, represents an 
imperfect Christianity alone.' Madame Guyon provided him with 
a rare mine in which to quarry. 'We must suppress all desire,' 
she says, 'even the desire for the joys of Paradise' ; 6 and again-

• We must renounce all particular inclinations, even the 
noblest, the moment they betray themselves. Only so can we 
reach that indifference towards all goods, whether of body or 
soul, whether temporal or eternal, which is the Christian's aim.' 8 

... 'We must be ready, as S. Paul was, to be anathema for 
the salvation of our brethren. Yet while we work throughout 
for that salvation we must be indifferent to success or failure in 

1 R. Jones, Studies in Mystical Religion, p. 230. Similarly Tauler, of some 
Beghards among his contemporaries (I rearrange the passage to show the 
two ideas of disinterestedness and antinomianism) :-(a) • They stand exempt 
from all subjection, without any activity upward or downward, just as a 
tool is passive and waits until its master wishes to use it. For it seems to 
them that if they do anything then God will be hindered in His work ; there
fore thev count themselves above all virtues. They wish to be so free that 
they do not think, nor praise God, nor have anything, nor love nor ask nor 
desire anything . . . and they also think that they are poor in spirit because 
they are without any will of their own and ~ave renoull:ced all possess!ons. 
They say publicly that so l<;>ng as a °:l~n strives after virtues, s~ Ion~ ~ he 
imperfect and knows nothing of spmtual poverty, nor of this spmtual 
freedom.' (b) 'They wish to be free of all practice of virtue and obedient 
to no one, whether pope or bishop or priest .... They consid~r themselves 
to be higher than the angels and above the stage of human ment and human 
faith, so that they cannot increase in virtue nor yet commit sin. What
ever nature desires, according to their notion, they can do freely without 
sin, because they have reached the highest innocence, and no law or com
mandment is put upon them. Whenever their nature urges them in any 
direction they follow the impulse, so that the freedom of the spirit may be 
u1,hindered • (R. Jones, op. cit., p. 209). 

2 Bossuet, Instruction sur les teats d'oraison, 3 (CEuvres, Lefevre, Paris, 
1836, viii, p. 34); cp. Pounat, SC., iv, p. 2H. 

3 lb. So also • the soul must be dead to every desire, effort, perception; 
wi!ling as though it willed not, understanding as though it understood not ; 
void even of the desire for its own annihilation.' In such annihilation 
' consists the life, the repose, and the joy of the soul.' 

'lb., p. 39. 6 lb., p. 34. • 1 b., p. 36. 
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the effort; we must be such that neither our own damnation 
nor that of any other creature can cause us a moment's pang, 
so it be in the will of God.' . . . ' Such is our indifference of 
soul, that we feel no motions either of joy or of privation; and 
though our love be stronger than ever before, it can have no 
desire for Paradise.' 1 

Passages of similar import can be quoted from Fenelon himself, 
-a fact which shows how dangerous in such a matter it is to judge 
without the context. 'All generosity,' he says in a letter to Madame 
de Maintenon, ' all natural affection, is only self-love of a specially 
subtle, delusive and diabolic quality. We must wholly die to all 
friendship.' a Even in the 'Spiritual Letters' occurs the famous 
'sacristan' passage:-

' As the sacristan snuffs out the candles one by one when 
Mass is over, so must grace put out our natural life ; and as 
his extinguisher, if carelessly employed, leaves behind a smould
ering wick to melt away the wax, so will it be with us if a single 
spark of natural life remains.' 3 • 

The circumstances which brought Bossuet, Bishop of Meaux, 
into the field against Quietism in general and Madame Guyon in 
particular, were as complex as they were discreditable.' Perhaps, 
as M. Bremond suggests, all the protagonists in this minor drama 
were no more than pawns in the great battle between the Jesuits and 
Port Royal.6 Fenelon, again, though a mere priest, was in a position 
of unequalled power. As early as 1693 an attempt was made at 
the Sorbonne to discredit him in his position as tutor to the 
young duke of Burgundy ; 8 and thenceforward his influence and 
that of his friends at Court became steadily more unpopular in 
high circles. Against Ma<lame Guyon, at the moment in high 
favour with Madame de Main tenon, rumour had long been active; 
she had even been confined for the greater part of a year (1688) in 

1 Bossuet, Instruction sur les etats d'oraison, 3 (<Euvres, Lefevre, Paris, 
1836, viii, p. 38). 

a ERE., x. p. 534 (s.v. 'Quietism '). • lb. 
• H. Heppe, Geschichte der Quietistischen Mystik (1875), is still valuable 

for the outline, though it is absurdly sentimental in tone, and elusive as to 
the real point at issue. A. Delplanque, Fenelon e, la doctrine de l'amour p1'r 
(1907), is of :first-class importance, especially for the negotiations at Rome. 
F. Brunetiere, La querelle du quietisme, and Fenelon (in Etudes critiques s1'1' 
l' histoire de la litterature Francaise, 2• serie (8th ed., 1922). pp. 25-62, 305-334, 
is readable and incisive, though biassed against Fenelon. M. Bremond's 
Apologie pour Fenelon remains in a class by itself for its exposition of motives 
and ideals. Miss E. K. Sanders' Bossuet, pp. 270-304, gives a very good 
account for English readers: better than that in her much earlier book on 
Fenelon. See also F. von Hugel, Mystical Element, ut sup. ; L. Crousle. 
Fenelon et Bossuet, pass.; Pourrat, SC., iv, pp. 231-295, 

• Apologie, pp. 55-63. 
• lb., p. 50-a problem of casuistry was proposed in the terms, ' Whether 

a prince may allow his children to be taught by a tutor suspected of 
quietism? • 
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the Convent of the Visitandines, whilst her orthodoxy was under 
review. 

There were many reasons, therefore, why Madame de Main tenon 
should withdraw her ::egis from the lady whose esoteric doctrines 
had set Paris talking. But it is even now not apparent why Bossuet 
-whose ignorance of these matters was profound-should have 
been called upon to take up the affair of Pure Love. In January, 
I694, he made his first interrogatory of Madame Guyon; the nine 
months' series of conferences at Issy began in July. In the spring 
of I695 an accord was patched up between Fenelon and Bossuet 
in the thirty-four articles, and Fenelon became Archbishop of 
Cambrai. At the end of the year Madame Guyon was imprisoned 
at Vincennes, and remained there for the greater part of I696. The 
intervening period was spent by Bossuet in preparing an' Instruction 
on the States of Prayer,' by Fenelon in writing his' Explanation of 
the Maxims of the Saints.' The latter book was published in 
January, I697, the former some few weeks later. The two pro
tagonists had taken up their final positions. 

Bossuet's problem was not so easy as might be supposed. The 
' false mystics ' had committed themselves to many extreme 
statements ; but word for word parallels could be quoted-and were 
being quoted, as he knew to his cost-from writers, some of them 
canonized, and all of them of unquestionable orthodoxy.1 Two 
possibilities were open to him. One was to admit the supremacy of 
disinterestedness in the Christian life, but to assert that it was much 
more common than the' new mystics' suggested.2 This, however, 
had its difficulties. It cast some measure of criticism upon the 
'saints' who, like the • new mystics,' had emphasized the rarity of 
complete disinterestedness. Further, it might appear to involve 
the bishop in the extreme and inhuman admission that, for supreme 
disinterestedness, even the hope of salvation must cease to be a 
• motive.' And, finally, it came into conflict with what M. Bremond 
has called Bossuet's • fixed idea' that Fenelon and his friends were 
a danger to Christianity.3 In spite of these difficulties, Bossuet's 
good angel often guided his pen. He himself had recorded for the 

1 See particularly books 8 and 9 of the Instruction sur les £tats. 
2 Thus P. de Caussade, who represented himseU as a disciple of Bossuet, 

in his Instructions spirituelles en forme de dialogues (1741)-' Q. What was the 
error of the new mystics on the subject of disinterested love ? ' A. ' They 
refused to admit this pure love except in a certain state of their so-called 
"perfect" Christians. But it is present even in beginners ... for there 
is only one kind of love ' (Bremond, HLSR., ii, p. 598-the whole passage 
is important). Caussade is so resolute to read this doctrine into Bossuet, 
that he can even represent the entire controversy as an amiable conspiracy 
between Bossuet and Fenelon to provide the public with a collection of 
sound mystical texts. Bossuet ' was well equipped with information on 
the subject, because a great Archbishop ' (i.e. Fenelon), 'equally cognizant 
of mystical theology both in practice and in theory, had previously furnished 
him with long quotations and beautiful comments on contemplative writers • 
(Brernond, Apologie, pp. 437-441 ; cp. ib., pp. 450-452; and Id,, Bossuet, 
MaUre d'oraison (Caussade's text in full), pp. xvii, 56). 

• lb., pp, 114-123 (' L'idee fixe de M. de Meaux'). 
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Dauphin's edification S. Louis' wonderful anecdote of the woman 
who proposed to ' bum up heaven and quench the flames of hell,' 
that men might serve God out of pure love alone. One of Fenelon's 
deadliest thrusts was to remind Bossuet of the fact at the very 
height of their duel:-

' Voila neanmoins l'amour que vous avez enseigne a Mon
seigneur le Dauphin, comme etant plus precieux que la couronne 
de S. Louis. Lui enseigniez-vous alors l' erreur fondam~ntale 
du quietisme? Vous perdiez-vous en Jui enseignant cette 
erreur? Pour moi, je n'ai jamais propose ce pur amour a 
Monseigneur le due de Bourgoyne' 1-

but it was not a brilliant piece of controversy alone; it was no 
less Fenelon's heart-felt lament for a lost leader. 

M. Bremond 2 and Miss Sanders 3 have both shown how the 
doctrine of pure love shines through the non-controversial writings 
of Bossuet. Even in controversy he was not always untrue to 
his better self. More often, however, his arguments took another 
and less pleasing path. Again and again he repeats that ' pure 
love,' or perfect disinterestedness, is a dangerous and deceptive 
illusion, a chimera, a jest, a presumption, a cloud in which the 
mystics lose themselves, a shadow for which they abandon the sub
stance of religion, an impious blasphemy.' 'Everything we do,' 
he says,' we do to be happy.' 6 'We wish to be happy; we cannot 
wish anything else. Theology and philosophy alike recognize 
in this man's ultimate goal.' 6 He does not shrink from saying 
that the most perfect Christian is he who 'loves' most absolutely, 

1 3m• lettre en reponse a ce!le de M. de Meaux, 13 (CEuvres, Didot, Pari.9 
(1838), ii, p. 144). 

• Apologie pour Fenelon, pp. 469-476; Bossuet, Maitre d'oraison, pp. 
xxxii-xli. 

• Bossuet, pp. 305-321 ; cp. particularly p. 309--' Desire must be for God 
and not for delight in Him ; for His truth, and not for the satisfaction of 
possessing it ' ; and the five citations on pp. 319, 320. Also the ' Instruction 
on the Love of God,' ib., p. 131. Cp. Pourrat, SC., iv, pp. 313, 315-317. 
Similarly, Spinoza, Eth., v. 19--• qui Deum amat, conari non potest ut Deus 
ipsum contra amet.' 

• E.g. Reponse a une lettre de M. de Cambrai (CEuvres, viii, p. 219)
• L'etat des parfaits n'est plus qu'un fantome •; Second ecrit ou memoire, 17 
(ib., p. 268)-' En poussant I'effort de !'esprit jusqu'au cinquieme [degre] on 
sort de mesure, on donne dans )'illusion, dans )'amusement, dans la presomp
tion, et on se perd dans Jes nues, ou !'on n'embrasse qu'une ombre au prejudice 
du corps de la religion'; Reponse a quatrs lettres (ib., p. 383)-' Les chimeres ne 
sent plus chimeres, puisqu'on les fait servir a l'impiete et au blaspheme ' ; 
et pass. 

6 Preface sur l'instruction pastorale, 10 (ib., p. 335)-' 11 faut remarquer 
qu'a la verite on fait tout pour etre heureux, et que c'est Ill pour ainsi parler 
le fond de la nature, que la grace suppose toujours.' Cp. Fenelon's criticism 
of this passage, infra, p. 459, n. 2. 

• Preface, 4 (ib., p. 309) ; cp. 5- ecrit ou memoire (ib., p. 296)-' Rien 
ne nous peut arracher du cceur le desir d'etre heureu-.: ' ; Riponse a quatre 
lettres (ib., p. 370, reinforced by a quotation from S. Augustine)-' C'est non 
seulement qu'on veut etre heureux, mais encore qu' on ne veut que cela, et 
qu'on veut tout pour cela,' et pass. 
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UJhatcver his motive may be.1 • We wish to be happy,' he writes in 
the peroration of the ' Instruction,' 

'and we cannot do otherwise. We cannot banish this motive 
from any one of our rational actions .... Love cannot be 
disinterested as far as beatitude is concerned .... It is an 
illusion to subtract the motive of personal happiness from our 
love towards God .... To love God is simply to love our own 
beatitude more distinctly .... The desire of reward (where 
God is the reward) is far from detracting from love, is a quest 
for love's perfection; it is indeed love's adequate and perfect 
motive.' 2 

Stripped of its subtleties and disguises, this is the position 
which Bossuet attempts to maintain. Our actions are bound to be 
interested; but the Christian will strive to concentrate that interest 
upon gaining the joys of heaven, rather than upon lesser and lower 
satisfactions. 3 At first sight the doctrine is at least specious. Why 
should not the moralist say, 'You will always be selfish, but make 
sure that your selfishness is of a refined order' ? But the answer is 
obvious, and Fenelon presses it home remorselessly. Why does the 
moral man choose • refined ' forms of happiness ? Because they 
offer more joy than any other object of choice ?-In that case he 
is as much a hedonist as any other, and the doctrine of universal 
selfishness is simply reinforced. Or because he regards 'refinement' 
as essential in every choice ?-In that case you have admitted 
the possibility of disinterestedness-the moral man will refuse 
happiness if it presents itself in 'unrefined' forms. Thus between 
the doctrine that some actions may be ethically disinterested, and 

1 Reponse a une lettre de M. de Cambrai (ib., p. 218)-' Celui-Ja est le plus 
parfait qui abso)ument aune le plus, par quelque motif que ce soit.' This 
terrible sentence can only imply that by • loving ' Bossuet means no more 
than • performing actions which the true Christian would perform out of 
love for God.' It involves the corollary that a believer who fulfilled the 
whole law solely with a view to hi~ temporal well-being would be more perfect 
than one who set himself to do good out of love for God, but occasionally 
failed under the attack of temptation. 

• Instruction sur les etats, 10 (ib., pp. 130, 131). 
• This seems to be the meaning of the curious passage, Instruction, 10 

(ib., p. 130)-' II Iaut entendre Ja beatitude comme quelque chose au-dessus 
de ce qu'on appelle interet, encore qu'elle le comprenne, puisque elle com
prend tout le bien, et que l'inten~t en est une sorte.' Bossuet reaches the 
limits of confusion in this passage. He attempts to interpret S. Paul's 
• It is more blessed (" heureux ") to give than to receive•-• non pas precise
ment qu'il est plus utile, mais outre cela principalement qu'il est meilleur, 
qu'il est plus noble, plus excellent, et plus pur.' Why not say frankly, • it 
is more disinterested' (-which of course IS what Bossuet, and no doubt 
S. Paul, means-), instead of suggesting by the 'precisement • that it is 
both • more noble• and a form of self-interest. There follows a curious 
historical point :-Bos~uet suggests (forgetting bis • precisement ') that 
Anselm was the first writer to • define beatitude in terms of utility and 
interest • ; but in view of Augustine's • gaudium de veritate,' which gave 
S. Thomas so much difficulty (infra, p. 551), this can hardly be true-except 
perhaps in a very narrow sense. 
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the doctrine that all actions are equally selfish, there can be no half
way house.1 Bossuet refused assent to the former of these two 
propositions; and Fenelon was right in treating him as an adherent 
-disguised indeed, and all the more dangerous because disguised 
-of the second. His teaching led straight to naturalism un-
ashamed, and as such was in flat contradiction of all that Chris
tianity stands for. 

Fenelon's 'Explanation of the Maxims' is dull and difficult 
reading ; the failure of the book to convince the public occasio~s 
no surprise. Yet it has high merits. Not the least of them is 

that it recognizes-as its title implies-how much 'maxims,' 
'epigrams,' 'obiter dicta,' are in need of explanation. A man in 
the midst of a heroic and selfless career may say, ' I could not be 
happy were I doing anything else ' ; but though his maxim sounds 
selfish, the world judges, and judges rightly, that his life is the very 
reverse. Or, again, a Christian, intent on his own self-culture, may 
indeed assert that he is doing all to the glory of God ; yet sometimes 
at least we have good reason to think him none the less ' interested ' 
for that. Bossuet attempted to explain away the maxims of the 
saints-to force them all into the categories of his own system, 
which, in so far as he had one, was the very reverse of their's. 
Fenelon's aim was to analyse their language till he had discerned 
to a i:i,icety the system of thought which really lay behind. It is 
not surprising that the result was an arid piece of scholastic exposi
tion. 

Elsewhere, however, even in the heat of controversy, Fenelon is 
almost always lucid, exact, and inspiring. He has one final question 
with which he counters all Bossuet's arguments. It is the question, 
'Granted that we wish to be happy, can we ever wish to be 
happy in order to glorify God ; or do we invariably wish to glorify 
God only in order to be happy? ' 1 To that question the unani
mous testimony of the saints-the saints whom Bossuet relegates 

1 3me lettre en reponse a divers ecrits, 3 (Fenelon, <Euvres, ut sup., ii, 
p. 66)-' Vous appelez cet objet specifique (i.e. "la perfection de Dieu en 
lui-m~me ") l'objet essentiel; mais est-ii le seul essentiel i' S'il n'est pas le 
seul essentiel, c'est en vain que vous nous eblouissez par un si grand terme.' 
-Fenelon's point is that only one factor is entitled to the adjective ' essen
tial• in any given choice. If ' happiness ' is (as Bossuet says) an invariable 
'essential,' neither the moral man nor the voluptuary can have any other 
' essential '-for what would happen if the two ' essentials ' came into conflict ? 
Bossuet's fallacy will be recognized as the same as that with which Mill 
attempts to reinforce utilitarianism, and Fenelon's answer as the criticism 
which has universally been directed against Mill. The point is simply and 
clearly_put by E:· F; Carritt, Theorr of Morals, p. 21, when he exposes the 
absurdity of saymg I care for nothing but money; but it must be honestly 
come by.' If a chance of making money dishonestly occurre<l, either a man 
would refuse it-in which case ' money• is not an invariable essential with 
him ; or he would accept it, in which case honesty is not . 

. • 3"" ~ettre, 4 {ib., p. 66)-' On fail tout pour ltre heurewr. Veut-on 
glorifier D1eu pour etre heureux, on b1en veut-on Hre heureux pour glorifier 
Dieu ? '-or, in the terms of the preceding footnote-if my happiness and 
the glory of God came into conflict, should I be free to choose the latter l 
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into oblivion with the scandalous phrase • four or five mystics 
whom nobody reads ' L-gives him an irresistible answer :-

• No, Monseigneur, theology does not speak like this. Beati
tude is the most perfect means, no doubt ; but the glory of God 
is man's ultimate goal.' 2 

In a masterpiece of compressed analysis,3 M. Cherel has shown 
that the ideal of disinterestedness dominates Fenelon's secular 
writings-the • Telemaque' or the • Dialogues on Eloquence,' for 
instance-as much as his religious treatises. M. Delplanque 4 has 
subjected to microscopic analysis his most intimate reactions to 
the condemnation of the ' Maxims • ; and if here and there traces 
of pique and rebellion are to be discovered, the general impression 
is one of a saintly self-forgetfulness which few could hope to emulate 
in analogous circumstances. We may add that Fenelon's loyalty 
to the friendless lady in whose inspiration he had come to believe 
only after genuine and dispassionate enquiry,6 and bis persistence 
in the cause of what he conceived to be the truth when it must 
clearly drive him into exile from Versailles, are no less examples 
of what was the ruling ideal of his life. He knew, as well as anyone 
can know, that no man can perform a conscious action without 
being interested in it, or desiring, in some sense, to do it; and he 
recognized the philosophical puzzle arising out of this fact. 8 . But 
be insisted in season and out of season that this' natural inclination• 
must not be confused with • grace • --or, as we may paraphrase it, 
with the moral question.7 Within the sphere of the actions which 

1 PYeface sur l'instruction pastorate, 4 (ib., p. 308). S. Francis de Sales, 
whom Bossuet treats (as Fenelon says, 5me Lettre, 17, <Euvres, ii, p. 99) as 
• an author rather to be excused than to be followed,' is included. Cp. 
Bremond, Bossuet, Maitre d' oraison, pp. xxix, xxx. 

2 3,,,. Lettre, 13 (ib., p. 71)-a reply to Bossuet's' theology and philosophy 
alike,' supra, p. 457. 

•Fenelon: Explication des Maximes, introduction, pp. 90-93; cp. E. K. 
Sanders, Bossuet, pp. 163-165. 

• A. Delplanque, Fenelon et la doctrine de l'amour pur, pp. 427-443. 
M. Delplanque conducts the same meticulous examination of Fenelon's 
private correspondence with his friend~ at all periods of his life (ib., pp. 32-
170). He misunderstands the idea of pure love so far as to suggest that 
Fenelon's friendships were not wholly disinterested, because he was• happy 
in them ' (ib., p. 450 : cp. p. 41) : but concludes that neither Fenelon nor 
his friends • sought their own,' and that the great Archbishop had • one of 
the most loving natures there has ever been• (ib., p. 446). 

• E. K. Sanders, Fenelon, pp. 104, 106, 124; Pourrat, SC., iv, p. 253. 
• 3me Lettre (<Euvres, ii. p. 66)-We have • une inclination naturelle • 

which • ne peut regarder qu'une beatitude naturelle, c'est a dire un con
tentement imparfait et passager.' 

• Jb.-Bossuet had said (Preface, 10; p. 335)-' Cette inclination naturelle 
se confond avec la grace, qui en fixe les mouvements generaux ... il n'y 
a rien la que dans l'ordre.' Fenelon replies : • Cette inclination ne peut 
se confondre avec la grace; car l'un tend a un objet tres different de l'autre. 
La nature demande, par une inclination aveugle et necessaire, un contente
ment passager. La grace ... fait desirer librement une beatitude pleine, 
permanente et sumaturelle. Peut ou jamais confondre des objets si dif
ferents et des affections si diverses ? '-The point lies in the opposition 
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we desire to do, or which 'interest' us, there are some whose per
formance would beyond question constitute a definite menace to 
our neighbour's legitimate well-being; such actions we do not 
hesitate to call selfish, or 'interested.' 1 In other actions our 
neighbour's interests, if not actually promoted, are at least re
spected; here (even though the action may in some cases be self
regarding) 2 we can fairly claim that it is ' disinterested.' 3 The 
essence oi Christian morality lies in the conviction that Jesus only 
desired to do, and only did, actions of this disinterested character; 
and that the true follower of Jesus will aspire, at however great a 
distance, to imitate Him in this respect. 

This was the truth which Fenelon asserted in the controversial 
letters following upon the publication of the ' Maxims.' But the 
'Maxims' themselves are inspired by a different purpose. They 
are an attack upon the 'false mystics ' as implacable as any which 
Bossuet launched against Fenelon. He deals with many different 
Quietist aberrations in the course of his forty-five chapters ; but 
only one concerns us here. It is the Quietist principle that dis
interestedness can be and must be achieved by a process of willed, 
reflective, or conscious self-annihilation. Here Fenelon stands for
ward as the champion of a position we have noticed more than once 
already; indeed, it may be said that few Christians have ever 
asserted it more emphatically than he does. The Quietists set out 
to acquire disinterestedness by the methods of formalism, training 
themselves not to think of themselves, trying even to desire the pains 
of hell that they might stifle all longing for the joys of heaven. Few 
forms of egocentrism are more dangerous than this ; mere self
centredness can never lead to self-forgetfulness. Fenelon at least 
has no doubt on the subject. Disinterestedness cannot be acquired 
by human effort except as the outcome of worship; God gives it 

between 'necessaire • and ' librement.' Does Bossuet's 'se confond ' elim
inate this opposition or not ? If it does (as Fenelon thinks it must do), the 
result is naturalism pure and simple-we do what we do (even in the sphere 
of ' grace ') because we cannot do otherwise. If it does not, the possibility 
of disinterested actions distinct from, though within the sphere of, ' natural 
inclination' is admitted. See further infra, p. 553, additional note T. 
Cp. also a most instructive primitive discussion of the same problem in 
Hennas, Sim. VI, 5•·•. The Similitude as a whole is directed against 
gluttony (-rpu<f>~\ ; but the definition of •gluttony' only comes at the end-it 
comprises • every action which a man finds pleasure in doing.' The inevit
able logical conclusion would be that a good act done with pleasure would be 
sinful-or at least worthless. To avoid this Hennas quite frankly says-
• There are gluttonies which save men. For many who do good are carried 
away by the pleasure thereof, and [therefore] are gluttonous. But this 
gluttony is expedient to the servants of God, and gains life for such men.' 

1 For other possible meanings of the word ·interested' see infra, p. 55~. 
additional note T). 

• E.g. a self-re~arding duty (such as care for one's health) might in many 
cases be performed solely from morally disinterested motives (infra, p. 554; 
additional note T. 

8 Or at least (if we admit that what is not wrong may be either ' indif
ferent ' (allowable) or • right ') 1t will be ' not-interested ' ' not-selfish,' or 
innocent. See further, infra, p. 554, additional note T. 
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to the worshipping soul.1 Therefore he takes up the full theocentric 
position. We are to give ourselves to contemplation as and how 
we can, and leave the rest to God. From contemplation we shall 
derive the zest for service, the policy of service, and the selflessness 
which gives service its only worth. Worship alone will 'disinfect 
our service from egoism.' 

The Quietist may say :-

' We must force on the souls [of those whom we influence] 
to feel disgust at any love which is mingled with self-interest. 
We must from the outset make them aspire to a love which is 
completely disinterested. We must wrest from them the fear 
of death, of judgment, and of hell-these are servile motives. 
We must wrest from them the desire for their heavenly home, 
and cut off every motive of Christian hope.' 

Fenelon's answer is immediate:-
• This is to close one's eyes to the ways of God and the 

operations of His grace. It is to force the wind to blow where 
we list, and not allow it to blow where it listeth. It makes 
havoc of all the stages of the inner life.' 11 'Souls should be left 
in the activities of a love still mingled with self-interest, so long 
as the grace of God leaves them there . . . They should try 
to use these interested motives to subdue the passions, to con
firm the virtues, and to detach the soul from all that the present 
life connotes. . . . It is useless and unwise to suggest to them 
a higher love to which they cannot attain, because they are 
lacking in inner enlightenment and in the special influence of 
grace.' 8 

1 Cp. Chere), Fenelon, etc., pp. 49-51, with references there; and S. Bernard's 
• tepida omnis oratio quam non pr.evenerit inspiratio' (de dil. Deo, 7 (22)). 

• Explication des Maximes, art. III faux (Chere), p. 143); cp. Pourrat, 
SC., iv, p. 302. 

• Jb., vrai (p. 141). The • to which they cannot attain• suggests the 
double standard in its psychological form (infra, p. 531), but the sequel 
(' we must follow grace step by step patiently,' Chere!, p. 142) makes it clear 
that Fenelon merely meant ' cannot at present attain • ; and this is em
phasized by a MS. correction for art. XI vrai of the second edition :
, We must beware not to press forward impatiently and indiscreetly towards 
activities which grace does not yet demand of us, and rightly reserves for 
more suitable occasions. God has His occasions for everything. We should 
submit patiently to the programme which His grace dictates, and not force 
Him to conform to ours .... We should like always to be fervent and 
always conscious of vivid love, explicit faith, virtues in abundance : but all 
that grace demands of us at times is a love that is scarcely felt, and is ob
scured by the mists of temptation. We should like here and now to rouse 
ourselves to make such and such a sacrifice, to overcome such and such a 
temptation, even though the possibility is extraordinarily remote and may 
never arise at all .... We disquiet, we trouble, we torment ourselves in 
the hope of feeling something we do not feel, and in this distraction of mind 
we miss the opportunity of doing that which God's grace actually demands 
of us . . . and so we hinder our spiritual progress instead of forwarding it ' 
(Chere], pp. 199, zoo). On the rarity of full disinterestedness, cp. Bernard, de 
dil. Deo, 10 (29). 15 (39). 



DISINTERESTEDNESS AND PURE LOVE 463 

Much more to the same purpose might be quoted, but the point 
is surely clear. In the beautiful apologue of the pilgrim on the 
mountains with which Fenelon closes his book,1 the reader is re
minded that complete disinterestedness is a very distant ideal, and 
very difficult to reach ; there is no short cut to it. It is dangerous 
to allow the mirage to flatter us that we are nearly at our goal,-to 
persuade us to behave as though we were there, when we are still 
far away.2 Only by discharging the immediate duties honestly and 
without presumption shall we become disinterested, not by close 
scrutiny of our spiritual attainments. The rare souls who have 
achieved the ideal are wholly unconscious-and by the very 
nature of the case must remain unconscious--that they have 
succeeded.3 It is a grace which God alone gives; not one which 
man can deliberately compass. 

(b) The Spirit of Worship. 
The 'Explanation of the Maxims' was condemned at Rome, 

after a history of intrigue which it would be difficult to outrival. 
But at the bar of Christian thought Fenelon's main position has been 
decisively vindicated. To say that unselfishness is impossible, and 
therefore cannot be made a test of behaviour, Christian or otherwise, 
is to deny the crucial principle of the gospel ethics. If we accept 
the Christian revelation at all, we must accept this as one of its 
cardinal doctrines. The test of disinterestedness, therefore, can 
validly be applied in that comparison between worship and activity 
which was instituted a few paragraphs ago. So tested, worship 
stands out as the only means by which service can be purged of a 
self-centredness which renders it all but unserviceable; and the 
doctrine that man's first duty is to look towards God in the spirit 
of worship, which is the fWldamental truth implied in the Christian 
thought of the vision of God, receives its vindication. But the 
mind still hesitates before this conclusion. It may still be urged that 
the effort to assure and maintain the attitude of worship is itself a 
self-centred effort, and therefore bound to defeat its own ends. 
. Worship is, after all, a form of activity. Its exercise can be 
sedulously or carelessly practised. Does it not therefore open the 
door to self-criticism, self-applause, and self-depreciation in the same 
way, if not to the same degree, as 'service' does? It may be less 
self-centred than 'activity' in the ordinary sense, but if it ministers 
to thoughts of self at all, does it not share in the same condemnation? 
We may defer consideration of this problem for a moment in order 
to glance at another; for a single answer would appear to suffice 
for both. 

1 Art. XLV vrai (Chere!, pp. 297-300). 
• lb.-' Rien n'est si dangereux que de se flatter de cette belle idee, et de 

se croire dans la pratique ou l'on n'est point ... II faut bien se garder de 
croire qu'on en a la realite aussi tost qu on en a la lumiere et l'attrait.' 

1 lb.-' Le tres petit nombre de celles qui y sont, ne s~avent si elles y 
sont toutes Jes fois qu'elles refi.!chissent sur elles m~mes.' 
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Where the best Christian thought about the vision of God has 
differed from non-Christian aspiration is in its emphasis upon the 
attitude rather than upon the experiences of worship. What matters, 
it has said, is that we should look towards God, rather than that 
we should here and now receive the vision. But that there is such 
a vision, and that it is attainable, theology no less than experience 
affirms. Not only do the saints see God in heaven-not only has 
the Church seen Hirn in the face of Jesus Christ on earth; for the 
inspiration and renewal of the individual it has been insisted that 
the pure in heart shall from time to time have personal experience of 
God and intercourse with Hirn, both in their prayers and even in 
the ordinary activities of life. This provokes the second question.
a question difficult at all times to answer ; but most of all when it 
comes from those who have sought earnestly for God, and yet seem 
to themselves never to have found Hirn. It is often said that to 
dwell upon the promise of seeing God, of communion with Hirn, is 
not so much selfish (-that criticism we have already dismissed-) 
as idle and unmeaning to the world of to-day. Such phrases, we 
are told, with all that they imply of personal intercourse with the 
divine, of spiritual illumination, of inbreathing of grace, as possible 
sources of strength and consolation in this present life, will to most 
men never be more than the meaningless and irritating jargon of 
the pulpit. The reason alleged is that only the very few are endowed 
with a temperament apt to receive the mystical experience which 
the words connote. If that were true, the ' practical ' Christian 
would be right as against the mystic ; and the whole doctrine of 
the vision of God as the supreme focus of religion, here and here
after alike, would have to be relegated to the lumber-room of for
gotten shibboleths and esoteric cults. 

But so far from allowing this opinion to be true, we are entitled 
to regard it as supremely false. What is the vision of God which 
Christ promised, in this world in its measure, in the next in its 
fullness, to the pure in heart? It is confined-so we should have 
learnt from Bernard, Francis, Hugh of St. Victor and Thomas 
Aquinas--within no narrow limits. Wherever a man's mind has 
been uplifted, his temptations thwarted, his sorrows comforted, 
his resolutions strengthened, his aberrations controlled, by the 
sight of purity, innocence, love or beauty,-indeed, wherever he 
has, even for a moment, recognized and responded to the distinction 
between good and evil, between better and worse,-such a man has 
had in part the mystical experience. Dim though his mirror may 
have been, he has yet seen God. Where he has seen God once there 
he may see Hirn again. Purity, innocence, love and beauty are to 
be seen no doubt most fully in the gospel. But they are to be seen 
elsewhere as well ; and seeing them elsewhere we can discern their 
delicacies and refinements in the gospel better even than before. 

So far then from being rare, the mystical experience is at once 
the commonest and the greatest of human accidents. There is 
not one of us to whom it does not come daily. It is only carelessness 
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or custom that prevents our realizing how divine it is in essence; 
1 only timidity which checks us from proclaiming that we too at such 
moments have seen God, even if as in a glass darkly; only folly 
which blinds us to the fact that these moments of vision are our 
surest safeguard and our best resource in every temptation, sorrow 
or selfishness. In every such contact with whatever is true and 
honourable and just and pure and lovely and of good report the true 
Christian tradition allows, and indeed constrains, us to recognize 
the first traces of the vision of God. What Christianity offers, with 
its fellowship and sacraments, its life of prayer and service, its 
preaching of the Incarnate Son of God, is the same vision In eve~
increasing plenitude ; vouchsafed in such measure as will avail 
against the worst temptations, the deepest sorrow, the most in
grained self-seeking, and will give constant and daily increase of 
strength, encouragement and illumination.1 

There is therefore no need for us to ask whether we are psycho
logically capable of seeing God; we have already seen H~. Nor 
is there any need for us to make an effort to assume the attitude of 
worship; it is an attitude which has already been imposed upon 
us-it may be even without our consent-by the God \,Vhom we 
have come to know in nature, in art, or in friendship. The spirit 
of worship is not a remote prize. It is an actual endowment, pos
sessed by all men. We are born into a world where we cannot but 
worship ; even if we learn to worship the devil and his works, we 
shall still retain some trace of the worship of God to the very end. 
\,Vherever goodness has attracted the soul, it has evoked the spirit 
of worship; and it will continue to attract. We may resist, deny 
or betray; we may welcome, co-operate. and adore; but we shall 
never be masters of the situation. Worship depends not upon our 
own activities, but upon the activities which God brings to bear 
upon us ; to them we are forced to react as worshippers. If 
without self-scrutiny and self-torment a man can remain alive to 
the goodness in his environment, it will draw out all that is best in 
him, leading him nearer to the perfect goodness revealed in the 

1 Further on this continuity between the most primitive a.nd the most 
perfect attainments in religion, cp. Athanas., c. genies, 30. 3-' Nor ... is the 
road to God afar off or outside ourselves ; but it is in us, and it is possible to 
find it from ourselves . . . And let not the Greeks make excuses . . . J?ro
fessing to have no such road ... for we all have set foot upon it and have 1t'; 
Basil, hom. in Ps. 32, I (MPG., xxix, col. 324)-' If ever a kind of light piercing 
thy heart has brought thee unawares the thought of God, and so illumined thy 
soul as to make thee love Him . . . that dim and fleeting vision can ma.ke 
thee comprehend the state of the blessed who enjoy with God a beatitude 
without end•; Bemard, de dil. Deo, 7 (22)-' nemo Te quaerere valet, nisi qui 
prius invenerit '; Pascal, Le Mystere de J t!sus, 6-' Tu ne Me chercherais pas, 
si tu ne Me possedais.' On this matter, again, Fenelon represented the or
thodox view, which sees• religious experience' as a single continuity from its 
most rudimentary beginnings to its final climax; Bossuet regarded • passive 
contemplation' as purely miraculous (Instruction sur les ,!tats, 7 (CEuvres, viii, 
pp. 75, 76); cp. von Hugel, Mystical Element, ii, pp. 173, 174; Essays and 
Addresses, i, p. 279). Generally cp. Bremond, HLSR., vii, pp. 12, 157, 162, 
where the title •pan-mysticism' is given to the doctrine expressed above. 

30 
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Incarnate Lord. If self-scrutiny and the discipline of struggle with 
temptation are demanded as conditions of his worship, they will 
no doubt throw him back upon himseif for a time; but it will be for 
a time only. And even if he refuse to worship, and tum his back 
upon all that he knows to be good, the irresistible pressure of good
ness will still be upon him. For what we mean by ' goodness ' is 
the invincible grace of God's love, of which Augustine, rightly dis
cerning the deepest secret of the New Testament, never hesitated 
to proclaim that it was stronger than death itself. 

IV. CONCLUSION. 

If what has been said is true, there is no need to admit of that 
tradition which, so far from merely asserting a moral law, sets the 
vision of God before the Christian as his promised goal, that it pro
poses a selfish, unworthy, or meaningless ideal. Further. if it be 
necessary that the gospel should embody some such promise of an 
infinitely desirable consummation, it seems true to say that no meta
phor employed for the purpose in the New Testament expresses the 
thought more worthily than this. It was a sound instinct which led 
Christian theology to select the blessing promised to the pure in 
heart as the highest blessing offered by God to man. There are 
many other phrases in which the consummation can be expressed
salvation, membership of the kingdom, eternal life; and each of 
them is capable of animating devotion and inflaming zeal. But all 
that is of value in them, and something more besides, is expressed 
by the thought of the vision of God. The transition from darkness 
to light, from the incomplete to the complete, from the illusory to 
the true, envisaged by the word 'salvation' ; the thought of 
fullness of personal activity conveyed by the phrase • eternal life' ; 
the joy, companionship, orderliness and conformity to the divine 
will implied by membership of ' the kingdom ' ;-not one of these 
is lacking when we speak of • seeing God.' 

But something more is present. In this chance phrase of Chris
tian spirituality there is expressed, first of all, the sense that per
sonal contact or intercourse with God is of the essence of that 
towards which the good life is directed. Next, we find expressed 
there, more fully than in the other phrases, the sense of the Christian's 
dependence upon God-the conviction that all attainment is of 
God's merciful giving. We can speak, as S. Paul does, of working 
out our own salvation-but the words, out of their context, have a 
dangerously egoistic ring. We can speak of bringing in the kingdom 
or building the new Jerusalem-though the New Testament cer
tainly does not sanction either of these modes of speech, and they 
come near to suggesting that it is man who disposes where God can 
only propose. Eternal life-the enjoyment of timeless values-can 
be spoken of as though to be acquired by the simple reorganization 
of our temporal life and modes of living. None of these inferences 
would be authenticated by Christian thought at its best; the 
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unanimous testimony of the saints is that perfection comes not of 
him that willeth, nor of him that runneth, but of God Who showeth 
mercy. But this cardinal Christian truth is nowhere more clearly 
implied than in the doctrine of the vision of God. We may cast 
out the beam from the eye of the soul; we may (in Augustine's 
phrase) 1 'cleanse' it by all the actions of a virtuous life; we may 
direct it towards God by the processes of prayer and meditation; 
but all that is as nothing, unless God of His own free beneficence 
presents Himself to the clarified vision and supplies the light where
with He may be seen. On any other conception of the goal of man's 
endeavour Pelagianism may, however invalidly, deflect us from 
the thought of divine prevenience, but within the doctrine of the 
vision of God, as we have come to understand it, it cannot find a 
foothold. 

One further point may be noticed. 'Salvation,'' the kingdom,' 
' eternal life,'-these phrases cannot be rightly understood apart 
from the fact of Christ. But they do not carry the mind in
evitably back to Hirn. With the vision of God it is otherwise. No 
Christian can reflect upon it for a moment without remembering 
that the Church has already seen God in the face of Jesus Christ. 
At once the whole scheme of the Christian life springs into vie\\. 
Like can only be seen by like-it is therefore only as worship creates 
in him some likeness to the character of Jesus that the Christian 
can achieve his goal. Whatever schematization of virtues or 
duties may be forced upon us, in the course of our life of worship, 
as our standard of self-examination or of effort, its content must 
be filled out and enriched by constant reference to the person 
of Jesus; otherwise the scheme may produce nothing but the 
perversions of formalism. Again, true vision--comprehending, 
apprehending, understanding vision-demands intelligence as well 
as will. It is therefore only by studying the nature of God as 
revealed in J esus,-by plunging into the depths of that nature 
till our alien souls find themselves at home there in the end, and 
thought moves naturally upon lines akin to those discernible in the 
thought and speech of Jesus,-that we can effectively prepare 
ourselves for the glory that is to be.9 

1 Aug., serm., 88. 6. 
• For completeness it may be added that • the vision of God ' seems a 

more adequate phrase for the expression of the mmmum bonum than either 
of the two other phrases of technical dogmatic theology, ' perfection ' and 
• beatitude ' ; and in exactly the same way it is preferable to the phrases of 
technical mystical theology-unio mystica, via unitiva, etc. ' Perfection• 
implies a formalist approach-a comparison of oneself with an established 
standard ; • beatitude ' or ' felicity • is akin to panhedonism (supra, p. 141 ; 
infra, p. 551). The mystical phrases, besides being panhedonist in tendency, 
suggest that one particular mode of experience can be taken as a safe test 
of whether the Christian is advancing along the true way of life or not ; 
hence the reticence of the greatest writers on the subject (supra, pp. 271, 352, 
354, 435, infra, p. 550). There is of course no shadow of contradiction be
tween the various phrases. ' Perfection • (' purity of heart ') and • beatitude • 
are combined with 'vision,' in the archetypal statement of Mt. 51, as the con
ditions and the effect of • vision• respectively ; and no Christian would wish 
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Hence comes the importance of ' meditation ' in the Christian 
scheme of prayer. 'Meditation' is not the same as contemplative 
worship; but it is a stage on the path. There is nothing monastic, 
pietistic or abnormal about it ; nothing from which one should 
shrink as though from an effeminate habit or narcotic day-dream. 
It is essentially virile and stimulating. It has no formal rules; it 
is simplicity itself. It means no more and no less than to go back 
to the gospels, and daily with them in hand to spend some moments 
of retirement in reverent but definite thought about the person, 
character and actions of the Lord as there revealed. If the history 
of Christian thought on ethics has any meaning at all, this must be 
the first, and indeed the greatest practical lesson to be drawn from 
it ; a lesson which comes with the glowing commendation of the 
Christian saints whom we have passed in review, and on the invita
tion of Him who said ' Learn of Me.' To the personality of Ignatius 
Loyola, and his initiative, Christendom owes more both of good and 
of evil than can very well be enumerated; but the greatest and the 
best of his achievements was to help Christians of every school of 
thought to realize how far even the simplest can go in the path of 
loving Jesus which S. Bernard and S. Francis trod. 

With such a backgronnd to his life, the Christian may feel 
himself not altogether at a loss in face of the questions proposed 
at the outset of the present enquiry-the questions of institutional
ism. formalism, and rigorism. The Church's aim is to help men to 
see God, and God has already been seen on earth in the face of Jesus 
Christ. On that truth, as has just been said, depends the whole 
scheme of Christian ethics ; we must answer our three questions 
in the light of what the Church knows of the life of Jesus of Nazareth. 
The first question was that of institutionalism, or corporate disci
pline. At a much earlier stage a distinction was drawn between two 
aspects of discipline-the pastoral and the penal. By the former we 
meant such uses of discipline as are designed to comfort, strengthen, 
and inspire the weakling; by the latter, such usages as have for 
their purpose to cut off the Church from the world by cutting off 
the weakling from the Church. It is almost superfluous to ask 
which of these two methods conforms most closely to the mind of the 
good Shepherd. He Who broke not the bruised reed, nor quenched 
the smoking flax, Who consorted with publicans and sinners, Who 
bade the apostle forgive even to seventy times seven ;-whosoever 
came to Him, though they fell away and came back again time after 
time, He would in no wise cast out. How He could do this without 
lowering His standards, abating His demands, or compromising 
with evil, is His own peculiar secret. The Church must learn it if 

to deny either the possibility of mystical experience, or the legitimacy of 
regarding it as an anticipation of the full vision. The only question that 
arises is, which of these allied and kindred phrases is the best to be used as 
the determinant of Christian conduct? For the reasons indicated above, 
the phrase' to see God • seems most of all to answer the requirements of the 
case. 
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and as she can ; but her best efforts to put it into effect in the face 
of the complex demands of the world and the specious allure
ments of the devil have been blundering and blind compared 
with His. 

Still, the lesson of history, as we have tried to read it, repeats 
the lesson of the gospel. Penal discipline has always defeated its 
own ends. Sometimes it has failed openly, lapsing into almost 
total disuse, as it did in the early Church and with the Reformers. 
That perhaps is the best that can be hoped for; at least the ground 
is kept clear for the emergence of a pastoral discipline adequate to 
cope with the needs of human souls. Sometimes it has to appearance 
succeeded, taking a loathsome toll of human consciences, honesties 
and lives ; and its end has been the greater failure of secret hypo
crisy and open schism. The Church must always and everywhere 
set before men the highest standard she knows in conduct, the 
truest forms of worship and of creed. But she must be very slow 
indeed to enforce them even by the threat of confining her mem
bership to those who acquiesce. The shepherd's staff and not the 
tyrant's sword must be her true weapon. The whole flock is to be 
led into the fold, not the few harried into it whilst the many are left 
to their fate. 

Much more could be said on the subject of corporate discipline ; 
but we must pass on. As far as the problem of formalism is 
concerned, S. Benedict and S. Thomas stand out as guides to a 
solution. Their principles dictate the conclusion that a reasoned 
orderliness, rather than an arbitrary and rigid rule, must be the 
Christian's best safeguard against the cyclones of temptation, the 
gusts of passion which beset his soul. He must indeed have rules of 
life. But he does not go out into the void to seek them ; they are 
forced upon him by the exigencies of his worship. From the first 
moment that his thoughts are turned to God, a spontaneous order
liness begins to grapple with the chaos of his passions ; and as 
the demand for orderliness presses outward into consciousness, it 
brings with it precepts for the mind to grasp and the will to put into 
effect. Thus law helps forward worship, and worship law; but 
worship is both the beginning and the end. The promulgation, the 
revision, the purification of principles of conduct-these can have 
no sure foundation except in a soul whose primary interest is to 
keep its eyes directed towards God. 

The progress of worship, therefore, evolves along with itself 
the rules of a Christian life. They are rules such as those on 
which Jesus lived His earthly life; their value will be attested by 
increased purity of heart, renewed fervour for God's purposes, 
and more open love for men. Many of the rules we accept un
thinkingly, to set before ourselves or commend to others, ring false 
when this test is applied to them. Yet there are few who, in a 
very short space of sober and honest reflection animated by the 
spirit of worship, could not set out for themselves other rules which 
they do not observe, which could scarcely fail to win approval if 
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judged by this test. Communion with God will reveal what rules 
we n~ed_. and ~othing else can serve that purpose. It is not by 
unthmkmg reV1val of the laws of other days, but only by wise 
adaptation of their underlying principles to the needs of to-day, that 
the moral upheaval of the modern world and the modern soul can 
properly be met ; and to such wise adaptation only loving adoration 
of the nature of God in Christ can be the Church's guide. 

So we come to the last and most difficult question.1 Are 
rigorism, self-abnegation and world-flight no more than obsolete 
ideals of other days, or have they too an underlying principle of 
which the Church and the Christian are still in need ? Is the vast 
and complex history of the monastic movement no more than a 
matter of purely antiquarian interest, or has it a message for the 
present time ? And if it has, how shall the Christian embody that 
message in his life from day to day ? It has proved impossible, in 
the course of these chapters, to attribute the other-worldly element 
in the gospel and the asceticism of the apostolic Church to any other 
source than the personal intuition of Jesus and the influence which 
He had upon his followers. The emergence of monasticism in the 
fourth centu.-y as a feature in world history finds no explanation 
except in the genius of Christianity itself ; even Protestantism
despite its revolt from all that savoured of 'monkery '-retained, 
at least in its earlier days, the rigorist element in ethics. 

Throughout Christian history, again, this rigorism in ethics has 
been bound up with a theological formula which-though far from 
the whole of the Christian doctrine of God-is an integral part 
thereof ; the formula, not of the unnatural, but of the supernatural, 
God. In recent years, under the influence of Professor Otto's 
important study of religion, it has come to be supposed that this 
formula, and the attitude of awe, hwnility and self-contempt with 
which it is naturally associated, are the basic factors in religion. 
That conclusion is one which Christian history does not substantiate; 
the other-worldly and the this-worldly seem to have equal claims 
both upon theological statement and upon Christian behaviour. 
But at least the thought of a transcendence of God over His creation, 
so infinite that in comparison all creation is as nothing, represents 
one factor in the Christian revelation as to which there can be no 
question. It is to this factor that asceticism, or world-flight, in all 
its varied forms, has borne consistent witness. 

No true scheme of Christian ethics, therefore, can be without its 
permanent element of rigorism. How to incorporate that element 
in an individual life is another and more difficult question. Mon
asticism, clearly, is by no means the only possible way; though it 

1 W'hat follows is far too superficial a treatment of this vitally important 
question ; but it would require another chapter if not another volume ~o 
deal with it adequately. I can only refer to the well-known P'.15sages in 
von Hugel, Eternal Life, pp. 58, 65, 66, and Essays and Addresses, 1, ~P· 164-
16g, 190-194, as indicating the principles upon which alone the que~tioi:i, can 
be satisfactorily &Dswered, Cp. also A. E. Taylor, Faith of a Moralist, 1, pp. 
132 ff, 
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may claim, at its best, to have presented the ideal in a simpler and 
more cogent manifestation than has been realized anywhere else. 
But alongside monasticism there has always run some form of lay 
asceticism, which the greatest theologians have seen to rival it in 
worth, whilst all have admitted its adequacy and value. Renun
ciation, detachment, self-denial must have their permanent place 
in every Christian life, however much at the same time we set 
ourselves to live in the joyous fellowship of human society, and 
as the beneficiaries of God in things both great and small. Other
worldliness is no mere pis alter of fallen humanity-a last desperate 
expedient to subdue rebellious passions; still less is it a temporary 
course of self-training for greater efficiency in humanitarian service. 
Only at our peril could we confuse it with self-discipline.1 It must 
stand, alongside humanism, as a permanent witness to an aspect 
of the doctrine of God which separates Christianity for all time from 
naturalism and pantheism. 

But if any man presses the question, What should I renounce? 
or, How am I to deny myself ? he must expect no other reply than to 
be directed to that life of prayer which consists in seeing Gcd-in 
meditating upon the person of Jesus. Sympathetic understanding 
-always partial, but always progressive---of His renunciations 
and self-denials will help the Christian to know what he too must 
renounce, and wherein he too must exercise self-denial. The 
exigencies of life-ill-health, misfortune, claims beyond the ordinary 
upon his time, patience, initiative or endurance,-will appear to 
him no longer as burdens to be borne with resignation, but as 
providential calls for the heroic renunciation of joys and liberties 
which would otherwise be legitimate enough. 2 He will not often 
have to look further afield. The light of divine knowledge vouch
safed to him in the life of meditation will throw into high relief 
these opportunities for other-worldliness which God sets in his 
daily path. The excellency of the knowledge of Christ Jesus the 
Lord will be for him a gaining Christ, a seeing God; and thereby 

1 Cp. a remarkably concentrated sentence of Professor Troeltsch's, which 
in the briefest possible compass suggests (a) that there is a clear distinction 
between 'asceticism' and 'self-discipline' (' limitation by reflection') ; 
(b) that the modern world, ignoring the distinction, believes that the only 
permanent value in ' asceticism ' is that of ' self-discipline,' and so has 
preserved the latter and abandoned the former ; (c) that something is in 
danger of being lost thereby:-• Religious asceticism, in the form of negation 
of the world, has disappeared from the modern world ; ... however much 
the simple life of natural impulse has been limited by reflection and pur
poseful work' (Protestantism and Progress, p. 24). 

1 Cp. again Troeltsch (op. cit., p. 83, where Lutheranism is contrasted 
unfavourably, in this matter, with Calvinism)-' Lutheranism endures the 
world in suffering, pain and martyrdom ; Calvinism masters it for the glory 
of God.'. Note also the curious passage, p. 136, in which the doctrine of 
' work for work's sake ' is traced back to Calvinism, and made the modem 
equivalent of true asceticism, because • the produce of the work serves, not 
to be consumed in enjoyment, but to the constant reproduction of the 
capital employed.' 



472 LAW AND PROMISE 

he will attain a righteousness not of his own, not of an arbitrary 
law, but of God through faith. Through the power of the Risen 
Christ he will come to that fellowship in His sufferings and con
formity to His death, in which the highest Christian self-renunciation 
must always consist. The spirit of worship will carry him forward 
along the via crucis so revealed to him, until through a spiritual 
death gladly accepted he attains, with the saints of God, to the 
resurrection from the dead. 
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NOTE A.-THE So-CALLED • MITHRAS-LITURGY • (mpra, p. 32). 

As further illustration of the popularity of the conception of • seeing 
God• in the Gr.eco-Roman world, I append a selection from the so
called • Mithras-liturgy,' published by Dieterich 1 from Par. Pap. 574, 
a magic papyrus of the beginning of the fourth century A.D. (Dieterich, 
p. 43), but probably embodying earlier material. There is con
siderable doubt as to the correctness of Dieterich's suggestion that the 
passage is a genuine Mithraic liturgy ; the various arguments are 
summarized in the third edition of Dieterich's book, pp. 234 ff. Cumont 
regards it as the work of a conjuror with Hermetic interests ; Reitzen
stein as a free literary invention, originally in the form of a vision or 
series of visions (ib., p. 236) ; Gruppe as an instruction prior to a. 
mystic initiation. In a.ny case the Mithraic elements, whatever they 
may be, have been subjected to drastic syncretistic rewriting. 

The text (purged of nonsensical elements) begins with an in
vocation by the writer, who professes to be setting down a • dynarrus • 
given to him by the ' great God Helios Mithras • through an archangel, 
' that I alone may tread heaven and see all things.' A prayer of the 
initiand follows, in which he addresses the gods as ' first origin of 
my origin, first beginning of my beginning, spirit of spirit, first of the 
spirit in me,' and so forth. He proceeds : ' If it seem good to ye to 
return me, bound as I am by the nature given to me, to an immortal 

1 A. Dieterich, Eine Mithras-Liturgie, 3rd ed., revised by 0. Weinreich, 
Berlin, 1923. 
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birth, that after my present distress that weighs me down I may see 
the immortal Beginning (;1ro1rnuu"' rryv &Bavarov &px~v) ... that I 
may be reborn in mind, and be initiated (,vapX"'l'ai) and the holy spirit 
may blow in me ; that I may marvel at the holy fire, and see the abysmal 
shuddering water of the Rising, and that the lifegiving enveloping 
;ether may hear me--for to-day I am to see with immortal eyes, 
mortal though I am of mortal mother' ... etc. 1 

First Instruction (p. 6) : 'Draw breath from the rays three times 
as hard as thou canst, and thou shalt see thyself raised aloft and borne 
upwards, till thou find thyself in mid-air.' Here the initiand is to see 
• the divine ordering of that day and that hour,' 'the ascending and 
descending of the gods,' ' the way of the visible gods,' • the origin of 
the ministering wind,' and so forth. The planets here denoted are 
hostile ; they are to be warded off with the words • Silence, silence, 
si!ence ! '-' the symbol of God living and incorruptible,' and with a 
hiss and whistling. A prayer (the second), ' I am your fellow wandering 
star shining upward from the depth ' {,yw ,iµ, o{,µ.1rXavos l,µ.iv durryp 
,ea, h roii fjat9ovr dvaXal'1rwv), is also recommended. The sun's disc 
now unfolds, and five-rayed stars fill the air. 

Third prayer (p. 8), with eyes closed, to 'him that bath with his 
spirit sealed the fiery bars of heaven,' addressed by a long catalogue 
of titles asking him to 'open' to the initiand. (p. 10) : 'Then open 
thine eyes and thou shalt see the gates opened, and the wo1ld of the 
gods, which lies behind the gates ; and for joy and gladness of that 
sight thy spirit shall draw into itself and rise upward.' 

Fourth prayer: 'Come, Lord.' 'Then shalt thou see a fair young 
god with locks of fire, in white tunic and scarlet cloak, with a fiery 
chaplet. Greet him anon with the greeting of fire: "Hail, Lord of 
might, powerful monarch, greatest of the gods, Helios, lord of heaven 
and earth, god of gods, mighty is thy breath, mighty thy power. Lord, 
if it be thy will, announce me to the greatest God . . . as one who, 
made immortal this very hour by the will of God supremely good, 
desires and strives to worship as best man can." • 

Fifth prayer (p. 12), to be uttered 'as with the bellowing of a 
horn ' : ' Defend me.' ' Seven virgins in linen raiment with serpent
faces ' appear (the seven Tvxai, Fates-Dieterich, p. 70). 

Sixth prayer : The initiand greets the seven Fates one by one. 
Seven gods with faces of black bulls and golden diadems appear-' the 
so-called rulers of the sky ' (1roAaKparapES), 

Seventh prayer : Greeting of the polokratores. Then Mithra (?) 
appears: 'When those have set themselves hither and thither in 
order, look up into the air, and thou shalt see lightnings flashing down, 
and the gleam of lights and the earth quaking, and a great god coming 
down, with a shining countenance, young and golden-haired, in tunic 
white and golden crown and buskins, with the golden shoulder-blade 
of an ox in bis right hand. 2 • • • Then shalt thou see lightnings glance 
from his eyes and stars from his body. Then beat upon thy belly, 
to rouse thy five senses, and bellow loud and long till thou canst no 
more; and kiss thine amulets and say, "Abide with me in my soul; 
leave me not, for ... (text corrupt) ... commands thee." Then 
gaze upon the god, and bellow long, and greet him thus: "Hail, 

1 A continuation of this passage in translation is given by W.R. Halliday, 
Pagan Bachground of Early Christianity, p. 210. 

• On the significance of this, Dieterich, pp. 76 ff. 
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Lord, master of the water ; hail, founder of earth ; hail, ruler of the 
spirit. Lord, born again am I, and so in my exaltation depart ; and 
being exalted die. Born in life-giving birth and dissolved in death, 
I go my way as thou hast ordained, as thou has commanded and hast 
made the mystery."' 

What follows is regarded by Dieterich (p. 82) as the magician's 
addition. The text is corrupt and in parts nonsensical, but may be 
represented as follows :-

• And when thou bast thus spoken he shall prophesy to thee 
straightway. And thy spirit shall be weakened, and thou shalt no 
longer be in thyself, when he answereth thee. So he speaketh to 
thee his oracle verse by verse ; and when he bath spoken he shall 
depart; and thou art left standing as one dumb. Yet thou shalt 
grasp it all involuntarily (m'.,ro,.a-rwf) ; and then shalt thou_ bear in 
mind unchangeably all that the great god sayeth. were his oracle 
even a thousand verses long. But if thou wouldest have a fellow
initiate to be alone with thee and hear what is said, let him purify 
himself with thee [seven] days, and bold aloof from flesh diet and baths. 
But if thou art alone and wouldest attempt what the god sayeth, 
speak as one uttering oracles ~ an ecstasy. And if t~ou _wilt show 
him aught,1 judge whether he 1s a man worthy [to receive 1t) safely; 
using this way as one who prays on his behalf, and whisper to him the 
first word in the" Deification" ('A1roBavarnT/Los--apparently the title of 
the foregoing tract) where it begins" First origin of my origin." What 
follows speak as an initiate in a whisper above his head, that he hear 
not, anointing his sight with the mystery.• Now this "Deification" 
happeneth thrice a year ; and if any would hear the rite amiss, my 
son, for him it shall avail nothing.' 

What follows is a jargon of magic prescriptions, incantations and 
the like : it contains one significant phrase only (p. 21) •~arjm ~ 
•xm .:al rOT• >.~yu-' Lay aside what thou bast, and then sbalt thou 
receive.' 

NOTE B.-ARISTOTLE AND THE Brns THEORETIKOS (supra, pp. 21, 33). 

Aristotle, who begins the Metaphysics with the words, 'all men 
naturally wish to know ... ,' makes (Eth. Nie., x, 7) 'speculation or 
contemplation' the highest activity of which human nature is cap
able. It would have been enough for his purpose to remind his 
readers that • reason is the ruling and guiding principle in human 
nature' (§ 1) ; but he supports his assertion by further arguments. 
Some of these are a priori-' of all knowable things,' he says, ' those 
with which reason deals are the highest.' Other arguments are em
pirical :-thus (a) • Contemplation is capable of being a more con
tinuous activity than any other' (§ 2) ; (b) • it is admittedly' the 
pleasantest of activities, for ' philosophy purveys pleasures of mar
vellous purity and stedfastness ; and we may reasonably suppose that 
those who know are more pleasantly employed than those who still 
seek to know' (§ 3); (c) it is more self-sufficient (§ 4); (d) it is the one 
activity pursued for its own sake, not for what it brings (§ 5) ; and 
(e) it is the most leisurely (§ 6). (Summary in§ 7.) Thus, given only 

1 i.e. 'initiate a second person into the mystery.' 
1 Presumably a magic unguent of which the text goes on to speak. 
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length of life, contemplation must be the true beatitude (§ 7). As such 
it is more than human-the exercise of a faculty which in comparison 
with our other faculties may fairly be called divine. So Aristotle 
comes to bis inspiring peroration: 'They tell us we are mortal men 
alone, and so should confine our thought to what is human and 
mortal. But I say, that we should play the immortal as much as may 
be, and strive to live up to the best that is in us-to our true self, 
which, though small in proportion to the whole sell, yet surpasses all 
the rest in dignity and value' (§ 8). 

In the following chapter Aristotle emphasizes-so strongly indeed 
as to introduce an element of positive depreciation-the inferiority of 
moral virtue to ' contemplation • ; nor does he remind himself, as a 
more religious writer would have done, that right conduct is essential 
to true contemplation. He then (x, 8. 7) reverts to his thesis that 
contemplation is the only ' divine ' activity, and the one which most 
commends a man to the gods(§ 13). 

In an admirable little pamphlet of less than forty pages (Vita 
Contemplativa, Heidelberg, 1922), Franz Boll bas investigated the 
genesis and affinities of this ideal of the bios theoretikos, as found 
in Aristotle and his partisans. The employment of the word theo
f'etikos, and the Latin word contemplativa selected as its equivalent, 
inevitably carried with it a religious colouring. This result the 
philosophers must be supposed to have encouraged deliberately; the 
simplest change of terminology (Philosophikos, for example, for theo
f'etikos, or speculativa for contemplativa) would have avoided it (p. 7). 
The vulgar etymology which connected theorein with theos, perhaps 
with the sanction of the Aristotelian school (p. 26 ; Boesch, e•"'por, 
Zuf'iche, Diss., Gott., 1908, pp. 1 ff.), is of course to be rejected; but 
the word certainly meant an official delegate sent as representative of 
a city to a religious festival, an oracle, or a temple (pp. 6, 26). 1 It 
was synonymous with epoptes (cp. lEsch., PV., u8, 298, where the 
two words are treated as identical), which had a strongly mystical 
flavour. Especially was it used of the semi-scientific, semi-religious 
observation of the stars, the visible gods, which the approach of 
astrology from the East rendered so popular (p. 27, especially the 
reference to Philo, spec. leg., ii, 3, 45; (C-W., v, 97).• Theorides was 
occasionally at least a synonym for the Bacch.e. The Greek philoso
phers thus accepted and even emphasized this kinship of their craft 
with the mysteries. Platonic examples of this are well known ; 8 

Pythagoras imposed the same silence upon bis disciples at the begin
ning of their course as was demanded of the initiand in the mysteries 
(Hippol., Philos., i, 2, 3 ; Boll, p. 32) ; Empedocles used the word epop
teuein of philosophy (H. Diels, Ff'agmente de, Vof'socf'atiker, i, p. 204-
fr. no, 2). Hence Aristophanes was more than justified in introduc
ing a parody of initiation into his attack on the Socratic school (Clouds, 
252 ff. ; cp. 143 ; cp. generally Lobeck, Aglaophamus, i, 123 ff., Rohde, 
Psyche 8 (E. tr.), p. 384, etc.}. 

With contemplatio and its cognates the case is even clearer. The 

1 Cp. Aristoph., Pax, 342; Vesp., n87 f.; Thuc., iii, 104; v, 18; viii, 
10; etc. 

• Cp. F. Cumont, Astrology and Religion among the Greeks and Romans, 
pp. 40-41, 100-104, 135-138, 143-148, 200-202 ; Pauly Wissowa, i, 1802-1828; 
vi, 2373. 

• &orgias, 497 c ; Sympos., 209 It, and rnpra, IJP, 23-26. 
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associations with templum and the cultus generally could not be 
avoided, even had it been wished to keep them apart. So in the 
Somnium Scipionis and elsewhere Cicero continually plays with the 
idea that the universe is God's temple; philosophy, astrology and 
religion, therefore, are inseparably linked (Boll, pp. 29-30, similar 
examples from Seneca, Pliny, etc.; cp. Aug., d.c.D., vii, 31). 1 But 
despite these curious affinities of the terminology, Boll insists rightly 
that the • contemplative life • for pagan philosophy always consisted 
primarily in the active investigation of strictly intellectual problems. 
He distinguishes it both from the 'qu;etism • of nature-worship (of 
which he produces some beautiful classical examples-pp. 23-25). and 
from the ecstatic experiences of the mysteries. Only in Plato (whose 
influence Boll (p. 8) is inclined to treat somewhat cursorily) is the 
ecstatic element in philosophy at all marked. 

Boll is peculiarly happy in putting together passages illustrative 
of the intense respect felt, not so much towards the philosopher, as 
towards knowledge for its own sake. The • Felix qui potuit' of 
Virgil was of course inevitable (Georg., ii, 490) ; but to it can be added 
countless passages from Plato (pp. 18, 19, 36, 37-40)-a fragment 
from Euripides (Nauck, fr. 910), an epigram of Democritus (' I would 
rather solve ·one problem of causation than be king of Persia,' Diels, 
Fragmente der Vorsocratiker, i, p. 407-fr. n8) ; Posidonius of course; 
a.paragraph from Cicero's Hortensius, preserved by Augustine (de Tf'in., 
xiv, 9) and so forth.• If many could not be found to endorse Socrates' 
contention that • a life without enquiry is unliveable,' 1 at least 
Thucydides did not hesitate to represent the gre3,test of his fellow
citizens as saying, • We are philosophers without effeminacy,' • in his 
panegyric on Athens. 

This conception of the value of knowledge for its own sake, the 
attempt at a • purely objective • apprehension of the universe, Boll 
regards as wholly Greek (p. 8 ; following J. Burckha.rdt, Gf'iech. 
Kulturgeschichte, i, p. II) ; other nations had eyes only for• their own 
kingdoms, temples and gods.' Not that it was the earliest Greek 
conception of the highest life. Herodotus (i, 30) makes Solon tell 
Crcesus in what that consists-to live prosperously in a prosperous 
city, to see one's sons and grandsons growing up virtuously round 
one, and at last to fall gloriously in a victorious battle. Boll rightly 
contrasts this ideal with the later one as exemplified in the legend of 
Plato who, shipwrecked once on a barren shore, set at nought the 
merely material evidences of human occupation which it exhibited, but, 
on observing geometrical figures traced upon the sand, cried to his 
companions-' Be of good cheer, here be men like us • (Cic., de f'ep., 
i, 17, 29). 

The development was the fine flower of the Greek genius. Boll 
traces the growth of this passion for knowledge from the seven mythical 
Wise Men and Solon, through the great physicists of the Ionian coast, 
Thales, Heraclitus and Anaxagoras (who brought the new idea.I to 
Athens), to Socrates, Plato. Aristotle and Archimedes (pp. 8-n). One 
feature common to the classical philosophers and their disciples-a 
feature linking them closely to the ascetic element in Christianity-was 

1 Generally see contemplatic, etc., in Berlin Thesaurus Ling. Lat. 
1 Cp. also G. L. Dirichlet, de veterum macarismis, pp. 66-69, 
1 Plato, Apol., 38 A. 'Thuc., ii, 40. 
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their sense of detachment from the phenomenal world of change around 
them. The characteristic was heightened by popular fancy which, 
while it often gave the philosopher the ' nimbus of a demi-god • and 
expected miracles of him (p. 9). could also insist upon the nehulous 
character of his speculations and the unpractical dreaminess of his 
life. So of Thales, who was really (Hdt., i, 170) an active and states
man-like person-Plato, Themt., 174A; Arist., Eth. Nie., vi, 7 (quoted, 
p. 36) ; Protagoras (Eupolis, Kolakes, fr. 146 (Th. Kock, Com. Att. 
Fragm., i, p. 297). quoted, p. 36). 

The detachment or other-worldliness of the philosophers was not 
simply the consequence of their preoccupation with abstract interests. 
It was also deliberately adopted as a principal means of securing not 
merely the necessary leisure, but also the appropriate outlook, for the 
prosecution of their studies. Heraclitus' retirement to the mountains 
(p. 10) ; Anaxagoras, who endured the 'loss of property, the death 
of his sons, and his own banishment from Athens with equanimity,' 
provided only that he might continue his contemplation of the uni
verse (pp. 10, 31) ; Socrates, deliberately withdrawing himself from 
public life, and scarcely ever venturing beyond the city walls,-are 
well-known instances. 

It is scarcely surprising that this deliberate ' misanlhropy ' 1 (as 
it must have seemed). as well as the unconscious aloofness of many of 
the philosophers, was turned into grounds of accusation against them. 
Christianity in general, and monasticism in particular, have often bad 
to meet the same charges for the same reasons. The' active life• was 
championed as against the 'contemplative,' and the arguments on 
either side became bitter and pointed. In Euripides' lost A ntiope, 
Zethos takes the part of the active life against Amphion, bis brother, 
the representative of the contemplative (fr. 183-227 (Nauck, i, pp. 
413-450) ; cp. Gorgias, 484E, 506B; Cic., de Rep., i, 30-Boll, p. 33). 
The comic dramatists, of course, found here a fruitful subject for their 
wit ; naturally enough they are for the most part on the side of the 
' active life ' (refs. Boll, p. 33). The most usual accusations against 
the philosophers are those of effeminacy, useless pedantry, sophistry, 
dogmatism, pride, laziness, want of patriotism, and the like (Boll, 
pp. 14, 15, 33-36, ·with references). The philosophers are no less 
trenchant in their attacks upon the sordid and immoral shifts which 
alone make for success in the active (i.e. political) life ; upon its ten
dency to forsake or ignore the higher interests of the soul ; and upon 
its ultimate disappointment and disillusionment. 

Although, therefore, the Aristotelian bios theoretikos is, strictly 
speaking, something quite different from the pursuit of the vision of 
God, it provided theology with countless analogies, themes, and argu
ments whereby to fill out the conception of the Christian 'contempla
tive life.' Indeed, as is indicated in the text (supra, pp. 376 f., 380 f.), 
under the influence of the rediscovery of Aristotle in the early middle 
ages, scholastic theology in some of its branches went far to reduce 
Christian 'contemplation• to something little more than philoso
phizing about the data of revelation and science. When it is said, as 
it often is, that • mystical theology was first separated from systematic 
theology in the thirteenth century,' what is really meant is that the 
enthusiasm for dialectic, for a short period, almost arrogated to itself 

1 So Philo, de vii. cont., 20, M. 474 = C-W., vi, 51. 
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the title 'contemplation,' and that it required a definite effort to 
recognize that the Aristotelian theMia, which only men of wealth, 
leisure, intelligence and worldly culture could undertake, while it 
might lead to genuine contemplation, was by no means essential to 
it in all cases, and might in some at least prove a positive hindrance 
(supra, pp. 390, 391). 

NoTE C.-THE ORIGINAL TEXT OF MK. 102,.28 (supra, p. 69). 

The discussion on page 69 does not cover the whole history of the 
text. The significant points are :-

(a) Both Mt. and Lk. omit Mk. 10H altogether (Mt. shows a slight 
reminiscence of it in the 1raX1v llf Xi-yw vµiv, 19"). It is possible that 
Mt. and Lk. also agree in the following verse against Mk.-readmg 
TP~/LaTor for Tpvµa>.,ar, and ,lu,XB,iv for a .. xB,iv-but 'assimilaho_n 
has run riot here' (B. H. Streeter, Four Gospels, p. 317), and 1t 1s 
impossible to recover the original text. Still, it is not inconceivable 
that the story stood originally in Q as it runs in Mt. and Lk., and that 
Mk. 10" is secondary. In this connexion the transposition of verse 24 
in D, etc., is not without significance, for (Streeter, Four Gospels, 
p. 250) • transposition occurs when a sentence written in the margin' 
(not necessarily by the original author) • is inserted in the wrong place 
by the next copyist' (or, better, is inserted in different places by 
different copyists). So verse 24 (in one or other of its forms) may 
be a pious accidental interpolation in the original Mk. But if so it 
must have occurred at a very early stage ; bow otherwise account for 
the reminiscence of it in Mt. 19" (' And again I say unto you ') ? 

(b) Assuming, however, that Mk. 10" (without ' those who trust 
in riches ') is authentic, we notice that even the KBk text leaves the 
story still unintelligible. With this text the saying exhibits the 
sequence (i) • How hard it is fM the rich . . . ' ; (ii) ' How bard it is 
[/M anyone]'; (iii) ' It is easier for a camel than for the rich ... '-a 
meaningless order. I am inclined to think that a 1rwr has crept into 
verse 24 before llvuKoAov from the ,.;;,r llvuKoi\wr of verse 23. 1 The 
original sequence would then be (i) ' How hard it is for the rich ... ' 
(amazement) ; (ii) • It is hard [indeed] for anyone; [but] (iii) in the case 
of the rich it is easier for a camel . . . ' (exceeding astonishment). 

This gives a natural sequence ; and (even assuming that there was 
no Q version, and that verse 24 is not an interpolation) it still leaves 
reasons why Mt. and Lk. should independently have eliminated Mk. 
10"'. Mt. left it out because be was dealing specifically with the case 
of the rich alone (see supra, p. 69, for the distinction between 'enter 
into life • and ' be perfect ') and did not wish to confuse the issue by 
discussing the problem of how men as a whole are to enter the king
dom. Lk. omits it because it blunts the edge of the ascetic tone of 
the passage. 

(c) Another possibility is that verse 24 originally read • How hard it 
is for a rich man to enter the kingdom' (a mere repetition of 23). This 
was felt to be redundant. Mt. and Lk. both independently therefore 
omitted it. One text of Mark (KBk) removed the redundancy by 

1 Or the .,,.;;,, of v. 24 may be, as Euthymius suggests, 'affirmatory '-the 
equivalent of &>.118ws (H. R. Swete, SI. Mark, p. 228). The text woulu then 
as it stands give the meaning just suggested. 
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omitting the • for a rich man.' Another (ACS etc.) both removed 
the redundancy and altered the sentiment by writing (with a remin
iscence of Prov. 12••) • for them that trust in riches.' In this case the 
reading of D is an attempt to correct the confusion of ACS by trans
posing verses 24 and 25, without noticing that this attached greater 
amazement to the difficulty of those who trusted in riches entering the 
kingdom, than to that of rich men in general. A further attempt to 
correct the ACS reading is that of Syr.-Sin., which reads • those that 
trust in riches ' in 23 as well as in 24, and so is the least rigorist of all. 
-Further suggestions, A. E. J. Rawlinson, St. Mark, p. 140. 

NoTE D.-PAGAN AscETICISM (supra, pp. 41, 86, 87, etc.). 

It Vl--ill be convenient to distinguish cult-asceticism-that is to say, 
ascetic practices undertaken as a preliminary to ritual approach to the 
godhead-from asceticism based upon philosophic theories as to the 
nature of the • flesh,' the passions, and so forth. It is often main
tained that, if one could trace them to their ultimate sources, both 
types would be found to have the same origin-a conception of an 
evil, or at least a dangerous, mana localized in such a way that its 
presence can be suspected, detected and guarded against. It will be 
suggested below that such a theory scarcely covers every type of 
philosophical asceticism. But in so far as it holds good, the distinc
tion between cult-asceticism and philosophic asceticism will be found 
to lie in the fact that the former localizes the mana in specific holy 
places and rites, which may therefore be approached only after spiritual 
prophylaxis has been employed, but which are only approached inter
mittently ; the latter, on the other hand, finds mana resident in every
day activities of a particular character, and therefore rules out all such 
activities as dangerous at all times for the man who would be, in 
Dr. Bevan's striking phrase, ' at home in the universe.' 1 

(A) The distinguishing characteristics of cult-asceticism are there
fore (a) that it is particularly required of the priesthood, (b) that it is 
of temporary duration only ; although m the case of those attached 
to the temple-service it lasted, no doubt, throughout the period of 
their attachment, or at all events of their turns of duty. Should they 
withdraw to secular occupations, however, the prohibitions were no 
longer enforced; even the Vestal Virgins might retire into married 
life after thirty years' service of the sacred fire. 1 

The principal phenomena concerned have been studied in detail 
by E. Fehrle, Kultische Keuschheit im Altertum (Giessen, 1910), and 
Tb. Wachter, Reinheitsvcwschriften im Griechischen Kult (Giessen, 1910). 
Further material is added by H. Strathmann, Geschichte der friih
christlichen Askese (1914--only vol. i published).• A brief resume of 
the main types of ascetic injunctions current in the Gr.eco-Roman 
world, drawn principally from these collections, serves at least to 
show that, however much philosophical conceptions may have in
fluenced Christian asceticism, the latter held itself singularly aloof 
from anything akin to cult-asceticism. 

1 E. R. Bevan, Stoics and Sceptics, p. 98. 
• 0. Zockler, Askes, "· Monchtum, p. 102; Fehrle, op. cit., pp. 218, 219. 
• Cp. also P. Wendland, HRK., pp. 234-238 ; A. D. Nock in (ed.) 

A. K J. Rawlinson, Essays on Trinity and Incarnation, pp. 69-75 ; H. 
Hepding, • Attss, pp. 18:;i 11. 
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(i) Sexual Prohibitions.-Abstinence was required of both priests 
and laity before their approach to or participation in the cultus. 
Little distinction was made between conjugal and extraconjugal inter
course; 1 the basis of the prohibition therefore was other than moral. 
The usual period for abstinence was two, three, or ten days (Fehrle, 
pp. 157-159) ; very occasionally as much a3 a year 1s demanded of 
the priest or priestess (ib., pp. 159-160). More rarely still there are 
references which may be interpreted as a demand for life-long celibacy 
(ib., p. 162) ; though, as a rule, where uninterrupted abstinence was 
required, the most intimate attendants of the deity were selected from 
the ranks either of children below the age of puberty, or of old men 
and women (ib., p. 160), who might be expected to comply with the 
requirement without difficulty. 

The basis of these prohibitions is found by Fehrle to be twofold: 
(a) the conception that intimacy with the god precludes intimacy 
with man (pp. 8 ff.) ; (b) that the mysterious associations of procrea
tion made it an activity of peculiar danger, subject to interference by 
demons, and consequently ritually' unclean' (pp. 25 ff.). Strathmann 
(p. 214) rejects the first of these two bases on the grounds that the 
hieros gamos was rare in Greek thought. This enables him to associate 
sexual with dietary and other prohibitions; all of which he regards 
(with Rohde, Psyche 8 (E. ti .), pp. 296, 297, 338, etc.) as springing 
from the idea of 'demonic infection,' due to their associations with 
gods of the earth and the underworld (Strathmann, pp. 221, 222, 254, 
255, and cp. Wachter, pp. 2-5, with references there). Thus all cult
asceticism was due to an implicit theory of conflict between the cultus
god and demons-the latter standing in some kind of association with 
the mysterious forces of earth. The almost incredible disorder in 
which sexual, dietary, and purely ritual prohibitions are jumbled 
together in some enactments (Nock, pp. 69, 70, 73, for examples) bears 
out Strathmann's view. 

(ii) Diet.-Here the prescriptions are innumerable.• In the case 
of flesh, the motive was to avoid infection from the animal's ' demon ' ; 
the heart and the brain were specially forbidden as being its particu
lar dwelling-place (Wachter, pp. So, 81). Exceptionally 'demonic• 
animals were swine and goats ; beef was often forbidden because of 
the mythological connexions of the bull with various deities (ib., 
p. 90) ; birds, except the domestic cock and hen, were generally 
allowed (ib., p. 93), though the Pythagoreans and Orphics extended 
their prohibition to the eating of any living thing (infra, p. 482), in
cluding even eggs (Wachter, p. 81). Fish were sometimes forbidden 
(ib., p. 95), probably because they were originally assigned to the same 
genus as snakes, whose ' chthonian ' character was obvious (ib., p. 99). 
Of vegetables, beans were those most commonly forbidden (ib., p. 105). 
being reserved for offerings to the dead (Rohde, p. 357). The danger of 
intoxication made wine specially ' demonic,' and led to very general 
regulations against partaking of it before entering a temple (Wachter, 
pp. 109-u5; cp. generally Strathmann, pp. 234-256). 

(iii) Disease or Death.-Contact with a diseased person or a corpse 
rendered unclean (Wachter, pp. 39-62), although the sick themselves 
were constantly allowed access to temple precincts, in order to be 

1 But contrast the Pergamene inscription, Ditt., Syll.•, 982; Dia;;. L~.rt., 
viii, 43 (Theano's epigram) ; Strathmann, p. 213; Nock, p. 70. 

1 A useful review by H. Lietzmann (on Rom. 14) in HNT., iii, p. 109. 
31 
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cured by the power of the indwelling god (ib., p. 43). The length of 
ritual impurity consequent upon contact with death varied in dif•• 
ferent cults from one to forty days (ib., pp. 61, 62 ; cp. Rohde, pp. 
167, 194, 295). 

In all this there is evidently little if any interaction with Christian 
asceticism. In particular there is nothing to correspond with the 
voluntary adoption of poverty which was so distinctive a mark of 
the latter. Nor do any of the prescriptions appear to be lifelong, 
except occasionally in the case of the priests, or where (as in Orphic 
circles) the cult-idea is reinforced by philosophical considerations. 

(B) Philosophic asceticism is more closely allied to the Christian 
spirit. Setting aside Reitzenstein's theory (infra, pp. 495-503), which 
stands by itself, the following examples of philosophic asceticism may 
be noticed. 

Orphism owes its existence to a great revival of religion in Greece 
in the seventh and sixth centuries B.c., under the wing of Dionysus
worship (Rohde, p. 335, cp. Bevan, Stoics and Sceptics, pp. 99, 100). 
Its complicated mythology embraced the primary dualistic soma-sema 
belief-' the body a tomb'; the • Orphic life' of asceticism offered a 
way of escape to the believer even while still in the flesh (Rohde, 
p. 342). Rohde notes with emphasis, however, that this asceticism 
did not involve any • :fierce determination to tear the will away from 
life':-· abstention from the eating of flesh was the strongest and most 
striking species of self-denial practised by the Orphic ascetics ' (ib., 
p. 343). For the rest we are simply dealing with cult-asceticism once 
more. The underlying theory alone is different, in that the body as 
such is the primary source of spiritual danger ; and naturally enough 
the ordinances are not of temporary but of life-long duration 
(Strathmann, p. 226). 

Pythagoreanism probably owes its ascetic characteristics to Orphic 
influence (Rohde, pp. 337, 375). Ultimate escape from transmigration 
through an endless series of alien bodies is only possible to the soul by 
asceticism (ib.) ; but there is no clear evidence that the abstentions 
prescribed were other than of the usual ritual character (ib., pp. 397, 
398). The same conclusions seem to hold good of the later revival of 
the system in what is known as neo-Pythagoreanism; although the 
widespread use of terms familiar also in the early history of Christian 
monasticism-' apotaxis,' • anachoresis,' • athletes,' • askesis,' and so 
forth 1--suggests that here as elsewhere, the cultivation of a certain 
atmosphere of philosophic detachment • from the affairs of this world 
was recommended. 

Neo-Pythagoreanism, however, developed the less spiritual side of 
Orphism, and allied itself more with divination and magic.• Its rela
tions with Christian asceticism, therefore, in so far as they can be 
established, lie wholly within the crude and superstitious periphery 
of that movement, and are anything but central. From Iamblichus 
may be quoted frequent verbal repetitions of such phrases as • com-

1 Reitzenstelo, HMHL., pp. 96 ff., 104 ff.; and index. 
2 Or even, as with Posidonius (Bevan, pp. 100-105), • a more urgent 

note.' Cp. also W. Warde Fowler, Religious Experience of the Roman People, 
pp. 380 ff., on Pythagoreanism, Pametius and Posidonius; Dill, Roman Society 
from Nero to M. Aurelius, pp. 398, 399. 

8 Cp. Posidonius, Bevan, pp. II4-II6; Cumont, Astrology and Religion, 
pp. 87-89. 



PAGAN ASCETICISM 

munion with God,' but the interpretation he puts on them is that of 
revelations and heaven-sent dreams (Strathmann, pp. 3ro, 315). 
Similarly, Apollonius of Tyana foresaw the plague at Ephesus before 
others because of his severe asceticism ; and definitely assured Domitian 
(a mauvais sujet for his instructions) that on the same account he could 
anticipate the future • not as soon as the gods but before other men ' 
(ib., p. 311). But even Iamblichus sets marriage forward as a moral 
duty ; for • we must leave behind us a posterity to serve the god.' 1 

It is noticeable that the Hermetic texts are practically silent on the 
whole matter of asceticism.• 

Neo-Platonism modified the Orphic system under the deeper 
influence of Plato's philosophy.• In the first place, it superseded the 
bare idea of immortality by that of • seeing God,' • and allowed mortals 
to experience this vision in their lifetime. • That which we desire to 
behold is the Light which gives us light, and by its own light to see it,' 
says Plotinus (Enn., v, 3, 17) ; and again, • What is this Bacchic 
frenzy that thdlls through us ; this longing to depart from the body 
and sink into the depths of the soul ? It is the passion of the true 
lover .... Let us ascend again then to the good, for which every 
soul thirsteth. For whoever bath seen it knoweth what I speak of, 
bow fair it is. . .. He that bath seen it-what passion of love is his ! 
What ecstasy of longing! He prays to be molten into one with it; 
be is distraught with joy ! Why even those who have never seen it 
long for it as their only good' (Enn., i, 6. 5-7; and the whole tractate). 
Plotinus received this experience four times during the seven years 
that Porphyry was associated with him.• 

In the second place, neo-Platonism admitted a certain element of 
•world-embracing' or humanist morality alongside its dualist asceti
cism. Porphyry's life of Plotinus begins, indeed, with the words, 
• The philosopher Plotinus, a contemporary of ours, resembled one 
who is ashamed because he dwells in the body. For this reason he 
could never speak of his family or parents or birthplace ' 8-nor did 
he keep his birthday for similar reasons. But Porphyry was an en
thusiastic champion of asceticism for its own sake, 7 as the de abstinentia 
shows ; and his evidence on the point is open to suspicion.• Plotinus, 
as a matter of fact, led an active busy life. He was always ready to 
undertake the duty of a guardian or trustee, and his businesslike 
methods in this capacity gained general approval. His plan for 
founding and ruling a new city of philosophers is very different from 
the world-evading principles of the hermit of the desert. His affinities, 
if any, are with the later, not the earlier developments of Christian 
monasticism. 

Again, Plotinus was no dualist. His attack on the gnostics on 

1 Vit. P_,yth., 18 (83); cp. Diog. L~rl., viii, 42; and H. Kroll, Die Lehren 
des Hermes Trismegistus, p. 349. 

• Cp. Kroll, p. 348. But see Corp. Herm., i, 19, 22, for exceptions. 
8 Rohde, pp. 472, 473. 
• Plotinus, Enn., iv, 8. l ; v, 3. 4; v, 4. 2; vi, 7. 35; vi, 9. 10 f. ; 

Strathm., p. 330; Reitzenstein, HMR., pp. 135, 136. 
• Vil. Plot., 23. • lb., 1. 
7 Reitzenstein, HMHL., p. 98 ; cp. pp. 102, 103 (with quotations) ; 

contrast p. 227, n. 3. 
8 Strathm., p. 341 • Porphyry was less enthusiastic about the vision of 

God than Plobnus ' ; but note Reitzenstein's rather severe criticism of 
Strathmann on this point, HMHL., p. 98, n. 3, 
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this point was thorough and incisive ; the witness of nature and history 
to God is one of his dearest themes. • Never say,' he writes, 'that the 
world was made evil because there is evil to be seen in it. That would 
be to pay too much thought to the world, to confuse it with that ideal 
world of which it is but a copy. And can there be a better copy than 
this ? VVhat fire more truly reproduces the fire of heaven than earthly 
fires ; ... what sun could be more beautiful than our sun, the sun 
in the ideal world only excepted ? • 1 ' Is there another, better world 
than this ? "Why, then, if there be none, and yet a world must be, 
this world is a true copy of the world of ideas.' 1 ' 'Tis madness,' he 
adds, ' to call the soul immortal and divine, even in wicked men, and 
then deny the heavens and stars their share in the immortal soul of 
all.' • History, too, is a sure evidence of providence-no other faith 
is possible to a god-fearing man. The so-called 'negative way • appears 
in Plotinus, of course.• ' Strip thyself of everything • • is his prescrip
tion for the life of contemplation, but the passages just quoted show 
that its dangerous tendencies were mitigated by a very real sanity. 

The sanity or humanism which characterizes neo-Platonic asceticism 
derives quite obviously from a different source than the half super
stitious, half cultus soma-sema conception at work in Orphism and its 
descendants. It belongs to the genuine Greek strain of thought • 
which thinks of • askesis • in terms of self-training in virtue, and 
requires the body and the passions to be controlled, rather than 
mortified or extirpated. The distinction between the two methods of 
approach (which might, of course, for all their radical difference, produce 
and even merge in identical manifestations), is well brought out by 
W. Capelle in ERE., ii, pp. 83 £E. (s.v. ' Asceticism (Greek) ') from the 
results of earlier investigators. He finds the humanist strain manifest 
in the later writings of Plato, but attributes it primarily to Socrates 
himself. The basic Socratic doctrine in ethics is not that of self
immolation, but of moderation, temperance, or self-control ; the 
object of this self-control is ' autarkeia,' or freedom from dependence 
upon external things. 

With the Cynic school of philosophy (founded by Antisthenes, 
t c. B.C. 370), • autarkeia • was rigorously conceived, and led to an 
extreme of world-renunciation which took not merely an ascetic but 
even an anti-social colouring. But it does not appear to have lent 
itself (as for example in Christian Syrian monasticism) to unnatural 
forms of self-.cruci.fixion. Curiously enough, it did not include sexual 
prohibitions (Capelle, p. 84). The inconsistencies of Cynicism, and its 
tendency to rest content with modes of life designed mainly to shock 
comfortable society out of its habitual complacencies, 7 were rectified 
by the Stoics, who in two respects at least introduced modifications of 
real importance. 

In the first place, the Stoics developed a conception of moral 
advance by means of self-discipline, thus making asceticism merely a 

1 Enn., ii, 9. 4. 
• lb., ii, 9. 8; cp. W. R. Inge, Philosophy of Plotinus, i, pp. 194-199. 
8 Enn., ii, 9- 5-
• See W. R. loge, Philosophy of Plotinus, ii, pp. 133 ff., 165-174; cp. 

G. S. Brett, History of Psychology (Ancient and Patl'istic), pp. 301-305. 
• Enn., v, 3. 17; 6.q,•"-• ..-&.v,,.a. 
• Cp. Wendland, HRK., pp. 234, 235. 
7 Cp. Dill, Roman Society from Nero to M. Aurelius, pp. 350, 351. 
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mean8 to the good life. In other words, they introduced Greek thought 
to the doctrine of the two lives in its valid form (supra, pp. 243, 248). 
The distinction between the • incipientes,' the • proficientes • and the 
• perfecti • goes back to Zeno himself (Capelle, p. 84) ; but it was in 
Roman Stoicism, under the influence of Pan<l!tius, that it achieved its 
height. In the second place, the doctrine of moral progress made 
possible a far more flexible treatment of material well-being. 1 On the 
one hand, beginners and • proficients • might be excused if they showed 
some attachment to the comforts of everyday life : on the other hand, 
the ' wise man • having attained complete detachment (' ataraxia,' 
' apatheia '), and consequently being incapable of abusing worldly 
goods, might be trusted to use them. It is possible of course to quote 
even from the later Stoics (as Reitzenstein does from Epictetus) • 
passages which seem to imply an extreme rigorism. In one such 
passage• Epictetus insists that persecution or banishment enables the 
philosopher to ' witness • to God ; in another • that asceticism is his 
great weapon for convincing men of the beauty of Stoicism. ' That 
ye may see, brethren,' the philosopher cries, 'how ye seek happiness 
and calm from the wrong quarters, here I come, an example sent you 
by God, without lands, house, wife or children ;-nay without pallet, 
coat or vessels. Yet see, how well I fare. Test me and note my calm
ness; listen to my prescription; hear how I have been cured.' 

The Stoic literature, like the neo-Pythagorean, is full of the tech
nical terms of early monasticism. 6 But in spite of this, the general 
principle stands true that Stoic asceticism was of a temporary and 
adaptable character--once the 'wise man• had achieved his state of 
'passionlessness,' he could enjoy the goods of the world, nor were 
they absolutely forbidden him in the course of his quest. The mis
sionary might find married life, as Epictetus suggests,• an obstacle in 
the way of his championship of ' true cynicism • ; but to the ordinary 
Stoic marriage was allowable and natural. 7 The same applies to 
wealth : ' The wise man does not love money, but he prefers(" mavult ") 
it,• Seneca writes to Gallic ; • he welcomes it to his home, though not 
to his heart .... His riches excite and exhilarate him, as a favouring 
breeze affects a sailor.' 8 Seneca could never rid himself of the thought 
that asceticism was in essence unnatural, and therefore wrong, and on 
these grounds he condemned the • unkempt appearance, long hair, 
neglected beards, ostentatious hatred of riches, and humble mattress • 
which distinguished the 'perverse way• of some contemporary phi
losophers.• 

From this brief review the following points emerge in connexion 
with the problem of the relation between Christian and pagan 
asceticism :-

1 Cp. Bevan, Stoics and Sceptics, pp. 58 ff., 63-68. 
• HMHL., pp. 86, 87. 
• Diss., III, 24, III f.; and for this aspect of Stoic ethics, Wendland, 

HRK., pp. 238, 239. 
• Diss., I\', 8, 30 f. 
6 Reitzenstein (ut sup., p. 482, n. I). 
• Epict., Diss., III, 22, 69; cp. Dill, Roman Society from Nero to Marcus 

Aurelius, f· 326; for more duahstic terminology in Seneca, ib., pp. 308, 513. 
7 Krol . Hrrmes Tt'ismegistus, p. 348. 
• Sen., Dial., vii, 21, 22 ; cp. Dill, Roman Society from Nero to M. Aurelius. 

p. 3 14· 
• Ad Luci/. ep. i, 5. 2. 
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(1) Nowhere in the pagan world can anything be found akin to tho 
widespread and popular enthusiasm for the early Christian ascetic 
movement; nowhere is there anything so thorough-going in character; 
nowhere is there any real insistence upon the life-long vocation to 
asceticism which was felt by the Christian monk or hermit. 

(2) Christianity rejected without hesitation the cultus-' tabus • 
which marked the pagan movement in all its branches, except Stoicism 
and the best neo-Platonism. 

(3) At the same time it diverged from Stoicism by retaining the 
dualistic atmosphere in the doctrine of the contrast between nature 
and the supernatural ; this divergence carries with it (supra, p. 470) 
a recognition that the ascetic motif must be a permanent element in 
ethics, not simply a means to the attainment of moral freedom. 

(4) Thus, while the points of resemblance between Christian and 
pagan asceticism are numerous, the Christian movement exhibits a 
grasp of principle which brings all subordinate or eccentric manifesta
tions under control ; and at the same time retains all the essential 
elements of rigorism, which, in so far as they are found in paganism, 
are there as a rule isolated, over-emphasized, or distorted. In other 
words, the contribution of Christianity to the world's philosophy of 
asceticism is unique and epoch-making: its borrowings, if any, are 
secondary and unimportant. Zockler has summed up the situation 
accurately in his Askese und Monchtum (p. 136). 'Asceticism,' he 
says, ' first achieves its significance as a power in world-history within 
the sphere of the Christian development. Everything that went before 
was the merest preliminary. The history, the full development of its 
nature and potency, its international influence, its constructive yet 
revolutionary control of the whole process of human civilization
these achievements of asceticism only date from the moment when the 
spirit of Christianity took possession of it.' 

(C) A note may be added on the asceticism of Philo. In him a 
strong theoretical dualism comes to the fore. • He introduced,' as 
Bousset says, ' into Plato's thought of the vision of God an opposition 
where there was none before. For him the ecstatic experience is 
something new and different, essentially opposed to all activities of 
the personality, even the highest.' 1 Once again the divine is the 
wholly abnormal. Conformably with this, Philo is strongly ~.scetic. 
He gives an account of his own spiritual wanderings : ' Once on a 
time, I found room for philosophy and the observation of nature and 
nature's ways, and plucked fruit from the beautiful and truth-giving 
tree of contemplation. I busied myself with divine words and thoughts ; 
and no earthly distractions came near me. No temptation of fame or 
riches or bodily enjoyment could wean me from my purpose; my soul 
was full of the divine, and I wandered with sun and moon and the 
whole body of heaven .... But some envious demon lay in wait for 
me and plunged me into the great sea of political cares, till the waves 
all but passed over my head. . . . Moments come when I struggle to 
the surface and with eyes dimmed by these alien preoccupations look 
up in hot longing to that pure and happy life once more ; sometimes 
a calm and halcyon period comes when the waves of civic life are still; 
then I take wings and fiy to heaven and drink in the air of wisdom 

1 Bousset, Rf., p. 449 ; but Bousset seems to under-estimate tbe dual
istic element in Plato's thought for the sake of his contrast. The PhtBdo 
has after all been called the source of all Western dualism. 
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once again. Fain would I escape from my harsh servitude ; for not 
men alone, but circumstances too, overwhelm me like a torrent from 
all sides, and I can only thank God that I am not utterly submerged.' 1 

There can be few who have exploited the resources of the human 
vocabulary to elaborate the s6ma-sema doctrine more successfully 
than Philo. The body is to him a • foul dungeon,' a prison cell, a 
cage, a burden, a fetter, a coffin.• His call to the ascetic life is therefore 
unqualified.• But it remains at best an academic appeal. Strathmann 
has summed it up adequately, if not altogether charitably, in the words : 
• Philo's demand for other-worldliness is, like that of other ancient 
philosophers, purely theoretical and abstract. This is due partly to 
his Jewish descent, partly to experience that asceticism is not always 
successful . . . but partly also to the fact that he was a hedonist at 
heart. He praises the Essenes, but does not join them ; he reveres 
the Therapeute, but does not go to the Mareotic sea ; his affection for 
both sects is more or less platonic. . .. His real goal is himself and 
his own happiness ; and therefore his service of virtue and God is at 
best half-hearted. Despite many fine phrases he is far away from the 
spirit of "Whom have I in heaven but Thee " . . . because he can never 
forget himself. . . . He is the picture of a professor of ethics, well
meaning, anxious, rather pedagogic and dry, repeating himself over 
and other again ; shielding his frail constitution from the raw air of 
Reality .... He is a man who has taken diplomas in every branch 
of his subject, that is why he is so boring. And therefore he has had 
many readers, but no disciples.' ' 

NOTE E.-THE USE OF 'PSYCHIKOS' IN EARLY 'GNOSTIC' LITERA• 

TURE (supra, p. 93). 

As indicated in the text (supra, p. 93), Reitzenstein (HMR., 
p. 74) takes for granted that in early gnostic literature ' psychi.kos ' 
is invariably used of the element in man hostile to the spirit. But 
even on the assumption that •gnostic' is a sufficiently wide term to 
cover, inter alia, the whole of pnmitive Christianity, this may still 
be an exaggeration. The relevant facts as to the use of • psyche ' 
and • psychikos' at the beginning of our era appear to be as follows: 

A. (i) On the one hand, • psychikos ' is used in a derogatory sense 
in Jude 18, Jas. 3". 

(ii) From the 'Mithras-liturgy' (Dieterich, p. 4, I. 23) as emended 
by Reitzenstein (HMR., p. 176, I. 1-apTiar U'lrff3'TWITTJr µ.ov 1rpor oi\/yov 
n)r dv0pw1rlv11r µ.ov ,J,vxtKijr ~vvaµ.,wr), Bousset, who accepts Reitzen
stein's reading without stating that at the crucial point it has been 
emended (as he does also with the famous d1r,O,wuas ~µ.iir, KC., 

1 de leg. spec., iii, 1 (M., ii, p. 299; C-W., v, p. 150). 
2 Bousset, Rf., p. 442, for refs. 
3 Cp. supra, p. 41; Strathmann, pp. 134-143; Conybeare, Philo 011 

lhe Contemplative Life, pp. 265-273; Bousset, Rf., p. 444; KC., p. 131. 
But he approved of marriage--see de prt11m. et pren., 108 (M., ii, p. 425; C-W., 
v, p. 361) :-' Neither man nor woman should be without offspring: all 
servants of God should 'keep the true law of nature, which is to have chil
dren.' Other humanist elements in Philo, Strathmann, p. 144. 

• Strathmann, pp. 145, Lj6. 
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p. 166, sufwa, p. 52), 1 infers that the •gnostic' who wishes to risa 
to the 'pneumatic' life must • leave his soul behind' (KC., p. 134; 
the same inference, Reitzenstein, HMR., pp. 70, 71, 178). 

(iii) Lucan, Phars., v, 161 ff., seems to employ mens in a derogatory 
sense (HMR., pp. 73, 74, 323). 

These are the only passages which Reitzenstein can quote prior 
to the great gnostic writers of the second century; and even there, 
as he admits, the tendency is to elevate the conceptions of • psyche ' 
and • psychikos,' though traces of the 'older usage' remain (HMR., 
pp. 326, 327). 

B. (i) On the other hand, the actual reading of the' Mith'l'as-liturgy' 
(dyinr v1r,UTw1TT/< ,crX.) conforms to other passages in the same text 
(Dieterich, p. 10, I. 25; p. 14, 1. 25), in representing the soul as the 
higher element in man ; it is the v1rornp,,v'I q,vo-,r (p. 4, I. 8), or q,8p"r~ 
( = q,0aiJrq) ~porwv q,vo--.r (ib., 1. 30), which is the lower element-see 
Dieterich, p. 59. 

(ii) As Reitzenstein admits, constant passages in Philo (HMR., 
pp. 317-320, 324) and other writers of the period (ib., pp. 308, 3u, 
314,321,326,408,411) equate 'psyche' with 'pneuma,' use 'psyche' 
of the Godhead, or represent it as • t:J;le spiritual and divine in man.' 
This is fully confirmed by H. de Witt Burton, Spirit, Soul and Flesh, 
pp. 169, 174, 175, 176, 191 (though on pp. 161, 162, he is prepared 
to admit traces of the beginning of a distinction between • pneuma' 
and ·psyche' in Philo; similarly, Bousset, KC., pp. 130, 131 ; Weiss, 
Das Urchristentum, p. 477) ; cp. H. A. A. Kennedy, S. Paul and the 
Mystery Religions, pp. 142-144. Moulton-Milligan, Vocabulary, part 
viii (1929), s.vv. "1-vxry, "1-vxm5r, makes it abundantly clear that in 
• koine • Greek the words bore not a trace of evil significance. 

(iii) As I have pointed out in the text (supra, p. 93), S. Paul's 
use of "1-vxry betrays no hint of any derogatory meaning attached to 
the word. 

(iv) In the Lucan passage it is not • mens,' but • priO'I' mens,' which 
is decried-the former state of mind as distinct from the present. 
Thus there is no taint ascribed to the • mens' as such. 

(v) In James and Jude, the word may simply have a neutral sense
• unilluminated ' or • natural ' man ; and thus be distinct from • fallen ' 
or 'sinful' man. In Jude 18 it is characterized negatively as • having 
not the spirit • : positively as a1rol3iopi(ovru, which may mean either 
• wranglers ' or • separatists,' but does not in itself imply positive 
aversion from good. In James 316 it appears to be identified with 
;.,,.,y,,or ('earthly'), as contrasted with oiipa.11,or ('heavenly'); and the 
merely psychic man is said to be liable to demonic assaults-lJa,p,011,wlJ,,r 
-the result again being an anti-social tendency ((ijXor ,col ip,8,ia). 
But in neither passage is there any suggestion that the 'psychikos' is 
incapable of redemption ; and this alone could make the use of the 
word genuinely dualistic. 

It seems therefore that the case for an early, widespread, and 
fundamental antithesis between • pneuma' and • psyche,' whether in 
Christian or in ' gnostic ' thought, needs a great deal more support 
than it has hitherto obtained. Failing such support the antithesis 

1 In the first case he merely speaks of Reitzenstein's 'revised text ' 
(KC., p. 133) ; in the second he says the text has been 'reconstructed' 
(p. 166). In neither case does be mention that his argument depends 
entirely upon the correctness of the ' revision ' or ' reconstruction.' 
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remains exceedingly hypothetical, and cannot pos!libly be employed 
to bear the full strain of the theory of Pauline dualism. On the rare 
occasions on which Reitzenstein directly faces the question, ' How 
could S. Paul conceive the idea of speaking of the physical and 
material element in man by the term "psychikos," when in an infinite 
number of expressions "psyche" and "pneuma" must have had the 
same meaning for him?' (HMR., p. 72; cp. ib., p. 412), he is com
pelled to have recourse to vague allusions to • Oriental texts' (p. 72) 
and 'circles of thought• (p. 316), whose contact with Paulinism he 
fails to establish. Somewhere in the second century, no doubt, the 
term ' psycbikos • came for a time to be used for the completely un
illuminated (examples, Bousset, KC., pp. 197-199, notes). Later, 
however, its fortunes improved once more. • Cboikos • (earthly). 
• bylikos ' (material), or • sarkikos ' retained the wholly evil meaning; 
but the Valentinians (desiring, so Bousset says, to 'mitigate the stark 
Pauline dualism ') elevated the• psychikos • into a third class in between 
the • pneumatikos ' and the • bylikos,' and spoke of the ordinary 
Christian by that name in a spirit of conciliation and compromise 
(Bous!-let, KC., p. 198; Reitzenstein, HMR., p. 326, and supra, 
p. 217, n. 2). 

NOTE F.-· PANHEDONISM. (supra, pp. 104, 198). 

M. Bremond would scarcely object, I believe, if we said that the 
unmasking of panhedonism is one of the tasks to which be finds him
self specially called. As long ago as 1906, be bad fixed upon ' auto
centrism' as the clue to the complexities of Newman's character. 1 In 
1910, in his Apologie pour Fenelon, bis attention reverted to the ques
tion, which-when we remember how the psychology of religion, \~ith 
its inherent temptation to make • experience of God,• rather than God 
Himself, the central objective both of theological speculation and of 
active striving, was at that date just achieving its present widespread 
popularity •-we can see now to have deserved bis epithets • at 
once interesting and novel' (Apologie, p. 458). In the Apologie, 
pp. 459-468, he insists upon the panhedonist strain in Bossuet, • con
cerned as he was to defend the emotional apprehension of God, the 
treasury of enjoyment, and illumination in prayer, against the new 
mystics.' • To him,' M. Bremond says, • Christian faith and good will 
are naturally accompanied by sensation, exhil<1;ration, acceptance, 
chaste raptures' (Bossuet, Instruction sur les Etats-see especially 
Books V-VI, pass.). • From bis all-but-infallible pen that "naturally" 
is worth more than a volume of theories and confidences. Bossuet 
" abhors a vacuum " in prayer.' The inevitable corollary of this 
• naturally ' (which comes near to meaning • normally ') is that where 
no exhilaration accompanies prayer, the purity of prayer itself is suspect 
-• pas de plaisir, pas de priere.' This doctrine M. Bremond finds in 
Bossuet (ut supra), Pascal (HLSR., iv, pp. 336-382; note especially 
p. 360-for Pascal, • salvation ' is not so much • sanctification • as 

1 Newman: Essai de biographie psycho/ogique, p. 347; cp. ib., pp. 258-271, 
314-326, for the struggle between 'autocentrism ' and • theocentrism ' in 
Newman. 

• William James's Varieties of Religious Experience was first published 
in 1902. 
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• sense of God ' ; p. 363, 'In a sense, in Pascal's conversion, it is God 
who is converted rather than Pascal. ... He was imperceptible, now 
He is perceived,' and the criticism of William James in the footnote; 
p. 3 73, on the ' sign.' But contrast pp. 404 ff. on' le meilleur Pascal'), 
and Nicole (Apologie, p. 461 ; HLSR., i (E. tr.). p. 405; iv, pp. 
569-572-note especially the quotation from Nicole on p. 569: 'Spiritual 
dryness indicates an absence of grace, and therefore a state in which 
love (towards God) is deficient'). The • logical consequences of the 
doctrine for the spiritual life,' M. Bremond truly says (Apologie, p. 461), 
' are abominable. For nine souls out of ten, it is the short cut to 
despair.' It should be mentioned that in HLSR., vii, pp. 65-67, 
M. Bremond cites passages to show that Bossuet (like Pascal) could at 
times be better than his creed. 

The great mystical writers have unanimously asserted, against 
this • panhedonism,' or spiritual Epicureanism, that divine graces, 
though to be accepted ·with joy (after they have been' tested'), are not 
to be sought after ; and that their absence ( = the well-known mystical 
phenomenon of • dryness ' or the ' dark night ') is indicative neither 
of moral lapse nor of divine disapproval. In vol. vii of HLSR., 
M. Bremond bas collected a catena of passages, emphasizing the true 
Christian position, from S. Francis de Sales. The following are note
worthy (for the Treatise on the Love of God I add references to Dom 
Mackey's English translation (1884) ; but I have not always followed 
bis rendering) :-

P. 78 (from Entretiens, p. 150)-' I have observed that many draw 
no distinction between God and the feeling of God, between faith and 
the feeling off aith. It is a terrible mistake. They fancy that if they 
cannot feel God, they are not in His presence ' ; p. 80 (from Treatise, 
i, 12, Mackey, p. 50) :-• That holy love, whereby we acquiesce in the 
union of our spirit with God's-a union of which we have scarcely any 
feeling'; p. 83 (from Treatise, vii, 2, Mackey, p. 286) :-' Sometimes, 
too, as He bas drawn us imperceptibly into union, He continues im
perceptibly to help us ' ; p. 85 (from Treatise, ix, 2, Mackey, p. 370) :
• The love that desires to walk the way of God's will by the road of 
spiritual pleasure (" parmi les consolations") walks ever in fear of 
taking the wrong pa,tb, and of loving the spiritual pleasure more than 
the will of God ' ; p. 104 (from Treatise, vi, 10 ; Mackey, p. 259) :
• There a.re souls who continually double back upon themselves, who 
wish to see and scrutinize their inward sensations, ever gazing in upon 
themselves to discover the progress they make. Others, again, are 
not content to be content unless they feel, see and relish their con
tentment .... If God grant them the sacred repose of His presence, 
they voluntarily forsake it to note their own deportment, to examine 
whether they are really content, disquieting themselves to ascertain 
whether their tranquillity is really tranquil and their quietude quiet . 
. . . There is no small difference between occupying oneself with the 
God Who gives contentment, and amusing oneself with the contentment 
which God gives. The soul to whom God gives holy, loving quiet in 
prayer, should refrain as far as possible from the consideration of her
self and her repose, which to be preserved must not be curiously ob
served (garde . . . regarde) ; for be who loves it too much loses it. The 
right rule to possess this love is not to be obsessed by it' (' la juste 
reigle de la bien affectioner, c'est de ne point !'affecter'). Cp. also 
the beautiful parables of the deaf musician (pp. 89 ff.; Treatise, ix, 
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9, II ; Mackey, pp. 388 ff.); the statue (pp. 106, 107 ; Treatise, 
vi, II ; Mackey, pp. 263 ff.); and the sleeping saints (p. 108; Mackey, 
p. 262).-For passages in which Fenelon expresses exactly the same 
doctrine, see the quotations and references in H. Bremond, Apologie 
pour Fenelon, pp. 458, 459; similarly for Guillorc, ib., pp. 464-466, 
HLSR., iv, pp. 568, 569. Cp. also the passages quoted from Hilton, 
Madame Guyon, and other mystics, E. Underhill, Mysticism, pp. 
335-338; Mystic Way, pp. 59-62; S. Teresa, Vinet and Goodwin, 
Bremond, HLSR., vii, p. 67; Berulie, ib., iii, pp. 38 ff.; Camus, 
ib., viii, pp. 393-397; and especially S. John of the Cross, F. von 
Hiigel, Mystical Element, ii, p. 51 ; A. Saudreau, Life of Union with 
God, pp. 246, 247. The whole question is so fundamental, and M. 
Bremond's analysis so piercing, that no apology is necessary for draw
ing attention to it even at some length. On the whole subiect 
A. Saudreau, The Mystical State, pp. 72-82, 100-102, is also excellent. 

NOTE G.-THE ALLEGED PAGAN ORIGIN OF CHRISTIAN MONASTICISM 

(supra, pp. 179, 192). 

Although, as has been suggested in a previous note, Christian 
asceticism as a whole cannot be assigned a pagan origin, theories 
are still current which would attribute the specinc variant of monas
ticism to this source. Two main types of theory may be noticed :
(i) those which connect the Pachomian institution with the Egyptian 
cult of Serapis; (ii) Reitzenstein's theory, in which it is suggested 
that monasticism evolved or crystallized out of a general doctrine 
of the supremacy of the 'spiritual man• in the Gr.eco-Roman world. 

I. Four facts combine to lend a certain speciousness to the first 
theory, which attempts to derive the whole of Christian monasticism 
from the pagan cult of Serapis in Egypt :-

(a) The treatise on the ' Contemplative Life ' attributed to Philo, 
which describes the ascetic practices of an Egypto-Jewish community 
known as the Therapeut<E, was supposed by Eusebius and the fathers 
generally (with the exception of Photius) to refer to an other
wise unknown primitive sect of Christian ascetics. On this fact, 
which implies a doubt in the fourth century as to the existence of any 
Jewish Therapeut.e, E. Lucius (Die Therapei,ten, 1879) elaborated the 
startling theory that the document was a Christian forgery dating 
from the end of the third century, designed to give nascent monas
ticism of the Pachomian order a respectable ancestry in popular 
opinion. The hypothesis was strengthened by a second theory-that 
of Weingarten (Ursprung des Monchtums (1877) esp. pp. 15 :ff.)
which assumed a similar lack of authenticity for Athanasius' Life of 
Antony. Both theories had a momentary popularity; but can fairly 
be said to have fallen into complete disrepute. Lucius' thesis was 
completely demolished by the brilliant destructive criticism of F. C. 
Conybeare (Philo about the Contemplative Life (1895), esp. pp. 362-435) .1 

1 Con}•beare addresses himself to five main points : (a) Why rlid ceno
bitism in particular need a defence ? (b) Why should the treatise be fathered 
on Philo especially ? (c) How did the forger manage to insert his treatise 
into the archetype of all MSS. of Philo, whether in the Greek version or in 
translations ? (d) Why did he refrain from asserting his identity with Philo ? 
(e) Why did he credit the Therapeut.e with ideas and institutions which the 
fourth century would unhesitatingly brand as heretical ? There are no 
satisfactory answers to these questions. 
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The authenticity of the Life of Antony cannot be defended quite so 
satisfactorily, but enough can be done in this direction to allow It 
to be regarded as a reasonably trustworthy source---see especially the 
replies to \\'eingarten in 0. Zockler, Askese und Monchtum, pp. 188-192; 
and A. Robertson, A thanasius (Nicene and Post-Nicene Library of 
the Fathers), pp. 188-193. 

In view of what has been said, these attempts to show that Pach
omian monasticism was an alien intrusion into Church history, and 
did not evolve out of earlier Christian customs or ideas, must be 
adjudged failures. 

(b) Nevertheless, efforts have been made to relate Pachomius to 
an alleged pagan monasticism in Egypt connected with the Serapis
cult. Only a single slender link can be adduced as evidence, and the 
investigations of M. Ladeuze (Etude sur le Cenobitisme Pakhomien 
(1898)) make it a very precarious one. 

Pachomius founded his first monastery at Tabennesi about A.O. 

320, but he had been a Christian and an ascetic for some years 
(the Memphitic • Life' says ten) before that date. It is his earlier 
history that is of special importance. Born a heathen and recruited 
for military service, he was discharged from barracks about A.O. 314-
315.1 He broke his journey home at a spot called Chenoboskion, and 
there was baptized, attaching himself a little later to an anchorite of 
the name of Pal.:emon, in order to learn the rudiments of asceticism. 
So far the best Greek version of the life (the Bollandist text). Accord
ing to a Coptic life of the Saint (published by Amelineau, Annales du 
Musee Guiniet, xvii (1889), pp. 1-294), he stopped at the village (here 
apparantly called Schenesit) • because he saw there were only a few 
persons there.' • He went to the river bank, to a little temple called by 
the ancients a temple of Serapis, and there he stopped and prayed. 
The Spirit of God moved him, saying "Strive and remain in this place.'' 
And this pleased him, and he stayed there, cultivating a few vegetables 
and a few palm trees for his own needs, for the poor of the villages, 
or for strangers who passed by water or road.'• Then follows the 
account of the baptism. The Arabic life gives the same details.• 

Even if Amelineau were right in holding the Coptic and Arabic 
lives to be more authentic than the Greek (and Ladeuze has argued 
convincingly in the opposite sense), there is nothing here on which 
to base the theory that Pachomius was for a time (between his arrival 
at Chenoboskion and his baptism) a monk of Serapis. This theory, 
however, was frankly stated by Griitzmacher (Pachomius u. das alteste 
Klosterleben (1896), pp. 39 ff.), and has been accepted by such admitted 
authorities as Zockler (Askese u. Monchtum (1897), i, pp. 194, 19.5), 
and Batiffol (A nciennes Litteratures Chretiennes (1897), i, p. 252-see 
Ladeuze, pp. 87, 158)-Zockler with quite amazing inaccuracies. 
Ladeuze's arguments (pp. 159-162) amply disprove the whole hypo
thesis, and no more need be said about it. 

(c) The 'monks of Serapis,' however, have had a long history as 
putative parents of Egyptian monasticism, and the theory is not by 
any means dependent merely upon the trivial mention of an (aban-

1 So Rosweyde (M PL., lxxiii, col. 274) and Ladeuze (op. cit., p. 239). 
The Bollandists (AS., Mai., iii, pp. 290 ff.) put the date nearly twenty years 
earlier; Grutzmacher and Zockler split the difference. Further details, 
Ladeuze, p. 222. 

1 Amelineau, ui supr., p. 7. 1 lb., p. 344. 
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doned ?) temple of Serapis in two (secondary ?) biographies of Pach
omius. Apart, however, from one possibility-that of the so-called 
1«froxo, (see paragraph (d) below)-there is little evidence for any 
Serapis-monasticism other than the normal cult-asceticism of the 
priests. 

The third century tract de abstinentia of Porphyry quotes from the 
Stoic Chreremon (temp. Nero) an account of the Egyptian priesthood 1 

in which is described their complete isolation during the six weeks 
before their principal ceremonies, an isolation which, Chreremon says. 
helped them to achieve an askesis ethon-a 'moral asceticism.' It is 
more than probable that Chreremon (and Porphyry after him) is 
generalizing or idealizing; Reitzenstein himself asserts that the picture 
is based upon neo-Pythagorean philosophy rather than upon actual 
fact. 1 Cumont 8 is even more outspoken. He writes of the' fluidity' 
and 'inextricable confusion • of Egyptian religion in the following 
terms :-'The scribe Chreremon, Nero's tutor, recognized in the sacer
dotal traditions of his country the Stoic theories. But when the 
eclectic Plutarch speaks of the character of the Egyptian gods, it accords 
marvellously with the philosophy of Plutarch-when it is the neo
Platonist Iamblichus, with that of Iamblichus. The nebulous (fum
euses) ideas of the oriental priesthood allow everyone to see in them 
the phantoms he is pursuing ; individual imagination can give itself 
free rein, and literary dilettantism please itself by moulding these 
malleable doctrines to its taste.' 

At best, therefore, it can only be said that the Serapic priesthood 
practised cult-asceticism of a kind normal among temple-attendants 
in the Oriental world ; and that from such asceticism to the world
flight of the first Egyptian hermits is a very far cry indeed. 

(d) Since the time of Weingarten,• however, attention has been 
directed to a number of persons who dwelt around the Serapeum at 
Memphis about 160 B.c. Their existence is known from a series of 
papyrus fragments discovered about the year 1820, and recently re
edited by U. Wilcken.• These persons are in some sense confined 
within the temple-precincts by external compulsion; they date their 
letters by the length of their ,c.aTox~ ; they cannot leave of their own 
freewill but must wait for 'release '-a consummation for which they 
long, and which they greet with joy.• One at least of them even 
appears to communicate with the outside world only through a window 
or grating (8vplr). 7 The four who figure most freely in the docu
ments are two brothers Ptolemreus and Apollonius, and two girl
twins (al lllllvp,a,), Thanes and Tatis, in whom Ptolemreus is specially 
interested.' They are commonly referred to by modern writers as 
the Karoxo,, and the word goes back to Vettius Valens,• by whom it 
is used of temple residents of an ecstatic kind ; but the title is not 
actually used in the documents. The writers designate themselves 

1 Porphyry, de abst., iv, 6. 
• Reitzenstein, HMHL., p. 111. 
3 Religions Orientales •, pp. 81, 82. • Op. cit., pp. 31 ff. 
• VYkunden aus der Ptolemtierzeil, vol. i (1921) ; cp. also I<:. Sethe, Serapis 

u. die sogenannlen Katochoi (1913). 
'Wi!cken, pp. 69 (Pap. 59. 25), 74, 360 (Pap. 78. 39)-[at]E<ns µ.a, 

-rl11e:ra, -rdxu. 
7 Sethe, p. 37. 
1 The twins, however, do not ap1,car to have been officially Iv KaToxii-
• Wilcken, pp. 70-71. • 
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by such phrsaes as .l &>v iv ,caroxii, o1 1rnparnu>,. ''fl"'o,, and (once) ol 
<')'Karnxo, ; 1 and speak of their condition as iy<X,,a-Bm or iy,can'xw/la. 

Philologically,• the words concerned could be used either of patho
logical •possession• (by a god, by ecstasy, etc.), or of physical in
carceration.• Reitzenstein's arguments for the latter meaning here 
are convincing,• and are supported by the evidence of inscriptions 
elsewhere. The same evidence seems also to rule out Sethe's theory of 
any me1'ely secular imprisonment. The confinement is one intimately 
associated with a temple, and only the god can give release.• On 
the other hand, the Karoxo, show no very particular interest in 
religion.• What then was the purpose of their confinement? Were 
they refugees from justice who had taken sanctuary in the temple ? 
or invalids waiting (as in the incubatio at other shrines) to be cured ? 7 

Were they ecstatics attached to the temple, like the fanatici of Bellona? 1 

None of the suggestions seems to fit the facts; and Wilcken, who gets 
no further than assigning them • some kind of religious incarceration 
by the Deity • ends with the remark that the whole problem gives 
him a headache.• Reitzenstein 10 revives Weingarten's view that 'we 
have to do with a kind of asceticism • (understanding this in a special 
sense of his own to which allusion is about to be made), but admits 11 

that we have • no clear evidence as to the character of their asceticism.' 
He supplies the defect by the statement that • the confinement itself 
was an ascetic practice.' 

But the facts on this head are much more baffling than Reitzen
stein admits. So far from its being the case that we have • no clear evi
dence ' as to the ascetic life of the ,caroxm, we have clear evidence that 
they partook in no respects of any asceticism with which early Chris
tianity was familiar. Ptolem;eus holds property both at home and 
in the Serapeum ; 11 he is continually engaged in its management; he 
complains of the irregularity of his remittances; he has to borrow 
money, and sometimes falls so deeply into debt that the priests put 
the bailiffs in. 18 He has legal rights for the redress of which he is 
continually drawing up petitions. His friendship with the twins, 
despite their sex, is unrestricted. So far from inflicting pain on him
self, he manifests extreme annoyance when he suffers it at the hands 
of others. Whatever be the truth about the ,c,i.Toxo,, one thing is 
certain. Quite apart from the fact of their temple residence (in 
itself enough to distinguish them completely from the Christian 
hermit), they manifest not a single one of the ascetic characteristics 
which were to be the marks of Christian asceticism five hundred years 

1 Wilcken, p. 52 ; traces of Ka.Toxo, elsewhere, Sethe, pp. 68 ff. 
• Reitzenstein, HMR., pp. 200, 201; cp. Ganschinietz, PW., x, 2526 f., 

this last a very disappoin~ing discussion. . . 
• Sethe, Serapis u. die sogenannten Katochoi, Abh. d. Kais. Ges. d. 

Wissensch. z. Gottigen; Phil. Hist. Kl. ; N.F., xiv (Berlin, 1913), pp. 71-82; 
cp. Wilcken, p. 54. 

• Op. cit., pp. 202, 203. 
• Wilcken, p. 74 ; Reitzenstein, p. 203. 6 Sethe, p. 83. 
7 Apparently Preuschen's suggestion (Sethe, pp. 21, 22) ; but I have not 

been able to see his Monchtum u. Serapis-kult (1903). 
8 Reitzenstein, p. 212. 8 Wilcken, pp. 55, 75. 
10 HMR., p. 203. 
11 lb., p. 199. But this is an understatement; Wilcken very properly 

points out that there is no evidence of their having any ascetic practices 
at all (op. cit., p. 6g). 

11 Wilcken, p. 108. 13 lb., p. 109. 



PAGAN ORIGIN OF CHRISTIAN MGNASTICISM 495 

later. It may be impossible to say of what nature their puzzling 
confinement really was, but every new fact that can be learnt about 
it distinguishes them even more finally from the monks. 

II. The second theory reverts to that conception of Christian 
origins dominant in Germany to which reference has frequently been 
made above (see pp. 87, 88, 2ro). On this hypothesis, pagan religion as 
a whole was ruled by a single conviction. Two classes of men existed 
in the world-the pneumatikos-the spiritual man, or super-man, 
often called also the gnostikos, or gnostic ; and the natural man-the 
psychikos, later to be known as sarkikos as well. 1 To the' pneumatic• 
all things were possible; • neither external constraint nor direction 
bad any further power over him. He was endowed with a spiritual 
body, free from the passions and almost from the needs of the natural 
body ; • he was capable of miracles and wonders, he lived in intercourse 
with the divine, and could foretell the future. To this condition he 
bad attained through the vision of God by which true gnosis was 
reached. The vision itself might be achieved in various ways ; most 
important were initiation into a mystery cult, as in the case of 
Apuleius, or illumination by means of esoteric teaching, as in the 
Hermetic writings. 

To this system Reitzenstein attempts to link up the entire develop
ment of Christian asceticism. That S. Paul was by no means wedded 
to convictions of this character bas been suggested earlier (supra, 
pp. 81, 93) ; and it is perhaps because of the weakness of evidence in 
relation to him that Reitzenstein has attempted to find stronger links 
at a later point in Christian history.• Even so bis problem is not an 
easy one. On the one hand, although, as we have seen, cult-asceticism 
was common in the Hellenistic world (as for centuries earlier), there 
is little if any trace that it was based on the 'pneumatic' conception 
just mentioned; whilst philosophic asceticism was confined to circles 
too narrow to admit of its exercising a very wide influence. On the 
other band, there does not appear in Christian asceticism any frequent 
recognition of the fact that after what, on this theory, must have 
been the culminating moment of 'askesis '-the reception of the 
vision,-tbe need for ' askesis ' itself is over, and the life of freedom 
and wonder-working begins. To the overcoming of this difficulty 
Reitzenstein accordingly devotes bis great and-it must be con
fessed-involved critique of the ' Historia Monachorum • of Rufi.Dus 

1 Reitzenstein notices (HMHL., pp. 127 ff.) that in Evagrius Ponticus 
the distinction is between two kinds of gnosis-the' natural' and' spiritual.' 
Generally, of course, gnosis is possible to the 'spiritual ' man only. 

• For this cp. HMR., p. 33-' By rights anyone counted worthy of 
union with God is autonomous .... The vision confers freedom ' ; ib., 
pp. 78, 200---' As soon as the goal (becoming " pneumatikos ") is reached, 
the vow of service \i.e. self-discipline and asceticism) is discharged. Accord
ing to the primitive gnostic view, the ascetic can now do any of the thmgs 
which formerly were forbidden; he can even return to the world.' HMHL., 
pp. 22, 156 (' The gnostic has God within, and so is above the Law'). 

• Hence the stories of the' heavenly food,' HMHL., pp. 121 ff., 156 ff., 
etc. 

• He does not, of course, surrender his belief in ' Paul the pneumatikos'; 
but it is clear that since (as he assumes) Paul and the hermits shared the 
same circle of ideas, there would have been no need to deal with the later 
evidence if the ' gnostic ' character of Pauline thought had been safely 
established. 
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and the • Historia Lausiaca' of Palladins ;--a. critique which perhaps 
has not received as much attention as it deserves.• 

To effect a synthesis between two systems at first sight so alien 
to one another except in verbal parallels Reitzenstein is forced to make 
great play with the Greek 'fairy stories ' of theioi anthropoi, 1 who go 
about working miracles without any apparent moral or religious sig
nificance. He suggests that we do not possess these stories in their 
original form. The public was more interested in the miracles than 
in the ascetic preparation which made the 'pneumatikos' fit to per
form them; this latter element therefore was quietly dropped.• The 
modern critic must restore it if he would have the stories as they 
originally ran. Hence Reitzenstein requires us to add to the cult
asceticism and philosophic-asceticism of the pagan world a third-we 
may call it gnosis-asceticism. We are to think of it as far wider in 
extent than the other two-it was the preparation for that life of 
wandering, preaching and miracle-working which was so commonly 
embraced in the Hellenistic world. But for the reason just mentioned, 
the necessity of the preparation was forgotten in wonder at the finished 
product. 

On the other hand-and this requires more elaboration-the fairy
story influence has almost entirely obscured the beginnings of Chris
tian asceticism. Originally the latter was wholly akin to the pagan 
development. There was first of all a testing of the would-be initiate; 
then a period of training in purely bodily asceticism,' sometimes under 
a spiritual guide ; finally the postulant is found to be • perfect ' or 
pneumatic, his life of visions and wonders begins ; and be is free from 
all superior control.• 

1 An important review of Historia MonachoYum u. HistoYia Lausiaca 
(by Dom. C. Butler) appeared in the Journal of Theological Studies, vol. xxii 
(r92r) ; but it dealt with the details of Reitzenstein's criticism ot the Lausiac 
History, rather than with the theory as a whole. Fr. Lebreton's essay, 
Recherches de Science Religieuse, 1924, I have not seen. 

2 Dealt with at length m his Hellenistische WundereYzahlungen (1906), 
and continually alluded to in HMR. and HMHL. 

3 Hell. W und., p. 17 : ' The Oriental teller of moral stories (" Aretaloge "), 
as he wandered through Greece and Rome, allowed the religious element to 
fall more and more into the background in comparison with the merely 
entertaining; the gay imaginative strain, which even to-day reminds us of 
the Arabian Nights, captivated the audience.' Similarly, p. 34. It follows 
that although Reitzenstein can describe 'what the original tales must have 
been like' (p. 72--emphasis upon the hero giving away all he possessed, 
retinng from the world, and performing amazing feats of heroism) he cannot 
quote a single example of a pagan story following this model. Indeed, the 
conclusion that they did follow this model 1s inferred only from those Christian 
stories, which-on the assumption that the pagan tales were originally of 
the kind suggested-he holds to be derived from them (ib., p. 54). The argu
ment obviously involves a vicious circle. Generally it may be said that the 
main outlines of all Reitzenstein's theories depend upon the vast assumption 
that community of vocabulary (e.g. between Christian and pagan thought) 
must imply identity of outlook. 

• Slightly mocWied (HMHL., p. 21) by the words: 'No doubt he was 
told that it was not a matter of mere bodily self-denial alone ; the appetite 
must be mortified as well.' The modification is however strictly limited: 
• Of a training of the soul in the later sense we hear nothing in the earliest 
ascetic literature.' 

• So the' fellaheen,' in the Hist. Laus. version of the Paul-Antony story, 
• regard Antony with mockery and contempt; they feel themselves to be 
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This primitive scheme has been modified, Reitzenstein suggests, 
in various ways. The earliest in time is one which derives its m0tive 
from Greek philosophy 1-to bodily asceticism must be added a 
discipline of the soul, or mortification of the personality; and the 
means to this is blind obedience.• This conception represents a tran
sition stage between the earliest and the latest types. On the one 

• hand, it introduces the idea of spiritual self-mortification-' the direct 
reverse of anything which the hermit could contemplate ' 3-for the 
aim of the hermit is to be free ; ' at the same time it still allows the 
postulant freedom after he has become • perfect '-a conception against 
which the cloister fought bitterly later. But its general effect is to 
suggest that not spiritual experience so much as mere self-abnegation 
is the central point in the ascetic life-' blind obedience without 
knowledge or talent will bring a simple ordinary man to that deifica
tion of personality which Rufinus understands by " perfection." ' 6 

Far more drastic are two further modifications, representing two 
contradictory tendencies.• The influence of the fairy-story, on the 
one hand, has carried the miracles back to the earlier stages of the 
would-be monk's career, whilst his real asceticism or self-mortification 
has either been ignored, or so modified as to be in itself miraculous.• 
Thus from his first appearance as a novice he is represented as a 
• pneumatikos,' endowed with spiritual power ; the crucial moment 
of achievement is antedated. It is not, however, merely antedated, 
it is also reduced in importance. It would be absurd to suggest that 
the newly-admitted novice should ipso facto receive the vision of God ; 
therefore the connexion of the vision with the reception of the pneu
matic life is broken, and as miracles are more popular with novel
readers than spiritual experience, the only change in the monk's life 
becomes that at which he starts his career as a miracle-worker-that 
is, the moment he is accepted as a novice. 8 

his superiors both in outward achievement and in greater prowess of faith·
but this motif is concealed under later colouring (HMHL., p. 20). Simi
larly, the Amon story in Athanasius' Vita Antonii (HMHL., p. 24). 

1 HMHL., pp. 21, 22. 
1 This is represented by the Latin Hist. Mon. version of Paul-Antony 

(HMHL., pp. 16, 22 ; other instances, ib., pp. 22, 130) ; and cc. 1-4 of Hist. 
Laus. (HMHL., p. 154). 

• ~ase~ on Cassian, Co~l., xix, 8, vi:ith_ its distinction b_etween the mutu~lly 
exclusive lives of the hermit, whose aim IS gnosis or theoria, and the ccenobite, 
whose aim is obedience. This distinction, however, occurs only here, and 
cannot be taken as typical (see infra, p. 525, additional note M). 

• HMHL., pp. 20, 155, 156, 191, etc.; cp. ib., p. 189-' Completed 
asceticism makes the sacraments superfluous and meaningless; the "perfect" 
man is already risen from the dead ' ; ib., p. 190-the ' pe1fect' monk is 
honoured with sacerdotal titles, i.e. assumes himself to be free from ecclesias
tical control. 

1 lb., pp. 16, 17, 22. 1 lb., p. 23. 
7 So the Greek Hist. Mon. and Hist. Laus. versions of Paul-Antony 

(HMHL., pp. 14, 16, 17)-' a purposeless fairy-tale of the most outrageous 
(" grobschHl.chtig ") kind•; and tendencies in Greek Hist. Mon. and Hist. 
Laus. versions of Amon (HMHL., pp. 27-29,. 

1 The Greek Hist. M011. versions of Paul-Antony (HMJIL., pp. 13, 14) 
and Amon (ib., p. 27); so also the Latin Hist. Mon. (c. 9) story of Paterrnutius 
-• the raw heathen robber is converted by a miracle and at once called to 
the calestis angelicaqu, militia' (H MHL., p. 163). 

32 
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On the other hand, the ambition both of monastic superiors I and 
of prelates• combined to combat any theory which allowed the monk, 
after he had achieved ' perfection,' to be • free ' and his own master ; 
and thus the crucial moment is now not antedated, but postponed 
till it vanishes from the story.• The ' motif' of obedience, of the 
annihilation of personality and the individual will, is taken up with 
new emphasis and made a lifelong obligation. Wonders, therefore, 
must similarly be reduced in number, for only the free pneumatikos 
may perform them, and the essence of askesis, which thus becomes 
lifelong and leads up to nothing, is obedience alone '-the obedience 
of the cloister of later days. By this second influence-an influence 
which in the terminology we are employing, we should call predomin
antly formalist-the original character of Christian monasticism has 
been wholly obscured. 

To achieve these results Reitzenstein has to search a wide area 
for evidence. For pagan asceticism as leading to freedom, he quotes 
freely from philosophers, theosophists and magic texts ; • and lays 
stress upon the theory that initiation into the mystery qualified the 
initiate for priesthood, and so required of him conformity to the full 
priestly rules of abstinence.• For this Apuleius is of course his strongest 
evidence.' With it he combines the ' katochoi,' whom-though with 
more hesitation than Weingarten-he still regards as ascetics waiting 
for illumination, and other examples of temple ascetics-the ' fanatics,' 
or those who, though not priests, were attached to a temple and 
behaved in an extraordinary way. 8 Naturally enough, he uses neo
Pythagoreanism • a good deal, though he does not deal with the prob
lem presented by the fact that this system does not appear to show 
anv moment at which natural asceticism as such comes to an end, 
and miraculous asceticism, or wonder-working, begins.•• 

On the Christian side Reitzenstein avails himself of an elaborate 
source-criticism which must be adjudged, on examination, to be in 
the main based upon the theory, and therefore to involve a vicious 
circle.11 He divides the complicated sources and versions of the Hist. 

1 The 'abbot '-motif in the Greek Hist. Mon. Paul-Antony story 
(HMHL., p. 15) and Hist. Laus. version (ib., p. 20)-other Hist. Laus. illus
trations, pp. 193, 194. 

1 HMHL., pp. II7 fl.-Theophilus of Alexandria; cp. ib., p. 185. 
8 So Hist. Laus. reduces the idea of gnosis to nothing more than a ' richer 

store of what is required of every cleric, and indeed of every Christian-a 
knowledge of Holy Scripture' (HMHL., p. 159). 

• lb., p. 142-with Diadochus of Photike ' the claim of the ascetic to a 
higher form of existence is abandoned' ; ib., pp. 21, 22. 

• lb., pp. 86 (Epictetus), 98 (Porphyry), 103 ff. (Philo), 108 (magic); 
HMR., p. 302 (Hermetica). 

• HMR., p. 20. 'HMR., pp. 196, 197. 
8 HMR., p. 212. 9 HMHL., pp. 95, 102. 
10 Reitzenstein seems to be conbcious that the historic connexion be

tween Christian and pagan asceticism has scarcely been established by his 
arguments. He says (ib., p. 96), • Where definite historical evidence is 
Jacking, vocabulary 1tself is sometimes a witness.' He then adds in a far 
more emphatic tone-' the powerful influence which Greek philosophy 
exercised upon the development of monasticism is established beyond question 
(' steht schon dadurch ausser allem Zweifel ') by the fact that practically 
all the technical tenns of asceticism are borrowed from it.' 

11 The whole theory depends upon the priority of the Latin Hist. Mon. 
(Rufinus) to the Greek ; otherwise it could not be established that the high 
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Mon., Hist. Laus., Vit. Ant., and Apoph. Patrum into those which 
show the earlier system of testing, training and full illumination ; 
those which are wholly dominated by the fairy-tale motive, and make 
the monk a wonder-worker from the outset; and those which show 
later ecclesiastical formalism, insist upon obedience as the dominant 
characteristic of monasticism, and tend to rob the monk of his vision. 
Further evidence for the alleged ' freedom • of the ' perfect • monk 
in the earliest period is obta ned from the journey-stories told of 
certain at least of the apparently free ascetics ; 1 and from the promi
nence attached to ' vision ' as the reward of confession or (less often) 
martyrdom-an experience to which, faute de mieux, asceticism affords 
a second-best initiation.• The confessor, at the moment of his im
prisonment, is rewarded by visions and revelations, and thereafter 
and on that account deems himself • pneumatikos,' and free from any 
higher ecclesiastical control.• The hermit, ambitious for the confes
sor's privileges, but in the absence of the necessary persecutor unab1e 
to attain them by the same means, claims to receive visions or revela
tions as the reward of voluntary asceticism, and thereby to have the 
right to regard himself as a spiritual superman of equal rank with 
those who have suffered for the faith.' 

I have tried to represent Reitzenstein's connexion of thought and 
train of argument in the fairest possible manner. No one acquainted 
with the great German scholar's mannerisms-his discursive argu
ments, his interminable paragraphs, his constant side-issues and long
delayed reversions to the main problem, his subjective selection and 
treatment of evidence, his trick of presenting a single fact in constantly 
char.ging dress till it becomes a veritable stage-army of proof-will 
think this an easy task. Perhaps many of the niceties of the argu
ment have been missed; but even if it has only been possible to 
reproduce it in its crudest form, a formidable number of points are 
evident in which the theory appears to be expugnable. To the circulus 
in probando of the source-criticism allusion has already been made ; 
two further illustrations of its weakness will suffice. On Reitzenstein's 
theory any • late • monastic source should emphasize • obedience ' 
strongly; and where it does so, all is well for his purposes. Sometimes, 
however, a passage which for other reasons he wishes to treat as 
•late• in origin omits any reference to this feature of obedience. 

valuation of the • pneumatic ' life was the earliest motive of monasticism 
(for though o -,,.v,uµa-r11c&s, spiritalis homo, is rare with Rufinus (HMHL., 
p. u5), he uses the allied words freely enough (pp. II9, 120), whilst the Greek 
Hist. Mon. avoids them all wherever possible (ib., pp. II5-u7)). But the 
priority of the Latin is argued on occasion by assuming that the theory can 
be used as a decisive test ; e.g. p. 13-' Supernatural endurance of hunger and 
thirst is in this literature a gift only vouchsafed to the perfect '-hence the 
Greek, which vouchsafes it to Paul at the outset, must be later. Similarly, 
it is freely assumed that, where Rufinus shows motive and order, and the 
Greek naive romancing, the latter must be dependent upon the former, 
because the fairy-tale tendency destroyed the theological balance of the 
narrative. The possibility of Rufinus imposing theological canons upon 
chaotic material is not considered. Facts which conflict with the theory 
are either explained away (e.g. pp. 75, 76-the Greek version is 'more 
original' than Rufinus; but• doubtless the Greek translator had access to an 
earlier source as well'), or dismissed in a footnote (e.g. p. 20, n. 2, 'Cassian here 
contradicts himself,' similarly p. 38, n. 3, of Rufinus; cp. infra, p. 500, n. 2). 

1 HMHL., c. 4, cp. also Montanism, ib., p. 230, n. 2. 
1 Jb., pp. 79 ff. 1 lb., pp. 88 ff. 'lb., p. 87. 
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But the critic remains undaunted. Without further ado he alleges 
(in a footnote) that there is no mention of' obedience' in the anecdote 
in question, because, being of late origin, it took obedience for granted. 1 

Similarly with the word ' pneumatikos '-if it does not occur where 
it might normally have been expected, it must have been removed 
by an editor to whom the idea was repugnant.• With methods such 
as these, any passage may be persuaded to produce any conclusion 
that may be desired of it. 

What is to be thought, however, of the theory as a, whole? It 
turns entirely on the suggestion that the ascetic in earliest times, 
whether Christian or pagan, at a certain moment-perhaps indicated 
by a vision occurring to him, a miracle performed by him, or a revela
tion vouchsafed to his spiritual director-becomes • pneumatikos ' and 
free.• On the pagan side, the evidence, taken in bulk, is impressive; 
but considered separately, the principal passages are far from pro
ducing conviction. Reitzenstein's principal evidence on the Christian 
side is drawn from the Acts of confessors.' He suggests that at 
the moment of their• confession' (i.e. imprisonment or arrest), they 
were expected to receive a vision, and thereafter were endowed 
with all the powers and privileges of a spiritual person. There is 
no doubt, of course, that the confessor was a distinguished figure in 
the first three centuries, and that he made the most of his position ; 
and it is probable enough that, for want of persecution, the volun
tary sufferings of the monks were undertaken (in part at least) as a 
substitute for martyrdom. By a, tour de force of exegesis, which is 
palpably fallacious, Reitzenstein suggests I that even the Neronian 

1 HMHL., p. 23, n. I. 
• The Greek Hist. Mon., which rejoices in naive fairy-stories alone, should 

have had no objection to the phrase pneumatikos; as a matter of fact it 
avoids it even more than Rufinus does (HMHL., pp. u7-119)-the reason 
is given as in the text above. A further illustration : in the Paphnutius
story both Ru.finus and the Greek retain (at different points) phrases which 
irnggest (contrary to the main outlook of both) that there is no distinction 
before God between the monk and the worldling. In the case of Rufinus, 
this is put down to the preservation of an older conception-' he canr:ot 
have inserted it himself, as it was in direct contradiction to his own view.' 
(HMHL., p. 38). But in the case of the Greek translator (though the idea 
was no le5s repugnant to him) we are to suppose that he could and did insert 
it, merely to 'exaggerate' the marvel (p. 36, n. 2). This preserves the 
priority of the Latin perhaps ; but why should Rufinus' poison be his trans
lator's meat? 

• Summary, HMR., p. 200. 
'Note' confessors' rather than' martyrs•; the martyr was exceptional, 

and in any case his death made it impossible to think of him as belonging to 
an ' order• in the Church on earth (HMHL., p. 79). 

• The argument is sufficiently remarkable to deserve reproduction. Livy, 
xxxix, r4, ro, says that after the discovery of the Bacchanalian mysteries at 
Rome it was decided to police the city ne qui nocturni cmtus fierent utque ab 
incendiis caveretur. Contrary to the entire structure of the sentence (ne qui 
with the active, ut with the passive) Reitzenstein brackets these two pur
poses of the regulation as though they were one only-' Confederacies• of 
this kind 'were expected to attempt arson' (HMR., p. n7). And the 
Christians actually did talk about a conflagration-the destruction of the 
universe in the Day of the Lord (ib.). They were moreover a secret cult. 
When the fire occurred, therefore, nothing was more natural than to accuse 
them, one and all, of complicity. They were the most suspicious mystery
cult available, and everythin1 else followed (HMR., p. no). 
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persecution was stimulated by the belief that Christianity partook of 
all the ordinary features of a mystery-cult ; but this matters little. 
The main evidence must come from Christian sources. And the 
evidence is slight. It consists, in the first place, of a Passio Montani, 
whose original form emphasized the horrors of a confessor's fate; a 
later interpolator has added passages telling of the spiritual illumina
tion and joys experienced by the narrators in prison. 1 But nothing 
is said of their becoming spiritually ' free ' ; and Reitzenstein fails 
to notice that the fact that the passages which emphasize illumination 
are (on his own showing) interpolations, invalidates the whole argu
ment for his purposes. It shows that the earliest conception of 
' confession ' was not that which he wishes to establish. 

Further evidence, of no very convincing character, is found in 
Cyprian, Tertullian and even the New Testament.a We may notice par
ticularly the treatment of Ignatius.• 'Because Ignatius has become a 
confessor,' Reitzenstein writes, 'and is in cha.ins for Christ's sake, he 
can read the heart and is " pneumatikos " (Phil. 71• 1) ; he can expect 
visions (Eph. 201).' Specially important to Reitzenstein is a passage 
in the letter to the Trallians (52)-' I am in bonds and am able to under
stand (vo,,v) heavenly things and the ordering of angels and the 
musterings of heavenly rulers, things visible and invisible.' ' A3 a 
prisoner,' Reitzenstein infers, ' Ignatius has complete gnosis, because 
his mere imprisonment makes him pneumatikos.' 

Exact references are given for these statements ; and the attempt 
to verify them brings curious facts to light. Ignatius does not attri
bute any or all of his spiritual powers to his imprisonment; the latter 
fact is never mentioned as the cause of the former. He does not 
read the hearts of others, he does not even say that anyone thought 
he did, but implies very definitely on the contrary that he did not.• 
That he claims spiritual insight and authority for his words is true ; 
but so, for example, does Hennas, and Hennas is no confessor.• 
Ignatius may be resting on his position as a bishop quite as much 
as on the dignity of his confession; more probably he speaks simply 
as a Christian, conscious--quite apart from his temporal or ecclesias
tical circumstances-of his intimate communion with God. 

Most significant of all, however, is the passage from the Epistle 
to the Trallians. I have quoted it exactly as Reitzenstein gives it; 
but the words bear a very different sense as they stand in their full 
context. What Ignatius says is 'even though I am in bonds and am 

1 HMHL., pp. 81-84. 
• lb., pp. 79-81, 84 f. Generally, I am inclined to believe that the 

majority of accounts of ' confession ' are without the crucial vision. Cp. 
also the humility of the confessor• of Lyons and Vienne, Eus., HE., v, 2. 
2, 3. 

• HMHL., p. So. 
• At Philadelphia, where Ignatius preached strongly the duty of obed

ience to the hierarchy, the dissidents suspected that he 'knew beforehand' 
the circumstances which made such a message peculiarly appropriate. He 
answers that he knew the circumstances 'not from human flesh,' i.e. that 
no one had told him of them. Thi.3 makes it clear that all they suspected 
was a leakage of information. Nor does he say that he 'knew beforehand' 
of the circumstances at all : he suggests rather that it was by a miraculous 
dispensation that he was led by the Spirit to proclaim (without himself 
knowing why): ' Do nothing without the bishop' (Phil., 71). 

6 Hermas, Past., Vis. iii, I, 9. 
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able to understand heavenly things, etc. . . . yet am I not thereby a 
disciple.' 1 The omission of the crucial words alters the whole sense 
of the passage. Ignatius does not take his stand upon his confession 
or his visions ; things of this character-which Reitzenstein wishes 
to regard as the be-all and end-all of Christian ambition in the early 
centuries-are to the bishop-martyr so unimportant that they do not 
even constitute discipleship. 

We are not done yet with Reitzenstein's account of Ignatius. 
Its omissions are as instructive as its assertions. We are indeed 
told (in a cursory footnote) that • Ignatius seems to expect a far 
higher dignity to come from his martyrdom ' ; 1 we are not told 
(though the same passage in the letter to Rome makes it perfectly 
clear) that Ignatius holds he will not • attain to Jesus Christ • unless 
and until he is martyred. 8 • Confession ' is as nothing to him, either 
in its implications or its rewards, as compared with martyrdom ; 
yet• confession• is, on Reitzenstein's theory, the moment of all others 
in the life of the would-be • pneumatikos.' Ignatius fails his client 
at the most crucial moment. 

But, more than this, the actual contents of Ignatius' revelations 
are the complete reverse of anything Reitzenstein would have him 
utter. As protagonist of the primitive freedom of the• pneumatikos' 
his actual allusions to the shackles of the ecclesiastical hierarchy 
and organization ought to be militantly hostile. But as a fact they 
are all on the side of order. Throughout the epistles his principal 
message is • Do nothing without the bishop,' • The bishop is in the 
place of Christ.' But nowhere does he proclaim it more emphatically 
than in the passage • where he specially appeals to the direct authority 
of the Spirit. • Even if after the flesh some wished to lead me astray,' 
he says, • yet the Spirit is not deceived, since it is from God .... I 
cried aloud when I was among you, I spake with a loud voice, with 
the voice of God : " Give heed unto the bishop and the presbyters 
and the deacons " .... It was the Spirit who kept preaching in these 
words " Do nothing without the bishop ; keep your flesh as a shrine 
of God. Love union. Flee divisions. Become followers of Jesus 
Christ as He also was of the Father."' 

There is no evidence, therefore, that the primitive confessor thought 
of himself as • pneumatikos' by virtue of his confession. The same 
seems to be true of the primitive ascetic. Cassian expressly notices 5 

that though miracles were the appropriate characteristics of saintli
ness, 'the monks, who by grace possessed these powers, would never 
use them unless extreme and unavoidable necessity drove them to 
do so.' Therefore the suggestion that a moment came at which his 
asceticism procured • perfection ' or • initiation • for the ascetic, after 
which he was free to abandon it or not as he wished, is wholly fanciful. 
That the confessors came into conflict with the hierarchy in the third 
century, as did the monks, whether in hermitage or cloister, for many 
centuries thereafter, is a fact of history, but it does not bear upon 
the problem. Let us assume that the theory of • gnosis • -asceticism, 
as described by Reitzenstein, was as current in contemporary paganism 

1 Ign., Trail., 52. Cp. also Eph., 31-• Even though I be bound in the 
Name, I have not yet become perfected in Jesus Christ. I am only now 
making a beginning of discipleship'; Ma{fn., 121-' Even though I be bound, 
I am naught in comparison with any one of you who are free.• 

1 HMHL., p. 80. • Rom., 5•. 'Phil., 7. 5 Coll., xv, 2. 
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as he would have us suppose. Even so, unless it can be shown that 
primitive Christian asceticism was temporary in character, its essential 
contact with, or dependence upon, pagan asceticism, remains un
proved. 

NoTE H.-MARCION (supra, p. 218). 

Bousset's views are expressed, Hauptprobleme, pp. ro9, 130, 329; 
KC., pp. 187-191, 361. Harnack's attack on the theory that Marcion 
was the typical gnostic has two phases. (a) In Dogmengeschichte •, 
i, p. 292, he says, • Marcion was not a gnostic in the strict sense,' 
and gives as his reasons that (i) his interests were soteriological, not 
speculative or apologetic ; (ii) his emphasis was on faith not knowledge; 
(iii) he discarded not only the Semitic cultus but also the Greek philo
sophical method ; (iv) he made no distinction of esoteric and exoteric. 
As it is now generally admitted that (i), (ii). and (iii), so far from being 
anti-gnostic, are specifically gnostic traits (and even Harnack admits 
this for all except the' top storey '-supra, pp. 210, 212). his case is 
considerably weakened. (iv) is undoubtedly peculiar to Marcion; I 
have suggested above that it is due to Marcion's drawing the dividing 
line between good and evil at a different point from that adopted by 
the gnostics generally. 

(b) In Marcion • (1926) and Neue Studien zum Marcion (1923), 
he emphasizes details of Marcion's theory which blur its sharp dualism, 
and accuses Bousset of ignoring them: e.g. (Marcion, pp. 350 ff.)
Bousset cuts out the • just God ' altogether, and either introduces 
a 'God of darkness' in his stead, or (by eliminating • evil matter ') 
converts the • just God ' into the author of evil, and so identifies 
him with the ' devil.' On this it may be observed: (i) Harnack 
himself admits that Marcion makes no use of the devil and evil matter 
in his system (Marcion, p. 140). that he speaks in strong terms of the 
wickedness of the demiurge (ib., p. 95, 'conditor malorum,' • srevitia 
Creatoris,' etc.), and that no evidence, except the bare epithet • just,' 
can be produced for his having thought well of the demiurge (ib., 
p. 143). 

(ii) E. de Faye, despite his high opinion of Harnack's work on 
Marcion (Gnostiques et Gnosticisme 8, pp. 143, 530), admits Irenreus' 
account of the evil nature of the just God (p. 156) ; insists that Mar
cion's belief in the evilness of matter was • more central ' than 
Harnack allows (p. 534) ; emphasizes the significance of Marcion's 
tenet that Cain was saved, whilst Abraham was not (pp. 534-535-
but on p. 149 he appears to deny that Marcion ever said this) ; and 
only rescues Marcion from dualism by adopting a definition which 
reduces dualism to an absurdity (supra, p. 212). 

(iii) Finally, it is amazing to find that after doing all in his power 
to reduce the dualistic element in Marcion, Harnack ends with an 
impassioned plea for a dualism akin to his---e.g. (Marcion, p. 253), 
' We need to realize the uniqueness of the revelation of God in Christ ' ; 
(ib., pp. 255, 256)-Marcion's rejection of the Old Testament and the 
Law the most important feature in his system; (ib., pp. 258 ff.), 
Marcion's dualism emphasized and upheld: Tolstoy and Maxim 
Gorlri his disciples; (ib., p. 264--concluding paragraphs of the book)
' Must not the philosophy of religion treat the dualism of "grace" 
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and the " world " as ultimate ? . . . Would that there were still 
l\larcionites to be found among the train of seekers after God I ' 

It should be added that Bousset does not, of course, ignore the 
fact that at times Marcion's demiurge, or • just God,' is a third term 
between the good and evil principles. He only suggests, and the weight 
of the evidence seems to be on his side, that this is of the nature of 
a transient compromise, and does not belong to the strict rigour of 
l\Iarcion's thought. See especially PW., vii, col. 1508. 

NOTE l.-PuBLIC PENANCE IN THE FIRST FIVE CENTURIES. 

To relieve the footnotes, I append here the principal authorities 
for some of the more detailed matters mentioned in chapters iv and v 
above. Papal rescripts are quoted with the numeration as in MPL. 

(a) Public penance urged even for secret sin (supra, p. 227). 

So Origen, ham. xiv in Lev., 4 (GCSS., • Origenes.' vi, p. 486)
• si quis forte nostrum recordatur in semetipso alicujus peccati con
scientiam ... confugiat ad pcenitentiam •; hom. xvii in Luc. 
(MPG., xiii, col. 1846)-' si revelaverimus peccata non solum Deo, sed 
et bis qui possunt mederi, etc.' 

Ambrose, de pamit., i, 16 (19)-' si quis igitur occulta crimina 
habens ... pcenitentiam egerit,' etc.; Augustine, serm. 392, 3-the 
adulterer may not take refuge in private confession to God (' occulte 
ago, apud Deum ago '-this implies that his sin is occult, for other
wise he would have been forced to public penance) : Augustine urges 
public penance upon him. Similarly S. Basil's ruling (ep. 199 (canonica 
ii), c. 34), that a confessed adulteress should not be • publicly exposed• 
(/5'1fLOCTL£11£Lv) implies that her sin was secret, and that he is making an 
exception to a general rule that secret sin (of a mortal kind) demands 
public penance. Pacian's insistence that the •capital' sins can be 
committed in the heart (Param., 5: MPL., xiii, col. 1084), implies 
that even for such secret offences public penance is required.-B. 
Poschmann, Die Abendliindische Kirchenbusse, pp. 8, 87 (following 
Morinus), establishes the same principle for Leo and Caesarius of 
Aries. But Aug., serm. 82, 7 (10); 8 (11); 9 (12), makes it clear that 
by Augustine's time the principle of • public penance for public sin 
alone• was making itself felt (• ipsa corripienda sunt coram omnibus, 
qu.:e peccantur coram omnibus; ipsa corripienda secretius, qua, 
peccantur secretius ... nos non prodimus palam, sed in secreto 
arguimus. ubi contigit malum, ibi moriatur malum • infra, p. 537), 
and by the time of Gregory the Great little trace of the earlier custom 
remains (Poschmann, pp. 265-275). For the similar development in 
the east, see K. Holl, Enthusiasmus u. Bussgewalt, p. 250. 

(b) Public penance required for the three grave sins only. 

By the middle of the fifth century, public penance, though still 
required for the three grave (formerly irremissible) sins, is apparently 
required for these only-Leo, ep. 167, inq. 19 :-' si autem idola 
adoraverunt aut homicidiis vel fornicationibus contaminati sunt, ad 
communionem eos nisi per pcenitentiam publicam non opportet 
admitti ' (but as Leo is dealing with the special case of Christians 
who have fallen into sin while in captivity, it cannot be inferred that 
in the absence of such mitigating circumstances he would be content 
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with penance in the matter of the three sins par excellence alone) ; 
Paciari, part.en., 4; Aug., de fid. et op., 19 (34). Augustine, however. 
though he mentions this point of view, does not agree with it, and 
demands public penance for all sins in S. Paul's catalogue, 1 Cor. 
610 (speculum de Act. Apost.). Similarly C.Esarius ([Aug.], app. serrn. 
257, 2) insists that a multitude of venial sins makes public penance 
as necessary as does mortal sin :-' si ... in unum colligantur, 
etiamsi capitalia crimina non addantur, quantis et qualibus bonorum 
operum copiis redimi poterunt, nisi ... per humilem et compunctam 
prenitentiam .... Dei severitas vel justicia fuerit mitigata? • The 
adjectives, and the allusion to capital sins, make it practically certain 
that public penance is here intended. . 

Public penance could still of course be undertaken voluntarily for 
lesser sins, as in the earlier period (cp. Cyprian, de laps., 28-people 
who had merely thought of apostasy 'exomologesim conscienti.E 
faciant et . . . salutarem medellam parvis licet et modicis vulneribus 
exquirant '). So Inn. I, ep. 25, 7 (10) ad Decentium (MPL., xx, 
col. 559)-' sive ex gravioribus commissis sive ex levioribus pceniten
tiam gerunt,' but see infra, p. 534, on the difficulties of this passage). 
Where such an obligation was undertaken in sickness, and the penitent 
recovered, the fact that no mortal sin was involved was taken into 
account, and the usual disabilities of public penance modified (refer
ences, Poschmann, pp. 150, 151 ; but in view of the explicit' quamdiu 
probabilem sacerdos eorum approbaverit vitam ' of Cone. Bare. 
(A.D. 540), c. 8, I cannot accept Poschmann's unqualified conclusion 
that 'the convalescent was thenceforward (' fiirderhin ') pledged to a 
penitential mode of life '). 

(c) Public penance excused when danger to the penitent's life, etc., 
might be feared (supra, p. 278). 

So Basil, ep. can., c. 34 ; Aug., serm. 82, 7 (10) ; 8 (II) ; 9, (12) 
(supra, p. 504). It cannot certainly be inferred from these passages 
that no penalty was exacted from the offender ; but any kind of open 
denunciati_on (e.g. Aug., Zoe. cit., 9 (12), 'tu, adulter, corrige te I ') was 
eschewed. In some cases, also, abstention from the Eucharist, with
out any other mark of public penance, was all that was demanded 
(perhaps the aq,op"TJL<k of Ap. Can., cc. 6, 9, 10, 11, etc., as con
trasted with the •~ <KKA'JrT<a~ r,c,cu1rT<rT8a, of cc. 29, 30, etc.) ; 
after a given period the offender was publicly reconciled-though 
even this publicity was considerably Initigated (supra, p. 278).-So 
Cone. Illib., can. 14 - ' post annum sine pcenitentia reconciliari 
debebunt • (the variant reading 'post pcenitentiam unius anni • seems 
untrustworthy) ; ib., c. 79-' placuit eum abstineri [a communione] ; 
et si emendatus cessaverit, post annum poterit communioni recon
ciliari,' et pass. Further possible instances in Cyprian, Basil, Ambrose, 
etc., are collected and discussed by Poschmann, Kirchenbusse u. 'cor
reptio secreta' bei Augustinus (Braunsberg, 1923), pp. 67-72; but I 
doubt whether he reckons sufficiently with the possibility that many 
of the injunctions concerned merely advise voluntary abstention from 
communion for a period as a practice of private penitence (Caes. Arel. 
[Aug.], app. sermm. 229, 2; 257, 4; cp. Loofs, Leitfaden, p. 340, n. 4 
and refs.). and are not canonical regulations at all. In that case 
there would he no reconciliation (not even, as is sometimes suggested, 
a private one) : after the agreed period had elapsed the penitent 
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would spontaneously return to communion. For an official reconcili
ation after such • private • penance the only certain evidence seems 
to be the two canons of Elvira just quoted. The same problem in 
Gregory, Poschmann, Abendland. Kirchenb., pp. 260-262.-ln the case 
of Avitus of Vienne and the • homo nimis crudus • whom, having 
excommunicated, he exei;npts from public penance, public reconcili
ation seems certain (Avitus, ep. 16, ad Victorium; MPL., lix, col. 
234) ; but the facts were exceptional. 

(d) Mitigations of public penance in the fifth century (supra, p. 278). 
The most important evidence is Leo, ep. 167-<lirected mainly to 

the relaxation of the life-long disabilities which remained even after 
reconciliation (supra, p. 228). Thus § ro now allows one who has 
done penance to engage in legal business ; § 11 suggests that honest 
commerce may be undertaken; § 13, a young man who, with honour
able intent, marries after penance is guilty of venial sin alone. 
(Similarly Cone. vi. Tolet., can. 8). The concessions are made with 
a certain hesitation and reluctance. But (§ 12) return to military 
service after penance remains absolutely forbidden. 

It may be assumed that in most of these cases the ' penance ' 
was undertaken during an illness from which, against his expectation, 
the sick man ultimately recovered. Several Gallic councils forbid the 
admission of young people to penitence (i.e. during health)-e.g. Cone. 
Agath. (A.D. 506), can. 15; Cone. iii. Aurel. (A.D. 538), can. 24. The 
phraseology of the Council of Agde suggests further that (to avoid 
possible inconvenience arising from the recovery of a penitent who 
undertook the status on his presumed death-bed) the sick shall receive 
the viaticum without official penance at all-' juvenibus pcenitentia 
non facile comrnittenda est ... viaticum tamen omnibus in morte 
positis non negandum' (cp. infra, p. 512). Similarly, the married 
are forbidden to undertake penance (with its obligation of lifelong 
continence) without the consent of the other party to the maniage :
Cone. ii. Arel. (A.D. 443 or 452-see Hefele-Leclerq, ii, pp. 460 ff.), 
can. 22 ; Cone. iii. Aurel. (A.D. 538), can. 24; cp. Fulgentius, ep. l, 9 
(18) (MPL., lxv, col. 309). 

In view of the general condemnation of military service for Chris
tians no similar relaxations appear to have been officially suggested 
or allowed in favour of soldiers; but a supposed sermon of Cresarius 
([Aug.] app. serm. 258, 2) deals with the matter by insisting that the 
important thing is to abandon sin, and that in comparison the assump
tion of penitential garb is a trivial matter (cp. ib., 249, 6-the same 
advice for a young married man). 

(e) The rule of one penance only (supra, pp. 171, 227, 275). 
For the rule of one penance (or rather one reconciliation) only 

after baptism, cp. Ambrose, de peen., ii, ro (95)-' sicut unum baptisma 
ita una pceniteniia, qu;:e tamen publice agatur' ; Siricius, ep. 1, 5 
(6) ad Himerium (MPL., xiii, col. u37), 'suffugium non habent pceni
tendi '; Aug., ep. 153, 3 (7)-' locus humillim~ pcenitentire non con
cedatur' (the last two citations of relapsed sinners). Augustine 
appears in this sentence to refuse even second penance (without recon
ciliation) to the relapsed. But he is clearly speaking of penance with 
hope of reconciliation, for he urges that they are to be exhorted to 
acts of penance, and insists that such acts • prodcrunt in posterum.' 
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It is the position of Tertullian (even in his Montanist days) again 
(supra, p. 225). On Batiffol's suggestion (Etudes d' Histoire, etc.•, 
pp. 189, 190) that Leo's sermons imply the possibility for minor sins 
of second penance with reconciliation (which Batiffol regards as ' une 
sorte de coulpe publique '-public, indeed, but not to be confused 
with ' la ceremonie solennelle de la reconciliation • for grave sins, 
although the two take place on the same occasion), infra, p. 534. 

(f) Disappeaf'ance of the 1'Ule of one penance (supra, p. 281). 

(i) 0. D. Watkins, op. cit., pp. 510, 560-561, suggests that C.Esarius 
allowed two or more penances in certain cases. But the inference 
seems a mistaken one. Cresarius is urging ([Aug.) app. serm. 258, 1) 
that sinners should not delay their 'penitence•; the divine mercy 
is available ' if we do not put off our conversion, nor add sin to sin.' 
A single fracture of a limb is easy to heal ; if it is broken ' secundo 
ac tertio • the cure is much more difficult. And so ' si semel aliquis 
vel secundo peccaverit et ... ad prenitentire medicamenta confugerit, 
pristinam incolumitatem sine aliqua mod recipiet.' But if he adds 
sin to sin, and allows the wound to putrefy, he will fulfil the apostolic 
prediction of treasuring up wrath for himself in the day of judgment. 
A few lines later (overlooked by Watkins) Cresarius makes his meaning 
quite clear-' if you once contract the habit of sin (' consuetudinem 
peccandi facere ') you may be unable to escape the devil's net, even 
if you wish to do so.'-The message is simply, Come to penance before 
you become a hardened sinner; every delay will make it harder and 
less possible for you to face it. It may be added that Cresarius would 
never have introduced so startling a novelty in discipline, if at all, 
in so haphazard a fashion. 

(ii) Cone. iii. Tolet. (A.D. 589), can. II, supra, p. 281, n. I. After 
condemning the 'execrable presumption' of those who attempt to 
obtain second absolution, the council insists upon full publicity of 
penance (cp. also can. 12), and dismisses all hope for relapsing sinners 
with the words' secundum priorum canonum severitatem damnentur.' 
This proves attempts to introduce the practice of repeated penance 
and absolution. ' What the council condemns is nothing else than 
private ecclesiastical penance, such as later became universal in the 
Church• (Poschmann, p. 159). But, as Poschmann points out, this 
is also the first council to take any explicit notice of a custom of repeat
ing absolution; hence the custom must have been of local and recent 
growth (ib., p. 223). 

(iii) A writer, often supposed to be Victor of Tunenna (t A.D. 567), 
if not Victor of Cartenna (c. A.D. 450), uses language which suggests 
the abandonment of the rule of one penance by the contemporary 
African Church. 1 [Ambr.] de pamit., 12 (MPL., xvii, col. 1073)
, sed ais mihi, peccata peccabs adjeci, et qui jam cadens erectus 
fueram, iterum cecidi ... quid trepidas ? quid vereris ? idem semper 
est qui ante curavit; medicum non mutabis ... noto te sanabit 
antidoto ... unde dudum curatus fueras, inde iterum curaberis ... 
qui naufragavit, non iterum navigat ? ' Poschmann's arguments 
against the natural and obvious meaning of the passage (op. cit., 
pp. 167-171), though not without weight, are unconvincing. -On 

1 In the seventh edition of bis Etudes (p. 224), Batiflol rejects bolla 
attributions, as also this interpretation of the passage ; but does not state 
how he understands it. 
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the other hand, the passage from S. Eloi of Noyon (t A.D. 658), which 
Watkins, pp. 527, 578, cites as admission of repeated penance (Eligius, 
hom. 15; MPL., lxxxvii, col. 648), is a mere t'echauffe of uesarius 
(supra), and bas the same meaning. 

(g) Excommunication and imposition of penance (sup,-a, p. 227). 

The details relative to excommunication and imposition of penance 
a.re well put together by Brightman, in Swete, Church and Ministry, 
pp. :155, 363-365, 366, 372-373 (cp. for reconciliation, Poschmann, 
pp. 46-48). As regards exclusion, or excommunication, we may notice 
the following :-

(i) The ideal was that the sinner should voluntarily denounce 
himself (not necessarily in public) and accept loss of communion, at 
the same time petitioning for admission to the status of penitent 
(' sponte confessi,'-' qui sibi ipsi pcenitenti.e locum petierunt '
Aug., s1wmm. 351, 4 (10) ; 232, 7 (8)). To this end, if the bishop knew 
of the offence, he was bound, by entreaty, exhortation and monition 
to try to bring the sinner to the appropriate state of mind (see infra, 
p. 537, on Augustine's eorreptio seereta; cp. Ambrose, de off., ii, 27; 
Pomerius, de vit. contempl., ii, 7, 2 (MPL., lix, col. 451)-' diu hortati 
et salubriter objurgati.' 

(ii) The sinner might deny the offence, but be willing to recognize 
the jurisdiction of the Church. Then would take place the process 
of investigation of Didascalia, ii, 47 ff., summarized by Brightman, 
op. eit., p. 364. Cp. also J. Bingham, Antiq., XVI, iii, 9, 10. 

(iii) If private exhortation proved useless, and the sinner refused 
to appear for the public investigation, or resisted an adverse decision, 
the bishop would proceed to formal excommunication ; even so he 
was still bound to do what he could to induce the offender to ask for 
penance. But formal excommunication was only allowable if there 
was some degree of notoriety about the sin; if it was known to the 
bishop only, he could not denounce the offender publicly (Aug., serm. 
351, 4 (10)). 

(iv) A penitent was still excommunicate, but under the lesser 
excommunication only (separation from the sacraments). So probably 
were offenders who had been forcibly excommunicated, but of whose 
return there was still some hope. Where, however, an offender 
remained fully recalcitrant, the bishop (if he had the moral support 
of his flock) sooner or later had recourse to the greater excommunication, 
"·hich forbade any kind of intercourse, even social (' a colloquia et 
convivio '), with the offender. So the form.ul.e in Synesius, ep. 58 
(MPG., lxvi, coll. 1400-1404) ; cp. Cone. i. Tolet. (A.D. 400), cc. 7, 
15, 16, 18; Cone. iv. Cart. (398), c. 73; Cone. ii. Arel. (A.D. 443-452), 
c. 49; Cone. Angev. (A.D. 453), c. 4; Cone. i. Aurel. (A.D. 511), 
cc. 1, 3; Cone. iii. Aurel. (A.D. 538), c. 6; Can. Apost., 30, etc., 
Basil epp. 61, 288, etc. 

(v) But in many cases, especially of notorious sin, a bishop acted 
much more preciphately than the strict letter of the canons allowed. 
So the story of the excommunication of the Emperor Philip, Euseb., 
HE., vi, 34; and the excommunication of Theodosius. 

(vi) The bishop was normally empowered to remit part of the sen
tence either in view of extenuating circumstances, or on account of 
manifest zeal shown during the penitential exercises ; see, e.g. Cone. 
Anc., c. 5; Cone. Laod., c. 2; Cone. Nie., c. 12; Didascalia Apost., 
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c. 6 (E. tr. M. D. Gibson, p. 32) ; Basil, ep. can., cc. 74, 84 ; Greg. 
Nyss., ep. can. ad Letofum, pass., e.g. ca.n. 5 ; cod. can. eccl. Afr., <:. 43 ; 
Innocent I, ep. 25, 7 (10) ; Leo, epp. IO, 8; 159, 6. 

(vii) Voluntary confession wa.s almost a.lwa.ys regarded a.s a. ground 
for mitigation of penalty; e.g. Greg. Thaum., ep. can., 8, 9; Cone. 
Illib., c. 76 ; Basil, ep. can., c. 61 ; Greg. Nyss., ep. can. ad Let., 4. 
One of the rare explicit exceptions to this rule 1s Cone. iii. Aurel. 
(A.D. 538), can. 7, where the penalty for confession a.nd for conceal
ment is the same. 

(h) The abolition of the penitentiary priests by Neetarius (supra, 
p. 282). 

The details of this affair are inextricably confused. Three ques
tions arise :-

(i) What jurisdiction had the penitentiary? (ii) What was the 
exact occasion of scandal? (iii) What did Nectarius hope to gain by 
abolishing the office ?-Neither Sozomen nor Socrates is clear on any 
of these points ; together they are quite unintelligible. References 
to the recent discussions will be found, Poschmann, p. 57, n. I. He 
and Galtier bold that the penitentiary bad plenary judicial functions 
which, when they led to the degradation of a deacon, were deemed 
excessive. For this, however, there appears to be no other evidence. 
Batiffol, (Etudes d' Histoire, etc., p. I 57) holds that the scandal consisted 
in the degradation of the deacon on the testimony of one witness only, 
and that an accomplice; others think that the penitentiary broke 
the sea.I of confession by denouncing the deacon. But none of these 
theories accounts for the abolition of the office.-! am inclined to think 
that the penitentia.ry (legally or illegally) was giving absolutions on 
easy terms, and absolved the lady ; but when the deacon's crime was 
discovered (not necessarily by any violation of the seal) and he was 
degraded, the disproportion between the treatment received by the 
two accomplices respectively was so great a.s to cau5e dissatisfaction 
and scandal in the Church. Thus, whilst Sozomen's highly-coloured 
picture of the cause of the scandal is an unjustifiable piece of fiction, 
designed to make Socrates' account intelligible, he is probably right 
in saying cl1r,Xv,_.-the penitentiary, whether with legitimate or with 
usurped jurisdiction, did give absolution (supra, p. 282). Nectarius' 
suppression of the office was designed, on this hypothesis, to bring the 
entire cont.-ol of discipline back into the bishop's bands and prevent, 
if not priestly usurpation, at all events irresponsible absolutions : 
both Socrates a.nd Sozomen assert that (although it may have had 
this result) the general effect on moral;ty wa.s bad. The texts will 
he found in full in Watkins, op. cit., pp. 315-317. W. Bright, Age of 
the Fathers, i, p. 527, says wisely, 'Nectarius' action neither pro
hibited confession nor abrogated penance . . . but it removed a great 
stimulus and threw the whole subject into the background.' Some
what similarly, K. Holl, Enthusiasmus u. Bussgewalt, pp. 274, 275. 
On the later history of public penance in the East, Holl, pp. 277-291. 

(i) Retirement to a monastery (' conversio ') a siebstitute for public 
penance (supra, p. 278). 

The popularity of this custom has been established, principally for 
the fifth-century Church in Gaul, by the researches of B. Poschma.nn, 
Die A bendliind. Kirchenbusse, pp. 128-142, 280 f.; its frequency revived 
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a kind of domestic asceticism as well (ib., pp. 131, 132), so that pen
ance for grave sin became indistinguishable from saintliness. C,esarius 
([Aug.] append. serm. 261, 1) says, • et ille quidem, qui prenitentiam 
publice accepit, poterat earn secrctius agere '--one of the passages 
which have been taken to imply the existence in the fifth century of 
private penance with private absolution (Poschmann, op. cit., pp. 139, 
140; see infm, p. 536). But Gennadius (de eccl. dogm., 53; MPL., 
lviii, col. 994) makes the point quite clear-' sed et secreta satisfactione 
solvi mortalia crimina non negamus, sed mutato prius saJculari habitu 
et confesso religionis studio per viue correctionem et jugi imo perpetuo 
luctu miserante Deo veniam consequatur.'-ln the 'appendix' to 
the late eighth century Codex Regularum of Benedict of Aniane occurs 
an ad monachos de pamitentia ascribed to • S. Paulinus' (Holsten
Brockie (1759), i, p. 130). which Morin and Poschmann (op. cit., 
p. 128) date from the fifth century. (Watkins, p. 504, following 
MPL., lviii, col. 875, wrongly assigns it to Faustus of Riez.) It says 
explicitly, • abrenuncianti publica prenitentia non est necessaria, 
quia conversus ingemuit et cum Deo .eternum pactum inivit.' It 
is a curious coincidence of name that Paulinus of Aquileia in A.O. 

794 should embody the principle in a letter to Heistulf, a Lombard 
who had killed his wife, whom he enjoins either to enter a monastery 
or to do public penance (MPL., xcix, col. 183; Watkins, op. cit., 
p. 685). The practice was called conversio (see Ducange and Thes. 
Ling. Lat., s.v.) ; and must be distinguished from intrusio, retrusio 
(confinement in a monastery-see Ducange, s.vv., and D.C.A., s.v. 
'seclusion ' ; cp. supra, p. 293, n. 3). which was compulsory, and not 
necessarily lifelong; cf. for this Poschmann, p. 259. 

(j) The attempt to introduce public confession of details of sin 
(supra, p. 228). 

Leo, ep. 168, 2-' illam etiam contra apostolicam regulam pr.e
sumptionem, quam nuper agnovi a quibusdam illicita. usurpatione 
committi, modis omnibus constituo submoveri. de prenitentia. scilicet 
qu.e a fidelibus postulatur ne de singulorum peccatorum genere libello 
scripta professio publice recitetur, cum reatus conscientiarum sufficiat 
solis sacerdotibus indicari confessione secreta. . . . removeatur tarn 
improbabilis consuetudo . . . sufficit enim ilia confessio qure primum 
Deo offertur, tum etiam sacerdoti, qui pro delictis prenitentium 
precator accedit.'-The custom, prior to this attempted innovation, 
is quite certain. The would-be penitent laid bare his case before the 
bishop, or a priest delegated for the purpose (Origen, with his advice 
as to the importance of choosing the right recipient for such confidences, 
is obviously thinking of an even earlier stage-in Ps. 37 hom. ii, 6; 
MPG., xii, col. 1386). He was then told whether public penance 
was or was not required. If it was, his public entry into the status 
pamitentiaJ would be all the notification which the other members 
of the Church received either of the fact or the character of his sin. 
This private statement of the details of the case to the bishop is of 
course implied in many of the passages where public penance for private 
sin is demanded or excused (supra, pp. 504 f.). Similarly Origen, hom. 
in Lev., ii, 4 ; (GCSS., ' Origenes,' vi, p. 296)-' per prenitentiam 
remissio peccatorum, cum peccator ... non erubescit sacerdoti 
Domini indicare peccatum suum • ; Cyprian, de lapsis, 28-' apud 
sacerdotes Dei dolenter et simpliciter confitentes ', etc. It is un
necessary to add that at this date, even though private penance may 
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have been occasionally allowed, private reconciliation was wholly 
unknown. At some point the process was bound to be public, and so 
to involve the acknowledgment that grave sin had been committed. 
But the detailed confession of the sin was not that point (infra, 
pp. 534 ff., for further considerations). 

(k) Popularity of death-bed penance (supra, pp. 227, 275). 

Cp. C<Esarius, [Aug.J app. serm. 256, 4-' cum enim omnes homines 
pcenitentiam velint in finem vit,e sure accipere •; and the innumerable 
canons of councils regulating the practice. Cresarius warns his hearers 
of the danger of such postponement-you may be shipwrecked, 
drowned, murdered, or stricken with apoplexy ; and suggests as a. 
compromise, not immediate public penance, but ' ilia pcenitentia. qure 
per omnem vitam a bonis Christ~anis agitur '-i.~. dail):' a~ts o~ s~lf
mortification. Of this he says, per quam omma cap1taha cnmma. 
damnantur et minora peccata jugiter redimuntur' ; where 'damnan
tur' seems to mean that such a life expresses the penitent's self
condemnation on account of his •capital' sins (and will avail, faute de 
mieux, with God).-Poschmann, pp. 52, 53, gives reasons for supposing 
that the penitentiary priests at Rome (supra, p. 282) were appointed 
to be at hand for emergency death-bed cases where the bishop could 
not be informed in time.-On the postponement of baptism for the 
same reasons as that of penance, cp. Tertullian, de bapt., r8-' si 
qui pondus intelligant baptismi, magis timebunt consecutionem quam 
dilatationem '; Aug., Conf., i, II, (r7). 

(l) Efficacy of death-bed penance. 

Where a sinner had recourse to death-bed penance after a careless 
life, theologians took a pessimistic view of its efficacy. So Aug., 
serm. 393-' si quis autem positus in ultima. necessitate regritudinis 
sure voluerit accipere pcenitentiam . . . fateor vobis non illi negamus 
quod petit, sed non prresumimus quia bene hinc exit . . . si securus 
hinc exit, ego non sum securus.' The doubt was specially strong in 
southern Gaul. Faustus of Riez (t A.D. 492) in his public utterances 
expressed the gravest doubts ([Aug.] append. sermo 255-assigned to 
him by Malnory, S. Cesaire d'Arles, p. r90--' pcenitentia qure ab 
infirmo petitur, infirma est. pcenitentia qure a moriente tantum petitur, 
tirueo ne ipsa moriatur ') ; in his correspondence he frankly denies 
that this ' momentanea pcenitentia. ' can obtain remission of capital 
sins (ep. 5 ad Paulinum, CSEL., xxi, p. 184). 

Cresarius says the same ([Aug.] append. sermo 256, 3-' pceniten
tiam illi dare possum, integram securitatem dare non possum'). 
Avitus of Vienne (t 533). however, denounced Faustus' view as 
'contrary to the truth• (ep. 4, MPL., lix, coll. 219 ff.). The best ex
position of the facts is in Poschmann, pp. ro7-u5. 

(m) Refusal of absolution to death-bed penitents (supra, p. 227). 

Prior to canon r3 of Nie.ea, which enjoined that all who could 
possibly be regarded as penitents should receive the viaticum in their 
last hours (supra, p. 278), though after the disappearance of the tria 
irremissibilia, absolution was sometimes withheld from sinners etiam 
in fine. Thus Cone. lllib. (A.o. 306--presided over by Hosius of 
Cordova), cann. 1, 2, 6, 7, 8, etc. (in some cases there is confusion 
between ' nee in finem ' and etiam in fine,' which makes it difficult 



512 PUBLIC PENANCE IN FIRST FIVE CENTURIES 
to decide exactly. On the supposed Novatianism of the council, 
Poschmann, p. 143.) Batiffol compares with this the attitude of popes 
Marcellus (A.D. 308), and Eusebius (A.D. 309), to the lapsi, which 
may be inferred from the Damasian epitaphs (Etudes d'Histoire •, 
pp. 142, 143). 

Brightman (Swete, Church and Ministry, p. 377), notes only two 
other cases of the refusal of death-bed absolution, Neo-Ccesarea 
(A.D. (?) 315), can. 2, and Arles (A.D. 314). can. 22. To these must 
be added Sardica (A.D. 343), can. 2 (drafted by Hosius of Cordova), 
and Saragossa (A.D. 380), can. 3-the latter Spanish, the former under 
Spanish influence ; and both later than the Nicene canon. But in 
the fifth century, Gallic rigorists attempted to reintroduce the practice 
in a new and more limited form by denying absolution to those who 
defened penance till the hout' of death. They were rebuked by Inno• 
cent I (A.D. 402-417), ep. 6, 2 (6) ad Exsuperium (MPL., xx, col. 498), 
who recognizes that in the times of • crebr;:e persecutiones ' lifelong 
penance v.ithout reconciliation was imposed, but maintains that the 
Church is now nght in prescribing that the dying shall receive corn• 
munion. In A.D. 428 Pope Ccelestine writes sternly to the bishops 
of Vienne and Narbonne (ep. 4, 2 (3); MPL., 1, col. 431)-' agnovimus 
pcenitentiam morientibus denegari, nee illorum desideriis annui, qui 
obitus sui tempore hoe anim:r su;:e cupiunt remedio subveniri. horremus, 
fateor, tant;:e impietatis aliquem reperiri.' So also Leo, ep. 108, 4 
ad Theodor. Forojul. In spite of these Papal decisions, there are 
numerous western canons of the filth and sixth centuries (Poscbmann, 
pp. 98, 99) against relapsing sinners, or penitents who have disregarded 
the obligations of the status, none of which say anything about con• 
ceding them the viaticum in their last hours. But Cone. Ilerd. (A.D. 
524 or 546; see Hef.-Lecl. ad loc.), can. 5, is explicitly in favour of 
leniency-' sanctam communionem nisi in exitu non percipiant.' 
The council of Elvira, by regulating the practice (cann. 3, 9, 10, 13, 
etc.). in some cases, and forbidding it in others, shows it to have been 
well-known at that date (' in fine babere communionem' etc.) See 
also Morinus, de pam. V, c. 30. 9, 10 ; X, 1-14. Note esp. ib., X, 
I, 4-the occasional survival of this rigorism in France up till the 
late fourteenth century. 

(n) The recovery of death-bed penitents. 

(i) Sometimes a penitent who received absolution on his (presumed) 
death-bed recovered unexpectedly. The earliest custom, in these 
cases, was to bold him exempt from further penance. So Cyprian, 
ep. 64, 1-' pacem quomodocumque a sacerdote Dei semel datam 
non putavimus auferendam' ; cp. ib., 55, 13 ; Dionysius Alex., ep. 
ad Conon. (ed. Feltoe (1905), pp. 59-62). 

(ii) Cone. Nie., can. 13 (supra, pp. 278, 5u), whilst insisting that all 
sinners who desired it must be reconciled on their death-beds, enacted 
that if they recovered they must complete their appointed course of 
penance : El aE U1royvwu6fL, 1eal ,coivr,>v[a~ ,rd}uv roxWv 1"<1)uv Ev T"o7, (6'<1 v 
iteraCTBfi, µ,,ra .,.;;,,, KOLVwvoJVTwv -njr •vxijr_f""'lr <CTTW. So also Greg. Nyss., 
ep. ad Letoium, 5; and commonly. Hence (Leo, ep. 167, 9 ad Rust.), 
a sick man who had sent for a priest prematurely, and on his arrival 
found himself a little better, would rather naturally plead for a post
ponement of the rite. 

(iii) The Nicene canon had not actually said that sinners were to 
be absolved, but only that they were to receive the viaticum 
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(lq,oll,ov-but see Bright, Canons of First Four General Councils, 
p. 51, for wide usages of the term which would easily allow of its 
covering absolution). To resolve the ambiguity, Gallic canonists at 
the Synod of Orange (A.D. 441) (can. 3) made a definite distinction 
between the viaticum and plenary reconciliation, deciding that death
bed penitents might receive the former but not the latter. Such 
penitents, if they recovered, had consequently no ground for refusing 
to accept the Nicene ruling, which the ea.non therefore repeats. The 
text runs :-' qui recedunt de corpore prenitentia accepta placuit 
sine reconciliatorid manu eis communica.ri, quod morientis sufficit 
consola.tioni secundum definitiones patrum, qui hujus modi com
munionem viaticum nominarunt. Quad si supervixerint, stent in 
ordine pamitentium et ostensis necessa.riis prenitenti.e fructibus com
munionem cum reconciliatorid manus impositione percipiant.' Similarly 
statt. eccl. ant., cc. 76-78 (sometimes called canons of an alleged fourth 
Council of Carthage, A.D. 398----see Hefele-Leclerq, ii, pp. 102-108) ; 
Felix iii, ep. 7, ad univ. ep. (= Cone. Rom., A.D. 487) can. 3, 5; MPL., 
lviii, coll. 926, 927 ; Siricius, ep. 1, 5 ad Himerium-' via.tico munere 
... per communionis gratiam volumus subleva.ri' (Poschmann (p. 6r) 
points out with justice that the explicit reference here is only to 
sinners, who, after reconciliation ( suffugium non habent prenitendi '), 
break one or more of the lifelong obligations imposed even upon 
reconciled penitents) ; Cone. Bare. (A.D. 540), c. 8 ; and frequently. 
Ba.tiffol (p. 181) appears to take the Orange canon in connexion 
with the relapsed only, but it obviously applies to all who have 
begun their penance but not completed it. Poschmann's attempt 
(pp. 108, 109, cp. also Hefele-Leclerq, ii, p. 1030, n. 1) to show, in the 
face of the ' sine reconcilia.toria ma.nu,' that the viaticum included 
absolution of a sort, is not at all convincing (cp. Morinus, de pa:n., VI, 
21, 6). In Rome the principle that the sinner restored to health 
must complete his penance was maintained by Leo (ep. 167, 7), though 
sick-bed absolution was not refused (ep. 108, 4, 5-' nee satisfa.ctio 
interdicenda est, nee reconciliatio deneganda '). In Spain, at all events, 
all traces of this rigorism had vanished by the sixth century (Posch
mann, pp. r50 ff., 289 ff.). 

(o) Penance and Purgatory (supra, p. 286). 

See Cath. Encycl., i, p. 599, s.v. 'Apocatastasis' (Ba.tiffol) ; PRE., 
v, p. 788, s.v. 'Fegfeuer'; ib., ix, p. 81, s.v. 'Indulgenzen'; Loofs, 
Leitfaden, pp. 449 ff.; Tixeront, HD., i, ii, iii, indices s.v. 'Purgatoire '; 
etc.-Two doctrines must be distinguished-(a) that of purgatory as 
a 'second chance '-a place where all, or almost all sinners, however 
impenitent they may have been at death, may submit to purification 
a~d so achieve ultimate salvation. This Origenistic or universalistic 
view, though popular nowadays, had only a temporary footing in 
the ea~ly Church-though from Origen (de princ., ii, 10, 4 ; c. Cels., 
v, 15) it spread even to Jerome and Ambrose (Tixeront, ii, pp. 335, 
341 f., 345-350). Clem. Alex., Strom., vi, 14, seems to hold the same 
view, though it is not clear whether he extends the 'second chance 
to sinners as widely as Origen does. 

(b) The 'Catholic' doctrine-in purgatory sinners who die in a 
state of grace, and are consequently assured of salvation, are cleansed 
from minor faults, and expiate sins already repented of and forgiven. 
Hints of this view are found in Tertullian (de resurr., 43 ; de an., 58) 

33 
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and Cyprian (ep. 55, 20) ; Augustine, whilst not prepared absolutely 
to condemn the Origenistic view (Tixeront, ii, p. 433). nor absolutely 
to affirm the other (ench., 69-' tale aliquid post vitam fieri incredibile 
non est'), is generally 'Catholic' on the point (Tixeront, ii, pp. 433, 
434; Loofs, p. 450). In OEsarius and Gregory the Great the Catholic 
position is quite explicit (Tixeront, iii, pp. 426-428 ; Loofs, p. 450). 
OEsarius asserts that the fires of purgatory will be necessary to com
plete the redemption of such sins as have not been fully redeemed by 
good works (i.e. penitential satisfactions)-' quicquid enim de istis 
pecca.tis [minutis] a nobis redemptum non est, illo igne purgandum 
est,' [Aug.] app. sef'm. 104, 4 ; the same principle applies to capital 
sins, but here the redemptive exercises are more severe, and include 
public penance (ib., 7, 8-' digna prenitentia '). Hence the danger 
of postponing good works in the case of minor sins, and penance in 
the case of ' ca.pitalia ' ;-the former postponement will involve greater 
purgatorial punishment, the latter may involve (if the sinner die 
unexpectedly without absolution) forfeiting the chance of attaining 
to heaven even through purgatory (ib., g-cp. Greg. Magn., dial. iv, 
25, 39). 

But as absolution was normally given only after the necessary 
satisfactions, or temporal penalties, were discharged, the number of 
sinners destined for purgatory was (in the view of the early centuries) 
relatively small-the alternatives for most were simply heaven and 
hell. Vvben, however, absolution came to precede satisfaction the 
case was altered ; it was no longer a guarantee that purgatory would 
be avoided. Purgatory, therefore, became a normal stage in the 
heavenward progress of all redeemed Christians, except those whose 
penitential exercises, whether before or after absolution, had been 
so exhaustive as to appear a sufficient substitute. Hence Abailard's 
insistence upon the subject (scito teips., 19, 25 ; expos. in Rom., iv 
(MPL., clxxvii, col. 840); cp. Loofs, p. 593; K. Millier, Umschwung 
i. d. Lehf'e v. d. Busse, pp. 306-308-but see the criticism of Miiller, 
Loafs, p. 476) ; cp. also Ric. S. Viet., de pot. lig., cc. 2-8. There was 
thus no difference of principle, but only the breaking up of one equation 
into two. On the earlier theory confession plus satisfaction (plus 
absolution) cancelled the pains both of hell and of purgatory ; in the 
later theory confession (plus absolution) cancelled the pains of hell, 
satisfaction those of purgatory. The many theological problems 
raised by the doctrine do not concern us here. For medi::eval crudities 
on the subject, see G. G. Coulton, Five Centuf'ies of Religion, i, pp. 73-77. 

NOTE J.-TERTULLIAN's THEORY OF PENANCE (supf'a, p. 225). 

We may notice in greater detail some problems connected with 
Tertullian's doctrine of penance. The first two arise out of the curious 
passage (de pam., 108), in which, dealing with the reluctance of sinners 
to come to exomologesis, he asks ' an melius est damnatum latere, 
quam palam absolvi ? ' 

(a) Preuschen, Tef'tullians Schf'iften 'de peen.' u. 'de pud.', pp. 
12-13, takes 'palam absolvi' of the day of judgment. He holds that 
Tertullian's purpose is to provide a status of lifelong penance (with
out absolution on earth), which shall win absolution in heaven, as in 
de pud., 3. He supports this by referring to the phrase ' in vestibule 
collocavit' of de peen., 710, which he takes literally-' has placed in 



TERTULLIAN'S THEORY OF PENANCE 51_~ 

the narthex of the Church '-i.e. has assigned penitent post-baptismal 
sinners a permanent place there, with consequent permanent exclusion 
from communion. The difficulty of this is that not even de pud. 
assigns lifelong penance without absolution to any except the three 
'irremissibilia'; whilst the sins for which second penance is available 
in de pam., 7•, are enumerated as giving way to • carnal concupiscence, 
worldly entanglements, the subversion of faith by fear of earthly 
power, wandering from the sure way by perverse traditions, scandals 
and temptations '-a much wider list. On Preuschen's theory, 
Tertullian Catholic would be more severe than Tertullian Montanist. 

(b) Batiffol, Etudes d'Histoire, p. 75, building on • damnatum 
latere,' thinks that Tertullian is urging open penance for secret sin. 
This is possible; but since ' damnatum' is rhetorical (one is not finally 
'damned' till the last judgment, and then one's damnation is any
thing but 'latent'), ' latere' is probably so too; and the phrase need 
mean no more than ' skulk about in sin.' But further, in de pud., 
2 13-16-(' omne delictum aut venia dispungit aut pcena; venia ex 
castigatione, pcena ex damnatione ... alia [delictorum pars] erit qm:e 
veniam consequi possit, in delicto scilicet remissibilli ; alia qu;:e 
consequi nullo modo possit, in delicto scilicet irremissibili ')-' dam
natio' means • excommunication,' 1 not • damnation.' For in 3' we 
are to learn that the irremissible sins do not necessarily involve • dam
nation' in the literal sense; and 'pcena ex damnatione '-i.e. the 
acceptance of lifelong penance-is explicitly said to ' expunge ' 
sin,• just as does 'venia ex castigatione '-i.e. the acceptance of 
temporary penance, with absolution (' venia ') 3 as its sequel-for 
'remissible' sins. So 'damnatum latere' probably means • skulk 
about in a state of excommunication,' and has no reference to secret 
sin. 

(c) de pud., 19 23- 96-An involved argument about 1 John 418 • 17 ; 

then-' [distinctionem delictorum a qua digressi sumus] hie enim 
J oannes comrnenda vit, quod sint qu(Bdam delicta quotidian(B incur
sionis, quibus ornnes simus objecti. cui enim non accidit, aut irasci 
inique, et ultra solis occasum; aut et manum irnmittere, aut facile 
rnaledicere, aut temere jurare, aut fidem pacti destruere, aut vere
cundia. aut necessitate mentiri ? in negotiis, in officiis, in qu.estu, 
in victu, in auditu quanta tentamur, ut si nulla sit venia istorum, 
nemini salus competat ! horum ergo erit venia per exoratorem Patris 
Christum. sunt autem et contr!Lria istis ut graviora et exitiosa qua, 
veniam non capiunt, homicidium, idolatria, fraus, negatio, blasphemia, 
utique et mcechia et fornicatio, et si qua alia violatio templi Dei. 
horum ultra exorator non erit Christus; h.ec non admittet omnino 
qui natus ex Deo fuerit, non futurus Dei filius, si admiserit.' 

The difficulty here is as follows. The Church of the period recog
nized three classes of sins ((i) venial, (ii) grave-requiring penance, 
but not irremissible, (iii) irremissible); Tertullian in this passage 
mentions two groups only, and it is not clear how they are to be 
harmonized with the normal three-fold scheme. His groups are :-

1 Generally lifelong, without hope of ecclesiastical absolution (cp. P. de 
Labriolle, Tertullien, de pam., de pud. (Paris, 1906), p. xxviii) , but contrast 
the loose usage of de pud., 18'. where it does not exclude venia (absolution). 

2 I.e. by winning divine forgiveness in heaven, supra, p. 225. 
3 That this is the normal meaning of venia is amply proved by G. Esser, 

Die Bussschriflen Terlrtllians (Bonn, 1905), p. 23. 
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(i) • sins of dail)' occw l'cnce.' These are in fact mostly trivial; though 
one does not care to think that breaking promises (' fidem pacti 
destruere ') was quite so common as he suggests. These • will t'eceive 
pardon through the intercession of Christ' ; (ii) • graver and destructive 
sins, which do not admit of pardon.' The list that follows gives seven 
sins, which may or may not be a mere expansion of the three inemis
sibilia ; 1 and then adds • for these Christ will no longer intercede.' 

Presumably • venia ' means absolution by the Church, as in de 
pud., 2 1 • (supra, (b)). Then' horum ultra exorator non erit Christus' 
means, Christ will not ask for them to be pardoned on earth (though 
pardon is available for them in heaven, if lifelong penance is done on 
earth, as in de pud., 3', s1'pra, p. 225, n. 2). But the phrase is an odd 
one for the purpose ; and this interpretation has the further incon
venience that it appears to demand (penance and formal) absolution 
(' venia ') for daily and trivial sins (such as Augustine later will re
peatedly declare to be expunged by repentance and the Lord's prayer), 1 

whereas the lists of sins for which penance is required (but absolution 
allowed) in de pam., 7•, de pud., 710, are of a much more serious character.• 
This of course may be another piece of Montanist rigorism.' 

On the other hand, 'venia' may perhaps mean 'immediate for
giveness (by God) here and now by the direct intervention of Christ's 
intercession, without form.al penance, reconciliation, etc.' This would 
suit list (i) ; it would allow us to take list (ii) either as referring to the 
three 'irremissibilia' alone, or as including in addition the sins of 
de pam., 7•, de pud., 711 ; it would give a point to the' ex' of • exorator' 
-• Christ will decline to plead for them effectively,' i.e. without the 
addition of penitential exercises on the part of the sinner.• And it 
would say enough for Tertullian's purposes in this chapter, in which 
he is merely proving that we all recognize some distinction between 
sins. But it involves reading a great deal into • exoratio,' and taking 
• venia ' in a very specialized sense, neither as • absolution ' as in 
c. 2, nor ' pardon ' generally, as in c. 18, fin. And it either makes list 
(ii) include two classes of sins (' grave • and ' mortal ') without differ
entiation, or ignores the grave sins altogether. Nevertheless this 
seems to be perhaps the best solution. 

1 Blasphemy, denial and idolatry of course go together as forms of 
' apostasy • ; • fraud ' may belong to them as meaning the fraudulent 
obtaining of a certificate of having sacrificed (as commonly in the Decian 
persecution), which Tertullian would regard in the same light as actually 
having sacrificed. A similar list of •capital' sins in adv. Marc., iv, 9 (in 
relation to baptismal remission) gives ' falsum testimonium ' for • negatio,' 
which may refer to a lying pretence of not being a Christian. On the other 
hand, • fraus, negatio ' in the one list and • falsum testimonium, fraus ' in 
the other would naturally seem to refer to sins in business-life. 

• Aug., ench., 71 ; de symb., 7 (15) ; serm. 56, 8 (12) ; 58, 7 (8) ; de 
nupt. et con., i, 33 (38), etc. ; and cp. supra, p. 339, n. 10. 

3 de pam., 7 : supra, p. 515 ; de pud., 7, enumerates attendance at 
theatrical and gladiatorial show5, etc. ; undertaking of civil office ; per
forming duties in connexion with idolatrous worship, and so forth (cp. 
Brightman, in Swete, Early History of the Church and Ministry, pp. 321-330, 
for other lists of this character). 

'So de Labriolle (op. cit., p. xxviii) appears to take it. On the other 
band, Esser (op. cit., p. 16\ takes list (i) to mclude both venial sins and remis
sible sins for which penance is required. But this involves a double meaning 
both for venia and for exorator, and appears highly artificial. 

• So apparently Priimmer, Theol. Mor., i, p. 228-' sensus videtur esse: 
hlec non possunt deleri oratione sold.' 



WORKS OF SUPEREROGATION 517 

The possibility suggested in the text (supra, p. 22.5), that 'horum 
ultra exorator non erit Christus ' means that certain sins will never 
be forgiven in this world or the next and are in fact inadmissible to 
penance, is of course contrary to the general tone of de pudicitia ; 
but it may be an ultra-rigorist aspiration which Tertullian lets slip 
by the way. He certainly recognized some sins for which even life
long penance without absolution was refused-the ' monstra ' of de 
pud., 41, which are banished not merely from the threshold (' limen ') 
but even from the shelter (' tectum ') of the Church (cp. ib., 1311 , on 
incest). The rendering would fit the immediate context-some sins 
we all recognize to be forgivable, some sins we all agree to be unfor
givable ; but in view of the main emphasis of the de pud. it cannot 
be regarded as more than a possibility. 

NOTE K.-THE DOUBLE STANDARD AND WORKS OF 

SUPEREROGATION (supra, p. 240). 

A.-In two important essays (The Spirit and Origin of Christian 
Monasticism, pp. 287-301, and ERE., iv, pp. 203-205; s.v. 'Counsels 
and Precepts'), Canon Hannay approaches the whole question of the 
double standard with an admirably judicious impartiality. He does 
not appear to consider that what bas been called above the ' valid ' 
view has any bearing upon the matter; but addresses himself entirely 
to the 'invalid' view. Its essence, he observes, is contained in two 
'judgments •-

(i) Some ways of life are ' higher ' (e.g. ' more heroic ') than others, 
and merit greater heavenly reward : (ii) 'A Christian may without 
sin refuse ' a higher way of life, ' even when it bas been presented to 
him' (Spirit and Origin, p. 296). 1 

Both these judgrnents Canon Hannay regards as ' entirely natural ' ; 
in the former (not necessarily or commonly, however, with reference 
to monasticism), the Protestant reformers and controversialists im
plicitly concurred 'even when they did not say so' (p. 297). Pro
testantism, however, rejected the second judgment; the Christian 
is no longer free to refuse the higher (more heroic, though not neces
sarily monastic), way of life without sin, if be is 'called• to it.• 

This ' Protestant • view Canon Hannay hesitates to accept. It 
would involve him (he suggests) in the conclusion that a man who 
• receives the call' to virginity and, marrying, 'refuses to obey the 

1 This judgment is of course involved in the assertion that the worldling, 
though debarred from the higher reward offered to the monk, is not debJ.rred 
from salvation altogether-as he would be if he were guilty of ' actual ' sin 
in refusing, and maintaining his refusal of, the higher life (supra, p. 255). 
But the judgment is not always of the essence of the invalid theory, for 
that theory still persists, in a modified form, wherever it is held that some 
Christians are by divine providence debarred from the higher life (infra, pp. 
531 f.). Of these it would of course be absurd to say that they' may refuse' 
the higher life, for they are not in a position to ' accept' it; but they are 
still debarred, on the invalid theory, from the highest rewards. 

1 In addition to the passage quoted by Canon Hannay from Rothe, the 
' Protestant' view is well expressed in Martensen, Christian Ethics, i, pp. 
424 f. (' the counsels are precepts for single indi\·iduals under special cir
cumstances'), R. L. Ottley, Christian Ideas and Ideals, pp. 65-67, and gener
ally PRE., iv, pp. 274 ff. (s.v. 'consilia '), where full references to the con
troversial po .. t.-Tridentine documents on both sides are given. 
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call,' and • to the end of his life does not repent,' is • in the same 
position as the unrepentant adulterer.' Such a thought, Canon Hannay 
says, is • intolerable ; state it nakedly, and all consciences revolt against 
it ' (p. 299). 

Several curious confusions are involved in this statement of the 
case:-

(a) Even the invalid theory never held that a genuine call 
(duty, obligation) might be refused without sin, though no doubt 
Protestantism has often accused it of doing so. Nor does Canon 
Hannay really defend this position, though his language seems to 
suggest it. The misunderstandings are due to an ambiguity between 
the words call' and • opportunity,' which Canon Hannay perpetuates 
in his vague phrase • presented to him.' If the word • call • be taken 
in its strict sense, as a definite obligation clearly recognized by con
science as absolutely and immediately laid upon it by God, two 
conclusions follow: (i) No moralist, Catholic or Protestant, would 
ever admit for a moment that such a call might be refused without 
sin; (ii) the thought by which the rejection of such a call is put on 
the same plane as ihe gravest mortal sin is no longer 'intolerable.' 
If Jonah had persisted in his refusal to preach at Nineveh, or S. Paul 
had refused to go to the Gentiles, no one would have hesitated to 
regard them as traitors against conscience to the most flagrant degree. 

Canon Hannay's hesitations are due simply to the fact that' calls• 
as unequivocal as Jonah's or S. Paul's are extremely rare. What 
we usually speak of as • calls • are no more than • opportunities ' or 
' possibilities • entering into competition with other ' opportunities• 
or • possibilities.' The rejection of them, bound up as it may well 
be with the acceptance of an alternative 'opportunity• of doing 
good, may be (in any given case) a mistaken choice, but it is in no 
sense on a par with the deliberate violation of an unquestioned moral 
obligation. Canon Hannay, however, after recognizing that Pro
testant controversialists are using the word ' call' in the strict sense 
(see his summary of Rothe, p. 298), proceeds to argue as though it 
meant no more than 'opportunity.' If the 'call to virginity• in his 
example were an unquestionable • call • (e.g. if the man who proposed 
to marry knew himself to be suffering from an incurable and highly 
contagious disease) no words could be too strong in insisting that to 
disregard it was to be guilty of mortal sin. Obviously, therefore, the 
words • call to virginity• to Canon Hannay mean no more than the 
•opportunity• or, at best, the • advisability of remaining single.' 

(b) What the theory of the double standard held, even in its invalid 
form, and what Canon Hannay really defends, is the perfectly sound 
probabilist view that where either of two ways of life is • safe.' 
a Christian is not bound to take the generally safer (' higher,' ' more 
heroic') way, or • opportunity,' merely by virtue of this generally 
• safe1 ' character.• I have argued in support of this position else-

1 This is true, even if • generaUy safer • or • higher • means • safer or 
higher for all Christians without exception.' Universal obligation would 
only begin if it seemed at least possible that the • safer or higher ' course was 
also essential for all Christians. On frobabilist principles it would then begin 
(Conscience and its Problems, p. 282 unless simultaneousl}• it appeared also 
possible that the ' generally safer ' course might be wrong for some Christians. 
The case would then be one of • perplexity,' to be solved along different lines 
(ib., pp. 288, 331-336, 395-399). 
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where,1 and have nothing to add on the point. The valid theory in 
no way impugned this principle. All it did was to insist that the 
principle could not be applied to the contemplative life, or vision of 
God, because properly understood this ' life ' is not the ' safer ' of 
two 'safe' ways, but the universally obligatory goal of the Christian 
pilgrimage. 

(c) What, then, were in fact the errors of the invalid theory ? 
The first, though less important, was that of hardening a particular 
way of life (monasticism) into a universally 'higher,' 'safer,' or 
' more heroic ' one-of mistaking, in short, the spectacular for the 
heroic. The heroic is, of course, as Canon Hannay suggests, always 
higher than the non-heroic. But neither monasticism, nor any other 
spectacular way of life, is to be identified with heroism sans phrase. 
Curiously enough, Canon Hannay seems to echo this mistake when, 
by way of analogy, he treats the life of the soldier in battle as one 
• of greater sacrifice ' than that of the sergeant ' who throughout the 
course of a long war drills recruits at the dep6t.' The former is without 
doubt infinitely the more spectacular, or dramatic (using these words 
without the slightest derogatory implication), but the degree of 
heroism involved in the respective instances is wholly independent 
of the external circumstances. The soldier may be merely a reckless 
adventurer, the sergeant may be breaking his heart because duty 
prevents his going to the front; if so, the latter is the true hero, not 
the former. The 'invalid' theory of the double-standard elevated 
one particular kind of spectacular life into the heroic life per se ; 
Protestantism rightly maintained that neither this particular kind 
of spectacular life, nor any spectacular life merely because it was 
spectacular, could be regarded as necessarily heroic. Any form of 
life can call for the display of the fullest heroism, if God so ordains 
it. One ' opportunity ' may be more spectacular than another ; but 
all ' opportunities ' open the door to the highest exhibitions of Chris
tian self-sacrifice. 

Whether Protestant writers, as Canon Hannay suggests, implicitly 
deny this conclusion, I cannot say. But without doubt it is accepted 
by the best Roman Catholic thought unhesitatingly. Baron von 
Hiigel (Essays and Addresses, i, p. 282) insists that when the Reforma
tion ' dug up the very roots of all and any monasticism ' (i.e. abolished, 
for Protestantism, the 'invalid' theory of the double standard) it 
destroyed the conception of the 'supernatural' a.s distinct from the 
'natural' good. But when he proceeds to restore the conception of 
'supernatural good,' even in its 'massively heroic' form (as we might 
say, a form at once heroic and spectacular). he chooses his crucial 
instances not merely (as the ' invalid ' theory did) from the monastic 
or celibate life, but also from among army chaplains and officers, 
schoolboys, historians, astronomers, and washerwomen (pp. 284-291). 
And he is careful to observe that although the supernatural good is 
' more striking, more easily seized ' in such examples, they do not by 
any means exhaust its possibilities-' the material of the supernatural 
is not only the heroic, but also, indeed mostly, the homely' (p. 284). 
With such a conception of the heroic, or higher life, no Protestant 
can quarrel. 

1 Conscience and its Problems, pp. 261-265, 269-275, and especially p. 282. 
Cp. also H. Rashdall, Theory of Good and Evil, ii, pp. 122-130, where the 
same result is reached on different premises. 
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(d) Still, no great principle of ethics was violated by reducing the 
life of the counsels to the three monastic vows. There may well be 
' generally higher ' courses of action-i.e. courses which in the majority 
of normal cases are more likely than others to produce the highest 
flowers of Christian perfection 1---even though monasticism is not 
necessarily one, or the highest one, among them (supra, p. 253). The 
great error of the invalid theory (at which Canon Hannay only glances 
in passing) was the suggestion that anyone who for whatever reason 
refused • this ' generally higher ' way of life was ipso facto debarred 
from the highest rewards or attainments of Christianity. It suggested 
to the man who found himself in the lower way that he was only 
capable there of limited progress ; and thus inspired the lax or con
ventional Christian to limit the possibilities of progress still further, 
till a mere routine of casual conformity seemed to be all that was 
demanded of him for the attainment of salvation of the lower grade. 
Thus it gave an immense stimulus to formalism of the most outrageous 
type, the result of which is to be seen (as I have suggested) in the 
repellent penitence tarifie of the early middle ages. In rejecting the 
double standard, Protestantism rejected, inter alia, this erroneous 
implication ; although, as will be seen, it readmitted it in another 
form by rejecting the valid theory at the same time as the invalid. 

B.-I cannot therefore agree with Canon Hannay's implied sug
gestion that the rejection of the ' invalid ' theory of the double stan
dard (i.e. the doctrine that one particular mode of life alone qualified 
for the highest rewards), was anything but right and Christian. Never
theless, something was undoubtedly lost by the Protestant campaign 
against monasticism. Baron von Hi.igel calls it the conception of 
the ' supernatural good,' or the • heroic ' (op. cit., pp. 282, 284) ; 
Canon Hannay agrees (ERE., iv, p. 205) :-' Protestantism is less 
rich than Catholicism in examples of heroic Christianity. The general 
tendency of Protestantism has been to raise to a high level the common 
Christian life, and to develop certain virtues of a kind suitable to the 
lives of citizens. It has not made for, and except in comparatively 
rare instances, has not achieved, the production of unique saints. . .. 
This failure must be attributed to the denial of the doctrine of' counsels• 
and ' precepts,' and the consequent unwillingness of Protestant teachers 
to hold up for admiration lives which must always be rare, and are 
never imitable except by those who realize the peculiar glory of very 
great kinds of renunciation .... Thus Protestant theologians ... 
have deprived Protestants of an incentive to a lofty kind of life ; and 
have risked and actually suffered the loss to organized Protestant 
Churches of souls who have felt the need of heroic self-sacrifice for 
the sake of Christ.' 

1 Cp. Rasbdall, Theory of Good and Evil, 1i, p. r 16--' Without denying to 
every honourable and worthy calling either its characteristic virtues or its 
characteristic vices, it is surely undeniable that some professions are as a 
rule more favourable to the development of character than others.' This 
would be analogous to the doctrine of sins ' mortal ex genere,' which i~ only 
inttlligible if it is taken as ' a rough and ready guide as to what sins usually 
connote a sinful disposition' (see Conscience and its Problems, especially 
p. 328 n.; ib., pp. 72-78, 329-332; and supra, p. 297). But we must 
remind ourselves that the vision of God is not a 'generally higher way,' but 
the universally obligatory goal. 

2 Or was debarred from the ' higher ' life by temperament, or by other 
obstacles sufficiently involuntary to make the word ' refuse' inappropriate; 
see further, infru, p. 531. 
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Similarly Dr. H. B. Workman, in his admirable Evolution of th, 
Monastic I deal, p. 334 : ' Protestantism has too often driven out the 
eagle to save the sparrows.' 1 Above all, Dr. Rashdall (Theory of 
Good and Evil, ii, p. 137) says, ' If we look to the practical effects of 
the two one-sided doctrines, it would seem that Protestantism • ... 
in its periods of dullness and spiritual lethargy has reduced its moral 
ideal for all men to one of mere respectability, and tended to discourage 
acts or careers of exceptional self-denial and devotion. Catholicism, 
on the other hand, has at no period of its history failed to give all 
due encouragement to exceptional missions and high religious or 
social enthusiasms.' • 

But the origin of this defect in Protestant ethics must be sought 
not in the rejection of the' invalid theory,' which, as I have attempted 
to show, was too faulty to have any except evil effects, but in the 
rejection of the ' valid theory • of counsels and precepts-that is, of 
the doctrine of Christian progress. And this is to be found not in 
the depreciation of monasticism, but in the rejection of the distinction 
between mortal and venial sin.' This distinction can and does, indeed, 
take on an 'invalid• form, whenever it treats the avoidance of venial 
sin as optional. 1 But if it is rejected in its valid form, as explained 
above,• it involves us at once in the doctrine of the equal depravity of all 
sin-a Stoic formula which Christian ethics has always reprobated. 7 

The consequences of the theory of the equality of all sins are obvious. 
It leads to rigorism and despair on the one hand; on the other it induces 
even the earnest Christian to concern himself with the everyday at 
the expense of the abnormal. He will be no more at fault if he refuses 
to obey the call to be a missionary than if he loses his temper in the 
home ; it is not certain whether he has the call to be a missionarv, 
but he certainly does lose his temper. To conquer the latter will 
involve less disturbance of his ordinary life than to obey the former ; 
he therefore sets himself to become good-tempered at home and 
ignores the possibility of a missionary vocation. I am not aware 
that anyone has ever argued explicitly in this sense, but its psycho
logical inevitability is obvious. If all sins are equal there can be no 
logical approach to their conquest. They may be taken in any order, 
and naturally enough the nearest and easiest is taken first, and pre
occupies attention to the virtual exclusion of more important matters 
of duty. The rejection of the double standard in its valid form led 

1 The sentence continues' or sought to exterminate the sparrows because 
of their inferiority to the eagles • ;-repeated the evil, in fact, which the 
double standard was originally designed to avert. The reference, of course, 
is to Ambrose, de jug. sec., 5-' qui non potest volitare ut aquila, volitet ut 
passer.' Dr. Workman's general position is akin to that of Canon Hannay; 
he pleads for the double standard in its invalid form, and appears to make 
the same confusion between the heroic and the spectacular (pp. 335, 336). 

• Here, again, for purposes of simplification, I have omitted a sentence 
asserting (as Dr. Workman in the preceding notP) that ' Protestantism has 
in its petiods of austerity and enthusiasm imposed upon all men a standard 
too rigid,' etc. 

• Dr. Rashdall adds, in the same sense in which I have criticized the 
invalid theory (supra, p. 257) that Catholicism, as the result of its ' one
sided doctrine,' 'has at times relaxed the minimum standard of morality 
required as "necessary to salvation" to a dangerous and deplorable degree.' 

• For Luther's rejection of this distinction see H. Denifle, Luther u. 
Luther/um, i, pp. 501 ff. ; further references, Hannay in ERE., iv, p. 204. 

• Supra, p. 249. • lb. 7 lb. 
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to the same result as the invalid theory had stereotyped for the lower 
or secular life-it tended to stultify the whole idea of constant and 
unlimited moral progress. 

C.-A difficult question remains. If sound moral theory does not 
make it a duty to embrace the 'generally higher• course on the mere 
grounds that it is ' generally higher,' what is to be said of the man who 
nevertheless embraces that course ? Is he, as vulgar medi.Eval thought 
supposed, to be praised for doing more than his duty, or a work of 
supererogation ? The answer must be • No,' for the following reason. 
Pl'aise is possible only where actions are done from a good motive. 
Presumably the man is praised for doing his duty (as well as for doing 
the 'something more than his duty'); and this can only mean that he 
is doing what he conceives to be his duty because he conceives it to 
be his duty. But what was his motive for doing the• something more•? 
It may have been a mere whim or fancy-in that case we certainly 
do not praise him; and if the matter is a grave one he is even to be 
blamed for treating it in a flippant spirit. It may have been a selfish 
motive ; in that case he is certainly to blame. Only one motive is 
left-he did it because, after weighing all the circumstances, he came 
to the conclusion that it was the right thing for him to do--was in 
fact an additional duty. 1 

Consequently in respect of the • something more,' we are justified 
in praising him on exactly the same grounds as those which entitled 
us to praise him for 'doing his duty '-namely, that he is doing what 
be conceives to be his duty. We may also, in certain cases, praise him 
for having become by moral effort the sort of man who is capable of 
recognizing a duty where we should have seen none. But that is in 
any case praising him for the past and not for the present ; and some
times at least, on this score, we may feel obliged to blame him if be 
bas culpably allowed himself to become a victim to hyper-conscientious
ness, so that he imagines duties where we see only scruples, and attempts 
the foolhardy or impossible. 

Again, we may praise him for doing his duty • so well' or ' so 
cheerfully,' or • in the face of such and such odds and difficulties • ; 
i.e. we may recognize that he has succeeded where most men would 
have failed miserably; or has done the whole of his duty where few 
would have been able to do more than a part. But always we shall 
come back to the fact that we can only praise him for doing • more 
than his duty ' (whatever that phrase may mean) • if he conceived it to 
be his duty ; that is, the only praise to which be is entitled is that due 
to all who do successfully what they conceive to be their duty because 
they so conceive it. Thus no one can be praised for doing more than 
he thinks to be his duty; there is no merit in so-called' works of super
erogation • other than the merit of having done what you believed 
you were bound to do. 

The idea of • special merit ' attaching to • works of supererogation • 

1 The grounds on which he reached this conclusion do not affect the 
point (though see the following sentences) ; nor does the character of the 
problem (whether • doubt ' or • perplexity ') which he had to solve. 

• It may mean, I suppose, • something more than we conceived to be 
his duty before he made it clear that he conceived it to be his duty'; or 
again, 'a duty only perceived by him, in a case of f"imd facie doubtful ob
ligation, after the application of (e.g. probabilist principles designed to 
resolve such cases.' 
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is therefore wholly illusory. Still more so are the ideas of the treasury 
and transference of merit, in so far as they depend upon it. 1 Most 
illegitimate of all was the sale of indulgences which was grafted upon 
the theory. On these matters, though the grounds on which he reaches 
his conclusion are not made evident, Canon Hannay's views are entirely 
acceptable.• 

NOTE L.-GREGORY THE GREAT ON THE CONTEMPLATIVE LIFE 

(supra, p. 244). 

In Benedictine Monachism, p. 96, Dom C. Butler opens a summary 
of S. Gregory's teaching on the double standard with the words : 
• The active life is by necessity, the contemplative by choice; because 
one may enter the heavenly kingdom without having exercised the 
contemplative life, but no one can enter it without having exercised 
the good works of the active life.' A footnote gives references to 
Hom. in Ezk., I, iii, 9, 10; II, ii, 8, 9, 10; Mor. in Hiob., vi, 60, 61 ; 
xxx, 53 ; xxxi, 102. Similarly in Western Mysticism, p. 249 : • The 
active life is necessary, the contemplative optional.' Here a part of 
Hom. in Ezk., I, iii, 10, is quoted in translation; and it is to be noticed 
first, that this is the only one of the passages cited which appears 
to make contemplation ' optional ' at all ; second, that if the remainder 
of § 10, and with it §§ 11-13, which expand it, are taken into account, 
the purpose of the passage is by no means so explicit. 

The translation given by Dom Butler is quite accurate, and there 
is no need to reproduce Gregory's simple Latin. The English runs : 

• Though each life is by the gift of grace, yet as long as we live 
among our neighbours one is by necessity (" in necessitate") the other 
by choice (" in voluntate "). For who that knows God enters into His 
kingdom unless he first works well ? Without the contemplative life, 
therefore, those can enter into the heavenly kingdom who neglect not to do 
the good they can ; but without the active life they cannot enter, if 
they neglect to do the good they can. Therefore the active life is 
by necessity, the contemplative by choice.' 

The passage cannot be separated from its sequel. Gregory at 
once repeats his aphorism in a new form: 'The active life is in slavery, 
the contemplative in liberty,' and illustrates his meaning by quoting 
Ex. 21 2- 0-the passage about the manumission of the Hebrew slave 

1 There are, of course, innumerable ways in which a saint can help a 
sinner, and if this is all that is meant by the ' treasury and transference of 
merit' no objection can be taken to the idea. But much objection can be 
taken to the phrase; for a literal • transference of merit ' is exactly one of 
the ways in which the saint cannot help the sinner. 

• Spirit and Origin, pp. 300, 301. Dr. Rashdall's discussion (Theory of 
Good and Evil, ii, pp. 130-138) does not seem to go to the heart of the problem. 
\Vhile insisting that ' no man can do more than his duty,' he goes on to say 
(p. 135), ' It is good for a rich man to sell all he has and give to the poor 
. . . but this only becomes a d-uty in persons endowed with a sufficient love 
of the poor to do this not grudgingly or of necessity.' But he does not 
discuss the case of the person who, although not ' endowed with a sufficient 
love, etc.,' nevertheless divests himself of his wealth, and so has done a 
'good' thing which apparently was not his duty. Yet this is a type of 
case in which a man appears to have done more than his duty. ·what would 
Dr. Rashdall have thought of such an action ? If not duty, is it sinful (if 
for no other reason than that it is temerarious or scrupulous) ? Or is it a 
work of supererogation ? Or was it the rich man's duty after all ? 
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in the ~eventb year. He continues: 'The six years' slavery repreeent1 
the perfection of the active life : the seventh year is the contemplative 
life. So by perfect perfom1ance of the active life we reach the freedom 
of the contemplative' (§ II). But(§ 12, from Ex. 21 5) the servant 
may say, ' I love my master, my wife and my children ; I will not 
go out free'; he may then, of bis own will, decide to remain in slavery, 
and if he does so ' he shall serve his master for ever.' The interpre
tation is easy: 'Loving the active life and its fruits' (which we 
remember, he has achieved in perfection) 'he does not wish to pass 
on to contemplation. He sees that he has good works in the servitude 
of his ministry, and so shrinks from passing on to the quiet of con
templation.' 

Here the Vulgate gives S. Gregory an opportunity which the 
English version does not provide. Our ' for ever ' is in Latin ' in 
seculum,' and the Pope takes this to mean ' for this life.' Erit servus 
in seculum, ut esse post seculum liber possit-' He shall be a slave for 
this life in order that after this life he may be free. For he is a 
"slave for this life" who has decided to serve men by the active life, 
in order that after this life he may be able (" valeat ") to come to the 
true liberty' of the contemplative life(§ 13). For, as Gregory says else
where (Hom. in Ezk., II, ii, 8), after death there can be no place for the 
active life. 

S. Gregory's theory is therefore clear. The active and contempla
tive lives are not alternatives ; the former has meaning only as a 
preliminary to the latter. The earnest Christian will certainly 
enter upon the contemplative life at death. The only thing that is 
a matter of ' choice ' (' voluntas ') is the moment at which the transition 
from the former to the latter shall be made. This may be postponed 
until death, and if so, and if we have been 'perfect in the active life,' 
we shall then ' enter the kingdom of heaven,' and there begin the life 
of contemplation. 

Here is a position resembling in certain respects that of the Abbot 
John (infra, pp. 525,526). But the two are not the same. John draws 
a distinction between the ' higher goal ' of contemplation and the 
' lower goal ' of action, whereas in S. Gregory there is only the one 
goal-that of contemplation in the life to come. Gregory's theory 
here is indeed a little pedantic, since it stereotypes the active and 
contemplative ' lives ' much more rigidly than he does elsewhere : 
but it does not seem to entitle us to say that with him contemplation 
is ' optional.' So far is this from being the case, that he continually 
insists that pastors and preachers, at all events, are under an obligation 
in this life to practise contemplation as well as action (passages col
lected, Butler, Western Mysticism, pp. 253-257, 260, 265) ; and warns 
them against the danger of subordinating contemplation to action 
(ib.) ; though with equal wisdom, he warns against 'adopting the 
contemplative life to an extent beyond one's powers' (Mor. in Hiob., 
vi, 57). He recognized to the full the temperamental disabilities 
which for many will make progress in contemplation slow, arduous 
and even distasteful (ib.) ; and because in this world they will never 
get far beyond the normal confines of the active life, he is able to 
say (ib., xxxii, 4), that the 'active life' (again, 'in this world' is to 
be understood) 'is the lot of many, the contemplative of few alone.' 

Dom Butler's exposition of S. Gregory's thought (Western Mys
ticism, pp. 91-133, 245-273), apart from the single passage in respect 



CASSIAN ON THE DOUBLE STANDARD 525 

of which I have ventured to differ from his interpretation, is ad
mirably lucid, exact and inspiring. I add one further reference, 
mainly because of its quaintness. On Ezk. 44 ••: 'Neither shall [the 
priests] shave their heads nor suffer their locks to grow long; they 
shall only poll their heads,' the Pope comments as follows : The 
eyes are the symbol of spiritual vision, or the contemplative life; 
the hairs of the head, which may grow so long as to veil the eyes, 
the cares of the active life. The priest or bishop immersed in worldly 
responsibility is not to break away from its cares altogether (i.e. 
shaving the head), but he must not let them grow so thick that they 
distract him from the primary duty of quiet contemplative prayer.1 

NOTE M.-CASSIAN ON THE DOUBLE STANDARD (supra, p. 255). 

Cassian is not always quite consistent in his view. (a) His inter
locutors were almost entirely anchorites ; we are not therefore sur- . 
prised that in Coll., xiv, 9; xviii, _4; 6; 16 (fin); 3:nd xix, 3, 4, strict 
equations are drawn. The camob1um = the active life, or lower stage ; 
the desert = the contemplative life, or higher stage ; the ideal is to 
pass from the crenobium to the desert. Thus no one who cannot 
first live the crenobite life, and then pass to the desert, can hope to 
contemplate at all. 

(b) A variant of this view is that of Coll., xiv, 2-4. Here contem
plation, the goal, is only possible in solitude (c. 10-' It is impossible 
for the soul which is taken up even to a slight extent with worldly 
cares to achieve spiritual knowledge ') ; but the preliminary stage 
may be passed either as an anchorite, or in the crenobium, or in works 
of active mercy (the guest-house, the hospital, etc., c. 4). Apparently 
not all of these possible preliminaries are monastic in the strict sense. 

(c) On the other hand, numerous passages refer to contemplation 
without suggesting that solitude is essential for its pursuit. Note 
especially Coll., i, 12-15 : Germanus enquires how the contemplative 
life can be lived amid everyday cares. Moses, instead of answering, 
as Nesteros (xiv), Piamun (xviii), John (xix), and Abraham (xxiv), 
would have answered, 'It cannot,' proceeds to give rules for retaining 
the presence of God among the distractions of life. Further, Cassian 
recognized, as S. Gregory later insisted, that in fact the ' active ' 
and ' contemplative ' lives must always be mixed, both because • the 
poor are always with us ' and demand our care and attention (i. 10, 
13), and because even in the desert there are sufficient distractions 
to impair (xxiv, 3), if not to make impossible (xix, 3, 5), the ' con
templative science.' On this view, therefore, contemplation, though 
still perhaps only possible to the monk, is not confined to the hermit. 

(d) A wholly unique point of view is expressed in Coll., xix, esp. 
cc. 8, 9. Here a clear and mutually exclusive distinction is drawn 
between the life of the hermit, whose aim is contemplation, and that 
of the crenobite, whose aim is self-mortification. (A similar recognition 
of the two lives as alternatives in xxiv, 8 ; but the difference of aim 
is not stated, nor even suggested, there.) This apparently implies 
that after the preliminary stage of crenobite life (cc. 2, 10, II), or its 
equivalent (cc. 12-14), there is a choice between (a) more crenobitism, 
(b) the hermit life; and that those who choose the former must 

1 Reg. Past., i, 7; ep. vii, 4. 
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abandon the aspiration to contemplate-the ' higher goal ' (c. 3). 
They correspond to the worldlings of the ordinary invalid theory. 

But the theory is biassed by the fact that it is bound up with Abbot 
John's personal experience. He found it impossible (because of the 
' crowd ' in the desert) to exercise theoria there, and so gave up the 
attempt. He retired to the crenobium, there to exercise the lower 
virtues once more. If he tends to represent the obedience of the 
crenobite life as a parallel and separate goal from the contemplation 
of the hermit, and not as a stage on the road, it is no more than a trans
parent subterfuge with which to cloak the truth that he is content 
with the lower attainment when he might have pressed forward to 
the higher. (Cassian specially adduces him as an instance of extreme 
humility, xix, 1, 2.) He did not enter a new vocation: he merely 
went back to the earlier stages of his chosen mode of life. We may 
think him pusillanimous in resting content with an elementary grade 
of perfection ; but at least he is not adopting a theory different from 
that of the Collations generally, except in so far as he suggests that 
for him personally ' contemplation ' was as impossible in the desert as 
in the crenobium. 

(e) \\'hat does not appear in the Collations at all, so far as I can see, 
is any suggestion that contemplation is open to others than the monks. 

NOTE N.-MODERN VERSIONS OF THE DOUBLE STANDARD 

(supra, p. 256). 

The 'invalid' theory of the double standard shows itself in post
Tridentine Roman Catholic thought in various forms :-

(a) Despite S. Thomas' insistence (supra, p. 256) that the monastic 
life, or status perfectionis, is in effect no more than one among many 
'ways' to perfection, there are those who still suggest, with many 
hesitations and ambiguities, that it is a way which per se alone makes 
possible the highest attainments and the highest rewards. The 
ambiguity of the word 'state '-which can be taken to mean either 
'mode• or 'achievement '-helps, of course, very considerably to 
this end. Thus Dr. Koch, while insisting that the counsels are' merely 
surer and more effective means of attaining perfection,' 1 proceeds 
to derive from Mt. 191• 11• a ' clear distinction between obedience 
to the commandments, and poverty as a state of higher perfection,' 1 

without observing that a 'state of higher perfection' and 'a more 
effective means of attaining perfection' are two very different things
there is now a distinction not between the efficacy of respective means, 
but between the degrees of perfection which respective means make 
possible. With this new distinction he parallels one between 'eternal 
life as the reward of ordinary good conduct, and a treasure in heaven 
laid up for those who sacrifice everything to serve God.' Here we have 
a distinction between two ways of serving God-' ordinary good con-

1 A. Koch and A. Preuss, Handbook of Moral Theology, i, p. 237; cp. ib., 
p. 241-' All good works are means of attaining perfection, but some are 
more effective than others.' These are the ' evangelical counsels in the 
narrower sense,' which have a ' relatively higher value ' 1i.e. not an abso
lutely higher value). For a criticism of this form of statement, but at the 
same time a recognition that it is not so objectionable as the sharp and 
final distinction between the 'lower' and ' higher' life, supra, p. 253. 

1 lb., p. 239. 
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duct• and 'complete sacrifice.' The Christian may choose between 
them, but if he chooses the former he cannot hope for ' treasure in 
heaven.' We are thus still further from the fundamental Thomist 
conception of the counsels as merely the most effective means of 
attaining the perfection (and consequently the treasure in heaven) 
which is open to all. 

Similarly P. Pourrat, in his admirable Spiritualite Chretienne, says 
that' merely to abstain (s'abstenir uniquement) from what is forbidden 
by the law of Christ under pain of grave sin, is to respect the precepts 
of the gospel morality, and to assure that minimum of the Christian 
life which is absolutely necessary for salvation, but it is not to follow 
perfection.' • That it is not a following of perfection is obvious-but 
does such a • minimum • life, deliberately chosen, really merit salvation 
at all ? Is not the • following of perfection ' a precept of the gospel ? 
That there is a clear and absolute distinction as regards both merit 
and rewards between the way of the counsels-interpreted in the nar
rowest sense of the monastic life and that a.lone-which a.lone can open 
the door to the highest degree of perfection, and all other ' ways,' 
however self-sacrificing and heroic, is asserted in the sentences
• Merely to be spiritually detached (ditache de caiur) from the things 
of this world would not suffice for the attainment of the supreme degree 
of perfection ; they must be actually abandoned• (' il faut Jes abandonner 
en fa.it ') ; • • The highest degree of evangelical perfection, in so far as 
it implies this universal effective renunciation, is undoubtedly the 
privilege of a tiny number of Christians.' • The implication is clear
those who cannot (for any reason however laudable or compelling) 
actually abandon the things of this world, are finally precluded from 
attaining the highest degree of perfection ; and so must forfeit the 
• recompense reserved for the apostles and those who, following their 
example, abandon all.' • 

Again, U. Berliere, L'Ordre Monastique • (1921), p. 18, speaking 
of the • unique ideal imposed upon all Christians,' says that 'the 
reproduction of this model is effected (" s'opere ") by the imitation of 
the life of Christ as perfectly as possible.' That of course is true. 
But on p. 10 he writes ' the raison d'etre of monasticism is the imita
tion of the life of Christ as perfectly as possible.' If the phrase ' raison 
d'etre ' is to be taken seriously, the only conclusion is that the life 
of Christ cannot be ' imitated as perfectly as possible ' in any other 
way; if it could be, monasticism would have no raison d'etre left. 
On p. 23, M. Berliere says :-' Life in the world and the religious life 
are two parallel vocations leading to the same end, both willed by 
God, both in possession of the means of grace necessary for the attain
ment of eternal salvation by the imitation of the life of Christ '-a 
wholly admirable statement. What then is meant by calling (p. 23) 
the evangelical counsels ' a special vocation to perfection ' (' un appel 
special a la perfection ') ?-The word ' special ' is vague, no doubt; 
but whether it means ' a call more urgent than the call implied in 
life in the world ' (which contradicts the idea that ' perfection • is a 
• unique ideal imposed upon all Christians '), or 'a call attended by the 
promise of more grace than that given to life in the world,' it insin
uates the invalid theory once again. Only if 'special' meant merely 

1 P. Pourrat, Spiritualit4 Chr4tienne, i, p. 3. 
1 lb., p. 5. • lb., p. 9. 'lb., p. 7. 
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• one of two parallel and equal calls ' (which it could scarcely mean) 
should we still be within the confines of the valid theory. 

(b) A distinction between what may be called simple perfection 
(~ith meditation as its normal form of prayer) and mystic union (with 
the practice of contemplative prayer). This was common in the 
seventeenth and eighteenth centuries, when' mystic union • was gener
ally equated with• ecstasy,' and therefore-though it could not safely be 
regarded as a heterodox aspiration and was still by courtesy treated 
as the 'higher• way-was in considerable disrepute. 1 In practice, 
it led to a system in which spiritual directors forced their penitents 
as far as possible to be content with ' meditation ' along fixed and 
approved lines ; and its general depreciation of ' contemplation ' has 
led Dom Chapman to call it 'the reversal of tradition' (ERE., ix, 
p. 100). A brisk and biting attack upon the whole conception may 
be read in Camus (see H. Bremond, HLSR., vii, pp. 154-162, for 
quotations). 

Three lines of reasoning, all of them wholly valid, have led to the 
abandonment of the distinction in this form :-(i) a distaste for the 
strict equation between ecstatic or pathological phenomena (now once 
again admitted to be irrevelant to the spiritua1 life), and 'mystic 
union• 1 (readers of Dean Inge's Christian Mysticism will remember 
his repeated and emphatic protests on this head) ; (ii) a recognition 
that the claim to genuine experience of God (i.e. ' contemplation • in 
the theological sense) can be fairly made by a very large number of 
earnest-minded Christians ; • (iii) the empirical observation that 
•meditation' in the strict sense is not congenial to many whose 
spirituality is in no way open to doubt; whilst conversely, genuine 
' contemplation ' of a high kind, and with results admittedly of the 
most Christian character, is far more accessible to the ordinary believer 
than was once supposed.• 

(c) The ground of debate has therefore shifted. The distinction 
is still made, but this time within the sphere of 'contemplation' itself, 
and so at a point sufficiently remote from the preoccupations of nine 

1 For the history of this development (which is briefly recounted above, 
pp. 434 f.) see J. V. Bainvel, in A. Poulain, Des Graces d'Oraison 10, pp. 
XXXJ.i f. ; and Poulain, ib., p. 66 ; P. Pourrat, Spiritualite Chrttienne, iii, 
pp. 310-314; C. Butler, Western Mysticism 1, pp. xii, li, 308, 309; H. 
Bremond, HLSR., vols. v, vi and viii; Dom Chapman, ERE., ut sup., 
and especially A. Saudreau, Mystical State (E. tr.), pp. II6-r29, 180 ff.; cp. 
also his Life of Union with God, p. 252. It was in defence of S. John of the 
Cross that Carmelite writers introduced the term • acquired contemplation' 
(Saudreau, Mystical State, pp. n8 f. ; Poulain, op. cit., pp. 66, 659 f.) to 
insinuate the idea that there was nothing extra-human about the ' contem
plation ' which he taught. Simultaneously (Saudreau, op. cit., p. II9) ea.me 
the further defensive step which drew an equation between • acquired 
prayer ' and ' meditation,' and so tied almost all earnest Christians down to 
the latter. The higher stages of prayer-Le. contemplation, mystic union, 
and so forth-which, although vindicated by the authority of S. Teresa, 
were henceforth to be treated as suspect and dangerous for ordinary Chris
tians to aspire to---were now called ' infused ' or ' passive contemplation,' 
as distinct from 'acquired.'-On the alleged recognition of ' acquired con
templation ' in Richard of S. Victor, contrast Saudreau, Mystical State, 
p. 115, with Poulain, op. cit., p. 67; on the distinction between meditation 
and contemplation in general, supra, pp. 374, 375. 

2 Cp. C. Butler, Western Mysticism•, pp. xiv, liii. 
1 lb., p. xii. • lb., p. li. 
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Christians out of ten to enable it to escape general attention. ' C:on
templation ' is now held to be open to every earnest Christian ; but 
we are told of two kinds of 'contemplation '-'active' and 'passive• 
-the former within the reach of every ' contemplative • in virtue of 
his own efforts (reinforced by habitual or ordinary grace), the latter 
reserved for those to whom God of His own motion grants it dy 
• extraordinary ' grace, and independent of all human effort and 
industry. 1 Theologians who hold that this distinction between 
•ordinary' and 'extraordinary' grace is dualistic and unsound, have 
attempted to break it down by suggesting that in all contemplation 
there is both a human ('active') and a divine ('passive') element, 
and that this can be best expressed by speaking of all contemplation 
as •infused.'• But the upholders of the double standard have met 
this suggestion in advance by opposing to 'infused' contemplation 
a lower type which they call • acquired,• so that the distinction between 
• acquired ' and 'infused ' corresponds to that between 'active ' and 
'passive' which the word 'infused ' might otherwise have eliminated.• 

I do not propose to pursue the theological question further ; and 
that for the following reason. If the writers who say that 'infused• 
or • passive contemplation• cannot • even in the slightest degree or 
for a single moment ' be promoted by our • acts and industry ' really 
mean what their words imply, their theological outlook may be dualist, 
but it bas not forced them so far into the invalid theory of the double 
standard. 'Infused' or •passive' contemplation is now something 
irrelevant to the normal development of the spiritual life-as irrelevant 
as visions and revelations of the Lord. It cannot be aimed at, pre
pared for, or ministered to ; it is as likely to occur, or not to occur, 
if I choose the profession of a dentist as if I choose that of a 
Trappist. 

But very few of the writers concerned appear ready to accept 
any such interpretation of their words. Even Dom Butler has 
occasional hesitations on the point. In Western Mysticism•, p. 314, 
though his language is not absolutely definite, its natural implica
tion is that • infused, passive or extraordinary contemplation ' is 
• entirely beyond the power of the soul to prepare for or to bring 
about, being, according to theologians, wholly the operation of God, 
working on the soul by an extraordinary grace.' But on p. 319 he 
defines a •contemplative• as • one who practices contemplation' and 

1 Poulain, op. cit., pp. 1-3, et pass. As what is here concerned is ' con
templation,' and not ecstatic experienc::i, there is no prohibition against 
desiring it. 

• So H. Bremond, HLSR., vii, p. 152. 
• So C. Butler, Western Mysticism, p. 3r4: 'Modern writen on mystical 

the~logy commonly distinguish two kinds of contemplation, the one acquired, 
active, ordinary; the other infused, passive, extraordinary.' Although on 
p. 315 Dom Butler refers to his ' Afterthought& ' as though correcting his 
approval of _this distinction, I cannot find there anything bearing strictly 
upon the pomt except the suggestion (p. lxxxiv) that the phrase ' acquired 
contemplation ' should be abandoned, v.ith the implication that all con
templative prayer, even the initial grades, is ' infused,' though in these 
grades at least the will is active (cp. ib., pp. lxxx, lxxxi). Prima jacie, this 
suggestion is identical with that of M. Bremond ; and Dom Butler insists 
that 'in the abstract, it cannot be said that anyone is debarred from the 
higher and even highest grades of contemplatlon' (p. lxxxi). But the 
reservations about to be noticed (infra, pp. 530 f.) suggest that the proposal 
cannot be taken absolutely at its face value. 

34 
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adds ' but if there be two kinds of contemplation, ordinary (acquired, 
active) and extraordinary (infused, passive), it follows that there will 
be two h.-inds of contemplatives.' The only fair inference is that 
the' higher h.-ind of contemplation 'can be practised-which is obviously 
inconsistent ·with its being • beyond the power of the soul to prepare 
for or to bring about.' 

Immediately thereafter, adapting the language of Austin Baker, 
Dorn Butler says that the • perfect' contemplatives (who • experience 
the higher mystic states and extraordinary contemplation ') are those 
who ' in the midst of business can keep the mind in singleness and 
fixed on God '-surely a contributory activity of the soul. Similarly 
(pp. 321, 322), the • contemplative state 'is one • wherein is the obliga
tion of aiming at contemplation and of taking reasonable measures 
calculated to bring the soul to it, first in the lower grade, and then, 
if the call and enablement come, in the higher.' This implies that 
' reasonable measures ' can be taken by the soul to attain the higher 
grade of contemplation. How then is it true to say that this grade 
' cannot be prepared for ' ? Dom Butler further insists (p. !viii), 
that the higher states are ordinarily the result of a • prolonged system
atic course of prayer,' which again is a form of preparation; there 
are • states of life,' he says, • some of them even the holiest, the con
ditions of which render practically impossible, even for a saint, the 
higher grades of contemplation ' (ib.)-thus to avoid if possible the 
choice of such a 'state of life' would undoubtedly be to • prepare 
for ' the higher grades. 

Similarly, A. Poulain, who identifies (op. cit., p. 66) • infused, 
passive, extraordinary, or eminent contemplation' with those• mystic 
states' which • our efforts and industry cannot avail to produce even 
feebly or for an instant' (ib., p. 1), insists nevertheless that we • can 
dispose ourselves for them' (p. 121), and gives instructions (pp. 559, 
560) for such 'dispositions '-including in most cases • long hours of 
prayer' (' la longue oraison '). 

If then even the higher grades can be to some extent • prepared 
for,' the question at once arises, is anyone ex hypothesi debarred by 
his state of life from the activities necessary for the highest stage of 
contemplation? Once again we meet with ambiguities and hesita
tions. Poulain says (p. 561) : • Are there any obstacles of a purely 
natural kind, independent of our will-for example, psychological 
incapacity (" le genre de mentalite ") ? I have no answer to give to 
this question, interesting though it is ; so far as I know, no one has 
ever discussed it.' But he goes on to observe, as a fact repeatedly 
verined in his own experience, that • multiplicity of occupations and 
especially overwork (" surmenage ") produce a notable weakening of 
the mystic union ' ; and concludes with what is all but a clear state
ment that only under the conditions of certain religious orders is 
• infused contemplation' possible-' II semble done que, dans ce degre' 
(sc. • !'union mystique ') • Dieu exige, au moins a certains jours ou 
heures, une vie calme et recueillie.' The juxtaposition of the sen
tences suggests very forcibly that the Christian engaged in a • multi
plicity of occupations ' is incapable of the necessary ' vie calme et 
recueillie,' and therefore debarred from the highest stages of prayer. 

Dom Butler says definitely : • Contemplation, even the high ' (not 
here, explicitly, the 'highest '-but this is probably an oversight) 
' kinds of it ... in theory lies open to all, and may be found and 
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exercised in any state of life whatsoever ' ; 1 and again, ' Speaking in 
the abstract, it cannot be said that anyone is debarred from the 
higher, and even highest, grades of contemplation.' • But almost 
at once he adds, ' The life of the vast majority of the devout servants 
of God is cast ... in conditions of this workaday world wherein 
the very performance of God's will in the duties of &eir state renders 
impossible those opportunities for such prayer and recollection as are 
the ordinary means of attaining to [the higher] grades of contempla
tion.' • Again ' there are states of life . . . the conditions of which 
,-ender practically impossible, even for a saint, the higher grades of 
contemplation.' • 

These statements are not indeed absolute; the words ' ordinary ' 
in the first, and 'practically' in the second, leave an obvious loophole 
open. 5 But the suggestion that only in certain vocations are the highest 
aspirations of the Christian realizable is not quite excluded. The 
corollary must be that a Christian is entitled to choose a vocation 
which he knows will render it (' normally ' or ' practically,' if you 
wish) impossible for him to attain the highest goal ; and may do so 
without blame. It is the invalid theory again, in a refined form. 

(d) In the forms considered hitherto, the invalid theory has in
volved the doctrine that the Christian may without sin refuse the higher 
way of life. Not that in every case in which a man remained 'in the 
world ' the reason was that he had ' refused • to be a monk. Often 
his inferior position appeared to have been thrust upon him by provi
dence-e.g. he might not be able, in given circumstances, to embrace 
the life of the counsels without actually breaking a precept, such as 
that of discharging his necessary duties as a husband, parent or son. 
But a new turn is given to the theory by the introduction of psycho
logical considerations, which would make the adoption of the lower life 
not a matter of free choice, but one of divine decree; and so would 
avoid the dangerous corollary that we are not always bound to do the 
most that is within our power. The idea is suggested by Poulain's 
' genre de mentalite' (supra, p. 530) ; it is implied by Dom Butler 
when he says that to be a 'perfect contemplative' a man must have 
a ' strong interior spirit and propensity ' for contemplation, and be 
one who ' in the midst of business can keep the mind in singleness 
and fixed on God.'• In the absence of such qualities, the soul might 
appear to be doomed for ever to the lower life. 

This change of emphasis would not make the theory any less attrac
tive, nor any less dangerous, for the ordinary man. He does not wish 
himself to enter into the highest grades of communion with God ; 
and he knows many (himself included) of whom he would say without 
hesitation, on psychological grounds, that it is ' practically impossible • 
that they should ever attain such heights. He might even go further, 
and say without qualification that such a consummation was absolutely 
impossible. Nor does the change from a vocational to a psychological 
barrier make the theory acceptable theologically. It does indeed 
eliminate the ambiguous statement that a ' Christian may without 

1 Western Mysticism, p. lxxx. • lb., p. lxxxi. 3 lb. 'lb., p. I viii, 
5 On p. lix the two are conjoined-the duties of a pastoral priest in a 

modern town parish 'make practically impossible that tranquillity of mind 
and those long hours of prayer which are the normal conditions of the higher 
mystical experiences.' 

• Op. cit., p. 319. 
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~in refu~(" the higher life' (supni, pp. 517 f.); for a man cannot• refuse• 
that which he is psychologically incapable of attaining. Nevertheless 
if the new form of the theory were pressed to its logical conclusions 
we should have to say of it that it was theologically erroneous, for it 
limits the mercy of God to an almost unheard-of degree. 

To say that an individPal is psychologically incapable here and 
now 1 of the highest developments of character, is of course no more 
than to assert the valid theory that the Christian life is one of stages. 
To say that he may fail to attain •perfection' within the space of 
life allotted to him on earth is simply to state the obvious. But 
it is quite a different thing to say that he is for ever incapable of 
perfection in the fullest sense, and therefore is not called upon to 
aspire to it at all; it implies tha.t for all eternity God has decreed a 
' Thus far a.nd no farther ' in his case. For such a view no justifica
tion whatever can be quoted. Who shall sa.y of what even the 
meanest soul is capable, once it comes under the sphere of grace ? 

And lastly, as ha.s just been suggested, the theory would be prac
tically disastrous. It would encourage the lazy and insincere Christian 
to vindicate bis refusal to attempt to make progress by appealing to a 
conviction that he is one of those who a.re psychologically debarred from 
going further-and he would certainly not hesitate to narrow the con
fines beyond which lies that ' infused contemplation ' from which he is 
permanently excluded. I do not say that these conclusions must any 
of them be drawn inevitably from the books of Fr. Poulain or Dom 
Butler-which, indeed, are both of them storehouses of true Christian 
sentiment; but what makes the conclusions less than inevitable is only 
a vagueness of statement and an atmosphere of hesitation which leave 
the reader in doubt upon the vital point. 

More satisfying is the tone of the 'pan-mystical' 1 writers who are 
aligned against the doctrine of ' passive ' or • extraordinary ' con
templation-notably A. Saudreau, L. de Besse, R. Garrigou-Lagrange 
and Henri Bremond.8 I am so wholly in agreement with their main 
contentions that I content myself with a minimum of quotation:-

Canon Saudreau : 
• Union with God-this then is the end to which those who are 

truly spiritual incessantly tend. It is to be considered as a gift depend
ing on the divine bounty, that no human effort is sufficient to produce. 
At the same time it must not be forgotten that God only bestows it 
on those who are well prepared, and that to these God hardly ever 
refuses it .... Do all that depends on yourself, and sooner or later 
the Lord will grant it to you.' • 

1 Cp. Gregory the Great, supra, p. 524. 1 Supra, p. 465, n. 
• For a general history of the whole controversy in modern times, see 

C. Butler, Western Mysticism•, pp. i-lxxxv ; J. V. Bainvel, in A. Poulain, 
Gr/ices d'Oraison 10, pp. xlvii-xciv ; cp. ib., pp. 652-653; and Pourrat, SC., 
iv, pp. 645 f., 650 f. 

• Life of Union with God• (E. tr.), p. 318. Saudreau identifies ' union 
with God' with 'perfection' (p. 2), 'perfect conformity to the divine will' 
(ib.), ' contemplation ' or the ' contemplative life ' (p. 14). At the same 
time, while admitting the term • extraordinary contemplation ' (p. 13) as a 
synonym for 'revelations, visions and alienation of the senses' (p. u), he 
denies all distinction between 'acquired or active' and 'infused or passive ' 
contemplation (p. 15), thus making contemplation of the highest kind 
(exclugive of course of pathological phenomena) the ' usual crowning point 
of the spiritual life' (pp. 15, 16; cp. also Id., The M.vstical State (E. tr.), 
especially pp. 60-61, 130-141, 179-201).-Some doubt may arise as to the 
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Fr. R. Garrigou-Lagrange: 
' There are not two ways of perfection, the ordinary (intended for 

all), and an extraordinary (by way of contemplation and mystical 
life), a special vocation to which not all fervent souls may aspire. 
There is only one unitive way which, by docility to the Holy Spirit 
growing ever more and more perfect, leads to a mystic union more 
and more intimate. This . . . is not of itself or by its nature extra
ordinary, but the perfect order, the full development of charity, 
realized actually in souls truly generous, at least towards the end of 
life, if they live long enough. It may well be that owing to lack of 
proper guidance, or of favourable surroundings, or as the result of a 
nature strongly carried to exterior activities, some generous souls may 
not arrive at the mystic life until after a time longer than the usual span 
of life. But this is accidental; however often it may occur it does not 
touch the essential law of the full development of the life of grace.' 1 

M. Bremond: 
• The mystic is the [ordinary] worshipper perfected; the worshipper 

is the mystic in swaddling bands, the mystic in orientation and desire.' • 
' No one is absolutely incapable of mystic experience.' • ' The heights 
which modem speculative mysticism seems to put before us as excep
tional experiences, are set within our grasp by 'ordinary grace ·-we 
are invited to them thereby. In bidding us love Him with all our 
strength, God makes the mystic life a duty for us.'• 'Nowadays• 
(as distinct from the seventeenth and eighteenth centuries) 'tactics 
have changed, but the battle goes on as before. The mystics are 
not decried, they are exalted beyond all recognition-treated as 
supermen who have nothing in common with us. We bow low when 
they appear on the stairs ; but by dexterous elbowings we show them 
the door just the same, and then up with the drawbridge ! As if 
there were two Christs, or rather as if the mystics had a monopoly 
of union with God 1 No doubt their prayer is more perfect, more 
prayerful than ours ... but why imagine between their prayers and 
ours a gulf so wide that one or the other must be treated as falling 

completeness of Saudreau's pan-mysticism from the 'hardly ever' of the 
above passage, as also from the hesitating 'God does not usually refuse this 
gift to those who are really faithful ' on p. 10. This doubt is greatly en
hanced by a passage on p. 17, which seems not to have had a place in the 
first edition :-' Perfection as described by theologians in connexion with 
the unitive_ way supposes a degree of virtue to which only a few are call~d, 
and at which the greater number of human befogs cannot arrive . ... The 
rreat majority of men do not receive the mystical graces of light and love 
that are necessary for the life of union with God, either because God does not 
call them to such a high degree of virtue. . . .' The general tenom of M. 
Saudreau's books makes it hard to believe that this is a complete surrender 
to the invalid theory ; the passages fall into line if they are t~ken to me~n 
simply that few Christians will attain perfection within the span of this 
present life, and that in this sen5e they may be said 'not to be called ' to it . 

. 1_Perfection ~hrtftienne et Contemplation, pp. 191, 192 ; and in La Vie 
Spirit11elle, Apnl, 1921, p. 5 ; quoted in apparently different versions, 
C. Butler, Western Mysticism•, p. lv; J. V. Bainvel, in A. Poulain, Des Graces 
d'Oraison, p. Iii. The words ' however often it may occur ' (si jrcquentes 
soient-e/les) do not appear in Dom Butler's version. An even stronger state
ment by a Spanish Dominican, J. G. Arintero, Butler, loc. cit.; Poulain, p. I. 
Some exaggerations in Lagrange are criticized by Butler, pp. lvi, lxxxi. 

• HLSR., i (E. tr.), p. 398. 
1 lb., p. 401 ; cp. p. 404. 'lb., vii, p. 149; cp. ib., p. 153. 
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outside the definition of prayer altogether ? With us there is only a 
spark, whilst with them it is a living flame ; but in us and in them 
alike the same fire bums.' 1 

NOTE O.-THE QUESTION OF PRIVATE ABSOLUTION IN THE EARLY 

CHURCH (supra, p. 283). 

This problem has been raised again in recent years. The ground 
is clearer than it used to be, for it is generally admitted now that 
public confession of the details of sin was never required in the early 
Church, whilst excommunication and penitential exercises were also 
allowed a considerable amount of privacy on occasion (supra, pp. 228, 
278, 505). The question then is, simply, Was absolution ever given priv
ately prior to the spread of the Scoto-British system 011 the continent? 
If it was, we shall have to admit, in Batiffol's phrase (Etudes d'Histoire, 
etc.•, p. 216), that the early Church knew an 'escalier de service' to 
reconciliation, as well as an ' escalier d'apparat.' The passages in 
which (apart from cases of emergency death-bed absolution) private 
absolution has been suspected have recently been re-examined by 
B. Poschmann, Die Abendlandische Kirchenbusse (1928). esp. eh. iii; 
see also his Kirchenbusse u. 'correptio secreta' bei Augustinus (Brauns
berg, 1923).1 I summarize the arguments, adding a few points by 
the wav. 

(a) "innocent I, ep. 25, 7 ad Decentium (MPL., xx, col. 559-the 
Maundy Thursday decree, supra, pp. 278, 505), speaks of those ' qui 
sive ex gr~vioribus commissis sive ex levioribus pcenitentiam gerunt.' 
Batifiol (Etudes d'Histoire, etc.•, pp. 163-164, 189-191), by a judicious 
blend of this and the two following testimonia, produces the theory that 
the ' leviora • were sins for which, though not subject to canonical 
penance, the sinner voluntarily and without formality undertook 
penance during Lent. He then mingled with the official penitents 
at the Maundy Thursday reconciliation, and so received absolution, 
not as a rite which could not be repeated, but as ' une sorte de coulpe 
publique ' which might be renewed each Holy Week. This recon
ciliation was not in itsell private, but probably led to private recon
ciliations by delegated priests under Lea's approval (ib., pp. 192, 217). 

Against this it is to be urged (i) that ' pcenitentiam gerunt • in 
this context must mean • formal penance • ; (ii) that ' leviora • need 
not mean ' sins for which no canonical penance • was required. They 
might be either (a) ' lighter • relative to the ' graviora ' alone, but 
not in relation to anything else-i.e. a survival of the old distinction 
(supra, pp. 223, etc.), between sins for which penance was necessary 
and reconciliation allowed (' minora • and ' leviora • in Cyprian and 
Tertullian), and the three sins par excellence for which, in the earliest 

1 H. Bremond, La Philosophie de la Priere (1929), p. 96. Cp. also 
M. Bremond's examples of 'pan-mysticism' from S. Francis de Sales, 
HLSR., vii, p. 84; and from Camus, ib., pp. 148, 151, 155, 158, 160; his list 
of modern writers who support the same view, ib., p. 162 ; and M. Ledoux's 
fine appreciation of M. Bremond's work in this respect, Bremond, La Phil. de 
la P1·iere, pp. 359,360, with quotations from de la Taille, Wehrle, and Blonde!. 
On the doctrine that contemplation is open to all, in S. Augustine, S. Gregory, 
and S. Dernard, see C. Butler, Western Mysticism, pp. 240-242, 269-273, 
286-287; and for Dom Butler's own' pan-mysticism,' supra, p. 531 (top). 

• For the purposes of this note I abbreviate the first of these books 
as AK., the second KB. 
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system, though penance was allowed, absolution could not be given ; 
(/3) 'occult ' sins voluntarily brought forward as matter for penance 
by a conscientious Christian. 

(b) Leo i, ep. 167 ad Rustic., inquis. 19 (MPL., liv, col. 1209) :
persons guilty of the three sins par excellence ' ad communionem nisi 
per pcenitentiam publicam non oportet admittere'; minor (specified) 
sins ' possunt jejuniis et manus impositione purgari.' Batiffol (pp. 
163, 164) takes this ' manus impositio,' again, of his supposed secondary 
purpose of the Maundy Thursday reconciliation-the 'coulpe pub
lique,' which he regards as renewable. But there is no suggestion 
of renewability anywhere in the text ; we are probably dealing simply 
with public reconciliation without any public penitential exercises (cp. 
supra, p. 505). Poschmann's suggestion (KB., pp. 73, 74) that this 
• manus impositio ' is simply the rite of laying-on of hands on penitents 
during the course of their penitential exercises (supra, p. 279), and 
that therefore Leo here enjoins the sinners, without becoming official 
penitents or requiring official (unrenewable) reconciliation, to submit 
to some of the humiliations of public penance as a temporary discipline, 
is possible ; but seems untenable for lack of other evidence. 

(c) Leo's Lenten sermons (Batiffol, pp. 183-187; Poschmann, AK., 
217-222) are full of exhortations to ' pcenitentia.' They are addressed 
to general congregations, among whom he mentions particularly the 
catechumens, the penitents, Christians who are living • chastely and 
soberly • together with sinners of various degrees (serm. 43, 3). But 
not:hing is said about their requiring, as a whole, formal reconciliation 
whether public or private. The call to ' pcenitentia ' is therefore 
simply one to ' repentance ' as a spiritual state or activity-which in 
some cases, indeed, might waken the conscience to the need for formal 
• penance ' ; but in the majority (where capital sin was not in question) 
would lead only to works of charity and private self-discipline, as 
for 'venial' sin. (So Poschmann, AK., pp. 219, 220; Vacandard, 
in DTC., iii, col. 853). 

Batiffol can only convey verisimilitude to his theory, that we 
have here a call to (private) penitential exercises to be rewarded by 
the (public but renewable) Maundy Thursday reconciliation, by 
printing and reading, almost as if it was one of the sermons (pp. 187, 
188), Leo, ep. 108 (ad Theodor.). 3. Here Leo sets out to describe 
canonical public penance--' quid de pcenitentium statu ecclesiastica 
habeat regula non tacebo,'-and bases it on the dogma that for 
' rernissio criminum ' • indulgentia Dei nisi supplicationibus sacer
dotum nequeat obtineri.' In a later paragraph of the letter, he says: 
• Every Christian ought to examine his conscience lest he be putting 
off his conversion from day to day, and postponing his satisfaction 
to his last moments : for it is dangerous, in our frail and ignorant 
human life . . . to depend for the hope of divme mercy upon those 
few moments in which there may scarcely be time either for the 
penitent's confession or the priest's absolution.' 

This passage is irrelevant for the matter of the Lenten sermons, 
and even so does not establish the case. It merely says, at best, 
that since all ' crimina • require formal penance and reconciliation, 
every Christian ought to examine himself to see whether he has com
mitted any, and if so whether he is deliberately postponing his re
conciliation. Batiffol, by ignoring the reference to • crimina,' suggests 
that all Chiistians need official reconciliation ; and by inserting the 
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letter into the context of the sermons, that such reconciliation should 
be (or may be) an annually renewable one on Maundy Thursday. 
In none of the three • testimonia ' hitherto considered is there any 
evidence for this renewable reconciliation ; still less, therefore, for 
the private reconciliation by the priest which Batiffol very sketchily 
(pp. 192, 193) 1 suggests grew out of it. 

(d) Ccesarius Arel., [Aug.] app. sef'm. 261, 1---on the heroism of one 
who undertakes public penance-• et ille quidem qui prenitentiarn 
publice accepit, poterat earn secretius agere; sed credo, considerans 
multitudinem peccatorum suorum videt se contra tarn gravia mala 
solum non posse sufficere; ideo adjutorium totius populi cupit ex
petere.' 

Tixeront (Hist. Dogm., iii, pp. 397-399 ; but contrast Watkins, 
op. cit., p. 557 ; Poschmann, AK., pp. 138, 225) thinks that this refers 
to private penitential exercises with (? renewable) Maundy Thursday 
absolution (as Batiffol). Poschmann (loc. cit.), on the other hand, 
holds that it refers to the possibility of retiring to a monastery (' con
versio '-supf'a, p. 510). Even this is not necessary. C.esarius may 
be referring to the heroic act of a conscientious person who does 
public penance for non-canonical sins (for which such penance would 
not normally be required) out of personal humility and sense of weak
ness. Or the • agere prenitentiam •maybe used, as in other instances 
from Ccesarius (see next paragraph, e), of private penitential exercises, 
where in good faith, and on grounds of severe inconvenience alone, 
formal penance has been postponed to a later occasion. It is even 
possible that the • credo • and the ' poterat earn secretius agere • are 
both sarcastic, and that what C.esarius means is • he might have 
tf'ied to satisfy God and his conscience by private penance '-like 
Augustine's adulterer (supra, p. 504) who says, • occulte ago, apud 
Deum ago.' 

(e) Ccesarius more than once deals with hard cases of persons who 
have made themselves liable to public penance, but find it morally 
impossible to undertake it (soldiers, young married persons, etc.). 
In general he allows them to postpone formal penance (' accipere 
prenitentiam ') till their death-beds, provided that they ' agunt preni
tentiam • daily throughout their lives. So sef'm. 256, I-the Christian 
guilty of capital sins may discipline himseli and perform works of 
charity ;-' qui h.ec fideliter implere voluerit, etiamsi pcenitentiam non 
accipiat, quia semper illam fructuose et fideliter egit bene hinc exiet ; 
et si eo tempore, quo moriturus est, eam acceperit ... non solurn 
eum veniam peccatorum credimus obtinere, sed etiam prremia .eterna 
percipere ' ; ib., 4, of • ilia prenitentia qure per omnern vitam a bonis 
Christianis agitur, per quam omnia et capitalia cf'imina damnantur 
et minora peccata jugiter redimuntur • . . . ' cum enim omnes homines 
prenitentiam velint in finem vita:? su.e accipere ... quare non quotidie 
ipsam pcenitentiam agimus? ... • (The same advice also given ex
plicitly to the young, serm. 249, 6 ; implicitly to soldiers, serm. 258, 
2 ; but in neither case is the distinction between • accipere • and 
• agere • employed.) 

Tixeront (in L' Universite Catholiqite, cited Poschmann, AK., pp. 117, 
224) 2 here also appears to assume a private penance for capital sin 
But the inference is out of the question ; for (i) this ' prenitentia • 

1 In the seventh edition, pp. 190, 191, 
• I have not seen the original. 
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is performed by alt good Christians; (ii) daily or throughout their lives; 
and (iii) leads to no specific absolution (other than that of death-bed 
penance) ; for capital sins can only be • redeemed ' by absolution 
after public penance (serm. 104, 7; 262, 1) ; whilst this 'daily· 
penance (of self-discipline, love and almsgiving) avails only to ' re
deem ' lesser sins, and can only condemn capital sins-i.e. bring the 
offender into a state of mind in which he realizes their heinousness 
(supra, p. 511). 

(/) A long and wearisome controversy between B. Poschmann and 
K. Adam on the subject of St. Augustine's teaching must be mentioned. 
A full list of the acta of the controversy is given by Poschmann, AK., 
p. 5; beside Poschmann, KB., the reader should also consult K. Adam, 
Die Geheime Kirchenbusse nach dem Heiligen Augustin (Kempten, 
1921).1 The discussion has raged over a wide field, but the problem 
turns in the main on Augustine's conception of ' correptio secreta.' 
The principal passages are the following :-

(i) Serm. 82, 7 (10) f.-• ipsa corripienda sunt coram omnibus, 
qme peccantur coram omnibus, ipsa corripienda sunt secretius qu.=e 
peccantur secretius.' ... Then follow two instances of secret sin 
(murder and adultery) of which the bishop obtains cognizance, and 
he proceeds, • corripio in secreto ; . . . persuadeo prenitentiam . 
nos non prodimus palam, sed in secreto arguimus. ubi contigit malum, 
ibi moriatur malum • (GKA., pp. 17-27; KB., pp. 22-26). 

From the insistence upon secrecy Adam assumes that a secret 
penitential discipline took place ; this is possible, though Poschmann 
denies it. In an earlier pamphlet Adam deduced further from the 
• ibi moriatur malum • that there was a private absolution following 
immediately upon this secret discipline (KB., p. 2; GKA., p. r8); 
he still holds to this private absolution (GKA., p. 58), though he 
eliminates the idea of immediacy.•-But Augustine's point is a different 
one. What has to be kept secret is not so much that the offender has 
sinned, but the exact characte-r of his sin. Hence he cannot even be 
publicly rebuked (' Tu, adulterer, corrige te' (ib., 9 (12)) ; orivate 
expostulation (which, the bishop hopes, will lead the sinner to volun
tary public penance), is all that is possible. The• ibi moriatur ma.lum' 
is obviously rhetorical only. Nothing whatever is said or implied 
even as to private penance, still less as to private reconciliation. 

(ii) Ep. 95, 3-A bishop's difficulties in the discharge of disciplinary 
responsibility :-' quid cum s.epe accidat, ut si in quemquam vindi
caveris, ipse pereat : si inultum reliqueris, alter pereat ? ego in his 
quotidie peccare me fateor, et ignoro quando quove modo custodiam 
id quod scriptum est ; peccantes coram omnibus argue ut ceteri timorem 
habean# (1 Tim. 5•0), et quod scriptum est : corripe eum inter te et 
ipsum solum (Mt. 18 16) ••• ' (GKA., pp. 27-30; KB., pp. 28-31). 

Two questions are involved, distinguished by the • et ignoro '
(a) • When shall I " punish " and when not ? ' (b) ' (If I decide to 
attempt to" punish") shall I proceed by" correptio publica" or" cor
reptio secreta " ? ' Adam takes • vindicta ' from the first question 
and applies it to • correptio ' in the second ; • correptio ' whether 
public or private, must be not merely an exhortation to penitence, 

1 I cite this as GKA. 
• In the seventh edition of Eludes d'Histoire, pp. 2n-214, Batiffol holds 

to the theory of private penitential exercises in this case, but does not ex
plicitly advocate private absolution. 
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but a 'vindicta '-a full disciplinary process. Hence (GI(A., p. 29) 
' correptio privata ' = ' vindicta privata.' I can see no justification 
for this procedure. Poschmann agrees in rejecting Adam's conclusion, 
but makes the second question explanatory of the first :-(a) ' Shall 
I punish or not? ' ; that is (b) 'Shall I excommunicate openly, or by 
using private monition only, and eschewing public excommunication, 
run the risk of appearing not to have taken any notice of the offence ? • 
(KB., p. 30). 

(iii) Se1·m.., 351, 4 (g)L....on penance for sins against the decalogue 
(3 (4)) :-the sinner has both to exercise discipline on himself and 
to submit to ecclesiastical authority-' et cum ipse in se protulerit 
severissimre medicinre, sed tamen medicinre, sententiam, veniat ad 
antistites per quos illi in ecclesia claves ministrantur, et ... a prre-
positis sacramentorum accipiat satisfactionis su:e modum ... ut si 
peccatum ejus non solum in gravi ejus malo, sed etiam in tanto scan
dalo aliorum est atque hoe expediri utilitati ecclesi.e videtur antis
titi, in notitia multorum vel etiam totius plebis agere pcenitentiam 
non recuset' (GKA., pp. 30-36; KB., pp. 32-40). 

The sins here referred to, being forbidden by the decalogue, cer
tainly demand penance and absolution ; and the last sentence implies 
at first sight that public penance will only be required for public sin. 
So Adam takes it, adding the corollary that for private sin private 
penance is available and necessary-presumably (on Adam's theory) 
with private reconciliation, as in (i). Poschmann, on the other hand, 
by laying all the emphasis upon 'in notitia.,' and insisting that it must 
be distinguished from ' coram ' or ' in conspectu,' apparently would 
render ' do penance with full advertence, on the part of the people, 
as to the nature of his sin '-i.e. with public ' correptio ' or denuncia
tion-(as distinct from a penance, in the case of slightly lesser sins, 
with public penitential exercises only, but no denunciation). This, 
however, is very forced. The meaning of the passage is, after all, 
clear. 'Crimina' require penance and absolution; in some cases 
(as for example, in those of great scandal at least) the whole process 
will be public; in others some part of the process (not necessarily 
all, as Adam suggests ; nor necessarily the ' correptio ' only, as Posch
mann) may perhaps be private. Nothing whatever is said or suggested 
as to private absolution, nor is it implied that public penance is con
fined to notorious ' crimina '-we are merely told that in the case of 
such open sin public penance will certainly be demanded.• 

(iv) de ftd. et op., 26 (48). A tabulation of sins into three classes: 
(a) there are some sins 'ita gravia ut etiam excommunicatione plec
tenda sint' ; (b) others 'non ea humilitate pcenitenti:e sananda 
qualis in ecclesia datur eis qui proprie pcenitentes vocantur, sed 
quibusdam correptionum medicamentis '-this last category is re
ferred to in Mt. 1810 : -' corripe eum inter te et ipsum solum.' (c) 

1 Batiflol, in the seventh edition of Etudes d'Histoire, etc., pp. 337-362, 
rejects the Augustinian authorship of this sermon, though he regards it as 
the work of a contemporary African bishop, which reveals a' system of penance 
corresponding point for point with S. Augustine's '. He concludes that it 
shows 'that public penance was only demanded on exceptional occasions; 
but it gives no hint of the rite of private absolution' (p. 362). 

2 A further though minor problem lies in the distinction of two further 
grades of publicity which can be inferred from 'in notitia multorum vel 
totius plebis' (GKA ., p. 35; KB., p. 34). But no question of principle is 
involved here, and the phrase may be merely rhetorical. 
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There is also a third class of venial sin (GKA., pp. 39-62; KB., 
pp. 41-53). 

Adam treats this as the • classical evidence ' for a private peni
tential procedure in Augustine. He attempts to show (GKA ., pp. 46-
47) that • correptio' (especially in the plural) in Augustine always 
means some kind of disciplinary procedure ( = • vindicta ' ; supra, 
pp. 537 f,). and that he has a settled use of • medicamenta' in the sense 
of ecclesiastical sacraments (p. 48). Poschmann, KB., pp. 23, 24, 
disposes of the first of these points; and the qualifications which Adam 
himself has to make on the second point (GKA ., p. 48) are enough to 
render it unconvincing. Still, per se the passage is difficult. If there 
were any other real evidence for private penance with private absolution 
the second category of sins here mentioned would fit in very well 
with it.1 As it is, I think we must agree with Poschmann (p. 47) 
that Augustine is not here making a strictly logical classification. 
The sins referred to in the second category are sins which, like those 
of the third class, prayer and almsgiving will heal; but because the 
sinner is for some reason or another blind to them, they need the 
admonition of the bishop (or indeed of any other Christian) to bring 
them before the sinner's conscience, so that he will take the necessary 
steps for dealing with them. 

(v) Cone. Hippon. (A.D. 393), can. 3. The canon contains three 
regulations: (i) The duration of penance to be decided by the bisl:op 
with reference to the gravity of the offence. (ii) Presbyters not to 
reconcile except in the bishop's absence and in case of necessity 
(supra, p. 281). (iii) 'cujuscumque autem pcenitentis publicum et 
vulgatissimum crimen est, quad universa ecclesia noverit, ante apsidem 
manus ei imponatur.' 

Is this an extraordinary regulation for specially grave • crimina,' 
or an ordinary regulation for ordinary • crimina • ?-i.e. What other 
course is a possible alternative to • ante apsidem • ? Public absolution 
in a less conspicuous place ? or private absolution ? Poschmann 
originally took the first alternative-the regulation is intended merely 
to import additional disgrace into the punishment of specially grave 
sin. Later (KB., p. 37) he veered to the second alternative; the 
opposite of • ante apsidem • is • in strict privacy,' and we have (by 
implication) a case of definite private reconciliation for grave sin. In 
AK. he makes no allusion to this interpretation, from which I infer 
that he is still doubtful about it. 

In general it would seem that Poschmann's first interpretation is 
quite valid. But even if it be rejected : 

(a) The canon need not imply • occult grave sins must be reconciled ; 
but they may be reconciled privately.' It may simply mean that 
at this moment at Hippo the practice was that only notorious grave 
sin should be officially submitted to public penance, all other sin 
being left to the conscience of the individual, stimulated no doubt 

1 Batiffol, in the seventh edition of £tudes d'Histoire, pp. 213, 214, is not 
prepared to see more than private penitential exercises here. His general 
conclusion (p. 224) is that if a prisoner, lying under sentence of death, 
confessed mortal sin and showed due penitence, Augustine would ha.ve 
absolved him privately. As this would be a case of necessity. analogou~ 
to death-bed penance, the conclusion is a safe one; but when Batiffol 
adds that • it opens up a perspective of a penitence with private reconcilia
tion,' we can scarcely avoid asking how distant that • perspective· is sup
posed to be. 
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bv the 'correptio privata' of the bishop. If under this stimulus he 
t,;ok the heroic course of offering himself for public penance, his 
discipline would take place ' ante apsidem ' too. . . . 

(b) The fact that the regulation follows one about reconc1habon 
docs not necessarily imply that the ' manus impositio ' here must 
mean reconciliation. There is no continuity of thought between the 
second and first clauses of the canon ; and so need be none between 
the third and second. Hence the 'manus impositio 'may refer either 
to admission to penitential status, or to the exercises of that status 
(supra, p. 279, n. 1). and not to reconciliation; and if the implication is 
that notorious sinners and occult sinners are to be treated differently, 
it is hazardous to infer more than that for the latter private penitential 
exercises, or private admission to penitential status alone, will some
times be accepted. 

(c) It may merely be a piece of local rigorism in the matter of 
death-bed reconciliations (suggested by the' necessity' of the preceding 
regulation) :-notorious sinners may not be reconciled in the semi
privacy of the sick room, but must either (if they recover) submit 
to the full public discipline, or be allowed to die unshriven (cp. supra, 
pp. 229, 512). 

If a single case of private reconciliation (other than sick-bed cases) 
could be quoted from the first five centuries, the evidence just re
viewed might take on a very different character. As it is, any assump
tion of private pena:,:ice with private absolution, running parallel to 
the public institution as a recognized alternative, involves the hypo
thesis of a conspiracy of silence on the part of patristic authorities 
(so Boudinhon, and Poschmann, AK., p. 226) ; and flies in the face 
of the vast bulk of contemporary evidence. 

NOTE P.-ABAILARD ON MORTAL AND VENIAL SIN (supra, p. 297). 

The importance of Abailard's contribution in this respect has not 
been generally recognized by writers on his ethics. Often it is alto
gether ignored. J. Schiller, Abalards Ethik im Vergleich zur Ethik 
seiner Zeit (1906), p. 37, glances at it, but attributes too much insight 
to Abailard's contemporaries. 'Other schoolmen of the period,' he 
says, 'recognized, like Aba1lard, the importance of subjective con
siderations ; but at the same time they insisted upon the gravity of 
legal obligation ' (i.e. the law of God), • and so allowed objective 
considerations to have the decisive voice in detennining the gravity 
of sin.' The facts, however, warrant a much more definite distinction 
between Abailard and his contemporaries. The degree of an author's 
moral sensitiveness in this matter may be judged by the following 
tests : 

(a) How far is he prepared to deny that there are sins which are 
always mortal, or (conversely) to assert that (e.g.) ignorance of the moral 
law exempts from condemnation? The test question here was that 
of the Jewish authorities who put to death Christ and the apostles, 
'thinking to do God a service,'-how far did their (presumably) good 
intentions make them blameless in the matter? 

(b) Huw far is he anxious to assert that ' venial ' sin can only too 
readily be turned into • mortal ' ? 

On (a) Abailard is far more explicit than his contemporaries. 
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have analysed his views as expressed in the Scito teipsum in Ignorance, 
Faith and Conformity, pp. 8-12. He definitely exempts the Jews from 
blame (c. 13), and insists that there can be no sin except where a man 
consents to that to which he believes he ought not to consent.-Peter 
Damian, on the other hand (opusc. 10, 1; MPL., cxlv, col. 223), 
enumerates seven• criminalia vitia' (adultery, homicide, theft, perjury, 
false witness, • rapine,' blasphemy), and says-• ut si quisquis in quolibet 
horum deprehensus obierit, evadere damnationis .etern~ sententiam 
nullatenus possit '-thus admitting no excuse in these cases.-Anselm 
(cur Deus homo, ii, 15) admits that the offence of the Jews may have 
been 'venial' only; but maintains (de conceptu virg., 4). that there 
are some actions, ' such as perjury and certain others,' which are bound 
always to be sinful (' qu;e numquam nisi injusta possunt esse ' -
' injusta' here being subjective as well as objective) .-Bernard is 
prepared also to make allowances for those who slew the Lord, though 
be insists that they were ' magni peccatores ' (de prmc. et disp., ro 
(20)) ; but on the more general question says 'siquidem adulterium 
quocumque modo, quocumque perpetres animo, turpe flagitium est ac 
criminale peccatum ' (ib., 8 (18 )). He is extremely unwilling to admit 
that a conscience in good faith can ever prescribe an erroneous course 
of action (this of course would make it impossible to exculpate the 
Jews-they cannot have acted in good faith), and does not shrink 
from the absurd corollary that the man who does evil believing it to 
be good is therefore more worthy of the title •wicked• (' nequam ') 
than he who does evil believing it to be evil (op. cit., 14, 35-41). 1 

Hugh of St. Victor says that there are actions which • non possunt 
nisi mali esse' (Sent., iii, 15; cp. also the discussion de sacr., ii, 13, i).
Richard of St. Victor defines mortal sin by wholly objective character
istics, without reference to subjective considerations (unless the con
temptus of the last clause is subjective) : • mortale est quod a quovis 
non potest committi sine grandi corruptione sui ; item, mortale est 
quod non potest committi sine grandi l.esione proxirni ; mortale 
nihilominus quod non potest committi sine magno contemptu Dei' 
(de diff. pecc. mort. et ven.; MPL., cxcvi, col. 1193). Peter Lombard, 
with the air of one who makes a proclamation (' intende, lector, propositis 
verbis tota. mentis consideratione '-did he wish to dissociate himself 
publicly from Abailard's known position?). and basing himself on 
Aug., c. mend., 8 (18, 19), says that there are some actions which, 
however bonti ftde (' etsi bonam habeant causam '), are always sin; 
and instances the Jews as a case in point (P. Lomb., Sent., ii, 40. 3).
The only writer to echo Abailard's position uncompromisingly is 
Robert Pullus, who had a pretty taste in casuistical problems (Sent., 
vi, 7-11), and so knew the difficulties-' is ex eo quod ignorans aut 
facit aut dimittit, reatum nequaquam trahit' (ib., vi, 2). 

(b) Abailard's treatment of venial sin betrays novelty in emphasis 
rather than in matter. All his contemporaries allow that venial sin 
can become mortal ; but they are most commonly concerned to show 
that this is unusual. So Bernard, de prCllc. et disp., 11 (25, 26)-' cibo 
exsaturari ' and even 'irasci fratri' are venial ex genere, and only 
become mortal ' cum per contemptum vertuntur in usum et con
suetudinem.' Abailard on the contrary, goes out of his way to insist 

1 Each does evil ; but the former is in error as well as to its real nature-
and this error increases his culpability ' The fact that the former meant 
well and the latter did not is wholly ignored. 
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that c,•cn the most 11-frial offence can only too easily become mortal. 
Thus the epitome c. 33 (Cousin, Opp. P. Ab., ii, p. 588; MPL., clxxviii, 
col. 1754), which, if not from Abailard's pen, certainly reproduces 
his teaching:-' quantumcumque igitur, ut ait Augustinus, 1 in se leve 
sit peccatum, dum placet et ex industria perpetratur, mortale est.' 
More remarkable is a highly characteristic passage, Scito teipsmn, 15. 
I give the Latin abbreviated as far as possible, followed by an English 
version, in which the necessary connections of thought are indicated by 
[ J (Cousin, ii, pp. 620, 621 ; MPL., clxxviii, coll. 658, 659; the 
punctuation as given here corresponds exactly with neither of these 
texts): 

' peccatorum autem alia venialia dicuntur et quasi levia, alia 
damnabilia sive gravia. rursus damnabilium qucedam criminalia 
dicuntur, qme in illis personam infamem vel criminosam facere habent, 
si in audientiam veniant ; qucedam vero rninime. venialia quidem 
[vel] • talia peccata sunt, quando in eo consentimus cui non consen
tiendum esse scimus, sed tune tamen non occurrit memorice illud 
quod scimus • ... quandoque itaque vel in vaniloquium, vel in 
superfluum esum vel potum consentimus, quod tamen nequaquam 
esse faciendum scimus ; sed tune minime recordabamur quod non 
esset faciendum. tales itaque consensus, quos per oblivionem incur
rimus, venialia aut levia dicuntur peccata .... • 

' quae damnabilia et graviora dicuntur peccata • . . . non per 
oblivionem, sicut ilia, incurrimus, sed tamquam ex studio et delibera
tione committimus • ... horum autem alia criminalia dicuntur, 
quce per eflectum cognita ncevo magnce culpce hominem detrahunt
ut consensus perjurii, homicidii, adulterii, quce plurimum ecclesiam 
scandalizant. cum vero supra quam necesse est cibo indulgemus, 
vel non mediocri cultu ex vana. gloria nos adomamus, etsi hoe scienter 
prcesumimus, non hcec crimini ascribuntur, et apud multos plus laudis 
habent quam vituperationis.' 

In so far as the meaning of this passage is doubtful, it is because 
Abailard has conjoined in it two discussions: (a) the distinction 
between mortal and venial sin ; (b) the distinction, among mortal sins, 
betv,een criminous and non-crirninous. Both discussions were urgent 
at the period, the former because the priest must know what sins 
called for official cognizance by the Church ; the latter, because he 
must know which of the sins calling for formal cognizance could be 
dealt with by private penance, and which must be sent forward for 
public canonical procedure (cp. epit., 33 : 'horum mortalium est aliud 
crirninale, aliud non' etc., and commonly in the period). Hence 
the passage may be rendered as follows:-

1 I cannot trace the source of this, and neither Cousin nor Migne gives 
any reference ; but the idea is obvious. 

• Both Cousin ap.d Migne print this vel, but it is meaningless, since there 
is no other vel to correspond. 

3 Here a short digression on the distinction between forgetfulness and 
ignorance. 

• Here a digression on the ' satisfaction ' necessary for venial sin-the 
'quotidia.na confessio • (of the Lord's prayer). Thi~ digression merges 
into the beginning of the next paragraph, which consequently opens inform
ally. Jn the text I have retained only the significant words. 

• He has just indicated, in the digression, 'perjury,' 'homicide,' and 
'adulterv,' under this head. 

'Here a Scriptural proof text (Ps. 131). 
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I 
venial 

I 
thoughtless self

indulgence, etc. 

Sin 
I 

I 
damnable (mortal) 

I 
I 

criminous 
. I 

pequry, murder, etc. 

.I . non-cnmmou9 
I 

deliberate self
indulgence. 

' Of sins some are called venial or light, others damnable or grave. 
Again of these damnable sins some are called criminous, viz. those 
which have it in them to make their agents infamous or criminous 
if they become known ; others are not criminous, [but the distinction 
between criminous and non-criminous, as it affects merely a man's 
external status, has no bearing upon the true character of his sin]. 
Venial sins are those which we commit when we consent to something 
which we know should not be consented to, but do not happen to 
remember our knowledge .... Sometimes, for example, we consent 
to idle speech or excessive eating or drinking, which we know to be 
wrong, but forget the fact at the time of indulgence-such "consents" 
as these, into which we fall by forgetfulness, are called venial or 
light sins. . . . But the so-called damnable or grave offences, unlike 
venial sins, are not incurred by forgetfulness ; we commit them, as 
it were, of intention and malice prepense. . .. Of these some are 
criminous, viz. those which, as recognized by their results, dishonour 
the agent with the scandal of grave culpability--e.g. consent to perjury, 
homicide, and adultery, which create the greatest scandal in the 
Church. But [many other actions, not in any sense criminous, are 
damnable, grave or mortal too. Thus] excessive indulgence in food, 
or immoderate luxury in clothing designed to administer to vanity, 
even if deliberately indulged in, are not criminous, and many people 
are inclined to praise rather than to blame them; [but deliberate 
indulgence in them obviously makes them mortal too.'] 

This interpretation is rendered necessary by the facts that (a) 
Abailard specifically makes over-indulgence in food venial if and when 
it is absent-minded ; (b) states that some mortal sins are not criminous. 
Hence the reference to deliberate over-indulgence at the end is only 
intelligible if it implies that such over-indulgence is (a) mortal, in 
contrast with absent-minded over-indulgence; and (b) (as he says), 
non-criminous, though mortal, in opposition to perjury, etc., which are 
criminous as well as mortal. The thought is a very real contribution 
to the proper understanding of ' sin,' and Abailard recognizes his 
temerity both by pointing out that the very offences which he is select
ing as typical of non-criminous mortal sin are commonly more praised 
than blamed; and also by avoiding the direct statement that they 
are damnable or mortal, though leaving it as the only possible inference 
from the passage. 

Apart from the boldness of the conception, the only objection to 
this interpretation is that in chapter 16, in discussing the rather 
hyper-critical question, 'Whether it is better to aim at avoiding 
criminous or venial sin?' 1 Abailard quotes perjury, etc., as examples 

1 On this curious dichotomy of ' sin ' into • criminous ' and ' venial,· see 
the final paragraph of this note. For the moment we may assume that here 
he identifies • criminous ' with ' mortal.' 
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of criminous, and over-indulgence (' superflua comestio ') as an example 
of venial sin, without qualification. This is clearly at variance with 
the doctrine of c. 15, as just considered, where over-indulgence in 
itself is no more an example of venial than of mortal sin-everything 
depending upon the state of mind of the sinner. The inconsistency 
can only be explained by the supposition that Abailard is reverting, 
for the sake of convenience, to the older formalist classification of mortal 
and venial sin, which, as in Bernard, makes • cibo exsaturari' venial 
ex genere, ' unless by contempt of God it has hardened into a habit ' 
(' excepto cum per contemptum vertuntur in usum et consuetudinem ' 
-de prac. et disp., 11 (26)). 

Indeed, on Abailard's definition of mortal and venial sin, the 
question of c. 16 is pointless ; venial (or absent-minded) sin could 
only be avoided by first avoiding mortal (or deliberate) sin in respect 
of the same temptations. To a confessor of the old school the question 
would mean : • I am not very likely to commit murder ; shall I then 
stop bothering about that possibility, and concentrate on avoiding, 
e.g. over-eating ? ' To Abailard (on the basis of c. 15), it would have 
to mean : ' I am not very likely to be deliberately gluttonous ; shall 
I therefore stop bothering about that possibility and concentrate upon 
avoiding thoughtless gluttony? ' The answer would be, 'You can 
only avoid thoughtless gluttony by being particularly careful first to 
avoid deliberate gluttony.' As he does not take this line of argument, 
it is legitimate to assume that he is ignoring the thought of c. 15, and 
is adopting the old-fashioned premises of his enquirer in order to 
answer a question which has no practical value for himself at all. 

That Abailard in chapter 16 is arguing an old-fashioned question 
on old-fashioned lines is further shown by the fact that the only types 
of sin there brought into contrast are 'criminalia' and 'venialia '
non-criminous mortal sin does not appear, nor does the word • dam
nabilia,' which in chapter 15 he has used throughout to cover both 
types of mortal sin. The question therefore belongs to a period in 
which 'crimmous' and 'mortal' were synonymous '-a period, that 
is, before the distinction of public penance for public (criminous) mortal 
sin and private penance for occult (non-criminous) mortal sin had 
forced into view the doctrine that not all ' mortal ' sin (requiring 
penance) was 'criminous' (requiring public penance).• Abailard's 
purpose in recording the discussion is manifest at the end of the chapter 
-it is to exhort Christians first to secure themselves against tempta
tion to grave sin, and then 'to strive to avoid even these lesser sins, 
for that is how virtue is brought to perfection.' 

NOTE Q.-MEDllEVAL HOMILIES (supra, p. 300). 

As further evidence for the better side of popular medireval thought, 
I quote the following passages from the homily called Vices and Virtues 
(Middle English, twelfth century-trans. by F. Holthausen)-EETS., 
no. 89 (1888) :-

(P. 22) Reason speaks to the soul: 'I am a gleam of God's face 
that was shaped in thee, dear, dear soul, Ratio by name, that is Discern
ment.' 

1 As commonly up to the tenth century-e.g. Aug., ench., 17 (64)-19 (71) ; 
de bon. conj., 6 (7) , Isidor. Hisp., Sent., ii, 20. 4 (' peccatum perpetrare 
crimen est'); Rab. Maur., de vit. et virt., iii, 1 (MPL., cxii, col. 1337). 

1 Supra, pp. 278, 504. 
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(lb., p. 30) of hope : 'Derlisti l@Litiam in corde meo, "Thou, 0 

Lord, gavest bliss into my heart, so that to me there is naught of all 
the world's bliss. And Thou hast given me this as an earnest of that 
eternal bliss." Dear soul, if thou hast this bliss in thy heart. which 
does not come from any world's bliss, then thou mayest be sure of 
God's grace; and if thou hast not, do not cease neither night nor 
day ere thou have it ' (followed by a very beautiful allegory based 
on the phrase ' the oil of gladness '). 

(lb., p. 38) of charity: 'Then wilt thou truly abide in God, if 
thou thinkest more of Him than thou dost of anything in the world, 
by day and by night, for thou hast great need that He be always thy 
shield against all evils and thy helper to all good. If thou hast this 
thy love in God, it then behooves thee, if thou wilt have charity in 
thee, to be well aware that thou shouldest love thy neighbour, that 
is, every man who bears thy likeness. . . . S. Gregory 1 gives us an 
example of this, that just as no web can be woven without two beams, 
so charity can never be finished without two loves; and just as many 
threads are necessary ere it be made, so is much reflecting of thoughts 
and words and works needful to charity during all thy lifetime, ere 
it be ordained in thee as it is necessary.' 

(lb., p. 88) of the Kingdom of God: ' "The Kingdom of God is 
not meat and drink ; but righteousness and peace and joy in the 
Holy Ghost." Dear soul, I beg and warn thee to have no hope in thy 
fasting, nor in thy watching, nor in any other good. Except thou 
have these three things, God will never reign in thee, nor thou ever
more in Him.' 

(lb., p. 124) on purity of heart : 'God cannot be seen with any 
other eyes but with the heart's. Wash and wipe well clean the eyes 
because it is true what they tell thee .... Of all the blessings which 
God promised in His preaching, there is none so high as is " who is 
pure in heart." May he get it whoso can ! I warn thee, thou never 
gettest it clean whilst thou doest not care what thou thinkest, nor 
what thou speakest, nor what thou hearest speak. And except thou 
gladly makest it clean as much as possible, with God's help, thou 
shalt never see God Almighty with these eyes with which thou seest 
sun and moon.' 

NOTE R.-AUGUSTINISM (supra, p. 338). 

With Bishop Robertson's statement of the problem (supra, p. 338) 
may be compared the following: ' If grace is the Inight of omnipotence 
directed by omniscience, no dubiety can arise respecting the side 
faith must embrace. Its lot must be cast in with Augustinianism, 
for there is no faith without, in the end, ascribing everything to God. 
To-day, as always when we are forced to recognize life's appalling 
failures, faith must rely not partially, but utterly upon God. Even 
semi-Pelagianism can provide no satisfactory religious basis. If God 
will only act when we begin, or continue acting only as we fulfil certain 
conditions, then in the last issue our reliance is on man and not God. 
But to the miserable uncertainty and painful anxiety of that trust 
all experience . . . bears witness. The religious man always has as
cribed, and found his whole peace and confidence in ascribing, all things 

1 Pseudo-Gregor., Hom. in Ev., ii, 38. 
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to God. Any good result, in particular, he does not dream of ascribing 
in p:i.rt to God and in part to his own right resolve. He speaks, not of 
man that runneth, but of God who giveth the victory; and he has only 
one h,-mn of praise: "0 the depth of the riches both of the wisdom 
and the knowledge of God ! " ' (J. Oman, Grace and Personality, 
pp. 24, 25). 

Particularly important is the sentence 'even semi-Pelagianism 
provides no solution.' Once the principle that grace must come first 
has been admitted, nothing is lost by adding that it must also come 
second, and last as well-that man can never at any point bestir 
himself in pure freedom to good actions-that he needs, in the language 
of the Scboolmen, subsequent as well as prevenient grace. The semi
Pelagian doctrine that, once the first grace has been given, man must 
co-operate with it of his own freewill, must always lie under the sus
picion of inconsistency with its premises. Who shall say whether 
the will, once it bas come, by no activity of its own, ' under grace,' 
does not continue • under grace ' thenceforward and always-is not 
always, that is to say, under the irresistible sway of this new power? 

Thus, in strict logic, the entire Augustinian position is conceded 
once the Church admits the contention (as to which, as Moehler says, 
' all Confessions are agreed ') • that grace first determines, and con
sequently goes before, all the truly pious endeavours of man.' 1 In 
the Reformation and post-Reformation periods, Lutherans and Jan
senists, on the one hand, maintained that every such action, to the 
end of life, was determined by grace and grace alone. 1 Man remains 
quite passive: a saw in the band of the Divine workman, • a pillar 
of salt, a block, a clod of earth.' 'No human will can resist the grace 
of God within, once God bas decided to save the soul.'• Trent and 
Calvin took the opposite and less consistent view; so do the English 
Articles. • If anyone saith that the freewill once moved and stimulated 
(" excitatum '') by God, doth not co-operate by assenting to the stimulus 
and call of God, thereby to dispose and prepare itself to acquire justify
ing grace; or that it cannot dissent, if it so will; but doth nothing at 
all and remaineth passive like a thing inanimate-anathema sit.' ' 
Trent indeed came very near to Pelagianism when it asserted that this 
prevenient grace might be resisted (' dissentire '). It is probably true 
to say that by the ambiguous use of such words as • gratia excitans ' 
and • adjuvans' the Council evaded our fundamental question: • Is 
the first step in salvation taken by grace or by man's unaided will? ' 
and kept open the way both for Pelagian and Augustinian interpre
tations. 

It is not unreasonable to ask, however, whether the difference 
between Augustinism and Pelagianism is not wholly academic. The 
Augustinian Christian, though under irresistible grace, is required to 
exercise moral effort as much as though he were not under grace 
at all-that is to say, is required to exercise all the effort he can. 
So is the Pelagian. What, then, in practice, is the difference between 
the two ; and why did Augustine take the controversy so much to 

1 J. A. Moehler, Symbolism (E. tr. 1894), p. 97. 
• lb., pp. 86, 88. 8 lb., pp. 89, 90. 
• Cone. Trid., sess. vi, can. 4; D.-B., no. 814. Cp. for Calvin, Moehler, 

op. cit., pp. 98 ff. (note reservations) ; and for the Church of England, 
Articles xii, xvii. 
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heart ? 1 He himself, like S. Paul, whose predestinarianism he does 
no more than inherit an<l develop (supra, pp. 232, 339 f.), is capable 
of as impassioned moral exhortation as any Pelagian ; can it then be 
said that any good purpose was served by his insistence upon the 
primacy of grace ? No doubt, as has been indicated above (supra, 
pp. 337 f.), the elimination of the idea carries with it the elimination of 
supernaturalism in all its forms, and the denial of all practical value to 
Christianity, except as a new law; but the rationalist will ask whether 
this is any loss, if moral effort is demanded as much by Christianity 
as by naturalism. 

Three points seem to deserve attention :-
(a) It has often been observed that, as a mere matter of fact, 

predestinarianism and the doctrine of irresistible grace-so far from 
leading, as Pelagius supposed, to moral laxity-have a strong ten
dency to enhance the impulse to moral effort (cp. C. C. J. Webb, 
History of Philosophy, p. 86, where what is said of the Stoics as' cham
pions of religion ' is even more applicable to them as champions of 
ethics). It is difficult at first sight to assign a psychological cause to 
this phenomenon. But something can be suggested. Among the 
earnest-minded, the chief occasion of moral sterility is despair-the 
sense of the futility and inadequacy, in face of the evils of life, even 
of the highest human effort. Once substitute for despair the certainty 
of achievement, and activity revives again, to put forth its strongest 
efforts. We might expect the certainty of achievement to rob effort 
of all interest, transforming life from an enthralling and splendid 
adventure into a commonplace progress to a predetermined end. 
Actually, however, this does not happen, even in the lesser things of 
life. The moment at which the scholar sees that his problem is going 
to be solved-however distant the solution may still be-is the moment 
which stimulates him to renewed and better (because care-free) efforts. 
The moment at which the athlete sees he is going to win his race is 
the moment at which he is spurred to an even s,,ifter pace. He is 
no longer under the psychological restraint of keeping something in 
reserve for the crisis ; the crisis has come and is over-all that remains 
is to complete the victory. The doctrine of irresistible grace (or 
rather, as Augustine has taught us to conceive it, of irresistible love) 
perpetuates for the moral life the victorious tension of these ' moments ' 
which the scholar and the athlete prize ; it elicits greater effort by 
dealing a death-blow to anxiety. 

(b) Thus the doctrine of grace has the highest possible psychological 
value for the moral pessimist-the ' twice-born ' or ' sick soul ' of 
James' Varieties of Religious Experience. Has it a similar value for 
the optimist-James' 'once-born' or 'healthy-minded ' ? Here 
again the answer is in the affirmative. As has been argued in chapter 
viii above (pp. 445 ff.), moral effort will only stultify itself unless it is 
permeated throughout by the spirit of humility. Worship is the 
psychological instrument for the production of that spirit ; the doc
trine of God's prevenient grace is its intellectual correlative. The 
optimist must learn that he owes all that is good in his life and works 
to the unmerited grace of God. Without that lesson he will never 

1 There is no need to ask why Pelagius took it to heart. He was con
vinced that the Augustinian man, believing himself to be under irresistible 
grac-e, would not, and probably could not exercise effort as though he were 
' not under grace.' 
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he ahle to serve in humility, but only in patronage; and the service 
of patronage, as has been argued above, may be the worst disservice 
of all. 

(c) We infer, therefore, not only that wo,-ship occupies an integral 
place in the Augustinian scheme, whilst in the Pelagian it is purely 
optional (cp. sitp,-a, p. 338) ; but also that the whole tenour of Augus
tinian preaching will be entirely different from that of the Pelagian. 
Like the Pelagian, the Augustinian will exhort the optimist to humility 
and the pessimist to courage. But once that has been done, the 
Pelagian's bolt is shot; whilst Augustine bas not yet used the most 
potent weapon in bis armoury. Pelagianism can at best exhort men 
to love God ; Augustinism tells them of God's gracious love to men, 
confident that-where exhortation fails, as it so frequently does-that 
love itself, as well as the subjective recognition of it, will be in the end 
of unfailing effect. The immediate practical issue between Augustine 
and Pelagius was that of the method of the Church's approach to men. 
ViTas she to come as a formalist legislator--confinning the pessimist 
in bis pessimism and the optimist in bis patronizing outlook; or could 
she bring a gospel which would convert the pessimist into an optimist, 
and elicit from the optimist the grace of humility without which all 
bis achievements are at best in vain? 

NOTE S.-S. THOMAS ON MYSTICAL EXPERIENCE AND BEATITUDE 

(sup,-a, pp. 385, 391, etc.). 

1. Mystica.l Expe,-ience. 
In an important essay (ERE., ix, s.v. • Mysticism (Christian, 

Roman Catholic),' esp. pp. 95, 96) Dom John Chapman advances a 
view as to a theory of mysticism • latent in S. Thomas,' which • has 
not been discovered by most of bis followers and commentators.' 
He starts from S. Thomas' well-known distinction between human 
cognition, in which the • species intelligibiles • (pure abstract truths 
and ideas) cannot be known save in and by constant reference to 
• phantasmata • (' mental images,' including • verbal images,' A. D. 
Sertillanges, St. Thomas d'Aquin, ii, p. 163-the whole doctrine from 
Aristotle, de an., iii, 7; the Thomist references well put together by 
L. Schiltz, Thomas-Lexikon • (1895), p. 415, s.v. ' intelligere • (a) 16), 
and angelic cognition, by direct intuition of • species intelligibiles.' 
He then points out that, according to S. Thomas, (a) in the state of 
beatitude man will share in the angelic cognition; 1 (b) Moses and 
S. Paul had this gift in their life-time ; • (c) one of the means by 
which God reveals truth to the prophets is • imprimendo species 
intelligibiles ipsi menti,' presumably without • phantasmata • (ST., 
ii, 2, q. 173, a. 2); (d) Adam in the state of innocence, though he 
did not know God • per essentiam,' knew Him • per intelligibiles 
effectus • (ST., i, q. 94, a. 1), somewhat as the angels do (ib., q. 56, 
a. 3-man since the Fall normally only knows God • per sensibiles et 
corporeos effectus,' ib., q. 94, a. 1) ; and this is called • contemplation • 

1 In an enhanced form ; for only as a ,-eward do either angels or man see 
the divine essence by the infusion of the lumen glorit:B (CG., iii, 51-53 ; ST., 
i, q. 12, aa. 4, 5 ; q. 62, a. I ; de ver., q. 8, a. 3. 

2 Also in the enhanced form. They saw God in His essence (ST., i, 
q. 12, a. 11, ad 2). Chapman rightly regards this as an 'incautious admis
sion,' and it does not affect the argument. 
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(ib.; cp. de uer., q. 18, a. 2, • conformiter angelis'; cp. ib., ad 4, 5) ; 
(e) even after the Fall man by grace sees God in contemplation by the 
same • light of grace or wisdom• as Adam,' 'quamvis perfectius in 
statu innocentire' ( de uer., q. 18, a. l, ad 4). To these might be added 
(f) that David also was given the gift • ut contempletur veritatem 
divinam per intelligibiles effectus' in ecstasy (ST., ii, 2, q. 175, a. 3, 
ad 1). 

On these passages, Dom Chapman comments : • It follows from 
S. Thomas's epistemology that man's intellect in this life is not 
radically incapable of receiving pure intellectual species such as it 
will connaturally receive after death .... We should anticipate that 
S. Thomas also must regard mystical theology as the angelic conscious
ness communicated to man, and we might confidently argue to this 
from the fact that "intellectual visions " are not peculiar to prophecy, 
but are understood by all medireval writers to be common in the 
saints. But as a fact, S. Thomas incidentally confirms our anticipa
tions by a clear statement' (then follows de ver., q. 18, a. I, ad 4-see 
(e) above), • Therefore contemplation restores to man by grace some 
measure of that angelic knowledge which Adam had of God before 
the Fall.' 

Unless I misinterpret Dom Chapman's argument, S. Thomas' 
theory would be that after a period of • contemplation ' ( = Hugh's 
•meditation'), the mystic rapture normally supervenes, and the soul 
receives angelic knowledge (' species intelligibiles • without ' phan
tasmata ') • as the prophets have done. Thus a mystical experience 
akin to ecstasy would be the normal completion of the activity of 
contemplation. 

This theory is profoundly impressive, and Dom Chapman has done 
great service by eliciting it from his evidence. In the main it is, I 
think, to be accepted; but the following points are of consequence:-

(a) Except in de ver., q. 18, a. 1 (to which we must recur), S. Thomas 
never asserts angelic knowledge of any human being except specially 
favoured Biblical characters-Moses, S. Paul, S. Peter, David, Solo
mon, and the Apostles. 

(b) Even in prophecy, what is important is not the presence of 
• species intelligibiles,' but of the ' lumen propheticum.' Not only 
is the 'impression of new species• used indiscriminately to cover 
• imaginary • (phantasmic) as well as • intelligible ' species (ST., ii, 
2, q. 173, a. 2 corp.) ; but the gift of new intelligible species is confined 
to Solomon and the Apostles (ib.), who do not of course monopolize 
the title of ' prophets • ; 8 and it is definitely asserted that the possession 
of the necessary • lumen ' is more important (' principalius ') than 
the presence of new species. Thus merely natural phenomena (' ea 
qure cursu naturali homo apprehendit ') can lend themselves to pro
phetic purposes if we have the right • lumen ' whereby to look at them. 
Similarly in ST., i, q. 43, a. 7, ad 2, the • visio prophetica' is identi
fied outright with the • visio imaginaria,' which is of course ' per 
phantasmata ' (cp. ST., i, q. 12, a. 13, ad 3 ; and for the influence 

1 Or the angels-' secunda autem visio, qu::e est per medium quod est 
specie~. est naturalis angelis ; sed est supra naturam hominis ; unde ad 
earn indiget lumine grati::e.' 

• Dom Chapman points out rightly that it could not employ these species 
without phanlasmata when it returned to normal consciousness. 

3 Cp. supra, p. 392, nn. 3, 6. 
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of the ' lumen gratia" ' in drawing out ' deeper truth ' from ' phantas
mata,' ib., obj. 2, et ad 2). The test question therefore is, to whom 
and when is the 'lumen grati.e' ( = • revelationis,' ST., i, q. I, a. 1, 
ad 2; • fidei vel prophetiae,' i, 2, q. 109, a. 1 corp.) given ? 1 

(c) In de ver., q. 18, what S. Thomas says about contemplation is 
,·ery much determined by the fact that he is interpreting texts of 
Hugh of St. Victor (see a. 1, ad 4; a. 2, ad 3). Where he is not working 
on these texts (as in ST., ii, 2, q. 180), he does not speak of the' lumen 
gratire ' supervening upon contemplation. 

(d) How far then are we entitled to assume that S. Thomas shared 
'the view of all medireval writers' that' intellectual visions' (or angelic 
h.11owledge) are 'common in the saints' ? The conclusion cannot be 
derived from his use of the phrase ' visio intellectualis ' ; for he uses 
this (of men) even for knowledge 'per phantasmata '--e.g. ST., i, 
q. 84, a. 1, obj. 1, et ad 1 :-' vi.,io intellectualis' =' cognoscere corpora 
intelligendo.' The least we need is an assertion that the ' lumen 
gratire sive sapienti:e,' or' species intelligibiles 'without' phantasmata,' 
are commonly given in contemplation. I can find no such assertion, 
though the tone of ST., i, q. 12, a. 13, is not unfavourable to it. 

(e) In de ver., q. 18, a. 1, ad 1, S. Thomas develops a theory which 
only partially bears out Dom Chapman's contention. He is consider
ing the ' media ' necessary for seeing God,• and decides that in his 
fallen state man needs 'a triple medium' :-(1) the 'created thing 
from which he ascends to a knowledge of God'; (2) 'the likeness 
of God Himself which he apprehends from the created thing ' ; (3) 'et 
[indigetJ lumine quo perficitur ad hoe ut in Deum dirigetur, sive sit 
lumen naturaJ, ut lumen intellectus agentis, sive gratiaJ, ut fidei et sapien
tiaJ.' Now 'ascending from created things to a knowledge of God' 
can scarcely be other than a description of the contemplative life. 
Hence it seems to follow that meditation upon God's universe will 
sometimes be attended by the ' lumen grati.e,' or prophetic or mystic 
(angelic) consciousness; but often only by the 'lumen naturre,' or 
ordinary power of the human mind to see ' intelligible species ' in 
' creatures ' by means of ' phantasmata.' Thus the statement of de 
ver., q. 18, a. 1, ad 4, upon which in the main Dom Chapman depends, 
is not necessarily intended to be true of all, or even of most, con
templation. 

On the whole, then, I should conclude that S. Thomas believed 
' angelic knowledge ' would sometimes supervene upon contemplation : 
but perhaps only rarely. In any case he was anxious not to em
phasize the point, if not even to avoid it as far as possible. In this he 
shows himself, as we should expect, to be in the forefront of great 
Christian writers (supra, pp. 105, 202 f., 271, etc.). His business was 
not, like the panhedonist, to emphasize the joys which come from 
the vision of God ; but rather to encourage man to look towards God 
in contemplation, even though no ' consolations ' are found there. 
The attitude, rather than the reward, was the important thing. And 
this statement holds good even if Dom Chapman's view be accepted 
without qualification. 

1 I cannot understand why in ST., ii, 2, q. 173, a. 2, the lumen pro
phetiwm should commonly be spoken of by the wider term of lumen intel
!,gib,le (which normally covers the lumen naturale as well; Schiltz, op. cit., 
p. 455, s.v. 'lumen,' r6; and cp. ST., i, 2, q. 109, a. r ro1·p.). 

1 Not of course in His essence, which is reserved for the blessed. 
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2. Beatitude. 

It must however be admitted that S. Thomas' vocabulary was 
such as to make him peculiarly open to the accusation of panhedonism. 
Phrases such as ' summum bonum,' ' finis ultimus,' ' perfectio ' and 
the like, as designations of the goal towards which human life, and 
indeed all movements of creation tend, are of course wholly unexcep
tioJJ.able. But S. Thomas also calls such movements and tendencies 
by the term ' appetitus,' and follows tradition in using ' beatitudo ' 
or • felicitas' for the end. But he was more than alert to the prob
lem of the apparently interested character of these phrases ; if for 
no other reasons than that Augustine (who popularized the word 
• beatitudo' in Latin-Thes. Ling. Lat., s.v.) had defined it as 'gaudium 
de veritate' (Conf., x, 22-ST., i, 2, q. 4, a. 1, contra), and that Aristotle, 
after raising the question 'whether we desire life for the sake of pleasure 
or pleasure for the sake of life' (Eth. Nie., x, 4, n),-which S. Thomas 
interprets as ' utrum in beatitudine sit principalius visio quam delec
tatio,'-had 'left it undecided' (ST., i, 2, q. 4, a. 2, corp.). 

S. Thomas has no doubt as to the lines which his answer must 
follow. In ST., i, 2, q. 2, a. 7, he asks 'whether human beatitude 
consists in any good of the soul(" in aliquo bono anim.e ") ? ' Now the 
• possession ' of the last end is of course a good of the soul, but the 
• possession ' of the end is distinct from the end, or beatitude, itself 
(ib., corp. ad Respondeo ; but ad Res ergo ipsa he changes the termin
ology, and confines 'beatitudo ' to ' adeptio rei qu.e appetitur ut 
finis ' ; the last end is ' id in quo beatitudo consistit.' The sense, 
however, is clear). The soul is, in itself, in potency only; it has to 
be brought into act ; and the bringing of it into act is of course the 
work of something itself in act, i.e. ultimately of the last end, or God 
(cp. ST., i, q. 2, a. 3, corp.). Hence neither the soul itself, nor its 
actualization, can be its own last end. No kind of • delectatio,' being 
merely the actualization of a potency, is real ' beatitudo' ; 'delectatio' 
can only be produced by' id quod beatum facit,' and it is this which is 
the 'end.' Similarly, the last end of man in general must be ' bonum 
universale ' ; whereas any state of any individual soul is ' bonum 
particulatum ' ; hence my ' delectatio ' cannot be my last end. 

From these metaphysical arguments S. Thomas descends to a. 
plane on which he is more easily understood. He admits, or rather 
insists, that ' delectatio ' is necessary to beatitude, but only as a 
concomitant-as heat is a necessary concomitant (or consequent) of 
fire ; this result being reached after a consideration of the four possible 
meanings of the word 'necessary' (ST., i, 2, q. 4, a. 1, corp.). But 
he maintains emphatically (ib., a. 2) that the 'vision• is more impor
tant than ' delight in the vision ' ; for ' delight consists in quiescence 
of the will, and such quiescence is the consequence of the excellence 
of that to which the will has attained.' Hence (ad 2), though animals 
are directly moved to action by the appeal of particular pleasures, 
'the human mind recognizes the good in its universal aspects, and finds 
pleasure when it has attained it.' Desires are given to man to direct 
his mind to the vision of God which alone will satisfy them ; not for 
him to make self-satisfaction the end for which he strives. (Cp. also 
CG., iii, q. 26, ad Item, si aliquis actus; et seq.). 

Hence in his definitions of ' beatitude ' S. Thomas is sedulously 
careful to avoid panhedonist implications, and usually excludes all 
mention of 'delectatio '--e.g. ST., i, q. 26, a. 1-' bonum perfectum 
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intellcctualis naturre ' ; ib., q. 62, a. 1-' ultima perfectio rationalis 
seu intellectualis naturre ' ; etc. In the earlier ' qmestiones ' of the 
' Prima Secundre ' he mentions ' adeptio ' or ' fruitio boni ' as a 
second term included in the meaning of 'beatitude' (e.g. i, 2, q. 1, 
a. 8 ; q. 2, a. 7 ; q. 3, aa. 1, 3 ; q. 5, aa. 1, 2) ; but all this is with 
a view to the cardinal distinction of q. 4, a. 2 (supra), which relegates 
enjoyment to a wholly secondary place. It is because man can dis
tinguish the end from the pleasure of the end, that of him alone among 
corporeal beings can the word ' beatitude ' be used. Animals have 
an ' end,' but being creatures of sensitive appetite alone, it can present 
itself to them only in the form of particular pleasures ; hence their end 
cannot be more than 'delectatio,' and, as we have seen,' delectatio' is 
something much less than true ' beatitude.' 

It may be added that many of the attacks on the alleged ' inter
ested ' character of Christianity (supra, pp. 142, 442) would have been 
avoided if theology, whether expert or popular, had insisted more 
that in so far as words like ' beatitude ' are used to designate the 
goal of life, they exclude from the primary place any idea of self-satis
faction or the gratification of desire.1 

NOTE T.-DISINTERESTEDNESS AND ALLIED !DEAS (supra, p. 461). 

It is only possible here to deal with the problems raised by the words 
• disinterestedness ' and 'selfishness ' in the most superficial manner. 
Three questions, however, seem important :-

(A) Dejinitions.-From what may be called a •teleological' point of 
view (i.e. in respect of the end intended) an ' interested ' action is an 
action performed not for its own sake, but with some ulterior purpose ; 
• disinterested ' actions are those done for their own sake alone. But 
in ethics the word ' interested ' commonly means • selfish ' (both words 
carrying with them an atmosphere of blame) ; whilst •disinterested' 
and ' unselfish ' are more or less akin, and are both used with the im
plication of praiseworthiness. If there is a difference between them, 
it is perhaps that ' unselfish ' is more commonly used where the action 
concerned is seen directly to benefit some particular individual other 
than the agent, 'disinterested' where the beneficiary cannot, for some 
reason, be thus identified with a particular person. It is • unselfish' 
of me to give up my chair to another person : it is • disinterested ' of 
me to provide a garden seat for the use of the public in general. There 
are other shades of difference between the two words, but they do 
not appear to affect the question as a whole. 

It is when we attempt to define 'interestedness ' or 'selfishness' 
and their opposites that our difficulties begin. An obvious definition 
would be, 'Selftshness consists in the pursuit of my own interests'; 
meaning by my 'interests,' my desires, purposes, •ends' or the like. 
But such a definition implies (as naturalism has commonly insinuated) 1 

that the ' moral ' man, who desires to do what is right, is as selfish as 
any other, in so far as he is merely pursuing his dominant ' interest ' ; 

1 An important essay by Fr. R. Garrigou-Lagrange on 'Pure Love and 
the Principles of St. Thomas,' drawing conclusions similar to those suggested 
above from other passages in the Summa Theologica, appeared in La Vie 
Spirituelle, xx (1929), Supplement, pp. 229-279; but came to my notice too 
late for me to use it in the text. 

• Supra, p. 452. 
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in fact, that as we are always interested in doing what we set out to do, 
there can be no such thing as ' disinterestedness ' at all. All actions 
are ' interested ' ; there is no distinction except between different 
varieties of interest. Here however we are evidently using the word 
' interested ' in a psychological and not an ethical sense ; ' interested
nesf! ' is no longer a blameworthy characteristic which distinguishes 
some actions from others, but a non-moral characteristic of all actions. 
This definition, therefore, would be quite misleading; and the ambiguity 
between the psychological and the ethical meanings of the word ' in
terested 'suggests that it is advisable to avoid any attempt to build up 
a definition round the phrase ' my own interests.' 

There is an alternative approach which promises better things. 
Among our interests-possible if not actual-is the interest in the well
being of others. May we, then, define ' selfishness ' as a ' lack of due 
regard for the well-being of others'? We must insist upon the adjective 
' due,' for it is possible to pay undue regard to the well-being of others, 
and to refuse such undue regard cannot be called selfish. If a starving 
man refrained from taking food in order to perform an unimportant 
act of courtesy towards some one who in no way needed it. we should 
say that he exhibited undue regard for his neighbour in the circum
stances (Quixotism) ; nor should we consider it selfish of him to postpone 
the act of courtesy until he had appeased his hunger. Unselfishness, 
in the same way, is the payment of due regard to the well-being of 
others; though where by the' others' concerned we mean no less than 
the community as a whole, or the ideal society whose realization is the 
object of the moral law as such, we should more naturally use the word 
' disinterestedness.' 1 

It might however be objected that when the unjust judge redressed 
the widow's wrongs he was paying a due regard to her well-being, but 
that we should call him selfish none the less. Eut here there seems to 
be a certain confusion of thought. How much regard was due to the 
widow's well-being in the circumstances? Most of us would say, 'At 
least so much that the mere recital of her wrongs would induce the judge, 
apart from all other considerations, to intervene on her behalf.' But 
so much regard as this the judge refused to show her; apart from the 
consideration that she would cease to importune him thereafter, he 
refused, and would have continued to refuse, to help her. It is true 
that his action promoted her well-being, but it promoted it out of regard 
for some other interest, not out of regard for that well-being itself. 

It seems practicable then to define selfishness as a failure or refusal • 
to pay due regard to the well-being of others, and unselfishness or 
' disinterestedness ' as the reverse of this. How much regard is ' due ' 
to others in any set of circumstances is of course a question for the casuist, 
as is also the question of discriminating between the different claims 
made by ' others ' upon us at any given moment. This latter question, 
however, seems only to be capable of a true solution in so far as all the 

1 And in cases where no particular regard could be said to be due to others 
at all, we should most naturally speak of the action as' not-selfish,' 'innocent,' 
or 'legitimate,' since 'unselfish' and 'disinterested' have to some extent 
assumed the positive meaning of' altruistic.' 

2 Where it was a failure, though we should call the act' selfish,' we might 
exempt the agent from the charge of ' selfishness ' (e.g. he might not realise 
that his action is ' selfish ') ; in the case of a refusal the agent of course would 
be blamed for selfishness. 



554 DISINTERESTEDNESS AND ALLIED IDEAS 

•others' can be subsumed under a single •other' of whose claim at 
any particular moment their claims are aspects or fragments; in so far, 
that is to say, as we attempt to unify their claims in the all-inclusive 
claim of God. This consideration by itself reinforces the general 
contention that the problem of disinterestedness can only be solved by 
those whose primary attention is to the vision of God. 

A first consequence of this manner of defining • disinterestedness ' 
and kindred ideas is, that the amount of pleasure which we take (or 
anticipate) in the performance of an action bas nothing to do with the 
question of its selfishness. All that matters is the payment of due 
regard to the well-being of others. It is no longer necessary to treat 
enjoyment (a.c; the Quietists did) as in itself a mark of selfishness. 1 

Similarly v.,jth the expectation of reward, either here or hereafter : if 
due reg·ard is being paid to the claims of others-that is, if those claims 
would be honoured to the same extent were no reward promised or 
anticipated-the mere presence of such an expectation, even in a lively 
form, does not convert an essentially unselfish act into a selfish one. 1 

Nor is it necessary to ignore (as Kant was compelled by bis theory to do) 
the fact that some virtues at least require for their merest exercise the 
presence of enjoyable emotion in the agent. Without such emotion 
we may speak, for example, of philanthropy, but scarcely of kindness; 
of compensatory justice, but not of gratitude; of the discharge of 
paternal obligations, but not of fatherly love. Yet kindness, gratitude, 
and fatherly love appear to be specific virtues, akin to, yet distinct from, 
philanthropy and the other two. A good act performed gladly and 
spontaneously has at all events in certain respects more moral worth 
than the same act done regretfully and with effort ; and this truth is 
secured by eliminating all reference to pleasure from the definition of 
selfishness. 

Similarly, to define selfishness as a lack of due regard for the well
being of others, makes it possible to treat both what are called • self
regarding virtues,' and what are called 'innocent amusements,' as not 
necessarily selfish ; even though we might prefer to call them • not
selfish ' or • not-interested ' rather than unselfish or 'disinterested.' • 
This judgment again is one which the normal Christian conscience would 
endorse as against the Puritan. 

(B) Ethical self-centredness.-At various points in the preceding 
chapters it has been suggested that among recognizably selfish states 
of mind is one in which the individual is unduly preoccupied with doing 
right.• Although this seems to correspond with a general and valid 
judgment of conscience, it is not at first sight altogether concordant 
with our definition of selfishness. To put the case in its most extreme 
form, it seems absurd to say of a person who is preoccupied with pro
moting the well-being of others, that be can ever be lacking in due 
regard for that well-being. 

But such a condition of things is neither impossible nor uncommon. 
Actually the type of person with whom ' benevolence ' becomes a form 
of selfishness is one whose only concern with the well-being of others 
is that he himself should promote it; he is not interested in that well
being as such, but only in his own activity in promotion of it. His 
attitude is that of the patron, the benefactor, the expert.• If another 

1 Supra, pp. 453-455. 2 Supra, p. 145. 
• Supra, pp. 96, 133, 447-449. 

3 Supra, pp. 461, 553. 
• Supra, p. 447. 
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philanthropist anticip'.'!tes him in some charitable act, he is capable of 
resentment ; if no one appears as a recipient of his favours, he feels 
baulked of his proper opportunities of ' service ' ; and he has no interest 
whatever in any human beings except the' unfortunates• on whom he 
may shower his benevolence. 

Each of these reactions betrays a want of due regard for the well-being 
of others. If he had such a regard he would frankly rejoice that his 
neighbours were so well endowed with temporal and spiritual blessings, 
or at all events so well provided with benefactors, as to need no help 
from him. The absence or paucity of such joy in the well-being of 
others, except when it is the 1'esult of his own eff01'ts, is at once the proof 
and the measure of his selfishness, however altruistic in appearance his 
activities may be. Once again a state of mind which conscience 
naturally proclaims to be selfish betrays as its distinguishing charac
teristic a lack of due regard for the well-being of others ; and we are 
justified in treating ethical self-centredness as a form of selfishness. 

The test employed in the preceding example, to expose the sel
fishness of some types of character preoccupied with doing right, may be 
called a competitive one. It put the question, 'How does such a 
person regard the efforts of fellow-workers in the same field ? ' The 
same test can also be employed in cases where the competitive element 
is less immediately noticeable--e.g. where there is no recognizable and 
determinate body of potential beneficiaries. A man may state his 
ideal to be the upholding of the moral law, or obedience to the will of 
God, or may find his chief preoccupation in carrying out what he con
ceives to be some particular precept of the divine legislation. But 
we can still discern whether his regard is primarily fixed upon the 
vindication of the law (and so disinterested), or upon his own suo:css 
in relation to it, by asking whether he rejoices when he finds others 
fulfilling it and mourns when they violate it, or whether he ignores 
their efforts, even if he does not secretly take some pleasure in their 
failures. Elijah's supreme ignorance of the seven thousand in Israel 
who had not bowed unto Baal is the culminating evidence of the self
centredness of his state of mind before the theophany at Horeb--a self
centredness to which the whole incident bears witness(' I am not better 
than my fathers,' etc.). 'I have been very jealous for the Lord, the 
God of hosts• meant-at this stage of his development-little more 
than,• I have been very eager to plume myself on carrying the campaign 
against Baal-worship to a successful issue.' Not every preoccupation 
with doing right is self-centred, of course ; but the danger is always 
there, and self-centredness and disregard for the well-being of others as 
such (even when by •others• we mean something as abstract or ideal 
as • the moral law ') seem to grow simultaneously and with equal pace. 

(C) Self-fo1'getfulness and disinte1'estedness.-The phrases • self
forgetful,' • unselfconscious,' have been used above from time to time 
as characteristic of the ideal Christian life. 1 The usage is more or less 
of a commonplace, but it cannot be allowed to pass altogether without 
criticism. In particular it raises two problems : (1) Are the words 
• unselfconscious,' 'self-forgetful' mere paraphrasesfordisinterestedness? 
(2) How far, if at all, is self-forgetfulness in fact a distinguishing mark 
of the ideal Christian character ? 

• Self-consciousness • is a term capable of analysis into various 
elements. Psychologically, a man is self-conscious when he recognizes 

1 Supra, pp. 96, 133, 197 f., :.:04, t:tc. 
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the fact that he is doing whatever he is doing. In this sense, self
consciousness seems to be very little more than bare consciousness, and 
unselfconsciousness comes near to simple automatism. To this psy
chological self-consciousness, however, which for practical purposes we 
may regard as present in every awareness,• may be superadded two 
other elements, for which we must find names, however inadequate they 
may be:-

·(1) The critical self-consciomness: This adds to the recognition 
that I am doing something an awareness of the character of the act; 
as for example, that I am doing a wrongful or a notable act. Or again 
the critical self-consciousness may apply itself to the parts or stages 
of the act, or to the act (or series of acts) considered as means to an 
end ; in such a case it will ask, for example, 'Am I doing this as I have 
been taught to do it ? • or ' Am I doing it in the most economical, 
tactful, or effective manner? • and in reply will record judgment on the 
facts before it. 

(2) The emotional self-consciousness records emotions roused in and 
by the process of doing the act. These emotions, though they may 
sometimes appear to be spontaneous, are often consequent upon a 
judgment of the critical self-consciousness, and may arouse not merely 
further emotions but also further judgments in tum. Thus a state of 
self-consciousness with which most of us are familiar is made up of 
(a) the judgment, 'This is a wrongful act' ; (b) the emotion of shame 
at finding oneself doing what is wrong ; (c) a certain pride in the fact 
that one is ashamed of doing what is wrong ; (d) a judgment that one 
is wrong in feeling such pride ; and so forth. But of each emotion it 
can be decided whether it is disinterested, not-interested, or interested, 
in so far as it is or is not compatible with a due regard for the well-being 
of others, understood as in the previous paragraphs. 

In a completely self-forgetful or unselfconscious state it would 
seem that there would be neither critical nor emotional elements present 
to consciousness as being in any way associated with the self.• Approxi
mations to such a state (other than sleep or anaesthesia) are to be seen on 
those occasions when we speak of a person being ' absorbed ' or ' en
grossed • in what he is doing.• But it is an obvious truth that one can 
be thus engrossed in activities which no stretch of imagination could 
call ethically disinterested ; this purely psychological self-forgetfulness 
is very far from being the exclusive prerogative of virtue. Again, 
especially with those in whom disinterestedness is not as yet habitual, 
a strong exercise of critical self-consciousness may be necessary to enable 
them to do a disinterested action-they will be forced to reflect seriously 

1 Cp. J. Laird, Idea of the Soul, p. 73-' Even when we do not turn back 
(upon ourselves) in this determined and reflective fashion, it seems still to be 
true that in an unavowed, half-explicit fashion we are aware, all the time, of 
the personal togetherness of our knowing.' 

2 The critical consciousness might conceivably be alert, with the judgment, 
• That is the wrong way to do the thing ' ; but it would not be the self
consciousness: 'J am doing the thing in the wrong way.' Similarly, there 
might be a pronounced emotional tension, but in the extreme case (perhaps 
because of the tension itself) the soul would not at the moment be consciously 
self-registering in respect of it (supra, pp. 198, 199). How far in fact such 
states are completely realizable is of course another question. 

• The psychological distinction between 'absorption,' 'attention,' and 
• abstraction '-in all of which self-consciousness is reduced to a minimum
is a side issue into which there is no need to enter. 
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both before and during the process of acting. And finally, as """ have 
seen, there appear to be certain ' disinterested ' actions which only 
achieve their highest value if they are performed with joy, and it would 
be absurd to say that the consciousness of this joy detracted from the 
disinterestedness of the action. 

For all these reasons it is evidently impossible to equate ' self
forgetfulness ' and ' disinterestedness ' unconditionally. Nevertheless, 
there appears to be a certain propriety in using the phrase ' self-forget
ful ' of the disinterested man, and that for several reasons :-

(a) Human nature being what it is, of all the emotions which an 
action tends to rouse in the soul the ' interested ' ones are commonly 
those which manifest themselveR first and in greatest strength. Where 
these emotions are not present (i.e. when, so far as his motives are con
cerned, a man is showing himself 'disinterested' or at all events 'not 
selfish ') the emotional tension is often so slight as to justify us, for prac
tical purposes, in treating the case as one of emotional unselfconsciousness. 
It is sad but true that often enough, in our present ethical state, the 
most we can hope for is that we should be able to do the disinterested 
thing without noticeable reluctance and regret. In this sense, there
fore, and to this extent, self-forgetfulness is a genuine differentia of 
disinterestedness. 

(b) Where the critical self-consciousness is acutely alert, a part of 
the self is, if we may say so, detached for the special duty of observing 
the self in its activity. The consequent psychological dislocation, 
or dissociation, results in a loss of concentration, and so in a lack of 
complete spontaneity or effectiveness in the action performed. The 
action is to some extent studied, laboured, clumsy or tactless ; like the 
efforts of a musician, athlete or craftsman who is striving to achieve, 
though he has not achieved, complete mastery over his instrument 
and perfect technique in his execution. So long as a habit is being 
acquired or an aptitude perfected this state of affairs is inevitable; 
but the nearer we approach to a spontaneous efficiency the more we 
can dispense with the critical self-consciousness. 

The same appears to be true of perfect saintliness, so far as we are 
able to conceive it. We credit the saint with having achieved the 
aptitude of a spontaneously disinterested life. He is able to see the 
unselfish course without reflection, and to follow it without effort. There 
is here, therefore, a further element of ' self-forgetfulness ' in the char
acter of the fully disinterested man ; though it cannot be regarded as 
anything more than a psychological condition which he shares with the 
perfect technician many sphere of activity. 1 

(c) Thus of the perfectly disinterested man we should perhaps be 
justified in predicating' self-forgetfulness' in two ways: (1) in that he 
no longer experienced interested emotions, (2) in that he had achieved 
a spontaneity of disinterested service which rendered the critical 
self-consciousness superfluous. Of these two, it is the former which is 
really distinctive of disinterestedness as such. In any case we should 
be wrong if we suggested that he was on all occasions 'self-forgetful ' 
in the sense of being free from ' disinterested ' or ' not-selfish ' 

1 Nor is it to be expected that a ' saintly ' character will ever attain this 
automatism of technique in all spheres of perfection during the course of this 
earthly life. But he may attain or be endowed with it in certain spheres (e.g. 
in resi;>ect of resisting temptations of a particular kind), and so be free to tUI'D 
his critical self-consciousness to the conquest of other provinces of virtue. 
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emotions: that would be to substitute Nirvana for Heaven, and to 
identify spiritual fullness with complete psychological vacuity. 

These considerations, incidentally, throw some light on the problem8 
of mysticism. Once again an ambiguous phrase ('self-forgetfulness') 
allows invalid theories to borrow a specious justification from a valid 
theory. The valid theory is that the disinterested life must of necessity 
be self-forgetful in sense (a) above-i.e. that it is free from interested 
emotions (together with the interested thoughts which naturally go 
with them). But of the invalid theories, that of some among the ecstatic 
mystics identified the disinterested life with nothing short of self
forgetfulness in sense (b) (i.e. 'critical unselfconsciousness') ; whilst 
the doctrines of passivity, or quietism, made the self-forgetfulness of 
absorption the only genuine disinterestedness (cp. supra, p. 454). even 
if they did not go further still and insist that there was no true COljl.
rnunion ·with God except in 'purely interruptive' states (supra, p. 197, 
n. 6). The ambiguity of the word' self-forgetfulness' forms a bridge 
by which a variety of phrases from the invalid theories, and others like 
them, have been allowed almost without protest to pass over into the 
vocabulary of mystics whose general orthodoxy is above question 
(supra, p. 199, n. 5), and justifies Fenelon in his insistence that the 
• maxims ' of the saints cannot be accepted uncritically (supra, p. 459). 



INDICES. 

I. PERSONS, DOCUMENTS, AND COUNCILS. 

(For heresies, sects, and monastic orders, see Subject Index.) 

AARON, II, 41. 
Abailard, 249, 288-290, 297, 298, 

305, 357, 363, 365, 368, 372, 473, 
514, 540-544. 

Abbott, T. K., 453. 
Abraham, II, 45, II6, 403. 
Abraham~. I., 2, 11, 21, 22. 
Acesius, 226. 
Acher, Testament of. 19. 
Acts of the Apostles, 85, 100, 156, 

172, 174, 267. 
Adalbert (Bishop), 278. 
Adam, 42, 331, 332, 339, 342, 548, 

549. 
Adam, K., 537-539. 
Adeimantus, 25. 
Adeodatus, 325. 
Adlington, W., 31. 
Aeschylus, 476. 
Aetius, 306. 
Agde, Council of (A.D. 506), 281, 506. 
Agricola, Johannes, 418, 419. 
Ahasuerus, 341. 
Aix-la-Chapelle, Council of (A.D. 

817), 207. 
Akiba, Rabbi, 82. 
Alan de Rupe, 369. 
Alaric, 330. 
Alcuin, 288. 
Alexander, 156. 
Alexander the Great, 35, 103. 
Alexander III, 289. 
Alexander VIII, 7. 
Alfaric, P., 321, 323-325, 
Alfred, King, 299. 
Alvarez, Balthasar, 433. 
Alypius, 323-325. 
Amalric, 220. 
Ambrose, S., 131, 139, 176, 221, 226, 

238, 241, 248, 255, 268, 275, 278, 
287, 288, 307, 324, 330, 504, 506-
508, 513, 521. 

• Ambrosiaster,' 225. 
Am~lineau, E., 258-260, 262-264, 

492. 
Ammon, 176. 

Amos, Book of, 11. 
Amos, 369. 
Amsdorf, N., 417. 
Amun, 208. 
Ananias, 158. 
Anastasius Sinai ta, r 32. 
Anaxagoras, 477. 
Ancyra, Council of (A.D. 314). 227, 

508. 
Andocides, 29. 
Andrew, S., 355. 
Andrew, Acts of, 215. 
Angela of Foligno, S., 367. 
Angers, Council of (A.D. 453). 508. 
Anrich, G., 27, 209, 314. 
Anselm, S., 4.58, 541. 
Antiochus Epiphanes, 1.5. 
Antisthenes, 484. 
Antony, S., 180, 182-184, 187, 192, 

19~ 202,203,258, 27~ 348. 
Anz, W., 209. 
Aphraates, 185, 193. 
Apollinaris, Sidonius, 312. 
Apollonius of Nitria, 200. 
Apollonius of Tyana, 483. 
Apophthegmata Patrum, 195, 200. 
Apostolic Canons, 508. 
Apostolic Church Order, 113, 114. 
Apostolic Constitutions, r r2-rr4, 131, 

229. 
Apostolic Teaching, the, r II. 

Apuleius, 30, 32, 231, 495, 498. 
Aquila, 406. 
Archimedes, 477. 
Arintero, J. G., 533. 
Aristides, Apology of, 36, 119, 146, 

229. 
Aristippus, 77. 
Aristophanes, 27, 29, 30, 476. 
Aristotle, 2, 21, 33, 242, 381, 382, 

385, 388, 447, 473, 475-478, 548. 
Arius, 159, 264. 
Aries, Councils of (A.D. 314). 512: 

(A.D. 443 or 452), 226, 228, 277, 
506, 508; (A.D. 813), 298 ; (A.D. 
1263). 367. 

5S9 



_c;fio INDEX 
Arndt, J., 429. 
Arnim, J. von, 120, 248, 249. 
Arnobius, 28. 
Arnold of Brescia, 368. 
Asai, Ben, 19. 
Asella, 177. 
Astlc'rius, 28. 
Athanasius, S., III, 176, 180-183, 

203, 208, 241, 255, 265, 298, 345, 
465, 491, 497. 

Athenagoras, 187, 335. 
Atto of Vercelli, 283. 
AugsbuYg, Confession of, 421, 422, 

4 2 4-
Augustine, S., 139, 221, 241, 242, 

290, 3o5, 350, 357, 365, 368, 372, 
379, 389, 391, 397, 398, 409, 415, 
442, 444, 457, 458, 466, 467, 477, 
534, 536, 544, 551 ; on the vision 
of God, 244, 320-322, 326, 327, 
330, 347 ; on stages of the 
Christian life, 249-252, 255 ; on 
penance, 276, 279, 281, 287, 288, 
504-506, 508, 5rr, 514, 516, 537-
540 ; and neo-Platonism, 319-
32 r, 326-330, 345; the Confes
sions, 321-328, 333, 338, 344; 
mysticism of, 321-323, 333; as
cetism of, 323, 324, 329, 330, 334; 
conversion of, 320-328, 333, 338, 
344 ; Christology of, 327-329, 
34 7 ; • The Two Cities,' 330-
333 ; view of philosophy, 325, 
334 ; doctrine of Grace and 
Freewill, 335-346, 545-548 ; pre
destinarianism, 339-342, 547• 

Aurelius, Marcus, 35, 36, 121. 
Ausonius, 312. 
Autun, Council of (c. A.D. 670), 270. 
Avitus of Vienne, 506, 511. 
Azpilcueta, M., 405. 
Azzai, R. ben, 62. 

BACON, B. W., IOO, IOI. 
Bacon, Roger, 377. 
Bainvel, J. V., 528, 532, 533. 
Baker, Austin, 530. 
Bannus, 61. 
Barbatianus, 238. 
Barbour, G. F., 142, 144, 145, 453. 
Barcelona, Councils of (A.D. 540), 

513; (A.D. 599), 228. 
Barlaam and Josaphat, Life of, 193. 
Barnabas, Epistle of, 78, u3-II7, 

119, 125, 130, 131, 136, 141, 148, 
179, 232. 

Barth, K., 63, 96. 
Bartlet, J. V., 131. 
Basil, S., 228, 244, 245, 249, 251, 254, 

264-272, 283, 293, 308, 309, 349, 
465, 504, 505, 508, 509. 

Basilides, 213, 231. 
Bassula, 188. 

Batiffol, P., 134, 152, 167, 169, 215, 
222, 224, 22.5, 227, 233, 279, 28o, 
282, 285, 287, 492, 507, 509, 51 2, 
513, 515, _534-539. 

Bauer, W., 52, 82, 84, 107. 
Beard, C., 425, 427. 
Beatus of Liebana, 331, 442. 
Becket, Thomas a, 369. 
Bede, Venerable, 285, 298. 
Benedict, S., 184, 251, 261, 268-274, 

283,348,349,393,403,469. 
Benedict of Aniane, S., 270, 273, 510. 
Benedict Levita, 282. 
Benjamin, 373, 376, 377• 
Bentham, J., 451. 
Berengarius, 422. 
Beri, R., 62. 
Berli~re, U., 272, 273, 510. 
Bernard, H., 404. 
Bernard, S., 145, 205, 300, 3u, 363, 

364, 367, 369, 370, 376, 391, 392, 
393, 395, 399, 401, 412, 462, 464, 
465, 468, 541, 544; on contempla
tion, 206, 352, 353, 371, 372, 375, 
378,534; on stages in the spiritual 
life, 251 ; on penance, 289, 290; 
love of nature, 3u, 312; monasti
cism of, 347-350; on active service, 
349, 350, 352, 362 ; mysticism of, 
352-354, 357; devotion to Jesus 
of, 355, 356 ; on discipline, 357 ; 
relations with Abailard, 357, 358. 

Bernold of S. Blaise, 360. 
Berthelot, 103. 
Berulie, P. de, 97, 205, 206, 408, 444, 

49'-
Besse, L. de, 532. 
Bethune-Baker, J. F., 340. 
Bevan, E., 33, 34, 62, 248, 325, 480, 

482, 485. 
Bezaleel, 43, 378. 
Bigg, C., II2, II5, l.30, 147, 148, 

216, 221, 230, 244, 248, 307, 314-
316. 

Billerbeck, P. See Strack, H. L. 
Bingham, J., 156, 276, 285. 
Blaesilla, 178, 239. 
Blake, W., 429. 
Boesch, 476. 
Bohme, Jacob, 429. 
Boissier, G., 325, 330. 
Boll, F., 476-478. 
Bonaventura, S., 251, 364. 
Bonhoffer, A., 34, 35, 81, 106, 121, 

129, 249. 
Boniface IX, 367. 
Boniface of Crediton, 270. 
Bordeaux, Henri, 405. 
Bornemann, W. B., r86. 
Bossuet, J. B., 338, 409, 451, 454-

461, 465, 489, 490. 
Boudinhon, 540. 
Boulanger, A., 36, 



PERSONS, DOCUMENTS, AND COUNCILS 561 

Bousset, W., 15, 16, 19, 21, 28, 38, 
41, 45, 47, 52, 53, 57, 60, 61, 82, 
84, 86-88, 92-95, 98, 99, 108, 121-
123, 131, 137, 138, 150, 156, 164, 
193, 209-211, 213, 215-218, 242, 
313, 486-489, 503, 504. 

Box, G. H. See Oesterley, W., and 
Box, G. H. 

Braga, Council of (A.O. 572), 298. 
Bremond, J., 182, 193, 207, 309. 
Bremond, H .. 7, 8, 96, 97, 104, 133, 

182, 198, 204-206, 309, 402-409, 
411, 431, 433, 435-441, 448, 450, 
452, 455-457, 460, 465, 489-491, 
528, 529, 532-534. 

Bridget of Sweden, S., 367. 
Bright, W., 264, 277, 278, 509, 513. 
Brightman, F. E., 151, 172, 222, 

224, 226, 227, 229, 277, 278, 280, 
281, 508, 512, 516. 

Brou, A., 398, 401, 403, 404, 436, 
438. 

Bruno, S., 312. 
Bryennios, 111. 
Bucer, M., 418. 
Buhler, J., 355, 370, 371. 
Bultmann, R., 63, 65-67, 79, 94, 

96, 98, 99, 119, 121, 129, 138, 146. 
Bund, W., 269. 
Burckhardt, J., 477. 
Burkitt, F. C., 74, 76, 161, 185, 221, 

254, 331. 
Burney, C. F., 11. 

Burton, H. de Witt, 89-91, 488. 
Butler, Bishop, 305. 
Butler, C., 189, 193, 206, 244, 251, 

252, 258, 268, 269, 271, 272, 274, 
321, 326, 347, 354, 355, 496, 523, 
524, 528-534. 

283, 284, 296, 336, 339. 473, 497, 
552 ,526. 

Cassiodorus, 269, 272, 349. 
Catherine of Genoa, S., 409. 
Catherine of Siena, S., 367. 
Caussade, P. de, 456. 
Cavallera, R. P., 397, 436. 
Celestine I, 288, 512. 
Celsus, 37, 52, 146, 246. 
Cerdon, 224. 
Cervantes, M. de, 397, 402. 
Chad, S., 298. 
Chaeremon, 493. 
Chagiga, Tract, 19. 
Chalcedon, Council of (A.D. 451), 

268. 
Chalon, Councils of (A.O. 650), 285 ; 

(A.O. 813), 295. 
Chantal, Madame de, 407. 
Chapman, J ., 388, 390, 394, 431, 

434-436, 528, 548-550. 
Charlemagne, 275, 295, 298. 
Charles, R. H., 15-19, 59, 61, 75, 

98. 123, 132, 138. 
Charmoisy, Madame de, 405. 
Chere!, A., 452, 453, 460, 462, 463. 
Chrodegang of Metz, 273, 285. 
Chronicles, Book of, 343. 
Chrysostom, S. John, 177, 192, 239, 

241, 245, 254, 265, 280, 282, 283, 
3o7. 

Chrysostom, Dia, 121. 
Cicero, 29, 33, 34, 121, 248, 331, 477, 

478. 
Cisneros, Garcia de, 395, 396, 401. 
Clarke, W. K. Lowther, 189, 264-268. 
Claudian, 27. 
Clemen, C., 16, IOI, 103, 119-121, 

129, 130. 
Clement of Alexandria, S., 28, 83, 

CJESARIUS of Aries, 227, 231, 268, 119, 128, 131, 132, 330, 331, 346, 
269, 273, 276, 278, 281, 504-508, 356, 391, 442 ; Christian gnosti-
510, 511, 514, 536. cism of, 2u, 213, 214, 315-318; 

Cain, 332, 503. on asceticism, 214, 216; on 
Caligula, 39. philosophy, 219, 315, 316; on 
Callistus, 169, 224-227, 288. discipline, 223, 226, 513; on 
Calvin, J., 340, 415, 416, 421, 423, sinlessn£>.ss, 230, 231 ; humanism 

425, 426, 546. of, 241, 254, 307, 316, 317 ; on 
Camus, J. P., 411, 435. vision of God, 244, 319; on 
Cano, Melchior, 432. stages in the spiritual life, :248, 
Canticles, the, 344, 347, 353-356. 314; on service, 317, 318; on 
Capelle, W., 484, 485. present salvation, 318. 
Carpocrates, 216. Clement of Rome, S., 103, 119, 136, 
Carranza, 432. 137, 148, 166, 172, 186, 287. 
Carritt, E. F., 459. 2 Clement, 117, 118, 1:25, 130, 131, 
Carthage, Councils of (A.O. 390), 281 ; 136, 141, 148, 172, 186, 214, 255. 

(A.O. 397), 298; (A.O. 398), 508, Clementine Homilies, 117, 215. 
513 ; (A.O. 401), 298 ; (A.O. 418), Clementine Recognitions, II7. 
339. Climacus, John, 197, 200, 251. 

Caspari, C. P., 337. Coelestius, 337. 
Cassian, 177, 180, 184, 192, 196, 199- Columbanus, S., 269, 273, :285. 

207, 235, 236, 250, 251, 254, 255, Columella, 273. 
257, 258, 260, 264, 269, 270, 273, Conolly, R. H., 185. 

36 



INDEX 
Conscience and its Pl'oblems, 6, 78, 

133, 165, 289, 297, 307, 388, 518-
520. 

Constance, Council of (A.D. 1414), 
255. 

Constantine, 406. 
Constantinople, C-0uncil of (A.D. 381), 

227. 
Conybeare, F. C., 6o, 487, 491. 
Cook, A. B., 21. 
Cornelius, 225, 227. 
Corpus Juris Canonici, 139. 
Coulton, G. G., 240, 271, 272, 298, 

308, 3rr, 347, 359-362, 365-367, 
369, 514. 

Cousin, V., 542. 
Coyne, R., 436, 437. 
Creighton, M., 165, 422. 
Crisp, Tobias, 419. 
Crousle, L., 455. 
Cumont, F., 16, 28, 30, 32, 33, 473, 

476, 482, 493. 
Cunningham, W., 340, 343· 
Cutts, E. L., 362. 
Cyril of Alexandria, S., 195. 
Cyril of Jerusalem, S., 241. 
Cyprian, S., 131, 139, 179, 186, 222, 

223, 225-227, 241, 278, 287, 334, 
339, 345, 501, 505, 510, 512, 513, 
534. 

DALMAN, G., 95. 
Damasus, 278, 281. 
Dan, 376. 
Daniel, 15. 
Dante, 367, 443, 444. 
David, 392, 420, 549. 
David-Winstosser, M., 367. 
Decius, Emperor, 183, 226, 287, 516. 
Deissmann, A., 84, 120, 140, 156. 
Delehaye, H., 189. 
Delplanque, A., 455, 460. 
Demeter, Hymn to, 30. 
Demetrias, 176. 
Democritus, 477. 
Demosthenes, 29. 
Denif!e, H., 249, 253, 362, 415, 416, 

418, 521. 
Denney, J., 164. 
Den2inger, H., and Bannwart, C., 

250, 256, 336, 453. 
Descartes, R., 319. 
Deuteronomy, II, 39, 98, 99, 148. 
Diadochus of Photike, 498. 
Dibelius, M., 32, 166, 170. 
Didache, 78, III, II2, II4-rr9, 121, 

122, 125, 130, r3r, 135, 136, 139, 
141, 148, 166, 172, 186, 201, 247, 
248. 

Didascalia, 131, 229, 230, 277, 508. 
Diels, H., 476, 477. 
Dieterich, A., 15, 16, 28, 29, 32, 33, 

,1. 50, 52, 53, 473-475, 487, 488. 

Dill, S., 34, 35, Ilg, 231, 249, 26Q, 
312, 482, 484, 485. 

Diodorus Siculus, 29. 
Diognetus, Epistl, to, 89, 146, 179, 

229. 
Dionysius of Alexandria, 512. 
Dionysius of Corinth, 224, 379. 
• Dionysius the Areopagite,' 251, 

303, 329, 330, 347. 
Dionysius Exiguus, 259, 262. 
Dirichlet, G. L., 477. 
Dobschiltz, E. von, 120, 130. 146-

14~ 155-157, 20~ 20~ 215,246. 
Dollinger, I. von, and Reusch, H., 

250. 
Dominic, S., 273, 349, 361, 362, 369, 

397. 
Domitian, 483. 
Driver, S. R., 11-13. 
Drummond, J ., 38. 
Ducange, C., 255, 293, 296, 510. 
Duchesne, L., 224, 238, 264, 285. 

Eadgal', Canons of, 294. 
Easton, B. S., 69. 
Ecclesiasticus, II, 15, 122, 132. 
Eckhardt, 306, 394, 453, 454. 
Edersheim, A., 45. 
Edwards, W. M., Ilg. 
Egbert of York, 292. 
Egberl, Dialogue of, 285. 
Egbel't, Excel'ptions of, 294. 
Egberl, Penitential of, 296. 
Eitrem, 52. 
Eleazax, Rabbi, 62. 
Eleutherus, 224. 
Elias (Governor of Cappadocia), 

266. 
Elijah, 61, 98, 99, 185, 555. 
Elisha, 61, 129, 185. 
Elizabeth of Schoenau, S., 367. 
Elkcsai, 169. 
Eloi of Noyon, S., 275, 508. 
Elvira, Council of (A.D. 306), 227, 

228, 505, 506, 509, 5II, 512. 
Emerita, Council of (A.D. 666), 296. 
Empedocles, 4 76. 
Enoch, 98. 
1 Enoch, 16-18, 59, 61, 123, 132. 
2 Enoch (Slavonic), 16-18, 123. 
Epictetus, 35, 77, 81, 121, 485, 498. 
Epiphanes, 216. 
Epiphanius, 184, 216, 221, 222, 228, 

254, 306. 
Erasmus, D, 395. 
Eriugena, Scotus, 220, 330, 347. 
Essays Catholic and Critical, 140. 
Esser, G., 224, 515, 516. 
Eucharistus, 236. 
Eugenius, 371. 
Eunomius, 306. 
Eupolis, 478. 
Euripides, 477, 478. 



PERSONS, DOCUMENTS, AND COUNCILS 563 
Eusebius, 185, 216, 220, 224, 491, 

508,512. 
Eustathius of Sebaste, 264, 265. 
Eustochium, 176-178. 
Evagrius, 201. 
Exodus, 11-13, 41, 43, 98, 523, 524. 
Ezekiel, 11, 15, 20, 92, 525. 
2 (4) Ezra, 16-19, 59, 98. 

FABIOLA, 177. 
Farnell, L. R., 27-30. 
Fascher, E., 43, 107. 
Faustus of Riez, 510, 5u. 
Favre, le, 400. 
Faye, E. de, 209, 210, 212, 213, 216, 

218,503. 
Fehrle, E., 480, 48r. 
Felix Ill, 277, 279, 513. 
Feltoe, 512. 
Fenelon, F. de la M., 318. 409, 451, 

452, 455-463, 465, 491, 558. 
F~vre, le, 438. 
Fialon. 267. 
Figgis, J. N., 165,330, 33r. 
Foucart, P. E., 27-30. 
Fowler, W. W., 33, 34, 482. 
Francis of Assisi, S., 273, 312, 349, 

355, 361-363, 375, 396, 397, 401, 
408, 464, 468. 

Francis de Sales, S., 199, 204, 267, 
393, 404-413, 431, 436, 460, 490, 
534. 

Francke, C., 427. 
Frederick II, 369. 
Freidank, 371. 
Frere, W. H., 120, 282. 
Friedlander, M., 209. 
Fulgentius, 242, 506. 
Funk, F. X., 184, 224. 

GAGLIARDI, 438. 
Galen, 273, 313. 
Gallio, 485. 
Gallus, 251. 
Gamaliel, 133. 
Gangra, Council of (c. A.D. 340), 208, 

264, 265. 
Ganschin.ietz, 494. 
Gansfort, John Wessel, 395, 396. 
Garnier, 265. 
Garrigou-Lagrange, R., 532, 533, 

552 -
Garvie, A. E., 428. 
1,aselee, S., 3 r. 
Gass, W., 272,292, 298, 334, 427, 428. 
Gebhart, E., 220, 359-362, 367-369. 
Gehazi, 129. 
Gelasian Sacrnmentary, 278. 
Gelasius, 366. 
Genesis, II, I 2, 39, 45. 
Gennadius, 237, 510. 
Germanicum, Concilium (A.O. 742), 

270. 

Germanus, 525. 
Gerson, John, 256, 395. 
Gertrude of Helfta, S., 367. 
Gibbon, E., 306. 
Gibson, M. D., 509. 
Gietl, A. M., 289. 
Gilbert de la Porree, 357, 358, 363. 
Gonzalez, Louis, 396. 
Gooary, 310. 
Gore, C., 65, 164. 
Gore, C., Goudge, H. L., Guillaume, 

A., 64, 69, 82. 
Gorki, Maxim, 503. 
Gospel, the Fourth, 25, 28, 87, 100, 

II3, 220, 230, 270, 283, 287, 318, 
334, 345 ; dualism and monism of, 
82-84, 91 ; deification, 93, 94 ; on 
the vision of God, 105-108, 442 ; 
on recompense, 140 ; on prayer, 
152, 161. 

Goudge, H. L., 80. 
Gougaud, L., 285, 367, 370. 
Grabmann. M., 367. 
Grabon, M., 255. 
Grandgeorge, L., 321. 
Grandmaison, L. de, 401, 402. 
Gratian, 290, 291. 
Gregory the Great, S., 201, 243, 244, 

251, 252, 25.4, 270, 273, 281, 286-
289, 296, 299, 300, 336, 349. 366, 
445, 473, 506, 514, 523-525, 534. 

Gregory of Nazianzus, S., 241, 265, 
266, 308, 309. 

Gregory of Nyssa, S., 245, 509, 512. 
Gregory II, 270. 
Gregory III, 270. 
Gregory Thaumaturgus. S., 277, 509. 
Gregory of Tours, S., 189, 215. 
Gretser, J ., 361. 
Groot, Gerard, 395. 
Grupp, G., 16, 240, 275, 312, 359-

363, 366-370. 
Gruppe, 0., 473. 
Griitzmacher, G., 269, 270, 492. 
Guignard, Ph., 355. 
Guillore, 436, 491. 
Guiraud, J., 361, 362, 307. 
Guyon, Madame, 454-456, 491. 
Gwatkin, H. M., 181, 306, 423. 

HADDAN, A. W., and Stubbs, W., 
276,279,293,294,296. 

Hagar, 12, 39. 
Hahn, T., 33r. 
Hall, T. C., 316. 
Halliday, W. R., 27-29, 34, 36, 50, 

474. 
Hamon, 405, 408. 
Hanmer, M., 270. 
Hannay, J. 0., 191, 192, 201, 240, 

241, 244, 245, 262, 268, .517-520, 
52 3-



INDEX 
Hamack, A. von, 28, 55, 78, 99, 102, 

I 15, II8, 122, 128, 138, 139, 146, 
148, 152, 175, 184, 186, 193, 208-
210, 212, 218, 231, 242, 286, 290, 
313, 315, 318, 321, 326-329, 337, 
338, 345-347, 359, 361, 362, 365, 
367,372,392,4 16-418,424,425,503. 

Harris, C. R., 377. 
Harris, J. Rendel, 12 I. 
Haskins, E., 359. 
Healy, J., 330-333. 
Hebrews, Epistle to thB, 84, 106, 126, 

127, 140, 154, 160, 165, 166, 232, 
246. 

llebrews, Gospel according to tht!, 70, 
151, 160, 161, 315. 

Hefele-Leclerq, 159, 227, 265, 270, 
279, 280, 285, 299, 306, 367, 506, 
512, 513. 

Heiler, F., 28, 251, 322, 345, 355, 
429, 430, 439, 440, 449, 450. 

Heimbucher, M., 269, 270, 272, 273. 
Heistulf, 510. 
Heitmuller, W., 106. 
Heliodorus, I 77. 
Helvidius, 237-239. 
Henry I, Emperor, 307. 
Hepding, H., 28, 30, 32, 480. 
Heppe, H., 455. 
Heraclitus, II9, 477. 
Herbert of Cherbury, Lord, 305. 
Herman of Altach, 370. 
Hermas, III, II4, II7-II9, 131, 134, 

160, 162, 166-171, 187, 224, 246, 
247, 255, 287, 321, 461, 501. 

He,-metica, Hermetic Books, 38, 46-54, 
IIO, 197, 2ll, 214, 313, 483, 489. 

Hermogenes, 159. 
Herodotus, 477. 
Herrmann, W., 428. 
Hesiod, II9. 
Hess, C., 359, 362, 363, 397. 
Hieracas, 184. 
Hierocles, 120. 
Hilary, S., 139, 334· 
Hildebrand, 350, 371. 
Hildegarde of Bingen, S., 367. 
Hilgenfeld, 213. 
Hill, Richard, 419, 420. 
Hille!, 22. 
Hillis, w. B., 25. 
Hilton, R., 491. 
Hincmar of Rheims, 299. 
Hippo, Council of (A.o. 393), 281, 

298, 539. 
Hippocrates, 273. 
Hippolytus, 27, 28, 169, 187, 213, 

226,476. 
Holdsworth, W. S., 275. 
Holl, K., 133, 181, 184, 190, 193, 

202, 254, 265, 268, 281-283, 285, 
324, 36o, 504, 509. 

Holmes, T. S., 268. 

Holsten, 2.51, 269, 510. 
Holthausen, F., 5-H· 
Honoratus, S., 269. 
Honorius of Autun, 377. 
Hooper, R., 426. 
Horace, 121. 
Hormisdas, 228. 
Hort, F. J., and Mayor, J.B., 314. 
Hosius of Cordova, 5II, 512. 
Hugel, F. von, 10, 85, 140, 142-144, 

146, 198, 199, 234, 452, 453, 465, 
470, 491, 519, 520. 

Hugh of S. Victor, 290, 365, 373-377, 
379, 388, 464, 541, 549, 550. 

Hughes, M., 61, 132, 138. 
Hugo de Baima, 251. 
Hulme, E. M., 359. 
Huntingdon, Lady, 419, 420. 
Hygenius, 224. 
Hyma, A., 395. 
Hymenaeus, 156. 

lAMBLlCHUS, 120, 251, 483, 493. 
Ignatius, s .. 92, II6, II7, Il9, 128, 

147, 165, 166, 186, 230, 247. 501, 
502. 

Ignatius of Loyola, S., 396-413, 432, 
433, 436, 468. 

Igno,-ance, Faith and Conformity, 
298, 386, 453, 541. 

Imitation of Christ, the, 395,401,410. 
Inge, W. R., 28, 82, 83, 198, 204, 205, 

209, 231, 251, 302, 321, 322, 355, 
394, 484, 528. 

Inmisch, W., 152. 
Innocent I, 180, 228, 278, 281, 357, 

505, 509, 512, 534. 
Innocent III, 361, 371. 
Innocentia, 180. 
Irenaeus, S., 1, 83, 134, 213, 216, 

224, 225, 231, 242, 254, 313, 314, 
335, 503. 

Isaac, Abbot, 204, 250. 
Isaac, Bishop, 280. 
Isaiah, 13, 15, 19, 20, 45, 107, 246, 

302, 304, 3II, 324, 375-
Isaiah, the Ascension of, 16. 
Isaiah, the Marty,-dom of, 59. 
Isidore (monk), 176. 
Isidore of Pelusium, 241. 
Isidore of Seville, 275, 544· 

JACKSON, B., 264, 268. 
Jackson, H. L., 83. 
Jacob, II, 39, 392. 
Jahn, A., 187, 270. 
James, Epistle of S., 74, 75, 103, 126, 

127, 172, 283, 284, 487, 488. 
James, M. R., 70, 99, 103, 122, 139, 

151, 158, 160, 161, 214, 215, 315. 
James, W., 50, 194, 197, 198, 302, 

489, 490, 547. 
Jehoram, 343. 



PERSONS, DOCUMENTS, AND COUNCILS 565 
Jeremiah, 123, 345, 592. 
Jerome, S., III, 139, 161, 174-178, 

183-185, 189, 227, 231, 237-241, 
249, 254, 255, 259, 260, 262, 266, 
287, 288, 307, 309, 354, 513. 

jesus ben Sirach, II, 62. 
irmeja ben Abba, R., 20. 
oachim of Flora, 220, 367, 368, 370. 

t
ob, 14, 206. 
ochanan ben Zakkai, R., 20, 62, 123. 
ohannes Jejunator, 284. 
ohn, S. See Gospel, the Fourth. 

John, Apocalypss of, 75, 84, 98, 107, 
159, 160. 

John the Baptist, S., 59-61, 63, 185. 
John of the Cross, S., 432-435, 491, 

528. 
John, the Epistles of S., 83, 93, 105-

107, 113, 114, 152, 161, 162, 172, 
232, 284, 385, 515. 

ohn of Polanco, 404. 
ohn of Salisbury, 358. 
ohn XXII, 453. 
ohn (brother of Pachomius), 262. 
ohnson, J ., 294, 
oly, H., 395, 399-401. 
onah, 518. 
ones, R., 306, 370, 395, 454. 
oseph, 374, 377. 
oseph, S., 355, 406. 
oseph, Abbot, 200, 201. 
oseph of Arimathea, S., 73. 
osephus, 60, 61, 148. 

f 
oshua, 148, 185. 
oshua, R., 61, 62, 122. 
ovinian, 184, 238. 
owett, B., 23, 24, 26. 

Jubilees, Book of, 61. 
Jude, Epistle of, II3, II4, 153, 162, 

487, 488. 
Judith, 62. 
Julian the Apostate, 73. 
Julian of Eclanum, 337, 343. 
Justin Martyr, 37, 38, 52, 116, II9, 

146, 187, 229, 230, 335. 
Justinian, the Code of, 268. 

KANT, I., 142, 427, 428, 451, 453. 
Kattenbusch, 152. 
Kempis, Thomas a, 395. 
Kennedy, H. A. A., 30, 46, 488. 
Kenyon, F., 53. 
Kidd, B. J ., 120, 422. 
1 King~, II. 
2 Kings, 13, 15, 98, 129. 
Klosener, F., 370. 
Klostermann, E., 73, 99, 100, 150. 
Knopf, R., n2-II4, II7, II9, 137, 

166, 186. 
Knowling, R. J .. 109. 
Knox, J., 416, 422, 423. 
Koch, A., and Preuss, A., 526 

Koch, H., 29, 44, 53, 186, 251, 276, 
3o3, 

Kock, Th., 478. 
Koehlet, F., 84. 
Krawutzscky, rr 1. 

Kroll, J., 29, 33, 41, 48, 53, 483, 485. 

LABRIOLLE, P. de, 224, 515, 516. 
Lacey, T. A., 340. 
Lacombe, 454. 
Lactantius, 34, 46, ng, 334, 346. 
Ladeuze, P., 193, 258-263, 492. 
Laertius, Diogenes, 120, 481, 483. 
Laidlaw, J ., 91. 
Laird, J ., 556. 
Lake, K., 76, 154, 157. 
Lake, K., and Foakes-Jackson, F. J., 

60, 61, 95. 
Lallemant, 436, 437, 448. 
Lambert, J.C., 164. 
Laodicea, Council of (fourth century), 

508. 
Lateran Council (A.O. 1215), 291, 

292, 361. 
Lausiac History, 193 ; and see 

Palladius. 
Law, W., 429. 
Lazarus, 287. 
Lea, H. C., 172, 275, 276, 278-280, 

282-284, 286-292, 296, 297, 306, 
361, 431-433. 

Ledoux, M., 534. 
Legenda A urea, 364. 
Leibnitz, G. W., 142. 
Leipoldt, J .. 263. 
Leisegang, H., 330. 
Leo the Great, S., 225, 228, 278, 288, 

504, 506, 507, 509, 510, 512, 5.H, 
535. 

Leptines, Council of (A.O. 743). 270. 
Lerida, Council of (A.O. 524 or 546), 

277, 512. 
Letters to Virgins, 184. 
Levi, II. 
Leviticus, 21, 113, 148. 
Lewis, D., 397. 
Liech tenhahn, 21 I. 
Lietzmann, H., 16, 76, 90-92, 101, 

103, 107, II9·I21, 128, 129, 156, 
481. 

Lightfoot, J.B., 34, 60, II7, 130, 147, 
186, 209. 

Lilley, A. L., 438, 439. 
Lindsay, T. M., 416, 422-427. 
Lippmann, W., 304. 
Livy, 500. 
Lobeck, C. A., 29, 30, 476. 
Lock, W., 82. 
Loisy, A., 28, 30, 97-99, 105, 150, 

152, 164. 
Longridge, W. H., 398, 399, 401-

4o3. 



566 INDEX 
Loofs, F., 221, 264, 275, 278, 286, 

288, 291, 323, 327, 341, 415, 418, 
424, 505, 513, 514. 

Lothaire, 360. 
Louis the Debonnair, 275. 
Louis de Leon, 432. 
Louis of Granada, 405, 432. 
Louis, S., 406, 457. 
Louis VII, 357. 
Lucan, 488. 
Lucian, 132, 146, 189, 246. 
Lucilius, 231. 
Lucius, E., 491. 
Lucretius, 34. 
Ludolph the Carthusian, 364, 397, 

400. 
Lugo, Council of (A.D. 569), 298. 
Luke, Gospel of S., 59, 61, 62, 67, 69-

74, 95, 98-100, 125, 131, 141, 142, 
144, 151, 153, 162-164, 246, 287, 
422, 479. 

Lnthardt, C., II8, 140, 314, 326, 329, 
346, 354. 

Luther, M., 120, 249, 328, 345, 395, 
414-418, 421, 422, 424, 425, 429, 
430, 437, 439, 449, 450, 521. 

Lyons, Council of (A.D. 1274), 285. 
Lysis, 120. 

MABlLLON, J., 298, 307, 3II, 312, 
347, 349, 350, 352, 353, 355, 357, 
370, 399. 

Macarius, S., 193, 194, 200, 202, 203, 
230, 231, 235, 236, 251. 

Macarius the younger, 191. 
I Maccabees, 14. 
4 Maccabees, 123. 
Macedonius, 193. 
Machiavelli, 416. 
Mackey, H. B., 405, 409, 490, 491. 
Mackinnon, J., 417-419, 422, 425. 
Maclaren, A., 13. 
Maclean, A. J., II2, II4, II5, 130, 

240, 282. 
Maimonides, 22. 
Maintenon, Madame de, 455, 456. 
Makower, W., 275, 276. 
Ma.le, E., 364-366, 443. 
Malnory, A., 268, 273, 5n. 
Mandaean fragments, the, 128. 
Mandonnet, P., 368. 
Manning, B. L., 292. 
Mansel, H. L., 213, 216. 
Marcella, 176, 177, 309. 
Marcellina, 176, 177. 
Marcellus, 282, 512. 
Marcion, 91, 178, 212, 213, 218-222, 

224, 240, 415, 473, 503, 504. 
Mark, the Gospel of S., 59, 68, 69, 

71-74, 95, 97-100, 125, 140, 141, 
144, 162-164, 172, 261, 473, 479. 

Mark (the ascetic), 191. 
Marriott, G. L., 193. 

Mart~ne, E., 1.59, 277, 282. 
Martensen, H., 517. 
Martin, S., 241, 269, 270, 298, 368. 
Marvan, 310. 
Mary of Egypt, S., Life of, 193. 
Mary the Virgin, S., 339, 355, 364, 

369, 400, 401, 410. 
Mary Magdalene, S., 364. 
Mason, A. J., 193. 
Massie, J., 164. 
Matemus, Firmicus, 28, 30, 32. 
Matthew, the Gospel of S., 1, 19, 20, 

59, 67, 69-75, 98, 100, II 3, 125, 
133, 141, 142, 144, 150-153, 160, 
162, 164, 172, 235, 240, 242, 246, 
283, 3II, 313, 316, 339, 421, 467, 
479, 537. 

Matthias, 315. 
Maurice (Emperor), 299. 
Mausbach, J ., 255, 305, 328, 332, 

340, 342. 
Maxi.mus of Tyre, 35, 36. 
McCann, J., 243, 370. 
McGi.flert, A. C., 80, 224, 417, 421, 

422, 424, 427. 
Meaux, Council of (A.D. 845), 159. 
Mechtildas, the 367. 
Meditations on the Life of Jesus, 

(pseudo-Bonaventura), 364. 
Melancthon, P., 395, 418, 424. 
Melania, 177, 178, 189. 
Melchizedek, 195. 
Mensching, G., 29. 
Methodius, 185, 187, 188, 192, 241. 
Meyer, E., 52, 60, 99, 139, 152, 213. 
Meyer, K., 309, 310. 
Micaiah, 1 r. 
Michael, S., 368. 
Michael Palaeologus, 285. 
Michaelis, 12. 
Mill, J. S., 459. 
Miller, E. W., 395. 
Miracles of Mary, the, 364, 369. 
Miriam, II. 
Mischnah, the, 12. 
Mithra, liturgy, the, 53, 93, 473-475, 

487, 488. 
Moehler, J. A., 337, 415-417, 427,546. 
Moffatt, J., 95. 
Molinos, M., 436, 454. 
Mombaer, John, 396. 
Monnica, S., 323, 324, 406. 
Montanus, 220, 222, 415. 
Montefiore, C. G., 95. 
Moore, E. C., 427. 
Moore, G. F., 19, 21, 61, 148, 149. 
Moral Theology, Some Principles of, 

201,243, 24~ 251,388. 
More, P. E., 65, 97. 
Morin, 510. 
Morin us, J ., 228, 277, 285, 288, 290, 

293, 504, 512. 
Morison, E. F., 268. 



PERSONS, DOCUMENTS, AND COUNCILS 567 
Morison, J.C., 3n, 358. 
Morris, J ., 398, 399, 401-403, 407, 

410. 
Moses, II, 12. 14, 43, 98, 99, 102, 

185, 392, 394, 418, 548, 549. 
Moses (Abbot), 205. 
Moses, Assumption of, 96. 
Moses (the reformed bandit), 191. 
Moulton-Milligan, 73, 76, 82, 148, 

153, 488. 
Mozley, .T. B., 340, 343, 344· 
Millier, K, 286, 288-290, 303, 362, 

51 4· 
Murdach, Henry, 311. 
Musonius, 316. 

NAAMAN, 129. 
Nairn,]., 283. 
Nairne, A., 160. 
Naphtali, 376. 
Natalius, 227. 
Nathan, R., 20. 
Neander, J. A. W., 216,424. 
Nectarius, 249, 282, 283, 509. 
Neo-Caesarea, Council of (c. A.O. 

315), 512. 
Nero, 493. 
Nesteros, 201, 250, 257. 
Nestorius, 262, 329. 
Newman, J. H., 489. 
Nicrea, Council of, 277, 508, 511, 

512. 
Nicholas of Cusa, 395. 
Nicholas II, 422. ' 
Nicole, P., 338, 490. 
Nietzsche, F., 450. 
Nilus, S., 193, 201, 266. 
Ninus, 332. 
Nock, A. D., 29, 30, 32, 33, 52, 84, 

119, 128, 480, 481. 
Norbert, 273. 
Norden, E., 33, 52, 105, 119, 129, 

209-2n, 313. 
Notscher, Fr., 13, 53, 108. 
Nourrison, J. F., 319. 
Novatian, 226, 227. 
Numbers, 21, 161. 

OAK, Synod of the (A.O. 403). 280. 
Oakley, T. P., 275, 285, 292-296. 
Oesterley, W. 0. E., and Box, G. H., 

1 35-
0lier, 97. 
Olympius, Abbot, 195. 
Oman, J., 428, 546. 
Onias, 61. 
Onosander, 120. 
Optatus, 241, 242, 
Orange, Synod of (A.O. 441), 513. 
Origen, 37, 52, 100, 183, 185, 186, 

192, 201, 222, 224, 226, 230, 241, 
248, 281, 289, 330, 345, 504, 510, 
513-

Orleans, Councils of (A.D. 5rr), 508; 
(A.O. 538), 228, 506, 508, 509. 

Otfrid of Weissenburg, 364. 
Ottley, R. L., 517. 
Otto, R., 470. 
Owst, G. R., 448. 

PACHOMIUS, S., 182, 188, 191, 258-
262, 266, 348, 492, 495. 

Pacian, 225, 227, 504, 505. 
Palremon, 492. 
Palladius, 139, 176, 177, 189-191, 

201, 203, 235, 258-261' 264, 496. 
Pammachius, 238. 
Panaetius, 34, 248, 482, 485. 
Paris, Council of (A.D. 829), 295. 
Pascal, Blaise, 465, 489, 490. 
Pastoral Epistles, the, 62, 84, 94, 106, 

113, 120, 126-128, 130, 153, 166, 
304, 327, 341, 537. 

Paterson, W. P., 30. 
Patriarchs, Testaments of the xii, 16, 

18, 61, 123, 124, 132, 201, 232. 
Patrick's Breastplate, S., 310. 
Paul, S., 14, 16, 17, 19, 45, 55, 100, 

III, 125, 137, 147, 172, 237, 240, 
241, 246, 263, 266, 313, 314, 320, 
324, 325, 327-330, 338, 339, 345, 
359, 392, 394, 397, 401, 409, 413-
415, 442, 444, 448, 454, 458, 466, 
505, 518, 547-549; on the law, 
6, 103, 132-135, 148; eschatology 
of, 63, 86 ; on riches, 75 ; on 
marriage, 75-77, Bo, 85, 109 ; on 
the State, 77, 78 ; on work, 78 ; 
on slavery, 78, 79; rigorism and 
humanism of, 79-81 ; ' apathy' 
of, 79, So ; on sar,: and pneuma, 
76, 81, 88-93, 210, 212, 213, 489, 
495 ; on present salvation, 101, 
102, 318, 417; on the vision of 
God, 101-108, 135, 197 ; cata
logues of, 120, 121, 126-132 ; on 
reward, 140; and the Church of 
Corinth, 154-159 ; predestinarian
ism of, 217, 415, 547; on siu
lessness, 232, 233. 

Paul and Thee/a, Acts of, 186, 215. 
Paul (the first hermit), 183. 
Paul (hermit of Skete), 191. 
Paula, 177, 178. 
Paulinus of Aquileia, 510. 
PaulinusofNola, S., 178, 188,189,238. 
Pavia, Council of (A.D. 850), 273. 
Paz, Alvarez de, 438. 
Peake, A. S., 12. 
Pelagius, 305, 337, 547, 548. 
Petavius, D., 305, 341,369. 
Peter, S., 71, 100, 240, 241, 2S8-290, 

349, 355, 368, 370, 392, 549; con
fession of, 97, 99, 152; commis
sion to, 152, 153. 

1 Peter, 125-127, 130, 246. 



568 INDEX 
2 Pein, 127. 
Peter, Acts of, 158, 214. 
Pete,-, Apocalypse of, 35. 
Peter, Gospel of. 99. 
Peter of Alexandria, S., 228. 
Peter the Venerable, 357, 358. 
Peter Damian, S., 369, 370, 541. 
Peter Lombard, 290, 291, 369, 541. 
Petersen, G., 395. 
Pfister, C., 273. 
Ph.edrus, 23. 
Philip, S., 355. 
Philip, Acts of, 214. 
Philip, Gospel of, 30. 
Philip (Emperor), 508. 
Philip of Hesse, 419. 
Philo, 22, 27, 38-47, 50, 54, 60, 103, 

110, 120, 121, 123, 128, 197, 201, 
2IO, 2II, 214, 330, 476, 478, 486-
488, 491, 498. 

Phocylides, 122. 
Pbotius, 184, 491. 
Physiologus, the, 366. 
Piamun, 180. 
Pieri us, 184. 
Pirkl Aboth, 123, 138. 
Pitra, D., 366. 
Plato, 2, 23-28, 34, 37, 38, 49, 86, 

187, 214, 242, 3r5, 319, 334, 345, 
380, 442, 477. 478, 483, 486. 

Plenkers, H., 269, 396. 
Pliny, 34, 477. 
Plotinus, 210, 214, 251, 270, 303, 

320-322, 326, 334, 345, 383, 484. 
Plummer, A., 73. 
Plutarch, 29, 30, 34, 35, 119, 248, 

493. 
Polemon, 341. 
Pollock, F., and Maitland, F. W., 275. 
Polybius, 121. 
Polycarp, II9, 166, 287. 
Pomerins, 276, 508. 
Ponticus, Evagrius, 495. 
Pontitian, 323. 
Poole, R. L., 357, 358, 368, 370, 372. 
Porphyry, 128, 214, 483, 493, 498. 
PortaM, E., 342, 343. 
Poschmann, B., 169, 222, 228, 229, 

275, 277, 278, 280-282, 284-288, 
505-513, 534-540. 

Posidonius, 33, 34, 2II, 477, 482. 
Possidius, 298. 
Potthast, A., 361. 
Poulain, A., 394, 395, 433, 435, 528-

533. 
Pourrat, P., 205, 251, 255, 256, 355, 

359, 364, 367, 370, 384, 390, 394-
396, 400, 405, 408, 431-435, 454, 
455, 457, 460, 462, 527, 528, 532. 

Powell, J. U., and Barber, E. A., l 19. 
Powicke, F. M., 3-5. 
Praxeas, 224. 
Preger, W., 361. 

Preuschen, E., 193, 494, !114, 515. 
Prickard, A. 0., 29. 
Priscilla, 406. 
Proclus, 28, 251, 303. 
Protagoras, 478. 
Proverbs, 123, 344, 480. 
Prudentius, 32. 
Priimmer, M., 249, 516. 
Psalms, 13, 14, 20, 21, 123, 206, 304, 

317,321,324,344,345,365,373,542. 
Pseudo-Origen, 70. 
Pullan, L., 422. 
Pullus, Robert, 541. 
Pythagoras, 37, 120, 476. 

QUINISEXT, Council (in Trullo, A.O. 
692), 227. 

RABANUS Maurus, 544· 
Rachel, 241. 
Ramsay, W. M., 156. 
Rashdall, H., 253, 306, 519, 520, 521, 

523. 
Rauschen, G., 224. 
Rawlinson, A. E. J., 27, 29, 47, 52, 

73, 84, 97, 98, IOO, II9, 128, 134, 
152, 231, 232, 313, 480. 

Reade, W. H. V., 386, 387. 
Regino of Priim, 296, 298, 299. 
Reinhardt, R., 33. 
Reitzenstein, R., 16, 27, 28, 30-32, 

45-47, 50-53, 87-89, 92, 93, 102, 
103, 128, 150, 179, 189, 191-193, 
195, 201, 209-211, 217, 220, 231, 
236, 260, 264, 265, 473, 482, 483, 
485, 487-489, 491, 493-502. 

Resch, A., 131. 
Reuter, H., 140, 255, 274, 321, 326, 

329, 330, 335, 346, 369, 415. 
Revillout, E., 262. 
Rheims, Council of (A.O. n48), 358. 
Ribet, 394. 
Richard of S. Victor, 290, 373-379, 

391, 514, 528, 541. 
Richard of Verdun, S., 307. 
Richter, H., 424. 
Ricoldo of Monte Croce, 369. 
Ritschl, A., 331, 427, 428. 
Rix, E. M., 396. 
Robertson, A., 180-182, 231, 330, 

338, 492, 545. 
Robinson, J. A., II2, II5, 153. 
Robinson, T. H., 15. 
Rodriguez, Alphonso, 436, 437. 
Rohde, E., 25, 29, 30, 32-35, 41, 50, 

481-483, 517. 
Roland, Magister (Alexander III), 

289. 
Rolle, R., 448. 
Rolt, C. E., 303. 
Romanianus, 325. 
Rome, Council of (A.O. 487), 513. 
Roscelin, 368. 



PERSONS, DOCUMENTS, AND COUNCILS 569 

Ross, A., 405-411. 
Rosweyde, 182, 193, 196, 202, 235, 

258,259,283,284, 30~ 492. 
Rothe, 518. 
Rothmanner, 0., 339, 340. 
Rouen, Council of, 299. 
Rougier, L., 381. 
Routh, M. J., 228. 
Rufinus, III, 177, 193, 196, 235, 238, 

259, 269, 354, 495, 497, 499, 500. 
Rusticus, 266. 
Ruysbroek, J ., 394. 

SABATIER, A., So. 
Sacchoni, Rainer, 361. 
Sackur, E., 273. 
Saintyves, P., 368. 
1 Samuel, 13. 
2 Samuel, 13. 
Sanday, W., 64. 
Sanday and Headlam, 90, 91, 148. 
Sanders, E. R., 455, 457, 460. 
Sapphira, 158. 
Sarah, 39, 62. 
Sardica, Council of (A.D. 343). 512. 
Sarmatio, 238. 
Saturnilus, 215, 254. 
Saudreau, A., 375, 394, 431-435, 491, 

528, 532, 533. 
Savonarola, 416. 
Schreder, E., 96. 
Schaff, P., 417. 
Scheel, 0., 324, 325, 328, 329, 332, 

347. 
Schenoudi, 180, 262-264. 
Schiller, J ., 540. 
Schlecht, J ., 112. 
Schleiermacher, F. E., 428. 
Schmekel, A., 33, 249. 
Schmitz, H; J., 292. 
Schmoll, P. P., 286, 288-290. 
Schiirer, E., 138. 
Schiltz, L., 548. 
Schweitzer, A., 55-59, 63, 64, 67, 77, 

85, 97. 
Scott, E. F., 82, 84. 
Scott, W., 34, 46-53, 103, 313. 
Scudder, J. W., 395. 
Sebastian, S., 406. 
Selbie, W. B., 428. 
Seneca, 33-36, 120, 121, 231, 248, 

249, 477, 485. 
Serapion, 284. 
Sertillanges, A. D., 380, 548. 
Sethe, K., 493, 494. 
SheWTing, W., 243, 370. 
Sidgwick, H., 242. 
Siger of Brabant, 368, 
Silvania, 189. 
Simeon, 355. 
Simeon Stylites, 193. 
Simmel, 142. 
Simon Magus, 52, 158, 213. 

Simplician, 323. 
Simplicius, 282. 
Siricius, 228, 238, 513. 
Sisinnius, 280. 
Smith, A. L., 253. 
Socinus, 337. 
Socrates (philosopher), 23-25, 477, 

478, 484. 
Socrates (historian), 159, 172, 265, 

270, 280, 283, 309, 334, 509. 
Sohm, R., 148, 421, 422. 
Soissons, Council of (A.D. 744), 270. 
Solomon, 392, 549. 
Solomon, Odes of, 103. 
Solon, 477. 
Somah, Ben, 19. 
Sopater, 27. 
Sophocles, 30. 
Sophronia, 176. 
Sozomen, 227, 259, 260, 265, 266, 

282, 283, 509. 
Spalatinus, 417. 
Spencer, F. A. M., 55, 453. 
Spener, P. J., 427. 
Spinoza, B., 142, 457. 
Spreitzenhofer, E., 268, 269. 
Stanton, V. H., 83. 
Stegemann, V., 320-322, 330, 33r. 
Stephanus, 261. 
Stephen, S., 369. 
Stevens, G. B., gr. 
StiglmayT, J., 303. 
Stobaeus, 29, 47, 120, 248, 313. 
Strack, H. L., and Billerbeck, P., II, 

12, 19-22, 62, 98, 122, 144, 148-
150, 232. 

Strathmann, H., 60-62, 189, 209, 
480-483, 487. 

Streeter, B. H., 64, 70, 98, 112, 117, 
131, 148, 152, 153, 166, 479. 

Strong, T. B., 201, 386, 429. 
Suarez, Francis, 435. 
Suarez, John, 433. 
Sulpicius Severus, 188, 189, 236, 

238,241,273.298. 
Susa, H., 394. 
Swete, H. B., 151, 164, 172, 222, 

224, 277, 278, 280-282, 287, 479, 
508, 512, 516. 

Synesius, 508. 

TAILLE, de la, 534. 
Talmud, the, II. 
Targums, the, 21. 
Tatian, 215. 
Tauler, 394, 454. 
Taylor, A. E., 33, 37, 142, 3S5, 470. 
Taylor, C., 119, 122, 131. 
Taylor, H. 0., 359, 365. 
Teetaert, A., 285. 
Telford, J ., 420. 
Terence, 175. 
Teresa, S., 397, 432-434, 491, 528. 



570 INDEX 

Tersteegen, 429. 
Tertullian, 28, 83, 91, 98, II6, 138, 

139, 146. 171, 178, 179, 183, 187, 
212, 218-227, 229, 240, 241, 246, 
288, 289, 336, 473, 501, 507, 511, 
513-517, 534. 

Thackeray, H. St. J., 60. 
Thales, 477, 478. 
Thamin, R., 129, 132, 243, 248. 
Theodore of Studium, 268. 
Theodore (Archbishop), 276, 279, 

285. 
Theodoret, 190, 193, 258, :275. 
Theodosius, 238, 275, 307, 508. 
Theodoto, Exr:e,·pta ex, 99. 
Theodulph of Orleans, 278. 
Theognis, l 19. 
Theon, 284. 
Theophilus of Alexandria, 265, 335, 

498. 
Theophrastus, 328. 
Therasia, 188. 
Thibaut, E., 396-398, 400, 402. 
Thimme, W., 320, 323, 325-327, 334. 
Thomas, Acts of, 139, 158, 214, 215. 
Thomas Aquinas, S., 201, 345. 348, 

369, 371, 375, 403, 415, 458, 464, 
473 ; on monasticism, 253, 255. 
256, 526 ; on the double standard, 
256 ; on sin, 297 ; metaphysics 
of, 379-385 ; ethics of, 381-388, 
412 ; on contemplation, 382, 383, 
388-395, 447 ; on beatitude, 385, 
548, 551, 552 ; on the vision oi 
God, 385, 388-394 ; on mystical 
experience, 391, 392, 548-550; 
on formalism, 469. 

Thomas of Chantimpre, 368. 
Thompson, W. Hamilton, 273. 
Thouless, R. H., 50. 
Thucydides, 477. 
Tixeront, J ., 169, 244, 278, 280, 285, 

286, 292, 295, 314, 340, 341, 513, 
514, 536. 

Toledo, Councils of (A.D. 400), 508; 
(A.D. 589), 275, 279, 281, 507, 
589; (A.D. 633), 298; (A.D. 653), 
298; (A.D. 693), 228. 

Tolstoy, L., 503. 
Toplady, Augustus, 420. 
TOYah, the, 21. 
Tours, Councils of (A.D. 567), 159; 

(A.D. 813), 295. 
Trent, Council of, 256, 336, 432, 

453, 456. 
Troeltsch, E., 85, 234, 424, 425, 471. 
Trullo, Council in. See Quinisext. 
Turin, Council of (A.D. 410\, 298. 
Turner, C. H., 140, 148, 164, 215. 
Two Ways, the, III, u3-rr7. 
Tyconius, 331, 442, 443. 
Tyerman, L., 4 20. 
Tyrrell, G., 396. 

UDALRIC, S., 298. 
Ughelli, 180. 
Ullmann, C., 395. 
Underhill, E., 28, 52, 193, 196-191, 

303, 322, 355, 367, 491. 
Uzziah, II. 

VACANDARD, E., 282, 355, 357, 358, 
368, 535. 

Vaison, Synod of (A.D. 442), 226. 
Valdes, de, 432. 
Valens, Vettius, 493. 
Valentinus, 83, 224. 
Vaux, R., 356. 
Vectius, 189. 
Victor, 189. 
Victor of Cartenna, 507. 
Victor of Tunenna, 507. 
Victorinus, 139, 320, 323. 
Vigilantius, 237-239, 254. 
Villecourt, 193. 
Villieu-Magnin-Amanieu, 159. 
Vincent de Paul, S., 267. 
Vincent, F., 450. 
Vinet, 491. 
Vinogradoff, P., 140. 
Virgil, II9, 477. 
Visa, 262. 
Volkmar, G., 85. 

WACHTER, Th., 480, 481. 
Waddy, S., 14. 
\Vasserschleben, F. W. H., 279, 292. 
\Vatkins, 0. D., 179, 222, 223, 225, 

229, 275, 277, 278, 281, 283, 285, 
293, 295, 296, 507-510, 536. 

Watrigant, H., 396, 404. 
Webb, C. C. J., 304, 305, 380, 453, 

547. 
Wehrle, 534. 
Weidinger, R., 120-122, 126, 129. 
Wcinel, H., 186. 
Weingarten, H., 180, 181, 190, 264, 

268, 491-494, 498. 
Weiss, J., 27, 53, 55, 56, 63, 77, 78, 

80, 81, 85, 86, 105, II9, 128, 129, 
150, 213, 488. 

\Veiszll.cker, C., 76, II8, 127. 
Wellhau~en, J., 12, 164. 
Wendland, P., 16, ug, 129, 211, 316, 

480, 484, 485. 
Werner (Abbot), 399. 
Wesley, J., 419, 420. 
Wessely, 53. 
Westcott, B. F., 107, 
Wetstein, 184. 
Wette, W. M. L. de, 417. 
Wetter, G. P., 27, 28, 52, 102, 

231. 
White, E., 151, 315. 
Wilcken, U., 493, 494. 



PERSONS, DOCUMENTS, AND COUNCILS 571 
Wilgefortis, S., 369. 
William of Champeaux, 372. 
William of S. Thierry, 311, 351, 370. 
William the Conqueror, 276. 
Williams, N. P., 342. 
Willmann, 332. 
Wilmart, 193. 
Wilson, H. A., 278. 
Windisch, H., n5, u6, II9, 123, 

230, 231, 234. 
Winkworth, S., 437. 
Wisdom, Book of, 103, u7. 
Wood, H. G., 95, 164. 
Workman, H. B., 140, 264, 272-274, 

309, 359, 521. 
Wulf, M. de, 251, 368. 
Wycliffe, J., 414. 
Wyttenbach, 29. 

XAVIER, S. Francis, 400. 
Xenocrates, 35. 
Xenophon, 119. 

YONGE, c. D., 120, 

ZACHARIAS, Pope, 270. 
Zadokile fragment. ehe, 61. 
Zechariah, 14. 
Zeller, E., 25, 120, 231, 249. 
Zeno, 485. 
Zephyrinus, 224. 
Zinzendorf, N. L., 429. 
ZOcltler, 0., 177, 181, 183, 185, 186, 

189, 201, 26o, 263, 268-270, 273, 
359, 480, 486, 492. 

Zosimus, 103. 
Zwingli, U., 416, 425. 



II. SUBJECTS 

ABSOLUTION, 222, 225, 226, 228, 282, 
284, 509, 514-517; withholding of, 
225,226,228,229,535; death-bed, 
227, 281, 5u-513, 534; private, 
283, 294, 421, 510, 534-540; not 
essential to forgiveness, 283, 284, 
287, 288; repeated, 285, 507; 
sacerdotal, 285, 287 ; sacramen
tal theory of, 288-292; public, 538-
539 ; and see Reconciliation. 

Academy, scepticism of the, 319, 
320. 

Action and contemplation, 243, 252, 
256, 475, 524 ; and prayer, 204, 
272 ; and passion, 387 ; dis
interested, 458-461, 552, 557. 

Actions, emphasis on, 172, 174; 
and dispositions, 132, 133 ; codes 
of, 134 ; and sin, 297, 541. 

Active life, the, 41, 60, 201, 240-244, 
250-252, 255, 257, 272, 273, 334, 
385, 445, 4 78, 523-525. 

Activity, and sentiment in the 
twelfth century, 362 ; of the soul, 
462, 530 ; and worship, 463, 466 ; 
human and Divine, 465 ; and 
grace, 546 ; self-forgetful, 54 7. 

Adultery, 65, 112, II5, 158, 171, 
223-226, 418-420, 504, 536, 537, 
541-543. 

Agnosticism, 25, 369, 380. 
Albigenses, the, 370, 371. 
Allegorism, 365, 366, 376, 377. 
Almsgiving, 21, 70, 112, II5, II6, 

125, 130, 131, 138, 139, 174, 175, 
239, 246, 248, 268, 537, 539. 

Altruism, 145, 362, 369, 553; and 
see Disinterestedness, Pure Love, 
Self-forgetfulness. 

Alumbrados, the. See Illuminali. 
Amalricians, the, 370. 
Anabaptists, the, 416, 422, 423, 427. 
Anarhoresis, 482. 
Anathema, 156-1_59. 
Anchorites. See Hermits. 
Angelus, the, 369. 
Anima Mundi, 34. 
Anom<Eans, the, 306. 
Anthropocentrism, 96, 132, 337; 

and see Egoism. 
572 

Anthropomorphism, 380. 
Anti-clericalism, 369. 
Antinomi~nism, 217, 369, 383, 417-

420• 454. 
Apathy, Stoic, 42, 56, 318, 48.5; 

' Pauline,' 77-80 • in Christian 
asceticism, 178, 302, 307. 

Apocalyptic, Apocalyptists, 15-19, 
21, 47, 54, 56-59, 61-67, 86, 110, 
138, 142, 144, 182, 194, 211, 232. 

Apologists, the, 246, 305. 
Apostasy, Apostates, 168, 171, 223, 

224, 226-228, 287, 423, 505, 516. 
Apotaxis, 482. 
Apotheosis. See Deification. 
Arianism, 305, 306. 
Aristotelianism, 424. See also Aris

totle. 
Asceticism, 7, 58, 94, 110. 130, 147, 

180, 181, 184, 187, 188, 192, 194, 
201, 236, 237, 239, 241, 244, 250, 
264, 265, 267, 268, 273, 274, 305-
3o7, 325, 359, 367, 370, 372, 393, 
425, 471, 492, 510; Philo, 40, 41, 
486, 487 ; relation to apocalyptic, 
57-63, 142 ; John the Baptist, 59, 
60; Essenes and Therapeut.e, 60; 
Judaism, 61-63; teaching of 
Jesus, 57, 63-68, 470; the Syn
optists, 68-74; S. James, 74, 75; 
S. Paul, 75-82 ; the Fourth 
Gospel, 82-84 ; prirniti ve Chris
tianity, 85, 470; S. Jerome, 17.5-
178 ; S. Antony, 180-184, 188; 
Origen, 185, 186; domestic, 188, 
189 ; monastic exaggerations of, 
189-191, 497; psychological at
tractions of, 194, 302 ; and the 
vision of God, 208 ; gnostic, 213-
217; Marcion and Tertullian, 
219-222 ; S. Basil, 265-268 ; S. 
Benedict, 273, 274; S. Clement of 
Alexandria, 316-319; S. Augus
tine, 32 3, 324, 329, 330, 334; 
S. Bernard, 351, 352 ; organized, 
361, 362; pagan, 473, 494, 497, 
498 ; cult, 60, 87, 480-482, 493, 
495, 496 ; philosophic, 480, 482, 
495, 496 ; Orphism, 482 ; Pytha
goreanism, 482 ; neo-Pythagor-
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eanism, 482, 483 ; neo-Pla.tonism, 
483, 484 ; the Cynics, 484 ; the 
Stoics, 484, 485; connexion be
tween Christian and pagan, 486, 
491, 494, 495, 503. 

A skesis. See Asceticism. 
Ataraxia, 485. 
Atheism, 23. 
Athletes, 482. 
Atonement, the, 327, 328. 
Attrition and Contrition, 249, 287. 
Augustinism. See S. Augustine. 
Austerity, Austerities, 189, 207, 221, 

227, 263, 264, 273, 302, 521. 
Autarkeia, 484. 
Authority, problem of, 3 ; of the 

ministry, 147, 148, 192, 318, 394, 
423, 499, 538 ; obedience to, 248, 
413 ; of conscience, 9, 416, 417. 

Autocentrism, 489; and see Egoism. 
Autopsia, the, 27. 
Ave Maria, the, 368. 

BACCH.!E, the, 40, 44· 
Bath-Qol, 100. 
Beatitude, the state of, 35, 69, 217, 

234, 385, 458, 460, 465, 467, 473, 
476, 548, 551, 552. 

Beatitudes, the, l, 2, 70-74, 97, 125, 
132, 140, 215. 

Beghards and B~guines, 361, 370, 
454. 

Bible, the, critical study of, 365 ; 
relation to the Church in Pro
testantism, 421. 

Bios Theoretikos, 33, 473-479. 
Body, the, disparagement of, 24, 26, 

41, 47, 58, 79, 214, 216, 317, 329, 
426, 4S7; optimistic view of, 316, 
317, 384, 385. 

Bogomils, the. See Paulicians. 
Bohemian Brothers, the, ,p6. 
Brethren of the Free Spirit, the, 

37o. 
Brothers of the Common Life, the, 

395. 
Brownists, the, 422. 

CAINITES, the, 216. 
Calama, riots of, 249. 
Calvary, 97. 
Calvinism, Calvinists, 422, 471. See 

also Calvin. 
Camaldolese, the, 256, 273. 
Canons, Augustinian, 273, 361, 372, 

395 ; Premonstratensian, 273. 
Carmelites, the, 397, 431, 433, 436. 
Carpocratians, the, 216. 
Carthusians, the, 256. 
Cli.Suistry. 6, 9, 124, 125, 179, 280, 

454. 

Catalogues, of actions and dis
positions, 132; of virtues and 
vices, 115-117, 119, 121, 125-130, 
132-134, 138, 146, 167. 

Cathari, the, 254, 349, 360, 370, 423. 
Catholicism, essence of, 234; double 

standard in, 240, 517-521 (see 
Double Standard) ; three-fold re
action against rigorism, 306 ; new 
cults of, 368; orderliness in, 413; 
interpretation of prayer in, 424-
438. 

Celibacy, Celibate life, 6o, 62, 69, 
75, 76, 175, 180, 184-187, 208, 
236, 237, 240, 242, 245, 253, 255, 
256, 307, 323, 324, 37o, 481. 

' Chald.eans,' the, 38, 40. 
Charity, Christian, 141, 200, 350, 

354, 357, 545; works of, 201, 268, 
272, 349, 351, 401, 535, 536, and 
see Almsgiving. 

Chivalry, 396, 397, 402. 
Choikos, 254, 489. 
Christianity, passim; double pur

pose of, 1, 10; genius of, 3, 206, 
470; as a code, 6, 429; call to, 
81 ; spirit of, 102 ; primacy of 
the vision of God in, 104, 465 ; 
systematizing of, n8, 139; re
ward and punishment in, 140; 
asceticism in, see Asceticism : 
naturalism foreign to, 304-306; 
paradox of, 313 ; distinctive 
medi.eval features of, 370, 371 ; 
as a promise, 414, 427, 429; 
orderliness in, 413 ; liberty in, 
424. 

Church, the, p11ssim; obedience to, 
4 ; disciplinary methods of, 4, 6 
(see Discipline) ; of England, 4, 
5 ; demands of, 5, 6 ; pastoral 
character of, 125 ; secularizing of, 
139 ; attitude of primitive monks 
to, 191, 192 ; and the Gnostics, 
210, 217; moral superiority of, 
229, 246, 247; and the world, 
222,239,240,257,306; authority 
of, 318 ; relation to the State, 
350, 351 ; faith, conduct, and 
experience of, 354, 469 ; and 
the Mendicant Orders, 361, 362; 
Luther's doctrine of, 417, 422, 
423 (see Lutheranism) ; and the 
Bible, 421 ; and Protestantism, 
423 (see Protestantism). 

Cistercians, the, 347. 
Cluniac Reform. See Reforms, Mon

astic. 
Codes, of ethics, 7, 8, 139, 147, 337, 

346, 354; household, 77, 81, 115, 
II6, u9-122, 125, 126; teaching 
of our Lord, 132 ; of virtues, 133, 
134; of dispositions. 133, 134, 
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296; of actions, 133, 296; Jewish, 
95, 118, 132, 133; character of 
the Christian. 173, 174 ; Chris
tianitv as a, 4 29. 

Codification, ethical interest in, 111-
130, 132, 133, 139, 147, 176, 179, 
257 ; in post-Apostolic "-ritings, 
111-119; in pagan writings, 119-
120 ; in Judaism, 121-124; in 
the New Testament, 124-130. 

Crenobitism, Crenobites, Crenobium, 
180, 186, 188, 261-266, 271, 491, 
497, 525, 526. 

Communion with God. See God. 
Communism. 60, 85, 367. 
Confession of sin, 153, 171, 206, 225, 

281, 298, 400, 509, 514 ; in the 
Didachi, 115 ; in the New Testa
ment and the Apostolic Fathers, 
172 ; sacramental, 172, 284, 288-
292 ; public, 228, 510, 5II, 534; 
to presbyters, 280-282 ; to lay
men, 283-285, 291, 348; private, 
285, 286, 292, 294, 421, 422, 504; 
obligatory, annual, 291, 292, 299, 
307 ; general, 422 ; voluntary, 
286, 508, 509, 535 ; seal of, 509. 

Confessors (of the faith), 179, 247, 
499-502 ; of Vienne, 224, 287. 

Confessors (priests), 284, 291-301, 
544-

Conscience, 4, 146, 193, 244, 278, 
304, 327, 413, 469, 518, 544; 
autonomy of, 9, 416, 417; m 
relation to Christianity as a law, 
137, 138 ; and the penitential 
system, 278, 292, 298, 535, 539; 
supremacy of, 305, 54 r. 

Contemplation, Aristotle on, 21, 33, 
475-479; pagan, 30, 33, 36, 37, 
48, 475, 476, 478, 479, 484, 486S; 
as a stage of prayer, 97 ; • 
Antony on, 181 ; Cassian on, 15!7, 
205, 526 ; in terms of worship, 
206, 207, 271 ; relation to the 
active life, 79, 242-244, 250-255 '. 
in monasticism, 258, 259, 271 • 
S. Gregory on, 299, 300, 523-525 '. 
Dionysius the Areopagite on, 303 '. 
Clement of Alexandria on, 317 • 
S. Bernard on, 349, 352-354, 363: 
371 ; the Victorines on, 372-378

8
• 

S. Thomas Aquinas on, 382, 38 d 
390, 392, 393, 548-550; ordere 
system of, 394 ; Ignatius Loyola. 
on, 401, 403 ; S. Francis de Sale: 
on, 407, 409 ; and ethics, 428 • 
Protestant depreciation of, 43°• 
431, 528; S. Theresa and S. Jo~ 
c,f the Cross on, 434, 435 ; _t _ 
J_esuits on, 435-438; and med1ta._ 
tion, 375, 434, 441, 468, 475, 52

6
8 '. 

and service, 445-448, 451, 4 2 ' 

' active • and ' pa~sive ' (' ac
quired • and • infused '), 435, 529-
532 ; open to all, 529, 532, .B3-

Contemplative life, the, 60, 201, 240-
244, 254-257, 271, 273, 334, 386, 
388, 389, 391, 429, 445, 473, 477, 
478, 519, 522-525, 532, 550. 

Continence, 59, 215, 254. 
Continentes, 187. 
Contrition, 249, 287-290, 422. 
Conversio, 278, 509, 510, 536. 
Conversion, 308 ; supernatural char-

acter of, 66 ; and vocation, 81 ; 
to sinlessness, 233 ; of S. Aug
ustine, see Augustine ; of S. Paul, 
325 ; of Ignatius Loyola, 397. 

Corpus Christi, Feast of, 369. 
Correptio, 537-539. 
'Cosmos,' the Johannine, 83, 84. 
Counsels, and precepts, 240, 242, 

243, 248, 306, 520. 521, 531 ; 
evangelical, 125, 256, 257, 38t, 
526, 527; and see Double Standard. 

Counter-Reformation, the, 8, 279, 
431. 

Covenant, Sons and Daughters of 
the, 185. 

Creed, the Christian, 9, 10, 305, 469. 
Cross, the, 5.5, 100, 116, 45r. 
Crusades, the, 288, 293, 369, 396. 
Curses. See Anathema. 
Cynics, the, 121, 484. 

• DARK night,' the. See Dryness, 
Spiritual. 

Decalogue, the, 113, n5, 418, 538. 
• Decretals,' the, 421. 
Deification, 52, 53, 86, 93, 94, 211, 

314, 318, 475, 497. 
Demiurge, the, 213, 216, 313, 503, 

504. 
Detachment, 40, 64, 65, 327, 351, 

471, 478. 482. 
Determinism. See Predestinarian

ism. 
• Devotio Moderna,' the, 395. 
pevotion, Christian, 355, 390, 396, 

405, 406, 409, 410, 431, 436, 52r. 
pialectic, 372. 
piscipline, the problem of, 3, 4, 6, 

1f.7; inward, 4, 5; institutional
ism or corporate, 4, 147, 148, 151, 
280, 421, 468, 469 ; in the English 
Church, 4 ; self-, 6, 59, So, 104, 
145-147, 190, 252, 257, 261, 270, 
275, 279, 357, 412, 425, 471, 484, 
495, 535-53~; . in Judaism, 148, 
149; eccles1ast1cal, 150, 159, 165, 
288, 3o4, 371, 507, 509, 539, 540 
(see also Penance, etc.) ; pasto;-al 
and penal, 147, 151, 154, 160, 171, 
222, 229, 275, 27.9, 299-301, 421, 
468, 469 ; Petnne commission, 
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15:z, 153; in S. Paul, 154-159; 
in John the Seer, 159, 160; in 
Hebrews, 160; in Jude, 162; in 
S. Ignatius, 165, 166; in Clement 
of Rome, 166 ; in Hermas, 166-
171; in Didachi, II3, 166; in 
S. Bernard, 357 ; intellectual, 372, 
374, 377, 378, 395 ; of the pas
sions, 383 ; for the vision of 
God, 394; in S. Ignatius Loyola 
and the Jesuits, 399, 40 , 405 ; 
in the Reformed Churches, 423-
426. 

Disinterestedness, 142, 143, 145, 
198, 199, 318, 451-473, 552-558. 
See also Pure Love confroversy. 

Dispositions. See Motives. 
Doctrine, Christian, and ethics, 10, 

95, 96. 
Domestic Codes. See Codes. 
Dominicans, the, 361, 397, 431, 433. 
Donatism, Donatists, 234, 242, 328, 

345, 423. 
Double standard, doctrine of the, 

274, 306, 314, 346, 360, 384, 412, 
426, 437, 462, 473, 523; Mat
th.ean doctrine of, 69, 11 5, 240 ; 
growth and validity of, 240 ; 
valid theory of, 217, 242-253, 519, 
520, 528, 532, 558 ; compromise 
theory, 253, 256 ; invalid theory 
of, 242-244, 254-257, 346, 359, 
412, 437, 517-534, 558 ; works of 
supererogation and, 240, 517-
532 ; modern versions of, 526-
534. 

Dryness, spiritual, 490. 
Dualism, 58, 212, 213, 379, 393 in 

apocalyptic, 59 ; relation of as
ceticism to, 67 ; in the Fourth 
Gospel, 82-84, 210 ; Oriental, 
86; Pauline, 92-94, 210, 313; 
gnostic, 209, 210, 213, 216, 217, 
337 ; Marcion, 218, 503 ; Ter
tullian, 220 , Manich.Eism, 320, 
329 ; S. Augustine, 332, 345 ; 
medi.eval sects, 370; Philo, 486. 

EBIONISM of the Third Gospel, 69-
74. 

Ecstasy, ecstatic experience, 211, 
475, 477, 483, 494, 529, 549; in 
apocalyptic, 15, 16, 21 ; in 
paganism, 36, 56 ; in Philo, 44, 
45, 486 ; as the whole end of 
human endeavour, 104, 197, 302, 
373, 378, 388; knowledge of 
God through, 100 ; monastic 
quest for, 196, 197; Pauline 
view of, 197 ; • passivity • in, 
197-199; dangers of, 202 ; in 
Christian prayer, 205 ; in gnos
ticism, 214, 315, 318; in S. 

Augustine, 321, 322, 326; in 
S. Bernard, 354 ; in German 
mystics, 367 ; in Richard of 
S. Victor, 373, 374, 378, 388 ; 
Thomist view of, 390, 392 ; 
reaction against, 394 ; and see 
Experience, Religious. 

Egoism, Egocentrism, 96, 133, 134, 
145, 146, 445, 461, 462. 

Emotionalism, 362, 37I, 412. 
Enth01tsiasmos, 86. 
Epicureanism, 33, 34, 386 ; spiritual, 

490. 
Epopteia, the, 27, 28, 2II, 314. 
Eremetism, 7, 41, 181, 191, 208, 265, 

273, 329; and see Hermits. 
Eschatology, of Jesus, 58; Jewish, 

61-63 ; of the Baptist, 63; 
Pauline, 63, 77, 101. 

Essenes, the, 41, 60, 487. 
Eternal life, 19, 94, 337, 429, 466, 

467. 
Ethics, Christian, 1, 2, 6, 7, 10, 57, 

67, 68, 76-78, 85, 123, 129, 139, 
203, 206, 242, 313, 337, 346, 357, 
468, 470; fundamental problem 
of, 3; variations in, 10; pagan, 
41, 54; of Jesus, 56; in the 
Gospels, 66, 68, 140, 141, 146, 
463 ; double standard in, 69 
(see Double Standard) ; Pauline, 78, 
233; humanist, 80, 81 ; rigorist 
perversions, 165 ; and religion, 
97, 300; Jewish, 61, 95, 123; 
irrationalism in, 138 ; and vision 
of God, 312, 313; of S. Thomas 
Aquinas, 379, 385, 386, 388, 412; 
Protestant, 425, 427, 520, 521. 

Eulabeia, Eulabeis, the, 133. 
Eupatheia, 42. 
Eustathians, the, 265. 
Excommunication, in Judaism, 148, 

149; in the New Testament, 153, 
154, 160, 161, 165, 166; per
manent, 165, 168, 170; in Her
mas, 170; in the fifth and follow
ing centuries, 276, 299, 508, 515, 
534, 538. 

Exomologesis. See Penance, Pmni
tentia. 

Experience, Religious (Mystical, 
Spiritual, etc.), 4, 188, 220, 302, 
303, 367, 401 ; relation to creed 
and conduct, 9, 10; in Judaism, 
15, 22, 38, 46 ; in paganism, 27, 
37, 49, 53, 110, 473-475 ; quest 
for, 53, 54, 201, 203; in the New 
Testament, 94, 104-108 ; absence 
of, in formalism, 135, 139, 167; 
and ecstasy, 197, 198 ; and 
panhedonism, 198, 199, 271, 427, 
442, 444, 489 ; in monasticism, 
202, 205, 271 ; in gnosticisrq, 210; 
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and the response of God, 207, 214 ; 
stages of, 243, 531 ; and dis
interestedness, 318, 464; and 
action, 362 ; necessity of, 465 ; 
as contemplation, 528 ; and the 
double standard, 533. See also 
Contemplation, Ecstasy. 

FAITH, II6, 230, 339, 345, 462, 472, 
497, 515, 545 ; and gnosis, 128, 
218, 316, 317, 383; and alms as 
a remedy for sin, 131 ; Pauline 
view of, 134, 135 ; and reason, 
377 ; and contrition, 422 ; justi
fication by, 414-421. 

Fasting, 61, II5, 125, 130, 131, 180, 
208, 220, 247, 248, 263, 267, 294, 
295, 425. 

Fatalism, 38. 
Flagellants, the, 370. 
Foreknowledge, Divine. See Pf"e

destinarianism. 
Forgiveness, Divine, 136, I 38, 225, 

284, 287-289, 421, 515; private, of 
personal injuries, 150; by the 
Church, 152, 161-165, 172, 223, 
290. See also Absolution, Recon
ciliation, etc. 

Formalism, 125, 145, 346, 450, 469; 
problem of, 7-10, 468; Pharisaic, 
60; three main devices of, ng; 
affinities with rhetoric, 129 ; 
dangers of, 130-139, 179; in 
sub-apostolic writers, 146; as a 
cause of moral advance, 147 ; 
and rigorism, 172, 173, 220, 234; 
and the Christian code, 176; in 
the Dark Ages, 295 ; and pen
ance, 296, 298 ; and the doctrine 
of recompense, 318 ; Augustine's 
polemic against, 346 ; triumph of, 
394 ; in worship, 4II, 412 ; in 
Protestantism, 423; and dis
interestedness, 461 ; perversions 
of, 467 ; and invalid theory of 
double standard, 520. 

Formgeschichtliche school, the, 63. 
Franciscans, the, 362, 263, 396. 
Freewill, 335-339, 342-345, 545-547. 

Gnosis, 53, 86, 102, 103, 105, II6, 
II9, 128, 129, 137, 153, 209, 2II, 
217, 218, 248, 314-317, 495, 501. 

Gnosticism, Gnostics, 79, 83, 91, 93, 
102, 106, 108, 118, 184, 208-222, 
229, 230, 234, 304, 307, 313-318, 
337, 415, 416, 483, 495, 503. 

God, conception of, 2, 22, 137, 138, 
167, 207, 307; union, communion 
with, 36, 38, 50, 54, 79, 136, 138, 
173, 183, 197, 198, 203, 214, 234, 
251, 263, 300, 318, 321, 322, 326, 
351, 357, 394, 403, 404, 412, 424, 

421!-433, 439-441, 464, 470, 41!2, 
490, 501, 527, 528, 531-534: 
Jesus' teaching about, 95, 96, 141; 
invisibility of, 106 ; doctrine of 
the 'unnatural,' 213, 219, 229, 
233, 302, 303, 307, 335-338, 341, 
470; doctrine of the ' natural,' 
304, 314, 336; Christian doctrine 
of the transcendent, 470. SetJ 
also Experience, Religious ; Vision 
of God. 

God-centredness. See Theocent,,ism. 
Gospel, the Christian, 36, 75, 85, 

367, 422, 464, 466, 470; freedom 
of, 2 ; alleged humanist message 
of, 55 ; apocalyptic message of, 
65 ; ethics of, 66 ; doctrine and 
ethics in, 96 ; as the vision of 
God in Christ, 101 ; unreal simpli
fication of, 305; antinomian 
interpretation of, 418, 419. 

Grace, 91, 196, 231, 233, 243, 349, 
415, 439, 460, 462, 463, 464, 466, 
502, 504, 523, 527, 532 ; saving 
efficacy of, 66; and the law, 135; 
ignoring of, 137; Pauline doctrine 
of, 140 ; reward as, 144 ; ir
resistible, 52, 161, 339 ; and 
redemption, 234, 429 ; Pelagian 
view of, 305, 337, 546-548; Augus
tinian doctrine of, 328, 335-346, 
379, 545-548 ; ' habitual ' and 
' extraordinary,' 529, 533. 

Grande Chartreuse, 273. 
Grandmont, 273. 

HAGIOGRAPHY, Christian, 182, 368. 
Haustafeln (household c'ldes). SetJ 

Codes. 
Hellenism, 86. 
Hertm, 148, 149. 
Hermetists. See Hermetic Books. 
Hermits, 77, 176, 179, 188-196, 254, 

255, 258, 261, 263, 265, 268, 269, 
271, 303, 309, 362, 486, 495, 497, 
499, 525, 526. 

Heterodoxy, 45. 
Hieracians, the, 184. 
Homicide. See Murder. 
Homilies, Medheval, 300, 472, 544, 

545. 
Horasis, the, 27, 21 I. 
Horatikon genos, the, 40. 
Household codes. See Codes. 
Humanism, meaning and use of the 

term, 7, 8; conjunction with 
rigorism in the teaching of our 
Lord, 67; S. Paul, 80; the New 
Testament, 85; S. Bernard, 351; 
conflict with rigorism, 48, 94. 
164, 256, 307; of Iremeus, 313 ; 
of S. Thomas Aquinas, 379; of 
S. Francis de Sales, 406, 40, ; 
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of neo-Platonic asceticism, 484; Kllsis. See Vocation. 
of Philo, 487. Korybantes, the, 40, 44· 

Humanitarianism, 78, 227, 262. 
Humiliati, the, 349, 360. 
Humility, 8, 96, 141, 197, 248, 251, 

255, 328, 351, 352, 354, 447, 448, 
449, 470, 501, 536, 547, 548. 

Hylikos, 217, 254, 489. 

IDEAS, Platonic theory of, 25, 37. 
Illuminati, the, 431, 432. 
Illumination, 102, 105, 2II, 251, 306, 

323, 404, 464, 465, 489, 499, 5o1. 
Illuminism, 433, 437· 
Immaculate Conception, the, 369. 
Immortality, doctrine of, 19, 25, 26, 

30, 32, 34, 35, 60, 136, 231, 346. 
Incamation, the, 55, 109, 205, 313, 

327, 329, 391, 393. 
Individualism, 372, 393, 412, 416, 

42 4-
Indulgences, 294, 523. 
Inquisition, the, 371, 431: 4:32._ 
Institutionalism. See Discipline. 
Intellectualism, 322, 388. 
• Interestedness,' 552, 553. 
Interimsethik, 58, 63. 
Invocation of saints and martyrs, 

239. 

J ANSENISTS, the, 546. 
Jesuits, the, 140, 250, 397-405, 431-

438, 450, 455. . . 
Jesus Christ, humanist conception 

of, 55 ; eschatological interpreta
tion of, 56, 57 ; divinity and 
humanity of, 97, 164, 3II, 327, 
328 ; revelation of God in, 100, 
108, 205, 313, 347, 464, 465, 467, 
471 ; meditation on the life of, 
290, 291, 401, 404 ; S. Augustine's 
doctrine of, 327, 328; S. Bemard's 
devotion to, 355, 356. See also 
Teaching of Jesus. 

Johannine Thought. See Gospel, 
The Fourth. 

Judaism, II, 61, 63, 82, 95, 118, 119, 
121, 130, 132, 137, 139, 160, 209, 
21~ 232,233,242,450. 

Judgment, the day of, 61, 67, 114, 
117, 118, 138, 148, 514; parables 
of, 140 ; morbid interest in, 298. 

Justification by taith. See Faith; 
by works. See Works. 

Katochoi, the, 493-495. 
Kingdom of God, the, primacy of, 2 

ethics of, 56 ; qualification for 
57, 64, 69 ; ushering in of 58 
J es~s• _conception of, 66, ' 99 ; · 
reahzabon of, 446 ; use of the 
phrase, 466, 467. 

LAURAS, 188, 258. 6; 
Law, 454, 469, 472; canon, ro3 

S. Paul's indictment of, 6, 8• 
132-135, 148; the Jewish, 

1
1 • 

21-23 62 70 98 102, 132, 34t• • ' • • ntras 160, 161, 239, 337; co 6 between the old and the new, 5f 
103, 125, 136; interpretation ° 
Christianity in terms of, 72, JI~• 
137, 167, 172, 221, 234, ,p4. 4.~ -
429, 547; place of, in Chnst1~m Ii~ 
135; the rejection of, 417 •. ihe 
moral, 419, 427, 453, 466, 555 • 
natural, 424; of Christ, 527. 

Laxity, 176, 228, 337. 
Lay brothers, 360. 
Legalism, 63, 132-139, 144, 145· 
Legends, 366. 
Liberalism, 67, 80, 240. 
Libertarianism, Eastern, 335· 
Licence, licentiousness, 80, 216. 

6 Logos, doctrine of the, 40, 42, 4 • 
82, 83, 106, 107, 304, 314, 320, 
328, 354. 

Lord's Prayer, the, 196, 206, 250, 

403, 41~ 45~ 516. 
Loretto, the Holy House of, 369. 
Love, of God, 95, 104, 107, 205, 3o7, 

346; for God, 25, 104, 105, 107, 
132, 177, 183, 287, 331 ; for men, 
25, 49, 104, 105, 115, 116, 132, 
200, 201, 469; self-, see Self; 
Augustinian doctrine of, 343-346. 

Lutheranism, Lutherans, 421-424, 
431, 471, 546. 

Ma'ase Merkaba, 15. 
Mana, 480. 
Manda!ans, the, 150. 
Manicheeism, Manichees, 221, 231, 

254, 320, 329, 370. 
Marcionism, Marcionites, 224, 234, 

5o4. 
Marriage, 59, 62, 75, 76, 80, 85, rn9, 

125, 126, 127, 147, 155, 179, 184, 
186, 214, 215, 218, 220, 228, 235-
238, 240, 244-246, 248, 253, 254, 
256, 265, 307, 323, 324, 483, 485, 
517. 

Martyrdom, 58, 84, 184, 185, 247, 
316, 415, 471, 499, 500, 502. 

Martyrs, 2, 9, 178, 179, 187, 196, 239, 
255, 316, 443. 

Meditation. See Contemplation, 
Prayer. . 

Merit, doctrine of, 131, 138, 139, 144, 
145, 205, 246, 247, 420, 454, 522, 
527 ; treasury of, 138, 523 ; 
degrees of, 241. 

Mel'Siah, 97, 106. 
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Messianic expectation, 98; king-

dom, 62 ; ' woes,' 58. 
Metamorphosis, roo, 231, 232. 
Afetannia. See Penanre. 
Metaphysics, 97, 322, 379, 385. 
Methodism, •119, 420. 
Miracles, 495, 496, 497, 500. 
Mirror, analogy of, 103, 104, 314. 
Mithraism. See Mysteries. 
Monasteries, 169, 201, 258-274, 278, 

348, 360, 510, 536. 
Monasticism, monks, 2n, 217, 234, 

254, 255, 257, 267, 270, 306, 307, 
326, 349, 350, 380, 385, 519-521, 
527; alleged pagan origin of, 179, 
192, 2II, 236, 473, 482-485, 491-
503 ; S. Antony, 180-184, 188, 
202, 203 ; precursors of S. Antony, 
184-188; austerities of, 189-191 ; 
attitude to the Church, 191, 192 ; 
and the vision of God, 193-207, 
270, 497 ; and Christian charity, 
201-202; doctrine of prayer in, 
203-205 ; and contemplation, 2o6, 
207 ; and the secular life, 235-
239, 253-254 ; rule of Pachomius, 
258-262, 267-269 ; Schenoudi, 263, 
264; S. B:.sil, 264-270; S. Benedict, 
268-275, 347, 349; confession of 
sins in, 283-285, 348 ; love of 
nature in, 308-312; S. Bernard, 
347-350, 393 ; lay adoption of, 
at approach of death, 360 ; active 
service in, see Seroice ; Pro
testant revolt against, 425, 426; 
Serapis-, 492, 493, 494 ; as a 
substitute for public penance 
(Conversio), 278, 509, 510, 536. 

Monism, 58, 83, 84, 210, 212, 213, 
345. 

Monophysites, the, 195. 
Monotheism, 38. 
Montanism, Montanists, 220, 221, 

224, 225, 234. 499. 
Morality. See Ethics. 
Mortification, Christian, 76, 89, go, 

195, 220, 263, 351, 352, 497. 
Motives, disregard of, 132, 172, 174; 

and danger of anthropocentrism, 
133, 134 ; of reward, see Re
ward; examination of, 296; purity 
of, 452, 522 ; and disinterested
ness, 455, 456, 458, 461, 462. 

Murder, II2, II3, II5, 171, 223, 224, 
227, 228, 419, 420, 537, 541-543. 

Mysteries, the, 16, 23, 24, 27, 29-33, 
38, 46, 47, 50, 54, 102, 107, 108, 
uo, 150, :no, 231, 314, 476, 498, 
500, 501 ; of Eleusis, 27-30, 
3 r 3 ; ' lesser • and ' greater,' 28 ; 
Mithraism, 28, 30, 32 ; Attis
Cybele, 28, 30, 32 ; Orphic, 30 ; 
Isis-Osiris, 30-32. 

Mysticism, 27, 38, 94, 100, 106, 107, 
108, IIO, 205, 220, 251, 303, 321, 
33~ 33~ 34~ 354,355,362, 38~ 
473, 533, 549- See Experienu, 
Religious, etc. 

Mystics, Greek, 27, 29, 43; Jewish, 
32 ; ecstatic, 45, 214, 391, 558; 
spiritual self-importance in, 205 ; 
mediaival, 306, 362, 367, 368, 
394; the great Christian, 321, 
352, 393, 452 ; of S. Victor, 375, 
377 ; the Carmelite, 432-435 ; 
the • false,' 456, 457, 460, 461, 
489 ; and • ordinary ' Christians, 
464, 533. 

NATURAL God, doctrine of the. See 
God. 

Naturalism, 8, 304-306, 337-339, 
341-345, 379, 440, 452, 461, 471, 
547, 552. 

Nature-mysticism, 308-312. 
Negative Way, the, 196, 302, 303, 

307, 329, 347. 
Neo-Platonism, 208, 210, 320-322, 

327-329, 346, 375, 380, 483, 486. 
Neo-Pythagoreanism, 2II, 482, 483, 

498. 
N estorianism, 328. 
Nezifa, 149. 
Niddtli, 149. 
Nirvana, 558. 
Novatianism, 225-227, 234, 512. 

OBEDIENCE, 141, 248, 501; ab
solute-to the will of God, 65-67 ; 
motive for, II7; ceremonial, 
138, 172, 394 ; monastic, 140, 
497-500, 526. 

Optimism, Christian, 406, 408. 
Oratorians, the French, 444. 
Orderliness, spiritual, 3 7 5-3 79, 412, 

469. 
Orders, Mendicant, 273, 348, 361, 

362, 368, 371 ; military, 140, 396; 
the Third, see TertiaYies. 

Origenist heresy, 238. 
Orphism, Orphics, 34, 86, 214, 481, 

482, 484. 
Orthodoxy, 2, 370, 433, 456, 558. 
Other-worldliness, 7, 63, 85, 86, 240, 

330, 332, 334, 408, 470, 471, 478, 
487. 

PAGANISM, 4, 5, 8, 44, 45, 77, 87, 88, 
107, 212, 314, 318, 439, 440, 486, 
502. 

• Panhedonism,' 104, 198, 271, 272, 
353, 378, 444, 467, 473, 489, 490, 
550, 551. 

Pan-mysticism, 465, 532, 533· 
Pannuchides, the, 27. 
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Pantheism, 38, 329, 368, 380, 393, 

471. 
Parousia, the, 85. 
Passion, the, 391, 393, 394, 401, 

409. 
Passions, the, 386, 387, 436, 462, 

469, 480, 484. 
Passivity, 197, 198. 
Patarini, the, 370. 
Paulicians, the, 370. 
Paulinism. See S. Paul. 
Peasants' War, the, 424. 
Pelagianism, Pelagians, 328, 335-

338, 342, 345, 467, 546-548. 
Penance, 222, 223, 226, 229, 242, 

277, 279, 284, 285, 307, 412; com
mutation of, 13, 294, 295 ; re
storation after, 153, 159, 167, 179, 
222 ; formal, 166, 534-536 ; 
Hermas on, 167-171 ; public, 168, 
227, 275-279, 281, 285, 291, 292, 
421, 473, 504, 505, 507-510, 535, 
536, 538, 540, 542, 544 ; sacra
ment of, 172, 288-291 ; Tertullian 
on, 222-225 ; Novatian on, 225-
227 ; fifth century severity, 227, 
228; death-bed, 227, 275, 511-
513, 537, 539; controversies on, 
249 ; secular jurisdiction in, 275, 
276 ; rule of one only, 275, 280, 
281, 283, 291, 507, 508, 515 ; 
mitigation of 277, 278, 283, 295, 
506; retirement to a monastery 
(Conversio) in place of public, 278, 
509, 510, 536 ; private, 279, 280, 
282,285, 28~ 292, 29~ 421, 51~ 
536-538, 540, 542, 544 ; and 
purgatory, 286, 513, 514; codi
fication of, 292-295 ; in the first 
five centuries, 504-514 ; S. Au
gustine on, 537-539. 

Penitence, 149, 168, 224, 287, 290, 
298, 397, 505, 507, 52o, 537. 

Penitential books, medi~val, 120, 
292-299. 

Penitential exercises, 166, 222, 226, 
280, 282, 286, 294, 508, 514, 534-
54o. 

Penitentiary priests, 282, 283, 509. 
Penitents, 149, 151, 154, 155, 157, 

l 71, 222, 224-228, 248, 264, 276-
279, 281, 282, 287-289, 294-297, 
300, 422, 505, 506, 510-513, 528, 
535, 539. 

Perfection, Chiistian, 66, 233, 245, 
249, 255, 256, 359, 379, 381-385, 
389, 420, 437, 467, 497, 498, 502, 
526-528, 532, 533. 

Peripatetics, the, 384. 
Persecution, endurance of, 9, 57, 

168; of the Jews, 39; cessation 
of, 179; Decian, 183, 226, 287, 
516; Neronian, 500, 501. 

Personal assurance, doctrine of. 
See Salvation. 

Philosophy, l, 2 ; Plato, 27, 33, 34, 
37, 38; Greek, 35, II8, 304, 315, 
317, 334; Justin, 37 ; Philo, 39, 
42-45 ; and Gnosticism, 208-211 ; 
Tertullian on, 219; Clement of 
Alexandria on, 315 317; S. 
Augustine on, 325, 334. 

Photismos, 86, 102. 
Pietism, 427. 
Platonism, Platonists, 35, 37, 47, 

316, 319-321, 329, 334, 345, 354 ; 
Christian, 315, 319. 

Pneuma and PsycM, 487-489. 
Pneumatikos, 86, 92, 93, 179, 192, 

2Il, 217, 230, 231, 254, 495-502. 
Pamitentia, ambiguity of term, 286. 

See also Penance. 
Prayer, 61, 125, 131, 180, 349, 350, 

358, 375, 376, 390, 391, 393, 401, 
404, 409-412 ; problem of, 97; 
intercessory, 151, 152, 206, 438 ; 
efficacy of believing, 161 ; prim
acy of, 190, 203, 206, 471 ; as a 
form of discipline, 190, 191, 260, 
263 ; ecstatic, 196, 197, 199, 200; 
and action, 204, 266, 246, 464 ; 
theocentric, 204, 205, 272 ; active 
and contemplative, 250, 271, 390, 
391, 528 ; monastic, 360, 375, 
425; as taught by Jesus, 376; 
Thomist conception of, 394 ; Pro
testant interpretation of, 429, 
430, 431, 438, 439; Catholic 
interpretation of, 431-438 ; • prac
tical,' 439-441 ; and the vision 
of God, 467 ; and meditation, 
468, 528 ; and panhedonism, 489, 
490 ; stages in, 530-533. See also 
Contemplation, Worship. 

Precepts, 240-243, 246-248, 306, 520, 
521, 527, 531. See also Counsels, 
Double Standard. 

Predestinarianism, in S. Paul, 217, 
415, 547; in S. Augustine, 232, 
339-341, 415, 547; in Calvin, 
421, 424. 

Premontre, 273. 
Progress, Stages of Christian, 49, 

77, 245-257, 314, 337, 462. 485, 
520-522, 532, 547. 

• Prophetic ' religion. See Religion. 
Protestantism, interpretation of 

Christianity in, 414, 427; doctrine 
of personal assurance in, 415, 416; 
antinomianism in, 417-420; rigor
ist discipline of, 421-424; rigorist 
ethics of, 425-428, 470; inter
pretation of prayer in, 429-431, 
450 ; and the double standard, 
517-521. 
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Protestant Reformers, the, 120, 414-

431, 469, 517. 
Psychikos, 93, 217, 220, 22r, 254, 

314, 487-489, 495. 
Psychology, religious, 10, 233, 289, 

445; Pauline 88; Gnostic, 213, 
217. 

Punishment, 17, 18, 363, 423; 
interest in reward and, 60, III, 

II7, II8, 138, 140, 304, 318, 337; 
in the Gospels, 142 ; in Jewish 
discipline, 148, 149; in New 
Testament discipline, 159, 165 ; 
in Monasticism, 268. 

Pure Love controversy, 143, 145, 
385, 451-460. 

Purgatory, doctrine of, 286,513, 514. 
Puritanism, 7, 307, 345, 363, 554. 
Purity of heart, 3, 14, 36, 41, 43, 

46, 49, 108, 110, 172, 202, 426, 
464. 

Pythagoreanism, Pythagoreans, 120, 
214, 481, 482. 

QUIETISM, Quietists, 336, 346, 362, 
436, 437, 453-455, 461, 462, 477, 
554, 558. 

Quixotism, 553. 

R.ABBINISM, Rabbis, 9, II, 19-23, 
IIO, 130, 232, 316, 442. 

Rationalism, 219, 306, 427. 
Reason, 6, 36, 100, 304, 364, 368, 

371, 373, 377, 380, 381, 383, 386, 
387, 391, 394. 

Recompense. See Reward. 
Reconciliation, the Church's ex

ercise of, 152, 228, 276, 279, 289, 
422, 512, 516; the Matthaean 
commission, 150-152 ; withhold
ing of, 160-162, 222, 225 ; un
limited, 166, 226, 227 ; post
baptismal, 169, 171, 222, 223; 
death-bed, 275, 278, 540; ex
tension of prerogative to presby
ters, 280-282 ; private, 284-286, 
511, 535, 537, 539, 540; official, 
506; public, 507, 535. See also 
Absolution, Penance. 

Redemption, doctrine of, 209, 210, 
219, 234, 327, 328, 343, 428, 429, 
488; and dualism, 87, 89, 90, 
212, 213. 

Reformation, the, 140, 279, 326, 416, 
424, 425, 519, 546. 

Reform, ecclesiastical, 361, 369, 370; 
monastic, 273, 347. 

Relics, cult of, 239, 369. 
Religion, the Christian, different 

elements in, 10 ; • mystical • and 
' prophetic,' 429-431, 449, 450. 

Religious life, the. See Monas
ticism. 

Renaissance, the, 8. 
Renunciation, Christian, 56, :n, 64, 

65, 68, 74, 144, 176, 177, 252, 253, 
256, 257, 303, 471, 520, 527. 

Repentance, 96, II8, 131, 149, 
151, 154, 157-160, 168-172, 222, 
223, 243, 516, 535. 

Resurrection, the, in Judaism, 62 ; 
in S. Paul, 102 ; the Christian 
doctrine of, 117, 472 ; of Christ, 
329. 

Revelation(s), 29, 32, 46, 59, 102, 
I IO, 139, 167, 197, 211, 220, 221, 
304, 322, 325, 367, 391, 393, 478, 
499, 500, 502, 532. 

Reward, and the vision of God, 14, 
18, 20, 35, 44, 550 ; motive of, 
25, 167; interpretation of Chris
tianity in terms of, 111, 117, 118, 
138 ; of good works, 136 ; Gospel 
teaching on, 140-146, 402; de
grees of, 241-243, 255, 256 ; 
doctrine of future, 271, 318 ; and 
naturalism, 304, 337, 517; and 
formalism, 346 ; and disinterested
ness, 402, 452, 453, 458 ; and the 
double standard, 526, 527. 

Riches, Christian view of, 61, 64, 
68-70, 73-75. 186, 214, 253, 316, 
337, 361, 407, 479, 480, 485. 

Rigorism, 5, 208; problem of, 7, 
234, 275 ; and humanism, 8, 85, 
164, 307, 351 ; and Christian 
ethics, 10, 57 ; in the Hermetic 
books, 48; in Jesus' teaching, 56, 
67, 165 ; in S. Paul, 79-81 ; origin 
of New Testament, 85-94; in 
Hebrews, 160; in 1 John, 161 ; 
and formalism, 172, 173, 220, 
234 ; and the vision of God, 192-
196 ; in Marcion, 218 ; Montanist, 
221 ; and penance, 227-229; in 
the early Church, 237; strength 
of, 302 ; theological reply to, 
303, 304 ; and naturalism, 343, 
345. 

Rosary, the, 369. 

SABELLIANISM, 368. 
Saintliness, 4, 5, 97, 133, 185, 199, 

288, 357, 393, 444, 451, 502, 510, 
557. 

Salvation, and formalism, 9; and 
the teaching of Jesus, 56 ; and 
rigorism, 59 ; two levels of, 69, 
243, 255, 517, 520, 521, 527; 
God-centredness as the only true, 
97 ; of sinners, 114 ; Jewish 
theory of, 116 ; by works, n6, 
417; by almsgiving, 131, 138, 174; 
way of, 136, 195, 207, 218, 233, 
335, 336, 350, 362 ; quest of, 138, 
145: exclusion from, 154, 156, 
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157; the reward of, 138, 172, 
174, 417; present, 318, 417; and 
grace, 337, 343, 345, 546; and 
egocentrism, 401 ; assurance of, 
414, 415, 417, 427, 513; and the 
Church, 422, 423 ; and the vision 
of God, 466, 467 ; and panhed
ooism, 489. 

Sanctification, I 84, 489. 
Sanctity. See Saintliness. 
Sarkikos, 92, 211, 217, 489, 495. 
• Satisfaction.' See Penitential Ex-

ercises. 
Scepticism, 319, 320, 365, 369. 
Scholasticism, 312,313,371,394,427. 
Schoolmen, the, 21, 297, 336, 368, 

381, 390, 413, 546; of S. Victor, 
316. 

Scientific study, indifference to, 365. 
Scotists, the, 336. 
Scrupulosity, 133, 134, 145, 522. 
Secular life, the, 81, 82, 235, 237, 

242, 253-255, 257, 267, 274, 350, 
360, 384, 522. 

Self-abnegation, 7, 470, 497; -an
nihilation, 274; -centredness, 97, 
133, 141-143, 145, 198, 270, 274, 
442-445, 461, 463, 552-555 ; -con
sciousness, 555-557 ; -control, 
484 ; -crucifixion, 54, 484 ; -ex
amination, 97, 145, 296, 408, 465-
467; -forgetfulness, 96, 133, 135, 
142, 143, 145, 197-199, 204, 207, 
274, 322, 460-462, 555-558 ; 
-humiliation, 57 ; -love, 201, 331, 
349, 451, 452, 455, 462 ; -morti
fication, 7,41, 48, 61,80, 146,261, 
267, 312, 401, 497; -torture, 261, 
414, 465. 

Selfishness. See Self-centredness. 
Selflessness. See Self-forgetfulness. 
Semi-Pelagianism, Semi-Pelagians, 

336, 545, 546. 
Sentimentalism, 364, 378, 406. 
Serapis, cult of, 491-494. 
Sermon on the Mount, the, 64, 65, 

71-73, 112, 125, 361. 
Service, Active, and Worship, 54, 

199, 257, 354, 363, 429, 441-452, 
462, 463, 471 ; in monasticism, 
199-204, 266, 271-274, 348-352, 
362, 398, 399, 403 ; resulting 
from the love of God, 199, 346, 
412,426; of the Christian Gnostic, 
315, 317; of humility and of 
patronage, 447-450, 548 ; dis
interested, 199, 451, 452, 557. 

Shekinah, the, II, 20-22, 100. 
Sin(s), DidacM on, I 12-115; 'Grave,' 

113, 223, 227, 229, 280, 504-507, 
5IO, 5 I I, 515, 516, 534, 538, 539, 
542, 544 ; ' Capital,' 114, 201, 202, 
:i78, 282, 504, 505, 514, 536, 537 ; 

relief by alms, 131, 138, 139; 
Hebrews on, 154; ' unto death,' 
161, 162; against the Holy 
Spirit, 162-165 ; Hermas on, 
167-171 ; 'Venial,' 170, 249, 280, 
282, 284, 297, 339, 505, 507, 514-
516, 534-537, 539-544 ; 'Mortal,' 
171, 226, 229, 249, 29r, 296-298, 
515, 516, 535, 540-543 ; post
baptismal, 226, 275; secret, 151, 
278, 283, 504, 510, 515, 535, 537, 
540; Abailard on, 473, 540-544. 

Sinlessness of the Christian, 229-
233, 23~ 246, 33~ 33~ 37~ 452. 

Solitude, Solitaries, 2, 180, 184, 
250, 265, 266, 

Soma-s6ma, 41, 47, 86, 482, 487. 
Soter (Saviour). 84. 
Speculation, religious, 368, 371, 375, 

380, 475, 478, 489. 
Stoicism, Stoics, 34, 37, 38, 81, 120, 

136, 210, 231, 248, 249, 316, 317, 
319, 330, 383, 484-486. 

Stylites, the, 189, 190. 
Subjectivism, Subjectivity, 393, 416. 
Supererogation, works of, 131, 138, 

240-242, 473, 517-523. 
Supernaturalism, 234, 345. 547· 
Superstition, 45, 104, 368, 423. 

TEACHING of Jesus, the humanist 
interpretation of, 55 ; eschato
logical interpretation of. 56-58 ; 
on asceticism, 63-68. 100 ; on 
God, 95, 96, 141 ; on the kingdom, 
66, 95, 99, 141 ; on human con
duct, 66, 96 ; on the ' Two Ways,' 
125; on recompense, 140-146. 

Teleioi, 86. 
Tertiaries, 273, 360, 362. 
Theia thea, the, 27. 
Theism, 35, 318. 
Theocentrism, 64, 96, 97, 142, 198, 

272, 338, 444· 
Theodicy, 44. 
Theology, moral, 7,250; Jewish, 15; 

the Egyptian and Asiatic cycles 
of, 30 ; Aristotle on, 33 ; ascetic, 
36 ; Philo's, 40, 43, 44 ; of 
the mysteries, 47; pagan, 54, 
88; New Testament, 55, 94, 137; 
Christian, 54, 68, 210, 304; 
German eschatological school of, 
57 ; German religionsgeschicht
liche school of, 86, 87 ; Pauline, 
91, 92, 104 ; danger of rhetoric in. 
129 ; results of codification in, 
139; dualist, 210, 212, 213; 
'sect,' 234; post-Tridentine 
Roman, 256; rigorist, 302, 343; 
natural, 305, 343 ; mystical, 377, 
390 ; Melancthon's, 424 ; wituess 
of, to the vision of God, 464. 
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Theophany, 23, 99, 219, 555; 

Jewish, II, 100; the Fourth 
Gospel as a, 105. 

Theosophy, 54, 208, 2rr, 212, 214, 
219, 316, 498. 

Therapeut:e, the, 40, 41, 44, 45, 60, 
487, 491. 

This-worldliness, 55, 332, 425, 470. 
Thomism. See S. Thomas Aquinas. 
Tolerance, 5. 
Tradition, the ignoring of, 369. 
Trances, 12, 15, 21, 54, 59, rro, 

302. 
Transfiguration, the, 97-101, 106, 

374. 
Trappists, the, 256. 
Tritheism, 368. 
Two Lives, the. See Double Stand

ard. 
Two Ways, conception of the, 78, 

II 1·114, 119·125, 314. 

UNION with God, mystic union. 
See God. 

Union, the way of, 207. 
Unnatural God, doctrine of the. 

See God. 
Unselfishness. See Self-forgetfulness. 

VALENTINIANS, the, 217, 231, 489. 
Valombrosa, 273. 
Viaticum, 5u-513. 
Victorines, the, 289, 372-378. 
Virginity, perpetual, of the Mother 

of Jesus, 238. 
Virginity, Virgins, 75, 76, 85, 109, 

175, 176, 180, 184, 186-188, 191, 
215, 230, 235, 237, 241, 242, 255, 
296, 307, 517, 518. 

Virgins, Vestal, 480. 
Vision, the Beatific. See Vision of 

God. 
Vision of God, the, 54, 94, 101, 135, 

136, 139, 172, 173, 181, 183, 207, 
233, 234, 243, 244, 250-255, 270, 
271, 276, 298, 302, 305, 308, 319, 
383, 386, 394, 412, 414, 426, 430, 
519; importance of, I, 10; 
quest of, 2 ; nature of, 2, 52, 312 ; 
in the Old Testament, u-14; the 
apocalyptists, 15-19, 21 ; Rab
binism, 19-22 ; Plato, -23-26, 35 ; 
the mysteries, 27-32 ; the philos
ophers, 33-38, 483, 495 ; Philo, 
38-46, 486, 487 ; the Hermetica, 
46-53; the teaching of Jesus, 94-
97, 109 ; the Synoptists, 97-101 ; 
S. Paul, 101-109, 135 ; different 
conceptions of, 110; S. Antony, 
181-183; Origen, 185, 186; 
Methodius, I 88 ; as the objective 

of rigorism, 192, 193 ; in mon
asticism, 193-207, 270, 497; as 
open to all, 252, 532-534 ; in the 
Person of Jesus Christ, 108, 205, 
313, 347, 464-467, 471; lremeus, 
313; Clement of Alexandria, 313-
319, 442 ; S. Augustine, 320-322, 
326, 327, 330, 347, 442 ; s. 
Bernard, 351-354, 357; the Vic
torines, 373-378, 388 ; S. Thomas 
Aquinas, 385, 388-394, 548-551 ; 
S. Ignatius Loyola, 403, 404 ; 
S. Francis de Sales, 409 ; the 
anti-mystical period, 435-437, 441; 
Christian literature and art, 442-
444 ; refutation of the accusation 
of selfishness against, 108, 442-
445, 451, 463, 464; relation to 
service, 445-447; the attainment 
of, 465-467, 520; the use of the 
phrase, 466-468 ; as the solution 
for the problem of disinterested
ness, 554 ; and see Contemplation. 

Visions, 14, 15, 32, 36, 102, 167, 182, 
183, 195, 196, 198, 202, 211, 214, 
220, 221, 322, 367, 400, 412, 434, 
473,499,500,502,532,549. 

Visitation, Episcopal, 298, 299. 
Visitation, Nuns of the, 409. 
Vocation, the Christian, 81 ; the 

religious and the secular, 237, 240, 
243. 314, 398, 526, 527, 531, 532 
(see also Double Standard) ; per
sonal, 245, 253, 381, 406, 425 ; 
and works of supererogation, 518-
521. 

Vows, monastic, restriction of the 
evangelic counsels to, 257, 520. 

W ALDENSES, the, 349, 360. 
Wandering Communities, 184. 
Weepers, the, 263. 
Widows, 175, 184, 237, 296. 
Word, the. See Logos. 
Works, justification by, u6, 131, 

136, 139, 140, 418, 420; of super
erogation, see Supererogation I 
faith and, 134, 417; worship and, 
see Worship; see also Actions, 
Activity, Service. 

World-acceptance, 57, 62, 67, 174, 
2 33· 

World-renunciation, 48, 57, 64, 233, 
304, 470, 484. 

Worship, I, 13, u4, 207, 428, 467; 
as the philosophic ideal, 33 ; as 
the expression of the Christian 
relationship, 135 ; primacy of, 
206, 271 ; and active service, 204, 
402-452 ; prayer and contempla
tion in terms of, 206, 271, 404; 
the schematization of, 4u, 412: 



SUBJECTS 
communion with God as the goal 
of, 430, 433 ; and • practical ' 
prayer, 438-441 ; disinterested
ness as the outcome of, 461-464; 
universality of, 465, 466 ; rela
tion between meditation and, 
468 ; relation between the Chris-

tian law and, 46g; the end of, 472; 
humility as the product of, 547, 
548. See also Contemplalim, 
Prayer. 

YETSER, the evil, 18, 123; the 
good, 123. 


	vision-of-god_bampton-lectures-1928_kirk-01
	vision-of-god_bampton-lectures-1928_kirk-02
	vision-of-god_bampton-lectures-1928_kirk-03



