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Abstract

This thesis explores Basil’s Ad Adolescentes as the composition of a highly educated
bishop who was well grounded in classical paideia, but also deeply influenced by the
thoughts and writings of his Christian predecessors. Despite the long-running debate
about the appropriateness of a classical education for a Christian, the reality of the
Fourth Century meant that officials and clerics alike had been trained by means of
traditional literature. In a world where Christianity was no bar to public office, the
common educational experience became important since a mutual appreciation of
paideia enabled magistrates, bishops and orators to relate to one another regardless of
their religious convictions. Consequently, the sons of Christians attended school fully
aware of potential career opportunities in the secular sphere, since faith and office
appeared no longer at odds. It was in this climate that Basil composed Ad Adolescentes,
addressing himself to Christian youths embarking on higher education with a range of
possibilities before them.

In this thesis Basil’s text is analysed and discussed by a combination of thematic
introduction and commentary: the thematic chapters consider the subject, purposes and
specific and broader contexts of the Ad Adolescentes and the previous scholarship on
the work in this regard; the commentary explicates relevant details in the text and offers
close analysis which supports interpretations offered in the introduction.

Chapters 1 and 2 consider the views of previous scholars on the text and the educational
context relevant to Basil’s audience. The subsequent two chapters address the question
of literary influence and the traditional methods employed in the interpretation of
classical texts by both Christian and pagan educationalists. The final introductory
chapter explores the propaedeutic nature of the text and identifies the manner in which
Basil sought to synthesise lessons from traditional literature with homiletic themes, in
anticipation of the secular and Christian responsibilities available to his audience.
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Chapter 1. Basil’s biography and education in the fourth century

Basil’s biography

Basil of Caesarea appears to have presented something of an enigma to historical
scholars. He was a prolific letter-writer and preacher of many homilies, as well as the
subject of two panegyrics by his friend and his brother,* and is mentioned, along with
Gregory Nazianzen in Socrates’ Ecclesiastical History.? Meredith maintains that as a
consequence of the literary evidence by or concerning Basil more is probably known
about him than any other ancient writer, except for Cicero and St Augustine,® but at the
same time, Rousseau concludes that he was ‘probably rather odd’,* and suggests that ‘he
never gave the impression of having found a settled point of view’.> However, despite
Rousseau’s assessment, Basil had a ‘far-ranging legacy’® and it is a testament to the
man’s ascetic and philanthropic lifestyle, plus his efforts on behalf of orthodoxy within
the church, that only 70 years after his death, the Council of Churches at Chalcedon

declared him to have been ‘the greatest of the fathers.”’

Basil was born in AD 330 in Caesarea as the eldest son to Basil and Emmelia. They
would go on to have eight more children, of whom three became bishops and five were
eventually canonised.® Basil the Elder was a ‘sophist rhetorician’ of some standing in
Caesarea,” and both he and his wife were the children and grandchildren of Christians
and celebrated the fact that their family had been persecuted in the days before
Constantine’s conversion to Christianity.'® Basil’s maternal grandmother, the elder
Macrina had been connected with Gregory Thaumaturgus, and in Ep. 204 and 223 he

details his upbringing and Christian education in her capable hands.*!

! GNaz, Or. 43 (PG 36.493-605) and GNys, In laudem fratris Basilii (PG 46.788-817).
Z Socrates, HE 4.26.
* Anthony Meredith, The Cappadocians (New York: St Vladimir's Seminary Press, 1995) 20.
‘5‘ Philip Rousseau, Basil of Caesarea (Berkeley: University of California Press, 1994) xiii.

Ibid. 1.
® Stephen M. Hildebrand, The Trinitarian Theology of Basil of Caesarea: a synthesis of Greek thought
and biblical truth (Washington, D.C.: Catholic University of America Press, 2007) preface.
’ Richard Travers Smith, St Basil the Great (London: SPCK, 1879) 46.
® In addition to Basil, GNys and Peter of Sebaste had careers in the church. These three all became saints,
as well as their brother Naucratius who lived a life of ascetic seclusion and their sister Macrina.
% P. J. Fedwick, "Basil of Caesarea on education," in Atti del Congresso internazionale su Basilio di
Cesarea, la sua eta e il Basilianesimo in Sicilia (Universita degli studi di Messina, Facolta di Lettere e
Filosofia, 3-6 dicembre 1979), | (Centro di Studi umanistici, 1983) 582, and Rousseau, Basil 5.
19 See Rousseau, Basil 3-5 for the regard in which Basil and his family held their distinguished Christian
ancestors. GNaz, Or. 43.5-8.
1 Ep. 204.6 and 223.3.



Although he was a Christian, Basil was educated in the manner typical of a wealthy
young man of the time, probably by his father in Caesarea,*? then by Libanius in
Constantinople®® and finally by the eminent Prohaeresius and Himerius in the centre of
learning and philosophy itself, Athens.™* He spent five years on the final stages of his
education,™® before returning to Caesarea with the intention to become a teacher of

rhetoric himself.1®

The education of the fourth century
Basil’s educational career, which spanned so many years, was typical of the time in its

methods, but the extent of Basil’s experience was not common to the majority of
schoolboys, whether pagan or Christian.” As a member of the wealthy elite, Basil and
his peers had the privilege of an extensive education and access to the best teachers at
all stages of the school curriculum, and this section will detail the practices involved in

the education of young nobles to prepare them for their place within the wider world.*®

'2 GNaz, Or. 43.12.

3 GNaz, Or. 43.14 on Basil’s going to Byzantium. See Raffaella Cribiore, The School of Libanius in Late
Antique Antioch (Princeton: Princeton University Press, 2008) 100-104 for a discussion about Basil’s
relationship with Libanius and their subsequent correspondence. Also Rousseau, Basil 57-60.

1 Rousseau, Basil 31. Assessments of the cultural and educational standing of the city in the fourth
century vary. Raffaella Cribiore, "The Value of a Good Education: Libanius and Public Authority," in A
Companion to Late Antiquity, ed. Philip Rousseau (2009) 235 suggests that Athens was a desired school
destination because of its former reputation rather than as a result of any superlative teachers and
intellectual thought at the time, while Nigel Guy Wilson, Scholars of Byzantium, [Duckworth classical,
medieval, and renaissance editions] (London: Duckworth, 1983) 36 maintains that the city was ‘probably
at its peak in the fourth century’ with large numbers of teachers who attracted students from all over the
empire.

15349-355.

1% GNys, VMac. 966c.

7 For the vast majority of males in antiquity Basil’s experience of schooling would have been totally
alien, since most could only afford the most basic level of learning. Literacy was considered to be the
most effective means for the lower classes in society to achieve some degree of wealth and power
(Libanius, Or. 42.23-25; JChrys, Adv. Opp. 3.5), and for this reason parents strove to send their children
to school. However, while William V. Harris, Ancient Literacy (Cambridge, Mass.: Harvard University
Press, 1989) 289 suggests that there were some ‘elementary schools accessible to fairly poor people’, he
also maintains that ‘it should not ...be thought that the system sent large numbers of the sons of the poor
to school.’

'8 The standard work on ancient education has long been Henri Irenee Marrou, Histoire de I'éducation
dans l'antiquité (Paris: Editions du Seuil, 1948) , but for more recent publications which include detail
about fourth century AD see Robert A. Kaster, Guardians of Language: the grammarian and society in
Late Antiquity, The Transformation of the Classical Heritage; 11 (Berkeley: University of California
Press, 1988) and Raffaella Cribiore, Gymnastics of the mind: Greek education in Hellenistic and Roman
Egypt (Princeton, N.J.: Princeton University Press, 2001) . See also Ronald F. Hock, "Homer in Greco-
Roman Education," in Mimesis and intertextuality in antiquity and Christianity, ed. Dennis Ronald
MacDonald (Harrisburg, Pa.: Trinity Press International, 2001) 69 for the aim of education.

2



There were broadly three stages in the Roman education system, closely modelled on
those established in Classical Greece.'® Schooling began for boys® around the age of 7,
when they started to attend classes with the primary teacher, the grammatistes. The aim
of this first level of education was for the child to acquire a knowledge of basic literacy
and numeracy,* and boys practised their letters by copying the names of gods and
heroes from classical literature.?? Jerome recommends that a ‘set of letters made of
boxwood or ivory’ should be bought for the young girl Paula so that she could become
familiar with the sounds and shapes through her play.?® However, his suggestion that the
training given to Paula should be enjoyable seems a marked contrast to Augustine’s
recollections of his schooldays, about which he says: ‘I was put to school to get
learning, of which I (worthless as | was) knew not what use there was; and yet, if slow
to learn, 1 was flogged!’?* Given that corporal punishment appears to have been a
certain feature in ancient schools, Augustine’s experience was perhaps more common
than that imagined by Jerome.? At this basic level students became familiar with
Homer, in part because of his use for copying exercises, but they also read a smattering

of Euripides and learned quotations from Isocrates.?®

For the second stage of education a pupil went to the grammarian where he practised
‘reading aloud’,?” and began his real foray into literature. At this level he read and
memorised a considerable amount of Homer, as well as becoming particularly familiar

with Hesiod,* Euripides® and Menander,® in addition to encountering other poets.

9 Marrou, Histoire de I'éducation dans l'antiquité 265. Cribiore, Gymnastics 2 points out that although
the literary sources show ‘three well-defined stages of schooling supervised by different teachers,’ in
reality the system was ‘more fluid’ than has been maintained. However, despite her assertion that
‘organisation, structure, teachers’ functions, and even contents of the curriculum ... depended on
situational circumstances’ she continues to refer to the usual division of classes as being ‘broadly
realistic’. The point to remember is that there were few hard and fast rules about the ages of children in
the different stages of education.

% There is evidence to suggest that girls could also attend primary schools (Martial, Epigrammata
1X.68.2), but the number of female pupils was probably very small, and most did not continue to the later
stages. Wealthy girls would have had tutors to teach them basic reading and writing. See Jerome, Ep.
107.4 on the education of Paula and GNys, VMac. 962d-964a on his mother’s emphasis on biblical
studies as the most appropriate education for Christian women.

2! Cribiore, Gymnastics 50.

22 Henri Ir Marrou, A History of Education in Antiquity (New York,: Sheed and Ward, 1956) 162; Hock,
"Homer in Greco-Roman Education," 62.

# Ep. 107.4

24 Confessions 9.14.

2> Marrou, History of Education 272.

%8 Cribiore, Gymnastics 179.

*" Ibid.190.

%8 See ibid.194 and Xenophon, Symposium 3.5 for the high regard in which Homer was held in antiquity.
% 1bid.197.

* Ibid.198.



Laistner and Marrou suggest that during their time with the grammarian students would
have ‘become ... acquainted with prose literature’,* but Cribiore maintains that
although ‘a good knowledge of prose writers was part of the cultural baggage of a
grammarian his students actually approached literature almost exclusively though poetic
works. Education had always been strictly connected to criticism and interpretation of
the poets.”*® To supplement their literary studies, students would also learn about
grammar and the intricate workings of language and style.**

For many students, contact with the grammarian marked the culmination of their
education, but this was not necessarily seen as a disadvantage. The school system had
no method of formal examination, and rather than trying to ensure that all pupils
reached the same standard, ‘teachers aimed at leading each student up to the level of
literacy demanded by that pupil’s place in the social and economic pyramid’.*® Few of
those who learned from the grammarian continued to the classes of the rhetor, and it did
not matter greatly. The experience of the second level of education was a common one
to members of the upper class in society and marked an individual out as a man of taste
and culture.®® It set him on the road to his future career,®” and ‘provided entry into the
network of personal relationships and patronage that could lead to wealth, offices and

good marriages. 38

The third level of education, the study of rhetoric, was accessible to only the very few,
elite, wealthy students,* and began when a boy reached around 14 or 15 years old.

Although the fundamental shaping of a student’s mind was carried out by the

0

grammarian, ‘a rhetorical education provided an entrée to positions of power,”*® and

31 For the “four pillars’ of classical education see M. L. W. Laistner, Christianity and Pagan Culture in
the Later Roman Empire (New York: Cornell University Press, 1951; repr., 1967; 1978) 11 and Wilson,
Scholars of Byzantium 19.

%2 Laistner, Christianity and Pagan Culture 11; Marrou, History of Education 278.

%% Cribiore, Gymnastics 192.

% For Basil and most others in the Eastern part of the Roman Empire, the language appears to have been
exclusively Greek, but in the West the focus would have been on both languages together (Marrou (1956)
p274-9). Robert Browning, The Emperor Julian (London: Weidenfeld and Nicolson, 1975) 34 asserts
that Julian was well versed in both languages, but Ammianus Marcellinus suggests that his Latin was
adequate for conversation (16.5.7).

% Cribiore, Gymnastics 44.

% Ibid. 3; 53.

%7 Kaster, Guardians of Language 26; Laistner, Christianity and Pagan Culture 17.

% Kaster, Guardians of Language 28.

% Cribiore, Gymnastics 3: ‘class and status — and, to a much lesser extent, merit — determined who
continued’ in education.

“0 |bid. 56; Peter Robert Lamont Brown, Power and Persuasion in Late Antiquity: Towards a Christian
Empire, The Curti lectures; 1988 (Madison, Wis.: University of Wisconsin Press, 1992) 38.
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those who sought careers in the law or the high echelons of Imperial administration
would certainly have continued to higher education.** During this stage a student would
continue to read poetry, but would also discover the prose authors, in particular
Demosthenes and other orators, as well as the historians.*? The purpose of reading such
works was less for literary criticism, as would have been practised with the grammarian,
but more to study methods of oratory and discover ways to apply rhetorical technique.®
The ability to express oneself eloquently and persuasively was an essential skill for

those entering public life in any capacity.*

The moral education
Education opened up a whole range of possibilities to the young man who had been

taught by the grammarian and rhetor, but in reality to be educated meant much more
than simply knowing facts and being familiar with a range of poets. Success in
education was characterised by hard work (ovoc),* and the discipline of the
‘gymnastics of the mind’* could also be translated to the effort required to overcome
bad habits of a moral kind. Education was the ‘gymnastic of the soul’:*’ the means by
which a young man trained himself towards philosophy and moral virtue.*® Hence for

the ancients, an educated man was a moral man.*°

Education and moral virtue were linked because of the concept of paideia. The word
‘which originally meant ‘child rearing’, was conceived as a slow vegetable growth that

affected people through the course of their lives and embraced more than the purely

* Cribiore, Gymnastics 3.

2 A, F. Norman, "The Library of Libanius," Rheinisches Museum 107(1964) 159 details the reading
suggested for pupils by Libanius, following the advice of Dio Chrysostom.

¥ Marrou, History of Education 200. Also see Hock, "Homer in Greco-Roman Education," 69-76 for a
summary of the activities undertaken as part of the rhetorical training.

* Cribiore, "Good Education," 238-241 on the advancement of those who had been given the advantages
of a rhetorical education. Eloquence did not only have to be displayed in public speech, but also in
appeals to those in power by means of letters. Brown, Power and Persuasion 46 discusses the way that
the language of epistles pointed to a common educational experience which the writer and recipient
shared and therefore made the requests contained in letters more about equals granting each other favours
rather than being the appeal ‘of a suppliant to a superior.’

** Cribiore, Gymnastics 222; 281.

“® Ibid. 128-9.

* Kaster, Guardians of Language 15.

*8 Cribiore, Gymnastics 220 for education’s appropriation of Hesiod’s image of the philosopher climbing
the steep hill towards virtue.

*9 Laistner, Christianity and Pagan Culture 15-16, quoting Julian, Ep. 36: ‘We believe that a true
education results, not in carefully acquired symmetry of phrases and language, but in a healthy state of
mind, which has understanding and true opinions about things good and evil, honourable and base.’
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intellectual.”® It was used to define culture as well as literary and other knowledge, and
the concept encapsulated the unwritten rules which governed how men of the upper
classes related to one another.”® It was the value placed on the concept of paideia which
enabled Christians, in the East particularly, to view classical literature in a reasonably

positive light, despite strong religious objections to the content of many works.

Paideia

From the earliest days of the church, Christians had questioned the value of the ‘wisdom
of the pagans’. Following Paul’s declaration that God had put to shame the wisdom of
the wise, instead choosing to reveal his mysteries to the foolish and childlike of the
world,>? the apologists had sought either to reject outright the words of the philosophers
and poets of old, or to reconcile Christian morality and pagan virtue. In the West in
particular®® it became a commonplace to rage against an education system which
depended on religious festivals to define the school year and used the stories of false
gods as the basis of its curriculum.>*

However, there was something ironic in the fact that the very people who denounced
classical literature so vociferously had received the benefit of an extensive education
based on the classics, often before their conversion to Christianity.>® They objected to
children being exposed to pagan gods yet made no attempt to develop a system which
could deliver all the same skills and benefits without the religious dangers, and indeed
even if an attempt had been made it is doubtful that it would have had very much
appeal, even to the most faithful Christian parent.>® As Cameron points out: ‘traditional
grammatical and rhetorical education was felt to fill the secular needs of
society...changing the educational system would have meant changing the definition of
culture, in effect the definition of the elite. The traditional system had the irreplaceable

practical advantage of having standards that were accepted in every corner of the

%0 Cribiore, Gymnastics 243.

5! |bid. 281; Brown, Power and Persuasion 122.

521 Corinthians 1.19; see Matthew 11.25 for a similar sentiment from the lips of Jesus.

53 Kaster, Guardians of Language 72.

> Most famously, Tertullian objected to Christians working as teachers: De Idol. 10 and asked ‘What has
Athens to do with Jerusalem?’ (De praescriptione haereticorum 7.9).

> Augustine, Confessions 13 describes how he delighted in Latin literature and wept over the fate of Dido
as a boy, but expresses regret that he had no concern for his own immortal soul at that time in his life.

*® Indeed, the Apollinarii did set about trying to create Biblically based versions of epic and tragic poetry
following Julian’s Rescript on Christian Teachers in 362, but after the death of Julian their works
disappeared, suggesting the traditional texts continued to be favoured by Christians. (Socrates, HE 3.16;
Sozomen, HE 5.18).

6



Roman world.”’ Classical literature was the means by which young nobles were
prepared for their place in the world, whether they were pagan or Christian, and it did
not matter how many Tertullians declaimed against it, parents would continue to send

their sons to the grammarian.*®

Another reason for the absence of a school system based on Christian texts may be that
by Late Antiquity it was only in the West that education was regarded as representative
of the Christian-pagan divide.*® For Eastern Christians the culture and literature of the
Greeks were always viewed as a part of their own culture,®® and they did not seek to
reject the ‘outside wisdom’ in favour of received Christian revelation. In contrast to
Tertullian, Origen suggested that ‘the educated Christian ...occupied the enviable
position of the connoisseur’.®* He could survey the whole range of classical literature
and take from it the truth, while rejecting the false.®? Eastern Christians operated within
a world where a common emphasis on paideia meant that bishops and Christians
working in official positions could interact with pagans in the same positions as
equals.®® Christian children continued to be educated in the same way as their pagan
predecessors had for hundreds of years, because ‘at a purely practical level there was

simply no alternative preparation for public life.”®

Basil’s higher education and subsequent career
Gregory Nazianzen maintains that Basil was a brilliant scholar in Athens, although his

Christian commitment was equal to his devotion to his studies.®® After he left Greece,
Basil appears to have travelled in the East, but then in 355 returned to his native
Caesarea in order to begin a career as a rhetorician like his father, who had died

previously.®® Presumably he would have been a very successful and skilled rhetorical

> Alan Cameron, The Last Pagans of Rome (New York: Oxford University Press, 2011) 357.

*® The only evidence we have for a real ‘alternative’ education for the male offspring of a good family is
the education given to Basil’s youngest brother Peter by his mother and sister, as described in GNys,
VMac. 972b-d. However, Neil McLynn, "The Manna from Uncle: Basil of Caesarea's Address to Young
Men," Unclassical Traditions (2010) 114 asserts that this entirely Christian ‘freakish’ upbringing would
never have been adopted by a self-respecting father.

% Kaster, Guardians of Language 74.

% Cameron, Last Pagans 7.

61 Kaster, Guardians of Language 74.

%2 Gregory Thaumaturgus, Oratio Panegyrica 14 details Origen’s technique of presenting the truthful
elements of different philosophies to his pupils.

% Brown, Power and Persuasion 39; 122.

% Cameron, Last Pagans 357.

® GNaz, Or. 43.21.

% probably in 346 according to Fedwick, "Basil of Caesarea on education," 585.
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teacher, since Gregory of Nyssa states that he returned home full of importance because

of his great skill.®’

As a consequence of the influence of his sister, Macrina, Basil was
persuaded to adopt the ascetic lifestyle and he moved to a retreat in Pontus, rejecting his
secular career. He spent several years at the retreat with some involvement in church
affairs, during which time he was ordained.®® He became bishop of Caesarea in 370 and

died on 1* January, 379.%°

Despite the many years that he spent in education, Basil makes very little reference to
his schooling and in comparison with his friend and his brother alludes to a relatively
small amount of classical literature in his writings.”® That he was comfortable with
using classical language and literature cannot be doubted: his epistles contain allusions
suitable to his audience when the occasion calls for it,”* but he is reticent about showing

his knowledge in other contexts.

Basil recalls his studies in Ep. 223, written to Eustathius of Sebaste in order to assert his
orthodox opinions, and he refers to the many years that he spent on ‘vanity’ in the
schools. He writes that he ‘consumed almost all [his] youth in the futility ... with the
acquirement of the precepts of that wisdom made foolish by God,” before he ‘looked
out on the marvellous light of the truth of the gospel.””? This letter has been viewed as
Basil’s total rejection of classical learning and certainly he appears to have regarded
literature as fairly unimportant in his exposition of sermons and in his letters, but that
does not mean that he did not see the value in an education based on the traditional texts
of the school curriculum. After all, while he may have chosen not to display his own
wide knowledge, he nonetheless owned a debt to the grammarians and rhetors who had
trained him in the paideia that enabled him to communicate so effectively with both

pagans and Christians in a variety of contexts.

%" GNys, VMac 966¢: although Basil is criticised for being ‘puffed up’ with himself, there is no
suggestion that his estimation of his abilities was wrong.

% Rousseau, Basil 1-2.

% Although see ibid. Appendix 3 for dispute about the date of his death.

" Raymond Van Dam, Kingdom of Snow: Roman rule and Greek culture in Cappadocia (Philadelphia:
University of Pennsylvania Press, 2002) 180: Basil ‘seems to have removed classical culture from his
everyday life.’

"M E.g. Ep.74; 186; 334; 339; 348.

2 Ep. 223.



Basil’s writings
As has been mentioned, Basil was a prolific letter-writer and the collection of his

correspondence numbers 368 epistles, most sent by him.” He also preached a large
number of sermons in the course of his career, and published works relating to the
ascetic life and regulations governing the conduct of those living in Christian

communities.’

This thesis is concerned primarily with his work Ad Adolescentes, but also refers to

other writings by Basil.

Thesis outline
This thesis analyses the literature which influenced Basil’s composition of his address

and how he explores his sermon themes in a way which shows he is addressing the
young rather than an adult Christian audience by means of thematic chapters. These
introductory discussions consider current modern scholarship in connection with the Ad
Adolescentes and questions of classical education, the interpretation of texts and
homiletic literature. The thesis provides the author’s translation of the work alongside
the Greek text from the Loeb edition. The following commentary highlights Basil’s use
of previous texts, his incorporation of pagan and Christian literature into his work and
offers analysis which supports interpretations suggested in the thematic introduction. It
considers the development of Basil’s argument from the starting point grounded in the
idea of the classical education system to an introduction and exhortation to the Christian
life and Basil’s conviction that his young audience can be encouraged to develop
themselves into responsible members of the church and society, being aware of their

thoughts and actions and being prepared to make a full commitment to their faith.

Chapter 1: Basil’s biography and education in the fourth century.
Chapter 2: Scholarship and setting of Ad Adolescentes.
Chapter 3: Pagan and Christian influences.

Chapter 4: The intellectual context of Basil’s time and his use of allegory.

" Included in the collection are a number of letters sent to Basil by various correspondents, including his
friend GNaz, the rhetor Libanius and the Emperor Julian.

" Paul Jonathan Fedwick, "A Chronology of the Life and Works of Basil of Caesarea," in Basil of
Caesarea: Christian Humanist, Ascetic: A Sixteen-Hundred Anniversary Symposium, ed. Paul Jonathan
Fedwick (Toronto: Pontifical Institute of Medieval Studies, 1981) sets out the probably dates of
publication of Basil’s different works.
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Chapter 5: Basil’s homilies and their relation to Ad Adolescentes.
Chapter 6: Text and translation of Ad Adolescentes.
Chapter 7: Commentary.

The base text used is the Loeb text published in Deferrari, R. J. and McGuire, M. R. P.
(1924) Saint Basil, the Letters. London, New York,: W. Heinemann; G. P. Putnam's
sons, available for scholarship through the Perseus website at:
http://www.perseus.tufts.edu/hopper/text?doc=Perseus:text:2008.01.0638.

Padelford’s 1902 translation is available online at
http://www.earlychristianwritings.com/fathers/basil_litterature01.html, but the
translation used in the thesis is the author’s.

Where relevant, matters of textual reading are discussed in the commentary.

Other works used in the thesis

The Long Rules (Regulae Fusius Tractatae, PG 31. 1052-1305): These questions and
answers about the conduct and daily life of monks in Basil’s communities were
probably first published in short form in around 366, but appear to have been added to
and revised throughout much of Basil’s life.”” The rules are useful for this thesis
because of the recommendations they make about the treatment and education of
children who were brought up in the monastery, since Basil appears to consider that the
education of such children should be different in several respects to the traditional
education system of his day.

Homilies: These were composed and delivered during the period of Basil’s
‘ecclesiastical ministry’ between 363-370.7° This thesis looks in particular at the
sermons On the Words ‘Give Heed to Thyself’ (Homilia in illud: Attende tibi ipsi PG
31.197-217) and Against those who are Prone to Anger (Homilia adversos eos qui
irascuntur, PG 31.353-372).

Translations of the homilies and Long Roles are taken from Wagner, Monica M.
Ascetical Works of Saint Basil. Washington: Catholic University of America Press,
1950.

> Anna Silvas, The Asketikon of St Basil the Great, Oxford early Christian studies (Oxford ; New York:
Oxford University Press, 2005) 2.
"® Fedwick, "Chronology " 9.
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Epistles: Basil’s letters are referred to throughout the thesis where appropriate. The
numbering system and translation used is that in in Deferrari, R. J. and McGuire, M. R.
P. (1924) Saint Basil, the Letters. London, New York,: W. Heinemann; G. P. Putnam's

Sons.
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Chapter 2. Scholarship and setting of Ad Adolescentes

Ad Adolescentes
Of all Basil’s writings, Ad Adolescentes or the Address to the Young Men on How They

Might Profit from Pagan Literature, as the full English title goes, is the ‘best known and
most widely disseminated of Basil's works’." It appears not to have been particularly
valued during late antiquity, but was given a new lease of life in the Latin translation by
Bruni published early in the 15" century, and afterwards was viewed as an important
document used to justify and advocate the study of the Classics by Renaissance thinkers
throughout Europe.” Coming as it does from a Christian who appears to reject classical
learning elsewhere in his writings, this could be viewed as a strange piece, but Basil’s
reference to his own secular education and acquisition of worldly knowledge as

uatondtne® does not indicate that he regarded traditional education as something to be

shunned. Rather, as an educated bishop he was more aware than most of the benefits
conferred by education, and determined to pass those benefits onto another generation
of Christians: whether future church leaders or secular officials.

Ad Adolescentes in modern scholarship
Perhaps as a consequence of this work being largely ignored in antiquity there is little

external evidence to enable scholars to attach a firm date of composition to the piece,
and the various dates proposed range over the last 24 years of Basil’s life. The view that
the piece was written during Basil’s episcopate, sometime in the 370s, is maintained by
most early scholars, and based on the fact that Basil writes about himself as: ‘being of a
certain age’, and experienced in the ways of the world through the many situations he
has encountered.? Indeed Wilson argues that the words would appear ‘intolerably

sententious’> coming from the mouth of a man younger than his mid-forties. However,

! Roy Joseph Deferrari and Martin Rawson Patrick McGuire, Saint Basil, the Letters, 4 vols. (London,
New York,: W. Heinemann; G. P. Putnam'’s sons, 1924) Vol. 4, 371.

2 Schucan (1973), summarised in e.g. McLynn, "Manna from Uncle," 107; Wendy E. Helleman, "Basil's
Ad Adolescentes: Guidelines for Reading the Classics," in Christianity and the Classics: The Acceptance
of a Heritage, ed. Wendy E. Helleman (1990) 31.

¥ Vanity (Ep. 223).

* Ad Adol. 1.1.

® Nigel Guy Wilson, Saint Basil on the Value of Greek Literature (London: Duckworth, 1975) 9.
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the notion that this is a work composed by an ageing bishop nearing the ‘end of a life of

wide experience’® has been challenged for a variety of reasons.

In her article of 1972, Ann Moffatt argued that the work could have been composed as
early as 355, which would coincide with Basil leaving Athens and returning home to
Caesarea to take up a position as a teacher of rhetoric.” There are problems with this
view however, since it relies on the statement that ‘Basil’s sisters were up to ten years
older than him’, and therefore could potentially have had teenage children to be the
addressees of the work by the mid-350s.2 The original premise is awry, since Rousseau®
states that Macrina, Basil’s oldest sister, was born in 327, only three years before Basil
himself and she did not marry.*® Although arguing the possibility of the very early date,
Moffatt follows Bardy, and settles on the idea that Basil was composing his work as an
immediate reaction to Julian’s school law of 362 which was issued at the same time as
the emperor wrote to Atarbius on the subject.** The two statements together made it
clear that Julian’s intentions were to force Christians out of the teaching profession,
prompting a backlash from educated believers, and therefore Moffatt places the
delivery of the address somewhere in 362-3.1% The notion that Basil had the Rescript in
mind as he wrote this piece is an appealing one, despite the fact that Van Dam maintains
that Julian ‘seems not to have registered in his historical awareness’'® and states that
Basil did not seek to engage in public arguments about the role of classical education in
the lives of Christians. Certainly there are signs that Basil is thinking of the dangers that
pagan teachers might pose to Christian students in the address, since he explicitly states

that they need extra advice from him, even though they ‘go to school every day at the

® Emmanuel Amand De Mendieta, "The Official Attitude of Basil of Caesarea as a Christian Bishop
towards Greek Philosophy and Science," in The 14th Summer Meeting and the 15th Winter Meeting of the
Ecclesiastical History Society, ed. Derek Baker, Studies in Church History (Basil Blackwell, 1976) 25.

" Ann Moffatt, "The Occasion of St Basil's Address to Young Men," Antichthon 6(1972) 76.

® Ibid. 76.

® Rousseau, Basil 4.

19 GNys,VMac. 964d: She was engaged to an excellent young man, but when he died ‘she would say that
it was absurd and unlawful not to be faithful to the marriage that had been arranged for her by her father’,
and refused another suitor.

1 Julian, Ep. 36.

12 Moffatt, "Occasion," 74: Bardy (1935) maintains Address was one of ‘four great Christian replies to
the issues raised in Emperor Julian’s Rescript on Christian teachers’; 83. It is unlikely, however, that the
facts would have circulated as quickly as Moffatt anticipates, and even if it were the reason for the
address it would not necessarily be useful in identifying the date of composition. After all, GNaz’s
Invectives Against Julian were only written after the emperor’s death.

13 \van Dam, Kingdom of Snow 184.
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house of the teacher’,* and he warns them not to accept everything they are given,

because sweet honey could disguise deadly poison.™

Other scholars who give support to the thesis of an earlier date include Rist, Van Dam
and McLynn. They view the purpose of the work differently (see below), but generally
place it somewhere in the mid-360s; with Rist and McLynn connecting it to Basil’s
activity within the spheres of education.™

It appears unlikely that Basil composed this work very late in his life, since his
comment towards the end of the address that ‘I will counsel you about [important
things] through the whole of your life’!” does seem to envisage some considerable time
in contact with these young men in the future. On the other hand, the notion that the
work might have had its genesis in the early 360s as Moffatt suggests also appears
difficult. The exact ages of Basil’s sisters are not known. The only one we can date with
confidence is the eldest, Macrina, in 327, and as mentioned above she did not marry or
have children. However, it is possible to gain more clues about the potential dates for
the weddings of the younger sisters from Gregory of Nyssa’s account of Macrina’s life.
Gregory writes that Macrina’s father arranged her marriage when he she came of age,
but unfortunately her fiancé died before the nuptials could be celebrated.'® Therefore
Macrina would have been married before her father died in 346. Gregory also states that
Basil returned from studying in Athens in 355, after his ‘mother had arranged marriages
for her daughters’.19 Since it is the mother who arranged the weddings of Macrina’s

sisters rather than the father, this would imply that Basil’s sisters were all married

14 Ad Adol. 1.4.

> Ad Adol. 4.3. For an analysis of Basil’s use of honey and bee imagery in this work, and the suggestion
that it is closely related to Julian’s Rescript of Christian teachers, see Jennifer Helen Gane, "‘How Doth
the Little Busy Bee...”: The Use of Apian Imagery in Basil’s ‘On the Value of Pagan Literature’.", The
School of Historical Studies Postgraduate Forum E-Journal 5(2006).
16 McLynn, "Manna from Uncle,"112: In 365 Basil was ‘much engaged with the world of professional
paideia. Before he became established as a leader of the local church, he was actively soliciting contacts
with Libanius in Antioch and sending students in his direction’; J.M. Rist, "Basil's 'Neoplatonism': Its
Background and Nature," in Basil of Caesarea: Christian Humanist, Ascetic: A Sixteen-Hundred
Anniversary Symposium: Part One, ed. Paul Jonathan Fedwick (Toronto: Pontifical Institute of Medieval
Studies, 1982) 219, n.340; Fedwick, "Chronology " 18-19 and Rousseau, Basil 49-50 consider the various
dates proposed, but none come to a satisfactory conclusion.
" Ad Adol. 10.7: Ey pév o0V & KQATIOTA eivat KV, T& HEV VOV elgnKa, Ta d¢ Tad mavTa
oV Blov vy ovppovAevow. See LSJ for use of ndig with an article and noun to mean ‘all of/ the
whole of”.
18 GNys, VMac. 964c. The young man in question was an ideal Christian male, and Gregory says that he
brought to ‘his future father-in-law his fame in public speaking’, but, being consistent with the Christian
faith, the talent was used ‘on behalf of the wronged.’
9 GNys, VMac. 966c¢.
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sometime between 347 and 355. Therefore it is most likely that, if the work was
intended for Basil’s teenage nephews (see below), then it should probably be dated
between 365-369; a time before Basil became embroiled in his bishop’s activities, but
was performing the role of parish priest, preaching sermons and regularly encountering

his local congregation.?

The audience
Just as in the problem of trying to identify the date of this work, there is no external

evidence which can be used to determine the audience to whom Basil addresses himself.
The first part of the text shows Basil’s connection with the members of his audience,
who he states are related to him ‘by nature’ and that he stands ‘immediately after [their]
parents’ both in relationship and kindly feeling towards them.?* He implies that the
friendly feeling is mutual, since they do not miss their fathers when they are with Basil
instead.?” With some exceptions,?® scholars tend to accept that the ‘young men’
addressed by Basil are the children of his younger sisters and therefore his nephews (or
in some cases his nieces).?* Accepting that these children are part of Basil’s family also
makes sense of the comment towards the end of the work where he states that he will
continue to give advice to them throughout their lives,” since he can envisage no reason

why they would not encounter each other at least at some stages in the future.

The assumption that Basil is addressing a group in his capacity as a priest could also be
supported by the comment that he will continue to give them advice throughout their

lives, since his pastoral oversight will carry on even as they leave his care (if they are

20 See Fedwick, "Chronology " 17 on the fact that Basil’s homilies were likely to have been composed
during the period 363-370 ‘within the period of Basil's ecclesiastical ministry, as a presbyter and as a
bishop in the diocese of Pontus.’

L Ad Adol. 1.2.

22 McLynn, "Manna from Uncle," 111 has an interesting view on this point. He argues that the youths are
literally missing their fathers since they have come to study at Caesarea, possibly under the instruction of
their other uncle, Gregory.

2 Deferrari and McGuire, Saint Basil, the Letters 4, 365: a group of seminary students; Moffatt,
"Occasion," 81: ‘a group of teenage students’. She takes the close relationship to be that of a priest to his
congregation rather than a physical familial bond.

* McLynn, "Manna from Uncle,” 111: the connection between Basil and the youths must be “literal blood
relationship’; Sherman Garnett, "The Christian Young and the Secular World: St Basil's Letter on Pagan
Literature," Greek Theological Review 26, no. 3 (1981) 212 does not identify an addressee, but suggests
that Basil’s claim of relationship is inserted as a way of presenting his pure motives, to avoid him being
regarded as a sophist who claimed to impart wisdom in return for money. Wilson, St Basil 7 suggests that
the work is addressed to Basil’s ‘nephews (and perhaps nieces)’. There is evidence for the education of
girls in schools (see above, chl, 3n.20) but they would have been unlikely to benefit from rhetorical
schooling as the boys would have done.

% Ad Adol. 10.7.
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presumed to be children raised in his monastery) or when they leave school.?® However,
the only other extant text where Basil purports to address young people is Ep. 43 which
is to a single young ascetic, and appears to be more a homily than a letter.?” The absence
of other works addressed to groups of young people, despite the fact that Basil certainly
had contact with the children raised in his monastery and did write to third parties about
the methods which should be employed in the education of those children,? would
seem to suggest that he was not in the habit of regularly addressing groups of children

in his priestly capacity. Therefore it would make more sense to accept that this work
was composed for a particular occasion when Basil wished to impart something
important to a group of his relations, who were perhaps approaching a particular

milestone or educational stage in their life.”®

If it is accepted that Basil is addressing his blood relations, the sons of his sisters, the
next question is whether it can be determined what age the boys are likely to be.
Scholars generally suggest that the youths are in the second stage of classical education,
and that the teacher to whom Basil refers would have been the grammarian, and the
boys probably 12-15 years old. *® Moffatt states that the addressees of the work are
‘children at the beginning of their teens’.>" In gauging the ages of the youths scholars
tend to look at the texts which Basil makes use of in the work and assess whether the
boys would be familiar enough with all those quoted or alluded to so as to be able to
follow the argument that Basil makes with the material he uses.*® As Kaster has pointed
out® the educational curriculum was not uniform across the Empire, and the decisions
about which texts should be encountered by school-boys was as much due to the

availability of books as it was intellectual consideration. However, the youths would

% Moffatt, "Occasion,"75.

2" Deferrari and McGuire, Saint Basil, the Letters 4, 240-1; 264-5 for the question of the authenticity of
the letter.

%8 Reg.Fus. 15, in Monica M. Wagner, Ascetical Works of Saint Basil (Washington: Catholic University
of America Press, 1950) 264-268.

2% Another reason why this work is more likely to be addressed to young men of Basil’s family rather than
the wards of the monks is the fact that it takes as its starting point the staple literary texts of a private
education, rather than the ‘maxims from Proverbs’ and Bible stories that Basil advocates for those
educated by the clergy (ibid. 266).

%0 See chi, 3-5 above for a summary of the various stages of classical education.

3! Moffatt, "Occasion,"75.

%2 This approach is mostly successful, but McLynn, "Manna from Uncle,” 111 states that Basil ‘spends
much of his time talking [over the youths] heads’ and suggests that the references to Plutarch, Quis Suos
would have been too sophisticated for teenage students. Wilson, St Basil 8 states that Hesiod was read at a
‘relatively early stage’ of schooling, but asserts that some references would have required ‘a considerable
degree of knowledge, if not downright precocity.’

%% Robert A. Kaster, "Notes on "Primary" and "Secondary" Schools in Late Antiquity," Transactions of
the American Philological Association 113(1983) 342; 346.
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certainly have some familiarity with Homer, Hesiod and other poets, even if they had

read little in the way of prose authors.**

Another approach is to consider Basil’s assessment of his audience’s understanding of
faith, virtue and literature and how it compares with the early church’s views of
children’s abilities and levels of comprehension. It is not so much the specific texts that
Basil uses which may be important, but rather how he expects his nephews to
understand and make use of the examples which he provides them with that will show

the stage of life these young men are at.

The internal evidence in the work is scant about both the specific identity and age of the
youths. Basil states that they attend school each day and read classical literature®® which
would seem to put them in the 12-15 age range. However, while he argues that classical
literature, despite its pagan origins, can be useful in providing lessons which will be
beneficial for the cultivation of a virtuous Christian life, he does also state that Christian
writings will be more helpful and appropriate for the task.*® The problem he identifies
with this is that he says the youths are not old enough to fully understand the mysteries
contained within the Scriptures.®’ This is not to suggest that the Bible was considered
too complicated for the young to read, but rather that the full extent of Christian
revelation needed more maturity and greater familiarity with Biblical writings than the
youths have at present. It is therefore most suitable for them to use their secular studies
as a ‘training ground’ in readiness for their earnest Biblical study at a later date. Basil
does not expect his nephews to have engaged in the study of Scripture at this point in
their lives, however, that is not necessarily helpful in determining their ages unless it
can be ascertained at what age children were generally considered capable of Biblical

understanding and Christian commitment in the ancient world.

In his book Adults & Children in the Roman Empire, Thomas Wiedemann highlights
the fundamental difference between adults and children as being one of reason. Children

are, by definition, 'non-speakers' (infantes) because they lack the reason which enables

3 Although he is a special case, Julian states that his tutor Mardonius taught him about Socrates through
the works of Plato, as well as encouraging him to read Aristotle and Theophrastus when he was in
Nicomedia (Misopogon 353c).

% Ad Adol. 1.4,

% Ad Adol. 10.1.

¥ Ad Adol. 2.5-6.
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them to think through and therefore rationalise their actions.® It is for this reason that
Seneca states that children cannot be taught philosophy in its proper sense, but instead
may only be encouraged to learn philosophical maxims in the hope that they might gain
understanding as they get older.> Likewise, in his discussion of the methods which
ought to be used in the education of children, Plato reminds his audience that children
find it hard to be serious and so need to be taught in a way that is playful rather than
arduous.”® In addition he cautions that the young are incapable of understanding
allegorical stories, so advises that they should only be presented with characters and

situations which will show ostensibly moral and praiseworthy qualities.**

It appears that Basil agrees with this notion that children are incapable of reason until a
certain age, and the idea may be in part behind his thinking in this work. In the Long
Rules he advises that, although children can be accepted into the monastery for
education at any age, a child may not make a decision to commit himself to a life of
virginity until that time of life ‘when reason enters in’,*? after which time the decision
can be ‘relied upon’ because the child has the mental capabilities to fully understand
what is being undertaken.** Canon 18 of the Church canons quotes Basil as asserting
that the age for a girl to be ‘mistress of her thoughts’ was 17 years old and therefore this
was the age at which females could first be accepted into the life of virginity.*
Unfortunately there is no equivalent canon regarding the age for boys to be admitted to
the monastery, but it was generally presumed that the age of reason for them was at a

slightly younger age, such as 15 or 16.%

It is clear that Basil does consider that his nephews are approaching the age when their
reason ‘matures’ because of the fact that he encourages them to develop the ability to

allow reason to govern their actions, rather than being persuaded by everything that they

%8 Wiedemann, T. (1989) Adults and children in the Roman Empire. London: Routledge, 21.

% Seneca, Ep. 33.7.

“* Plato, Laws 659- 660a.

*! plato, Rep. 378d.

*?Reg. Fus. 15 in Wagner, Ascetical Works 264.

“ 1bid. 267.

* Giinter Prinzing, "Observations on the legal status of children and the stages of childhood in
Byzantium," in Becoming Byzantine : children and childhood in Byzantium, ed. Alice-Mary Maffry
Talbot and Arietta Papaconstantinou (Washington, D.C.: Dumbarton Oaks, 2009)33. Also found in Basil,
Ep. 199.

* |bid.16; Cornelia B. Horn and John W. Martens, "Let the little children come to me": childhood and
children in early Christianity (Washington, D.C.: Catholic University of America Press, 2009) 6-7 for a
discussion of Philo and Hippocrates’ views on the development of children.

18



encounter in their school books,*® and part of the development of his argument makes
use of the notion that the youths are coming to a point in life where they will have to
take more responsibility for their actions and decisions. In Section 1 Basil envisages
them attending school and hanging on every word uttered by their teachers, while at the
same time he states that they are just starting out in life.*” However, as he goes through
his work he introduces the notion that the nephews will listen to his advice and begin to
act on it,*® culminating in them reaching the position where they can start to discern the
right course of action for themselves, or at least take themselves to a wiser guide if they
are unsure.*® He certainly appears to address his nephews as though they are reaching an
age when they can start to consider how they should think and behave, and there is no
indication that he does not regard them to be incapable of understanding or acting on the

advice that he offers them.

The episode at 5.12-14 of the address also supports the idea that the youths are coming
to a time in their lives when they will have to start making choices and utilise their
growing rational abilities. Basil recounts the story of Herakles at the crossroads where
he encounters the figures of Virtue and Vice. The women who represent these two
characteristics offer hardship or luxury respectively to Herakles, and endeavour to
entice the young man to follow their path of life. The incident encapsulates many of the
ideas explored in this work, but most importantly presents a parallel for Basil’s
nephews, who stand at a point in their own crossroads and will soon be called upon to
make decisions about the course that their lives will take. Basil does not state the age
that Herakles was at the time of his fabled choice between Virtue and Vice, but does
link the episode closely to the youths by stating that he was ‘passing near that time of

life, which you also are now’.*

In terms of the Bible knowledge Basil expects his nephews to have, although he argues
that a developed understanding of the Christian mysteries is probably beyond their
intellectual abilities, he does assume that they are aware of certain staple Old Testament

characters and stories. At 3.3-4 Basil draws on the examples of Moses and Daniel,

“ Ad Adol. 8.3.
" Ad Adol. 1.1:’[having] the power as it were to show by example the safest road to those lately
establishing themselves in life.’: dote TOlC doTL KaOLOTAPEVOLS TOV Blov EXeLy WoTteQ ODOV THV
aopaAeotdtnv vTTOdEKVOVAL
48 E.g. Ad Adol. 4.1: ‘both love and imitate’ ... ‘the deeds and words of good men.’; 7.1; 7.7.
* Ad Adol. 10.8.
*0 Ad Adol. 5.12.
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citing them as examples of those who studied ‘outside’ philosophy before they became
versed in knowledge and understanding of the truth. Similarly, he uses David in his
capacity as the singer of the Psalms to illustrate the healing properties of wholesome
music at 9.8. However, the knowledge of particular Old Testament episodes does not
necessarily assist in identifying the age of the youths, since the Jewish Scriptures appear
to have been the writing used to provide children with an initial awareness of Biblical
teachings.

There is no evidence of Basil’s own ideas about the scriptural education for young
children,” but his near contemporary John Chrysostom offers a helpful insight into the
methods which might have been employed in training the very young in their Bible
knowledge. In probably the most useful ancient text about the education of children
within a specifically Christian context, Address on Vainglory and the Right Way for
Parents to Bring Up their Children,>* Chrysostom offers advice to parents in his
congregation on the best way for them to manage their offspring so as to ‘raise up an
athlete for Christ!’.*

He states that parents ought to introduce their sons to a story from the Old Testament:
suggesting Cain and Abel first.>* He writes that the story should be told without the
names of the protagonists, but they ought to be presented as two brothers only. The
story should be repeated and once it becomes familiar the child should be asked to recall
the tale for his parents.® When that episode is firmly sealed in the child’s mind, another
story can be introduced, again from the Old Testament, and the cycle will begin again. >
After the child is as familiar with the second story as the first, then the parent should ask
him to recall “the story of those two brothers’.>” When the child begins to recount one

story about brothers, the parent should stop him and ask instead for ‘the one of the other

*! Reg. Fus. simply suggest that children in the monasteries should memorise ‘maxims from Proverbs’
(Wagner, Ascetical Works 266). GNys describes the education his eldest sister Macrina was given by her
mother in Biblical texts, but is also not very helpful in this regard, stating that: ‘such parts of inspired
Scripture as you would think were incomprehensible to young children were the subject of the girl's
studies; in particular the Wisdom of Solomon, and those parts of it especially which have an ethical
bearing’ (963). He adds that Macrina was also fully conversant with Psalms since she applied herself to
them continually.

52 Address on Vainglory and the Right Way for Parents to Bring Up their Children, (De Inani) translated
as an appendix in Laistner, Christianity and Pagan Culture .

>3 De Inani 19.

> Ibid. 39.

> Ibid. 40.

*® Ibid. 43.

*" Ibid. 45.
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brothers’ and give hints about the content of the story. After this more detail can be

added about the sequel to the stories.

Such is the method that Chrysostom advocates for young children. He emphasises the
fact that children should only be told stories that are suitable for their age, which cause
them pleasure and will therefore be more easily remembered.*® He also advises that
children must not be given more than they can comprehend, stating: ‘thou shouldst not
impose so great a burden on his understanding while he is still tender, lest thou dismay
him’.>® However, he does also lay down the ages at which he considers children to be
ready to hear certain tales and doctrines. Between around eight and ten years old a boy
may learn the stories of God’s judgement, and when he is 15 he should begin to hear
about Hell. It is also around this age, if not a little earlier, that he must start to be told

the ‘deeds of the New Testament — deeds of grace and deeds of hell”.®

If Basil’s nephews had been brought up in a similar manner to that espoused by
Chrysostom it would seem likely that they would be familiar with a variety of Old
Testament episodes and characters, but would not have heard very much of the New
Testament. This would fit with Basil’s use of the Bible in this work, since he makes
reference to the Old Testament specifically, but his allusions to New Testament precepts
are more obscure.®! In addition, John Chrysostom’s advice about children’s exposure to
the doctrines of judgement and punishment at around the age of 15 years old would
support the notion that Basil’s nephews are close approaching this age themselves. In
2.1-3 of the address he introduces the concept of the afterlife to the youths, and the fact
that everything achieved on earth would need to be assessed in the light of eternity. In
the second half of the work he also considers the idea that there are places of
punishment for those who do not make virtue their goal in life, and makes a distinction
between those who sin involuntarily and those who do so by deliberate design.®? This
reference to the potential consequences for those who do not pay heed to advice such as
Basil’s would imply, not only that Basil is serious in sending his message to his
nephews, but also that he expects them to be capable of understanding and acting on his

words.

%8 1bid. 39.
% |bid. 52.
% |bid. 52.

1 E.g. Ad Adol. 7:7.
%2 Ad Adol. 8.14.
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The motivation
The interpretations of the rationale behind this address of Basil’s have been very mixed

throughout the centuries. Some scholars view it as a definite ‘pro-Classics manifesto’
which Basil wrote in order to defend and justify the study of pagan literature for
Christians.®® Other writers have been less sure or complimentary about Basil’s creation,

seeing it as a ‘very slight effort’®

or a token gesture which was simply an attempt at
‘maintaining the status quo’ of the education system in the fourth century.®® Certainly it
is interesting that several scholars have a fairly low opinion of this work, particularly if
they see it as an attempt to make a Christian education system out of the existing
classical curriculum. Rousseau states that the work is really a failure on Basil’s part,
since he does not make a convincing argument about the methods and means by which a

Christian should be educated using classical writings.®

More recently there have been moves to look beyond the initial impressions of the work
and seek a more deeply thought motivation behind Basil’s words. Moffatt and Helleman
both consider that part of the aim of the work is to try and reassure Christian parents and
students who may have been hesitant about attendance at school because of the pagan
elements in the literature which would be studied.®’ Fortin takes a different view and
argues that, far from wanting to incline students towards pagan literature, Basil actually
seeks to provide them with a Christian-tinted lens through which to view all their school
books. He states that by telling his nephews their texts are full of virtuous examples

Basil is ensuring that the youths will read pagan literature and be blind to the less

63 Jaroslav Jan Pelikan, Christianity and classical culture: the metamorphosis of natural theology in the
Christian encounter with Hellenism (New Haven: Yale University Press, 1993) 11 is one such, and as
mentioned above, this work was raised as a banner in the Renaissance as the major voice in defence of the
Classics. Hugo Rahner, Greek Myths and Christian Mystery (New York: Biblo and Tannen, 1971) 332.
% Laistner, Christianity and Pagan Culture 52.

% Alan Cameron, "The End of the Ancient Universities," Cahiers d'histoire mondiale 10, no. 4 (1967)
672.

% Rousseau, Basil 56.

%7 Moffatt, "Occasion," 83 suggests that the work was written as a response to Julian’s Rescript on
Christian teachers in 362, and takes the view that the emperor’s actions may have caused Christian
parents to wonder about the appropriateness of pagan literature in the task of educating their children.
Helleman, "Basil's Ad Adolescentes,” 36 considers that the centuries-old debate about Christianity and
pagan literature would still have been a stumbling block for parents in the fourth century, who would
have been tempted to keep their children away from school and an education simply because of their
faith. While that may have been true for a small minority, it seems unlikely that most parents of a certain
status would have chosen to deny their sons the opportunities which came from a good education, even if
it contained elements which conflicted with their faith. Tertullian, speaking 150 years earlier, despite his
public and vociferous attacks on the literature of the pagans conceded that boys still needed to attend to
school and learn their lessons, even if they had to be like those who ‘knowingly accept poison, but do not
drink it” (De Idol. 10).
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virtuous episodes.®® However, the problems with Fortin’s suggestions lead him to
maintain that Basil is writing for two different audiences simultaneously, and making an
attempt to convey conflicting messages to each.®® The second audience is imagined to
be alert to Basil’s real, but hidden, message that there is no virtue in classical writing

and the texts should only be read to provide ammunition against the pagans.®

Two scholars who approach the work entirely differently are Van Dam and McLynn.
Van Dam suggests that the work, while it is an attempt to explain the relationship
between classical culture and Christianity,”* is less intended as useful advice for Basil’s
nephews but more a means by which Basil could make sense of the two halves of his
own career: his time as a secular scholar versus his ascetic life as a minister of the
church. He states that Basil views pagan writing as a necessary first step in education,
after which the youths will move on to ‘proper Christian studies’ and therefore sees
little need to criticise or justify it.”* Because VVan Dam makes no serious attempt to
place the work in a particular place or time in the light of his assertion that it is
primarily Basil’s last ‘indulgence’ in his ‘rhetorical prowess’ as he considers his
dramatic change of career,’* McLynn argues that in effect he leaves the work: ‘without
any obvious purpose’ because ‘it floats free of any particular context’.” In contrast, he
suggests that the work was delivered at a very particular occasion, namely an ‘elegant
soiree’,”® and contends that Basil is mainly addressing himself to academic intellectuals,
although his nephews are also in attendance at the gathering.”” Unlike Moffatt who

states that Basil’s ‘serious’ character would make him unlikely to participate in an

%8 Ernest L. Fortin, "Christianity and Hellenism in Basil the Great's Address Ad Adulescentes," in
Neoplatonism and Early Christian Thought, Essays in Honour of A. H. Armstrong ed. H. J. Blumenthal
and R. A. Markus (London: Variorum Publications, 1981) 195: ‘the only viable course of action was to
pre-empt in the mind of the reader any interpretation of the pagan authors that tended to place them at
odds with the Christian faith.’

% Ibid. 196.

" Since elsewhere Basil is happy to point out the perceived inconsistencies and errors in Greek
philosophy it seems unlikely that he would go to such lengths to hide them here. (See e.g. Hexaemeron
3.8 in Sister Agnes Clare Way, Saint Basil: Exegetic Homilies, The Fathers of the Church (Washington:
Catholic University of America Press, 1963) 51. Also Amand De Mendieta, "Official Attitude," for
Basil’s attacks on pagan thinking about the creation of the world.

™t \Van Dam, Kingdom of Snow 182.

" Ibid. 184-5.

" Ibid. 182.

" |bid. 186: “This treatise marked a final indulging of his rhetorical prowess; it also nicely illustrated the
contrast between his past life of classical culture and his current life of Christian asceticism.’

> McLynn, "Manna from Uncle," 108.

" 1bid. 112.

" Ibid. 111: He maintains that Basil ‘relentlessly infantises’ his nephews and talks over their heads to the
‘grown-ups’ who are present. n.29 asserts that Basil’s use of the 1% person plurals throughout the work
are directed at his peers, not the youths.
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exercise solely for the purposes of ‘academic display’,78 McLynn envisages a cosy
setting, full of professors and Basil’s former academic peers where he produces ‘a
parody of the job he had once done, mimicking the solemn voices of the classical past

and of its contemporary exponents.’79

McLynn’s view is compelling in some ways, and his suggestion that the youths have
left their homes in the Pontus to study in Caesarea, therefore explaining Basil’s
reference to them not wanting to be with their fathers when they see him,®° could be a
sensible one. However, there are arguments against this work being the kind of light-
hearted piece which McLynn imagines. To begin with, there is little evidence to suggest
that Basil regularly indulges in frivolous creativity, although there are some light
touches in his letters on occasion.®* The picture painted of him by his friend, Gregory
Nazianzen is that of an earnest, serious young man, who was not interested in trivial
matters,® and although he and Basil’s brother Gregory of Nyssa suggest that Basil had
great capability in debate and rhetorical prowess,® they do not recall any occasions such

as the one imagined by McLynn.

Another element that seems to make the situation unlikely is the fact that McLynn
suggests that Gregory of Nyssa may even be the youths’ teacher, since they would be
his nephews too, and he spent some time teaching in Caesarea.®* However, if Basil is
seeking to place himself between his nephews and their teachers,®® and offer the
students a ‘more profitable course’ than they would receive in school would he really do
so if his brother was the teacher in question? If the idea were to prove to pagan
intellectuals that the education of children could really be done differently and better
from a Christian perspective, then would the point not be lost if it were known that the
youths being used as the educational subjects had a Christian teacher, and that that
teacher was a close relation of the critic of the system?

’® Moffatt, "Occasion," 80.

® McLynn, "Manna from Uncle," 114.

% Ad Adol. 1.2.

81 E g. Ep. 186 and 187 between Basil and Antipater concerning the benefits of pickled cabbage.

82 GNaz, Or. 43.16: “On this occasion | not only refused to put to shame my friend the great Basil, out of
respect for the gravity of his character, and the ripeness of his reasoning powers, but also persuaded all
the rest of the students to treat him likewise, who happened not to know him.’

8 |bid. 17 details some other students trying to get the better of Basil in debate. GNys, VMac. 966¢ states
that Basil returned from Athens full of pride because of his great ability in oratory.

# McLynn, "Manna from Uncle," 113-4.

% Ibid. 113.
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However, McLynn’s criticism that interpretations of Basil’s Address to the Young Men
have relied heavily on the lens of Renaissance humanism does seem to make sense. This
work has been understood and evaluated almost exclusively in the light of its support
for and exposition of pagan writing and the methods by which a Christian might read
classical literature and keep his faith intact. If it is viewed less as a pamphlet about
Classics in schools and more as an address directed at its audience for a particular time
in life, then it is possible to glean other insights into the rationale behind the work.

Van Dam hints at the fact that Basil views classical literature as a stepping stone
towards later, more serious study of Scripture, and for that reason he does not really feel
the need to criticise pagan writings.®® He argues that Basil looked back on his life and
saw his secular studies as a preparation for his later asceticism, and so his attitude in this
work is that: ‘discipline of classical rhetoric was a preview of the discipline of an
ascetic life.” In a similar vein, Helleman maintains that the aim of Basil’s address is to
encourage young men to adopt the philosophic or ascetic lifestyle.®” Both scholars
emphasise the propaedeutic nature of classical literature, and consider that it is viewed

by Basil as the first step towards the ascetic life.®

The problem with Helleman’s idea that this work is a manifesto for a life of monastic
austerity lies in Basil’s own attitude towards the recruitment of the young to the ascetic
life. While happy to admit children into the monastery to be educated and brought up
with the monks,* Basil was determined that a decision to live the monastic life should
be made freely and only when the candidate was certain of his or her choice.” Christian
writers do not generally suggest that children were drawn to the ascetic life of their own

accord,® and Basil is critical of those parents who presented their children for

8 \/an Dam, Kingdom of Snow 185 n.7.

¥ Helleman, "Basil's Ad Adolescentes," 43.

8 Fortin, "Christianity and Hellenism," 94-5 also focuses on the preparatory nature of pagan writing, but
suggests that Basil himself makes it appropriate as preparation for later Christian study. He argues that
classical literature is fundamentally opposed to the ‘the gentle but austere morality of the Sermon on the
Mount’, and cannot be used in its pure form as a preparation for the faith. He maintains that Basil, by
altering the stories and suggesting that Christian virtue is present in classical writing predisposes his
nephews to look for the Biblical moral, even when it is not present at all.

®Reg. Fus. 15 in Wagner, Ascetical Works 264.

% |bid.268 states that the candidate should be given several days in seclusion before being allowed to
make his vow, so that there could be no charge of coercion brought against the monastery. Basil states
that the policy ensures that ‘we may not appear to be kidnapping him’.

%1 C. B. Horn., " Raising Martyrs and Ascetics: A Diachronic Comparison of Educational Role Models for
Early Christian Children,” in Children in Late Ancient Christianity, ed. C. B. Horn and R.R. Phenix
(TUbingen: Mohr Siebeck, 2009) 299.
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consecration before they were able to make a reasoned decision for themselves.*” Given
his concern that vows should not be broken once made,* and his attempts to ensure that
candidates for the ascetic life were fully aware of the commitment they were making, it
seems somewhat unlikely that he would have composed this work with the main intent
of recruiting young monks for his monastery. In particular, his emphasis on the ‘natural
relationship’ he has with the youths takes on a more sinister tone if we consider the
work in such a light: would Basil wish to capitalise on his position as an uncle to urge
unsuitable candidates into the celibate life, knowing that if they broke their vows the

blame could be reflected back onto him?%*

Although the work is not designed primarily as a call to the ascetic lifestyle, it is
nonetheless a call to the Christian life, and asceticism may or may not be a part of that
life for Basil’s nephews. The most important theme of the address is clearly that of
literature, and indeed this work itself, as a propaideusis. The notion that lessons which
are introduced at a young age will be easier to learn and remember, and therefore make
right practices more likely to be adopted later in life because they have already been
absorbed is one found in much of classical literature, and it can be seen that Basil was
influenced by such writing.*® Basil’s aim in this work is to use the stories and literature
which his nephews will be familiar with because of their attendance at school, and draw
value from those texts in order to teach lessons which will stand the youths in good
stead later in life. He addresses them as Christians, since they would have been brought
up in Christian households, and his creation of a group identity which includes Basil
and the youths draws teacher and students together and encourages his nephews to pay
heed to his advice. However, these youths are unlikely to have been baptised,” and are

on the cusp of adulthood, at a point at which their attendance at church and commitment

%2 Ep. 199: “For parents, and brothers, and other relatives bring forward many girls before the proper age,
not because these girls have an inner urge toward celibacy, but in order that their relatives may provide
some worldly advantage for themselves.’

% Reg. Fus. 15 in Wagner, Ascetical Works 264-5; Reg. Fus. 14, 263: ‘everyone who has been admitted
to the community and then has retracted his promise should be looked upon as a sinner against God.’

% Garnett, "Christian Young," 112 highlights the potential power that an unscrupulous teacher might have
over his students, and considers that Basil’s reference to his familial relationship is designed to mark his
motives as pure. If that is true, then an active recruitment drive for young monks would negate it.

% See especially Plato, Rep. 337b; 378e on the methods and theories of teaching children.

% Although some babies and young children were brought to the church for baptism, normal practice was
for adults to be baptised. Indeed, the trend was for people to delay until near the end of their lives, and
many sermons were preached encouraging Christians ‘not to postpone baptism, but to enrol for the
immediate season.” (Everett Ferguson, "Preaching at Epiphany: Gregory of Nyssa and John Chrysostom
on Baptism and the Church," Church History: Studies in Christianity and Culture 66, no. 01 (1997) 2).
See also Edward Yarnold, The awe-inspiring rites of initiation: the origins of the RCIA, 2nd ed.
(Collegeville, Minn.: Liturgical Press, 1994) 2-6.
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to their local congregation would have started to be their own responsibility, rather than
the remit of their parents. Throughout the address, Basil seeks to present the Christian
lifestyle to his nephews and encourage them to find their place within the community of

believers.®’

On one hand Basil engages with the school texts that his nephews are studying and
encourages them to look for elements of virtue and moral excellence within a Christian
framework, but on the other hand he also highlights particular themes and ideas which
he explores more deeply in his sermons. This address is often found in the homiletic
collections of manuscripts of Basil’s work,* and some scholars accept it as such,*® but
its position in the corpus may suggest that the ancient editors were unsure.'® More
recently scholars have determined that it is not a homily,'* but rather an “oral
address’,*% which may or may not have been intended for publication.'®® Although
probably not a sermon, the fact that in amongst the general virtue which Basil
encourages his nephews to look for in pagan texts, there are also to be found various
elements which can also be discovered as the subjects of his published sermons suggests
that this work might be an address designed not just to introduce the idea of virtue to the
youths, but also to acquaint them with means to avoid some of the sins that will beset

them in adult life, and which they will hear sermons preached about in the future.'®*

During the late 360s Basil would have been preaching regular sermons, and the
published versions would have been the products of several explorations of the same
theme from his years as a preshyter.'% It therefore makes sense that he would have been

%" That place may well have been within a monastery living the ascetic life, but Basil was well aware of
the role that Christians could play within the community at large, as his many letters to Christian officials
testify. Basil’s nephews came from good families, and so were probably more likely destined for public
office than asceticism.

% Stig Y. Rudberg, "Manuscripts and Editions of the Works of Basil of Caesarea," in Basil of Caesarea:
Christian, Humanist, Ascetic. A Sixteen-Hundredth Anniversary Symposium, ed. Paul Jonathan Fedwick
(Toronto: Pontifical Institute of Mediaeval Studies, 1981) 61; Wilson, St Basil 8.

% Roy J. Deferrari, "The Classics and the Greek Writers of the Early Church: Saint Basil," The Classical
Journal 13, no. 8 (1918) 581; Rist, "Basil's 'Neoplatonism'," 219.

1% Rudberg, “Manuscripts," 61: ‘it is worth noticing that in several families of manuscripts the piece does
not belong to the proper corpus but to a supplement added at the end.’

101 McLynn, "Manna from Uncle,"110; Amand De Mendieta, "Official Attitude," 25.

192 Hildebrand, Trinitarian Theology 4; Moffatt, "Occasion," 81; McLynn, "Manna from Uncle," 109.

193 McLynn, "Manna from Uncle,"109 suggests that the point of the work has been missed because
scholars have assumed that the address was intended as a ‘book, a literary package sent out into the world
with a significant message for its readers to decode’. Wilson, St Basil 8 indicates that Basil probably ‘had
his eye on eventual publication’.

104 The work contains the basics of the Christian teaching on envy, anger and wealth, as well as several of
the notions explored in Basil’s Homily Attende tibi.

195 Fedwick, "Chronology " 9.
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able to distil some of his thoughts about different subjects into this work for the young,
and also explains why, although it initially purports to be solely about the way that
Christians should read pagan literature, it veers more into a consideration of certain
Christian virtues and attitudes rather than confining itself exclusively to literary
concerns. In some ways this address is a preparation for the youths in the nature of
Christian homilies: just as Basil draws lessons from pagan stories and says that
familiarity with them will make adoption of Christian virtues easier, so he adds simple
Christian lessons, knowing that by introducing them to the youths and making them
familiar to them, he will be able more effectively to expound them in greater depth at a

later date.

The work is grounded in the system of classical education, not because Basil is
necessarily setting out to make a conscious comment on the schooling of his day, but
because it is familiar territory both to him, with his background in learning and
scholarship, and to his nephews, since they attend school ‘everyday’. It is therefore the
perfect starting point for this preacher to use an opportunity to introduce his future
congregation to the themes they will hear him expounding when they become fully-

fledged members of the church.

The Address to the Young Men is a propaideusis, not necessarily for the ascetic
monastic novice, but rather for these youths who will shortly take their places within
society and the church as ‘grown-up’ Christians, seeking to work out their faith in the
world in which they find themselves. After years of experiences as a Christian and a
churchman, Basil is aware of the sins which can beset the average Christian,®® and in
this work he seeks to highlight these and give basic advice as preparation for the time
that his audience is in a position to hear such themes explored more fully in an adult
setting.

Outline summary of Ad Adolescentes
1. Basil begins his address by establishing his credentials for giving advice to his

nephews. He introduces his first surprising point: that they should not accept everything
they read or hear at school, but rather take only those elements which are useful.

106 See e.g. Ep. 42.4.
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2. Part two sets the Christian context in which Basil’s advice is given. He
emphasises the life after death which is the hope of each Christian, and encourages his
nephews to strive to achieve that life rather than the temporary achievements provided

by an earthly existence.

3. Pagan and Christian wisdom are considered in relation to each other and secular
knowledge is likened to the leaves of a plant which bears the fruit of Christian truth.

4. Basil turns to a discussion of how pagan literature can be read in order to benefit
from such education. He introduces the importance of good examples and recommends
that virtuous characters should be imitated, which negative ones ought to be shunned.
The youths should keep the aim of life in mind and only cherish those elements of

literature which will prove useful.

5. Virtue is emphasised as important in the Christian life, and Basil refers to pagan
texts which endorse the virtuous lifestyle. He encourages his nephews to take an active
role in choosing virtue for themselves, likening their situation to that of Herakles at the

crossroads faced with the choice of following Virtue or Vice.

6. Basil suggests that there is a wealth of classical literature which praises virtue
and urges his nephews to attend to it and seek to live lives which are consistent with the

noble sentiments they read.

7. Basil alters his focus from literary to historical examples, presenting his
audience with a range of pagan characters who display behaviour consistent with

Christian teachings from the Sermon on the Mount.

8. Basil continues to consider the need for consistency and right aim in life. He
argues that the aim of life should inform the actions of each individual so that time is
not wasted and energy not expended on the wrong things. He cites the examples of
musicians and athletes, and suggests that success in one field will not be achieved if

practise is undertaken in the other.

9. Having emphasised the need for the Christian to keep in mind the eternal

afterlife, Basil encourages his nephews to take care of their souls rather than feeding the
29



desires of their bodies, and advocates the study of philosophy as the means of achieving
this end. He considers the bodily senses and suggests ways of making physical desires

subject to the control of reason.

10. Basil concludes his address by focussing his nephews’ attention on the lessons
they will learn in the future from Scripture, but also urges them to begin to acquire
virtue immediately. He maintains that this address will be followed by other occasions
when he will advise them and provide them with further encouragement in their

Christian lives.
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Chapter 3. Pagan and Christian influences

Introduction
Everyone writes after someone else. All the authors and poets of the ancient world were

aware of those who had gone before them and the need to create something new or
different out of the material of the past. The Church Fathers were no exception to this.
The early Christian thinkers were so well versed in the literature of their culture, both
secular and previous Christian works, as well as having a sound knowledge of the Bible
that it was almost impossible for them not to be influenced by all they had read, and to
avoid incorporating ideas and images into their own works, whether consciously or

unconsciously.

In addition to the degree of unconscious influence that the works of the past exercised
on later writers, there was the time-honoured practice of deliberate allusion by which an
author took episodes or illustrations from a previous work and incorporated it into his
own, changing the detail in order to rework the old into something different. This
practise became almost second nature to those who had been educated in rhetoric, since
the ‘immediate point of [rhetorical] exercises was to make something new and fresh out
of something well-worn; and the way to excel will have been to engage actively with
existing literary and rhetorical versions of the given theme.’* The best writers and
orators were those who could clearly borrow material from previous works and create
something different from it. The fact that the allusion was made obvious was important:
‘the openness of the borrowing function[ed] as a guarantee of the author’s integrity.’2 If
the source of the intertext could be identified it displayed the breadth of education given

to the writer, and also guarded him against charges of plagiarism.

Basil, like the other Fathers, was educated in a culture which sought to utilise and build
on the literature of the past, and this secular practice was adopted by the church in the
development of its own literature. Riley maintains that ‘the early Christians imitated and
copied the fundamental values found in the literature and stories of its wider culture as it

formed its self-image and presented itself to the world,”® and it is in this vein that Basil

! Stephen Hinds, Allusion and intertext : dynamics of appropriation in Roman poetry, Roman literature
and its contexts (New York: Cambridge University Press, 1998) 40.
2 -

Ibid. 22.
® Gregory J. Riley, "Mimesis of Classical Ideals in the Second Christian Century," in Mimesis and
intertextuality in antiquity and Christianity, ed. Dennis R. MacDonald (Harrisburg, Pa.: Trinity, 2001) 91.
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composed Ad Adolescentes. He suggests that there is much good to be found in classical
literature, and he uses a range of texts to illustrate this. However, in addition to the
references he makes in order to convey his message to his nephews, he also borrows

from previous writers in the material he discusses and the manner of his argument.

The purpose of this chapter is to consider some of those classical and Christian writers
who influenced Basil in the composition of Ad Adolescentes. Certainly the influences of
particular writers can be detected throughout Basil’s works, but this chapter will
consider where Basil’s thoughts may reflect ideas specifically about education and the
methods that could be employed in the teaching of the young. The nature of influence is
twofold: on one hand there are those passages where Basil appears to express identical
ideas and notions to the writers he has knowledge of, suggesting he may be directly
imitating those authors, on the other hand, there are instances where it could be argued
that Basil is attempting to put into practise the educational methods expressed by earlier
writers in the way he develops his argument and seeks to teach certain precepts to his

nephews.

The table below shows secure allusions found in the address. Some are direct quotations
or paraphrases where Basil has cited the original author, or at least the author he has
taken the episode from. Others are sure references to other works, although they are not

necessarily quotations and the original author is not always mentioned.

Chapter | Author Work
1 Hesiod Works and Days 293-297
4 Homer Odyssey 12.39
Doric Proverb ‘bringing the stone to the line’
5 Hesiod Works and Days 286-92
Homer Odyssey 6, 8.19-20
Solon fr. 15
Theognis Elegies 157-8
Prodicus/ Memorabilia 2.1.21-34
Xenophon
6 Homer Odyssey 10.495
Plato Republic 86d
Euripides Hippolytus 612
Plato Republic 361a
7 Plutarch Life of Perikles 5
Plutarch De Ira Cohibenda 462c
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Euripides Rhesus 84
Plutarch Life of Alexander 21-22
lamblichus Life of Pythagoras 144
8 Homer Margites
9 Diogenes Laertius | Lives 6.54
Plato Republic 498b, 533d
Solon fr. 13.17
Theognis Epigrams 1155-6
Plato Republic 365c¢
Homer Odyssey 4.385
10 Hesiod Works and Days 360-1
Plutarch Quomodo quis suos in virtute sentiat profectus 81f-
82a

This table does not include all the texts which Basil demonstrates knowledge of in his
address, but highlights those which are undeniably from an earlier source. They are also
the references which Basil anticipates that his nephews will notice and for the most part
be familiar with, although some are texts which they may get to know well in the near

future.

Influences on Basil
The two classical writers whose influence is most noticeable in Basil’s address are Plato

and Plutarch. Plato exercised a considerable influence on many of the Fathers of the
early church, not surprisingly since they were generally very well educated, and
therefore exposed to his thoughts during their own extensive education.* In a similar
manner, the Moralia of Plutarch are found incorporated into Basil’s address and other

Christian writings.

It is not certain whether Basil was familiar with the pagan authors through reading full
copies of their works, or whether he had encountered them in handbooks or
anthologies.” These popular manuals gathered collections of philosophic and moral
sayings or even selections of books and provided students with a good working

knowledge of a particular author without having to embark on an in-depth study of the

* For a discussion about the contrast between Church Fathers’ familiarity with classical literature and the
traditional stereotype of the illiterate ascetic holy man, see Dimiter G Angelov, "Emperors and Patriarchs
as ideal children and adolescents: literary conventions and cultural expectations,” in Becoming Byzantine:
children and childhood in Byzantium, ed. Alice-Mary Maffry Talbot and Arietta Papaconstantinou
(Washington, D.C.: Dumbarton Oaks, 2009)

> Fedwick, "Basil of Caesarea on education,” 587.
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literature.® During the course of Basil’s educational career he probably read a
combination of anthologies and full works, since his knowledge appears to have been
deep as well as broad.

Plato
In the Republic Plato sets out the organisation of his ideal state. He proposes that the

soul of the individual operates in the same way as the ideal city. The soul, he says, is
made up of three parts: reason, spirit and desire, and the aim of the good man is to
subordinate the elements of spirit and desire within himself in favour of being
motivated entirely by reason. Plato suggests that rulers appointed in his republic should
be those trained to subordinate their spirits to reason so they can identify the good for
themselves and the state. Therefore, for Plato the purpose of education is to train the
rulers of his state to attain virtue, since the virtuous man will know how to govern his

soul and hence be qualified to govern others.”

The idea held by Plato that the chief end of education is to attain virtue is not far
removed from the emphasis placed on learning by Basil. Near the beginning of his
address, Basil introduces the idea that for Christians the main, and indeed only proper,
aim in life should be the acquisition of virtue, leading to a place in heaven after death.?
He says that nothing ‘which makes its contribution to this life of ours only’ has any
merit, and that ‘everything we do is by way of preparation for the other life’. For this
reason his hearers should approach their studies with a view to only taking knowledge
and understanding from those subjects which provide goodness for the soul, i.e. those
things which assist in the attaining of virtue.

Although Basil’s youths are not destined to be the rulers of a state of the kind envisaged
by Plato, the notion that education ought to make them able to govern their desires and
impulses so that they act for the good of their eternal souls is nonetheless the basis of

® There is evidence that GNaz used them in the composition of his poetry, and since his education was the
same as Basil’s it is likely that Basil also encountered much literature through them. For a detailed
discussion see Henry Chadwick, "Florilegium," in Reallexikon fiir Antike und Christentum, ed. T. Klauser
(Stuttgart: Hiersemann, 1969) 1131-59.

’ Gerasimos Santas, Understanding Plato's Republic (Chichester: John Wiley & Sons Ltd., 2010) 58;
122.

® Ad Adol. 2.2.
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Basil’s advice. His nephews must learn to exercise reason over their natural desires and

so cultivate the life of virtue which leads to heavenly reward.®

Basil articulates the same opinion about the goal of education as Plato, and throughout
his Address to the Young Men there can be found allusions to and similarities with
sentiments about the theory of teaching as expressed by the pagan philosopher.*® The
purpose of this section is not to enumerate all the places where Basil makes use of Plato
in his address, but rather to highlight those parts which bear a striking resemblance to
the pagan writings, and which suggest that Basil was using them deliberately, either to
inform his own thinking, or else reiterating the older ideas. Where Basil has borrowed
words or phrases from Plato in the course of his discussion, but the episodes do not
relate to his principles of education or the wider argument, then the instances are

identified in the commentary.

Both Plato and Basil consider that training in goodness must begin in childhood so as to
lay down a good foundation for future life. In the Republic, Plato emphasises the
importance of education right from the beginning of life, since ‘it is then that it is best
moulded and takes the impression that one wishes to stamp upon it>,*! he adds in the
Laws that it is easy to convince children of something, and it is therefore the
responsibility of the educator to ensure that the young are told the right things, rather
than the wrong.'? Basil also states that familiarity with virtue is a good thing to
encourage in the young, since children’s souls are ‘tender’ and the impressions made on
them at this age will remain forever.”® As a consequence of the need to start training
young, Plato decides that in his ideal state, he will ‘persuade mothers and nurses to tell
our chosen stories to their children’.** Although later education will be the
responsibility of the state and certain officials, children will begin their learning about

virtue even in infancy."

° Ad Adol.8.1-3.
1% There is an early dissertation: Theodore Leslie Shear, "The Influence of Plato on Saint Basil" (Johns
Hopkins University, 1906). which can be accessed online and details the obvious incorporation of
Platonic ideas into Basil’s various writings. It includes a section on Ad Adolescentes but confines itself
mainly to discussion of Basil’s use of Rep. and suggests Basil refers to Plato only to disagree with his
views on poetry.
1 377h.
12

663e-664a.
3 Ad Adol. 5.2.
¥ Rep. 377c.
1> This notion of the responsibility of mothers and nurses in setting good foundations for the education of
their children is one which can be seen in the life of Basil himself. He writes in Ep. 223 about his
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The reason that the beginnings of education are treated as of such importance is because
of the sense of indelibility of the first lessons given to children. This is significant, since
Plato considers that lessons taught initially should be a suitable preparation for similar,

more in-depth lessons later in life, and it is to this end that he states: ‘all the preliminary
studies that are indispensable preparation for dialectics must be presented to them while

still young’.'® This idea of study as a preparation for later lessons is the basis of Basil’s

discussion in his address. The word mpomtadeVw used by Plato and meaning ‘teach

beforehand’ is found at 7.8 in Basil’s work in connection with the examples of classical
characters who behaved in a manner consistent with those precepts expounded in
Matthew 5.

Basil argues that if children are exposed to examples of people following Jesus’
teachings in their early education it will provide them with a sense that following
Christian precepts is a possibility, and that the doctrines of the church present an
attainable standard rather than an impossible moral lifestyle inaccessible to all but the

very few.

Basil puts this educational principle into practice not simply by presenting pagan
characters behaving in a manner consistent with Christian precepts,'” but also in the fact
that he offers his nephews some advice about particular Christian morals, but does not
go into great detail about them. For example, he introduces the idea that the Christian
should avoid anger and uncontrolled behaviour on account on angry feelings in 7.4, and
although he admits that the putting down of anger can be difficult, he leaves the youths
with the advice that it is not impossible, and must be striven for if virtue is to be
attained. Thus Basil sets down the basic teaching about anger from a Christian
perspective, anticipating that his nephews with make use of the pagan examples he has
mentioned, and understand and apply his teaching to their lives from this point forward.
However, this short treatment is not all that Basil has to say on the subject of anger as
can be seen from his sermon: homilia adversos eos qui irascuntur.*® The exact

propaedeutic nature of his advice in this address and his development of the discussion

Christian heritage, and the association of his grandmother especially with Gregory Thaumaturgus. He
makes much of the fact that he and his siblings were brought up by their parents to know about
Christianity, even before he embarked on his distinguished academic career.

16 Rep. 536d.

7 Ad Adol. 7: the examples of Perikles, Socrates, Euclides, Alexander the Great and Cleinias.

18 For a discussion of the sermon and Basil’s advice about anger in this address, see below Ch5, 101-07.
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in his sermon will be found later, but suffice it to say that Basil uses the basic
admonitions found in this work as the introductory material to his sermon, using the
familiar advice as a hook on which to hang his more complex exhortations. If the youths
absorb and apply Basil’s advice to them, then they will learn that his words are true:
although it is hard they can learn to put down anger, just as others have done before
them. With this lesson learnt, they will then be ready to trust later advice and
exhortation which encourages them to greater feats of virtue and righteousness.

In the Laws Plato determines that the educator of children should be chosen carefully,
since his job is the most important in the state.' Basil does not explicitly criticise the
teachers who his nephews associate with, or suggest the types of men that they ought to
be if they are good teachers, but he does appear to have been influenced by Plato in the
way that he presents himself to his nephews as a legitimate didactic figure. In his
definition of education, Plato states that it is: ‘the process of attraction, of leading
children to accept right principles as enunciated by the law and endorsed as genuinely
correct by men who have high moral standards and are full of years and experience,’?
and Basil implies that he has the same desirable qualities, therefore qualifying him to
address and educate his nephews. He states that he has reached an age of wisdom, and
the many different experiences he has had have trained him sufficiently for him to give

useful advice to the young.?

Plato’s discussion of music in the Republic appears to have influenced Basil in his
address. % Both authors consider the different types of musical modes and the emotions
engendered in those who hear them. Plato objects to the fact that different tunes tended
to produce immoral behaviour in their hearers, and sets down the notion that only the
Dorian and Phrygian modes should be taught to children. His justification of the former
is that it encourages bravery, and the latter is suitable to be heard on an every day
basis.? In a similar way Basil discusses various kinds of music. He urges his listeners to
avoid ‘licentious songs’* because they encourage ‘passions sprung from lack of

breeding and baseness’, and instead prompts them to ‘cultivate that other kind, which is

19 Laws 765d-e.
20| aws 659d.
21 Ad Adol. 1.1.
22 Shear, "Influence of Plato.” 58.
% Rep. 399a-c.
2 Ad Adol. 9.7-8.
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better and leads to better’. He cites as an example the music that David played to King
Saul to calm his madness, and also refers to an episode involving Pythagoras. He says
that Pythagoras used the Doric mode to shame a group of drunken revellers into going
home sobered when they heard the music.? Like Plato, Basil would suggest that the

Doric mode is one suitable for those being trained in virtue, whether pagan or Christian.

As Shear points out, this work provides two of the three occasions in his whole corpus
of writings where Basil explicitly quotes Plato.?® The first appears at 6.5 in a
consideration of the need for consistency between one’s words and actions, and the
second comes at 9.12 where he links the words of Plato with sentiments expressed by St
Paul. Basil also refers to him by name in his discussion of the supposedly unhealthy
location of the Academy.?’ The references appear to be positive in tone, and on one
hand Basil uses them to demonstrate to his nephews how they can pick out pithy
sayings and sentiments from pagan writers which will support Christian precepts, while
on the other hand he uses those sayings to convey essential morals to the youths.

However, while the influence of Plato in Basil in this address is unavoidable, there is an
element that Basil does not completely endorse Plato’s views, despite his explicit use of
some of his writings. This idea is hinted at in the way that he justifies his use of his
second quotation from Plato at 9.12 on account of its similarity to St Paul’s statement.
Despite the fact that Basil borrows phrases and imagery from Plato throughout this and
other works, there is a sense that his usefulness and worth will only be recognised when
his ideas resemble the words of the apostle or other Christian precepts.

While Basil is familiar with and clearly makes use of the Republic,? it is interesting that
on the subject of poetry his attitude differs significantly from Plato. The philosopher
states that there are two areas in which poets are particularly prone to writing
falsehoods. One is the fabrication of stories about the gods and heroes which are either
untrue or show the central characters in a bad light,%® and the other is regarding the
underworld. As a consequence of the former Plato writes that children ought not to read

Homer or Hesiod or other poets who write ‘misrepresenting’ the gods. He is concerned

 Ad Adol. 9.9.
% Shear, "Influence of Plato." 60.
" Ad Adol. 9.15.
%8 Shear, "Influence of Plato."51-52 discusses Basil’s use of Rep. 2 and 3.
29 Rep. 377e; 378b-c.
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that the gods should be represented accurately in literature, because he argues, children
are unable to ‘distinguish between what is allegory and what isn’t”.*® Therefore it is
important that the works read by the young only contain subjects which will encourage
a good character. The use of bad characters to try and make an allegorical point is
forbidden since children do not have the maturity of mind to understand the message
because they have not yet attained the ability to reason.*! Regarding false myths about
the underworld, Plato has two concerns. One is that people will be afraid of death if
they fear what might happen to them should they be killed in battle, and therefore tales
of the underworld will produce cowardly citizens,* and the other concern is that such

tales are not conducive to the acquisition of virtue nor do they train the young to reason.

It is on aspects of these points that Basil disagrees with Plato. He does agree that his
addressees should ignore the poets when they write about immoral subjects: ‘men
engaged in amours or drunken’ and ‘an over-abundant table or dissolute songs’.>* He
expressly states that any writing about the gods ought to be passed over totally, partly
because poets ‘speak of them as being many’ and also because they are presented with
human weaknesses and vices.** However, while Plato criticises Homer for writing lies
about the gods, Basil takes a completely opposite stance, stating that ‘all Homer’s
poetry is an encomium of virtue’.** He refers to several episodes in the Odyssey in his
address, and uses them to suggest the course of action his readers should take as they go
through life seeking virtue.*®

3 and

Shear sees Basil’s attitude towards poetry as a direct challenge of Plato’s views,
certainly the fact that Basil links his discussion of the good and bad in the works of
poets so closely to passages from the Republic would seem to bear this argument out.

Basil is in no position to prevent his nephews from reading classical literature, and

%0 Rep. 378d.

31 Since a large part education in the fifth century BC involved the memorising of passages of literature
and then acting them out in the classroom it is particularly important that Plato’s future good citizens do
not encounter degenerate characters in their reading. Plato is concerned that a good citizen could have to
act out, and therefore pretend to be, a bad character even for the purposes of education. (Rep. 395). Ina
similar way Basil considers the need for consistency in life, arguing that people who seek to become
popular will always be inconsistent in their opinions because they will always be swayed by what others
think ‘instead of making sound reason his guide of life’.(Ad Adol. 9.25).

%2 Rep. 386b.

% Ad Adol. 4.4.

* Ad Adol. 4.5.

% Ad Adol. 5.6.

% Ad Adol. 4.2.

%" Shear, "Influence of Plato." 54.
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indeed, is not composing this address with any intention to try and do so, but he does
appear to be using Platonic writings to both support his own theories and to illustrate the
technique he wants to encourage his nephews to use when they read literature for
themselves. He is influenced by Plato’s ideas about the way that children learn and the
pliability of their minds, but he is fundamentally opposed to the philosopher’s stance on

poetry as having no use in the development of a virtuous life.

In addition to making comments which refute the opinions of Plato about poetry, Basil
can also be seen to use Platonic images, but he explores them in a different light to that
intended by the philosopher. One example is found at 10.1 of the address, where Basil
considers the relationship between classical and Christian literature. He states: ‘But
doubtless we will learn these things [routes to virtue] more completely from our own
writings; but for now we will draw for ourselves as far as possible some sketch of

virtue from outside teachings.’*® The phrase is borrowed from Republic 365c:
oL HEV KAl XU KUKAW TEQL EHALTOV OKLlaryQadloy &QETNG
rtepryoarttéov; ‘For a front and a show I must draw about myself a shadow-line of

virtue’; but the tone in which the words are used is different. For Plato the phrase
conveys negative connotations: the idea that an outline is drawn to disguise the reality,
along the lines of the notion that imitation of something is bad.** However, Basil
presents the phrase in a positive light: pagan literature provides an ideal basis from
which to draw an image of virtue which will be helpful in developing specifically
Christian virtue later. This identifies another tension between Basil and Plato’s thought.
Plato views imitation as dangerous, while Basil sees the idea that something which
imitates truth can be useful as a preparation for the truth itself. In a similar way, he
suggests that soldiers can be trained in war by means of gymnastics exercises, which

then profit them at the time of crisis.*°

It has already been said that Basil’s use of Platonic references serve several purposes in
this address, and his direct mention of the philosopher in section 9 sheds light on his
attitude towards classical writers. He states that Plato writes about the body in a similar

way to St Paul, and although he quotes the pagan writer’s use of the word ‘philosophy’,

% Ad Adol. 10.1: AAAX TadTa péV TTOL K&V TOIG TUETEQOLS AGYOLG TeAeldTeQOV HaOnodueda-
600V d¢ oKLayQAdiav TIVA THG AYETTG, TO Ye VOV eival, €K Tav éEwbev madevpdtwy
mepryoappeda.

% |dea that Homer depicts an imitation of virtue, which is not real virtue, and so is a bad thing.

“© Ad Adol. 2.6.
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it is clear that he identifies the value in Plato’s sentiment because it resonates with that
of the apostle. It is interesting that Basil suggests Plato is reminiscent of St Paul, rather
than the other way around, thereby giving greater weight to the Scriptural exhortation,

despite the pagan sentiment having been written chronologically earlier.

This exemplifies the manner in which Basil seeks to make use of classical literature in
this work. He states in 3.1 that where there is ‘a relationship’ between pagan and
Christian writing, then a comparison of the two will identify the elements which are
morally good and also highlight the things which should be disregarded. Although he is
greatly influenced by Platonic thought and literature in his style and the content of his
work, Basil does not intend to accept all that has been presented to him by a pagan
philosopher, despite the fact that some of it is good, and just as he urges his nephews to
be discerning about the literature they read, so Basil discriminates between the

profitable and the superfluous in the literature he uses.

Basil utilises those parts of Plato’s work which serve his own ends, but as a Christian
rather than a Platonist,** he is also compelled to be critical in his use, and is happy to
counter Platonic assertions and notions in order to advance the Christian perspective on

classical literature.

Plutarch
Basil makes use of Plutarch’s historical lives and his philosophical works in his Ad

Adolescentes. The borrowing from the Lives will be dealt with in Chapter 7:
Commentary, since the individual episodes are not significant for a consideration of
Basil’s educational approach and the methods he employs in his use of classical
writings. There are three particular philosophical works which merit attention in this
chapter: De liberis educandis (Moralia 1-14), Quomodo adolescens poetas audire
debeat (Moralia 14-36) and Quomodo quis suos in virtute sentiat profectus (Moralia
75-86). These are by no means the only works which Basil appears to be familiar with
in the address, but they are particularly interesting in the context of a discussion of

education, poetry and virtue: the basic subjects which Basil considers in his work.

1 For a discussion of Basil’s adherence to, or lack of, Neoplatonic ideas see Rist, "Basil's
'‘Neoplatonism'," .
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In his discussion of the authors exercising an influence of Basil, Wilson cites De liberis
educandis and Quomodo adolescens poetas audire debeat but suggests that there are not
‘enough verbatim similarities to prove ... that Basil was borrowing directly from
Plutarch’.** However, he admits that Basil may have reread them not long before
composing his address. McLynn identifies Basil’s use of Quomodo quis suos in virtute
sentiat profectus but cites it in support of his argument that Basil is not really addressing
himself to his nephews, since they would have been unlikely to have read such a work.*
Adolescens has been linked with Basil’s Address to the Young Men in an edition by
Padelford, in which he provides some historical occasions for the works to have been

44
l.

viewed in parallel.”™ However, he does not enter into a discussion of the two in

comparison with each other.

If Basil is seeking to synthesise pagan and Christian wisdom in order to encourage his
nephews to make use of their time at school in the acquisition of Christian virtue, then
his use of Plutarch’s Moralia is significant. While he may not have borrowed verbatim
from the pagan’s moral work, he certainly makes use of images and episodes in the
texts to convey and reinforce his own ideas. This part of the chapter will identify those
places in Plutarch’s work which may have influenced Basil in his approach towards
education and those which he has used in the formation and presentation of his
argument. It will also consider how Basil may have altered or added a Christian flavour

to the episodes to prepare his nephews for the Christian life.

On the education of children: De liberis educandis

The question of whether Plutarch’s ideas about the need for and the methods of
educating children may have influenced Basil in the development of his ideas and the
strategies he adopts in his address can be answered most obviously by looking at
Moralia 1-14, entitled De liberis educandis. The work is without addressee and sets out
to determine the best way for a free-born child to be brought up if he is to develop a

good character in adulthood.*

2 Wilson, St Basil 12.

3 McLynn, "Manna from Uncle," 115

* E. M. Padelford, Essays on the Study and Use of Poetry by Plutarch and Basil the Great, vol. 15, Yale
Studies in English (New York: Yale University Press, 1902) 8.

** Moralia 1a.
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Plutarch agrees with Plato that the earliest lessons given to children will have a lasting
impression, and so should be good ones. He commends the philosopher for advising that
nurses ought to be discriminating in the tales they tell their young charges, because:
‘youth is impressionable and plastic, and while such minds are still tender lessons are
infused deeply into them.”*® He compares children’s minds with wax, stating that: ‘just
as seals leave their impression in soft wax, so are lessons impressed upon the minds of
children while they are young.” Basil expresses the same sentiment, although is more
likely to have received it initially from Plato, since he shows equal familiarity with that

portion of the Republic from where Plutarch would have borrowed his idea.*’

However, in his emphasis on the importance of providing good training for children,
Plutarch expresses two sentiments which Basil appears to adopt, albeit with a more
Christian emphasis. The philosopher asks the rhetorical question: ‘is it not absurd for
people to accustom children to take their food with their right hand, and, if one puts out
his left to rebuke him, and yet to take no forethought that they shall hear words of
instruction?’*® Plutarch criticises those parents and guardians who care more for the
outward actions of their children, but take no pains to ensure that they have good moral
teaching to develop understanding into adulthood. Basil takes this idea further, and uses
the starting point of food, but places his comment in the context of ethical eternity. He
states: ‘it is shameful to refuse the harmful things in foods, but to have no concern for
the teaching which nourishes our soul, but just like a torrent sweeping everything in its

path to absorb indiscriminately everything we come across.”*®

Although Basil differs from some Christian thinkers in that he does not condemn the
human body as entirely evil, he does consider it of less importance than the soul, since
the soul will continue after the death of the body. He therefore advocates that the body
should only be cared for as necessity dictates, and should always be considered

50
l.

subservient to the soul.™ With this in mind he uses Plutarch’s image about training

children in the more superficial social mores and neglecting the essential ones and

* Moralia 3e. Cf. Plato, Rep. 377a-b.
" Ad Adol. 5.2. Cf. the discussion of children’s education in Reg. Fus., in Wagner, Ascetical Works 267
stating that: ‘while the mind is still easy to mold and pliable as wax ... it should be exercised from the
beginning in every good discipline.’
*® Moralia 5a.
* Ad Adol. 8.1.
** Ad Adol. 9.16.
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translates it into the context of feeding the superficial and subservient part of the whole

man, but neglecting to nourish the essential part.

In 2.2 of the address, Basil seeks to encourage his nephews to adopt the right priorities
in their lives, and not value highly those elements of life which the world may revere,
but which are transitory and superficial in comparison with the eternity he directs them
towards. He states that: ‘no distinction of ancestors, no strength of the body, no beauty,
no greatness, no honours from all men, no royalty itself, nor any human thing which
someone might suggest, do we judge to be great,” and instead suggests that only virtue
will last into the life to come. He does not explain at this point why such earthly values
are only temporary, but his list echoes a similar one by Plutarch, in which he asserts that
education should be valued, rather than external goods. He maintains: ‘Good birth is a
fine thing, but it is an advantage which must be credited to one’s ancestors. Wealth is
held in esteem, but it is a chattel of fortune, since oftentimes she takes it away from
those who possess it, and brings and presents it to those who do not expect it ... Repute,
moreover is imposing, but unstable. Beauty is highly prized, but short lived. Health is a
valued possession but inconstant. Strength is much admired, but it falls an easy prey to
disease and old age. And, in general, if anybody prides himself wholly upon the strength

of his body, let him know that he is sadly mistaken in judgement.’51

Plutarch explains that the mind and reason are the only two elements in man which
cannot be taken away, and suggests that old age will add wisdom to the mind, rather
than having an adverse effect on it, as it does on the body. He states: ‘War, again, like a
torrent, sweeps everything away and carries everything along in its current, but learning

*%2 adding that unknown factors can affect those things

alone it cannot take away,
erroneously prized by men. This passage is echoed by Basil in his discussion about the
need to focus on the eternal rather than the temporary, and to be discerning about the
teaching that is accepted into the soul, rather than taking on board everything
indiscriminately. The similarity of the images used suggest that Basil may have

borrowed the idea from Plutarch, even if he did not recall the text verbatim.

Plutarch commends the words of Hesiod about adding small efforts to other small

%! Moralia 5d.
%2 Moralia 5e.
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efforts with the result that a great thing will be achieved.>® He is followed by Basil who
advocates that the principle should be adopted with regard to virtue as much as to
money, as the original author implied.> Basil is probably borrowing directly from
Hesiod at this point, but given his familiarity with Plutarch it seems possible that the

reinforcement of the quote used in the Moralia may have encouraged its use here.

Both Basil and Plutarch recommend that the actions of great men of the past should be
used as role models for the young as they become educated.*® Plutarch comments on
those who are ‘celebrated among all mankind’*® and adds that, although the control of
passions might be difficult, these examples can be used to spur youth onto feats of effort
and virtue.>” Basil employs the same approach, conceding that it is not easy to put down
anger, and urges his nephews to apply reason and the examples of noble men to spur

them on.>®

How to Study Poetry: Quomodo adolescens poetas audire debeat

It would seem likely that Basil would have borrowed from Moralia 14-37: Quomodo
adolescens poetas audire debeat since the works appear to have the same aim, namely
to guide the young towards the right manner in which to read poetry, or in Basil’s case,
pagan literature. However, there is a difference in the authors’ attitudes towards their
subject matter. Plutarch emphasises the fact that his son and the son of his friend need
close guidance in the reading of poetry because such literature is inherently dangerous,
and could be as perilous to them as if they were alone in the streets.>® Although poetry
has some redeeming features, the danger it presents means that youths cannot be
allowed to read it entirely unsupervised.®® Basil on the other hand, while he admits there
are things to avoid and passages to ignore in literature, gives the impression that much
good can be found in poetry and other pagan writings. In addition, one of his aims in the
Address to the Young Men is to provide his nephews with the tools to read classical

literature by themselves and develop their ability to exercise reason and discernment

%3 Moralia 9e, quoting Hesiod, WD 361-2.

> Ad Adol. 10.2.

% Ad Adol. 7.7: Moralia 10e.

% Moralia 2c.

% Moralia 10e.

%8 Ad Adol. 7.4. The exhortation is followed by anecdotes about Perikles, Euclides of Megara, Socrates,
Alexander the Great and Cleinias.

% Moralia 15a.

% Moralia 15c.
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about the texts, so he focuses on the good to be found, rather than the danger to be

avoided.

Both Plutarch and Basil agree that poetry can be useful as a training ground, the means
by which a youth is introduced to the skills and tenets of virtue, or in Plutarch’s case,
philosophy. Plutarch maintains that poetry ought to be used to encourage the young to
‘seek the profitable in what gives pleasure’,®* in preparation for philosophical studies.
He puts a great deal of emphasis on the pleasure afforded by poetry, and suggests that it
is the enjoyment of the texts which might lead the young who read it astray.®®> However,
he concedes that children should not be forbidden from reading poetic works,®® but
rather that the poetry ought to mixed with the beginning of philosophy in order to make
the experience a profitable one.®* Basil also does suggest that reading literature is a
pleasant experience for the young, but he is more concerned that his nephews gain

something profitable from their reading, whether the texts are enjoyable or not.®®

In the De Lib. Plutarch asserts that historical characters can be held up as models of
those who have benefitted from education, but in Adolescens he clearly makes a
distinction between historical characters and those represented by the poets. He states
that poets will often write about ‘base deeds, or of wicked experiences and characters’,*®
and advises that young people should be ‘taught to commend the faculty and art which
imitates these things, but to repudiate and condemn the disposition and the actions
which it imitates.”®” Basil takes a different approach, and advocates both the use of
historical characters and the examples given by poets.®® He recommends the reading of
poetry because he states that poets show all kinds of men in their writings: by

implication, he refers to the good and the bad. He, like Plutarch, suggests that the

% Moralia 16a.
%2 Moralia 15¢; 15f.

63 Moralia 15d.

64 .

Moralia 15f.
% Ad Adol. 4.7 on the simile of the bees as the guide for approaching classical literature, where Basil
suggests that pagan writings are pleasant, but he does not necessarily imply that the pleasure is a bad
thing as Plutarch does. The only occasion where Basil seems to consider that pleasure might disguise
something dangerous is 4.3, where he warns his nephews not be like those men who unwittingly ‘take in
poison along with the honey’.
% Moralia 18b.

¢ Moralia 18d.
% Although that is only for his nephews and the young being educated in the traditional systems of the
time, who would have no choice but to read poetry. It is worth noting that where Basil is at liberty to set
his own agenda and subject matter for education, he advocates the use of noble, historical characters as
examples, but forbids myths, which therefore suggests that he objects to the use of mythological
characters as role models (Reg.Fus. 15, Wagner, Ascetical Works 266).
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actions of bad man are to be disregarded, and not copied, but he does not suggest that a
distinction is to be made between the style of the poet and the content of the poetry. If
the poet shows the deeds of bad men, then they are to be passed over and not imitated,
but if the deeds and words of good men are represented, then they should be noted by
the youths and the behaviour emulated. Basil does not consider the manner in which the
characters are portrayed to be important in assessing whether the passages of poetry

have value.

It has been mentioned that Plato disapproved of even the poet Homer because of the fact
hat he portrayed falsehoods about the gods.®® Shear suggests that Basil’s endorsement of
Homer is in marked opposition to Plato’s condemnation of him, since Basil states that
‘all Homer’s poetry is in praise of virtue’.”® At 5.6, Basil tells his nephews that he was
taught that Homer’s poetry was virtuous, by a ‘man skilled at understanding the poet’s
mind’. Speculation about the identity of this man has prompted that suggestion that

Basil refers to Libanius, since he probably studied under him in Constantinople, but
Basil might be thinking of any of his teachers.”* However, since Basil is deliberately
vague about the genesis of his comment it may be that part of his opinion about

Homer’s poetry comes from his reading of Plutarch.

Plutarch maintains that poetry is dangerous because the poets present bad actions and
characters but their skill is such that they make evil appealing and so can have a
corrupting effect of those who read their works. However, he commends Homer
because he ‘in advance discredits the mean and calls our attention to the good in what is
said ... But in discrediting in advance, he all but protests and proclaims that we are not
to follow or heed the sentiments expressed, as being unjustifiable and mean.’ "2
Although Homer depicts negative characters in his works, the fact that he identifies
them as unworthy of imitation makes him a poet to be admired. Consequently, Plutarch
objects to allegorical interpretations of Homer’s poetry, since the poet himself indicates
how a story ought to be interpreted.” Since Basil is determined that Homer’s poetry
should be interpreted as portraying virtue, despite the fact that he shows both good and

bad characters, it may be that he is thinking of the indication that the poet himself gives

% Rep. 378d, see 38 above.
7% Shear, "Influence of Plato.” 54. Ad Adol. 5.6.
"™ See Wilson, St Basil 52. A similar sentiment about Homer is expressed by Dio Chrysostom, Or. 53.11.
"2 Moralia 19b.
* Moralia 19f.
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to identify when a character is morally good, or when his example should be passed

OVver.

Shear identifies Basil’s use of Hesiod Works and Days 287-9 as a criticism of Plato’s
sentiment that the poet encouraged youth towards vice rather than virtue.” This may
well be true, but it is interesting that the same passage is mentioned in this work by
Plutarch, and discussed in a positive light. He argues that the key to understanding
‘difficult’ poetic statements lies in the way that youths are encouraged to interpret the
meanings of the words that the poets use. He states that, according to the poets, the

word virtue can be used to mean ‘the best and godliest estate to which we can attain’,”

but equally can be used ‘instead of repute, or influence, or good fortune, or the like’,"
and he cites WD 287ff as an example of the former usage. This defence of Hesiod in a
work with which Basil was certainly familiar may have influenced the composition of
his address, not just by encouraging him in his criticism of Plato, but also in the
knowledge that his positive approach to the verses would be reinforced in his nephews’

minds when they came to read Plutarch’s work, if they had not already encountered it.

In his consideration of the means by which poetry might be used to train young men,
Plutarch discusses a technique endorsed by Basil in 3.1 of his Address to the Young
Men. Basil states that when Christian and pagan writing have some similarities, if the
texts are placed in parallel, the moral lessons in the writing will be apparent, and it will
also serve to identify the negative lessons. Plutarch gives more direction about how this
technique should be used to teach the young, a result of the fact that he addresses
himself to those responsible for the care of youths rather than to the youths themselves
as Basil does. He maintains that ‘when ... a comparison of passages makes their
contradictions evident, we must advocate the better side.””’ He also warns that
‘comparison and consideration of opposing sentiments will result in one of two ways: it
will either guide the youth over toward the better side, or else cause his belief to revolt

578

from the worse,” " and so encourages the teacher to make clear the correct

74 Shear, "Influence of Plato.” 54-55.
™® Moralia 24e.
® Moralia 24f.
" Moralia 20c.
® Moralia 21d.
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understanding or better moral lesson so that his students will be ‘helped and not harmed

by poetry.”"

Following his advice that the youths can consider similar passages in parallel and so
glean benefit from them through reinforcement or contrast, Basil incorporates several
images and episodes in his address which are found in Plutarch’s work on poetry. The
passages are not identical, and as Wilson states, there are few verbatim similarities,*
but the number of instances suggests that Basil did have Plutarch’s work in his recent
memory, and consciously used the images to help reinforce his points. It has been
suggested that Basil’s address does not just advocate the technique of propaideusis in
the way that it recommends the reading of classical texts, but rather that it acts as a
propaideusis, demonstrating certain ideas which are then explored further in other texts.
Plutarch’s Moralia were not necessarily the ‘required reading’ for youths the age of
Basil’s nephews, but it is likely that they would have started to encounter his
philosophical works as they progressed in their schooling, and by incorporating the
images which the nephews will discover in Plutarch, Basil prepares them for the moral

lessons he wishes them to draw from the pagan writer.

Particular passages in Adolescens which may have been borrowed by Basil in his
address include: Moralia 15d which references the story of the Sirens from Homer’s
Odyssey; 27a-b about the meeting of Nausicaa and Odysseus; 28d on the need to resist
being blown about by every wind of opinion; 28e which uses the image of a plant and
its fruit and foliage representing truth and attractive embellishment; 30d and 32e
concerning bees and the way that they approach the gathering of honey from thorny
plants and 36e on the need for the mind to be trained in truth before it can truly learn
about it, just as the eye needs to be prepared to look at the sun after a long period of
darkness. The passages will be discussed at the appropriate places in the commentary
below, but here it is enough to state that Basil is clearly making use of this work of

Plutarch’s to show useful ideas which can be taken from pagan literature.

™ Moralia 22d; 20e for the same sentiment.
8 Wwilson, St Basil 12.
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Making progress in virtue: Quomodo quis suos in virtute sentiat profectus

Moralia 75-86: Quomodo quis suos in virtute sentiat profectus is identified by McLynn
as a source for Basil’s Address to the Young Men on Pagan Literature.®* However,
McLynn uses the fact that Basil’s nephews were unlikely to have read the work as
evidence for his argument that he was not really addressing himself to them, but rather a
group of educated professionals in attendance at ‘an elegant soiree’.® It is true that the
youths would probably not have been familiar with Plutarch’s philosophical works, but
that does not negate the value that Basil might have sought in using the text as a source

for his address, nor does it necessarily suggest that he was not speaking to his nephews.

On the contrary, if Basil’s aim in this work is to encourage his nephews to view their
pagan studies as a preparation for later Christian study, and not just to exhort them to do
this, but also to use this address as a vehicle to demonstrate the method of propaideusis
that he advocates, then it is more than likely that Basil would use texts that the nephews
have not yet encountered, since it enables Basil to present the messages he wants them
to notice and learn from when they do read the works.?® It has been mentioned above
that Basil takes images from Adolescens and uses them in the same manner, but it
should be noted that that work, along with De Lib, is addressed to an adult individual

who has a concern for the training of the young.

Basil’s address is directed at his nephews, and throughout the piece he seeks to engage
with them and establish a group identity which includes them and himself in the wider
community of Christians. This is important for two reasons. The first is that Basil wants
his nephews to accept his words as being most useful to them, and by associating
himself with them, not just as an older and wiser uncle but also as a Christian who has
to beware of the same dangers as them, he puts himself on the same level as them and
therefore speaks to them as spiritual equals rather than in a wholly didactic manner. The
other reason is that he wants the youths to identify themselves with the Christian
community, and therefore encourage them to seek their place within that society. It has

been established that these youths are nearing the age when they will be moving away

8 McLynn, "Manna from Uncle," 115.

% 1bid. 112.

8 Fortin, "Christianity and Hellenism," discusses the notion of Basil’s work as a ‘preparatio evangelica’ —
the means by which Basil trains his nephews to view pagan literature through Christian moral eyes.
Fortin, however, maintains that Basil takes this approach because there is really no affinity between pagan
and Christian virtue, and by encouraging the youths to look for the virtue in literature, he attempts to
cloud their view against the immorality they may otherwise discover.
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from their homes to study®* and so will be taking responsibility for their own
commitment to the community of faith. Basil wants the youths to adopt a Christian way
of approaching their school texts and their lives, which will stand them in good stead as

they move to take their own place in the wider world.®

Plutarch’s Quis Suos is not addressed to a person responsible for others, but to an
individual who seeks to make progress on his own behalf. In this regard the work is
similar to Basil’s address, since he speaks, not to his nephews’ teachers, but to the
youths themselves, and encourages them to assess their own progress towards virtue.
Since Basil is attempting to encourage the youths to move away from a position of
passive acceptance of whatever they are told into a place where they begin to exercise
their own reason and take responsibility for their own understanding and moral
development, then it is significant that he uses, not just texts designed to educate the
young, but also texts which appear to encourage self-application, so that the nephews
find the examples he introduces them to in works which they can approach as capable

individuals, rather than ones which emphasise their status as children.

Basil achieves several things by borrowing examples and sentiments from a text that the
youths may not have encountered yet in their school, but which they are likely to read in
the future under the tutelage of their pagan teachers. The first is that he establishes
himself as an authority on classical and Christian education, since the youths will recall
that Basil introduced them to the stories and images that they subsequently encounter in
their textbooks. Second, he relegates the pagan advice by introducing his nephews to it
in a Christian context. The aim is not to try and subvert the messages,® but rather to
place the literature where it can be held up next to Christian writing and so reinforce the
moral message which can be learned from the two works. Third, the address acts a
propaideusis: Basil’s nephews absorb his advice and when they encounter Plutarch they
will be able to identify those areas where they are already making progress in virtue
because Basil has already suggested those things that they should be doing.
Consequently, not only do the youths have confidence in the actions that they read
about because they have previously encountered and started practising them, but also

8 McLynn, "Manna from Uncle," 111 suggests that they may have already done so.

8 GNaz, Or. 43.21 states that when he and Basil were in Athens they travelled to only two places: their
school and their church, but even so, Basil writes that he has encountered corrupting temptations (Ep.
42.4). He perhaps does not expect that his nephews will be so single-minded in their thirst for virtue that
they will seek it out entirely without help.

8 As Fortin, "Christianity and Hellenism," 195 maintains.
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they will take the useful from Plutarch and apply the principles in a Christian manner
because Basil has introduced these things on a Christian backdrop which will persist

even when the work is encountered in a pagan context.

Plato and Plutarch are by no means the only writers whose influence can be seen on
Basil. But he does demonstrate a clear familiarity with them in his address, whether he
encountered them in anthologies or through their own writings. He draws on their works
for examples which illustrate the moral virtue which can be found in pagan literature,

but he also borrows images and ideas to assist in the formation of his own sentiments.

While it is natural that Basil should draw on pagan examples in his address about
classical literature, it would not necessarily be the case that he would incorporate earlier
Christian literature in his composition. However, as much as Basil was a product of his
classical learning, he was also influenced by the centuries of Christian thinking and
doctrine which had come before him. He and Gregory Nazianzen spent time editing a
version of Origen’s Philocalia at the former’s retreat at Annesi after they returned from
Athens to Cappadocia,®” and Basil shows a keen awareness of his own generation’s
place within the Christian tradition.®® It is therefore reasonable to assume that Basil was
familiar with the writings of many earlier Christian thinkers, and he incorporated some
of their ideas into his address. This next section considers his use of Clement of

Alexandria, and in particular his treatise Paedogogus.

Clement of Alexandria, Paedogogus
When Christian writers in the early centuries considered education, they tended to

condemn a system which placed an emphasis on the pagan gods, either as an essential
part of the curriculum or even the association between the ‘academic calendar’ and
pagan religious festivals.2® As has been mentioned, the church fathers who appeared to
object most vociferously against classical schooling were those who had received most
benefit from the system before their own conversion to Christianity.*® Consequently it is

no great surprise that there are not many other works written in the same vein as Basil’s,

¥ Rousseau, Basil 66.

88 E.g. Ep. 223 and ibid. 117-8.

% For example, Tertullian De Idol. 10 is critical of Christian teachers, in part because of the need for them
to deal with idols in their everyday duties, but even more so because they were required to attend
religious events in order to receive their pay.

% See Cht, 6.
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namely with the intention of setting out to consider pagan literature positively but in the
light of Christian revelation. However, Basil’s sentiment that classical writings can be
proved to contain much that would be useful to a young Christian, and his principle that
a comparison of texts will serve to illuminate the better course of action, is not entirely

original.

Two hundred years before Basil, Clement of Alexandria® wrote several treatises on the
Christian life, including Protrepticus (Address to the Heathens), Paedogogus (The
Instructor) and Stromata (Miscellanies).? The first work is designed to encourage
conversion to Christianity, the second sets out the requirements of the Christian life and
suggests that Jesus, as the Instructor, teaches Christians how they should live, while the
Stromata is a collection of different questions and ideas about Scriptural and other
issues. Rankin suggests that while the Paedogogus was probably written with new
Christians, or catechumens in mind, the Stromata was designed for mature Christians
written with a view to teaching them how ‘to see in pagan learning a possible set of

tools for understanding the Gospel’.*®

Although the discussions in the Stromata are also relevant to the questions raised in
Basil’s Ad Adolescentes, it is the second of these works, Paedogogus which will be
considered in this chapter. It will be seen that there are several images common to the
two writers which suggests that Basil was familiar with Clement’s works, and his
approach in advising his nephews, not just about their classical studies, but also with
regard to cultivating a Christian lifestyle, echoes principles and methods expounded by
Clement. The Paedogogus would appear to be directed at an audience similar to that of
Basil’s address, since it seeks to teach new Christians about the requirements of a holy
life, rather than addressing mature members of the faith. Although Basil considers
questions about classical literature, he also focusses on young Christians, who he states
are not very familiar with the Bible and Christian writings.** It is therefore appropriate
to compare Basil’s work with the Paedgogus rather than the Stromata in this instance,

because of the relative similarities between the potential audiences.”

% See David Ivan Rankin, From Clement to Origen: The Social and Historical Context of the Church
Fathers (Farnham: Ashgate Publishing Ltd, 2007) 125 for a brief biography.

% Eusebius, HE 6.13.1-3 lists ten of his works, but only four are extant.

% Rankin, Clement to Origen 125-6.

* Ad Adol. 2.6.

% In addition, Str. appears to be directed at an audience with a sound knowledge of pagan learning, and
seeks to provide a way towards conversion for those who are not yet convinced of the faith (Str. 1.5.28).
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There are distinct differences between the two works; Clement’s rationale is not the
same as Basil’s: he writes to Christians to give them an insight into how they ought to
live once their have left their pagan lives behind them rather than considering pagan
writings. Also Clement includes many references to the Bible and quotes Scripture
extensively, which suggests an audience who are expected to be becoming, if they are
not already, quite scripturally aware. However, his readers are assumed to be well
versed in classical literature, since Clement refers frequently to Plato, tragic and comic
playwrights and also Homer. In addition he highlights passages that are later utilised by

Basil in his work, which implies Basil’s reading of Clement.

Principles of Education

Basil approaches his nephews with the initial intention of considering pagan literature.
However, his secondary aim is to focus their attention, through their school texts,
towards the ultimate aim of the Christian life and introduce them to the means by which
they can achieve the salvation of their souls. One of the major themes of his address
then is the need to treasure only those elements of classical literature, and indeed the
whole of life, which are useful in the journey towards Christian virtue.”® The same
sentiment is expounded by Clement as he seeks to explain how newly converted
Christians should tailor their lives to the requirements of God. He states that Jesus, as
the Instructor of the Christians, wishes to: ‘improve the soul ... and to train it up to a

virtuous, not to an intellectual life.”¥’

Clement puts the idea of education into a particularly Christian context: he follows
prevailing earlier thought about virtue as the chief aim of education,®® but goes a step
further with an overt rejection of the ‘intellectual’. Basil’s notion is not so extreme, but
he certainly emphasises the need for virtue, and also implicitly encourages the youths he
addresses not to value literature and study for their own sake, nor in order to make

themselves appear clever.*®

This would put it at odds with Basil’s sentiment, since his nephews, although not mature in their
understanding of Christianity, are certainly assumed to be Christians.

% Ad Adol. 2.2-3.

" Paed. 1.1.

% See e.g. Plato, Rep. 376c.

% See Ch7: Commentary for Basil’s views on oratory (4.6).
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Like Basil, Clement encourages his readers to select those things which will assist them
in their Christian life, writing: ‘since we assign no place to pleasure which is linked to
no use serviceable to life, come let us distinguish here too, selecting what is useful .”*®
However, it is in this regard that the distinction between Clement’s audience and Basil’s
is made, since Clement states that his readers should select ‘the Scriptures which bear
on the usefulness of training for life’,'®* while Basil’s focus is on the classical literature

which his nephews encounter everyday.

Both writers address themselves to those in need of education: Basil’s nephews need
instruction in the best way to apply themselves to literature so that they move towards
gaining Christian virtue, and Clement’s aim is to encourage his readers to adopt more of
a Christian lifestyle as they gradually become able to hear and obey the commands of
the Instructor for themselves. Although the contexts may be slightly different, the two

Church Fathers adopt the same principles to convey their messages.

Clement states that the Instructor uses several methods in order to draw men towards
the right behaviour, and one of those is the system of examples. He explains that when
people are shown two contrasting examples, one good and one bad, the intention is that
the better course of action becomes apparent: ‘one having for its purpose that we should
choose and imitate the good, and the other that we should reject and turn away from the
opposite.”'® Basil echoes this notion in his recommendation about classical and
Christian texts beng viewed side by side so that, where a difference between the two

may be discerned, the wrong sentiment can be disregarded.'%®

The use of examples of good behaviour for imitation is found advocated by Clement,
and similarly by Basil. Clement states that ‘didactic discourse’ about the mysteries of
the Christian faith is too advanced for his audience,who are still in the first stages of
their Christian experience, and he argues instead that it is sufficient for them to love
God and by ‘turning away from some examples, and imitating others as much as [they]
can, ... perform the works of the Master according to His similitude.”** Full

understanding of the faith is not required to take steps to live out the Christian life, and

100 paed.2.8.
101 paed. 2.1.
102 paed 1.1.
103 Ad Adol. 3.1.
104 paed. 1.3.
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greater revelation will come in the future. Basil follows this principle in his exhortation
to his nephews to pay attention to and imitate noble pagan characters whose behaviour
parallels that found in the Scriptures.'®® The youths are not fully conversant themselves
with the deep mysteries of the faith,'* but they have an awareness of how they should
live and Basil builds on that in his address. Like Clement he encourages them to follow
good examples and take their first steps towards the Christian life through the passage
of pagan literature.

Propaideusis

Clement maintains that the individual must be trained in the the Christian life in order to
prove worthy of salvation, and considers the means by which training occurs. He states
that the Instructor initally uses man’s fear of death and other difficulties as a way of
‘repressing the people, and at the same time turning them to salvation’.*®” He likens this
to ‘wool that is undergoing the process of dyeing [which] is want to be previously
treated with mordants, in order to prepare it for taking on a fast colour.” The souls of
men are prepared for conversion and intruction in the same way that wool is prepared
for the dyeing process. Interestingly, Basil uses the same image of wool dyers in the
context of training the ‘eye of the soul’, in his case by means of pagan literature.'® He
states that the treating of material before the dyeing takes place ensures that the change
of colour will be permanent and will not fade. Therefore the training which takes place
in a young individual will not only prepare his soul for the Christian truths which are to
follow, but will have the added advantage of being indelible.

The notion that successful training also involves an element of practice is asserted by
both writers. Clement suggests that ‘if anyone of you shall entirely avoid luxury, he
will, by a frugal upbringing, train himself to the endurance of involuntary labours, by
employing constantly voluntary afflictions as training exercises for persecutions; so that
when he comes to compulsory labours, and fears, and griefs, he will not be unpractised
in endurance.’'% He indicates that the Christian ought to prepare himself for hardships
by voluntarily subjecting himself to privations as training for what may come. Basil

likewise maintains that searching for virtue in pagan literature and attempting to imitate

105 ad Adol. 7.
106 Ad Adol. 2.6.
107 paed. 1.9.
108 Ad Adol. 2.8.
109 paed. 3.8.
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morally good actions can act as a training ground for the later seeking out of virtue in
the Scriptures and putting into practice the tenets found there. He compares the process
to that of soldiers who, ‘gaining experience by means of gymnastics and dancing, enjoy

in contests the profit from their training. 110

The use of classical literature

There is no sense that Clement seeks to explore the connections between classical and
Christian literature in the Paedogogus, but he does make use of pagan writers where
their literature can be seen to endorse his message about the Christian life.*** He does
this to add weight to his declarations, implying that the widespread agreement across
pagan and Christian borders about certain tenets would support the truth of the
declarations. He makes many of his references to authors by name, with occasional
allusions to ‘the comic poet’ or similar, accompanied by a quotation. Throughout the

115 Menander, 1%

work Clement refers to Homer,''? Pythagoras,**® Plato,** Aristotle,
Aristophanes'!’ and Heraclitus.*® The wide range of authors on which he draws would
suggest that he expects his audience to be as well-read as he is himself, and also that he
IS not interested in engaging in any debate about classical writing, since he makes no

attempt to defend his use of these writers.

There are four areas in which Basil’s address to his nephews appears to echo Clement’s
use of pagan literature. The first is the two Christians’ use of Plato. It has already been
established that Basil’s address is Platonic in tone, and he makes many allusions, both
implicit and explicit, to the philosopher although he does not always endorse the
pagan’s opinion.™'® Clement quotes Plato frequently, but unlike Basil is positive about
his writings, introducing his comments with phrases such as: ‘that truth seeking

philosopher’*?® and ‘for my part, I approve of Plato’.*** He also, as Basil does later,

19 Ad Adol. 2.6.

1 He addresses himself to the question of the validity of classical philosophy and literature in the
opening books of Str. where he declares Greek philosophy to be the ‘handmaiden of truth’ (1.5).
2 paed. 1.6; 2.2.

' Paed. 1.10; 2.1.

" Paed. 1.8; 1.9; 2.1; 2.3; 2.10; 3.11.

5 Paed. 2.1.

1 Paed. 3.2.

" Paed. 3.2.

18 paed. 2.10.

119 5ee above, 38-40..

120 paed. 2.1.

121 paed. 2.3.
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connects Plato with St Paul and uses the writings of both to reinforce one message.*?
However, Clement does emphasise the notion held by early Christian thinkers that Plato
travelled extensively in the East before he wrote his philosophy, and consequently was
influenced by Jewish religious writings when he set down his own literature.*® In
Paedogogus, Clement suggests that not only was Plato educated in the writings of
Moses,*?* but he was also familiar with the psalms of David.® Basil does not refer to
the question of whether Plato may have been influenced by Jewish literature; the thrust
of his argument is that classical writing can contain some useful principles, regardless

of where they might have come from originally.

Both Clement and Basil refer to and use Plato’s writing in their own works because of
their familiarity with him through their own extensive classical education. Although
both men address themselves to Christians, they are comfortable with the notion that
pagan thought and writing can shed light on those Christian tenets which concern the
right way to live, and therefore include references to classical authors to support their
ideas. It is a sign of their shared attitude towards Plato that both Clement and Basil
present the pagan philosopher’s words alongside and as an endorsement of those

belonging to the Christian apostle Paul.

The second occasion that Basil echoes Clement is found as the earlier writer continues
in the vein of approving classical authors. Clement states: ‘I admire the Ceian sophist’
and his depiction of Virtue and Vice.'?® He refers to the fable concerning the choice of
Herakles at the crossroads, of which the ‘Ceian sophist’, Prodicus, was thought to have
been the originator. The episode is recalled by Basil at 5.12-14 and he gives a full
account of Herakles’ choice and actions, relating the story closely to his nephews’

127 Basil’s use of the fable

situation of beginning to make moral choices about their lives.
will be discussed in more detail below,*?® but what is worth pointing out here is that
both he and Clement introduce the well-known anecdote with a reference to the author,
not by name, but rather with an epithet. They call Prodicus the ‘Ceian sophist’, and of

the many writers who relate the story, they seem to be the only ones who use this

122 paed. 2.10; cf. Ad Adol. 9.12.

123 Arthur J. Droge, Homer or Moses?: early Christian interpretations of the history of culture
(TUbingen: J.C.B. Mohr (Paul Siebeck), 1989) vii and 60f.

% paed. 1.8; 2.10.

1% paed. 2.1.

1% paed. 2.11.

2" Ad Adol. 5.12.

12 Cha, 85-98.
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moniker. Xenophon, who is thought to have been the literary source of the story for the
ancients, since any written account by Prodicus himself appears to have been lost even

129

in antiquity,*?® calls him ‘Prodicus the wise’, making use of his name."*® As Wilson

pointed out, Basil’s nephews would have had to be fairly precocious to have been able

131

to identify Prodicus from his epithet,”" and it is possible that Basil was influenced in

his choice of words by his reading of Clement.*®

It has been suggested that Clement does not seek to defend his use of classical writers in
the Paedogogus, but on one occasion he does try to put his use of pagan illustrations
into context in a manner later imitated by Basil. He states: ‘I set these quotations from
the comic poets before you, since the word most strenuously wishes to save us. And by
and by I will fortify them with the divine scriptures.”*** He does not attempt to justify
his inclusion of these texts, but rather affirms the idea that something useful can be
gleaned from different sources, and using pagan texts as a starting point he reiterates the
message with words from the Bible. This principle is found as the basis for Basil’s
address. He maintains that classical literature can be read with an eye to the useful, and
those texts will prove the starting point on the path to a life of Christian virtue.
However, although he concedes that the scriptures will prove most useful in this regard,
nevertheless the benefit to be gained from pagan writings should not be ignored.

Clement’s discussion of the use of examples and similes is the fourth area in which
Basil appears to borrow from his Christian predecessor. Clement maintains that the
message of classical literature can relate to the life of a Christian and he quotes a text
later used by Basil. He states:

‘some men being instructed are saved; and others, self-taught, either aspire after or seek virtue.
“He truly is the best of all who himself perceives all things.”

Such is Abraham, who sought God.

“And good, again, is he who obeys him who advises well.”

Such are those disciples who obeyed the Word. Wherefore the former was called “friend,” the
latter “apostles;” the one diligently seeking, and the other preaching one and the same God. And
both are peoples, and both these have hearers, the one who is profited through seeking, the other
who is saved through finding.

“But whoever neither himself perceives, nor, hearing another,

129 Wilson, St Basil 54.

130 X enophon, Memorabilia 2.1.21.

131 Wilson, St Basil 54.

132 Clement could not have been Basil’s only source of the story, since his reference to the fable is
superficial and focuses on the figures of Vice and Virtue, and does not consider Herakles’ role in the
proceedings.

133 paed. 3.2.
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Lays to heart—he is a worthless man.”

The other people is the Gentile—useless; this is the people that followeth not Christ.”***

Clement quotes Hesiod, Works and Days 293-297, a pagan text, but provides Christian
examples of the types of man that Hesiod describes. The man who identifies the best
course for himself is like Abraham, the man who responds to instruction is like the
disciples who were taught by Christ, and the useless man, who does not see for himself
nor will learn from others, refers to those who do not follow Christ.**® Basil uses the
same lines of poetry towards the beginning of his address, and encourages his nephews
to be like the second type of man, and receive the instruction that Basil offers, rather
than the third kind of useless individual.*® Hesiod’s sentiment was regularly used by
authors, pagan and Christian, to provide a moral message, and Basil was no doubt
familiar with the poem itself, but he may have had Clement in mind when he used the

text in his address.

Clement’s use of pagan writers can be found echoed in Basil’s address to his nephews.
Both Christians make extensive use of Plato in their works, although Clement endorses
the philosopher more wholeheartedly than perhaps Basil does. They both refer to
Prodicus as ‘the Ceian sophist’, suggesting that Basil may have borrowed from Clement
if they did not have a mutual source for the epithet. Clement explains that he uses pagan
literature as the first attempts of towards salvation, which will be followed by Biblical
exposition, and Basil echoes this sentiment with his notion that the study of literature
will be beneficial before an individual embarks on Biblical studies. Finally, both
Christians quote Hesiod, WD 293-7 in their works, encouraging their audience to take

steps to avoid being the third type of man described by the pagan poet.

13 Paed. 3.8.

3°0g 8¢ ke U AVTOG VOET LT GAAOL GkoVWYV / &V BUpG BAAANTAL, § & adT &xQNLOS
avno. Aaog aAAog €otiv, €0vikog dxelog oUTog 6 Aadg O ) Xoot@ émopevog. It seems likely
that in his exposition of Hesiod’s text Clement is punning on the Greek words for worthless (&xetoc)
and Christ (Xowotdg). There was a tradition of punning on the name Christ from the earliest days of the
church, for further discussion see Thomas Scott Caulley, "The Chrestos/Christos Pun (1 Pet 2:3) in P72
and P125," Novum Testamentum 53, no. 4 (2011) and John Moles, "Jesus the Healer in the Gospels, the
Acts of the Apostles, and Early Christianity,” Histos 5 (2011) 130. Basil does not link his own use of the
text specifically to Christians but he may also have had it in mind.

1% Ad Adol. 1.3.
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Common images

Clement and Basil make use of certain images which may suggest a common literary
heritage or that Basil is drawing on the earlier writer in his own address. In his
discussion of luxury, Clement compares it to a horse which is ‘prone to kick up its heels
and toss its mane, and shake off the charioteer, the Instructor; who, pulling back the
reins from far, leads and drives to salvation the human horse ... which is wildly bent on
pleasures.”**” This image is echoed by Basil in the context of controlling the body and
its desire for pleasure so that the Christian is not ‘led, just like a charioteer, being swept
along by violence, borne by uncontrollable horses.”**® The illustration is Platonic in
origin™® so it is not possible to identify Clement as Basil’s source, but it is interesting to

see these two writers using the same image in a similar context.

Clement exhorts his audience to avoid inconsistency in their lives, advising them that
they should cultivate Christian virtues, in order ‘to be, not to seem’ virtuous.'*® He
criticises those who change their character depending on the kinds of people they spend
time with, writing: ‘as they say that polypi, assimilated to the rocks to which they
adhere, are in colour such as they; so, laying aside the inspiration of the assembly, after
their departure from it, they become like others with whom they associate.”*** Basil,
likewise, ends his discussion on the various aspects of the Christian life with an appeal
for his nephews not to behave like a flatterer who ‘approves righteousness at one minute
to those people who honour it, but at another minute will speak opposite opinions
whenever he perceives that unrighteousness is held in esteem’. He likens such
behaviour to that of a polypus which ‘changes its skin-colour according to the ground it
lies on,” since such a man ‘changes his mind according to the opinions of those around

him.’ 142

The Christian life

Basil has been criticised for his seeming digression into the subject of Christian
lifestyle, and how his nephews should live, and if his address is viewed as solely an
attempt to consider the question of pagan literature and its place within a Christian

137 paed. 3.11.

138 Ad Adol. 9.14.

139 plato, Phaedrus 254.

149 paed. 3.11; cf. Ad Adol. 6.3.
1! paed. 3.11.

142 Ad Adol. 9.27.
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education then to a degree that criticism is justified. However, Basil is not simply
concerned with his nephews’ intellectual activities in the abstract, he wishes to see them
become faithful members of the Christian community, and the consideration of classical
literature in this work merely provides a starting point for the discussion and the advice

he wants to give them. Therefore, since his aim is wider than just a discussion of ancient

writings it should come as no surprise that Basil follows the practice of the Church

Fathers before him, including Clement, and deals with the various questions of life

which his nephews will need to negotiate in the near future.**?

Clement devotes the second part of the Paedogogus to a consideration of the Christian

life, introducing the subject: ‘Keeping, then, to our aim, and selecting the Scriptures

which bear on the usefulness of training for life, we must now compendiously describe

what the man who is called a Christian ought to be during the whole of his life.”** The

subjects which he contemplates in this section are echoed by Basil in the penultimate

section of his address.

Clement Basil

On Eating 2.1: Some men, in truth, live that they 9.2: providing the stomach with
may eat, as the irrational creatures, necessary but not the m_ost
“whose life is their belly, and nothing pleasant foodstuffs, %mhke those
else.” But the Instructor enjoins us to men who devote their thoughts to
eat that we may live. slaves who set out tables, and

cooks, tracking them down though

We must therefore reject different every land and sea.
varieties ... For people dare to call by
the name of food their dabbling in
luxuries, which glides into mischievous
pleasures ... [and] put themselves to a
world of trouble to procure dainties
from beyond seas.

On Wealth 2.3: wealth, when not properly 9.17: For will we still want wealth,

governed, is a stronghold of evil, about
which many casting their eyes, they will
never reach the kingdom of heaven,
sick for the things of the world, and
living proudly through luxury. But
those who are in earnest about salvation
must settle this beforehand in their

having dishonoured the pleasure of
the body?

9.18: For the greater the need,
even if it were for Lydian gold
(dust), or even for the work of
gold-gathering ants, he will deem

%3 Even though Basil’s focus appears to have moved away from pagan writings in his section on
Christian living it should be noted that he continues to refer to classical literature where the texts provide
a suitable moral comment on different life choices.

144 paed. 2.1.
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mind, “that all that we possess is given
to us for use, and use for sufficiency,
which one may attain to by a few
things.”

But the best riches is poverty of desires;
and the true magnanimity is not to be
proud of wealth, but to despise it.

it much more unworthy as the less
he requires it. And perhaps he
would determine the need by the
constraints of nature, rather than
by pleasures.

9.21: For the words of Socrates are
well put: He, when a rich man was
thinking much of himself because
of his possessions, said that he
would not simply admire him
before he proved that he
understood how to make use of
them.

On Music 2.4: For if people occupy their time 9.7-8: nor to pour down
with pipes, and psalteries, and choirs, destructive music into the soul by
and dances, and Egyptian clapping of means of the ears. For passion
hands, and such disorderly frivolities, which is the offspring of
they become quite immodest and illiberality and baseness is
intractable, beat on cymbals and drums, | produced from this kind of music
and make a noise on instruments of But we must follow closely after
delusion. another kind, which is both better

and also conveys to even better

For the apostle adds again, “Teaching which David, the poet of holy
and admonishing one another in all songs made use of, as they say,
wisdom, in psalms, and hymns, and and brought the king back from his
spiritual songs, singing with grace in madness.
your heart to God.” ... This is our
thankful revelry. And even if you wish
to sing and play to the harp or lyre,
there is no blame. Thou shalt imitate the
righteous Hebrew king in his
thanksgiving to God.
But let amatory songs be banished far
away, and let our songs be hymns to
God.

On Perfume | 2.8: And as we have abandoned luxury | 9.11: Indeed in truth, | should be

in taste, so certainly do we renounce
voluptuousness in sights and odours;
lest through the senses, as through
unwatched doors, we unconsciously
give access into the soul to that excess
which we have driven away.

There are some who ... appear to me to
be rightly so averse to perfumes on
account of their rendering manhood

ashamed to forbid the use of all
kinds of perfumes mixed up to
bring pleasure on the air, or defile
the surface of the body with
countless things.
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effeminate, as to banish their
compounders and vendors from well-
regulated states... For it is not right that
ensnaring garments and unguents
should be admitted into the city of truth;
but it is highly requisite for the men
who belong to us to give forth the odour
not of ointments, but of nobleness and
goodness.

On Clothes

2.11: Neither are we to provide for
ourselves costly clothing any more than
variety of food.

9.4: For what would be the
difference, to a man of sense, to be
looked upon wearing a fine robe of
state or some cloak of poor
material, as long as there is no lack
of protection from it both in the
winter cold and the heat? And
indeed in other matters in the same
way one must not be equipped
more than is necessary.

On
Hairdressing

3.3: To such an extent, then, has luxury
advanced, that not only are the female
sex deranged about this frivolous
pursuit, but men also are infected with
the disease. For not being free of the
love of finery, they are not in health;
but inclining to voluptuousness, they
become effeminate, cutting their hair in
an ungentlemanlike and meretricious
way, clothed in fine and transparent
garments, chewing mastich, smelling of
perfume. What can one say on seeing
them? Like one who judges people by
their foreheads, he will divine them to
be adulterers and effeminate, addicted
to both kinds of venery, haters of hair,
destitute of hair, detesting the bloom of
manliness, and adorning their locks like
women.

Diogenes, when he was being sold,
chiding like a teacher one of these
degenerate creatures, said very
manfully, “Come, youngster, buy for
yourself a man,” chastising his
meretriciousness by an ambiguous
speech.

9.3: To take more than necessary
pains about hair-cutting and
clothes is, according to Diogenes,
for those who are unlucky or
unrighteous. Thus to be a dandy,
and to be likewise called one is
more shameful than those men
who keep company with, or form
designs on other men’s wives.

9.5: For it is no less a reproach to a
man who is truly worthy of such a
name, like dandy and ‘body-
lover’, than to be in a lowly state
because of some other of the
passions.
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Both writers consider the subjects of food, wealth, music, perfume, clothes and
hairstyles in their discussion of how to live the Christian life. Their sentiments are often
similar and they demonstrate the same attitudes towards these various things. Can it be
determined that Basil has borrowed from Clement in this section of his address?
Certainly, there is no firm biblical precedent for considering the minutiae of the
Christian lifestyle: the New Testament raises the question of money and luxury and
points towards holy living, but does not discuss every issue. Why does Basil select the
subjects he does, unless he is borrowing from earlier writings? It cannot be proved that
he had Clement in mind, but it is interesting that these subjects which were of concern
to the leaders of the church in the second century continued to be bones of contention in
the Fourth.**®

As part of his contemplation of Christian living, Clement also focuses on two of Jesus’
precepts from the Sermon on the Mount in Matthew 5. He states: ‘above all, let an oath
on account of what is sold be far from you; and let swearing too on account of other
things be banished’ and also declares: ‘it seems right that we turn away from the sight
of women. For it is sin not only to touch, but to look’.**® That a Father of the church
should concern himself with these precepts is not a surprise, but it is of note that Basil
also makes reference to the same sentiments. In section 7 he explains that noble pagans
whose behaviour has been recorded as morally excellent can serve as role models for
the youths to imitate as they develop virtuous actions in their lives, and he draws on
examples of historical characters who can be seen to have put into practice the virtues
expounded in Matthew 5. He does not tie the actions to their Biblical point of origin, but
does state that ‘these things bring us near to those tenets of ours’ and argues that there is
benefit to be gained from imitating them.**’" He recalls stories about Alexander the Great
and Cleinias which demonstrate the precepts of not looking at women and not swearing
an oath. Clearly these declarations of Jesus would have been well known to all Christian
writers,**® but combined with the other instances of similarity between Ad Adolescentes

and Paedogogus it may indicate Basil’s familiarity with Clement’s work.

1% Indeed they continued to be controversial questions in the life of the church for many more centuries,
and Basil’s declarations in Ad Adol. were later canonised by the Ecumenical Councils and entered into
church law (e.g. Canon 16 from Second Ecumenical Council at Nice in AD 787).

1% paed. 3.11.

“Ad Adol. 7.7.

18 For the argument for the inclusion of the Sermon on the Mount in catechistic teaching see Everett
Ferguson, "Love of Enemies and Non-Retaliation in the Second Century," in The Contentious Triangle:
Church, State, and University: a Festschrift in honor of Professor George Huntston Williams, ed. Rodney
L. Petersen and George Huntston Williams (Kirksville: Thomas Jefferson Univ. Press, 1999).
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John Chrysostom
As a consequence of his extensive secular education and his training in Christian

literature Basil was familiar with a wide range of authors and works. Some of his
knowledge would have been gleaned from the many anthologies which circulated in the
fourth century rather than the original books,**° but nonetheless his learning was
considerable. While certain ideas and images in his address can be traced back to
particular earlier authors, many of his notions and illustrations would have come from a
common stock of images which were used by a variety of pagan and Christian writers
for many centuries. This section will consider the work of John Chrysostom,
specifically his Address on Vainglory and the Right Way to Bring up Children*® and

Against the Opponents of the Monastic Life,™"

to highlight approaches and attitudes
which appear to be common to Christian thinkers of the fourth century. Chrysostom was
roughly contemporary with Basil,**? and lived in the Eastern Empire. It has traditionally
been accepted that, like Basil, he knew no Latin,**® but he received an excellent

rhetorical education at the school of Libanius.***

To consider John Chrysostom’s attitude towards education and children can be helpful
in highlighting the ways that Christians viewed certain social practices which Basil only
hints at in his address.

Pagan examples

Basil is not alone in his avocation of the use of pagan examples to draw lessons from.
On several occasions John Chrysostom suggests that the secular world can be utilised to
understand spiritual truths. In Against the Opponents of the Monastic Life he addresses
himself to a pagan father whose son had adopted the monastic lifestyle. He states that he
will demonstrate the superiority of this course of action to the worldly situation the
father wishes for his offspring by means of only pagan arguments, not Christian. He
maintains that this is because the parent will pay no attention to Christian arguments,

149 See above 33-4.
%0 Translated in Laistner, Christianity and Pagan Culture 85-122.
51 Translated in David G. Hunter, A comparison between a king and a monk; Against the opponents of
the monastic life: two treatises by John Chrysostom, Studies in the Bible and early Christianity
(Lewiston, N.Y., USA: E. Mellen Press, 1988) .
152 3. H. W. G. Liebeschuetz, Ambrose and John Chrysostom: clerics between desert and empire
(Oxford: Oxford University Press, 2011) 113-127 has details of his early life and a discussion of the
difficulties with the sources.
'3 Ipid. 126.
1 Hunter, Comparison Chrysostom states that his mother paid for his excellent education (De Sacerdotio
1.5).
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since he does not share the faith, but by adopting this approach Chrysostom is able to
present the Christian ascetic life as a natural consequence of pagan philosophy, not just
Christian thought.

In the Address on Vainglory, Chrysostom starts his discussion saying: ‘let us begin ...
with the pagan world about us.”**® He considers the futility of gaining popularity and
honour by presenting lavish shows and spectacles since not only is the adulation
temporary, but also the giver is in danger of ruining himself by spending more and more

in order to win the favour of the fickle mob.

When Chrysostom presents the way that he considers Bible stories should be told to
children he recalls the fact that some pagan tales can reflect the essence of certain
scriptural episodes. He states:

‘If in pagan legend such marvels are told, one says: ‘He made the soul the soul of a hero.” And

the child believes and, while he does not know what a hero is, he knows that it is something
2156

greater than a man. And as soon as he hears, he marvels.
Therefore he suggests that the heathen story will plant the seeds of wonder in the child’s
mind, even though he does not understand the fact of what he hears. Chrysostom argues
that this sense of wonder will be increased when the child hears the Biblical stories of
the resurrection of the dead, and so the pagan legend will act as a training ground and

preparation for the Christian truth.™’

In the same way that Basil advocates the use of examples of moral pagans from the past

who showed behaviour consistent with Christian precepts,*®

so John Chrysostom tells
parents that they should: ‘guide the conversation to the kingdom of heaven and to those
men of old, pagan or Christian, who were illustrious for their self-restraint.”**® Despite
deeply held objections to pagan religious beliefs it appears that the Church Fathers were
quite happy to endorse good behaviour and use it to promote Christian virtue whenever

it would be helpful.

% De Inani 3.
1% De Inani 39.
57 Elsewhere JChrys suggests that children should not be told fantastical tales about pagan subjects but is
he responding to the reality of children’s entertainment rather than the ideal theory for a Christian? In
practice the Church Fathers’ more extreme positions with regard to their congregations’ encounter with
classical culture was probably not followed to the letter.
%8 Ad Adol. 7.7.
9 De Inani 79.

67



Basil’s address is fundamentally different to other works of a similar nature in that he
speaks directly to the young men in need of his advice rather than to their guardians or
teachers. John Chrysostom follows the traditional approach of writers of educational
treatises and addresses parents about the way that they should either seek to bring up
their children or how they should not hinder them from the adoption of the monastic
life. He is critical of fathers who do not expend effort on the moral education of their
sons, but when they are born consider: ‘not whereby he may direct the child’s life
wisely, but whereby he may adorn it and clothe it in fine raiment and golden

ornaments.’ %

Basil shares John Chrysostom’s sentiment that children need to be instructed in their
youth, although for him the practice of this is to address the young rather than direct
their fathers to take pains to instil the lessons of virtue. Chrysostom maintains that
when negative desires and vices have become instilled in children it is particularly
difficult to remove them, stating: ‘if good precepts are impressed on the soul while it is
yet tender, no man will be able to destroy then when they have set firm, even as does a
waxen seal.”*® It is for this reason that he urges fathers to be concerned that their
children learn to be good right from the beginning of their lives.

Similarly Basil’s encouragement that his nephews reject worldly qualities and
advantages which have no eternal value appears to be an attempt to divert their attention
away from ‘worldly desires’ just at a time when they are likely to be considering their

future and the wealth and honour that could come to them. 62

Athlete not ascetic

Although Christian writers aimed to direct the minds of their audiences away from
worldly possessions and sinful desires, they did not necessarily intend their hearers to
adopt the ascetic lifestyle of the monks. John Chrysostom encourages parents to: ‘Raise
up an athlete for Christ,’163 but he adds: ‘I do not mean by this, hold him back from

wedlock and send him to desert regions and prepare him to assume the monastic life.’

1%0 De Inani 16.

181 De Inani 20. Cf. Plato, Rep. 377a; Plutarch, Moralia 3e; Basil, Reg. Fus.15 (Wagner, 267).

162 See Ch5, 111 for a fuller discussion of Basil’s opinion of the the ‘frivolousness of youth’ and how he
tries to combat it.

183 De Inani 19.
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He admits that he might have once urged this course, but concedes that not all
Christians are gifted for such a lifestyle. Instead he states: ‘teach him though he is living

in the world to be reverent from his earliest youth.’

While in some minds the rewards of a life of virtue and ascetic self-denial were akin to
the status of martyrdom, the Church Fathers realised that not everyone followed that
path. However, while not all could be living saints, it was important that each Christian
lived his life according to the precepts of the Bible as far as possible. It has been argued
that Basil’s Address to the Young Men is a call for youth to adopt an ascetic philosophic
lifestyle,*®* but the aim of the work is not so narrow. Certainly given the careers of
several members of Basil’s family, it would not be very unlikely if one or more of his
nephews had a career in the church, but the address is not designed only for those
committed to asceticism. Basil’s desire is to encourage his relations to take
responsibility for their Christian faith, and to take the first steps to developing the
virtuous character required of all Christians for themselves. The questions which he
considers: attitude to wealth; the control of passion; how to treat the body; are as
relevant to the Christian living in the world as they are to the one secluded inside a

monastery.

Control of passion

Both pagan and Christian thinkers wrestled with questions of passion and self-control,
and sought ways to bring the potential violent nature of the soul into a state of
subjection to the will. Basil considers the problem of anger in his address, and
encourages his nephews to control their angry emotions as much as possible and show
calm and forgiveness to those who harm them.*® In a similar manner John Chrysostom
encourages his audience to train their sons in the management of anger, and bases his

arguments on a Platonic understanding of the tripartite soul.®®

He suggests that a boy should be provoked and tested by his slaves and peers so that he
‘may learn on every occasion to control his passion.”*®” The role of the father is to judge

of the boy’s progress, since Chrysostom maintains that he cannot try and provoke the

%% Helleman, "Basil's Ad Adolescentes," 43.

165 5ee Ch5, 102-108 for a fuller discussion of anger and Basil’s thoughts about the use of passion.
166 aistner, Christianity and Pagan Culture 78.

17 De Inani 68.
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child himself, ‘for the name of father ...does not permit him to rebel.” He also suggests
that one effective method of keeping passion under control is to ensure that the boy does
not form too strong an attachment to his possessions, because then if they are damaged
his anger is more easily abated. He states: ‘children are made fractious by the loss of
...articles [such as pencils or writing tablets] and incline rather to lose their soul than to
let the culprit go unpunished,’*®® but maintains that it they are trained to forgive the
slave who breaks or loses their belongings they will bear greater losses with equanimity,

having been trained in small things.

However, while Chrysostom is firm that anger should be avoided if a boy feels a sense
of his own hurt or loss, he does not suggest that a child’s spirit should be entirely
broken by his education. He writes: ‘We must not eliminate [ ‘the despotic part of the
soul, spirit’] utterly from the youth, nor yet allow him to use it all the time. Let us train
boys from earliest childhood to be patient when they suffer wrongs themselves, but, if

they see another being wronged, to sally forth courageously and aid the sufferer in

»169 » 170

fitting measure.””~ He maintains that ‘at all times the faculty of spirit is serviceable’,

if only it is used to ensure justice and not personal gain.

This sentiment is not found in Basil’s address, but this is a consequence of the different
audience intended for each work. John Chrysostom addresses himself to parents, who
understand the nuances of the argument, and are capable of seeing the positive and
negative effects of the passions. Basil’s nephews are not yet intellectually developed
enough to deal with the seemingly conflicting ideas that they should control anger but
also allow it to be used for positive purposes, so his brief admonition is sufficient.
However, as it will be seen in chapter 5 Basil is aware of the positive uses of anger and
he expounds these in the more appropriate context of a homily addressed to the adult

members of his church congregation.

The Theatre

John Chrysostom exhorts fathers to keep their sons away from the theatre and other

such spectacles so that they will ‘not suffer utter corruption through [their] ears and

188 1hid. 73.
189 1hid. 66.
10 1hid. 69.
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eyes.”*"! Throughout the centuries the Church Fathers encouraged Christians to avoid
the theatre first of all because of its association with pagan gods and rituals and
secondly because of its reputation for encouraging immorality as a consequence of its
subject matter.*’? However, despite this condemnation, it would appear that shows were
still well-patronised in the fourth century, even by Christians.*”® Indeed, John
Chrysostom’s treatise includes the advice that: ‘if [your son] yearns after the pleasure to
be found there, let us point out any of his companions who are holding back from this,
so that he may be held fast in the grip of emulation.”*™ The identification of those boys

who did not attend the theatre implies that it would be possible to find many who did.

Basil does not comment on whether his nephews should attend the theatre in his
address, although he makes very little use of tragedy and does not mention comedy in
his discussion of classical literature. He does refer to actors as an illustration of how one
should be real rather than pretending to be something different,”® but the comparison
does not show actors in a positive light. Similarly he mentions shameful behaviour that
the pagan poets attribute to the gods, and states that ‘we shall leave that to the stage-
folk.”*"®

It is possible that Basil does not focus on the practice of going to the theatre in his
address in part because his nephews would not have been at liberty to attend the shows
alone, and therefore he relies on the good governance of their parents in prohibiting
them from such an activity. In addition, Basil appears to be more concerned with the
way that the youths think and develop their internal sense of morality, rather than their
physical activities. He directs his attention to their attendance at school, and seeks to
encourage them towards the good life by means of positive examples and exhortation,

rather than exclusively prohibiting the bad. This approach is central to the entire

1 1pid. 56.

172 Tertullian, De Spectaculis; Richard C. Beacham, The Roman theatre and its audience (London ; New
York: Routledge, 1991) 138 suggests that mime in particular tended to satirise Christianity which made it
even more unpopular with the church.

173 Jaclyn LaRae Maxwell, Christianization and Communication in Late Antiquity: John Chrysostom and
his congregation in Antioch (Cambridge, UK ; New York: Cambridge University Press, 2006) 52.

74 De Inani 77. Cf. The words of Mardonius to Julian: ‘never let the crowd of your playmates who flock
to the theatres lead you into the mistake of craving such spectacles as these’ (Misopogon 351c-d).Clearly
the theatre held a fascination for the young of the fourth century.

> Ad Adol. 6.3.

176 Ad Adol. 4.5. Basil’s comments appear to refer to mime rather than classical tragedy, in part because of
his allusion to the bad behaviour of the gods, but also since Walter Puchner, "Acting in the Byzantine
Theatre: Evidence and Problems," in Greek and Roman actors: aspects of an ancient profession, ed. P. E.
Easterling and Edith Hall (Cambridge: Cambridge University Press, 2002) 307 states that for a Late
Antique Christian the term ‘theatre’ would have conjured images of pantomime rather than high drama.
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address: Basil encourages his relations to look for the positive in pagan literature and
even suggests that there is pleasure in reading classical texts rather than seeking to
suggest that all school-texts are full of dangerous and negative influence and should be

avoided.

There are two ways of looking at the fact that Basil does not make much of theatrical
texts in his address. One is that he found other writings which supported the points he
wished to make, and he considered that his nephews would be more familiar with these.
The other is what Webb maintains in her article, that theatrical performance was such a
contemporary cultural activity it was too much of a threat to be countenanced as suitable
study material for young Christians.!”” Some of her argument is compelling, but it is
possible to make a distinction between reading a text and attending the theatre,
especially as the performance of tragedy in the fourth century AD was very different to
that in the fifth century BC. Puchner argues that the experience of a tragic performance
in Late Antiquity bore little resemblance to Classical Athens, and that plays were recited
by one performer accompanied by a lyre, rather than a troupe of actors.*”® He also
maintains that dramatic texts continued ‘as canonical texts for school-teaching’ even

after widespread performance of them had died out,*"

and this view is supported by the
fact that the Apollonarii worked the stories from the Old Testament into tragedy in the
style of Euripides.’® The style of dramatic texts was considered important in the

acquisition of learning, regardless of opinions about theatre as a whole.

Attitude to Rhetoric

In the Address on Vainglory John Chrysostom does not explicitly refer to the literary
education available to Christian children, since he focuses on the responsibilities of
parents in ensuring their offspring are made familiar with Biblical stories. He does
suggest that fathers should provide a ‘good tutor’ for their sons,'®" but this is more in the
context of employing someone who will make their children ‘good’ rather than meeting
the requirements of literacy. However, since he also looks forward to the potential

careers of Christian children it seems likely that he assumes they would experience

7 Ruth Webb, "Basil of Caesarea and Greek Tragedy," in A Companion to Classical Receptions ed.
Lorna Hardwick and Christopher Stray (Chichester: Wiley-Blackwell, 2007).
178 pychner, "Acting in the Byzantine Theatre: Evidence and Problems," 307.
179 H
Ibid. 307.
180 50zomen, HE 5.18.
181 De Inani 16.
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some form of secular education, even if only the first or second stage of schooling.*®?
However in his work Against the Opponents of the Monastic Life Chrysostom does
consider the appropriateness of secular education for boys, and focuses on the dangers
such education presents to Christians in addition to emphasising the potential for failure

of those who embark on a course of higher learning.'®®

Most fathers, especially wealthy ones, wanted their children to be educated so they
could benefit from all the advantages that training in paideia brought and the Church
Fathers had to consider the questions of classical education in the light of this reality.
John Chrysostom’s main objection to higher education is the attitude that prompts
fathers to encourage their sons towards such learning. He argues that parents say things
like: ‘A certain man, of low estate, born of lowly parents, after achieving the power that
comes from rhetoric, obtained the highest positions, gained great wealth, married a rich
woman, built a splendid house, and is feared and respected by all.”*** In this way they
encourage their children into secular education fuelled by a love and desire for wealth
and power, things inconsistent with a life of Christian virtue. He explicitly states that he
does not advocate that children be uneducated, but rather that the education needs to be
handled in such a way as to ensure that it does not encourage children to conform to the

attitudes of the world. &

Despite the appearance of condemning a rhetorical education, John Chrysostom does
consider that there could be some merit in engaging boys in higher secular learning, but
only if they have some wise Christian guide in their endeavours. He relates the story of
a boy whose paedogogus steered him safely through the dangers of his schooling and
argues that a situation like this is particularly beneficial to Christians because: ‘an even
greater booty would be ours, since through their life, their age and their constant
company such youth would be able to capture their companions.”** A Christian boy,
guided carefully around the obstacles in rhetorical education can act as an example to

his peers, encouraging them towards their own Christian salvation.*®’

182 De Inani 89.

183 Adv. Opp. 11 (Hunter, Comparison 149).

184 Adv. Opp. 5 (ibid.135).

185 Adv. Opp. 12 (ibid. 151).

186 Adv. Opp. 12 (ibid.151).

187 JChrys appears to have considered the examples of peers as very important in encouraging the young
towards virtue. Several times in De Inani he exhorts parents to hold up a boy’s friends as examples when
they display behaviour worthy of imitation.
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Basil does not condemn pagan learning, but he does suggest that there are dangers
inherent in reading classical texts, and for this reason his advice to his nephews is that
they should seek the good but shun the bad. John Chrysostom’s notion that a wise
Christian guide is necessary to help young men negotiate their way through education
resonates with Basil’s address, although Basil casts himself in the role of trusted

advisor, rather than leaving the job to a slave.

If John Chrysostom’s works about children and education are compared with Basil’s Ad
Adolescentes it can be seen that there are several common threads and attitudes towards
aspects of teaching and fourth century society. The challenge for all Christians,
regardless of status, was to make decisions about how they lived their everyday lives
and maintained the integrity of their faith amidst the social mores and practices which
appeared to conflict with their beliefs. One of Chrysostom’s primary aims in his
treatises was to encourage Christians to live in a manner consistent with scriptural
precepts, with an awareness that the pagan world was watching and judging their every
move, %8 while Basil was particularly conscious that his homilies needed to provide
help and guidance to people carrying out their everyday lives in a ‘compromised
community’.*®® Both priests used examples from the world around them to find useful
solutions to the problems and decisions their congregations faced daily, and whether
young men lived in Antioch or Caesarea they would encounter the same questions about

education and to what extent it could challenge their Christian faith.

Conclusion
It cannot be argued that Basil had read the whole range of classical literature, or that he

sought to incorporate all that he had read into his address to his nephews, but he was
certainly very familiar with a large amount of both pagan and Christian writing and he
uses a considerable quantity in his work. Basil’s relations are more familiar with pagan
than Christian literature at this time in their life, but just as he includes allusions to
works they will read in the future and so give them confidence that his message is true,
Basil adds Christian sentiments and writings in anticipation of the time when the youths

will become aware of those works.

188 Hunter, Comparison 46.
189 Rousseau, Basil 330.
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Chapter 4. Modes of Interpretation

Basil as a product of his time
In addition to his knowledge of classical and early Christian texts, Basil was also firmly

grounded in the techniques and methods of approaching literature used by the educators
of his day. His Address to the Young Men has tended to be considered in the light of the
texts to which it alludes rather than whether it provides insight into the interpretation of
those texts by Basil or his addressees. This chapter considers the technique of
allegorical reading of literature by the ancients and the question of whether Basil uses

that literary tradition in his presentation of classical writings for his nephews.

Allegory
Modes of understanding and allegorical interpretation of texts by classical thinkers have

been much discussed by modern scholars,* but they have not generally focussed on
Basil’s work in this regard. This is partly a consequence of his own objection to
allegory and alternative readings of the creation story in Genesis,  but also because he
appears to have been less interested in incorporating classical literature into his writings
than his peers. However despite his overt theological rejection of allegory in the context
of reading Biblical texts, * it does not mean that his classical education would not have
influenced the way that he read, recalled and subsequently reinterpreted various

classical stories.

Another reason why Basil’s address might have not been considered in the light of a
classical allegorical tradition is that there has been a view that such reading of texts was
‘never very popular’ in mainstream literary thought and only gained ground among
certain philosophical schools and thinkers.* However, Struck suggests that in reality
positive allegoresis (i.e. allegorical readings which were not primarily designed to

defend poets such as Homer from charges of immorality) was a ‘continuous strand of

! See e.g. Jean Pépin, Mythe et allégorie: les origines grecques et les contestations judéo-chrétiennes,
Nouv. éd. rev. et augm. ed. (Paris: Etudes augustiniennes, 1976) ; Robert Lamberton, Homer the
theologian: Neoplatonist allegorical reading and the growth of the epic tradition, The Transformation of
the Classical Heritage (Berkeley: University of California Press, 1986) and more recently David Dawson,
Allegorical Readers and Cultural Revision in Ancient Alexandria (Berkeley; Oxford: University of
California Press, 1992) and Peter T. Struck, Birth of the Symbol: ancient readers at the limits of their
texts (Princeton, N.J.: Princeton University Press, 2004) .

? Hex. 9.1.

® Hildebrand, Trinitarian Theology 113-139 considers the impact of the Christian schools of allegorical
interpretation of the Basil’s understanding and exposition of Scripture.

* Struck, Birth 18.
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literary thinking through the classical, Hellenistic, and early-and late-Roman periods’.®
He maintains that there was a common notion that texts were multi-layered and
contained a variety of meanings,6 and advocates the view that Aristotle’s idea of the
clarity of language and the ease of textual understanding was really ‘a radical departure
from the intellectual currents of the day’.” If this is true, and allegorical readings were
regarded as common, academic exercises in the normal study of literary texts, then Basil
would certainly have had his mind exercised in the technique, and been familiar with
the range of possible interpretations of different types of literature. If it is taken as true
that allegorical reading of texts was a mainstream literary practice and not closely
bound to any particular philosophical school then it is possible to view an interpretation
of a text as being the consequence of habitual practise, rather than identifying it as
showing the influence of certain philosophical ideas. This is important in considering
how Basil may have incorporated allegory into his address to his nephews, since his
methods of allegory would certainly have been used with a view to directing the youths
towards Christian truth rather than any other philosophies.® Although it would be
expected that Basil wanted to be clear in his intentions in Ad Adolescentes, he
nevertheless wishes his nephews to take what he says seriously and also desires to
develop their understanding and reasoning powers. McLynn points out that paideia was
‘intrinsically competitive’, °® and by using the clever techniques common to literary
criticism of his time Basil confirms his credentials. He can give advice to those in

contact with secular teachers because he can read literature as well as the educators.

In the Address to the Young Men Basil does not mention allegorical reading as a
technique which his nephews could adopt in their gleaning benefit from classical
literature, but since there is a strong suggestion that finding virtue within pagan writing
will require hard work and selective reading, then it is quite possible that the youths will
need to seek some truth beneath the surface reading present in their school-texts.*
However, while this may be the case, Basil does also make it clear that there are areas in

literature about which no attempt should be made to understand allegorically, or indeed

® |bid.18.

® Ibid. 124.

" Ibid. 51.

8 Rist, "Basil's 'Neoplatonism'," 219 maintains that Basil displays very limited influence of Neoplatonism
in this work.

° McLynn, "Manna from Uncle," 115.

19 For example, 4.8’s exhortation to approach literature in the same manner as bees approach flowers
suggests that the surface appearance of as bloom might need to be ignored in order to discover the honey-
giving pollen beneath. Similarly at 3.2, the truth which is the fruit of the plant envisaged by Basil is
hidden beneath a layer of foliage which must be moved if the fruit is to made accessible.
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in any other way, since they contain only falsehood which will not lead towards virtue.
For example, in his discussion of the immoral behaviour of the gods, Basil does not
seek to suggest that the stories are symbolic of natural forces at work on the earth, but
rather advises his nephews that they should ignore the poets when they begin to

expound such subjects.™

While it can be asserted that Basil does not adopt a strong allegorical perspective on
many elements of classical literature which do not conform to Christian ideals, there are
indications in the address that he is comfortable making use of allegorical images, and
also appears to adopt interpretations of classical texts which deviate, a least in part, from
the original surface meanings. This section will discuss the examples of two characters
used by Basil, and consider how he presents the stories in which they feature. It will
investigate whether the stories may have been subject to the development of allegorical
or other readings which can be identified to suggest that Basil might be applying, not
simply a Christian lens to the episodes, but rather a lens formed and shaped by classical
understanding of literary interpretation. The characters being considered are the heroes

Odysseus and Herakles.

Odysseus
Basil mentions Odysseus on two separate occasions in his address to his nephews, and

also creates an implied connection between himself and the ancient hero in the opening
section of the work. The first reference is found in section 4, where Basil advises his
nephews that they should distain those passages of poetry where bad men are described
and: ‘to flee these things, blocking your ears no less than those men say Odysseus did,
fleeing the songs of the Sirens.”*? The second episode forms part of a discussion of
virtue, and Basil uses it to illustrate his declaration that “all the poetry of Homer is
praise of virtue’.® He recalls the meeting between Odysseus and Nausicaa when the
hero arrives naked on the beach in Phaeacia, and suggests that although Odysseus
appeared naked, he was in fact ‘arrayed with virtue instead of a cloak.” Both of these

episodes differ from Homer’s originals in the versions Basil presents of them, but is it

11 Ad Adol. 4.4. Basil obviously objects to descriptions of the many gods on theological grounds, but his
rejection of allegorical interpretation of the stories may have been influenced by Plutarch, Moralia 19f.
2 Ad Adol. 4.2.
3 Ad Adol. 5.6.
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because he has not ‘read his Odyssey as carefully’ as he ought to have done,** or rather

IS he writing as part of a long established tradition of literary interpretation?

The poetry of Homer had long been established as the basis for all classical education,
and the works held a unique place in the minds of ancient thinkers. However, despite
widespread affection for Homer, philosophers and other intellectuals found difficulties
in the manner that the gods and other immortals were presented in the poems, and
writers began to criticise the lustful, devious and war-like nature that Homer’s divine
beings displayed.™ Consequently, traditional readings of the poems were adapted to
enable Homer still to be read, despite theological or moral objections. These readings
were often developed by different ancient schools of thought in order to make the works
consistent with their own philosophical or moral ideas. The Stoic Heraclitus wrote the
Homeric Questions in order to defend the poet from charges of blasphemy, and also to
present an allegorical reading of his works, which expressed the gods as forces of

nature, and the heroes as synonymous with moral virtues.*®

Of all Homer’s characters it was the figure of Odysseus, and the poem detailing his
voyage home from Troy after the war, which was most ripe for adaptation and
alternative interpretation. Odysseus’ personality, which was full of conflicting qualities,
made him an ideal subject for later writers to laud or vilify.!” For some writers ‘to praise
Homer means to praise Odysseus’,™® while others could not ignore the negative aspects
of his character. As a consequence of his versatility, Odysseus was considered and
reconsidered by generations of literary and philosophical thinkers, and ‘every

refashioning of him in ancient literature [was] at the same time a moral evaluation 2 n

her survey of ancient interpretations of Odysseus, Montiglio maintains that in general,

1% Dennis Ronald MacDonald, Christianizing Homer: the Odyssey, Plato, and the Acts of Andrew (New
York ; Oxford: Oxford University Press, 1994) 22.

!> The most notable of these was Plato, Rep. 10 stating that poets should be banned from the ideal state
since they do not encourage the citizens to be good when they fabricate stories about the degenerate
behaviour of some of the gods. Plato was followed by other writers, and later the Christians used the
immorality of Homer’s gods as fuel for the arguments against paganism. (E.g. Clement, Protrepticus
2.24; 2.31; 4.52-3).

D, A. Russell and David Konstan, Heraclitus: Homeric problems (Atlanta: Society of Biblical
Literature, 2005) .

7 william Bedell Stanford, The Ulysses theme: a study in the adaptability of a traditional hero (Oxford:
Blackwell, 1954) 9 considers different writers” opinions of the character. Cf. Horace, Satire 2.5 which
focuses on a more negative view of Odysseus’ resourcefulness. See also MacDonald, Christianizing
Homer 22-23.

18 Silvia Montiglio, From villain to hero: Odysseus in ancient thought (Ann Arbor: University of
Michigan Press, 2011) 126.

Y Ibid. 2.
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literary readings were more negative about the hero’s qualities than philosophical ones,

stating that in tragedy ‘Odysseus embodies the morally questionable type of the

codog’

Although philosophers tended towards positive interpretations of Odysseus’ character,
Plato presents a somewhat mixed opinion of Homer’s complicated hero. On one hand
he approves of his self-control ‘as an illustration for the supremacy of the soul over the
body’,?* but on the other he expresses indignation at his articulation of words which
offer high praise to feasting and luxurious living.?* Subsequent to Plato, the Stoic and
Cynic schools read Odysseus as an advocate of virtue, 2 and the poem of his travels
became a kind of Stoic Pilgrim’s Progress.** In contrast, in some Epicurean and comic
circles the hero became ‘the prototypical parasite because of his alleged love for food
and drink.’® Meanwhile, for the Pythagoreans and Neoplatonists, the Odyssey took on a
‘metaphysical dimension’ as it became an allegory for the soul’s passage through

earthly hardships to its final spiritual home.?®

The Christians followed pagan readers in interpreting the Odyssey in alternative ways.
This happened partly through necessity, since the works of Homer were the staple
reading for schoolboys throughout antiquity, and it was felt that the stories needed some
censoring to make them appropriate for Christian children, but it can be argued, also
partly because the notion of reading Homer ‘straight’ would have been as strange to
well-educated, philosophically-minded Christians, as it would have been to their pagan
counterparts. MacDonald details attempts by the writers of the early church to ‘tame’
Homer,’ but not all modern scholars agree that the Christians really sought to

‘Christianise’ the pagan epic poet.?® Certainly the Church Fathers regularly condemned

? Ibid. 8.

2! |bid. 52, referring to Plato, Symposium 220al.

22 Plato, Rep. 390a-b. (It is interesting to note that Basil echoes Plato’s sentiments about poets when they
praise full tables and banqueting, but elsewhere he appears to have a different opinion of Odysseus
himself.)

2 Stanford, Ulysses 6 and Montiglio, Villain to Hero 14: ‘the Stoics claimed the Odyssey advocated
virtue’.

24 Stanford, Ulysses 121.

% Montiglio, Villain to Hero 96.

?® See Jean Pépin, "The Platonic and Christian Ulysses," in Neoplatonism and Christian Thought, ed. D.
J. O'Meara (1982) 4ff. for a fuller discussion. Also MacDonald, Christianizing Homer 23.

2" MacDonald, Christianizing Homer 20.

%8 Robert Browning, "The Byzantines and Homer," in Homer's ancient readers: the hermeneutics of
Greek epics earliest exegetes, ed. John J. Keaney and Robert Lamberton (Princeton: Princeton University
Press, 1992) 145 maintains that the ‘systematic Christianization of Homer ...never took place’. The same

79



the immoral representations of the gods, but in this they did not differ from their pagan
predecessors, and while Christian allegorical reading of the Odyssey did ultimately
develop the image of Odysseus lashed to the mast of his ship as a parallel for Christ on
the cross,”® there is a sense that such thinking could be seen as equal to the Neoplatonic
image of the journey of the soul. It is therefore not necessary to understand Christian
reading of Homer’s poems solely as an attempt to ‘sanitise’ the stories from a Christian
perspective, but rather to see them as a development in a mainstream allegorical
tradition that encouraged readers to look below the surface of texts in order to discover

moral and philosophical lessons which could be drawn from them.

Basil’s references to Odysseus in his address need to be considered in the light of the
ancient scholarly habit of reading literary works in general, and also the tradition of the
moral reinterpretation of Odysseus’ character by pagans and Christians. From this
perspective, his reference to the Sirens in section 4 of the work is less problematic than
has been suggested by scholars in the past.

The episode to which Basil refers appears in Odyssey 12, after the hero and his
companions have returned from their trip to the underworld, via the island belonging to
the witch Circe where they had to bury their dead companion Elpenor. It is Circe herself
who warns Odysseus of the danger that the Sirens pose to him and his men, and she

suggests the means by which they might avoid being lured to their deaths on the rocks.

Circe tells Odysseus that he must stop the ears of his men with wax so they are unable
to hear the Sirens’ song, but adds that if Odysseus himself wishes to listen to the tune,
he should order his men to tie him firmly to the mast of his ship, and ignore anything he

might say or signal to them while they are sailing past the Sirens’ home.

The fact that in the Odyssey, Odysseus does listen to the song of the Sirens causes
problems for readers of Basil’s work, since his advice to his young audience is that they
should ‘flee’ stories about bad men: ‘blocking your ears no less than those poets say

Odysseus did, fleeing the songs of the Sirens.”*® Fortin considers it significant that Basil

opinion is held by Fortin, "Christianity and Hellenism," 195: Homer was always regarded as ‘a purveyor
of false values’ not as an ‘exemplar of Christian or pre-Christian virtue’.

9 See MacDonald, Christianizing Homer 259-261 for a discussion of the image, and the fact that links
were made between the picture of a ship’s mast and crucifixion by pagans as well as Christians.

% Ad Adol. 4.2.
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alters Homer’s original story,*! and MacDonald accuses him of not reading his poetry
carefully enough,® but neither consider that Basil may be interpreting the episode in a
particular way, rather than seeking to represent a strictly accurate version.®

It is worth looking at the use that Plutarch makes of the story in Adolescens, since Basil
was familiar with that work, and may have borrowed from it. Plutarch writes: ‘Shall we
then stop the ears of the young, as those of the Ithacans were stopped, with a hard and
unyielding wax, and force them to put to sea in the Epicurean boat, and avoid poetry
and steer their course clear of it?’>* He is consistent with the Homer’s story in that it is
the ears of Odysseus’ crew who have their ears blocked, rather than Odysseus himself,
but the difference between Basil’s image and Plutarch’s may be a consequence of the

different situations surrounding the composition of their works.

Plutarch writes to his friend, discussing the means by which they can protect their sons
from the dangers of poetry, while Basil addresses his nephews, who need help to
navigate their own way through the potential perils of pagan literature. In the former
case, it is Plutarch who will act as an Odyssean figure, since he has the power to stop
the ears of his son, while in the latter, the youths would need to do it themselves. Basil
therefore uses the image of Odysseus in a different way to Plutarch. He wishes his
nephews to identify themselves with the ‘Cephallenian leader’, because if they do so
they will be more likely to take responsibility for their own learning and understanding,

which is part of what Basil wants to achieve in making his address.

This notion that Basil wishes to use the figure of Odysseus as an allegory for those who
study literature can be supported by other references, found in this work and elsewhere.
Basil begins his address with an explanation of his credentials for advising his nephews.
As well as citing family relationships and emotional ties, he states that he has ‘been
trained already by means of many things’, and his participation in both good and evil
circumstances have ‘made me fully acquainted with the ways of men’.* These phrases

echo the opening lines of the Odyssey, where the poet describes Odysseus’ experiences:

31 See Fortin, "Christianity and Hellenism," 190-1 for a full discussion.

%2 MacDonald, Christianizing Homer 22.

%% Harry Vredeveld, ""Deaf as Ulysses to the Siren's Song": The Story of a Forgotten Topos,"
Renaissance Quarterly 54, no. 3 (2001) traces the use of the image through antiquity in to the
Renaissance period, and suggests that the notion of Odysseus stopping his own ears became proverbial, in
part due to Basil’s assertion in the address.

* Moralia 15d.

% Ad Adol. 1.1.
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‘Many were the men whose cities he saw and whose mind he learned, aye, and many the
woes he suffered’.®® Basil seems to identify himself with Odysseus, since both men
have experienced difficulties and encountered many types of people.

This representation of himself as an Odysseus figure is found again in Epistle 1, written
shortly after Basil finished his studies in Athens.*” He writes to Eustathius that after
leaving Athens he travelled around, seeking to meet him, but always missed the
opportunity. He discusses the ‘many varied experiences’ which obstructed him, and
rather than naming all the places he visited Basil refers to them euphemistically, as
though wishing to conjure up a fantastic journey rather than just a factual one.® In the
letter he also refers to the Sirens’ episode found in the address, stating that he passed
Constantinople quickly, ‘as no Odysseus ever avoided the Siren’s songs.’39 Fresh from
his student experience, Basil is happy to imagine himself an Odysseus, even as he seeks

an encounter with a Christian ascetic.

Basil sees in the character of Odysseus an allegory of his own experiences. He, like the
hero, has travelled, has encountered different people: good and bad, and, in the context
of his education, has been offered worldly wisdom in the same way that Odysseus was
promised knowledge by the Sirens. In the address Basil presents himself as a role model
for his nephews: he is one who has gone through the secular education system, he has
studied pagan literature, listened to the Sirens, but has gone on his way unharmed; just

like Odysseus, he has kept his soul intact.*’

But the allegory of Odysseus is not only relevant for Basil here. As mentioned above, he
wants his nephews to identify with Odysseus themselves since they are sailing though
the potentially dangerous waters of pagan education and need to find a way to prevent
themselves from being lured onto the deadly rocks by the attractive songs. Basil is proof
that the journey can be undertaken safely, but the youths need to strive to find the best

way through their schooling for themselves, as well as using Basil’s advice.

% Odyssey 1.3-4.
" AD 357.
% Ep. 1: ‘T hastened past the city on the Hellespont ...I marvelled at Asia’s wonders ... hurried on toward
the mother city.’
¥ Ep. 1: magédgapov d¢ v ¢ EAANOTOVTE mOALY, (g 0vdeig OdLooelS Lelgivawy HéAT.
“0 For a discussion of the different characterisations Basil adopts for himself see Jennifer Helen Gane, "O
Uncle, Who Art Thou? Basil’s adoption of identities from Homer’s Odyssey," The School of Historical
Studies Postgraduate Forum E-Journal 7(2010).
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The youths are further encouraged to follow the model of Odysseus in section 5 of
Basil’s address, where he discusses the path of virtue and the benefits which come from
a virtuous life, and cites the ‘general of the Cephallenians’ as an example of such things.
He refers to the episode from Odyssey 6, in which Odysseus arrives on the island of
Phaeacia, having left Calypso’s island with a raft full of riches. His raft was destroyed
in a storm sent by the god Poseidon, and his treasures were lost. However, Odysseus
made it to land safely, with some help from the sea-nymph, Leucothoe. Meanwhile,
Athene had appeared in a dream to Nausicaa, the daughter of the king of Phaeacia, and
sent her to the sea-shore to clean her family’s clothes. It was there that Odysseus saw
her with her companions and asked for help. Basil argues that Odysseus arrived in
Phaeacia accompanied only by virtue, but he was honoured for it nonetheless. The
message for his nephews is that if they seek to acquire virtue, it will be the one
possession which will never be taken away from them, and will always bring them

honour, as it did Odysseus.

Basil’s identification of Odysseus as ‘the virtuous man’ again causes consternation to
Fortin, who remembers the negative qualities in Odysseus’ character,*" but Basil is once
more following the traditional allegorical method of reinterpreting the hero. However,
what is interesting is the fact that it appears that Basil is borrowing from a pagan’s
reinterpretation of Odysseus as a man of virtue, since his ideas echo those expressed by
Libanius in his Encomium to Odysseus** found in the Progymnasmata.*® Basil recounts
the story:

‘As I have heard a certain man, skilled to understand a poet’s mind, say all the poetry of Homer
is praise of virtue, and everything of his he bears to this end, whatever is not incidental. Not
least in that which he had made the general of the Cephallenians, having been saved naked from
a shipwreck, and although at first he felt shame at having appeared alone to the princess, but far
from deserving shame at being looked upon naked, since Homer made him arrayed with virtue
instead of a cloak. Then indeed, he was also considered so worthy by the rest of the Phaeacians
that letting go of the softness with which they lived, they all looked at and admired him, and
none of the Phaeacians at that time prays to be other than he was more than to become
Odysseus, and him saved from shipwreck.”**

*! Fortin, "Christianity and Hellenism," 190-4.

*2 Encomium 1.1: “The poet Homer, in my opinion, shows genuine admiration for all the heroes, not least
of all for Odysseus.’

*% Craig A. Gibson, Libanius' Progymnasmata: Model Exercises in Greek Prose Composition and
Rhetoric (Atlanta, GA: Society of Biblical Literature, 2008) 209-219.

“ Ad Adol. 5.6.
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Wilson suggests that the ‘certain man’ to whom Basil refers could be Libanius,*

although the sentiment is found expressed by other writers. It would seem reasonable
that he did have Libanius in mind here though, especially if he has used the
rhetorician’s encomium as a model. Libanius’ Encomium to Odysseus describes the
events of Odyssey 6 thus:

‘(21)And it was necessary, as seems reasonable, that he be saved after both the shipwreck and a
host of evils that no one could list. Now, when his ship broke apart, the keel carried him; now,
when his raft was destroyed, his skill in swimming brought him to the island that the Phaeacians
inhabited. Even when he landed there naked, he was immediately admired by the daughter of
Alcinoos, and a bit later he proved himself to everyone; for he was invited by the Phaeacians to
see some athletic contests, and having amazed them by what he did," he departed, so that they
sent him home and made him rich. (22) And all these things happened by the will of Athena, but
Athena’'s willingness to do them resulted from the fact that Odysseus lived in accordance with
virtue. Because of his virtue, the sea divinities cared for him, too, and Leucothea helped him as
he swam and provided the means by which he would later escape the waves.’

Libanius states that when Odysseus arrived on the island, he was admired although he
was naked, and it was because of his virtue that Athene helped him and caused the
Phaeacians to be friendly towards him. The encomium shows how late antique readers
were happy to interpret Odysseus as a virtuous character, but a comparison between the
works of Libanius and Basil highlights the areas which required a further

reinterpretation by a Christian, but cause no difficulty for a pagan.

In Homer’s poem Odysseus’ appearance is altered and he is otherwise assisted by the
goddess Athene, and Libanius identifies this fact in his work. He states that Odysseus’
success in his endeavours was a consequence of Athene’s favour of him, and that this
‘resulted from the fact that Odysseus lived in accordance with virtue’.*® The pagan
writer attributes virtue to Odysseus, but is happy to allow a goddess to be the instrument
of his success. In contrast Basil personifies virtue, and gives the personification the role
of Athene in the original work. So he interprets the actions of Athene as an allegory for
the benefits which a personified virtue brings to the man who acquires it. He maintains
that Odysseus was accompanied by virtue wherever he went, even when he experienced
a shipwreck. If Athene and virtue are interpreted as being synonymous, then this will
explain how Odysseus can be presented as ‘arrayed in virtue’ when he encountered the
princess Nausicaa. It was as a consequence of Athene’s direction that Nausicaa was on

the beach when Odysseus woke after his shipwreck, and Homer states that it was

5 Wilson, St Basil 52.
6 Encomium 1.22.
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Athene who ‘put courage into her heart and took the fear from her limbs’ (Odyssey

6.140) so Nausicaa stood still and allowed Odysseus to make his appeal to her.

The encomium by Libanius states that ‘because of his virtue, the sea divinities cared for
him too’*" which refers to Leucothoe’s giving of her veil to Odysseus to keep him safe
while he swam towards the shore (Odyssey 5.338-350). This connects with Basil’s
emphasis on Odysseus’ state of having been shipwrecked, but virtue accompanied him,
also keeping him from being dashed to pieces on the rocks as he approached dry land.
(An interesting point is that when Leucothoe hands her veil to Odysseus, she tells him
he should take off all his other clothes and just keep hold of the veil. The clothes he was
wearing were those given to him by Calypso, and she also gave him other goods when
he left her island. In the light of the later lines where Basil states that virtue is the only
possession which goes through all circumstances and is faithful to its possessor, it is
possible that the gifts given by Calypso represent the easily lost goods, while the only
thing that Odysseus keeps is his virtue, and that is the thing which ensures his safe
conduct.) By focussing on virtue, Basil dispenses with the pagan gods and their role in

Homer’s poetry.

The epic hero 1s used in Basil’s address as a role model for the youths, as they are
encouraged towards virtue while they read pagan texts. Basil uses time-honoured,
traditional literary readings to overlook any negative aspects of Odysseus’ character,

and instead reinterprets the Odyssey in a way consistent with his own aim.

Herakles
As well as using a pagan reinterpretation of Odysseus as a basis for the creation of a

virtuous role model for his nephews, Basil also uses an allegorical story in order to
encourage his nephews towards the acquisition of virtue. He introduces the tale after
expressing the sentiment that all writers who have been considered wise will have
written to some degree about virtue and its benefits. He cites the author of his example
as ‘the Ceian sophist’,*® and recounts for his audience the story of ‘The Choice of

Herakles at the Crossroads’. This popular allegory, composed by the fifth century

" 1bid. 1.22.
* Ad Adol. 5.11: 6 Keidg ... 0odloTme.
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sophist, Prodicus and delivered at his public lectures,*® was adapted by many ancient
writers, both pagan and Christian. The oldest extant source for the story is Xenophon,
Memorabilia 2.1.21-34, since Prodicus’ written text was lost even in antiquity.*®
Therefore it is considered that Xenophon would have provided the basis for most

different versions of the episode written by later writers.

Basil’s version of the story is found at the end of section 5 of this address, following his
discussion of the rewards of virtue, and his consideration of the virtuous character of
Odysseus. He states:

‘And also the Ceian sophist philosophises somewhere in his writings a sister to these sentiments
about virtue and vice. And it is necessary for us to apply our minds to him also, for the man
should not be despised. His words went somehow thus, as much as | can remember the mind of
the man, since | do not know the words for certain, except that he spoke in one way, without a
metre: he said that when Herakles was just a young man, and passing near that time of life,
which you also are now, and while he was deliberating which of the roads he should turn
himself to, the one leading to virtue by means of hard work, or the easy one, two women
approached him, these being Virtue and Vice. Straightaway, although they were silent, they
displayed their differences by their bodies. For one had been equipped for beauty by
embellishments, and flowed through with softness, and led a whole swarm of pleasures which
had been fastened onto her. Therefore, while she showed these things, she also promised still
more of them, attempting to draw Herakles towards her. But the other woman was like a
skeleton,, and squalid, and severe looking, and said things of a different kind. For she promised
no dissoluteness, nor anything pleasant, but countless sweat and toils and dangers, through
every land and sea, but the prize for these things would be to become a god, as he (the writer)
says. Indeed in the end it was this one that Herakles followed.’

It can almost certainly be assumed that Basil took Xenophon as his main source, since
the similarities between the two accounts are many and marked.>* However, it is
interesting that the ways in which Basil differs from his source are found, not only in
Basil himself, but also in other versions of the allegory, composed by writers after
Xenophon, but before Basil. Just as in his dealing with the figure of Odysseus, Basil
appears to place himself firmly within a tradition of adapting sources and developing
allegorical episodes so as to promote a particular perspective on life or a certain

situation.

* For a discussion about the nature of Prodicus’ various public lectures see David Sansone, "Heracles at
the Y," The Journal of Hellenic Studies 124(2004).

% Wilson, St Basil 54.

*1 E.g. both writers introduce the story with the information that they are quoting from memory.

>2 |t was a common practice to pair Odysseus and Herakles as exempla of virtuous heroes in antiquity
(Montiglio, Villain to Hero 36-7; 84) so Basil is following classical tradition further by considering the
two characters in close context.
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This section will consider the story of ‘The Choice of Herakles at the Crossroads’ in the
versions offered by Xenophon, Cicero, Justin Martyr, Dio Chrysostom, Clement of
Alexandria, Philostratus and Lucian,*® in comparison with that of Basil, in order to

explore his use of the tradition of adapting and utilising classical allegorical stories.

Analysis of the Versions of the Allegory

‘when Herakles was just a young man, and passing near that time of life, which you

also are now’:

Xenophon Was passing from boyhood to youth (when the young, becoming their own
masters, show [how they] will approach life)

Cicero (makes reference to Xenophon) was just coming into youth’s estate (when
Nature has appointed for each man to chose the path of life)

Philostratus Herakles is represented as a youth, who has not yet chosen the life he will
lead

Dio Ambitious youth that [Herakles] was

Chrysostom

Lucian My childhood was over, | had just left school (note: Statuary addresses him
as ‘Dear Youth’ ¢pide mat)

Most versions of the story make some reference to Herakles’ age, and suggest that he
was a ‘youth’, approaching the age when he would have needed to take some
responsibility for the course of his life. Cicero and Xenophon add that the time of the
decision was an appropriate one. This would support the idea in Basil’s treatise that he
is not forcing a premature decision about approaching life in a Christian way upon his
nephews, but rather they are at the appropriate age to begin to make such decisions. The
phrase ‘time of life’ picks up the words in section 1 of the work, where Basil says that
he is giving advice to those ‘lately establishing themselves in life’, reminding the youths

of Basil’s involvement with them and his close relationship to them.

As he begins his anecdote, Basil encourages his nephews to identify with Herakles,
since he states that the hero was at that time of life, ‘which you are now’. In her article
on Prodicus’ version of the allegory, Kunst suggests that the figure of Herakles is

simply a construct, designed to invite Prodicus’ audience to ‘identify with the mythic

>3 The texts are: Xenophon, Memorabilia 2.1.21-34; Cicero, De Officiis 118; Justin Martyr, Apologia
Secunda 9; Dio Chrysostom, De Regno 1.66-84; Clement, Str. 5.5 and Paed. 2.11; Philostratus, Vita
Apollonii 6.10 and Lucian, Somnium 5-8.
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hero’.>* If this is true, then Basil takes the encouragement one step further by explicitly

linking the ages of Herakles and his nephews.*®

The use of this story in Philostratus’ Life of Apollonius is presented in a different way to
that in Basil’s work, or in Xenophon’s. The story is still being told as a means of
encouraging a certain decision, but it is introduced with the words: ‘you have seen in
picture-books the representations of Heracles by Prodicus’. This is a very interesting
reference, since it attests to the popularity of this story which was not expounded solely
in by means of words but also in images. However, there is no extant pictoral evidence
for Prodicus’ fable. Given the absence of enduring representations from the ancient
world of this story, it is fascinating to discover that literary references to the episode
could have been drawing on the audiences’ knowledge of pictorial sources rather than
simply spoken or written ones. Since Philostratus uses an image of the story he wishes
to discuss, the details of the retelling are necessarily different to other examples, but he
still agrees that Herakles was an adolescent when the event took place: ‘Herakles is

represented as a youth’.

Dio Chrysostom presents Herakles’ choice as one about the right way to rule people; he
chooses between Royalty and Tyranny, once he has been shown each by the god
Hermes. However, Dio is consistent with the other writers about the age of Herakles at
the time of his decision, since he states that Herakles went eagerly with Hermes.

‘ambitious youth that he was’.

The writer Lucian of Samosata makes use of Prodicus’ tale in a very different way.
Rather than presenting Herakles making a choice between virtue and vice, Lucian casts
himself in the protagonist’s role, and describes a dream in which he had to choose

between the life of an artisan and that of a wordsmith. The action takes place at the

> Mary Kuntz, "The Prodikean "Choice of Herakles" a Reshaping of Myth," The Classical Journal 89,
no. 2 (1993) She maintains that since there is no tradition of attaching the story to Herakles elsewhere in
literature, the central character could be a ‘personified Youth’ and the ‘lesson would lose nothing of its
moral force’ (168). However, the figure of Herakles is inserted in order to enhance the appeal of the tale
to potentially younger listeners. Also Gotthard Karl Galinsky, The Herakles theme: the adaptations of the
hero in literature from Homer to the twentieth century (Oxford,: Blackwell, 1972) 102 on the idea that
Prodicus chose Herakles simply because of his status as ‘the most popular hero of Greece ... [who] most
readily suggested himself as Everyman.’

> Certainly Basil is once more presenting a role model for the youths to imitate, just as he did with the
figure of Odysseus. Montiglio, Villain to Hero 36-7 discusses the frequent pairing of Odysseus and
Herakles as typical virtuous characters, and Basil is no doubt following that tradition by considering then
both in the same context in his address.
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same time of life for Lucian as for Herakles, but Lucian states ‘I had just left school’.
Unlike Cicero, who relates the tale of Herakles’ choice in a way which elevates the
subject and indeed suggests that such decisions are the remit of those ‘scion[s] of Jove’
but not really for ordinary people, Lucian grounds the episode in a very practical sense

by placing it at a specific time of his life and in a specific context.

Basil follows this idea by suggesting that the decision is one that the youths have to
make, since from a Christian perspective, if they do not, the future of their eternal souls
will hang in the balance. The claims of the church, that all people can seek to live a life
pleasing to God, regardless of gender or status, meant that Cicero’s notion that only
demi-gods might fully make a choice about their life would not be accurate. The choice
is a real and necessary one for Basil’s nephews, just as it is presented as a real and

necessary, albeit humorous, one for Lucian.

‘while deliberating which of the roads he should turn himself to, the one leading to

virtue by means of hard work, or the easy one’

Xenophon He went out into a quiet place, and sat pondering whether to approach life
by the path of Virtue or the path of vice
Cicero He went out into a desert place. And as he saw two paths, the path of

Pleasure and the path of Virtue, he sat down and debated long and earnestly
which one it were better for him to take

Justin Martyr coming to a place where three ways met, found Virtue and Vice
Dio Chrysostom | Hermes took Herakles to a place where he is shown the two women
Lucian The decision was made that he would become a craftsman, he disliked the

work, quarrelled with his uncle, and then had his dream

In the context of his Memorabilia, Xenophon places this story about Herakles in a
discussion of the best way to live, and precedes it with a quote by Hesiod about the
different paths leading to virtue and vice. Basil follows Xenophon’s example, and the
beginning of section 5 considers the same passage in Hesiod, Works and Days 285
about the steep road to virtue.”® Both writers therefore pick up the theme of roads in
their introduction to Herakles’ choice. Basil creates an image which suggests that
Herakles is standing at a place where he has to decide on which road to take, and he
emphasises the virtuous path by giving more detail about it as he describes the choice

Herakles must make: ‘the path leading to virtue by means of hard work’. In contrast, the

% The difference between the two accounts is that Xenophon’s use of Hesiod comes immediately before
the introduction of Prodicus’ anecdote, whereas Basil discusses ideas from WD and then digresses into a
consideration of virtue, and the relative benefits which come to those who acquire it.
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fact that the other road leads to vice is not mentioned, but instead it is simply the ‘easy
one’. Presumably Basil does not consider that the road towards vice could be a viable
proposition for his nephews. Xenophon, on the other hand presents the two possible
paths as equal options, and seems to consider them simply as routes which are part of a
bigger whole, namely Herakles’ life. He writes that Herakles’ decision was really about
how he should ‘approach life’, and the paths of virtue or vice were the two which

presented themselves.”’

Unlike Basil, Xenophon states that Herakles went to a specific ‘quiet place’ in order to
contemplate the course of his future, and this idea is imitated by Cicero in his version of
the story. He writes that Herakles went to a ‘desert place’, and it was there that he *saw
two paths’ and so decided to consider which one he ought to take. This account creates
the sense that Herakles only made the decision between the paths because they appeared
in front of him as he was travelling in the desert, not that he deliberately set out to make
decisions about his life. In this way Cicero differs from Xenophon and Basil, who both
imply that Herakles” decision was a conscious act which occurred at the appropriate
time of his life, a conscious act which both writers would like their readers to imitate.
However, the almost ‘chance’ encounter with the paths which Cicero’s Herakles has
reflects something of the sense which the author continues to convey as he discusses the
episode further. He states that most people do not make deliberate decisions about the
route their life will take, but instead each one copies ‘the model he fancies’, and that as
a consequence of the fact that ‘we are so imbued with the teachings of our parents, that
we fall irresistibly into their manners and customs’. In a way Cicero suggests that
Herakles made his choice only when the options presented themselves to him, but in
fact most people never make the choice at all, but rather will drift into whatever

circumstances their upbringing predisposes them to.

There is a sense that the roads in Basil and Xenophon’s works are metaphorical, rather
than actual, but Cicero, and also Justin Martyr suggest that Herakles really sees the

roads he is contemplating. In Justin Martyr’s account of the story he describes Herakles

%" The inference in the passage in Xenophon is that actually there is a third way to approach life, i.e. the
philosophic path, and it is perhaps for this reason that life is emphasised here rather than the paths
themselves. See Ernest L. Fortin, "Basil the Great and the Choice of Herakles: A Note on the
Christianisation of a Pagan Myth," Graduate Faculty Philosophy Journal 11, no. 2 (1986) 73-4 for a
discussion of this question, and the notion that Basil himself was thinking of a third way in his recounting
of the story.

%8 Cicero states that some people ‘enter the right path of life, without parental guidance’ and regards this
as a ‘happy fortune’.
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‘coming to a place where three ways met’. In his article, Fortin considers the phrase
‘three ways met’ and suggests that Justin iS interpreting the story in a way similar to
Xenophon, and therefore implying that there is a third path open to Herakles, which is

the philosophic, in Justin’s mind, Christian, life.*®

‘two women approached him, these being Virtue and Vice’

Xenophon There appeared two women of great stature making towards him (the women
are described and then identified)

Cicero Saw two paths (no women)

Philostratus Vice and virtue stand each side of him plucking his garments and trying to

draw him to themselves

Justin Martyr Found Virtue and Vice, who appeared to him in the form of women

Clement, Who delineated like and suitable images of virtue and vice

Paedogogus

Dio Royalty and Tyranny are depicted as women, but sitting, and Herakles went
Chrysostom to see them

Lucian Statuary and Culture shown as women — two women had hold of my hands

... trying ... to draw me each her way

Panofsky identifies a reluctance to personify virtue during the Middle Ages, and traces
this idea back to Augustine, City of God, 4.20-21. Fortin suggests that there could be
other reasons for the absence of instances where virtue is personified, since ancient
writers do not have appeared to demonstrate the same reluctance as later ones.®® Basil,
writing roughly contemporaneously with Augustine, albeit in the Eastern part of the
empire, describes Herakles being approached by two women, and identifies them
immediately as Virtue and Vice. In this he differs from Xenophon, who writes that ‘two
women of great stature’ appeared to Herakles, and continues with a physical description

of the ladies, before he identifies who they are.®

Justin Martyr’s account of the story is interesting, as he deliberately conveys the
abstract nature of virtue and vice, rather than suggesting that the women have any real
substance. He states that they appeared to Herakles ‘in the form of women’, therefore

implying that they have assumed the shape simply for a specific purpose.

> But if the junction is envisioned as a Y (see Sansone, "Heracles ), then there are three roads, but
actually only two choices, because one of the roads is the road already travelled, so unless one turns
round and goes backwards, the choice is between the two roads in front.
% Fortin, "Choice of Herakles," 66.
®15ee Kuntz, "Prodikean "Choice"," 167 for the observation that the height of the women was an
indication of their divinity.
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As previously mentioned, Philostratus’ account of the story is based on a picture, which
would account for the fact that he does not state that virtue and vice are women, since
that would be apparent to anyone familiar with the images he imagines. However, since
a picture cannot speak, Philostratus describes virtue and vice as each plucking at
Herakles clothes in an attempt to encourage him in her respective direction. This image
is picked up by Lucian in his version of the story. He writes that in his dream each of
the women was holding one of his hands, and trying to drag him towards her. However,
Statuary and Culture then each address themselves to Lucian in a speech designed to
win him over, so there is really no need for tug-of-war they engage in. It may be that
Lucian is drawing from pictures as well as literary accounts in re-creating his own

‘choice of Herakles’, and certainly the image he describes adds comedy to the episode.

‘straightaway, although they were silent, they displayed their differences by their
bodies’
Basil makes explicit the fact that the two women can be distinguished from one another

by their appearances before he proceeds to give a physical description of them. He
writes amo tov oxnpatoc®? which is also used by Xenophon: to 6¢ oxnua

owdootvn.®
Basil first gives a description of Vice :

‘equipped for beauty by embellishments, and flowed through with softness, and led a
whole swarm of pleasures which had been fastened onto her.’

Xenophon (2™) | was plump and soft with high feeding. Her face was made up to heighten its
natural white and pink, her figure to exaggerate her height. Open-eyed was

she; and dressed so as to disclose all her charms. Now she eyed herself; anon
looked whether any noticed her; and often stole a glance at her own shadow.

Philostratus (1¥) | Vice is adorned with gold and necklaces and with purple raiment, and her
cheeks are painted and her hair delicately plaited and her eyes underlined
with henna; and she also wears golden slippers, for she is pictured strutting
about in these.

Justin Martyr in a luxurious dress, and with a seductive expression rendered blooming by
(1% such ornaments, and her eyes of a quickly melting tenderness.

Clement (2™) dressed in superfluous attire, brightened up with colour not her own, and her
Paedogogus gait and mien are depicted as studiously framed to give pleasure, forming a

sketch of wanton women.

%2 Ad Adol. 5.13.
63 Xenophon, Memorabilia 2.1.22: ‘sober was her figure’.
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Fortin comments that Basil describes Vice first of the two women, whereas Xenophon
ranks her second in his description. He states that this shows that Basil wishes to
emphasise the struggle against evil that he wants his nephews to engage in, rather than
implying that the virtuous life has any intrinsic attractiveness of itself.** However, Basil
Is not alone in placing his description of Vice before that of Virtue. Both Philostratus
and Justin Martyr detail the appearance and dress of Vice before they address
themselves to Virtue, and in any case, although Xenophon describes Virtue’s physical
appearance first, he also states that Vice runs ahead of Virtue, so it is she who makes the

primary address to Herakles.®

When looking at Philostratus, Justin Martyr and Clement’s accounts of the story, it is
noticeable that the negative aspect of Vice is slightly different in the Christian and
pagan versions. Philostratus focuses on the luxury that surrounds Vice: she wears gold,
jewellery and elegant clothes, and is richly made up. Justin Martyr and Clement, on the
other hand, both emphasise the dangerous sexuality of Vice: Justin Martyr’s women
wears a ‘seductive expression’ and ‘come-hither’ eyes; while Clement’s image is the
very ‘sketch of wanton woman’. This difference may be a consequence of the context in
which this story comes in Philostratus’ Life of Apollonius, since the reference is made to
encourage Apollonius to embrace an ascetic philosophy, rather than one which offers

ease and luxury.

Basil’s description obviously borrows much from Xenophon, since his Vice is full of
‘softness’ and her natural appearance has been embellished to beautify her. However,
his addition that she was followed by a ‘whole swarm of pleasures which had been
fastened onto her’ is an interesting one. The idea that the pleasure and ease which Vice
offers verbally is displayed in her person, picks up the notion that this story was a
common image which people would have been exposed to regularly, and therefore by
adding this description Basil may be visualising a picture as much as recalling a literary
account. There is also a sense that there are many pleasures which, although they may
not be bad in and of themselves, tend to be attached to Vice, and therefore lead the soul

in that direction, rather than leading it to the rewards which virtue provides. In later

® Fortin, "Choice of Herakles," 69.
% See Sansone, "Heracles 137 n.62 for the ‘convention that, in a fictionalized debate, the figure that the
author wishes to commend speaks second’.

93



sections Basil details some actions which he defines as unnecessary since they appear
pointless when one is focussing on how to care for the soul, and it may be some of these
things which he has in mind.

‘but the other woman was like a skeleton, and squalid, and severe looking, and said
things of a different kind’

Xenophon (1%) | fair to see and of high bearing, and her limbs were adorned with purity, her
eyes with modesty; sober was her figure, and her robe was white.

Philostratus resembles a woman worn out with toil, with a pinched look; and she has
(2" chosen for her adornment rough squalor, and she goes without shoes and in
the plainest of raiment, and she would have appeared naked if she had not
too much regard for her feminine decency.

Justin Martyr who was of squalid look and dress
(")

Clement standing simply, white-robed and pure, adorned with modesty alone (for
such ought to be the true wife, dowered with modesty).

The writers adopt different ways of depicting Virtue in contrast to the figure of Vice.
For Xenophon she is a clean and pleasant woman, showing purity and sobriety in her
dress and stance. This view is also followed by Clement who describes her modest and

simple, and states that ‘the true wife’ ought to be the same.

In contrast, Basil, Philostratus and Justin Martyr present Virtue from a different
perspective. For Philostratus she ‘resembles a woman worn out with toil...she goes
without shoes’, and she is dirty and almost naked. Justin Martyr simply states that she is
of ‘squalid look and dress’, while virtue in Basil’s mind is skeletal, dirty and ‘severe
looking’. These writers appear to have moved away from the classical image of plain

but pleasant virtue, into the area of asceticism and also the adoption of Cynic ideals.®’

The Women’s Speeches
Basil, Xenophon, Justin Martyr and Philostratus all continue their versions of the story
by giving details about the speeches made by Vice and Virtue to Herakles. Philostratus’

speeches relate closely to the context in which the tale is being used; a philosopher cites

% Clement may be thinking of the admonition in 1 Peter 3.3-4 which states: “Your beauty should not
come from outward adornment, such as elaborate hairstyles and the wearing of gold jewellery or fine
clothes. Rather, it should be that of your inner self, the unfading beauty of a gentle and quiet spirit.’
However, in addition to considering how a physical woman ought to conduct herself, Clement could also
have in mind the imagery of the church as ‘the bride of Christ’, since he refers to ‘the true wife’ rather
than wives in general.

®” Wilson, St Basil 55.
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the choice as one between Indian philosophy and his own brand of extreme asceticism,
and so uses the imagined speech of the two women to present the benefits of each
philosophy. The Indian philosophic ideas are those attributed to Vice, since they offer a
life of ease and physical luxury, while virtue accompanies hard work and sacrifice. The
ultimate reward for choosing virtue in this case is simply to be thought wise, since the
philosopher argues that to choose ‘the life of a strolling juggler’, i.e. become an
adherent of the Indian philosophers, will have the result that ‘you will flatter men’s eyes

and ears, but they will think you no wiser than anybody else’.

As previously mentioned, although Xenophon provides a physical description of Virtue
before that of Vice in his account, Vice runs ahead of her rival, and reaching Herakles
first, begins her address. In her speech Xenophon recalls his earlier reference to the hard
and easy roads to virtue and vice when the woman says: ‘make me your friend ... and I
will lead you along the pleasantest and easiest road’. She promises him all good things
in life, and vows that he will not suffer hardship. More importantly, she claims ‘you
shall have the fruits of others’ toil, and refrain from nothing that can bring you gain’. It
is presumably indicative of the type of youth Herakles is that his response to these
promises is to ask ‘what is your name?’. Vice’s response to this question gives an
indication of the slightly ambiguous nature of this story, as explored by Fortin in his
article. Vice says that her friends address her as Happiness, but only her enemies class
her as Vice. This ambiguity is missing from the other accounts of the story, but
continues the idea that the choice Herakles has to make concerns two equally viable

options, rather than one being presented as the morally superior path.

In contrast to Vice, when Virtue gets close enough to address Herakles, she claims ‘I
know your parents and | have taken note of your character during the time of your
education’. This familiarity, although it does not find expression in Basil’s account of
the choice of Herakles, is reflected in the sentiments expressed by him about his
nephews at the beginning of the address. He refers to the youths’ parents and in
emphasising his relationship with the nephews implies that he has been an observer of
their education to the time of his address. In addition, at the end of his work, Basil states
that he will continue to give his nephews advice and point them in the correct direction,

just as Virtue promises to do for Herakles.
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Xenophon’s Virtue says that Herakles will have a life of hard work, but will hopefully
‘turn out a right good doer of high and noble deeds’, despite that fact that he will have
to train his body ‘with toil and sweat’. She states that the reward for a life of such noble
exertion is that when those who live it die ‘they lie not forgotten and dishonoured, but
live on, sung and remembered for all time’; and she adds to Herakles, ‘if thou wilt
labour earnestly on this wise, thou mayest have for thine own the most blessed
happiness’.®® The deeds which Virtue anticipates being performed by Herakles are his
exertions on behalf of the Greeks, and she predicts the lasting fame which will be
attributed to the hero.

Likewise, Basil’s Virtue states that Herakles will endure a life of hardship and toil if he
follows her path, but ends on a different note to Xenophon’s woman. The latter offers
lasting fame, while Basil writes that Herakles’ reward for a life of virtue would be to
become a god. This statement is potentially problematic, coming as it does in a treatise
by a Christian,®® and in a treatise which focuses firmly on the fate of the individual’s
eternal soul after death. Basil justifies his mention of the deification of Herakles with
the words ‘as the writer says’, but if the writer who was his source for the story was
Xenophon, then he does not explicitly say that Herakles was to become a god.™ It may
be that Basil not only had Xenophon in mind when he composed this, but also Justin
Martyr’s account of the story. He writes that those people who follow the difficult path
are considered to ‘enter into blessedness’, a phrase which bears some similarity with the
final words of Xenophon’s Virtue. Justin also makes a reference to ‘what the poets
relate of the so-called gods’ in his discussion, which may have prompted Basil’s

statement about Herakles becoming a god after his virtuous life.

Of course it may be that Basil wants to draw his nephews’ attention from the idea of
immortality through earthly fame, and so he uses Herakles real achievement of
immortality as a foil to this idea, but that raises as many questions as it answers.
Certainly, the idea that good reputation was something to be sought has already been
refuted by Basil in section 2 of his work, where he detailed all the earthly qualities

which were temporary, insubstantial goods.

%8 Xenophon, Memorabilia 2.1.33.

% Wilson, St Basil 55.

" Basil cites Prodicus as the originator of the story, but it is unlikely since his works did not survive in
antiquity, and both Cicero and Justin Martyr quote Xenophon as their source for Prodicus’ tale.
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In addition to stating that Herakles would become a god as a reward for his life of
virtue, Basil writes that the woman Virtue promised him: ‘no dissoluteness, nor
anything pleasant, but countless sweat and toils and dangers, through every land and
sea.” In these words Basil weaves in ideas he explores in the address so rather than
offering something new to the readers, Virtue demonstrates that she embodies the

qualities the nephews have already been encouraged to accept earlier in the work. First
she promises, ‘no dissoluteness’ (00deVv dveluévov), and the word used is the same as

in section 4 where Basil cited the occasions that poets ought to be ignored, saying ‘We

will not praise the poets ... whenever they limit happiness to ... dissolute songs.’
‘Dissolute songs’ is wdag avelpévag, so the fact that Virtue states that there will be
no dissoluteness immediately sets her in harmony with sentiments previously expressed

by Basil. She also offers nothing ‘pleasant’ (o0d& 10V) and this contrasts with the
‘swarm of pleasures’ that accompany Vice (mdvta éopov 11dovnc). The ‘countless

sweat and toils’ (1dpwtag pveiovg kat oévoug) also offered by Virtue pick up the

earlier discussion of the path to virtue found in Hesiod, since Basil writes that the
summit of the mountain can only be obtained through much hard work and exertion

(kal owWTOg CLXVOL Kal TTOVOL TANENG).

In Xenophon’s story there is no resolution to the debate between Virtue and Vice.
Virtue finishes her appeal to Herakles, but the thrust of her argument is more about the
benefits of a virtuous life in general, rather than being directed exclusively towards the
young man. Fortin and Kuntz discuss this at length: Fortin argues that Xenophon has in
mind a third way of life, and therefore shows Herakles adopting neither of the choices
on offer, while Kuntz suggests that the story is not so much an episode in the life of
Herakles as a story written to advertise the advantages of following virtue, designed for
Prodicus’ students, which uses the familiar character of Herakles as a way in, but is not
exclusively about him. Basil on the other hand makes clear that squalid, skinny Virtue is
the woman that Herakles chose to follow, rather than soft, pleasurable Vice. Fortin
considers that Basil may have a third way in mind, similar to that of Xenophon, since
the figure of Virtue is surely not one which would appeal to the young men to whom
Basil addresses himself. It is true that the figure of Virtue is not visually appealing, but
the fact that the life she holds out to Herakles bears such a strong resemblance to the
one Basil is urging his nephews to follow serves to make her argument more

compelling.
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The fact that Basil states at the end of this story that ‘it was this one [Virtue] that
Herakles followed’, can be seen as his making sure his nephews get the point of the
story; that they are to follow the hard path of virtue rather than the easy path of vice, but
there is also another possibility. There is a sense which pervades this work that Basil is
consciously presenting models for his nephews to follow; models which will assist the
youths in walking the right path through their experience of literature and their later
lives. Right at the start, Basil presents himself as one such model, in contrast to the
potentially pagan teachers the boys encounter on a daily basis. Later, he refers to the
story of Odysseus, and encourages his readers to take him as their model, both in the
reading of literature, and in cultivating an acquaintance with virtue. In this story
Herakles is the figure whose example the nephews ought to imitate and Basil creates an
affinity between the two as he presents the story. He begins by stating that Herakles was
at the age ‘which you also are now’, and as well as suggesting that these life decisions
are appropriate for the nephews, it also serves to link them to the hero.” Having
established that here is a chance for the young men to emulate Herakles in their
decisions about life, Basil concludes his account with what Herakles subsequently did,
rather than leaving the outcome unresolved, as Xenophon does. In this way he uses the
common allegorical story to continue the theme of presenting role models to his young

relations; models who will lead them in the direction of Christian virtue.

Throughout his address Basil takes well-known stories and adds his own colour and
sense to them, in order to make the most use of them from a Christian perspective. In a
similar way to those writing before him, he alters and adapts the accepted versions of
various tales and allegories so that the hidden truth he wishes to convey will be
revealed. Given his familiarity with the educational system and the techniques of school
teachers, it should come as no surprise that he follows the long established techniques of
earlier writers and reinterprets the figures of Odysseus and Herakles in a moral way,
tailoring the episodes he uses to make them suitable for his audience, just as he would

have been taught when he was in their place.

™ In a way Basil does the very opposite to Cicero, who removes the episode from the experience of the
ordinary man, referring to Herakles as ‘scion of Jove’, thereby emphasising his semi-divine status.
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Chapter 5: Ad Adolescentes as a Propaideusis

Introduction
As a priest with a pastoral responsibility for his congregation, Basil would have been

concerned with the way that his nephews lived their lives as Christians, not just what
they read in school. Part of that concern prompts him to encourage the youths to look
out for moral messages in the classical literature which they encounter everyday, but his
care for them does not limit itself simply to checking up on their school texts. Basil
wants to see these young men developing their reason and character so that they become
useful members of the Christian community, and are prepared to take their place within
society, not only as men who have received the right education and therefore are
considered ‘cultured’, but also as those who consistently apply Christian precepts to

their behaviour and actions, regardless of the profession in which they find themselves.

Ad Adolescentes therefore, is an interesting work not simply because it contains a
synthesis of classical and Christian literature and morals and exemplifies the manner in
which an educated Christian approached the literature of his day, but in addition the
work provides a vehicle for Basil to explore the classical education available to his
nephews and use it as a starting point to introduce Christian principles and themes. The
subjects are dealt with at a basic level and the precepts are closely linked to the pagan

stories. This chapter concludes the introductory section of this thesis and explores the
central theme of Basil’s work, the notion of mpomtatdevoig: the preparation of the

mind and soul for the lessons to come.

The address acts as a propaideusis on two levels. On one hand Basil uses classical
literature to point out examples of Christian precepts which the youths need to
understand and remember, as well alluding to pagan writing which will become familiar
to his nephews in the future, and so preparing them for the moral messages he wants
them to discover. On the other hand, he uses the address as a means of introducing
certain specific issues and moral principles which he knows will be relevant and
important to adult Christians, and he seeks to provide a basis of understanding about
those questions, which he will build on as his nephews get older.
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Basil clearly anticipates an involvement in his nephews’ future; he looks forward to a
time when they will become more familiar with scripture, and states that the advice he
gives now will serve as a useful preparation in the years to come. In addition, he
concludes his address with the declaration that he will continue to give advice and
encouragement to his nephews throughout their lives. The work is the first step for Basil
as his nephews’ guide and voice of wisdom, just as it is directed at youths who are

‘establishing themselves in life’.*

It may be that Basil anticipates the composition of more addresses like this work as he
continues to give advice to his relations, but there is not really any strong suggestion
that that is the case. As McLynn points out, the work was probably not intended as a
book, and since there is no evidence of any epistolary correspondence between Basil
and his nephews it seems unlikely that this was intended as the first instalment of many.
If it is not possible to determine the exact nature of Basil’s future contact with his
nephews, then it is more fruitful to consider the means by which he would as a
churchman have communicated regular advice to those in his care: namely, the delivery

of his sermons.

This chapter considers some of Basil’s homilies and the way that they can be seen to
relate to the advice presented in Ad Adolescentes. Basil introduces particular topics in
his discussion of pagan literature and those topics are elaborated on and further
expounded in his sermons. In his suggested dating of Basil’s homilies, Fedwick
suggests that the published versions are the culmination of many revisions based on
similar sermons being delivered on different occasions,® and therefore give a summary
of Basil’s thoughts on each subject. One thing is sure, the published sermons
demonstrate the way that Basil addressed his adult congregation of committed believers,
and it is interesting to compare how this differs from the way that he addresses the
young. A comparison highlights what Basil saw as the starting points for discussion of
certain Christian concerns, and also the different levels of understanding he expected of
different groups of people. It can be seen that his opinion of the thoughts and desires of

‘youth’ affect the way that he approaches his nephews, and also the way that he

L Ad Adol. 1.1.
2 McLynn, "Manna from Uncle," 109.
® Fedwick, "Chronology " 9.
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expected their reasoning and understanding to develop from the first principles which
he highlights Ad Adolescentes.”

Anger
In section 7 of his address, Basil introduces the method of dealing with anger as part of

a wider consideration about pagan characters who exhibited worthy behaviour which
resonates with the Christian precepts expounded in Matthew 5. He uses the examples of
Perikles and Eucleides of Megara as men who did not rouse themselves to anger despite
the greatest provocation on the part of others, and states:

‘How many examples of this kind have come through memory, with men having already
restrained their passion? For one must not be persuaded by the tragedian when he says ‘simply,
against enemies anger arms the hand.” But while we should especially leave aside anger
absolutely, if this is not easy to do then putting in reason, just like a bit, we must bear it to go no
further.”®

Basil’s basic message to his nephews is that they should avoid anger and attempt to
control their passions. He concedes that it is a difficult thing to do, but insists that it is
not impossible, and maintains that the best way to begin training the mind to overcome
anger is to consider the examples of those men who have done that very thing, and so
draw strength and encouragement from them. The image of others whose actions can be
imitated will assist the youths in their endeavours to master their own passions.

The question of how one should control anger was an important one for pagans and
Christians alike. Robin Lane Fox suggests that the second century AD could perhaps
have been better entitled ‘the age of anger’, rather than ‘anxiety’ on the basis of the
many writers seeking ways to address the problem of violent passion.® Plutarch wrote a
treatise on the subject,” and 200 years later Libanius considered the case against it in
Invective 7.2 Basil identifies a topic which his nephews would have read about in pagan
writers, but which was also a matter of concern for Christians. However, it is not only a

topic to be mentioned to the young and then forgotten about: Basil demonstrates the

* Clearly not all adults who heard Basil’s sermons understood and absorbed all his arguments at every
level, since chronological age does not guarantee an equal level of intellectual capacity, but it is possible
to determine what Basil hoped would be the highest grade of understanding about a particular Christian
moral problem.

° Ad Adol. 7.3-4.

® Robin Lane Fox, Pagans and Christians (Harmondsworth: Viking, 1986) 65.

" De Cohib.; Aristotle, Nicomachean Ethics books 3 and 7 have discussions, also Plato, Rep. 4.

® Gibson, Libanius 305-313.
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importance of controlling anger in his homily on the subject® which has similarities with

his treatment of it in Ad Adolescentes.

In his consideration of anger in his address to the young, Basil hangs his advice very

firmly from the hook of pagan wisdom, rather than Christian precept, making use of an
episode from the writings of Plutarch and also a quotation from Euripides. He states: ‘a
certain man, having been provoked by Eucleides of Megara took an oath and threatened
to kill him. However, he swore in return that he would truly appease the man and make

him stop holding his harshness against him.°

The story is found in Plutarch, De Cohib. 462c-d as part of a section giving advice on
how to deflect the anger of another.** Although the episode, along with others in the
section, is designed to illustrate the words of Jesus from Matthew 5, Basil does not tie
the story very closely with the Christian precepts he implies are relevant, but instead
uses Eucleides as an example for his nephews to imitate.

Having praised the actions of one pagan, Basil quotes Euripides, stating that ‘one must
not be persuaded by the tragedian when he says ‘simply, against enemies anger arms the
hand.”*? In contrast to the previous example, Basil uses the playwright as an ‘anti-
exemplum’: his advice should not be remembered and imitated in the way that good
actions should.™ His message to the youths is that they should seek to ‘put down’ anger,
no matter how hard a task that might appear to be.

It is in this section that Basil explicitly mentions the word oomtaidevoig and
encourages his nephews to store up good examples and practices which will be useful in
cultivating virtuous lives in the future. His advice is that the youths ought to search out
actions to imitate in the lives of virtuous pagans, and he gives them suggestions to

follow. He has introduced the notion of imitation at 4.1 but here he spells out his

® Homilia adversos eos qui irascuntur in Wagner, Ascetical Works 447-462.

% Ad Adol. 7.3.

1t is also recalled in Plutarch, De Fraterno Amore 489d.

2 Euripides, Rhesus 84.

331t is interesting that one the two occasions that Basil quotes from Euripides in this address, he uses his
words as examples of those which are not to be heeded. Webb, "Basil of Caesarea and Greek Tragedy,"
suggests that Basil was hostile to tragedy because of the mimetic character of education and the fact that
plays were still performed in Late Antiquity, therefore preventing tragedy from being viewed ‘at a
distance’ by Christians as the poetry of Homer and Hesiod was. Although there do seem to be some flaws
in her argument it is nonetheless noteworthy that Basil choses to use tragedy to provide anti-exempla
rather than positive models.
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approach: if his nephews find models to copy and begin to take pains to incorporate the
good behaviour into their lives they will find it easy to adopt the similar Christian
precepts when they come across them.'* The sentiment is expressed in Plutarch, De
Cohib., a work which Basil seems to have been familiar with so his thought may owe
something to the pagan. Plutarch states:

‘just as those who expect a siege collect and store up all that is useful to them if they despair of
relief from without, so it is most important that we should acquire far in advance the
reinforcements which philosophy provides against temper and convey them into the soul in the
knowledge that, when the occasion for using them comes it and not be possible to introduce
them with ease.”™

Like Plutarch, Basil advocates the practice of good behaviour throughout his address,
encouraging his nephews that if they take the first steps towards training their soul
while they are young, they will reap the benefit later in life. *® However, while Basil’s
explicit advice is that his nephews should look for literature which can act as a
preparation for virtue during their studies his address itself forms a preparation for the

time when the youths will be more involved in the life of the church.

Sermon against those who are prone to anger
The message Basil conveys to his nephews is that they are to try and avoid anger and

restrain any strong impulses against other people, using their reason to control their
passion as a bit controls a horse. In his sermon, Homilia adversos eos qui irascuntur,*’
he uses this notion as a starting point, but then introduces more sophisticated notions
about anger and how to direct it.

Basil begins his homily by affirming the value that can be gained from following
Christian precepts, and argues that the benefits can be seen in the lives of those who
obey them. He considers several Bible passages which speak against anger, including
Ephesians 4.31: ‘Let all anger and 'indignant and clamour be put away from you with all
malice.”*® The sentiment is the same as that expressed in Ad Adolescentes, and as the

sermon goes on Basil uses images which are found in different places in the work.

1 Ad Adol. 7.4.

154544,

1° Ad Adol. 2.6.

Y Homily 10 in Wagner, Ascetical Works .

18 |bid.447. This text is also used in the closing paragraph of the sermon.
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He describes what happens when anger takes over a person’s mind and states: ‘like
mountain torrents which converge their streams in the valleys and sweep along with
them everything in their path, the violent and uncontrolled onset of an angry man carries

all before it.”*°

This compares to Ad Adolescentes 8.1 where he likens the mind without
reason and discernment to a ‘torrent’ which absorbs everything in its path. Although the
context is different, Basil is not discussing anger at that point in his address, the
message in both passages is the need for reason to control the passions or else

destruction can follow.

In his address Basil maintains that reason needs to be developed and used to govern
anger, and this theme is emphasised and elaborated on in the homily. He states that

temper, ‘when it has once succeeded in banishing reason, itself usurps the dominion
over the soul,” and makes man no better than an animal.?’ He also describes the

‘shameful paroxysms’?* and physical changes which affect those in the grip of rage.?

The description is no doubt designed to induce a sense of shame in those members of
his audience who regularly find themselves in the grip of such a passion, and by linking
his advice to symptoms which would be familiar to his hearers, either because they
exhibit themselves or see them in others, Basil makes his words relevant to their lives,
and encourages them towards a better path. This is a more detailed treatment of the
negative effects of anger than he goes into in his nephews’ address, but since he may
anticipate the youths encountering similar images in their reading of pagan texts it was
perhaps not necessary or appropriate to elaborate further in that context.?®

Just as he encourages his nephews to let reason control passion like a bit controls a
horse, so in his homily Basil urges his listeners to develop reason and govern their
anger. He asks: ‘how might we avoid the harm that comes from yielding to anger?’ and
responds: ‘by concentrating our efforts above all upon not allowing [our wrath] to

outstrip our reason. We should keep it curbed, as we would a horse, and obedient to our

9 1bid. 448.
2% |bid. 448.
?! 1bid. 447
% 1bid. 450.
2% plutarch, De Cohib. 455f describes the physical changer the body goes through when someone becomes
angry.
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reason, which may be compared to a bridle, so that it may never leave its proper place,

but allow itself to be led by the reason whithersoever it may divert it.’**

Basil’s starting point in his homily is therefore parallel with his advice to his nephews.
The sermon contains more detailed description and instruction, but mentions ideas and
concepts which would be easily grasped by the younger, less experienced members of
the audience. However, the sermon is not just a more detailed version of the same
advice contained in Ad Adolescentes. Rather Basil builds on his simple starting point

and introduces sophisticated argument and discussion.

In his address Basil makes use of two different words for anger: Qupég and ogyn.> He
mentions the words, but makes no distinction between the two in his discussion, simply
emphasising that his nephews should make every effort to keep anger at a distance.
However, in his homily, Basil identifies these two words and explains the differences
between them. He states: ‘now as the words for indignation (Ovpog) and anger (0oyn)

are different, so also are the significations which they bear very different. Indignation is
a kind of flaring and sudden ebullition of passion. Anger on the other hand, nurses a
grievance; the soul, itching for vengeance, constantly urges us to repay those who have
wronged us.”? He argues that it is important for his congregation to identify the
different ways that anger can infiltrate the soul, but maintains: ‘both of these errors we

are obliged to shun.’

In explaining the different types of feeling and activity which come under the heading
of ‘anger’, Basil ensures that his audience is aware of the distinctions and will be on
their guard, not just against sudden flaring rage, but also the subtle nursing of a grudge
which would be longer-lived and more dangerous. This is a development of the
discussion in Ad Adolescentes, and suggests that greater understanding of the problem

of anger is both necessary and possible for a more mature audience.

Basil introduces a complex concept towards the second half of his homily, and deals
with the question of whether anger can be turned towards good, rather than always
having negative effects. This discussion is no doubt intended for the more spiritually

2" \Wagner, Ascetical Works 456.
 Ad Adol. 7.3-4.
28 \Wagner, Ascetical Works 459. The words are expounded in other homilies (See Rousseau, Basil 225).
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mature and intelligent thinkers in the congregation, since it requires a firm control of
reason in order to put it into practice. He suggests: ‘the irascible part of the soul,
however, is serviceable to us in many acts of virtue ... Unless your anger has been
aroused against the Evil One, it is impossible for you to hate him as fiercely as he
deserves. For, our hatred of sin should be as intense, | believe, as our love of virtue; and
anger is very useful for bringing this about, if, as a dog the shepherd, it follows closely
the guidance of the reason and remains quiet and docile to those who are helping it and
readily obedient to the call of reason.”®” Anger roused against those things recognised as
bad, such as sin or the devil, can be a positive rather than a negative emotion, according
to Basil, but in order for it to be most effective, the man who exercises this kind of
anger must be fully in command of his reasoning faculties and also have learned to keep

his passions in check.

The man who can successfully negotiate a ‘co-operation between the irascible and the
rational part of the soul’ will be ‘most excellent’, and he ‘will never compromise with
treachery nor ever ally himself with anything harmful.”?® In the light of this declaration
it is easy to see why Basil would not have included this concept in his address to the
young. The ability to control anger and use its energy for good would not be possible
for someone just starting out on the path to virtue, and indeed it is probably a task

beyond all but a few of Basil’s adult listeners.

Basil uses the same technique of encouraging imitation of good deeds in both his
address and his sermon, although the objects for imitation are very different. For his
nephews Basil provides examples of noble pagan characters, who he says, behaved in a
way not inconsistent with Christian precepts,? and urges the youths to copy their
actions. In a similar manner, he encourages his congregation to: ‘repress the violent and
frenzied movement of the soul by recalling the example of holy men,’* but rather than
directing his Christian listeners towards the classical literature he guides them towards
the figure of Jesus.*" classical literature has no place in the words of Basil’s sermon
since, the figures of Perikles and Eucleides offer provide merely a ‘sketch’ of virtue, ¥

which pales in comparison with the control and self-negation of Christ. Basil uses the

2T Wagner, Ascetical Works 456.
% |bid. 457.

 Ad Adol. 7.7; 7.9-10.

%0 \Wagner, Ascetical Works 455.
%! 1bid. 459-60.

% Ad Adol. 10.1.
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writings which his nephews encounter on an everyday basis to demonstrate the way that
they should start to develop Christian virtue, but his intention is that as they mature they
will focus their attentions away from their literary studies and towards the hope of life

eternal.

In Ad Adolescentes Basil introduces the first principles of ‘anger management’ and
hangs them on useful anecdotes from classical literature, while at the same time
pointing towards Christian precepts. His discussion is limited to the basic aspects of the
problem, while he focusses on directing his nephews in taking their first steps towards a
virtuous life by using the literature they would encounter at school. In another context
however, it can be seen that Basil engages in a complex and subtle discussion of anger,
beginning from the first principles which are deemed suitable for the young, but
drawing his more mature audience into a greater understanding and deeper commitment

to Christian living.

On the words ‘Give Heed to Thyself
Rousseau states that ‘the essence of Basil’s philosophy lay in exploring the scope and

nature of self-knowledge,”*

and nowhere is the practical application of this better
illustrated than in Homilia in illud: Attende tibi ipsi.** The sermon is based on the
Biblical precept at Deuteronomy 15.9: ‘Give heed to thyself, lest perhaps a wicked
thought steal in upon thee’,*® and Fedwick suggests that ‘the affinity of these words
with the Delphic oracle ‘know yourself’ is more than accidental.”>® While the homily,
like Adv. Eos., is firmly placed within the framework of a Christian context and Biblical
tenets, much of it resonates with the advice contained in Basil’s Ad Adolescentes which

alludes to the pagan principle in developing a life of virtue.*’

However, while the two works contain many similarities, the homily is quite clearly
addressed to a group of adults who play various roles in life,*® rather than being aimed
at the young as is Ad Adolescentes. It seems possible that Basil’s address is intended as

a preparatory sermon which introduces the basic ideas contained in a homily like

%% Rousseau, Basil p330.
* Homily 3 in Wagner, Ascetical Works .
% 1bid. 432.
zj Fedwick, "Basil of Caesarea on education," 596 n.43.
9.6.
%8 Wagner, Ascetical Works 437.
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Attende tibi, but at the same time relies on the knowledge the youths already have in
order to connect with the Christian messages. He no doubt envisages these young men
absorbing such sermons in later life, when their faith and reason have become more
mature, but for the time being his address provides a training ground and the first steps

on the journey to virtue.

As mentioned, the exhortation to Attende tibi parallels that influential pagan precept
‘know thyself” as uttered by the Delphic oracle, and the same sentiment is found in
Basil’s address, in the context of those people who lavish attention on their appearance
and clothes. Basil states that the man who spends too much time worrying about how he
looks: ‘does not discern himself, nor does he understand the wise precept, that the real
man is not what is seen, but some more superior wisdom is necessary, by means of

which each of us, whoever he is, will recognise himself.>*°

The section of the address in which this phrase appears is interesting, because Basil
seeks to interact more explicitly with pagan philosophical ideas than he does in earlier
parts of the work, but at the same time he tries to describe a Christian lifestyle to his
nephews. Before his discussion of clothes and the avoidance of unnecessary
preoccupation over dress he has already disparaged the desire for luxury food items,
fashionable hair styles and excessive care of the body.*® He then suggests that external
trappings are of less importance than the internal state of the soul, and implies that the

gaining of virtue occurs when an individual has self-knowledge and understanding.

This statement shows a development of Basil’s thought and points towards the maturity
of understanding which he hopes his nephews are acquiring. Early in the work he
maintains that human goods and possessions are temporary, and of little worth in
comparison with the eternal goods which are the rewards of a virtuous life. Having
focused the youths” minds on heaven, he proceeds to use their engagement with
classical literature to encourage them to seek virtue for themselves. In section 9 he
revisits the human goods in more detail, and gives his nephews advice about the attitude
they should hold regarding such things. As mentioned above, the passage resembles that

of Clement’s ‘Compendious view of the Christian life’ from Paedogogus,** and

% Ad Adol. 9.6.
409.2-3.
41 Ch3, 61-65.
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suggests that Basil’s nephews are at the first stage of their faith, just as Clement’s
audience is. However, the admonition that self-recognition is the real key to
understanding how to view earthly goods and luxuries acts as a sign than there is more

to achieving virtue than simply following certain rules about how to behave.

In the introduction to the Long Rules Basil considers what motivates an individual to
obedience, in particular obedience to Christian precepts, and he argues that there are
three factors which help to command obedience. The first is obedience motivated by
fear of punishment. The individual fulfils the requirements of a godly life but only as a
consequence of his dread of being punished, and therefore he shows the ‘attitude of a
slave’.* The second motivation is the desire for reward. Basil states ‘we observe the
commandments for our own advantage and in this we are like hirelings.” The benefits
which come from obedience are the motivating factor in ensuring that obedience. It is
this factor which appears to be at the forefront of much of Basil’s advice in his address.
He emphasises the pleasant outlook which is seen from the top of the steep hill to
Vil‘tue,43 and focuses his nephews’ minds to the other life which brings so much more

profit than the life on earth.**

The third reason for obedience to Christian precepts is naturally the best, and Basil
states that this is when ‘for the sake of the virtuous act itself and out of love for ... a
God so good and so glorious ... we are thus in the dispositions of sons.” The revelation
of God's love motivates obedience and virtue, not through any fear or self-seeking but
rather through delight in the act itself.

In Basil’s mind self-recognition is necessary for an individual to move towards virtue,
but it is not self-knowledge which comes about through autonomous, internal
inspection. He maintains in his address that ‘some superior wisdom is necessary’,* and
this wisdom is the Christian revelation which focuses the whole of life.*® Basil wants his

nephews to travel on the journey of self-reflection into a place where they can govern

*2 \Wagner, Ascetical Works 227.

* Ad Adol. 5.3.

* Ad Adol. 2.4.

** Ad Adol. 9.6.

“|.P. Sheldon Williams, "The Greek Christian Platonist Tradition from the Cappadocians to Maximus
and Eriugena,” in The Cambridge History of Later Greek and Early Medieval Philosophy, ed. A. H.
Armstrong. (Cambridge: Cambridge University Press, 1967) 428.
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themselves with reason and understanding and so live Christian lives as sons of God

rather than slaves or hirelings.

It is just such self-recognition that Basil advocates in his sermon Attende tibi. The
Biblical admonition occurs in the context of watching the soul so that no ‘wicked
thought steal on upon thee’,*” and it is this care of the soul that forms the major theme
of Basil’s homily. He maintains that ‘God has ordained that purity in the ruling part of
our soul be our primary concern’,*® and develops the idea set out in Ad Adolescentes
that the earthly goods of the world should be shunned and reason cultivated so that a
Christian can ‘distinguish between the injurious and the salutary’ in life.** However,
unlike in the address where the notion that being observant of oneself occurs only after
Basil has established some of the requirements of a Christian life, the homily advocates
self-reflection and the application of reason right from the start. The aim of the sermon
Is to suggest that as a consequence of giving heed to himself the individual will identify
the best things in life in the same way that animals recognise what is good for them by

instinct.

The homily emphasises the transitory nature of human possessions, both riches and

bodily attributes, and encourages the audience to have concern for themselves, their
souls and intellects, rather than things which do not last.*° This notion is explored in
Basil’s address, but there is an interesting twist on the way that he considers these

qualities in his sermon.

Basil warns his congregation not hope for riches and status in the future, but to ‘be
sober, thoughtful, [and] careful to preserve what you have.”>" He admonishes them
against day-dreaming and pretending that they have what they wish for, asking: ‘is not
this weakness of imagining that something hoped for is already possessed a natural trait
in the young by reason of the frivolity of their minds?’ Clearly Basil’s use of this
rhetorical question is designed to encourage his listeners to resolve not to spend time

idly thinking about their futures, since such behaviour is the remit of the young rather

*"'Wagner, Ascetical Works 432.
8 1bid. 432.

9 1bid. 434.

% |bid. 434-5.

%! |bid. 438.
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than mature people engaged in useful professions in society.>> However, the way that

Basil refers to young people sheds light on the some of the advice in his address.

After Basil has set out his credentials for addressing his nephews in Ad Adolescentes he
quickly lays down the principle that Christians do not consider those things which only
pertain to human life to be important, but instead focus on the life to come in heaven.>
To this end he states:

‘Therefore no distinction of ancestors, no strength of the body, no beauty, no greatness, no
honours from all men, no royalty itself, nor any human thing which someone might suggest, do
we judge to be great, but instead consider them not even worthy of prayer, nor do we look with
admiration at those possessing these things, but we go advance to a greater end with our hopes,
and we complete all things as a preparation to another life.’

This compares with the list of fantasies that he maintains the young promise themselves
in his homily: ‘fame, a brilliant marriage, model offspring, a good old age, universal
esteem ... herds of cattle, a countless throng of slaves, civil magistracies, positions of

national leadership, military commands, battles, triumphs, royal power itself .”>*

Since Basil is addressing young men of a certain status in Ad Adolescentes who will be
entering the ranks of nobles and potentially powerful officials by means of their birth
and education, it makes sense that he would emphasise the fact that they should
disregard the trappings of their status near the outset of his advice to them. This
approach becomes even more understandable when it is apparent that Basil anticipates
that worldly possessions will be of a great importance to these youths as they are just
‘establishing themselves in life’,” and moving into higher education. Basil seeks to
prevent his nephews spending time in idle dreaming about their future riches by

disparaging the things they desire right at the beginning of his discussion.

The value which Basil thinks his young relations may put on earthly goods also explains
why he continues to revisit this theme throughout his address. He reminds his nephews
that all possessions except virtue can be lost at any time,® and also questions the

pleasure which could really come from owning fields and cattle and hidden gold.>” He

>2 |bid. 437 details the different occupations of members of Basil’s congregation.
>3 Ad Adol. 2.1-2.

> Wagner, Ascetical Works 439.

* Ad Adol. 1.1.

* Ad Adol. 5.9.

*" Ad Adol. 9.21.
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urges them to keep looking forward in the light of the rewards of a Christian life after
death,*® directing their focus away from their immediate futures and towards their
eternal ones. In such a way he hopes to anticipate their earthly desires, and lay the
groundwork in their hearts and minds for a more mature Christian commitment and the

practice of a Christian lifestyle.

It is not possible to determine exactly when Basil presented his address to his nephews,
and nor can it be shown precisely when each of his sermons was given, so this chapter
is not suggesting that the sermons were composed with the address in mind, and nor
was the address necessarily written to relate to specific homilies, since these would have
been given in various forms at various times. Basil clearly preached regularly and gave
far more sermons than those extent versions.*® However, it can be suggested that as
Basil composed his homilies week after week, the various subjects and illustrations used
in those sermons would have been uppermost in his mind when he came to compose his
address to the young. Just as Basil draws on the past in his address, so he also looks to
the future. He encourages his nephews to seek out moral lessons and useful examples
from the pagans of old because those are the examples most readily available to them,
but he also puts in their minds the qualities which they should be looking for in their
reading as well as the actions which they should be seeking to imitate in their own lives.
He argues that the behaviour of the good pagan men of the past will be an
encouragement to his relations that high moral standards can be achieved,® and this
advice is given again in his sermons, although the examples there are saints rather than
heathens. By filling his address with some of the basic precepts which he expounds for
mature audiences in his homilies, Basil also uses his address to prepare his nephews for
the advice they will receive as adults, in anticipation of the fact that what they accept in
their youth will have become ingrained in their hearts and minds so that they have

confidence in it when they revisit it in their more mature state.

% Ad Adol. 2.1-2; 10.3.

> Hex.7.6 suggests that sermons were preaching in the morning and evening so there would have been
repetition and overlap in the homilies presented over one man’s ministerial career.

% Ad Adol. 7.8.
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Chapter 6. Text and Translation of Ad Adolescentes

Section 1

[ToAAG pe T magakaAovvia ot
EVpPovAELOAL VULV, @ TTALOES, &
PéATiota eival kplvw, katl &
Evvoloety DUV EAopévolg
TEeTOTEVKA. TO TE YA NAulag
oUTwWG €XELV KAl TO dlx TOAAWV 1)ON
YEYLVHUVAOOAL TIOAYUATWV KAl UV
KAl TO TG TTAVTa TTadevLovONG 7T
apdw petaBoAng tkavawg
HETAOXELY, EUTIELQOV UE ELVAL TV
avOpwmivwyv TeMOiNKeV, (WOTE TOIG
aotLkabotapévolg Tov Biov Exerv
WoTEQ OdWV TNV AohaAeotaTnv
vTodeKVLOVAL [2] T Te T TN
dOoEw otkeldTNTL EVOVE HETA TOVG
Yovéag DLV TUYXAVW, WOTE UNTE
avTOG EAATTOV TL TATEQWV €VVOLAG
VEHELY DULV: DHaG O¢ voullw, et un Tt
VU@V JLAHAQTAV® TNG YVWUNG, U
10O LV TOVUG TEKOVTAG, TIQOG EpLe
PAémovtac. [3] el pév o0V mEoBvWS
déxowoOe tax Aeyodueva, g devTéQag
TV Enatvovpévwyv éoecbe mao
Howdw ta€ewa: el d¢ un), éyw pev
oVdEV v elmtouL dvoxeQég, avTol d¢
HEpVNO0Ee TV €M@V dNAOVOTL, €V
0l &Kxetvdc POtV AQLOTOV UV elval
TOV A £XLTOL T déovTa
Evvopwvta, E00A0V OE KAKELVOV TOV
TolG A €TéQwV LmodeLxOeloty
ETOULEVOV, TOV OE TIQOG OLDETEQOV
ETUTNOELOV, AXQELOV ElvaL TTQOG
amavta. [4] Mr) Oavpalete d¢ el katl
ka0 éxdotnv Nuéoav eig
daokdAovg Golrtwaot, kKat Toig
EAAoYlpoLS TV MaAatwv avdewv, di
WV KataAeAolmaot Adoywv,
OLYYLVOHEVOLS DLV aVTOG TL TAXQ
EUavToL AvoLteAéoTEQOV
éEevonkévat pnul. [5] tovto pev odv

There are many things urging me to
advise you, O children, things which I
judge to be the best, and things which |
am persuaded will be of use to you,
having chosen them for yourself. For thus
being of a certain age, and having been
trained already by means of many things,
and also having had a sufficient share in
the all-instructing changes of fortune on
every side, have made me fully
acquainted with the ways of men, so as to
have the power as it were to show by
example the safest road to those lately
establishing themselves in life. [2] With
respect to a relationship to you from
nature, | happen to be immediately after
your parents, so that not only do I myself
show no less goodwill towards you than
your fathers; but | consider that you, if |
do not fail in my opinion of you, do not
long for your parents, when looking at
me.

[3] Therefore, if you will freely receive
my words, you will be of the second
group of those men praised in Hesiod; but
if not, while I would say nothing
unpleasant, do remind yourselves clearly
of the verses, in which that man says that
the best man is the one who sees all at
once the necessary things by himself,
good also is that one who follows the
examples shown by others, but the man
who is suitable for neither is useless in
every single thing.

[4] So do not be surprised if to those
going to school each day to teachers, and
associating with the well-regarded of the
ancient men by means of the words they
have left behind, I myself say something
from my store of wisdom that | have
discovered to be quite profitable.
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avTo kal EvpPovAevowy fKw, TO H)
delv elg amag Tolg AvOEAUL TOVTOLG,
woTteQ TAolov, T TNOAALX TG
dlavoiag LWV TaEAdOVTAG, T)TTEQ
av aywot, tavtn ovvémeoOat AN
000V £€0TL XOT|OLHOV AVTQV
dexopévoug, eldévar Tt xon katl
TaQELV. Tivar 0OV €0TL TALTA, Kal
OTtwe dLAKELVOLUEY, TOVTO OT) Kal
OWAEw évOev EAV.

Section 2

‘Hpelg, @ maideg, ovdev elvat xonpa
TIVTATIOOL TOV AVORWTLVOV Blov
TOUTOV VTTOAAUPAVOUEY, OUT
aya0ov Tt vouilopev 0Awg, o0T
ovopalopev, O TNV CLVTEAELXV ULV
axot tovTov TtaRéxeTaL. [2] obkovv
TIOOYOVWYV TLEQLPAVELAY, OVK LOXVV
oWHATOG, 0V KAAAOG, oV péyebog, ov
TAG QA TTAVTWV AVOQWTIWV TIHAG,
oV PaociAelav avtv, ovy O TL v
elmoL TIg Twv avOpwnivwv péya,
AAA 0VDE eUXTC AELOV KOLVOUEY, T)
ToUg éxovTtag AmoPAETOpEY, AAA ETtL
HOKQOTEQOV TROLHEV TAlS EATTLON,
Kat TEOG £Té€Q0L BlOL TARATKEVTV
ATavta TEATTOMEV. [3] & Hév oDV v
OLVTEAT) TTOOG TOVTOV ULV, AYATIAV
Te Kal dlwkely mavti o0ével xonval
dapev, T d¢ OUK EEKVOVIEVA TIQOG
EKELVOV, WG 0VOEVOS AELX TTAQOQAV.
Tic O1) 0VV 0UTOG O Plog Kal 6Tt Kal
Omwe avTtov Puwoopeda,
HAKQOTEQOV UEV T) KATA THV
niapovoav 6punVv Eépucéodat,
pellovawv d¢ 1) kad buag axoatwv
AKOLOAL.

[4] TOOOUTOV Ve YNV eIV KAVQWS
av lowg Dty évoelEatuny, ott
nacav OpoL TV &P oL yeyovaotv

[5] Therefore | have come advising this
very thing: that it is not necessary, as if
on a boat, to surrender the rudders of
your mind to these men once and for all,
or to follow them closely wherever they
lead, but receiving however much is
useful from them, to know and notice
whatever is of use.

Therefore what these things are and how
we discern them, | will teach this now,
taking it from here.

We, O children, do not suppose that this
human life is entirely valuable, and we
neither consider nor call anything good,
which provides us help which is limited
to this life.

[2] Therefore no distinction of ancestors,
no strength of the body, no beauty, no
greatness, no honours from all men, no
royalty itself, nor any human thing which
someone might suggest, do we judge to
be great, but instead think them not to be
worthy of prayer, nor do we look with
admiration at those possessing these
things, but we go forward to a greater end
with our hopes, and we complete all
things as a preparation to another life.

[3] Therefore we say that it is necessary
to love and pursue with all our might
those things which would contribute to
this life for us, and to overlook as being
unworthy the things not reaching towards
it. Therefore whatever this life is and by
what way and in what manner we will
live it is a greater matter than can be
attained in relation to the present purpose,
and it would be better for pupils other
than yourselves to hear.

[4] Indeed truly in saying so much, I will
probably sufficiently show to you that
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avOpwrTot, T A0Yw T CLAAAPWV
Kal €lg v dBpoloag evdatpoviay,
0VOE MOAAOOTQ HéQEL TV Ayabwv
gxelvwv eDENOEL TAQLOOVUEVT)V,
AAAX TTAELOV TOV €V EKEIVOLS
EAaxloTov T cVUTIAVTA TV TNOE
KaAwv kata v aélav adeotnkota,
N ka0 600V oKX KAl OvaQ TV
aAnOwv amoAeimetat. [5] paAdov d&
LV olkeloTépw XoNowpatL
ntagadelypatt, 60w Puxr) TOIG TAoL
TIUWTEQA CWHATOG, TOOOUTW Kol
TV Plwv EkatéowVv 0Tl TO
dLdPpoov. elg d1 TOLTOV AYOLOL HEV
tegol Adyot, dl AmoQENTWV 1HUAG
Exmadevovtes. [6] éwg ye pnv VO
¢ NAklag emaoveLy tov Babovg
¢ dlavolag avT@V oVY OlOV Tg, €V
£T€001C OV TtavTn dteotnrOoLy,
(OTIEQY €V OKLALG TIOL KAl
KATOTTOOLS, T TG PUXTS OpUATL
Téws TEOyLvValopeOa, ToLg €V Tolg
TAKTIKOIG TAG HEAETAG TTOLOVLEVOLG
HLHOVHEVOL, Ol YE €V XELQOVOULIALS
Kal 0pxNoeoL TNV éumeiav
KTNOAUEVOL, €T TWV AYWVOV TOV €K
TG TAOIAG ATIOAAVOVOL KEQDOUG.
[7] kat v O1) 0OV dywva
TEOKELOOAL TAVTIWV AYWVWYV
HEYLOTOV VOUICey XoewV, UTtEQ 00
TIAVTA TIOWTEOV T)ULV KAl TTOVITEOV
g dvvapLy emi TV TovTOL
TIAQAOKELTV, Kal TTomTais Kai
AOYOTIOLOLG KAl O1)TOQOL KAl TAXOLV
avOpwmolg OpAnTéoy, 60ev av
HEAAN TOOG TNV NG PUXNG
EmupéAelav wdédeld tig éoeoBal. [8]
(OTEQ OVV OL devOoTOLOL
TIAQAOKEVATAVTES TTQOTEQOV
Oepamelalg Tiotv 6 TL ToT AV 1) TO
defopevov v Padnv, oitw To
avOog émdryovaty, av te AAovQyov
av té T €TeQov 1), TOV avTov 1) Kal
THELS TEOTOV, el HéAAOL AvEKTIAVTOG

were someone collecting in an account all
the happiness since men have existed,
and gathering iy together into one, he will
find it is equal to not even a little share of
these other goods, but if the total of the
goods of this life, being weighed out
against the worth of the smallest goods of
that other life, it would be as full as a
shadow and a dream are of truth.

[5] Or rather, so that | may use a more
suitable example, as much as the soul is
in all respect more valuable that the body,
just as much also is the difference
between each life.

The Holy Scriptures lead us to this,
teaching us by means of mysteries.

[6] But indeed, while it is not possible to
attend to the deep meaning of them while
at your time of life, by means of other
writings which are not totally different,
just as by means of shadows and mirrors,
meanwhile we exercise beforehand the
eye of the soul, imitating those doing
exercises in military tactics. Indeed, those
men, gaining the experience by means of
gymnastics and dancing, enjoy the profit
from the training in the battles. [7] And
now therefore, it is necessary to think that
the greatest contest of all contests lies
before us, for which it is necessary for us
to do all things and to toil with our
strength as a preparation of this, and it is
necessary to become familiar with the
poets and the historians and the orators
and all types of men from whom some
advantage for the care of the soul intends
to be obtained.

[8] Therefore, just as dyers prepare
beforehand wth some treatments
whatever will be receiving the dye, and
then bring on the colour, whether it be
dyed with purple or some other colour;
we also must act in the same way, if the
sentiment of the good intends to remain
indelible for us for all time, for, having
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NULV dTtavTa TOV XQOVOV 1] TOU
KaAOU tagapéverv doEa, tolg €Ew
oM tovtolg mpoteAecOevteg,
TNVIKAVTA TV LEQV Kal
aTopENTwWV EmakovooueOa
TADEVUATWV: Kal 0lov &V DOATL TOV
NAov 0opav €0100€évTeg, olTWS avTE
TEOOPAAOVEV TG PWTL TAG OPELG.

Section 3

El pév ovv €oti Tig otkeldtng mEog
&AANAovg toic Adyolg, TEOvEYOL AV
MUV aVTOV 1] YVQOOLS YévoLTo: el d¢
un, AAA 16 Ye mapAAANAa Bévtag
KaTapaOelv T0 dLPooV, oV UIKQOV
elg PBePaiwory tov BeAtiovog. [2] tivi
HEVTOL KAl TIAQEIKATAG TWV
MADEVOEWV EKATEQAY, TNG ELKOVOG
av ToxoLG; 1oL kKaBdTeQ puTov
olKelot LEV AQETI) TQ KAQTIQ POUELV
woaiw, GépeL O Tva KOTHOV Kal
GUAAX TOIG KAQADOLG TTEQLOELOUEVA,
oUtw dn kat Puxn mEONYOLHEVWS
HEV KapTog 1) dAN0ewa, ovk dixool ye
pnVv ovdE Vv Ovpabev codiav
neQePANoOat, oiov Tiva GUAAa
OKETINV TE TQ KAQTIQ KAl OPrv oV
Aweov maexopeva. [3] Aéyetan
tolvuv kal Mwiong éxketvog 0 mavv,
00 HEYLOTOV €0TLV €Tl oOdia X
naow avOpwmoLlg dGvoua, Tolg
Atyvnttiwv padnuaoty
EYYVHVAOAEVOS TNV dldvolay,
oUtw mEooeADelv 1) Oewpla Tov
Ovrog. [4] mapanAnoiwg d¢ tovTw,
KAV TOIG KATW XOOVOLG, TOV 0OPOV
AovinA émi BaBuAwvog paot v
codplav XaAdalwv katapadovta,
toTE TV Oelwv dpaocHat
TIAOEVUATWV.

become initiated by those things from
outside, we will listen to and understand
the holy and mysterious lessons. And just
as having become accustomed to look at
the sun in the water, thus we will attend
our sights towards the light itself.

Therefore, if there is some relationship
between one another of the writings, then
the knowledge of them would be useful
to us. But if there is not, then indeed the
act of placing them side by side to
observe the difference would be no small
matter to making sure of the better one.
[2] Indeed with what can each of the
teachings be compared so that you would
hit upon a simile? Surely just as the
proper virtue of a plant is to burst with
fruit in due season, so it also brings forth
some decoration and foliage which are
tossed about on the branches. Thus
although principally the fruit of the soul
is truth, indeed it is not unpleasant for
outside wisdom to have been thrown
around it, as such foliage provides both
protection and a not unseasonable
appearance to the fruit.

[3] Indeed it is said even that great
Moses, whose name is greatest for
wisdom according to the judgement of all
men, having had his mind trained with
the learning of the Egyptians, in the same
way came to the contemplation of the
One who is. [4] Similarly to this, and also
in later times, they say that the wise
Daniel in Babylon, having examined
closely the wisdom of the Chaldeans,
then attached himself to the divine
teachings.
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Section 4

AAAX 6t pev ovk axonotov Puxaic
HaOMuata tax €EwOev d1 Tt
Kavag elpntat OTWS Ye NV avtwv
peOextéov DLV €ENG v el Aéyerv.
ITowtov pev odV TOlG TAX TWV
nomtwy, (v évtevOev dpofwpat: Emel
TTAVTOOATIOL TIVEG ELOL KATX TOVG
AOYoUG, U1 Aoy €PeENG TEOTEXELY
TOV VOUV: AAA OTAV eV TAG TV
ayaBwv dvdowv mpdéelg 1) Adyoug
VULV dLe€lwoty, ayamav te kol
(nAovv, kat 8Tt pdAoTa erpaoBat
TOLOVTOVG elval: [2] Otav d¢ €Tt
poxOneovg avdpag EAbwaot, v
pipnow tavtnv det pevyewy,
ETUPOATOOUEVOLG T TR, OVX
nttov 1 tov Odvooéa Gaoty ékeivol
T TV Le@NvwV HEAT. 1] YOO TEOG
TOUG PavAOLS TwV Adywv ovvrDewy,
000¢ Tig €0tV €Tl T TMEAYHATA. [3]
010 01) TAOT) PLAAKT) TV PLXT)V
TTENTEOV, UN dX TNS TV AdYWV
ndovng mapadeEapevol Tt AdBwpev
TV XELQOVWYV, (OTIEQ OL T
ONAnTowx peta Tov HéALTog
TEOOLEéEVOL. [4] oL Tolvuy <év
TIAOLV> EMALVEOOEDA TOVG O TAG
00 AOOQOVHEVOLGS, OV OKWTITOVTAG,
OVK €0wVTag 1 pedvovtag
HLHOVHLEVOLG, OUX Oty TeaTtél)
nANOovoM KAl OIS AVELLEVALS THV
gvdatpoviav 6pilwvtal. mAvTwv O¢
Nkota mepl Oewv Tt daxAeyopévolg
neooéEouev, Kal HAALoO dtav wg
TeQL MOAAWV Te avTV dLe€iwot kKai
TOUTWV OVOE OOVOOUVTWV. [5]
adeAdog yap O maQ £xelvolg
duotaotdlel EOG &deAPOV Kal
YOVELS TIROG TtAdAG Kl TOUTOLG
avO1C TTEOC TOVG TEKOVTAG TOAEUOG
€0TLV AKT)QUKTOGC. poLXElag d¢ Bewv
Kal €owtag Kat HEels dvadoavdoy,

But it has been sufficiently said that
outside knowledge is not unprofitable for
the soul, then indeed the next thing would
be to say to you by what means you
should have a share in them. First
therefore considering the writings of the
poets, if I may begin there, since there are
all kinds of men found in their words. Do
not turn your mind to all of it without
exception, but whenever they relate to
you the deeds or words of good men,
both love and imitate them, and try
especially to be like them, [2] but
whenever they are concerned with wicked
men it is necessary to flee the imitation of
these things, blocking your ears no less
than those men say Odysseus did, fleeing
the songs of the Sirens. For an
acquaintance with wicked words is the
road to the same deeds.

[3] Therefore one must watch the soul
with all care lest having welcomed
something on account of the sweetness of
the words we do not miss something
worse, just like those men who accept
deadly poisons with honey.

[4]We will not praise the poets in
everything then, not when they are
scoffing, nor when they are jeering, nor
when imitating lechers or drunkards, nor
whenever they limit happiness to a full
table and dissolute songs. Least of all will
we pay attention to them when they are
saying something about gods, and
especially whenever they recount both
that there are many of them, and also that
they are not even of one mind. [5] For
indeed according to them brother quarrels
with his brother, and a father with his
children and likewise these are engaged
in a truceless war with their parents. The
adulteries, lusts and fornications of gods,
carried out in the open, and indeed,
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Kal TAVTAG Ve HAALOTA TOV
KOQUPALOL TTAVTWV KAl LTTATOV
Al0¢, wg avtot Aéyovoty, & kKav TeQt
Pooknudtwv tic Aéywv eovOoLaoELe,
TOLG €Tt OKNVTC KaTaAeipouev.

[6] Tavtx dn taxvTax Aéyerv kat Tept
ovyyoadéwv Exw, kal paAod étav
Puxaywylag éveka twv AKOLOVTWV
AOYOTIOLWOL. Kol ONToQwV d& TV
TeQL TO PevdeoBat Téxvnv ov
HLUNoopeOa. oUte YOQ €V
dukaotnElolg ovT év tals dAAaIG
TOAEEDTLY ETUTNOELOV 1)ULV TO
PevOOG, TOIG TNV 00TV 6dOV Kal
aAn0O1 mpoeAopévolc tov Biov, oig
0 un dikaleoBat vopw
TIOOTETAYUEVOV EOTLV. [7] AAX
EKelva ATV HAAAOV
amodeEopeda, €V oig etV
émjveoav 1) movnpiav diéParov. wg
Y& TV AvOEwV TOIg HEV AOLTTOLG
A&XOL NG eVWdIAG 1) TS X0AG 0TIV
1 anoAavoig, Taig peAlttalg & oo
Kat WAL AapBavery am avtwv
vTtEX L, 0UTw O KAVTALOA TOLG Un
TO MOV Kal ETXAQL HOVOV TV
TOLOVTWV AdYWV dudkovaLy, €07t
TV Kl OPEAELV ATT AUTQV €IS TV
Puxnv anoBéodat. [8] kata maoav
o1 0LV TV HEALITTOV TNV elkdva
TV AOYwvV VULV pebekTéov. Eketval
TE YAQ 0UTE AMAOL TOIS AvOeot
naQamANoiwg Emégxovtatl, oUTe NV
olc av érumtwoty, OAa Gpépetv
ETILXELQOVOLY, AAA GO0V AUTWV
EmuTndel0V TEOG TNV £Qyaoiov
Aafovoal, TO Aotmov xalpetv
aodnrav. [9] Nueis te, N)v
owWPEOVWEV, 600V OLKELOV ULV KAl
ovyyeveg M) aAnOeia maQ avtwv
KOULodpevol, VTteQRNodpeda To
AeLTOpEVOV. Kal kaOAme g
00dwVLa¢ ToL &vOoug dpePapevol
TG axkavOag ékkAlvopev, oitw Katl

especially when these things are
committed by the leader and highest of
them all, Zeus, as they say, which would
make someone speaking about animals
apt to blush, we will leave to those on the
stage.

[6] I have these things to say also
concerning historians, and especially
whenever they fabricate stories to
persuade their hearers. And we will not
imitate the art of the orators when they
practise lying. For neither in the
lawcourts, nor in any other affairs is lying
proper for us, who having chosen the
straight and true road of life, it has been
commanded not to decide ssues by law.
[7] But we will rather show those things
of theirs, in which they praise virtue, or
condemn vice.

For just as the enjoyment of flowers for
other people goes as far as the sweet
smell and the colour, for bees it is
possible to take honey from them also,
and thus for those pursuing not only the
sweet and pleasing in these words it is
possible to put away some profit from
there into the soul. [8] Therefore you
must participate in literature entirely like
the bees. For they do not approach all
flowers equally, nor do they attempt to
carry away the whole of those to which
they fly, but taking whatever is profitable
for their work, they go away leaving the
rest.

[9]ANnd we too, if we are wise, bearing
away from these writings whatever is
suitable for us and related to the truth, we
will pass by whatever is left. And just as
we avoid the thorns while plucking
flowers in a rose garden, so also while
enjoying whatever is useful in these
words we guard ourselves against the
harmful/ poisonous.
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ETIL TV TOLOVTWV AOYwV 600V
XOT)OHOV KAQTWOAKUEVOL, TO
BAafegov puAalwueda. [10] evOvg
oLV €€ AQXNG EMOKOTIELY EKATTOV
TV pHaOnpATwVY Kat ovvappolety
T TEAEL TQOOT)KE, KATA TNV
Awownv magoptay tov AlBov motTi
TAV OTIAQTOV AYOVTAG.

Section 5

Kal émednr)mep dt doetng Nuag €mi
tov Blov kaBetval det Tov NéTEQOV,
el TavTnV & MOAAX eV MO TALG,
TOAAX O¢ oLYYEAPEVOL, TOAAW OE
£t mAelw PrtAooodolg avdoaoty
duvnTal, Tolg TovToLS TV AdYWV
HAALoTa TRQOOEKTEOV. [2] OV HIKQOV
YOO TO OPEAOG OIKELOTNTA TLVA Kal
ovvnOelav Taig Twv véwv Puxaig
TG detng éyyevéoOat, émeimeQ
apetdotata MEPULKEV ElVAL TX TWV
ToVTOWV padnuata, dt dAmaAotnta
twv Puxwv eic Pabog
évonuouvoueva. [3] 1) Tl mote dAAo
daxvonBévta tov Holodov
UTMOA&PWEV TALTL TONOOL T £7TN
& avTeg adovaty, 1) ovxiL
TIOOTEETIOVTA TOUG VEOUG ETT XQETNV;
OTL TOAXELX HEV TIEWTOV Kol
dvoPatog, kat EWTOS oLXVOUL Kal
TtGVoL TAT|ONG 1) TEOG AQETNV
dépovoa kal AvAavTng 600G. [4]
dLOTEQ OV TTAVTOG OVTE TEOOBT VAL
avtn dx to 00010V, oUTe MEOoTPAVTL
0adlwe Emi o dkEov EADELV. dvw O¢
YEVOUEVQ OQAV VTTAQXEL WG UEV
Agla e kal kaAr), wg d¢ dadia te kal
e0TOQOG Kal TG ETépAg 1OlwV TN
ETL TV Kaklov ayovong, v aBpdav
elvat Aaf3elv €k ToL oUVEYYLGS, O
avTog 00TOC TTo TG épnoev. [5]
guot pev yap dokel ovdev €TeQov 1)

[10] Therefore, straight away from the
beginning we must examine each of the
lessons and make them fit together with
the end, according to the Doric proverb,
leading the stone to the rope.

And since it is necessary for us to enter
into our life by means of virtue, we must
pay especial attention to those sections of
the writings which pertain to this end: the
many things sung by poets, the many
things praised by prose writers, and still
more by philosophic men.

[2]For it would be of no small benefit,
that any relationship and acquaintance
with virtue would be born in the souls of
the young; since the lessons of these
kinds are disposed to be most
unchanging, being imitated most deeply
on account of the tenderness of the souls.
[3] Or what else do we understand that
Hesiod intended in writing these words
which everyone sings, if not to persuade
the young to virtue? That the road
bearing one to virtue is rough at first, and
inaccessible and requiring much sweat
and full of toil and steep.

[4] For this reason not everyone can
approach it on account of the steep path,
and nor can those, having begun to climb
it, easily get to the top. But, having got
up, he begins to see that it is both level
and fine, that it is both easy and passable,
and more pleasant than the other road
leading to vice, which that same poet has
said, is assembled to take from near at
hand. [5] For it seems to me that this is
nothing else than urging us on to virtue,
and calling everyone to be good, and also
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TIQOTOETWYV )OGS €T AQETNV Kol
TEOKAAOVUHEVOG &TtavTag ayabolg
elval, tavta dteADely, Kol WOTe p)
KaTapaAaklo0évtag meog tovg
TOVOUG, TTEOATIOO TN VAL TOV TEAOULG.
Kal pévToL kal el tig €teQog €otkota
TOUTOLG TNV AQETNV VUV OEV. WG €lg
TAVTOV ULV PE€QovTag Tovg Adyoug
amnodexwpeda. [6] Q¢ & éyw tivog
NKovoa DELVOL KATaUaO eV dvOQOg
TIOUTOL dLdvolaV, TAOA UEV T)
nionoig @ Ounow aeTng €0ty
ETALVOG, KAL TTAVTA AVTQ TIQOG
ToUTO PEQEL, O TL UT) TAQEQYOV, OV
NKLoTa d¢ €v 0l TOV OTEATI YOV TV
KedpaAAnvwv memoinke youvov €k
TOL vavaylov eQowOévta, mEwTov
pev adéoatr v PaciAida pavévta
HOVOV: TOOOVTOV delv atoxVvnv
opANoaL youvov 0pOévta povov,
ETEONTEQ AVTOV AQETH AVTL
lHatiov kekoounuévov énoinoe: [7]
Emerta HéEVTOoL Kal Tolg AOLmolg
DPataéL tooovTov &0V vopoOnval,
WoTe APEVTAS TV TOLDNV 1)
oLVECWV, EKELVOV ATIOPAETTELY Kl
(nAovv dnavtag kat undéva
Dadkwv €v T ToTE Elval ’AAO Tt
av evEaoBat paAdov 1) Odvooéa
vevéoODay, kal tavTa €K vavaylov
nteplowOévta. [8] év Tovtolg Yoo
£€Aeyev O TOL IO TOV TG drxvoiag
£ENYNTNG HOVOV OUXL PovTa Agyetv
tov ‘Ouneov: dttL detng ULy
grupeAntéov, @ avOpwroy, 1) katl
VALAYNOAVTL OUVEKVIXETAL KAL £TTL
NG X€Q000V YEVOUEVOV YUUVOV
TIULWTEQOV ATIOOELEEL TV
eLOALUOVWV Patdkwv. [9] kal Yoo
0UTWG EXEL T HEV AAAR TV
KTNUATWY, OV HAAAOV TV EXOVTWV
1] Kat oUTIVOOOUV TV ETUTVXOVTWYV
£0TLV WOTEQ €V TtadIX KOPBwWV TN)O¢e
Kakeloe petaPardopeva: povn o

to pass through these things so that we do
not become soft at the sight of the work,
and stop before the end. And indeed, if
anyone else praises virtue in terms that
resemble these, then let us accept the
words as bearing us to the same place.

[6] As | have heard a certain man, skilled
to understand a poet’s mind, say all the
poetry of Homer is praise of virtue, and
everything of his bears to this end,
whatever is not incidental. Not least in
that which he had made the general of the
Cephallenians, having been saved naked
from a shipwreck, and although at first he
felt shame at having appeared alone to the
princess, but far from deserving shame at
being looked upon naked, since Homer
he made him arrayed with virtue instead
of a cloak. [7] Then indeed, he was also
considered so worthy by the rest of the
Phaeacians that letting go of the softness
with which they lived, they all looked at
and admired him, and none of the
Phaeacians at that time prays to be other
than he was more than to become
Odysseus, and him saved from
shipwreck.

[8] For in these words the expounder of
the poet’s mind says that Homer,
practically shouting, says:

“Pay attention to Virtue, O men, who
swims with a shipwrecked man, and
coming to land with him, even naked,
will show him to be more honoured than
the happy Phaeacians.”

[9] For indeed it happens thus. Other
possessions are o more the possessions
of their owners than of anyone who can
reach them, just as in a child’s game of
dice, they change from that man to this
one, so of all possessions virtue alone
cannot be taken away, and remains

120




KTNUATWYV 1] AQETH) AvaPaipeTov kal
CovtLkal teAevtioavtt
napapévovoa. 60ev 1) kal LOAwvV
HOL OOKEL TTROG TOVG EVTIOQOVG ELTIELV
T0: AAAN1)HELS avTOLS OV
dapenpoueda Tng dpetng tov
TIAOVTOV, €TEL TO HEV EUTTEdOV alel,
Xonuata & avOpwnwv dAAote
aAAog €xed [10] IapamAnowx de
TOUTOLS Kal T Oedyvidog, €V oig
dnotLtov Oeodv, Ovtiva d1) kal Pnot,
Tolg avOwToLS TO TdAavTOV
ETUQQETELY AAAOTE AAAWG: AAAOTE
Hev mAovtety, dAAote O undev
éxew. [11] Kat pnv kat 6 Ketodg ov
ocodplotng <I1poddikoc> Twv éavtov
OVYYQAUUATWV adeAD TOUTOLS €lg
apeTV Kat kakiov EPLAoooPnoev: @
on kal avTE TV dxvolav
TIQOOEKTEOV: OV YOO ATIOPANTOG O
avno. [12] é€xet d¢ oVtw mwe 6 Adyog
avT, 6oa Eyw ToL AVOEOS TNG
dlavolag Hépvnual, Emet T& ye
ONHAaTA OUK ETOTAMAL TTANV YE OT)
OTL amA@G oUTwG elpnkeV Avev
péTEov, Ot véw OvTL @ HoakAel
KOMLOT KAl oxXedOV TAVTNV &YOVTL
Vv NAwiav, v kat VPELS VOV,
PovAgvouévew TOTEQAY TOATINTAL
TV 0OV, TNV dX TWV TOVWV
&yovoav mEOG AQETNV 1) TV
o0&otnV, mpooeABetv OVO yvvalkag,
tavtag Ot elvat Agetnv kat Kaxtov:
[13] e0OVG péV 0DV KAl OLWTTWOAG
EuPatverv ATO TOL OXTUATOS TO
dLdpoov: elval Yo TV pEV UTtO
KOUHUWTIKNG OLEOKEVAOTUEVNV LG
KAAAOG, Kat UTTO TQLNG dLXQOELY,
KAl TAVTA €0HOV 1O0VNG
EENOTNHEVIV AYELV: TAVTA TE OVV
dewvoval, kal €t Agiw TovTwV
UTOXVOUUEVNY, EAKELV ETTLXELQELY
tov HoaxAéa moog éavtnv: [14] v
O £étépav kateokAnkéval kal

faithful to the living and the dead.
Whence it seems to me that Solon was
saying this regarding those who are rich:
“But for ourselves, we will not exchange
virtue for wealth, since that is always sure
ground, whereas another man has a man’s
money at another time.”

[10] Similar to this also are the words of
Theognis, in which he says that god,
whoever he means, inclines the scales for
men differently at one time or another,
“To be rich at another time, or to have
nothing at another.”

[11] And also the Ceian sophist has
philosophised somewhere in his writings
a sister to these sentiments about virtue
and vice. And it is necessary for us to
apply the mind to him also, for the man
should not be despised.

[12] His words went somehow thus, as
much as | can remember the mind of the
man, since | do not know the words for
certain, except that he spoke in one way,
without a metre: that when Herakles was
just a young man, and passing near that
time of life which you also are now, was
deliberating which of the roads he should
turn himself to, the one leading to virtue
by means of hard work, or the easy one;
when two women approached him, these
being Virtue and Vice. [13] Straightaway,
although they were silent, they displayed
their differences by their bodies. For one
had been equipped for beauty by
embellishments, and flowed through with
softness, and led a whole swarm of
pleasures which had been fastened onto
her. Therefore, while she showed these
things, she also promised still more of
them, attempting to draw Herakles
towards her. [14] But the other woman
was like a skeleton, and squalid, and
severe looking, and said things of a
different kind. For she promised no
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AVXUELY Kal ovvTovoVv PAETELY Kal
Aéyewv tolavta étega: Lrioxvelobat
YOO 0VOEV AVELUEVOV OVOE 10U, AAA
OowTag pvelovg kat mTOvVoug Kal
KLvOUVOULC dLX TTAONG T)TTELQOVL TéE Kol
OaAaoonc: dBAov 0¢ TovTwV elvat
Oeov yevéoDat, wg 6 éketvov Adyog:
NmeQ OM KAl TeEAgvTOVTA TOV
‘HoaxAéa EvvémeoOat.

Section 6

Kat oxedov anavteg, wv 1) kal
AOYOG T(g €0tV €Tl oOdia, T) HIKQOV
N petCov eig dvvauy EKaotog €v
TOLG £AVTWV OVYYQAUUAOLY AQETIG
énavov dLeENABov, oig meloTéov kal
TERATEOV €TTL TOV PBlov detkvival
TOUG AOYOUG. WG O Ye TNV dxoL
ONUATWV TtaRa TolG dAAOLG

P oocodiav Eoyw BeBatwv, olog
TETVLTAL TOL ¢ oKLl aloocovaot. [2]
Kat pot dokel t0 tolovtov

TIEATIAN OOV elva, WOTEQ AV el
Cwyoddov BavpaoTov Tt olov
KAAAOG avOQw oL punoapévov, 6
d¢ avTog £l TOLOVTOG €L TNG
aAnOelag, olov ML TWV TIVAKWY
éketvog €delev. [3] émel 1o ye
AQUTIOWG UEV ETALVETAL TIV AQETTV
€lg TO HéTOV Kal HAKQOLS UTTEQ
avTNG AmoTelvely Adyouvg, dla d¢ To
1OV TEO NG CWPEOOVVNG Kol TO
A€oV ExELV TEO TOV dIKALOL TLUAY,
gowcéval patnv av Eywye tolg €Tl
OKT VTG UTTOKQLVOUEVOLS T
doapata, ol ws PacAels kat
duvaoTal TOAAAKIG eloéQxovTAal,
oUte BaciAelg 6vteg oUTe duvaoTal,
oLdE eV OOV TLXOV EAeVOEQOL TO
naQaTav. [4] elta pHovowKOG HEV OVK
av EKwV OEEALTO AVAQUOOTOV VTR

dissoluteness, nor anything pleasant/, but
countless sweat and toils and dangers,
through every land and sea, but the prize
for these things would be to become a
god, as the writer says. Indeed in the end
it was this one that Herakles followed.

And almost all those having some
reputation for wisdom, each of them
according to his ability, to a greater or
lesser extent, has passed through the
praise of virtue in his writings; and these
we must obey and attempt to display their
words in our lives. For thus indeed is the
man who confirms his philosophy by
deed, which others confirm no further
than words:

‘He alone is wise; the others dart about
like shadows.’

[2] And it seems to me that it closely
resembles this, just as when a painter is
imitating some wonderful beauty of a
man, and he turns out to be just such a
kind in truth as the painter shows him on
his canvas. [3] For indeed, brilliantly
praising virtue in public, and extending
lofty words on its behalf, but in private to
honour pleasure instead of temperance,
and to honour having plenty instead of
righteousness, | for my part would say,
resembles the plays by actors on the
stage. For those men who often appear as
kings or lords, are in reality neither kings,
nor lords, nor indeed are they even free
man at all. [4] Also, a musician would not
willingly accept his lyre being out of
tune, and the leader of the chorus would
not allow the chorus not to be singing in
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Vv Avoav etvat, kol X0pov
KOQUPALOG PN OTL HAALOTA
oLVADOVTA TOV X0QOV EXELV: AVTOG
O TIC EKAOTOC DAOTAOLAXTEL TIQOG
£auTtov, Kat ovXL tolg Adyolg
opoAoyovvta tov Blov mageEetay;
[5] AAA 1) YA@TTA HEV OUWOKEV, 1)
0¢ do1nV avwpotog, kat Evountidnv
€o¢et, Kat o dokely dyaBog 1o Tov
etval duwetat. AAN 00TOC 0TIV O
£oxatog g adikiag 600g, el TL del
IMAatwve melBeoBat, TO dokelv
dlkaov etvat pr) ovra.

Section 7

Toug pev odv Twv Adywv, ol Tag Twv
KaAwv €xovav DTN KAG, oUTWS
amodexwpeOa: Emeldn) O¢ kal
TMEAEELS OTTIOLDATAL TWV TIAAXLWV
AVOQWV 1) HVIUNG dkoAovOia Tog
Nuac dowlovtal, 1 momTwy 1
ovyyoadpiéwv puAattopeval Adyolg,
unodE g évrevBev wdeAeiag
amnoAetmwpeda. [2] otov, éAodOEL
tov [TegkAéa TV €€ Ayopag tig
avOpwmwv: O d& OV TEOOELXE: KAl ELG
AoV OUEKETE TNV THéQay, O HEV
APedWS MAVVWV aUTOV TOlG
oveldeotv, 0 0¢, oL HEAWV aAVTQ.
elta, £0méQag 1d1 KAl OKOTOUG
amaAAattopevov HOALS OO Pl
ntagémepe IepueAng, 6mwe avtw
ur) dapOapein T0 TEOS PrtAocodilay
yopvaoov. [3] maAwy tig EvkAeiodn
T MeyapdOev mapoluvOeig
Oavatov NreiAnoe kat EmMwpooev: O
O¢ AVTIWHOOEV 1) H1V iAecdoacOat
avTOV, Kal Tavo eV XAAETIWS TIOOG
AaVTOV €XOVTA. TOOOU &XELOV TWV
TOLOVTWYV TL TAQADELY UATWV
eloeABetv TV Hvnunyv avoeog VO

unison. So why does each man form
himself into separate factions, and not
make his life agree with his words?

[5] But, does he say, according to
Euripides: ‘Although the tongue swears,
the mind does not swear’? And will he
pursue the goal of seeming in place of
actually being good? But this is the most
extreme boundary of injustice, if we can
be persuaded by Plato, to seem to be just
but not being so.

Therefore if those men have made
suggestions of good in their writings, we
will accept them thus. Then also the
earnest accomplishments of men of old
which have been preserved up to our time
as examples either by memory, or being
kept by the words of the poets or
historians, let us not ignore help from
there. [2] For example, a certain man
from the agora was railing at Perikles,
and he did not take any notice of him;
and they held out for the whole day, the
one unsparingly abusing the other with
reproaches, the other ignoring him. Then,
when it was already evening and dark,
Perikles, scarcely being left alone by the
man, escorted him home, so that his
training in philosophy would not be
utterly destroyed.

[3] Again, a certain man, having been
provoked by Eucleides of Megara took an
oath and threatened to kill him.

However, he (Eucleides) swore in return
that he would truly appease the man and
make him stop being angry towards him.
How valuable it is that examples of this
kind should come to the memory of men
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00YNG No1N katexouévou; [4] )
TOAYWOIX YXQ OV TUOTEVTEOV ATIAWG
Agyovar), &1t €x0Bpovg Oupog OmALLeL
XEWA: AAAX pHAALoT eV unde
duaviotaoOat mEog OVHOV TO
TIAQATIAV: €L O¢ UT) OADLOV TOVTO,
AAN OOTEQ XAALVOV AT TOV
AOYLOHOV EpPaArovTag, pr éav
éxdépeoBat mepaltéQw. [5]
Enavayaywpev 0¢ tov Adyov av0ig
TEOC T&X TWV OTOLIA LWV TEAEEWV
MaQAdELYHATA. ETUTITE TS TOV
LwPoviokov LwkQATNV g aUTO TO
TEOOWTIOV EUTIEOWV APEWWGS: O D&
OVK AVTNQEV, AAAX TTAQELXE TQ
TILEOLVOVVTL TNG OQYTS
éudopeiodal, wote £EoWeLV 101 Kal
UOVAOV AVTQ TO TEOCWTIOV VTIO
TV TANYQV elvat. wg & odv
Emaoato TVMTWV, AAAO HEV ovdeV
0 LwKEATNG motnoal, emrypadat de
T HETWTIW AEYETAL WOTEQ
avooLavTL TOV dnuoveyov: O detva
énotet: [7] kat tooovtov apvvaoOat.
TAVTA OXEDOV €1G TAVTOV TOILG
Nuetéoolc pégovia, TOAAOL AoV
eivat pproacBot tovg TNAtkovToLS
dnuil. TouTl pev yaQ to Tov
LwKQATOUG ADEAPOV Ekelvew T
naQayYEAHATL OTL T TOTTTOVTL
KATA TG Olxyovog, Kat tv étéoav
napéxetv oot ke: [8] tooovtov
detv amapvvacdal to d& Tov
ITepwAéovug 1} 10 EvkAeldov, T tovg
duKovTag DTTOUEVELY KAl TTOAWS
aVTWV TNG 0QYNS avéxeoOatl, kal T@
tolg €x0poic evxeoOaL Tx ayaba,
AAAx un énapaocdat. wg 6 ye év
TOVTOLS TMROTIADEVOELS OVK €T v
EKELVOLS WS ADLVATOLG
duariotroetev. [9] ovk av
TaAQ€A0O0LLL TO TOL AAeEAVOQOU, O
tag Ovyatépag Aapelov
atxpaAwtovg Aafwv Bavuaotov Tt

restraining their passion? [4] For one
must not be persuaded by the tragedian
when he says ‘simply, against enemies
anger arms the hand.” But while we
should especially leave aside anger
absolutely, if this is not easy to do then
putting in reason, just like a bit, we must
bear it to go no further.

[5] But let us lead our words again to the
examples of earnest deeds. A certain
man, having fallen upon Socrates, the son
of Sophroniscos, was striking him
unsparingly about the face. He did not
rise up against him, but suffered the
drunkard to fulfil his impulse, so that his
face was swollen and bruised from the
blows. Therefore when he ceased his
striking, Socrates did nothing except, as it
is said, to write on his forehead, just like
a craftsman on a statue, ‘what’s-his-
name’ did this; [7] and so he defended
himself only this much. Since these
things bring us near to these tenets of
ours, | say that there is much value in
those of your age imitating them. For the
action of Socrates is brother to that other
precept, that to the man hitting us on the
cheek we should offer the other one, [8]
and it is necessary to defend ourselves
only to this extent. And the examples of
Perikles or Eucleides are brother to that
one which says to submit to those
persecuting you, and to suffer their anger
gently, and to that one to pray good
things for those who hate you, but not to
curse them. Thus indeed, the man who,
having been taught these things
beforehand would not find it impossible
to have confidence in those others.

[9] I will not pass by the example of
Alexander, who having taken captive the
daughters of Darius, did not think to look
at them, who had been reported to have
such wonderful beauty. For he judged it
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olov T0 kKAAAOG aRéxeLv
HAQTUQOVHEVAG, OVOE TEOOLOELY
Néiwoev, aloxpov etvat kolvwv Tov
avopag EAGVTA YUVALKWV
NTNONvaL Toutt YaQ €ig Tavtov
gxelv Pépel, 8TL 0 EuPAEPag Tpog
NOOVIV YLVALKL KAV UT) T €QYw TNV
polxelav emiteAéon, AAAX T Ye TV
éruOvptav ) Pouxn napadéEacdat,
oVvK ddletal Tov éykAnuatoc. [10] o
0¢ tov KAewiov, twv [TuBayopov
YVWOIHWVY €VOS XAAETIOV TILOTEVOAL
ATIO TAVTOUATOL CLUPNVAL TOLG
NHETEQOLS, AAA OVXL HLUOALEVOL
omovdn. TL dE v O €molnoev éketvog;
EEOV dL OQKOVL TOLWV TAAAVTWV
Cnpiav amoduyely, 6 d¢ amétioe
HAAAOV 1) OHOOE, Kal TavTa
EVOEKELV HEAAWV: akovoag, Euotl
dOKELV, TOV TEOOTAYHATOG TOV
doKOoV MUV ATtoryoQevoVTOG.

Section 8

AAAX 6miep €€ doxne éAeyov, TAALY
€lg TAVTOV EMAVIWUEV. OV TAVTA
£ENc mapadekTéov MUV, AAAX boa
XONO A, KAL YOO &XloXQOV TV HEV
oltiwv ta BAaPeoa duwBeloOat, Twv
O¢ pabnuatwv, & v Puxnv NUV
teédel, undéva Adyov éxerv, aAX
WOTEQ XELUAQQOVV TTAQATVQOVTAG
ATtV TO MEOOTLXOV EUPAAAECOaL
[2] kaitoL tiva €xeL Adyov
KUPBEQVTTNV HéV OVK €lKT) TOlG
TIVEUUAOLV EPLEVAL, AAAC TIQOG
Oppovg eVOVVELY TO OKAPOG: Kol
TOEOTNV KATX OKOTIOL BAAAELV: kKl
HEV O1) Kal XAAKEVTIKOV Tva 1
TEKTOVIKOV OVTA TOL KATX TIV
téxvnv épleoBat TéAovg: uag de
KAL TV TOLOVTWYV ONULOVOY @V
amoAelneoBal, TEOG Ye TO CLVOQAV

shameful that having captured a man, he
might be defeated by the charms of
women. For this bears to that precept,
that the man who looks at a woman for
pleasure, even though he does not
accomplish adultery in action, indeed
since he has admitted the desire into his
soul, he is not released from the charge.
[10] Again, the example of Cleinias, one
of the disciples of Pythagoras; and it is
difficult to believe that this agrees with
our precepts by chance, and not through
having been imitated by conscious effort.
What was it that this man did? It was
possible for him to avoid a loss of three
talents if he swore an oath, but he would
rather pay than swear, and he would have
been faithful to the oath too, but having
heard, it seems to me, the command
forbidding us to take an oath.

But let us discuss again the subject which
| was talking about at the beginning; it is
not necessary for us to admit everything
we come to in succession, but as much as
is useful. For it is shameful to reject the
harmful things in foods, but to have no
consideration for the teaching which
nourishes our soul, but just like a torrent
sweeping everything in its path, we
absorb indiscriminately everything we
come across. [2] And indeed isn’t there a
reason, when instead of giving way to the
wind a helmsman goes up against it and
steers the ship to a safe harbour, and an
archer aims at the mark, and indeed some
metalworker or carpenter keeps in mind
the end of his craft, but should we leave
behind the methods of these craftsmen in
respect to our ability to be able to see our
own interests?
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[3] For is it the case that there is an end
of the work of the craftsmen, but there is
no aim of the life of man, towards which
it is necessary for us to look at everything
we do and say, if we are not going to be
entirely like the brute beasts. Or in this
way, would we be simply boats without
ballast, if we do not have reason taking
up position on the rudders of our souls,
being carried without direction up and
down through life?

[4] But, just as in gymnastic contests, or
if you prefer, musical competitions, there
are exercises for those contests which
have crowns as prizes, and indeed no one
practising wrestling or pankration then
takes care of playing the lyre or flute.

[5] Indeed Polydamas did not do this, but
instead, before the Olympic Games set up
running chariots, and honed his strength
in this way. And what about Milo, who
could not be forced off a greased shield,
but held out against the pushing no less
than would statues, bound to their bases
with lead. [6] And in general their
exercises were a preparation for the
contest. If they had taken more pains
about the notes of Marsyas or Olympus
of Phrygia, having left behind the dust
and the gymnasia, would they have
quickly attained crowns or glory, or
would they have escaped not being
ridiculed on account of the state of their
bodies?

[7] But to be sure, Timotheos did not,
having given up singing spend his time in
the palaistras. For it would not have been
for possible him to surpass everyone in
music, for he was so superior in his skill
that he could even rouse anger by means
of strained and harsh harmonies, and
indeed he could calm and soften it again
by relaxing the tune whenever he wished.
[8] With that art it is said that once while
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he was playing a Phrygian tune to
Alexander he made him rise and make for
his weapons while having dinner, and led
him back again to his companions,
having slackened the harmony. As far as
strength in both music and athletic
contests goes, it is practice towards the
possession of the prize which makes it
perfect.

[9] Since | have been reminded about
crowns and contests, and that these men
suffer countless upon countless things,
and have increased their strength in many
ways: on one hand sweating in many
gymnastic efforts, and on the other
receiving many blows in the training
school; not the most pleasant way of life,
but being chosen by the athletic trainers,
along with other things and, so that | do
not waste time speaking, making their life
before the contest a practice for the
contest itself; and at the time when they
strip off for the stadium, and perform all
toils and put themselves in danger, in
order to take a crown of olive or parsley,
or some other suchlike material, and for
the winners to be announced by the
herald.

[10] But for us, to whom wonderful
prizes of life are promised in the way,
both so full and great that it is impossible
to speak of them in words, will it be
possible for us sleeping on both our ears
and leading a life of great indulgence to
begin to take it with one hand?

[11] If laziness in life was worth very
much, indeed Sardanapalus would have
been ranked the first of all in good
fortune, or even Margites, if you prefer,
being neither a ploughman, nor a digger,
nor anything else useful for life as Homer
has declared him to be, if these words are
Homer’s.

[12] But perhaps indeed the saying of
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dkaLwTNELOLS. WS TQ HEV AKOLOIWS
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Yévorto: T 0¢ éEemitndeg tax Xelow
TEOEAOUEVQ@ OVDdE i TARALTN OGS, TO
u1) ovxt MToAAamAaoiw TV KOAxOoLV
UTIOOXELV.

Section 9

Tt o0V mowwpev; dpain tic av. Tt &AAo
Ye 1) TS PuxXNG emMpéAely €xeLy,
TIACAV OXOAT|V ATIO TV AAAWV
ayovtag; [2] ov 81 o0V T cwpaTtt
dovAevTéOV, OTL UT) AT AVAYKT):
aAAx ) Yoy T BéATIOTA
TIOELOTEOV, (OTIEQ €k deopwTnELOL,
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Kowwviag avt)v dx priocodiag
AVoOVTAG, Apa & KAl TO CWHA TV
OV kQeltTov ATteQyalopévoug,
YAOTOL HEV YE TX AVAYKALX
UTNEETOLVTAG, OUXL T TOLOTA, WG Ol

Pittacus is true, which he has said, it is
difficult to be good?

For indeed, having passed through many
toils in reality it would scarcely remain
for us to achieve those goods, which we
have said in the words above no human
goods are an example.

[13]Therefore, we must not be careless,
nor must we exchange our great hopes in
return for brief laziness, if we would not
prefer to gain reproach and hold
ourselves under punishment, not anything
here in the hands of men, and indeed
even this is not held a small thing by
someone of sense, but in the houses of
correction, whether under the earth or
even wherever of all places they happen
to be. [14] Since, for the man who goes
wrong involuntarily even some degree of
pardon may be given by God; but to the
one who commits the worst things
deliberately there will be not one means
of escape so he does not suffer
punishment many times over.

Therefore, what should we do? Someone
might say. What else indeed but to have a
care for the soul, keeping all leisure away
from other things? [2] Therefore we
should not be a slave to the body, unless
under absolute compulsion; but must
provide the best things for the soul, so
that we release it from communion with
the passions of the body by means of
philosophy, as though from a prison, and
at the same time sanctify the body to be
stronger than the passions, ministering to
the stomach with necessary but not the
most pleasant foodstuffs, unlike those
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men who devote their thoughts to slaves
who set out tables, and cooks, tracking
them down though every land and sea,
just like those bringing home tribute to
some harsh master, wretched individuals
because of their labour, suffering nothing
more bearable than those being punished
in Hades, such as those unskilfully
combing wool into fire, and bearing
water in a sieve, and drawing water in a
perforated jug, [3] having no end to their
toils.

To take more than necessary pains about
hair-cutting and clothes is, according to
Diogenes, for those who are unlucky or
unrighteous. Thus to be a dandy, and to
be likewise called one is, | say, as
shameful as those men who keep
company with prostitutes or form designs
on other men’s wives.

[4] For what would be the difference, to a
man of sense, to be looked upon wearing
a fine robe of state or some cloak of poor
material, as long as there is no lack of
protection from it both in the winter cold
and the heat? [5] And indeed in other
matters in the same way one must not be
equipped more than is necessary, and the
body should not be treated with great care
or better than the soul. For it is no less a
reproach to a man who is truly worthy of
such a name, like dandy and ‘body-
lover’, than to be in a lowly state because
of some other of the passions.

[6] For the man who brings all effort in
order to have the most beautiful body
does not know himself, nor does he
understand the wise precept, that the real
man is not what is seen, but some more
superior wisdom is necessary, by means
of which each of us, whoever he is, will
recognise himself. For those who have
not cleansed their mind, this is more
difficult than for a bleary-eyed man to
look towards the sun.
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[7] The purification of the soul, being
totally sufficient for you, so to speak,
encourages you not to honour pleasures
which come by means of the senses; not
feasting the eyes on the strange
demonstrations of the conjurers, or on
sights of bodies which allow in the goad
of pleasure, nor to pour down destructive
music into the soul by means of the ears.
[8] For passion which is the offspring of
illiberality and baseness is produced from
this kind of music. But we must follow
closely after another kind, which is both
better and also conveys to even better
which David, the poet of holy songs
made use of, as they say, and brought the
king back from his madness.

[9] And it is said that Pythagoras, coming
upon some drunken revellers,
commanded the flautist leading the revel
to change the harmony and play the
Dorian mode to them, and thus they
returned to their senses on account of the
melody, so that, throwing down their
flowery crowns they returned home
ashamed of themselves. [10] Others start
up and become frenzied at the sound of
the flute. This is the difference between
being filled with wholesome or knavish
music. And as this type is now popular
you should have less of a share in it than
in anything else which is clearly
shameful.

[11] Indeed in truth, I should be ashamed
to forbid the use of all kinds of perfumes
mixed up to bring pleasure on the air, or
defile the surface of the body with
countless things. What more needs to be
said about there being no need to pursue
the pleasures of touch and taste, than that
these things force those devoting
themselves to the hunting of them to live
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just like animals, concentrating on their
stomachs and the things below it?

[12] In a word, we must disdain every
part of the body, if we wish not to be
destined to be buried in its pleasures as
though in the mire, and cleave to it only
so much, as Plato declares, as can be
pressed into service of philosophy,
speaking somewhere in a similar way to
Paul, who advised that there is no need to
have consideration for the body as a
starting point for desires.

[13] What is the difference between those
men who think of the body so that it
would be especially beautiful, but their
soul is lacking so that they overlook it as
unworthy of anything, and those men
who make haste about their instruments,
but take no care over the operation of
their craft?

[14] Therefore, doing the very opposite
we must chastise and keep the body held
down, just like the rage of a wild beast,
and send away with reason, as with a
whip, the innate uproars created in the
soul by it, and put it to sleep; not
loosening every curb on pleasure and
overlook the mind, so that we are led, just
like a charioteer being swept along by
violence, borne by uncontrollable horses.
Also we should remember Pythagoras,
who having observed one of his disciples
becoming very fleshy by both gymnastics
and eating well, said “Pray cease from
making your prison more wretched for
yourself.”

[15] And indeed, for this reason they say
that Plato, taking thought for the harm
from the body, deliberately chose a
diseased spot of Attica for the Academy,
so that he could prune excessive comfort
from the body, as he would prune
excessive crop from the grape vine. And
indeed, | have heard from doctors that
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extreme good health is dangerous.

[16] Since therefore, too much care of the
body is both unprofitable for the body
itself and also an obstacle for the soul,
then indeed it is clearly madness to be
subjected to it and defer to it. [17] But if
indeed we take care to overlook the body,
we would hardly marvel at any other
human thing. For will we still want
wealth, having dishonoured the pleasure
of the body? Since | do not see that it
would bring any pleasure except perhaps
to brood over buried treasure like the
dragons in myths.

[18] For truly the man who has been
taught to be thus disposed towards these
things would only choose when
absolutely necessary anything lowly and
shameful in word or deed. For the
greater the need, even if it were for
Lydian gold dust, or even for the work of
gold-gathering ants, he will deem it much
more unworthy as the less he requires it.
And perhaps he would determine the
need by the constraints of nature, rather
than by pleasures.

[19] As for those men going outside the
boundaries of necessity, resembling those
being carried along headlong, having no
firm point to alight on, and can nowhere
stop carrying themselves forwards; but as
much as they would surround themselves
with more, so the same and even more is
necessary for them to fulfil their desires:
according to Solon, the son of Exekestes,
who says:

‘No limit of wealth lies shown to men.’

[20] And we should use the teacher
Theognis when he speaks concerning
these things:

‘I do not long to be wealthy, nor do | pray
for it, but may it be enough for me to live
with a few things, suffering no evil.’
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Znv &To TV OAlywv pundev éxovtt
kakov. Eyw d¢ kat Atoyévoug
AYOUAL TV TTAVTWV OOV TWV
avOowmivwyv megoPlav: O¢ ye kal
Pac\éwg toL peyAAov Exvtov
aTéPnve MTAOLOWOTEQOV, TQ
EAaTtOvV 1) EKELVOS KaTa Tov Blov
neocdeloBat. [21] Uiy 0& & €L pn)
ta [TvBiov Tov Muoov mEooein
tdAavta, kat TAEOpa yN¢ téoa Katl
T00Q, Kal BooKNUATWY €0HOL
ntAelovg 1) aplOunoat, ovdev
eEapréoel. aAA, olpat, oo KEL
AmovTa te ur) mobetv TV MAovToV,
KAl TaQOVTOoG M) T KekTnobatl
HaAAOV Poovely, I} T@ eWévat avtov
€0 duatibeoBat. T yaQ Tov
LwKQATOLG €V €xeL: OG Héya
$hEOVOLVTOG TAOLCTTOUL AVOEOG Tl
TOLG XOT|HAOLY OV TIROTEQOV AVTOV
Qavpdoetv €dn, mELv av kal Ot
kexonodat tovtolg émiotatat,
ntelpaOnvat. [23] 1] Pediag pev katl
IToAVKkAeLtOG, €l TQ XOLOlW péya
EPOOVOLY KAl T EAEDAVTL WV O PEV
HAetowg tov Ala, 6 d¢ v "Hoav
Apyelolg ETomodTnV, KatayeARoTw
av otV aAAotoiw mMAovTw
KaAAwTILOpevoL ADEVTES TV
TEXVIV, VP 1S kal O xovoog 1)diwv
KAl TLULWTEQOS ATtedelxOn: Nuels d¢
Vv avOowmelav etV ovk
EEaQkely Eautr) TEOG KOTHLOV
vTtoAauPavovteg, EAdTTOVOG
aloxVvVNg alx motelv olopeOn; [24]
AAAo dnta TAOUTOL eV
vTtepoPopEDa kal TG dx TV
aloOnoewv 1dovag dtiudoouey,
KoAaxeiog d¢ katl OwTmelag
dlwlopeda, kal g AgxIAoxov
AAWTIEKOS TO KEQOAAEOV TE KAl
niowctAov CnAwoopev; [25] *AX ovk
€0tV 6 HAAAOV PevKTEOV TQ
owW(PEOVOLVTL, TOL TEOG dOLav (v,

And | also admire the contempt of
Diogenes for all human possessions
together, who indeed showed himself to
be wealthier than the great king, needing
less than him to live on.

[21] But will none of us be content unless
he has the gold talents of Pythias the
Mysian, and greater and greater measures
of land, and more herds of cattle than can
be counted? But | imagine we should
both not miss wealth when we don’t have
it, nor should we think about it when it is
present, having been acquired, than
knowing that it is disposed of well. For
the words of Socrates are well put: He,
when a rich man thought much of himself
because of his possessions, said that he
would not simply admire him before he
proved that he understood how to make
use of them.

[23] Pheidias and Polycleitus, if they had
been proud of the gold and ivory with
which one had made Zeus at Elis and the
other made Hera at Argos, they would
have been ridiculous: priding themselves
in another’s wealth, and ignoring their
own skill, by which the gold was
displayed as more pleasant and more
honourable. And we also, supposing that
human virtue is not enough of an
ornament for us, do we imagine we can
make ourselves less worthy of shame?

[24] But of course will we look down on
wealth, and dishonour sensual pleasures
but will pursue flattery and adulation for
ourselves, and emulate the cunning and
craftiness of the fox of Archilochus?

[25] But there is nothing which a man
with sound mind must flee more than to
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Kol T Tolg TTOAAOLS doKOLVTQ
TLEQLOKOTIELY, KAl [T} TOV 0000V
Adyov 1)yepova moteloOat tov Plov,
WOTE, KAV MAOLV AvOQWTOLg
AVTIAEYELY, KAV AdOEETY Kal
KLvOLVEVELY UTTEQ TOV KAAOD dén,
undev aipetobat twv 00wg
EYVWOUEVWV TTAQAKLVELY. [26] 1) TOV
ur obtwg éxovra Tl tov Atyvmtiov
coPLOTOL PrioopeV ATtoAelTtery, 6g
dutov éylyveto kal Onplov, 6moTe
BovAotto, kat TP Kat VOWE Kal
navta xonuata, [27] elmep on katl
avTOG VOV UEV TO diKALoV
EMALVETETAL TTAQA TOLG TOVTO
TILQWOL, VOV D& ToLG évavTioug
adpnoet Adyovg, étav v adkiav
evdOKIOVOAV aloOnTat, 6meQ dikng
£0TL KOAAKWYV; Kal WOTEQ Ppaot TOV
TOAVTIOdL TV X0V TIROG TNV
UTOKELHEVNV YTV, OVTWS AVTOS THV
dLavolav OGS TAG TWV CLVOVTWYV
YVopag petaBaAettat.

Section 10

AAAX TaUTA PV TTOV KAV TOLG
UETEQOLS AOYOLS TEAELOTEQOV
uaOnooueda: 6oov d¢ oklrypadiav
TLVA TG AQETIG, TO YE VOV elval, €k
TV £EwOev madevHATWY
ntepryoapwpeda. Toig yap EmipeAwg
¢€ Exdotov NV wdéAetav
a0Bpollovorv, WoTEQ TOIG HeEYAAOLG
TV MOTAUWV, TIOAAatL YiveoOat
TOAAaX60ev atl mpooOnkat
nePrjaot. [2] T0 Yo kal OpIKQOV
ETIL OpKEQ KaTatiBeoOat, ov
HaAAoV elg apyvplov mEooOrKNy, 1)
Kal €lg VTivaovy Emotuny 000wg
NyetoOat £xeLv T TONTI) TTOOOTKEV.
[3] 6 pév ovv Blag T viet meog
Atyvmtiovg dmaigovtt katl

live for glory, and he must not consider
the opinions of the multitude, but instead
should make reason his guide of life, so
that, even if he must speak against all
men, and has to be held in contempt and
be in danger because of honour, he would
not choose to move aside from what he
has recognised as truth.

[26] Or how will we say he is behind the
Egyptian sophist, who became a plant
and a wild beast, whenever he wished,
and fire and water and all kinds of things?
[27] But if indeed he approves
righteousness at one minute to those
people who honour it, but at another
minute will speak opposite opinions
whenever he perceives that
unrighteousness is held in esteem, then he
is behaving in the same manner as do
flatterers. And just as they say the
polypus changes its skin-colour according
to the ground it lies on, so he changes his
mind according to the opinions of those
around him.

But doubtless we will learn these things
more completely from our own writings;
but for now we will draw for ourselves as
far as possible some sketch of virtue from
outside teachings. For by drawing
together the profit from each one
carefully, just like great rivers, many
additions are produced from different
places.

[2] For by putting a little on a little, as
great a help with money as it is with any
knowledge, is rightly kept as a guide, as
said by the poet.

[3] Therefore, as Bias said when his son
was leaving to go to Egypt, and asked
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nvvOavouévw Tl v IOV aLTQ
HAALOTO KEXAQLOUEVA TIQATTOL:
Edpodilov, €pn, mpog ynoag
KTNOAUEVOC, TNV AQETIV OT) TO
EPOdLOV AéywV, HKEOIG 6QOLG VTNV
TEQLYQAPwV, 6¢ Ye avOowmnivw PBiw
™V ATt [4] avTnc wpéAeiav wolleTo.
£yw O¢, kav 10 TiBwvov T1g yneag,
Kkav 10 AgyavOwviov Aéy), k&v TO
TOU HOKQOPBLWTATOL TtoQ 1)ULV
MabBovoaAa, 6¢g xiAx €tn),
TOLAKOVTA deOVTWY, Plwoval Aéyetal,
KAV oOpmavta tov ad o yeydvaowv
avOpwrTtoL, XQOVOV AVAHETOT), WS ETtl
nadwv davolag yeAdoopat, €ig TOV
HAKQOV ATIOOKOTIWV KAl AYNow
alwva, 00 TEEAG OVOEV €0TL TH)
éruvoia AaPetv, o0 HAAAOV Ye 1)
teAgvt)v OoB€oBat g aBavatov
Ppuxne. [5] meog OvTep kTaobat
TIAQALVETALLL &V TX €POdLa, TAVTA
AOov kata v magotpiov
Kivouvtag, 60ev av HEAAN Tig DUV
ETT avTOV wPéAelx yevrioeoOat. und
OTL XaAeTx TAVTA Kl TOVOL
dedpeEVA, dLX TOVUT ATTOKVIOWHLEV:
AAX avapvnoOévtac tov
TAEALVEOAVTOG, OTL déoL Blov uev
&QLOTOV AVTOV EKACTOV
nipoaReloBat, NOLV de TEOTdOKAV
) ovvnOela yevrjoeoOat, &yxelpetv
to1G BeAtioTols. [6] aloXQov yaQ Tov
TIAQOVTA KALQOV TIOOEUEVOUG,
DOoTEQOV TOT dvakaAeioOat to
naeeAOOV, Ote oVdEV E0Tal TAEOV
aviwpévols. [7] Eyw pev odv &
KQATIOTA VAL KQIVW, TX HEV VOV
elonka, T 0 MaEX TTAvVTA TOV Blov
vutv EvPovAevow. VUELS dE, TOLWV
AQQWOTINUATWY OVTWYV, UT TQW
AVIdT oo eoucéval dOENTe, punde
TV TNG YVWUNG VOOOV
TAEATAN Ol T1) TV €1¢ Tt COpATA
duvotvxnoavtwv dei&nrte. [8] ot pev

him what he should do to perform
something especially agreeable to him:
“Gain supplies for old age,” speaking
indeed about supplies of virtue, and
outlining it with small boundaries, since
indeed he limited its profit to human life.
[4]

But if someone should talk about the old
age of Tithonus, or of Arganthonius, or
the old age of the most long lived of all of
us, Methuselah, who is said to have lived
for 970 years, or if he should measure out
together all the time which men have
existed, I will laugh at him as though at
the minds of children, looking instead
towards the great and undecaying age, of
which there is no end that the mind can
grasp, not indeed can the end of the
immortal soul be supposed.

[5] I would advise you to gain provisions
for this old age, according to the saying:
moving every stone, from where some
help might be going to come for you. But
although this task is difficult and does not
lack hard work, we should not hesitate on
account of that; but remembering the
counsels that it is necessary for each man
to choose the best life, and to expect that
it will become pleasant through habit,
turning one’s hand to the best things.

[6] For it is shameful, having neglected
the present time, later to appeal for it to
come again.

[7] Therefore, the things which | judge to
be the most important, some | will say
now, and others I will counsel you about
through the whole of life. But you, of the
three kinds of illnesses, do not imagine
resembling the incurable one, and do not
display the sickness of the mind like
those unfortunate in their bodies. [8] For
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YAQ TX HKQA TV TaBwv
KAUVOVTEG, AVTOL QX TOVG
latEovg égxovTtaL: ot d& VO
Hellovwv kataAndOévteg
AQOWOTNUATWY, EP EAVTOVG
KaAovoL tovg OepamevoovTac: oL &
€lg AVIIKEOTOV TIAVTEAQG
pHeAayxoAlag mapevexOévteg, ovde
TIEOOLOVTAG TROotevTaL O U
aO1nTe TV VOV DUELS, TOUS 000WC
EXOVTAGS TV AOYLOUQV
ATIOPEVYOVTEC.

some men suffering from small passions
take themselves to the doctors; those
being seized by a greater illness summon
those who can treat them; but those
having been brought to a deadly and total
melancholy, do not even admit those
coming to them. Do you now not suffer
this which truly seizes those who run
away from reason.
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Chapter 7. Commentary on Ad Adolescentes

Section 1
1.1 TIoAA& pe tax mapakaAovvta éoti: There are many things urging me:

The opening of [Demosthenes] 59, Against Neaera: MToAA& pue ta mapakaAovvTa

nv, @ avdeec AOnvaiou ‘Many indeed are the reasons, men of Athens, which urged
me’. Basil begins his address to his nephews with an established format, which he may
expect them to notice, but even if they do not, the opening has the effect of elevating the

importance of Basil’s message.

@ maideg: O children: The ostensible addressees of this work; the ‘young men’ of the
title, are introduced in ‘O children’. (See Ch2, 15-21 for the suggested audience of this

address.)

The fact that this work is directed at a specific set of addressees who will benefit from
its advice sets it apart from many works dealing with issues of education which tend to
be written either for a general, undisclosed audience, or are directed at an adult with
care for the education of children. (E.g. Plutarch, De Lib. and Adolescens. As well as
JChrys, De Inani and Ad. Oppug. (see Ch3) which seek to inform parents and guardians
about the best way to bring up their sons. Similarly, Augustine, De Catechandis
Rudibus and De Doctrina Christiana are addressed to those who teach, and Jerome’s
thoughts on the training of girls are directed at their parents (e.g. Ep.107 on Paula).

The use of @ ta1deg comes as an interesting twist after the legal opening, and the use
that Basil makes of the opening line of a known speech would lead an educated reader,

recognising the allusion, to expect something other than the word mtatdec.

The word is used in classical Greek to refer to a slave, child or young person of any age
up to an adult (Golden 1985, 92-3). Lampe suggests that it often means child or son in
the Church Fathers, although Clement, Paed. 1.5 explains that while Christians are
described as children of God this does not imply that they should be always childish.

Basil’s audience are not really children, or else they would be too young to understand

his argument or the classical allusions he makes, but since rtaig could refer to anyone
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younger than an adult it is not strange for Basil to use it to address his teenage nephews.
Given that he is trying to encourage his nephews to develop maturity in their thinking
and behaviour his idea may be to start by addressing them at a young level so that he
can draw them on to a more adult understanding of classical literature and its use in a

Christian world.

vutv éAdouévolc: having chosen it for yourself: Basil tries to give a certain degree of

autonomy to the addressees of his speech. By using the phrase vuiv éAopévorg he

suggests that his readers are at liberty to accept or reject the advice that he gives as they
decide. Obviously he intends that they will accept his words, but the fact that he implies
they have to power not to accept enhances the likelihood of them listening to him. This
aspect of choice is particularly relevant as it follows on from the surprising @ maideg of
the introductory sentence. The context of [Demosthenes’] speech is that of the law
court, concerning the trial of the courtesan Neaera and her lover Stephanus. They were
accused of passing Neaera’s illegitimate daughter off as a citizen so she could marry the
King-Archon, and as a consequence she performed a religious ceremony which she had
no right to do. This case was important with regard to issues about citizenship and the
behaviour of women in Athens in the fourth century BC, and [Demosthenes] approaches
the Athenians asking them to make a reasoned judgement about a matter of extreme
concern to their state so the men will have to listen carefully to the evidence and think
hard before they come to a decision. By beginning his address to the young in a similar
way, Basil approaches his subject with a sense of seriousness and also respect for his
audience. Certainly Basil is presenting himself to the youths as an wise mentor, but at
the same time he comes to them as an advocate, crediting them with the ability to make
decisions about matters which he later states will be of crucial importance to their own

futures.

Basil was very aware of the role of individual choice in the adoption of the Christian
lifestyle and the need for decisions about commitment to be made in a reasoned and
considered way. (See Ch2, 25 for his views on those consecrating their lives to God.)
He implies in his address that his nephews have been brought up thus far as Christians,
but there is a suggestion that he is approaching them at this point in their lives because it
is time for them to make their own decision, and also to begin to approach the world
around them with a consciously Christian viewpoint. Therefore he seeks to encourage
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them to make decisions about what is presented to them, and his own advice is the first

piece they must accept or reject.

TO Te Y& NAkiag oUtwg €xetv kat o dx ToAAV 1)dn yeyvuvaoOat
TIOAYHATWY KL UV KAL TO TG TAVTa Tatldevovong ETT AP HeTABOATIC
ikavawg petaoxetv: For thus being of a certain age, and having been trained
already by means of many things, and also having had a sufficient share in the all-
instructing changes of fortune on every side: Basil cites his age and experience which
qualify him as an advisor to his nephews. He states that the things he has experienced

have ‘made [him] fully acquainted with the ways of men’ (éumelQov e etvat t@v

avOpwmnivwyv memoinkev). The phrase recalls the figure of Odysseus, a character
Basil appears to identify with elsewhere in his writings (e.g. Ep. 1). (See Ch4, 77-85 for

further discussion.)

dux MOAAWV ... moaypdtwv: by means of many things: Unfortunately very vague;
Basil does not state what episodes in his life have provided training and experience, or
indeed give any suggestion if he is thinking of specific incidents which would be

relevant for his nephews.

yeyvpvaoOat: to have been trained: from yvpvalw. The word has the sense of ‘to

train as an athlete’, as well as being used in the context of training so as to know
something well (For examples of philosophers training their minds, see Diogenes
Laertius 4.3.18; 7.5.168; 10.1.12). It is used four times in the New Testament, and
Lampe states that the Church Fathers use it particularly to refer to exercising in respect
to the Christian life and training in the earthly life as preparation for the next. Basil uses
it elsewhere to discuss his experience of life and difficult situations, e.g. Ep. 131
(‘already ...well practised in such matters’), and also in the context of the adoption of
the ascetic life (Ep. 45). Derivatives of the word are found eight times in this address,
and its use here looks forward to the gymnastic images later in Basil’s advice, telling
the youths that they should practise what he suggests so that they are prepared for the
battles ahead of them (e.g. 2.6-7; 8.9).
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nadevovong ... petaPoAng: all-instructing changes of fortune: As mentioned
above, Basil does not go into detail about any episodes from his own life, but his career
certainly did contain many changes. Like the young men that he addresses, Basil had an
extensive classical education which prepared him initially for a career as a rhetor. He
chose to abandon the path of a secular career in favour of an ascetic lifestyle, and lived
in retreat at Annesi for a while. He then embarked on a career in the church, and
experienced turbulent years in which Caesarea suffered famine (386), he found
relationships made and broken as the church grappled with questions of doctrine, and he
had to endure his brother’s clumsy attempts at peacemaking between Basil and his
uncle. In 5.9-10 of this address Basil does mention that a person’s fortune can change
from one day to the next, and for this reasons urges his nephews to cultivate virtue in

their lives, since virtue is the only thing which will stay with a man in every situation.

aotL kaOwotapévolg tov Biov: lately establishing themselves in life: The first of
few clues as to the ages of Basil’s nephews. However, despite the use of the phrase
there is no sense that Basil is addressing youths who are at a particular educational

milestone. When he discusses the youths’ situation as school pupils, he uses dportwot:

go regularly to school (3 sing. present active verb) and also OUYYLVOUEVOLG:
associating with (present participle) which imply continuous action: happening at the
time of Basil’s address and also likely to continue after it. (See Chl, 2-5 for the

practicalities of the school system.)

1.2: ) 1e mapd TS PUOEWS OIKELOTNTL €VOVS HETA TOVS YOVERS VULV
tuyxavw: With respect to a relationship to you from nature, I happen to be
immediately after your parents: This phrase suggests that Basil is the uncle of the
young men whom he addresses; he states that he is related to them by nature, and that
he comes after their parents in natural closeness, so implying that he is the brother of

their parents.

WOTE UNTE AUTOG EAQTTOV TL TATEQWV eVVOLaG VEpety DULv: so that not only do
I myself show no less goodwill towards you than your fathers: Basil has previously
cited his ‘qualifications’ for giving advice to the youths, he now suggests the motivation
for his advice, namely his affection and concern for the children. The idea that an

educator should care about his charges is found in Reg. Fus. 15 where he states that the
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monk in charge of disciplining and teaching the community children should treat them

‘like a father’ and have affection for them (Wagner 1950).

VHAG d¢ vouilw, el ur) TL VHQV DIXHAQTAV® TNG YVWHUNG, U o0 ety Tovg
tekovtag, mEog eue PAémovtac: but I consider that you, if | do not fail in my
opinion of you, do not long for your parents when looking at me: In addition to
emphasising the mutual emotional relationship between himself and the youths, Basil
continues his technique of crediting the nephews with a maturity which will encourage

them to listen to his words in a favourable way.

The phrase pr) moOetv Toug tekdvTag: you do not long for your parents suggests on

one hand that the young men are fond of Basil, so he is a happy substitute for their
closer relations, but it could also be a veiled suggestion to the youths that they are
mature enough to encounter Basil’s advice without needing their parents to look after

them constantly.

texkovteg: parents, is found mostly in the tragedians (e.g. Aeschylus, Seven Against
Thebes 49; Sophocles Oedipus Tyrannos 999; Aeshylus, Libation Bearers 329:
TATEQWV Te Kal TekdvTwv ‘for fathers and for parents’) and can describe both men

and women, although often refers to women when used in medical and prose writing.

By emphasising his closeness to the youths via their parents Basil suggests that he can
be trusted to be alone with and to give advice to the young men. This care to establish
the legitimacy of his relationship with the children is significant in the light of
comments he makes about the acceptance of children into the monasteries (Wagner
1950, 264-68). In that situation, Basil insists on witnesses to prove that the children are
not being forced into something against their will. The situation in this work is different,
since there is no firm evidence that Basil is being accompanied by other people while he
presents his advice, rather, the fact that he states that the young men ‘do not long for
[their] parents when looking at [him]’, implies that he may be alone with them, and they
are not missing their parents (Holder 1992, 401n.20). If Basil does not have witnesses it
is important that he establishes an appropriate connection with his audience, so he
cannot be accused of corrupting or coercing the youths. In establishing his relationship

with the parents of the nephews Basil implies that what he says will meet with their
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approval, as they trust him to speak to their children. (See Garnett (1981, 212) for other

reasons why Basil might have wanted to establish his legitimacy.)

1.3: et pev ovv mEoBvuwg déxowoOe tax Aeyoueva: Therefore, if you will

freely receive my words:

nieoOvVuwg: freely /willingly: picks up vuiv éAopévorg from above (having chosen
it for yourself). Basil contrasts his reference to the youths’ parents with a reiteration of
their own ability to make decisions for themselves. The young men have reached a
degree of independence of thought from their parents, and Basil is offering his advice to
them to accept or reject as they choose. The use of these phrases recalls traditional
Biblical wisdom literature, and the book of Proverbs has many instances of the writer
addressing his son and exhorting him to accept the wisdom he is being offered. (E.g.
Prov. 2.1; 5: ‘My son, if you accept my words and store up my commands within you
...then you will understand the fear of the Lord and find the knowledge of God.” Also:
1:8; 3:1-2; 4:1-5; 4:20; 5:1; 6:20 etc.)

TG deVTEQAC TV Emavovévwy éoeo0e oo Hotodw ta&ewg: you will be of
the second group of those men praised by Hesiod: Basil introduces a reference to
Hesiod, WD 293-7 in a vague manner and later elaborates to provide a paraphrase of the
passage:

00TOG HEV MAVAQLOTOC, OG AVTOC TTAVTA VOT|OT)

doaoodpevog, Td k' Emerta Kal €6 TéAog o dpeivaw:

£€00A0C 0" ol KAKeLVOG, OC €V elmovTL MONTAL: (295)
0G 0¢ ke UNT  avTOS VOén Ut  dAAov dkovwv

&v Oup@ BaAAnTaL, 00" adT’ &xEMOS AVvriQ.

‘That man is altogether best who considers all things himself and marks what will be better
afterwards and at the end; and he, again, is good who listens to a good adviser; but whoever
neither thinks for himself nor keeps in mind what another tells him, he is an unprofitable man.’

Hesiod was a popular part of the school curriculum (Cribiore (2001, 179), above Chl, 3;
16n32) and Basil’s nephews would no doubt have known his texts. McLynn (2010,
112) sees this section as Basil testing his audience, ‘eliciting responses from his

nephews’ as he encourages them to show their knowledge.
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He tells them avtot d¢ pépuvnoOe twv émwv dnAovote: do remind yourself clearly

of the verses: encouraging them to recall the text, and so giving them confidence that
they can grasp the information he is about to present to them.

Eyw pev ovdev av eimout dvoxepéc: | would say nothing unpleasant: Wilson
(1975, 39) suggests that Basil may be thinking of Demosthenes 18.3 here: ov
PovAopaL dLoXeEEG elmtely OVOEV AQXOLEVOS TOL Adyou:‘but let me say nothing
inauspicious at the outset of my speech,’ and advocates that dvoxeoec should be taken
to mean ‘disagreeable. Certainly Basil does not want to appear as a strict teacher: the
nephews must understand that he is motivated by affection for them; he is not

presenting himself as an authority figure who must be obeyed, but rather someone
whose opinion they should value and respect.

év olg éxetvog ¢pnowv: in which that man says: Basil paraphrases the lines from

Hesiod, WD which allows him not only to ‘remind’ the youths of the text to which he is
referring, but also allows him to add a cautionary element by including the example of
the third type of man referred to by Hesiod, which he clearly do not want his nephews
to be.

AQLOTOV HEV ElVAL TOV T £XVTOL T déovTa ELVOQWVTA, E0OAOV ¢
KAKELVOV TOV TOIG taQ ETépwV UModelxOeloty ETOUEVOV, TOV OE TTOOG
0VLOETEQOV ETUTNOELOV, AXQELOV Elval TTEOG dmtarvta: the best man is the one who
sees all at once the necessary things by himself, good also is that one who follows
the examples shown by others, but the man who is suitable for neither is useless in
every single thing: This work is used later in this address (5.3-5: 1287-292; 10.2: 360-

1) and it appears to have been a popular illustrative text for both pagan and Christian
writers. (E.g.Aristotle, Nichomachean Ethics 1095b; Clement, Paed. 3.8.)

Basil identifies the second type of man mentioned by Hesiod to his nephews, but in his
paraphrase he is also able to highlight the existence of the third type of person, who is
‘useless in every single thing’. This character is included as a cautionary example for
the youths; Basil warns them what they will be like if they choose to ignore his advice,

but it does not imply that he considers they will be like this in reality, as Fortin (1981,
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p196) suggests. On the contrary, while Basil does urge them to listen to a good advisor,
he also tries to lead them to a position where they can make judgements about what is
right for themselves, since he does not give them step-by-step instructions in
interpreting every classical text they may read. Basil maintains a fine balance between
treating these young men as those who need to be educated, while at the same time
encouraging them to think for themselves, hence his efforts to imply that they have
natural ability and intelligence in his opening words. The youths have not yet heard
Basil’s advice, but if they attend carefully they will benefit from listening to a ‘good
advisor’. However, once they have received Basil’s wisdom they will be in a position to
apply his words to the situations they find themselves in, both in the school and the

wider world.

14:  xaixka® éxdotnv fuégav eig dwaokdAovg Gpottwot: to those going to
school each day to teachers: Wilson (1975, 40) reads eic didaokaAov and compares
it to Progatoras 326¢5: eic dwaokdAwv ¢ NAwkiag dofapevol dottav: ‘begin
school at the earliest age’. Migne reads eig dldaokaAovg, which is the reading in

Deferrari & McGuire (1924). (Cf. 8.9: év mawotoifov.)

There is an emphasis on the youths going regularly to school: ¢pottwot (present
participle from porwtdw) has the sense of continuous, repeated motion: ‘going back and

forth to school’, which combined with fjpéoav ‘every day’ highlights the fact that it is

how the youths spend a large amount of their time.

Basil’s nephews will be seeing their teachers regularly, and so could potentially develop
a close relationship with them. Basil emphasises his own closeness to the youths, but he
surely does not see them daily, as their teachers do. This would explain why Basil goes
to such efforts at the outset of his work to establish links with the boys through natural
and emotional ties: if he is to counter the advice given by a favoured teacher at school,
Basil needs to firmly but subtly assert his own familial authority.

TolG EAAOYIHOLS TV TTAAALOV VOV, dl WV KataAeAoinaot Adywv,
ovyywvopévolg: associating with the well-regarded of ancient men by means of the
words they have left behind: The phrase suggests a positive attitude towards the pagan

144



classics, even if Basil later encourages his nephews to disregard anything from literature
that is not useful for them. éAAGYog means ‘held in high account, esteemed,
eloquent’, and by his use of it Basil implies that the ancient writers are worthy of study.

(See 7.1 for other examples of the phrase twv maAaiwv avdpwv.)

TV maAawwv avdowv: of ancient men: A common phrase in literature, e.g. Plutarch,
De Herodoti malignitate 857f and Consolatio ad Apollonium 104d: éavtov ékdotw
AoyloaoOat 0adlov, kat AAAwWV drovoat TaAatwv kat copwv avdwv: ‘it is
easy for each man to reason out for himself, and to learn them from wise men of old

besides.’

Mn Bavpalete d¢ el ... aVTOS TL TAQ EpavToL AvotteAéotepov eEevonkévoa
¢nui: So do not be surprised if ...I myself say something from my store of wisdom
that | have discovered to be quite profitable: Having established his credentials Basil

hints that there could be a dichotomy between the advice that the youths receive daily at

school and that which he is going to give them.

He refers to the fact that they need to be taught, and then outlines the medium by which
they are taught most frequently, i.e. at school by the teacher and in their reading of their
school-texts. It is likely that if the youths are paying attention to Basil’s words they
would have thought immediately of school when he made the Hesiod reference, and
quite possibly assume that ‘Uncle Basil’ is going to tell them that they must pay
attention to their teachers and work hard at school in order not to be like the third type
of man mentioned by Hesiod. However, although Basil does acknowledge that the
youths have a whole host of ‘advisors’ available to them, he adds that he is going to

give them some extra advice, at which they should not be surprised.

L taQ Epavtov: from my store of wisdom: Basil earlier stated his qualifications for

giving the youths advice: his experiences of good and bad; now he passes some of that

on to his nephews.

1.5:  tovto pev ovv avto kat EvpPovAevowyv fjkw: Therefore | have come

advising this very thing: Wilson (1975, 40) suggests that fjkc is not literally I have
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come since Basil is speaking to relations, but if he is living in a different place to the
youths it is surely not impossible. At any rate, whether Basil has travelled a short or
long distance to make this address, he could be using fjkw as a way of making his
address emphatic: he has consciously decided to approach the youths and give them his
advice, rather than simply saying what he thinks when he just happens to see them. The

phrase parallels that found in orations of Libanius (McLynn 2010, 111n.28).

TO U1 DLV ElG ATt TOIG AVOQAOL TOVTOLS, (OTtEQ TTAOLOV, T TINOAALX TNG
dlavolag DHWV magadovTag, NTeQ &V dywat, TavTty ovvéneoOal: AAA doov
£0TL XOT|OLHOV VTV deXOUEVOUG, eldévarl Tt xon kat tapwelv: that is it not
necessary, as if on a boat, to surrender the rudders of your mind to these men once

and for all, or to follow them closely wherever they lead, but receiving however

much is useful from them, to know and notice whatever is of use.

tolg avdpaot tovtols: to these men: Basil can be referring to the ancient writers and
to the teachers here. Certainly, dvdoaot picks up twv maAawwv avdowv from the

description of going to school, but if dwaoka&Aouvg is correct, that the youths go to

teachers then it could be either.

Here is the surprise in Basil’s advice. As said above, the youths might well be expecting
an earnest appeal to study hard, as often comes from older relatives, but instead Basil
emphatically states that his nephews should not follow or accept everything that they
hear at school.

School is the location in which the youths read classical literature, and the teachers are
the ones who explain and introduce the meaning of that literature. Therefore Basil
seems to make two points when he says ‘[do not] surrender the rudders of your mind’.
On one hand, the young men should not read uncritically: they must keep alert to take
only the useful from their textbooks. On the other hand, they should not listen
uncritically: they do not know where their teachers want to lead them so they must not
accept everything that they are told in case they run aground on dangerous ideas.
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There is debate about whether this address was prompted by the Emperor Julian’s
attempt to drive Christian teachers out of the secular classroom (See above Chl, 18-19),
but even if it is not a direct response, the furore which erupted over the rescript may
have prompted a reconsideration of ideas about education (GNaz, Invectives Against
Julian; Markus 1974, 131). It is possible that Basil imagines his nephews consorting
with pagan, rather than Christian, teachers on a daily basis, and if he is considering their
long-term education then he is fully aware that they will very likely have pagan teachers
at some point in their educational career, just as he did. Therefore it is important that the
youths learn not to follow the advice of all those in a position of authority over them,
but rather consider what they are told and the credentials of the person who tells them
before they accept their words.

Section 2

2.1:  ‘Hpeic: We: Basil changes the manner in which he addresses his nephews.

Section 1 uses the second person plural pronoun seven times, in addition to four second
person plural verb forms. Basil also refers to himself six times, explaining the motives
and qualification for the address. This creates a teacher—student relationship between
Basil and the youths. However, the tone in section 2 changes as Basil assumes his
nephews are Christian and includes them in his consideration of the aim of Christian
life. He uses the pronoun ‘we’ seven times and the first person plural verb form 12

times, but only refers to ‘you’ twice.

@ maideg: O children: Cf. the opening at 1.1.

0VLOEV elval XONUa TavTATaoL Tov avOpwrivov Bilov tovtov

vrmoAapdavopev: do not suppose that this human life is entirely valuable: Basil

introduces the Christian perspective which he wants his nephews to adopt as a
background to their studies. This truth needs to be accepted ands approved so that pagan

literature and the youths’ later careers will be approached in the correct manner.

avOpwmvov: human: belonging to a human, as opposed to divine.The contrast is

echoed at the end of the story about Herakles (5.14). Although the Christian life will not
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end in real divinity as is suggested about Herakles it is nonetheless an eternal, immortal
life which awaits those faithful to Christ, amongst whom Basil hopes his nephews will
be numbered.

oUT dyaB0v Tt vopiCopev OAwg, oUT OVOUALOHEV, O TV OLVTEAELAV T)ULV AXOL
touTtoL Tapexetat: and we neither consider nor call anything good, which

provides us help limited to this life: Cf. 10.3, where Bias’ advice to his son is limited

to human life only.

ovkovv: Therefore: Based on the truth of the previous statement, the following is also

true.

TIOOYOVWYV TLEQLPAVELAV, OVK LOXVV OWHATOG, OU KAAAOG, 0V peyeBog, ov Tag
TR TIAVTWYV AVOQWTWV TIUAS, 0V Pacideloy avTv, ovX O TL &V elmoL TIg
TV avOpwmivwv péya ... kplvouev: no distinction of ancestors, no strength of
the body, no beauty, no greatness, no honours from all men, no royalty itself, nor
any human thing which someone might suggest, do we judge to be great: Basil lists
the qualities which are valued by the world, but which the Christian should eschew. The
same things are found considered in Attende tibi (Wagner 1950, 435; 440), particularly
in the context of those things that the young desire. (See above Ch5, 108-112 for the use

of this passage as a preparation for acceptance of sermons).

nipoyovwv Ttepupavetav: distinction of ancestors: Classical eulogy always
contained a celebration of an individual’s parents and ancestors, as recommened by the
rhetorical handbooks (e.g. Menander Rhetor 370; 403; 412), but Christians attempted to
follow the apostle Paul in their rejection of family heritage (Philippians 3.5). Caseau
(2009, 134) points out that Christian hagiography tried to consciously reject the
traditional encomiastic technique, although with varied success. (Cf. GNaz, Or. 43.3-10
on Basil’s ancestors whose strong faith and nobility are lauded but at the same time of

little value when considering the achievements of Basil himself.)

OVK lOXUV owpatog, ov kaAAog: no strength of the body, no beauty: Cf. Plato,

Rep. 491c. These are qualities regularly found cited as temporary goods which fade with
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the years (e.g. Proverbs 31.30; Plutarch, De Lib. 5d). Basil considers these again (9.2-6).

uéyeOog: greatness: Often used as part of a title, e.g. Basil, Ep. 225: 10 péye0dc

oov. As members of the educated elite, Basil’s nephews would have been destined for

public office, and likely to have been addressed in a similar manner. By including the

word here Basil encourages them to view such titles as having no eternal value.

TAG TMAQA TIAVTWV AvOpwTwv Tpdc: honours from all men: The task of pleasing

the fickle mob is endless and difficult. Cf. JChrys, Difference between a king and a

monk 4.

PaocAeiav avtrv: royalty itself: Basil’s nephews are not royalty, so it is a surprise

that he mentions it here. However, could he have in mind the Emperor Julian, whose

position of highest office accompanied the loss of his soul?

TS Twv avOpwmnivwv: any human thing: Cf. 2.1 that human life is not precious in

any way.

AAX 0VOE eUXTC AELOV KQLVoUEY, T) TOUG €xovTag amtoBAémopev: but instead
think them not to be worthy of prayer, nor do we look with admiration at those
possessing these things: Cf. Attende tibi (Wagner 1950, 438) about daydreaming as a

bad way to spend one’s time.

evxnc: prayer: used in Plato, Rep. 499c to refer to empty hopes.

1 tovg éxovtag anoPAémouev: nor do we look with admiration at those
possessing these things: The qualities listed are all things gained without work, through
accident of birth rather than a result of commendable effort. In his homily On Envy
Basil makes similar remarks and argues that certain possessions are only a source of

blessing when an individual knows how to use them (9.21).

KA ETTL HAKQOTEQOV TIQOLUEV TALS EATILOL, KAl TTQOG €TEQOVL BlOv TAQATKEVTV
anavta mpattopev: but we go forward to a greater end with our hopes, and we
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complete all things as a preparation for another life: Cf. 4.10. Basil states that it is

necessary to focus on the desired result so that lessons can be made to fit the end right
from the start. He follows his own advice, drawing his nephews’ attention to the life to
come and the need to study their school texts with this end in mind, before considering

the literature they read at school.

2.3: 0 pEV 0DV AV OLVTEAT) TTEOG TOVTOV 1)ULV, AYATIAV TE KAL DUWKELY TTAVTL
o0éver xonvat papev: Therefore we say that it is necessary to love and pursue
with all our might those things which would contribute to this life for us: Cf. 4.1:

ayanav te kat CnAovv. The same verb is used in Philippians 3.12: diwkw d¢ el kat

kataAaPw. (There are several themes in Philippians 3 echoed here: the rejection of
worldly benefits; emphasis on the life after death; and inclusive language encouraging a

shared opinion of the issues.)

tic d1 ovv 0UTOG O Plog kat 87N KAl OTwS AVTOV PLwodpeda, HAKQOTEQOV EV
1] KATAX TV maxgovoav 0puNV épkéodatl, pellovwv d¢ 1) kad DUAS AKQOATWY
axovoat Therefore whatever this life is and by what way and in what manner we

will live it, is a greater matter than can be attained in relation to the present
purpose, and it would be better for pupils other than yourselves to hear: Basil
states that time contraints prevent him from giving a full exposition of the life after
death to which he has been referring, but he adds that a different audience would be
more appropriate. This is seen as evidence that Basil considers his nephews too young
to learn about eternal life (Wilson 1975, 41-2), but John Chrysostom suggests that
youths aged 15 should hear about hell, and they ought to learn about grace and salvation
a little earlier than that (De Inani 52). There are two other possibilities, not necessarily
mutually exclusive. One is that Basil is trying to provoke greater curiosity about
Christianity in his nephews. By encouraging them that their life should aim at another
life, the happiness of which is infinitely greater than all the happiness humans could
imagine he whets their appetite to discover more.

axpoatwv: pupils/ hearers: (Cf. Basil, Ep. 188.4) The other thing that Basil may be

doing here is signalling that this address is not a catechical sermon, but rather an oration

directed at those whose everyday lives are concentrated on attending school and
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listening to their teachers. aipoatric means hearer but was also used to refer to

worshippers in church who were new converts (Hippolytus, Apostolic Traditions 15.2).
Hearers were not necessarily canditates for baptism, although it seems that after the

hearing stage came entry into the catechumenate.

The fact that Basil says a discussion of eternal life is more appropriate at another time,
and the efforts he makes in his address to encourage his nephews towards greater
responsibility and commitment to the community of faith suggests that this comment is
not so much about his nephews’ age, but rather an attempt to encourage them to seek to
find out more, or even take steps to enter the catechumenate. (GNaz, Or. 4.97 suggests

that Julian became a reader in the church in his youth.)

2.4  TOOOLTOV YeE UMV EMWV IKAVWS av lowg DUV evdetéatuny, otL maoav
OpovL TNV ad o0 yeydvaotv avOowTol, Tw Adyw TiG LAAaBwV kai eig &v
a0poioag evdarpoviav, ovdE MOAAOOTE péQeL TV dyaOwV ékelvwv eDENoEL
TIAELOOVHEVNV, AAAX TIAELOV TOV €V €kelvolg EAaxioToL T COUTIAVTA TV
™moe KaAwV kata TV a&lav adpeonrodta, 1) kad 0oov okl Kat OvaQ TV
aAnOwv anoAeimetan: Indeed truly in saying so much, I will probably sufficiently

show to you that were someone collecting in an account all the happiness since men
have existed, and gathering it together into one, he will find it is equal to not even a
little share of these other goods, but if the total of the goods of this life, being
weighed out against the worth of the smallest goods of that other life, it would be
as full as a shadow and a dream are of truth: A tiny amount of the blessings from the

next life would be greater than all the blessings that the human life has to offer.

gvdapoviav: happiness: See 4.4 for an example of a human definition of happiness,

and cf. 5.8: the ‘happy’ Phaeacians in contrast to the virtuous Odysseus.

N ka0 600V oklx kat Ovag Twv aAnbwv amoAeirtetat: it would be as full as a

shadow and a dream are of truth: Cf. 2.6 and 10.1 for the use of shadows in learning

about virtue.

25 magadelypatt, 00w Puxn TOlS TACL TIUWTEQA CWHATOS, TOCOVTW KAl
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TV Blowv ékatéowv éotl To diddogov: Or rather, so that | may use a more
suitable example, as much as the soul is in all respect more valuable that the body,
just as much also is the difference between each life: This is Basil’s first reference to

the soul, although he returns to the subject of the body’s value in comparison with the

soul at 9.2-7.

€lg dn ToLTOV AYOLOL eV LeQol AGYOL, DL ATIOEENTWV T|UAS EKTIALOEVOVTEG:
Holy Scriptures lead us to this, teaching us by means of mysteries: The implication
is that the truths in the Bible are not straightforward, but need to have some greater

revelation in order for them to be understood (cf. 9.6).

2.6:  Ewgye unv OO ¢ NAiag Eémaxovely Tov Pabovg g dixvoiag
avtwv ovy olov te: But indeed, while it is not possible to attend to the deep
meaning of them while at your time of life: Basil suggests that his nephews cannot
fully grasp the deep mysteries of Christianity at their age, but this does not mean that
they are incapable of understanding anything of their faith or the Bible. The link with
Herakles and his moral choice (5.11-14) implies that they are able to take responsibility
for their actions and decisions, and also make choices about which path they are going
to take in life. If it is accepted that Basil is attempting to encourage his nephews to
come forward as candidates for the catechumenate then this hints again at the mysteries

and secrets they will be able to learn if they take that step of deepening faith.

€v ETEQOLS OV TTAVTI OLEOTNKOOLY, (OTIEQ €V OKLAIS TLOL Kal katdmToot: by
means of other writings which are not totally different, just as by means of
shadows and mirrors: Basil maintains that the first steps toward gaining greater

spiritual understanding can come from pagan texts which are similar to Christian ones.

oxlaig: shadows: a positive use of the word, in contrast to 2.4. (Cf. a similar use at

10.1 and Basil, De Spirito Sancto 31-33.)

T TS PUXNS OUUATL TEWG TTROYyLvalopeOa: meanwhile we exercise
beforehand the eye of the soul: The notion of ‘exercising beforehand’ is central to this
address. Basil encourages his nephews to read their school texts as preparation for

Biblical lessons, but at the same time, he also incorporates Christian precepts and
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sentiments into his discussion so that they are familiar to the youths when they meet
them in an obviously Christian context. (Cf. John Chrysostom who maintains that
children are more attentive when they hear familiar Bible stories expounded in church:
De Inani, 41).

T TS Puxne opparte: eye of the soul: From Plato, Rep. 339d (Wilson 1975, 42), but

cf. use in Basil, Ep. 38, where he states that one who views the Son with his ‘soul’s

eyes’ will perceive the personality of the Father. (Cf. Ep.133; Hex. 2.1.)

TOUG &V TOIG TAKTIKOIG TAG HEAETAG TTOLOLUEVOLS HiploVpevoL: imitating those
doing exercises in military tactics: A useful image from the secular world which
illustrates Basil’s point, and demonstrates the technique he encourages his nephews to
adopt in 4.1. He states that by preparing their souls the youths will be imitating

soldiers.

ol ye év xelpovoplals Kat 0OQX1oe0L TNV EUTELQIAV KTNOAHEVOL, ETTL TWV
AYWVOV TOL €K NS Tadxg anoAavovot képdovg: Indeed, those men, gaining
the experience by means of gymnastics and dancing, enjoy the profit from the
training in the battles: Cf. development of the image of training and gymnastics at 8.4
and 8.9. It supports the notion that Basil sees pleasure in classical literature since he

compares it to training by means of dancing and gymnastics.

2.7:  xalnuiv o) ovv dywva mEokeloOal TAVTwV AywvwV HEYLOTOV
vopiletv XQewv, UTEQ OV TTAVTA TTOWTEOV TULV Kol TOVNTEOV €lg dVVaULY ETtl
Vv tovTtov mapaokevnv: And now therefore, it is necessary to think that the

greatest contest of all contests lies before us, for which it is necessary for us to do
all things and to toil with our strength as a preparation of this: Basil draws attention
back to the aim of Christian life and the battle for the soul. Cf. accounts of martyrdom
which often utilised the imagery of athletes and the arena: e.g. GNaz Or. 43.5 for the
martyrs in Basil’s family, and Or.43.66 for a reference to Basil’s encomia of martyrs.

(Cf. 8.9 below.)
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rtovntéov: it is necessary ... to toil: Introduces the theme that virtue is something

which takes work and effort. Cf. 5.3; 5.5; 5.13-14; 8.9; 8.12; 10.5.

KAl TomTals kol AOYOmoLols kol QNToQOot Kal oty avOowmols OpANTEoV,
00ev av HéEAAT TEOG TV NG PuxNs empéAeiav wPpéAed T éoecBau: and it is
necessary to become familiar with the poets and the historians and the orators and
all types of men from whom some advantage for the care of the soul intends to be
obtained: Basil maintans that secular literature can provide benefit from the soul, and
he suggests the types of writers who might be a source of such benefit. The youths
would be most familiar with poetry since they are studyng with the grammarian, but
Basil also looks forward to the prose writers they will read under their teachers of
rhetoric. (See Chl, 4.)

2.8:  oTEQ OVV OL DEVOOTIOOL TAPACTKEVATAVTES TTROTEQOV Oepameiaig
ToLv 6 TL TOT &V 1) TO deEBpeVOV TV Badnv, oUtw TO dvOog Endyovory, dv te
aAovpyov av té T étepov 1): Therefore, just as dyers prepare beforehand with

some treatments whatever will be receiving the dye, and then bring on the colour,
whether it be dyed with purple or some other colour: Cf. image in Clement, Paed.
1.9.

TOV aLTOV 1) KAl 1JUELS TEOTIOV, el HEAAOL AVEKTIAVTOG ULV ATIAVTA TOV
X00VoV 1] ToL kaAov tagapévery doEa: We also must act in the same way, if the
sentiment of the good intends to remain indelible in us for all time: Basil is
influenced by Plato and Plutarch in his thinking that the things taught in childhood
generally prove indelible (see Ch3, 43) but his expression is different in this context.
Here he addresses his nephews, exhorting them to desire good to take root in their own

souls, rather than speaking to adults with a concern for the education of the young. He

therefore makes the experience a shared one which his use of fjueic.

TOLG £Ew 0T) TOVTOLS TTEOTEAETOEVTES, TNVIKAVTA TWV LEQWV Kl ATIOQQT)TWV
énakovoopeOa mawevudtwv: for, having become initiated by those things from
outside (i.e. pagan writings), we will listen to and understand the holy and

mysterious lessons: LSJ and Lampe both suggest mpoteAéw can be translated initiate,
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as well as intruct beforehand. Initiate continues the idea that the youths are being
encouraged on their first steps towards further Christian initiation, namely baptism, and
sets their secular schooling in the context of their Christian life. It becomes a sound
preparation for their later Biblical lessons, rather than being a necessary, but
unfortunate, hurdle which the youths have to negotiate. However, Basil does convey the
idea that the Christian lessons are superior to those ‘outside’ since he emphasises the

‘holy and mysterious’ aspect of Christian initiation.

Kat otov év BdatL oV AoV 6pav E0100€évTeg, 0UTwWS AVTQ TEOTPRAAOVUEY TG
dwtl tag OPes: And just as having become accustomed to look at the sun in the

water, thus we will attend our sights towards the light itself: Basil uses the image
from Plato, Rep. 515e-516b and Plutarch, Adolescens 36e (Wilson 1975, 44) elsewhere
in his works, e.g. De Spirito Sancto 33; Ep.150. (Cf. image at 9.6)

Section 3

3.1:  Etpév ovv €otl tic oikeldtng meog AAATA0LG Tolg AGYOLS, TEOVQYOL AV
MUV avtV 1] Yvwolg Yévouto oig yYévouro: Therefore, if there is some
relationship between one another of the writings, then the knowledge of them

would be useful to us: Basil suggests that pagan literature can be particularly useful to
the Christian where it relates to the Bible or other Christian writing.

otkelotng: kKindred/ relationship: Cf. Plato, Rep.535¢ which suggests that children
should be taught to see connections between the different subjects they study, and so
gain the most benefit from their learning. The sentiment echoes that of Clement, Paed.
1.1 and Origen’s encouragement of his pupils to study classical philosophy in order to
prepare them for Christian scriptures (Gregory Thaumaturgus, Or. and Panegyric

addressed to Origen 6).

TIEOVEYOL AV MUV avT@V 1] Yvwols yévouro: then the knowledge of them would

be useful to us: Basil’s implication that pagan learning can be useful if it overlaps with
Christian doctrine can be seen as a suggestion that this is the only reason why Christians

ought to study literature, but that is not necessarily the case. Rather it points to a
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specific Christian benefit which can be gained from a classical education, in addition to
the social and cultural benefits available to an educated pagan. (See Kaster (1988, 74)

for Origen’s attitude.)

rtpovEyov: something serviceable/ useful: Cf. Plato, Rep. 498d, looking forward to

the afterlife and the profit which can be gained to bear to that end. (Cf. 2.1-2)

Basil’s advice to his nephews has been summarised as ‘take the useful and leave the
harmful’ in classical literature, and to a certain exent that is true, however, he also
suggests that there is much that is pleasant in the ancient writers, and this can be
enjoyed, as long as the empty enjoyment does not trick the readers into accepting the

harmful.

1N yvwotc: knowledge/ result of an investigation: Suggests thorough awareness of
something rather than passing enquiry. Much traditional education involved the
memorising of facts and texts, with the intention of displaying knowledge at the
appropriate time. It was seen as a mark of learning if a writer or speaker could refer to
characters from literature with an obscure epithet to demonstrate erudition. However,
Basil offers advice that runs counter to such thinking; his nephews should devote their
energy to remembering the useful lessons, not facts intended for empty display.

yvaoig is used 29 times in New Testament, with the bulk of the references coming
from the two letters to the Corinthians. In Paul’s writing it often has the sense of
‘understanding’ (e.g. 1 Cor. 8). It is used regularly by Clement in the context of
understanding the Christian life and salvation (111 times in Protrepticus, Paedogogus
and Stromata together), and Basil may have a similar thought here. It is the useful
knowledge which has a bearing on the fate of the youths’ eternal souls that they should

pay attention to and treasure in their minds.

eLdE UM, AAAX TO Ve MaRAAANAa Oévtag katapadetv T0 OLAPOEOV, OV ULKQOV

elc BePaiwory Tov PeAtiovoc: But if there is not, then indeed the act of placing

them side by side to observe the difference would be no small matter to making

sure of the better one: There are two ways in which the reading of classical literature

could benefit Christians. The first is by noticing the good in the older texts which is
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similar to the Christian message and morals, and the other is by reading the texts in
parallel with Christian precepts. Where the two writings do not resemble each other then
the difference will help to highlight the better, i.e. the Christian virtue. For the same
idea, cf. Clement, Paed. 1.1. A similar notion is found in Plutarch, Lives where he
considers the exploits of kings and heroes in parallel with each other in order to draw

lessons from myth and history (Life of Theseus 1.2).

3.2: vt HéVTOL Kal TTAQEIKATAS TWV MAEVTEWV EKATEQAY, TIG ELKOVOS AV
toxolg;: Indeed with what can each of the teachings be compared so that you

would hit upon a simile?: Basil explains his idea by means of an analogy which
suggests something about his attitude towards classical literature as a whole.

elkovog: likeness, representation, comparison: Cf. Plato, Rep. 487e.

NmoL kabAameQ GUTOD Olkelx HEV AQETT) T KAPTW BEVEV wEalw, pépet €
Tva KOopoV Kat PUAAa Tolg kKAAdOLS Teploedpeva: Surely just as the proper
virtue of a plant is to burst with fruit in due season, so it also brings forth some

decoration and foliage which are tossed about on the branches: Cf. Seneca, Ep. 41.7

(Wilson 1975, 44) but not likely to be Basil’s source since he knew no Latin.

For fruit production as a sign of a plant’s health in Christian writing, see e.g. Psalm 1.3;
Matt. 3.8, 3.10, 21.19; Mark 11.12-14. Biblical use of the analogy refers to people, but
Basil is not introducing the image in the same way here. He is not suggesting that
Christians should produce leaves and fruit but rather, if learning is a plant, then in the
realm of education there are leaves and fruits available to be enjoyed by the discerning

student.

oVt O1) KAl PuxT) TEONYOVHEVWS eV KAQTOG 1] AANOewx, oVK &xaol ye PV
oLOE TV OVEabev codiav egBeBANCOaL 0lOV TIva PUAAX OKETNV TE TQ
KT Kat oYy ovk aweov mapexopeva: Thus although principally the fruit of
the soul is truth, indeed it is not unpleasant for outside wisdom to have been
thrown around it, as such foliage provides both protection and a not unseasonable

appearance to the fruit: Basil is positive about the foliage which the plant produces: it

improves the appearance of the plant, and also protects the fruit. However, although the
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leaves provide pleasure, they are not the important product of the plant. The fruit which
the plant produces is the edible part, the part which provides nourishment for those who
consume it, and it is designed for this purpose. By using this simile, Basil conveys the
message that pagan literature can be admired and looked at, but should not be

‘consumed’ in the same way that Christian writing can be.

Pox) ... kaemog 1) dAnOewa: the fruit of the soul is truth/ truth is fruit for the
soul: Seems to mean that the truth is the fruit which feeds the soul, and while the leaves
enhance the enjoyment of the fruit they are not truth, only a suggestion of it, just as
pagan learning points at truth but is not itself the aim of life (cf. 10.1). Similar sentiment
is found in Clement, Str. 1.1: ‘For each soul has its own proper nutriment; some
growing by knowledge and science, and others feeding on the Hellenic philosophy, the

whole of which, like nuts, is not eatable.’

v Ovpabev codlav: outside wisdom: Used by Greek Christian writers to refer to
any literature which did not come from their own tradition. According to Cameron
(2011, 357) it does not imply a negative attitude towards secular literature. (See

Cameron, et al. (1993, 35-6) for the different expressions used.)

v Ovpabev codlav tegiBeAncOat: for outside wisdom to have been thrown
around it: It is interesting that Basil tries to suggest the foliage and the fruit of a plant
grow simultaneously, rather than considering the fact that the leaves grow first, and the
fruit second. He implies that, like leaves being ‘thrown around’ the fruit, pagan ideas
surround an already extant Christian philosophy, and simply enhance its appearance
rather than existing beforehand. Basil gives no indication that he is entering the debate
about the antiquity of Christian ideas, but his use of this analogy suggests that he could
be unconsciously adopting the position of the early apologists who maintained that
‘Christianity embodied the most ancient, and hence authoritative, tradition, and that

Greek culture was dependent on it” (Droge 1989, vii).

3.3:  Aéyetar toivuv kal Mwiong €kevog 0 Tdvy, o0 pHEYLOTOV E0TLV ETTL
codla mMaga maoty avOEwWToLs OVoua, Tolg Atyvnttiwv padnuaoty
EYYVHVaodpevog v dukvolav, oUtw meooeABetv 1) Oewpta Tov ‘Ovrog:

Indeed it is said even that great Moses, whose name is greatest for wisdom
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according to the judgement of men, having had his mind trained with the learning

of the Egyptians, in the same way came to the contemplation of the one who is.:

Aéyetat itis said: common method is introducing anecdotes, and regularly seen as an
intertext marker (Hinds 1998, 1). According to LSJ it is used most often of any oral
communication, which may mean that Basil is considering this story as it could have
been encountered by his nephews, as a story they have been told by their parents, or
heard about in church. Whether this is the case or not, the fact that he later uses paot:

they say: to introduce the story of Daniel suggests that these episodes are very much
part of the story tradition of the fourth century. (See above Ch2, 20-21 for Basil’s

contemporary John Chrysostom on children’s earliest Biblical education.)

HEYLOTOV €0ty €Tl codla Ttaga maotv &vOpwTolg Ovopa: whose name is
greatest for wisdom in the judgement of all men: Various Jewish and Christian
authors articulate the notion that Moses was regarded as the ‘first wise man’, and this
emphasis on his antiquity gave rise to claims that: ‘Moses ... was the author of Greek
philosophy, the alphabet, and written laws.” (Droge (1989, 17) cites Eupolemus as the
first to claim Moses as ‘the first wise man’, and 11 highlights the fact that the Jews
presented him in the same terms as the Greeks did Homer). He was also considered to
be the inspiration for Plato: Clement, Str. 1.22: ‘what is Plato, but Moses speaking Attic
Greek?’

Tolg AlyvTtiowv padnuaoty éyyvpvaoapevog v didvowav: having had his
mind trained with the learning of the Egyptians: Cf. Acts 7.22: Moses was
instructed in all the wisdom of the Egyptians. The story of Moses is told in the book
of Exodus, with the first three chapters giving details of his life and encounter with
Jehovah in the form of the burning bush. The ancient writers had some different notions
about the role that Moses played in the development of culture, for example Hecataeus
of Abdera claimed that all learning came from Egypt, and rather than saying that Moses
learned his ideas from someone else, it was instead taken that Moses was the originator
of philosophy to Egypt, so therefore the author of all civilised thought, Jewish and
Greek (Droge 1989, 16). For the Christians, the authority that Moses had as the
lawgiver to the Jews, and therefore as the ultimate originator of Christianity, meant that

he was often used as an example of someone trained in ‘outside learning’ who then
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came to a knowledge of God. In his list of Christians who had been extensively
educated in heathen learning and used their knowledge in the same way that the
Israelites used the treasures they took with them out of Egypt, Augustine, De Doctrina
Christiana 2.40.61 refers to Moses as Basil does here, stating that ‘of him it is written

that he was learned in all the wisdom of the Egyptians’.

As well as being important as an independently educated man of God, Moses is also
frequently cited in his capacity as the ‘father’ of the Christian religion, in anticipation of
Jesus as Messiah. In calling on the great antiquity and authority of the Jewish tradition,
the Christian writers were able to counter the charges of the ‘newness’ of their faith and
draw on an academic heritage equivalent, or even superior to, the Greek one (Droge
1989, vii). Clement views Moses as an earlier vessel of the tutor in Paedogogus, and
frequently uses phrases such as: ‘the Instructor...says, through Moses’ to introduce a
Old Testament precept consistent with the Christian viewpoint (e.g.1.2; 1.5; 2.1; 3.12
etc). (Cf. Basil’s use of Moses and his laws as a ‘shadow’ preceeding the coming of

grace in the New Testament: De Spirito Sancto 31-3.)

oUtw mEooeADetv 1) Oewpia tov ‘Ovtog: in the same way came to the

contemplation of the One who is: Exodus 3.14: Moses’ encounter with God in the
burning bush. When Moses asked the Lord who he should say had send him to the

Israelites, the bush answered: ‘I am who | am. This is what you are to say to the
Israelites: 'l AM has sent me to you.” The Septuagint has: eipit 6 @v* kat eimev O0twg
¢peic toig vioig IopanA O wv dméotaAkév pe mpog vuac. Basil uses the same
method of using the definite article and the present participle of eiut to refer to God as

‘the being’, which Wilson (1975, 44) identifies as Platonic.

3.4:  tov oopov AavimA éntt BapvAwvog paot v codpiav XaAdalwv
katapafovia, tote Twv Oelwv dpaocbat tawevudtwv: they say that the wise

Daniel in Babylon, having examined closely the wisdom of the Chaldeans, then

attached himself to the divine teachings:

¢daot: they say: used like Aéyetau to introduce a reported episode. Cf. at 4.2; 9.8;

9.15;9.27. It suggests a common knowledge between Basil and his nephews, and also

implies that the story is widely known.
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Like Moses, Daniel was a character regularly used by the Church Fathers to illustrate
those who had a pagan education. The book of Daniel in the Old Testament details his
life. As a youth he was captured during the sack of Jerusalem and taken to Babylon
where he was educated and trained so he could enter into the service of the king,
Nebuchadnezzar. He is often mentioned in the same context as ‘the three children’:
Shadrach,Meshach and Abednego who were thrown into the fiery furnace but protected
by God (Daniel 3).

v codplav XaAdalwv katapabdvtoa: having examined closely the wisdom of

the Chaldeans: a reference to the fact that Daniel was educated in the Babylonian

court.

Basil’s use of Moses and Daniel raises the question of whether they simply serve as
illustrations of those who are educated by ‘outside wisdom’, or if they represent some

other idea.

Although Moses was brought up in the Egyptian court of Pharoh, he was an Israelite by
birth. Exodus states that his mother placed him in a basket in the river Nile to avoid the
decree issued by Pharoh that all Hebrew boys should be killed. He was found by
Pharoh’s daughter and brought up in the palace. However, Exodus 2.11-14 suggests
that, although Moses was living with the Egyptians, he did have an awareness of his
identity as a Jew.

Similarly, when Daniel and the three children were captured in the sack of Jerusalem
and immersed in pagan culture and education, they seemed to have been already
committed to serving God in accordance with the Jewish tradition (Daniel 1).

Although Moses and Daniel were exposed to pagan education, their learning was laid
on top of a strong sense of Jewish identity, rather than an absence of religious
sensibility. Basil addresses his nephews as if they are Christians, and indeed, part of his
approach in this address is to encourage the youths to view the world and their studies
from a Christian perspective. Like the Old Testament characters the nephews study
pagan literature with their own religious backdrop firmly in place.
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In addition to their confirmed religious adherence, Moses and Daniel can be seen as
representing of the potential futures available to Basil’s audience. By many of the
Church Fathers, Moses is presented as the stereotypical bishop. (e.g.GNaz, Or. 43.72
compares Basil to Moses, as does GNys, In laud. frat. 1; 20. For discussion of the
imagery, see Rapp (2005) p125-6). The role to which God appointed Moses was that of
spiritual protector and leader to the Israelites. He opposed Pharaoh and led the Israelites
out of slavery in Egypt and towards the Promised Land. Once they were out of
captivity, Moses gave the Jews the laws and decrees of God. Moses, therefore,
exemplifies the churchman: the priest who is the ‘father’ of his congregation, the one

who teaches, admonishes and cares for their spiritual wellbeing

Daniel, on the other hand, received his instruction in literature and language so that he
was suitably equipped to enter the service of the Great King (Daniel 1.3-5). While his
devotion to God took him into the lions’ den where he experienced a miraculous
deliverance (6.21-22), Daniel’s role in life was political. He served pagan rulers with

integrity and combined religious adherence with secular duties (6.1-5) .

By using these two Biblical examples Basil sets his advice in the context of his
nephews’ lives, making it relevant not simply for their school days, but looking forward

to a time when they will be making their way in the world.

For young men of a certain status in society at this time there were two options which
would have readily presented themselves as career choices after the completion of the
standard higher education. One would have been the route into public life and politics,
the other, a position in the church. (See Cribiore (2009) for Libanius’ assertion that a
rhetorical education was instrumental in securing a good job, and Angelov (2009) on
the education of future Fathers of the Church). Moses and Daniel exemplify these two
choices. Both received standard ‘pagan’ education and embraced the ‘true’ religion
through their encounters with God. They then fulfilled the roles that God had appointed
for them in their different spheres. Whichever path the nephews choose to take in the
future, Basil is laying a foundation which will encourage them to behave in accordance
with their faith even if they take the route to secular service (Tert. De Idol. 15 considers
the problems faced by Christians working in public life and discusses Daniel in the
same context but by the fourth century public office did not present the same conflicts

with Christianity as it did for Tertullian’s audience.) .
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Section 4

4.1:  AAX Ot pev ovk dyxoemnotov Puxals padnuata ta éEwOev dn tavTa
tcavag elontac: But it has been sufficiently said that outside knowledge is not
unprofitable for the soul: Having once explained his qualifications for addressing the
youths on the subject of education, and then detailed the relationship between pagan and
Christian writings, Basil goes on to suggest the means by which his nephews might

study ‘outside knowledge’.

The assurance he has that the study of pagan literature will be useful for the soul is
found similarly expressed in Clement’s Str. 1.7 in which he argues that Greek
philosophy was the means by which God aimed to enlighten the heathens before the
coming of the Word in the form of Christ. He suggests that learning is a practice

exercise, preparing the soul for the discipline of faith.

HaOMuata tax €EwOev: outside knowledge: A common way of describing classical

literature for a Greek Christian. (See note at 3.2.)

OTwg ye v avtwv pedextéov DUV £ENG av ein Aéyewv: Then indeed the next
thing would be to say to you by what means you should have a share in them: The
first three sections of the work can be viewed as a preamble to the message that Basil
says he wishes to convey, namely how should pagan literature be studied. He intends to
identify some of the moral lessons which he wants his nephews to learn, and to lay
down principles which they can apply to their reading of school texts as well as other

aspects of their life.

ITowtov pev odv toig mapax twv o twv: First therefore considering the
writings of the poets: Basil states that he is going to consider pagan literature by type
rather than subject or specific writers, and that he will begin with poetry. By doing so he
parallels the general introduction that schoolchildren had to classical writing, since the
first stories they read were from poetry, usually episodes selected from Homer’s

Odyssey, followed by some of the works of Hesiod (Cribiore 2001, 197).
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For many ancients the word ‘poet’ 6 towmntng simply conjured references to Homer, as

it is used in Plato, Gorgias 485d, referring to lliad 9.441, although it could also be used
to indicate Hesiod, as in Plato, Laws 901a, alluding to WD 303. The fact that Basil uses
the word in the plural here could suggest that he is considering both these two writers,
especially since he makes reference to Odyssey 11 in 4.2, and has already referred to
Hesiod WD at 1.3.

v évtevOev aplwparl: If I may begin there: The phrase recalls the intended
dialogue-type nature of this piece. Basil does not want to deliver a didactic lecture
which his nephews will pay little attention to and immediately disregard, but rather
wants them to accept and remember his advice and put it into practice in their everyday
life. By rhetorically asking permission to start his discussion with the works of the poets
Basil focuses on his audience and, by implication, the role that they must play in the
application of his words. LSJ mentions that o&wpat is often used with Tov Adyov in

order to mean ‘begin a conversation’, which is the sense conveyed here.

Emel mavTodamol Tvég elotl katax Toug Adyoug: since there are all kinds of men
found in their words: Basil’s justification for starting in his discussion of how to read
literature with poetry, is not his the nephews will have read the poems he considers, but
rather that poetry contains examples of the whole range of human characters. The notion
that all kinds of men could be found in the works of Homer was an old one, and recalled
by writers as both a means of praise and defence of Homer. (E.g. Xenophon,
Symposium, 4.6 in which the character Niceratus asserts: ‘I will tell you in what respects
you shall be better for consorting with myself... you know that Homer, being the wisest
of mankind, has touched upon nearly every human topic in his poems.” In Homeric
Problems, Heraclitus justifies the fact that Homer presented negative as well as positive
characters in his works, saying that he needed to show bad characters in order for the

good to be understood as such, as does Ps-Plutarch, The Life and Poetry of Homer.

Basil’s reasons for exploring poetic works suggests that he considers it an advantage for
his nephews to read texts which show both good and bad characters. On one hand this
could be regarded as an application of his earlier comment about comparing works in
parallel in order to identify the positive and the negative (3.1), but the other his
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endorsement of poets is counter to the attitude of Plato who condemns poetry precisely
because of the wicked characters and actions it portrays (e.g. Rep. 378). (For a fuller

discussion of Basil’s use of Platonic writings, see Ch3, 34-41.)

In Ad Adol. 1.1, Basil states that he has been ‘trained already by means of many things,
and ... [has been] fully acquainted with the ways of men’. It is significant that Basil
attributes his position of authority and therefore his qualification for offering advice to
his nephews to a large variety of experiences and situations. He does not suggest that he
has avoided the negative in order to preserve only the positive influences in his life, but
rather, as he suggests is worthwhile in 3.1, he has been through many changes of
fortune, and looking at them can see the better experiences in contrast to the worse ones.
For this reason, he can see the value in his nephews beholding the good and bad
characters in literature, and be more convinced of the better ones by comparison with

the worse. (See 3.1 and above, Ch3, 55 for Clement’s advocation of the same principle).

This adds another practical aspect to Basil’s advice. He is delivering this address not
only considering the literary education of his nephews, but also the fact that they are
nearing an age where they will begin to make moral choices about the lives they are
going to lead. Basil wants their studies to prepare them for life, and knows that they will
encounter bad men as well as good in their future activities. It is therefore important that
the youths practise distinguishing good men from degenerate in the safe environment of

school in anticipation of the time when they will have to do it in the world.

un maow ede&ng mpooéxetv Tov vouv: Do not turn your mind to all of it without
exception: Basil reiterates his central point: the nephews have to make choices about
what they read, what they accept, and what they do with the information and literature
which is presented to them. He recalls his words from 1.5, that the young men are not to
‘surrender the rudders of [their] mind ... without exception’ to the things that they
encounter in pagan literature. This encouragement to pick and choose the beneficial
parts of literature is not an innovation of Basil’s: Plutarch, Adolescens 16a suggests the

same, and recommends the study of poetry as an apprenticeship for philosophy.

AAX BTav pEV TG TV AyaBwv avdewV RAEELS T) Adyoug DUty dte&iwoty,
ayanav te kat CnAovy, kat 0Tt paAota mepacdat tolovtoug eivat: but
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whenever they relate to you the deeds or words of good men, both love and imitate

them, and try especially to be like them:

dtav ... Outv dteEiworv: whenever they relate to you...: Another parallel with the

message of 1.3, conveyed particularly by the use of Ouiv (to you); the first time the
word is used since 2.1. Basil temporarily moves away from the unity which he has
created with his audience, in which he describes the Christian point of view as though
all parties agree with and adhere to it, and places his nephews once again in their own
personal circumstances of ‘going to school each day to the teachers’. This, after all, is
one of the aims of the address: Basil wants his nephews to recall his words when they
are actually encountering the pagan literature of their school curriculum, not simply to
listen and then fail to apply his advice. His use of the pronoun reminds his nephews that
they are to do something with these words and the context in which they must act. In
addition, the word dtéEeu (lit: to go through) is used frequently in the context of
speech-making and discussion (see e.g. Herodotus.1.116; 7.77; Plato, Protagoras 361e),
and therefore relates to verbal activity rather than reading. It implies that Basil is
thinking of the schoolroom when he composes this advice. Although the ‘they’ of
Basil’s statement refers on the surface to the poets who he mentioned at the beginning
of the passage, the phrase about turning the mind, along with the use of the 2™ person
plural pronoun and the use of a word which implies that the youths are hearing
information, all combine to recall the ambiguity of the reference to writers and teachers
from 1.5. Teachers are not mentioned here, but by creating the image of the schoolroom
with similar words and phrases Basil reinforces that element of his advice to his

nephews.

TS TV dyaBwv dvdowv mpaelg ) Adyoug: the deeds or words of good men:
Basil suggests that the actions of moral characters are worthy of emulation as well as
the virtuous messages they might preach. The two Greek words used here are found in
Aristotle, Poetics 1454a18: 6 Aoyoc 1 1] oa&Lg, referring to the action and speech of

characters in tragedy.

ayanav te kat CnAovv: you should both love and imitate them: This phrase recalls

2.3 where Basil encourages his nephews to both ‘love and pursue’ those things which

lead towards eternal life.
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In saying that the nephews ought to ‘imitate’ the words and deeds of good men, Basil
suggests that the characters presented by the poets are to be role models for the youths
in their development of virtue. The notion of role models for good behaviour is found in
JChrys, De Inani 77-78, but he makes it a more contemporary activity: urging parents to
surround their children with other virtuous specimens, who he says will have the effect
of spurring the children to better behaviour by their example.

The sentiment that the deeds of others, whether contemporary or from a previous time,
could be useful in encouraging similar good deeds is a commonplace in pagan
moralising, as well as having Biblical support. The apostle Paul urges the Philippian
church to consider the good in the world around them and use it to determine their own
behaviour. In addition he advises them: ‘Whatever you have learned or received or
heard from me, or seen in me - put it into practice’ (Philippians 4.8-9). Likewise
Diodorus Siculus states that history provides a multitude of examples and experiences
which show men the best way to live and encourage them to imitate the successes of

the past (Historical Library, preface).

Basil appears to borrow his expression of the sentiment that good men should be loved

and imitated from several classical writers. Plutarch, Perikles 1.4 maintains that
virtuous deeds: CNAOv tiva kal TEOOLVHIAY &YwYOV €l HiUNOoLV EUTOLEL TOLG
totoprjoaotv: ‘implant in those who search them out a great and zealous eagerness
which leads to imitation.” In the same way Plato, Protagoras 326a states that at school
pupils are introduced to the praiseworthy deeds of good men through eulogies so that: 6
nailg CnA@v ppnTat kol 0péyntat tolovtog yevéoOat : ‘the boy in envy may
imitate them and yearn to become even as they.’ Like his pagan predecessors, Basil uses
CnAovv ((nAéw) to suggest that his nephews should eagerly desire to recreate the

virtuous deeds of those they read about.

Basil emphasises the value in imitating the words of good men, but encourages his
nephews to flee the imitation of bad characters. While on one hand he provides the
youths with a principle to guide their lives, it is likely that he also considers the teaching

methods of his day and endeavours to counter any activity in the classroom which could
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have a detrimental effect on his relations. One of the key skills an ancient schoolboy had
to acquire was the ability to speak in public and learn how to persuade an audience. To
this end, the study of classical literature involved the rote learning of large passages of
text and then the recitation of that text in a convincing and accurate manner. In this way

the boys learnt the rhetorical techniques which they would need in later public life.

The problem with this approach to learning is highlighted in Plato Rep. 395. The
philospher identifies the danger of imitations that ‘if continued from youth far into life,
settle down into habits and (second) nature’, and considers that if the imitations are of
unworthy subjects, then the imitators will have no choice but to become morally
degenerate also. For this reason he decreed that the guardians of his city should only be
permitted to imitate ‘appropriate’ subjects, such as ‘men...who are brave, sober, pious,
free and all things of that kind’, and be forbidden to copy ‘any other shameful thing’ or
‘to play the parts of women’ (Rep. 395c-d). It is possible that Basil has that problem in
mind here. Certainly Webb (2007, esp. 70) connects the fear of negative mimesis with
Basil’s disparaging comments about ‘stage folk’ later in this section, and considers that

he is borrowing from Plato in this regard, even if he doesn’t explicitly state the fact.

4.2:  Otav d¢ €mi poxOneovg avdoag EABwot: but whenever they are
concerned with wicked men: If Basil is thinking about the action of reciting poetry,
then this gives weight to the idea that he has merged the role of the poets and the
teachers in his mind. The poets write about the different characters, but it will be the
nephews’ teachers who allocate them passages for learning and declamation, so they
will be the ones who give them bad men to imitate in the classroom. By saying that
these subjects should be avoided, Basil prompts his readers to ignore their teachers if to

do so will protect their Christian faith.

TV ayabwv avopwv/ poxOnoovg avdoac: In referring to the subject of poetry,
Basil focuses his initial attention on the activities of human characters in the stories, as
shown by his repeated use of &vrjo. Indeed, the majority of his discussion about the

works of poets, whether the good or bad elements is concentrated on mortal
characteristics, rather than highlighting the dangers of the supernatural aspects of

classical poetry.
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™V pipnow tavtnyv det pevyewv: Itis necessary to flee the imitation of these
things: Basil’s advice changes slightly: his nephews are not just to ignore the negative
in literature, but rather to actively run away from it. A similar admonition is found in
Paul’s Letters in the New Testament (1 Cor. 6:18; 10:14; 1 Tim. 6:11; 2 Tim 2:22) in
which he encourages his hearers to avoid sin, and pursue instead the qualities of

righteousness.

ETUPQATOOUEVOUE T WTA, OV NTTOV T) TOV OdvoTéa paotv EKELVOL T TWV
Yewonvwv péAn: blocking your ears no less than those men say Odysseus did,
fleeing the songs of the Sirens.: A problematic sentence in light of the fact that
Odysseus did not block his ears, but instead had himself tied to the mast of his ship with
the intention of listening to the Sirens’ song. (See Fortin (1981, 190) for a consideration
and Vredeveld (2001) for other examples of the same image, and above Ch4, 77-85 for
the tradition of reading the Odyssey and Basil’s use of it in this address.)

daotv éketvou: those men say: Just as he did in his discussion on Moses and Daniel,

Basil introduces the episode with a 3" person plural, ‘as they say’. Here he uses it to
relate back to the poets who he referred to at the beginning of the passage, but it also
conveys the idea that this is a popular story, one which he would expect his nephews to

know.

1) YOQ TEOG ToLS PAVvAOLG TV A0YwV ovvrOela, 6dOG Tic 0TIy €Mt T
nioaypata: for an acquaintance with wicked words is the road to the same deeds:

Once again Basil links words and deeds together, although this time the speech is
regarded as the precursor to actions, particularly if the words are bad ones.

This phrase has the feeling on an aphorism about it, and certainly, the imagery of a road
IS a common topos in much literature. The book of Proverbs abounds with references to
the straight path of the righteous and the path of the wicked which leads to destruction.
Particularly interesting is Prov. 2:12-15:

‘Wisdom will save you from the ways of wicked men, from men whose words are perverse,
who leave the straight paths to walk in dark ways, who delight in doing wrong and rejoice in the
perverseness of evil, whose paths are crooked and who are devious in their ways.’
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The link between the ‘perverse words’ of the wicked and the fact they are ‘devious in
their ways’, resembles Basil’s adage here. (Indeed Basil uses the imagery of the path to
virtue regularly in his address. He refers to Hesiod’s description of the road to virtue
(5.3-4) and considers the choice of Herakles at the crossroads (5.12). The advice of Bias
to his son continues the theme, since the old man tells the young man to ‘gather supplies

for old age’ as he goes on his journey (10.3).)

4.3: 010 dn maor GuAakn TV Puxnv TNENTEOV, HI) dx TNG TWV AOYWV
noovng napadeEapevol: Therefore one must watch the soul with all care lest,

having welcomed something on account of the sweetness of the words: The fact that
Basil states that the words of pagan poetry are ‘sweet’ suggests that he considers the
works to be pleasant and enjoyable to read. This is an important point, because much of
the discussion about classical literature by Christian writers concentrates on the
appropriateness or usefulness of reading the pagan works, rather than whether the
writings have some intrinsic enjoyment in them. This description of the works connects
with Basil’s earlier analogy of the leaves of a plant being like the ‘wisdom from
outside’, which is found in pagan literature. He states there that the foliage gives the

plant a ‘not unseasonable appearance’.

However, while the words of the poets are pleasant to encounter, this is the very thing
which makes them dangerous, since the sweet utterances disguise a sinister threat to the
reader. Classical texts were experienced not just as words on a page but in a
multisensory manner, being read aloud and so heard, rather than read privately. This
makes Basil’s reference to ears and the Sirens even more pertinent as his nephews will
be hearing the classical poetry declaimed by their teachers. The Sirens promised
wonderful rewards to Odysseus in their song, but the consequence of listening to them
was death and destruction. Cf. Augustine’s emotional distress at hearing about the fate

of Dido, but his carefree disregard for the fate of his immortal soul (Conf. 13.21).

TL AdBwpev TV XEWROVWY, WOTEQ OL T ONANTNOLX HETAX TOL HEALTOG
nipootépevol: we do not miss something worse, just like those men who accept
deadly poisons with honey: The use of honey as a means of disguising something

unpleasant, such as medicine, is a common topos in ancient literature, which Wilson

(1975, 47) identifies as starting with Plato (Laws 659c¢: ‘when people suffer from bodily
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ailments and infirmities, those whose office it is try to administer to them nutriment that
is wholesome in meats [660a] and drinks that are pleasant, but unwholesome nutriment
in the opposite, so that they may form the right habit of approving the one kind and
detesting the other’). The sense is similar in this example, but honey is not specifically

mentioned by Plato in this context.

It is interesting that bees, which Basil makes use of later in this section, are viewed in
literature as almost universally good, moral examples, while honey, the product of the
bees commendable toil, is seen in a slightly more sinister light. On one hand, it is
frequently used in literature to disguise the bad taste of something beneficial, although it
is unable to completely remove the unpleasantness. E.g. Lucretius, De Rerum Natura
4.11-16 states that doctors, ‘when they wish to treat children with a nasty dose of
wormwood, first smear the rim of the cup with the sweet, yellow syrup of honey. The
children ... are lured by the sweetness at their lips into swallowing the bitter draught. So
they are tricked but not trapped; for the treatment restores them to health.” The children
discover too late that the liquid in their cup is bitter, but the deception is acceptable

because it achieves a result which benefits the young drinkers.

However on the other hand, there are many examples in which sweetness of honey is
used to deceive in a malevolent way, and it is likely that Basil has some in mind here.
Xenophon’s Anabasis 4.8.19-21 recounts the consequences that his soldiers suffered
after they had eaten honey from a certain region of Turkey: they went mad and began to
vomit, although they seemed to recover from the effects 24 hours after the honey had
been consumed. The Greeks thought that the honey would give them nourishment, but
instead it proved dehabilitating. Possibly even more relevant to Basil’s point in his
address is the fate of Odysseus’ men when they ate honey. In Odyssey 10, the witch
Circe welcomes Odysseus’ crew into her home and offers them ‘yellow honey flavoured
with Pramian wine’. Homer states that ‘into this dish she introduced a noxious drug, to
make them lose all memory of their native land’ (1.234). Once the men have finished
eating, Circe turns them into pigs and locks them in a sty. When Odysseus goes to
rescue his comrades he also drinks the potion offered to him by the witch, but he is safe
from its power because he has already been warned what could happen to him, and he is
protected against the poison by the moly given to him by Hermes. This part of the story
comes not much before Odysseus’ encounter with the Sirens: it is Circe who warns the

Ithacan about the danger the Sirens present to him and his crew, and also suggests how
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he might listen to their song without being damaged by it. Because of the close
proximity of the two episodes it is quite possible that Basil was thinking about the

metamorphosis of Odysseus’ men in his composition.

This passage illustrates the manner in which the youths can identify with the character
of Odysseus as they seek to find moral value in the stories they read. The young men
are going to read pagan literature, but they, unlike Odysseus’ crewmen, will not
approach what is offered to them by their teachers in ignorance of the danger the works
contain, but instead have been primed with the moly of their Uncle Basil, and so can
drink deeply of the honey, but not be harmed by it. (See Ch4 for discussion of the image

and Basil’s representation of himself as Odysseus.)

Another use of honey for deception is found in Julian, (Ep. ad sacerdotem 305c) and it
demonstrates the common use made of the image in Late Antiquity. He condemns those
people who lure children with honey-cakes, leaving a trail of the sweets so that the

children follow it, and then they are snatched and put on ships to be sold into slavery.

4.4: o0 toivuv <&¢v maowv> émawvecopeOa tovg momrtag: We will not praise
the poets in everything then: With the use of the 1* person plural verb

énatveooueOa, (and the previous verb A&Owpev) Basil once more identifies himself

with his nephews. His use of Oueig was appropriate when considering activities in the
school-room, but now he is thinking more generally it is necessary to place himself once
more on the same side as the youths in order to maintain their agreement with his
advice. In doing this Basil implies that the recommendations he makes to his nephews
are not simply pertinent for them at their particular time of life, but rather they are
principles which need to be followed throughout their lives since Basil, at his great age,

also needs to beware the dangers of pagan writing.

0L AOLOOQEOVHEVOUG, OV OKWTITOVTAG, OVK €0WVTAG T) peBvovtag
HLpovuévoug, ovy Otav teaméln MANOovoT Kat wdAIS AVELLEVALS TV
evdatpoviav 6ptCwvtat: not when they are scoffing, nor when they are jeering,

not when imitating lechers or drunkards, nor whenever they limit happiness to a
full table and dissolute songs.: Basil lists examples of the behaviour and sentiments

that poets are not to be praised for when they display them in their writings. The
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original source for this image is Homer, Odyssey 9.5-10 but is also found in Plato, Rep.
390a-b.

‘For myself | declare that there is no greater fulfillment of delight than when joy possesses a
whole people, and banqueters in the halls listen to a minstrel as they sit in order due, and by
them tables are laden with bread and meat, and the cup-bearer draws wine from the bowl and
bears it round and pours it into the cups. This seems to my mind the fairest thing there is.’

0V YaQ £yw Y€ Tl GnuL TéA0g xapLéoteQov elvat
N 0t €udpeoovvn pev €xn Kata dNpov &mavta,

datvpOvEG O Ava dwHAT dKoLALWVTAL A0V

o

fuevol e€eing, mapa d¢ MANOwot Todmelat
oltov kal kQewwv, HéOL O’ €K KONTINEOS APLOTWV
olvox0og popénaot kat éyxein demdeoot:

TOUTO Tl Hot KAAALOTOV €Vi ppeatv eldeTal elvat.

Basil is probably familiar with both works, although the similarities with Plato suggest
that he may be making more use of his work than of Homer. However, the nephews are
more likely to know the Odyssey so it is probable that they would understand the

allusion to the poem rather than the philosophic work.

Rather than a simple list, Basil creates pairs of things which should be avoided, and

expresses each pair differently. First he states that he poets should not be praised when
they are ‘scoffing or jeering’ (00 AowoEOLEVOLG, OV oKwWTITOVTAG). He uses two

present participles for actions which are to be condemned when found in poetry.
Second, he mentions two character types which, although found in poetry, are not to be

imitated: lechers and drunkards (ovk éowvtag 1) pebvovtag ppovpévoug). This

picks up his reference to the ‘all kinds of men’ which are found in poetry, and allows
him opportunity to illustrate examples of the ‘wicked’ characters he had referred to
earlier in this section (See 7.5 and 7.9 for similar types and their opposites). Finally he
states two erroneous notions which are found in the works of poets, namely, that they

‘define happiness as a full table and dissolute songs’ (toamtéCr mMANOovoT) Kol dALS

avepévalg v evdatpoviav opilwvtat).

The use of evdatpovia (happiness) recalls Basil’s point in 2.4, that all the happiness of

the present life would not amount to even the tiniest part of the good of the life to come,

and so shows the problem with the poets’ comments.
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énawveoopeOa from emavéw: give approval to, praise, agree with: later Basil uses

nipoocéEopev (pay attention) when referring to the pagan gods as the subject matter of

poems. The words have different nuances: the former suggests that Basil thinks the
youths can read these elements of poetry, but will condemn the poets’ depiction of bad
behaviour, but the latter implies that the youths ought to totally ignore anything about

the deities in literature.

But does Basil have anyone other than Homer or Plato in mind in compiling his list?
The pairing of words compares to Romans 13:13 (wg év 1jpépa evoXNUOVWS
TLEQLTIATIOWHEV, U1 KWHOLS Kat Hédaug, ur) koltals kal aoeAyelalg, pun €0t
katl CAw: ‘Let us behave decently, as in the daytime, not in orgies and drunkenness,

not in sexual immorality and debauchery, not in dissension and jealousy.”) and the
subject matter is not entirely different. The sentiment expressed in ‘full table’ is
reminiscent of Isaiah 22.13 ("Let us eat and drink," you say, "for tomorrow we die!")
which is quoted in Paul’s letter to the Corinthians, (1 Cor. 15:32) in which he discusses
the resurrection of the dead. (‘If I fought wild beasts in Ephesus for merely human
reasons, what have | gained? If the dead are not raised, "Let us eat and drink, for
tomorrow we die."*) It is possible that Basil has chosen this example of wrong thinking
not just because of its use in classical literature, but also because its parallel is found in
Biblical writing. For St Paul, and also Basil, the happiness of a full table is the exact
antithesis of the purpose of a Christian life. (Later at 9.2 he considers the futility of

seeking happinesss in food).

oV ... <€V maoLv> emaveoopeOa tovg mountag we will not praise the poets in
everything: There is a degree of repetition in this passage in order to emphasise the
message Basil wants to convey. <¢v maotv> here picks up the phrase maow édpeéng
from 4.1, and also links with tavtwv ... fikiota (4.4) later. Also the words
nipooéxetv Tov vouv (4.1) are recalled by moooéEopev when Basil begins his

discussion about the gods. The idea that the nephews should be discerning when they
read their schoolbooks, and can agree with some things but not others, is reinforced as

much as possible by the repeated words and phrases.
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TAVTWV d¢ KloTa TteQl Oe@V TL dlxAeyopévols mpooéouey, katl HAALoO dtav
w¢ meRL MOAA@WV T avTV deiwaot kat TovTwVv ovdE Opovoovvtwv: Least of

all will we pay attention to them when they are saying something about gods, and
especially whenever they recount both that there are many of them, and also that
they are not even of one mind.: The question of interaction with the pagan gods was a
source of great consternation and difficulty for Christians in the ancient world. The
early apologists’ discussion ranged from viewing them as malignant demons with the
power to disrupt human lives, to simply characters from made-up stories represented by
statues of wood or stone. It was the presence of the gods in literature which drove
Christians to consider boycotting classical learning in the first place, and prompted
Tertullian’s famous, oft-quoted phrase: “What has Athens to do with Jerusalem?’(De
praescriptione haereticorum 7. 9). Indeed, in his consideration of education and its
appropriateness for Christians, Tertullian decreed, after much thought, that it was
possible for young boys to attend school, despite their curriculum being littered with
pagan deities, but it was completely wrong for Christians to act as teachers, since they
were partaking in idolatry by earning their living expounding pagan subject matter. The
issue was further compounded by the fact that teachers were paid on feast-days for the
gods, and therefore a teacher was obliged, not just to be aware of the religious festivals
as accounting days, but also to attend the ceremonies in order to collect his wages
(Tertullian, De Idol. 10).

Kal HAALOO Otav wg mepl MTOAAQY Te avTV dieéiwat kal TovTwV 0vde

opovoovvtwv: and especially when they recount that there are many of them, and

also that they are not even of one mind: The issue of the gods being many was always
a fundamental difference between Christians and pagans, as it was between the Jews
and pagans before the birth of the church, so in some respects it is not a surprising
objection. However, could Basil be subtly introducing a fundamental theological truth
to the youths in anticipation of questions about doctrine which may arise in their minds
as they mature in their faith? He does not want them to accept the words of poets about
the gods since the only authority for the divine should come from the Bible, and he also
wishes to avoid them being embroiled in heresy about the persons of the trinity. (See
Rousseau (1994, 106-7) for Basil’s reliance on Scripture in his objections to Eunomius.)
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opovoéw: be of one mind: is used by JChrys, Homily 82.2 in reference to the

agreement of the Son with the Father.

4.5: a&deAdog yap O mag éxelvolg dxotaotdlel TEOS AdEAPOV KAl YOVELS
TIOOG TIAOAG KAl TOVTOLS aDOIS TTOOS TOVG TEKOVTAG TOAEUOG E0TLV
axnovkroc: For indeed according to them brother quarrels with his brother, and
a father with his children and likewise these are engaged in a truceless war with
their parents: This description of divine behaviour is found similarly in Plato, Rep.
378c, but the stories are scattered throughout the works of Homer and Hesiod
especially. (E.g. Hesiod, Theogony; Homer Iliad 1.545ff.) In the passage in Plato, he

states that the hostilities between the gods are ‘toward their kith and kin’ (rtoog
OLYYEVELS TE Kal olkelovg avtwv), and condemns the poets for depicting such

things. However, rather than using general terminology, Basil uses the words: adeAdpog
(brother), yoveug (father), maic (child) and texcwv (parent). He therefore emphasises

the familiar relationships of the pagan gods, possibly to make the enmities between
them appear more shocking, that the family of gods fight, but it also enables him to

make links with the Christian community.

adeAdog (brother) was a word which had important connotations for the members of

the church. LSJ defines it as ‘sons of the same mother’, but for Christians it was the
word used to identify those who were linked through belief in the Father, God. (See
Matthew 12:50 where Jesus rejects blood-familial ties in favour of those formed by
shared faith and actions.) It is found 361 times in the New Testament, as well as being
used by other religious communities to identify members. (The common use of
‘brethren’ by the earliest Christians, along with their emphasis on loving one another,
was what led to the belief that they committed incest as part of their sacred
rites:Minucius Felix, Octavius 9.1-2; Tertullian, Apology 7.1.)

The words yovevg (father), maic (child) and texwv (parent) are used at 1.2. In that

context the words were introduced in order to create a close relationship between Basil
and his nephews, and their reinforcement here must serve to highlight the extent that
family in-fighting is morally reprehensible behaviour. Whether Basil is responding to
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actual or perceived difficulties between his nephews and members of the family, it is
impossible to tell, but it is certain that unity within the family and the wider community
was something he wished to endorse.

potxeiag d0¢ Oev Kat £pwtag kal HEELS avapavdoy, kal TAUTAGS Ye HAALOTA
TOL KOQLPALOL TAVTWV Kat DTIdTov ALdg, WS avTol Aéyovoty, & KAV Ttegt
PooknuUATwV TS AéYwV €0vOQLdOELE, TOIG €Tt OKNVT|C kataAeipouev: The
adulteries, lusts and fornications of gods, carried out in the open, and indeed,
especially when these things are committed by the leader and highest of them all,

Zeus, as they say, which would make someone speaking about animals apt to
blush, we will leave to those on the stage:

potxeiag d0¢ Oewv kat épwtag kal pitéeic: The adulteries, lusts and fornications of
the gods: Episodes found in Homer and Hesiod. The reference picks up the earlier
discussion of bad human behaviour, since Basil says that the poets should be ignored if
they speak about ‘lechers’. The question of the sexual immorality of the pagan deities
was condemned by philosophers long before Christianity, and prompted the ancients to
create allegorical readings of Homer to try and defend him from charges of impiety (e.g.
Heraclitus, Homeric Problems; Ps-Plutarch, Essay on the Life and Works of the Poet
Homer).

avadoavdov: openly: Rep. 390a discusses the episode from Homer, lliad 14.296

describing Zeus and Hera. Presumably Basil has this in mind, but whether he is
referencing Plato or Homer is hard to tell.

wg avtot Aéyovorv: as they say: Cf. earlier in this section: paotv éketvo, or 3.3-4:

Aéyetaramd ¢paot with reference to Moses and Daniel.

tolg &émi oknvng kataAeipopev: we will leave to those on the stage: Cf. 6.3, where
Basil refers to the types of people engaged in acting. The church was generally hostile
to the theatre, initially because of the pagan religious rituals associated with it, but also
later because mime tended to satirise Christianity. (See above Ch3, 70-72 for Basil and

John Chrysostom’s attitudes towards the theatre.)
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4.6:  Tavta dn tavta Aéyewv kat mepl ovyyoadEéwv Exw, kal HAALoO dtav
Puxaywyiag éveka tov dkovoviwv Aoyorowwot: | have these things to say also

concerning historians, especially whenever they fabricate stories to persuade their

hearers:

ovyyoadéwv from ovyypadevc: “a historian, one who collects and writes down
historical fact’ (LSJ). However, this word was later used to mean ‘prose writers’ as

opposed to poets. (See Plato, Phaedrus, 235c: 1) mov Zamndovg g kaAng n

Avaxéovtog Tov codoL 1) kal ovyyoadéwv tvav: ‘either from the lovely

Sappho or the wise Anacreon, or perhaps from some prose writers.’).

It is probable that Basil is thinking of more general writers of prose than historians here,
since he goes on to look specifically at the work of orators and the moral minefield that
they represent. This would suggest that under his heading on ‘poets’, Basil does not
simply consider the epic writers, Homer and Hesiod, but could also be including the
tragedians and possibly comic poets in his advice. It explains why he ends his
discussion of poetry with the reference to actors, and the fact that immoral stories about
the gods ought to be left to them, since the sudden reference to the theatre strikes the
reader as somewhat surprising simply in the context of epic poetry.

Ppuxaywyiag: a winning of souls, persuading: Wilson (1975, 48) defines this as the
‘technical term for the persuasive effect of stylistic grace or charm, found e.g. in Plato,
Phaedrus 261a8.” (‘Is not rhetoric in its entire nature an art which leads the soul by
means of words?’) For a Christian the idea of winning the soul would be especially
dangerous, since if a pagan was attempting such a thing it would lead to the eternal
damnation of the soul, and is the very outcome that Basil seeks to avoid with this

advice.

Aoyormotéw: to invent stories, to write:

Does Basil have any particular ‘prose writers’ in mind here, then, if he’s not thinking
about historians? Since he goes on to discuss the use of orators as role models it would

make sense for the literary types to be related in some way. The concern does appear to
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be more about the problems of lies which are used to persuade or attract those listening,
rather than an objection to the fabrication of stories for entertainment, because if that
were so then he would surely have objected to the poets on those grounds also, and it
has already been mentioned that Basil does not condemn references about the pagan

gods on the basis that they do not exist.

The idea connects with his use of the analogy of flowers and bees at 4.7 below. The
colour and smell of the flowers are appealing and can be enjoyed by those who
encounter them, but the real nourishment and benefit only comes to the bees who have
the ability to see past the superfluous beauty towards the useful element. Is the fear
about rhetoric the fact that the elegant speaking and clever oratorical flourishes can
actually become more important to the speaker and listener that they overtake the
substance of the argument, i.e. the moral message which will help the soul towards the
truth? In a similar manner, the ‘outside learning’ to which Basil refers in 3.2 as giving
an attractive appearance to a plant in the form of foliage has no actual productive
purpose except to enhance the image of the shrub, since the fruit it produces is the only

element of truth and virtue.

Kat ONTogwV 0& TV 1epl T0 PevdeoOat Téxvnyv oL upnodueba: And we will
not imitate the art of the orators when they practise lying: Is the ‘art of lying’ the
telling of actual untruths or more the blinding of hearers with clever words to as to pull
the wool over their eyes, in the manner of the classical sophists? (See e.g. Aeschines,
Against Timarchus 117 about Demosthenes: 0 tac Twv Adywv Téxvag

KATETAYYEAAOUEVOG TOVG VEOUS DDATKELY ATIATI) TVL TTAQAAOYLOXLEVOG

vuag: ‘that man who professes to teach the young the tricks of speech may mislead you

by some artifice.”)

oL punooueOa:we will not imitate: This word continues from 4.1 and 4.2, in the

context of imitating the poets when they present morally upright characters, and ‘the
words and deeds of good men’. It reminds the reader again that the purpose of the
address is to present good examples for the youths to follow, and in this case works on

two levels.
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All children were taught a degree of rhetorical technique in the classroom. Indeed,
children not only had to compose speeches in defence of a particular legal position, but
also had to acquire the skills to present those speeches to an audience. (Cribiore (2001,
190; 221-2); GNys, Contra Eunomium 1.5 on the training of school boys to declaim.)
Part of the concern behind Plato’s prohibition about the guardians’ imitation of bad man
probably also had connections with the idea of practising oratory. (E.g. Rep. 394e
‘whether or not our guardians should be good at representation?’; also 395b-d.) In fifth
century Athens support was often given to those who could speak convincingly and
entertainingly to large crowds, and the ability to sway the audience was sometimes
more important than the portrayal of absolute truth. In Plato’s mind, if students
practised speeches that contained lies and bad sentiment, the danger was that the student
himself would develop a bad character, having absorbed negative morals through
imitation and acting. (Webb (2007, 70) discusses the dangers of mimesis in the context

of Basil’s views on Greek tragedy.)

TV Ttept o Pevdeobar téxvnv:concerning the art of lying: Basil identifies a

specific group which he suggests are in the habit of lying, namely orators, and warns his

nephews to beware of imitating such people.

As someone who lived with a full awareness of the power of words, both spoken and
written, it is interesting that Basil should highlight oratory as a potentially problematic
art. But perhaps it is precisely because of this awareness that he takes care to try and
make his nephews conscious of the possible negative aspect of that element of their
lessons. If the youths are destined for a career in public life or the church the art of
oratory would be one they would need to become increasingly familiar with as they
continue their education, and it is important for Basil that they select appropriate role
models for themselves. (See Cribiore (2009) for Libanius’ views about the need for
rhetorical training for future success. Marrou (1956, 194): rhetoric was the ‘specific

object of Greek education, and the highest Greek culture’; also 196.)

As a bishop, Basil used his oratorical skills on a daily basis: writing appeals to public
figures, and in his more personal correspondence, as well as giving frequent sermons.
However, while Basil would have said that he did not lie, and used his eloguence solely
in the cause of truth, he was only too familiar with the darker side of oratory. Basil’s

abilities as an orator were praised by his brother, Gregory of Nyssa, and his friend,
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Gregory Nazianzus. Discussing Basil’s time as a student in Athens, Gregory Nazianzus
states: ‘what renown he won in a short time from all, both of the common people, and of
the leaders of the state; by showing both a culture beyond his years, and a steadfastness
of character beyond his culture. An orator among orators, even before the chair of the
rhetoricians, a philosopher among philosophers, even before the doctrines of
philosophers: highest of all a priest among Christians even before the priesthood. So
much deference was paid to him in every respect by all. Eloquence was his by-work’
(Or. 43.13).

However, Gregory of Nyssa remarks that when Basil came home from Athens, ‘he was
puffed up beyond measure with the pride of oratory and looked down on the local
dignitaries, excelling in his own estimation all the men of leading and position’ (VMac
966¢).

It took the efforts of their sister Macrina to point out to Basil the error of his ways, with
the consequence that he rejected his worldly career and adopted an ascetic lifestyle.
Basil seeks to warn his nephews about the possible dangers of oratory, not simply the
temptation to engage in the art of lying, but also the attraction of fame and admiration it
could bring. This thought connects with his admonition at 2.2, that Christians should
think nothing of the benefits which derive from the world, and are useful only in the
present life, but have no lasting value for the life to come. Basil’s ‘art of oratory’ may
have gained him praise, but it would be of no consequence if it did not pertain to the
acquisition of virtue which he encourages his nephews to focus on. (Cf. Basil’s own

relfection of his education in Ep. 223.)

It would seem that the pursuit of fame though oratory was one of the major enemies of a
life of virtue. Gregory of Nyssa does not present Basil as the only orator who turned his
back on human reputation in favour of a life devoted to God. Elsewhere in VMac he
discusses the shining future of his sister’s potential husband and also his brother
Naucratius. Macrina’s fiancé’s oratorical skills are commended, because he “displayed
the power of his eloquence in forensic contests on behalf of the wronged’ (946¢).
Although the young man was famous for his speaking, the fact that he used it to a good
end made it an acceptable talent. Naucratius likewise is said to have ‘excelled the rest in
natural endowments and physical beauty, in strength, speed and ability to turn his hand

to anything. When he had reached his twenty-first year, and had given such
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demonstration of his studies by speaking in public, that the whole audience in the
theatre was thrilled’ (968a). However, despite the fame and worldly success that was
‘already in his grasp’, Naucratius rejected it all and committed himself to a life of

asceticism.

Basil’s own tumble into the pit of worldly vanity was not the only thing that would have
caused him to be suspicious of oratory in his nephews’ education. In Basil’s dealings
with heretical clergymen it can be observed that rhetorical expression is often the

substitute for orthodoxy (e.g. GNys, Contra Eunomium 3.1).

oUTe YAQ &€V dKaoTnELloLg 00T &V Tails AAAALS TTEAEETLY EMLTIOELOV ULV TO
Pevdog, Tolg TV 000NV 0dOV Kal AANON TtpoeAopévolg Tov Biov, oig To un
ducaleoOat vopw mpootetaypévov éotiv: For neither in the lawcourts, nor in
any other affairs is lying proper for us, who having chosen the straight and true
road of life, it has been commanded not to decide issues by law: Not only does Basil
announce that Christians should not lie, but he also introduces information about the
appropriate involvement in legal activities for his nephews. He states that lying is not
right for Christians ‘neither in the law courts nor in any other affairs’, however, this is
followed by an additional comment about the fact that Christians ought not to resort to
legal measures in order to resolve disputes. The reference comes from 1 Corinthians 6.1
(‘If any of you has a dispute with another, dare he take it before the ungodly for
judgment instead of before the saints?”) in which Paul suggests that Christians should
settle their disputes with the guidance of the church leaders, rather than having recourse

to secular lawsuits.

In this way, Basil suggests that there are two reasons why oratory is a dangerous
practice. On one hand, the temptation to lie and use tricks in order to persuade an
audience is ever present in the orator’s soul, and on the other hand, the very practice of
speech-making places a Christian within the world of secular judgement and causes him

to focus on the human rather than the divine.

nor in any other affairs is lying proper for us: The problem with lying is the fact that
it cause an individual to present as truth something which is not, and this idea of
‘double-facedness’ is condemned by various philosophers, as well those in the church
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(e.g. Seneca, Epistle 75.4; Colossians 3.9; 1 John 1.6; Plato, Rep. 328b-e; 389b-d: ‘if
anyone is caught lying ... he is to be punished.”). The condemnation of those who are
inconsistent in their words and actions is considered later by Basil in a discussion of the

need for truth in word and action (6.5).

TV 0001V 600V Kat &ANOT ... Tov PBlov: the straight and true road of life: Cf.
other references to roads in the address: 1.1; 4.2 (and note); 5.3; 5.12; 10.3.

nipoeAopévolc: having chosen: Cf. Ouiv éAopévorg from 1.1. Basil tacitly assumes
that the nephews have decided to follow the Christian path, and therefore the
prohibition about legal activity will be relevant to them in the future. Although the
assumption is made, the use of the word here and at the beginning of the work does
suggest that the youths have the freedom to decide for themselves, which of course

Basil hopes that they will do.

0001 v: straight: If Basil does have ideas about the use of lies and rhetorical trickery in

his mind with reference to certain heretics here, then it is possible that his use of this
word about the Christian path of life is deliberately chosen, not simply pointing to

Christianity, but specifically the orthodox position of faith.

0ic T0 un dukaleoOat vouw mpootetaypévov éotiv: it has been commanded not

to decide issues by law: Since the thrust of this address is to prepare Basil’s nephews
not just for their immediate educational experience, but also to train them to look for the
appropriate Christian path as they progress through their lives, it would appear that
Basil is trying to steer the youths away from one possible career choice here, namely
that of lawyer. If Christians are commanded not to use lawyers to help them make peace

with one another, then it follows that they should not be employed in the capacity either.

A7 AAA Exetva aUTOV HAAAOV &TtodeopeDa, €V ol etV €mveTaV 1
rtovnolav déPaAov: But rather we will show those things of theirs, in which they
praise virtue, or condemn vice: Essentially the message about orators and prose
writers is the same as that about poets: the youths should pay close attention whenever

virtue is praised, and if vice is condemned by prose writers, those passages can also be

useful. Basil will go on to select passages from pagan writers which illustrate his point.
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WS YAQ TV AvO£wV TOIG HEV AOLTTOLS AXOL TNG £VWOLAC 1) TNG XEOAGS E0TLV 1)
ATIOAQLOLS, TS peAlTTALS & doa Kal HEAL AQUBAVELY ATT AVTOV VTTAQXEL,
oUTw dn kavtavOa Tolg Ut T NOL Kal ETXAQL HOVOV TWV TOLOVTWV AOYwWV
dLWKOLOLY, E0TLTIVA KAl wPEAeLaV At avtV eig v puxnv anobéobat: For
just as the enjoyment of flowers for other people goes as far as the sweet smell and
the colour, for bees it is possible to take honey from them also, and thus for those
who pursue not only the sweet and pleasing in these words it is possible to put
away some profit from there for the soul: Basil again uses the analogy of plants to
represent pagan literature (c.f. 3.2). However, here he focuses on flowers, which
represent the books, and the honey they contain, which is symbolic of the virtue and
moral lessons which can be found in them. The image supports the idea that Basil

enjoys pagan literature, since he reflects on it in positive terms.

1 ATOAQULOLS ... TG €VWOLAG 1) TN XEOac: the enjoyment ...the sweet smell and

the colour: Flowers are attractive and give pleasure to those who encounter them, even
if humans cannot gain the same amount of benefit as the bees do. It echoes the image in
3.2, where the plant’s leaves and flowers give it an attractive appearance aside from the
fruit that it produces. However, although Basil concedes that pagan literature brings
pleasure, there is a definite sense that it is wrong to indulge simply in enjoyment, since
that will have no lasting benefit. In 3.3 the purpose of a plant is to produce fruit, and this
represents for Basil truth and moral virtue. While the leaves give the plant an attractive
appearance, if an individual does not partake of the fruit which the plant produces, he
does not gain the benefit of food, but instead will sicken and die if all he does is gaze at
the beauty and accept none of the nutrition. Likewise, the smell and appearance of
flowers convey no lasting advantage to those who behold them but simply provide a

temporary sensual experience with no real benefit.

Talg peAltTang O doa kal péAL AapPdavery &t avtwv vrtapyeL: for bees it is
possible to take honey from them also: Bees alone see beyond the pretty, aromatic
flowers to the nutritious honey that they contain, and therefore are able to take

something of lasting value from them. The image draws on Basil’s earlier warning that

184



the youths should be on their guard when reading literature so that they ‘do not take
poison along with the honey’ (4.3).

oVt dn kavtavOa Tolg pr) T NOL Kal ETXAQL HOVOV TWV TOLOVTWV AOYWV
dLWKOLOLY, E0TLTIVA KAl wdEAELV AT avTV €ig Vv Puxnv anobéoBat and
thus for those who pursue not only the sweet and pleasing in these words it is
possible to put away some profit from there for the soul: Basil suggests that there are
two ways in which someone could read pagan literature: either simply looking at the
pleasure within it, or with a view to taking something of moral value which is

serviceable for attaining virtue in life.

It seems that this aspect of Basil’s attitude towards the classics has been overlooked
somewhat by scholars. The view taken by earlier writers that Basil was wholeheartedly
endorsing classical literature and all that it contains has tended to be rejected in favour
of the opinion that he has a grudging acceptance of pagan literature, and is trying to
make the best of a bad job, by accepting that his nephews have to read classical
writings, but he wants to sanitise their experience of it as much as possible. Certainly,
Basil wishes to protect his nephews from anything dangerous in the works that they
read, but this passage does not imply that he has no affection for pagan literature at all.
Rather it suggests that Basil is very aware of the delights of pagan literature, since he

likens it to the smell and attractive appearance of flowers.

Part of the question and difficulty for Basil is a matter of priorities. How far should a
Christian be involved in the world and culture in which he found himself in the fourth
century, and how much should the world’s culture only be embraced if it supported and
assisted in the Christian’s race towards the goal of salvation? Basil wants to prevent his
nephews from admiring and imitating any degenerate characteristics which might be
modelled to them in their reading, and certainly he wants them to consider the issues
and morals presented to them by their teachers carefully in case they accept as true
something which contradicts the Christian life. But part of his concern is that his
nephews might find themselves caught up in an enjoyment and admiration for literature
and all that goes with it to such an extent that they are distracted from the real business

of life, namely, their care of their immortal souls.
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From its earliest days the church propounded the notion that there was another world of
greater importance and value than the earthly world of the empire. Consequently the
Christians lived lives which put them at odds with the rest of their society. For the first
believers, their rejection of the world occurred accompanied by a firm belief that the
world that they rejected would not last for long anyway, and that Christ would come
again in their lifetime to call his faithful to their heavenly residence. Later, the martyrs
embraced death for their cause, holding their earthly lives as of little value in
comparison with their eternal one. However, by the fourth century, everything had
changed. The acceptance and adoption of Christianity throughout the empire meant that
Christians did not have to face death as a result of their beliefs and perceived anti-social
behaviour. The threat of apocalypse had receded long before, and the followers of
Christ found themselves in all strata of society. So the question which faced Basil and
his contemporaries was what did it mean to live as a Christian in a society which still
showed the trappings of its pagan past, but at the same time had embraced the truth of

the gospel?

Certain activities naturally were at odds with the Christian way of life, either because of
an association with other gods or because of a degree of immorality inherent in them. It
was in an effort to answer the questions about which activities were appropriate and
which were not that Clement wrote Paedogogus. He attempts to lay down principles
and guidelines which the Christian should adhere to if he is to live in accordance with
the faith that he professes. Basil does something similar in this address, but he is not as
prescriptive as Clement. He admits that reading classical literature is something that can
be done for pleasure and enjoyment, but as a Christian, he is uneasy with the idea that
pleasure should be an end in itself. After all, the attitude that proclaims temporary

enjoyment is one which has no awareness or apprehension of the true future.

In Ep.223, Basil reflects on his education, and despite his great success as a student he
announces that he discovered it was all ‘vanity’. It would seem that he wishes his
nephews to come to a similar realisation at an earlier age than he did. For this reason he
condemns those who read simply to get pleasure from literature, but commends the
example of the bees to his nephews: bees not only appreciate the beauty of the flower,
but also take nourishment for themselves. Likewise, the youths can enjoy the delights of
literature, but they must gain some lasting benefit through the experience, or else they

will discover that all their effort is simply ‘vanity’.
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TOLS ... Owwkovotv: those who pursue: Cf. 2.3, where Basil advises his nephews to

‘love and pursue’ those things which lead to the other (heavenly) life.

wéAewav: profit: Cf. 2.7: tng Yuxng ... wpéAeia: for the care of the soul.

4.8: xata maocov O oLV TWV HEAITTWV TNV elkOva TV Adywv DUV
pneOextéov: Therefore you must participate in literature entirely like the bees:
One question which arises from this image is whether Basil sees more of a danger in the
provision of the ‘honey’ by a third party rather than an encounter with it in its natural
state? At 4.3 Basil suggest that the nephews should be on their guard so that they do not
accept honey and poison, conjuring memories about Circe from the Odyssey and her
drugged drink with which she turned Odysseus’ men into pigs. If Basil is considering
the role of the teacher in his nephews’ education, and part of the purpose of this address
is to warn the youths to be on their guard against anything which their teachers could
say that might be contrary to Christian belief, and therefore prove hazardous to their
souls, then it is possible that Basil’s use of apian imagery provides his nephews with
another means for studying classical poetry. Unlike those who succumb to being
poisoned because they rely on someone else to provide them with the honey, bees
gather what they require for themselves and so take only goodness from the flowers
which they visit. Basil wants his nephews to approach the literature which they study in
the same way as the bees. Teachers may try to convert their students by presenting them
with anti-Christian messages through their exposition of pagan writings, so the youths
are to read the literature for themselves and make their own decisions about it.
Certainly, if the youths are still attending school then they have little choice in which
books they read or are exposed to, but part of Basil’s aim in this work is to encourage
his nephews to take responsibility for what they accept and reject, starting with Basil’s
own advice, and also applying to the way that they receive their teachers’ words. The
bees choose which flowers to alight on, and then choose what they will take away,
similarly the youths should make their selection according to what they see as being
useful for their souls. (On the possibility of pagan teachers converting their pupils, see
Julian, Ep. 36, but there is little evidence that it happened regularly.)
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A similar analogy is found in Plutarch, Adolescens (32e-f), stating that even ‘amid the
most pungent flowers and roughest thorns’ the bees are able to find honey, and so gain
some good from the plant. There is a distinction between the way the Plutarch views
literature and how Basil considers it, since Plutarch suggests that literature should only
be read as a preparation for philosophical study and therefore the flowers and thorns are
an unnecessary distraction from that aim, whereas Basil does see some enjoyment

coming from the perusal of various morally good works.

gxetval te yap oUte anaot Toig avOeoL magamAnoiwg Eémégyxovtat, ovTe Unv
olg av éruntwoty, OAa Gpépetv Emixepovoty, AAA doov avtwV EruTrdelov
TEOG TNV €pyaotiav Aafovoal, To Aowmov xalpety adpnkav: For they do not
approach all flowers equally, nor do they attempt to carry away the whole of those
to which they fly, but taking whatever is profitable for their work, they go away,
leaving the rest.: The bees are discerning in their choice of which flowers to land on,

and they are happy to only take what is necessary, rather than everything that appeals to
them.

4.9:  1MueiC TE, NV 0wDPQOVWHEV, OO0V OLKELOV ULV KAl ovyYeveg 1) aAnOeia
oY AVTWYV KORLOApEVOL DTtepPnoopeOa to Aetmopevov: We too, if we are

wise, bearing away from these writings whatever is suitable for us and related to

the truth, we will pass by whatever is left.:

NUELS te, T)v owdpoovwpev: We too, if we are wise: Basil’s continues his inclusion of

the nephews within the special group of Christians with the use of fjueic, and recalls

the sentiment at 1.3 about the types of man mentioned by Hesiod. The youths, if they
want to be considered wise rather than foolish, will heed Basil’s advice and read their
schoolbooks with a discerning mind, rather than devouring all that is presented to them.
This sense of exclusivity is further conveyed by the phrase at the beginning of this
section, that ‘the enjoyment of flowers for other people goes as far as the sweet smell
and colour’. Basil wants his nephews to be like the bees who collect more profit from
the flowers than others, but at the same time he knows that the young men will be
surrounded by those who do not read literature for gain, but simply enjoyment. Whether

those people are pagans or less discerning Christians, Basil forewarns his audience that
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there are those who will not seek profit from their reading, but at the same time the

nephews are encouraged to act like wise men rather than fools.

ovyyeveg M) dAnOeia: related to the truth: Contrasts with the earlier sentiments
about lying (4.6), and makes clearer why the ‘art of lying’ should not be practised. The
aim of the Christian is to adhere to the truth, so only those elements which pertain to the
truth in literature should be considered worthy of proper attention. (Cf. 3.2, that the

proper fruit of the soul is truth.)

vrtepPnoopeda 1o Aeimtopevov: we will pass by whatever is left: Refers to the
remainder of literature which presents unsuitable or untruthful subject matter. However,
the similarity with the previous reference to toig ... Aowtoig (other people) suggests

that Basil may be encouraging his nephews to ignore those who are unable to see the

benefit which can be found in classical writings.

Kat KaBdme g Q0dWVIAGS TOL dvOoug deedpevoL Ts dkdvOag
EkKAlvopeV, 00T Kal €Tt TWV TOLOVTWV AOYwV 00V XOT|OLUOV
KAQMwOduevoL, 10 BAaPBeoov pvAalwpeda: And just as we avoid the thorns
while plucking flowers in a rose garden, so also while enjoying whatever is useful
in these words we guard ourselves against the harmful: The image of thorns and
roses is a common topos in classical literature (See e.g. Lucian, How to Write History
28 (referenced by Wilson (1975, 49) and Petronius, Poems 1: ‘every man shall find his
own desire; there is no one thing which pleases all: one man gathers roses another
thorns”), but it does also appear to have become proverbial by late antiquity, since
GNaz, Ep. 183: ‘gather a rose out of thorns, as the proverb has it’. However a similar
sentiment to Basil’s is expressed by Clement in a discussion about finding the truth
within pagan knowledge: Str. 2.1: ‘It is a feat fit for the gardener to pluck without injury
the rose that is growing among the thorns’, which adds weight to the argument that
Basil may have been influenced by Clement in this work. (See Ch 3, 52-65 for more

discussion.)
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PvAalwpeOa: we guard ourselves: Echoes the earlier advice that the soul should be

guarded with all care lest some poison by taken with the honey (4.3). Basil uses the

word in the same context of finding honey, and avoiding whatever is harmful.

4.10: evOLG 0DV €€ AQXNG ETUOKOTIELY EKAOTOV TWV HAONUATWV Kol
OLVAQEUOLELV TQ TEAEL TTQOOTKE, KATX TNV AWQLKT|V tagotptioy tov AlBov ot
tav ordTov ayovtag: Therefore, straightaway from the beginning, we must
examine each of the lessons and make them fit together with the end, according to
the Doric proverb, leading the stone to the rope: Basil exhorts his nephews to
approach every lesson they learn, every book they read, with a view to the ultimate end,
which is the development of Christian virtue. They should not be distracted by the
entertaining or attractive in the works they encounter, but rather take away only what

contributes to their understanding of the truth.

Section 5

51:  Kat émedn)mep Ol apetng Nuag Emi tov Plov kabetvat del TOV NUETEQOV:
And since it necessary for us to enter into our life by means of virtue: Basil changes
his focus, and having encouraged his nephews to view their lessons with the ultimate
end in mind, starts to consider that end. He returns to the subject of the ‘other life’
which he maintains is the goal of every Christian (2.2), but adds the means by which
this life can be attained, namely via the path of virtue. This is not a departure from his
original statement that he would consider how to read pagan literature (4.1), but rather
an attempt to show how thinking about the end aim of life ought to affect the youths’
reading of their texts.

NUAG ... ToV Nuétepov: Basil uses the personal pronoun once more to create a sense

of exclusivity for himself and his audience.
Ot apetnc: by means of virtue: Virtue has been mentioned as important for the

nephews to imitate at 4.7, but Basil then turns his attention to the way that virtue can be

seen in pagan writings.
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The straightforward manner that Basil uses to introduce this concept of virtue as the key
to eternal happiness and the use of the pronouns which encapsulate the Christians as an
exclusive group give the impression that the ‘other life” is obtainable by all who seek
the path of virtue, and by inference, is available to all Christians. This simplicity is
called into question later in the section, but for the moment Basil suggests that his

nephews are fully capable of achieving their future heavenly life.

However, despite his emphasis on the need for virtue, Basil does not exactly define
what he means when he uses the word. The fact that in 4.2 he states that good men
ought to be imitated in words and actions suggests that that he is urging his nephews to
behave in a virtuous manner in order to cultivate a character which performs virtuous
deeds regularly. The nephews are not just to read about virtue in books, but the
admonition to ‘imitate’ the good suggests that they should act upon what they read. (For

the varying nature of virtue in Basil’s mind, see Helleman (1990, 39-41.)

elg TV TNV 0& MOAAX pEV TToMTALS, TOAAR O€ oLYYRAPELOL, TTOAAQ d¢ €Tt
niAelw PrAooddolg avopaoty Duvntal, Tolg TOVTOLS TV AdYWV HAALoTa
mipooekTéOV: We must pay especial attention to those sections of the writings which

pertain to this end: the many things sung by poets, the many things praised by
prose writers and still more by philosophic men:

TOAAX Hév o tais, MoAAx d¢ ovyypadevaot: It is not the case that pagan
writings need to be gone through with a fine-toothed comb in order to discover
examples of virtuous practice or sentiment; Basil states that ‘many things’ are said
about virtue in poetry and prose, suggesting that the school literary curriculum can

provide many useful examples for the edification of the young Christian.

TOAAQ@ O¢ &L MAelw PrAooddols avdpaotv: and still more by philosophic men:
This marks the introduction of a new idea as Basil refers to ‘philosophic men’ in
addition to those types of writers he has already considered. He could be looking
forward to the nephews’ later studies, but also may mention philosophers in preparation
for his use of the philosopher Prodicus at 5.11. (Cf. Plutarch, Adolescens 16a for the
idea of poetry as a training exercise for philosophy. Also Clement, Str.1.6 for the study
of secular writings as the best preparation for understanding Christian philosophy).
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There was a traditional rivalry between the study of rhetoric and philosophy, and Basil
appears to be directing his nephew slightly more in the direction of the philosophical
rather than the rhetorical given his comments at 4.6 about the ‘art of lying’. However,
while other Christian writers regularly use the term ‘philosophy’ about the Christian life

Basil himself generally does not.

TOLG TOLOVTOLS TWV AOYWV HAALOTA TRooekTéOoV: We must pay especial attention
to those sections of the writings which pertain to this end: The emphasis is on the
absorption of the good messages by paying extra attention to them, rather than the
rejection of the bad (cf. 4.2). Basil does not explain what ‘especial attention’ he has in
mind for the useful passages, but since he has previously discussed the ‘imitation’ of

good examples it is likely that he is thinking along those lines here.

5.2: 00 uKkQov yaQ to 0GeAog olkeldTnTd TIva kal cvvrifetay Taig Tv
VEwV Puxals TNG apetng £yyevéoOal, émelmeQ apetdotata MéEPuKev elvat ta
TV TOOVTWYV pHadnuata, dt anaAotnta Twv Puxwv eig Pddog
évonuawvopeva: For it would be of no small benefit, that any relationship and

acquaintance with virtue would be born in the souls of the young; since the lessons
of these kinds are disposed to be the most unchanging, being imitated most deeply
on account of the tenderness of their souls.: This fascinating sentence is the first time
that Basil appears not to address his nephews, but rather another adult with a concern
for the education of children. Has Basil temporarily forgotten his audience, or is he
addressing two groups of people at the same time as McLynn would maintain (2010,
111). The problem with the latter idea is that the interjection could be considered to
undermine the efforts the Basil has made previously to imbue his nephews with a sense
of their own responsibility for their learning and consideration of the useful in pagan
literature. True, he speaks to them as ‘children’ (@ ma1dec), but his tone is not
condescending or patronising. For him to suddenly speak about the youths in the third
person, rather than addressing them in the second, comes as a surprise and would surely
have upset the balance of equality which Basil has established in his relationship with
the nephews throughout the work so far. The work may have started as an oral address,
but it is likely that publication was always intended at some point (Holder 1992,

401n20), and see 5.3 for another example).
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TALG TV VEWV PLUXALS ... Ol artadotta Twv Ppuxwv: the souls of the young ...
on account of the tenderness of their souls: For similar sentiments see Plato, Rep.
377b; 378e; Plutarch, De Lib. 3e-f. Basil makes a similar observation in the Reg. Fus.
15, stating: ‘while the mind is easy to mold and as pliable as wax, taking the form of
what is impressed upon it, it should be exercised from the beginning in every good
discipline ... when reason enters and habits of choice develop, they will take their

course from the first elements learned at the beginning.’

olkeldtTA TLva kel ovvriOetary: any relationship and acquaintance: See 3.1 and
4.2 for other uses of the words. Basil suggests that pagan writings can be the means by
which the young become familiar with virtue, rather than necessarily encouraging a
familiarity with the writings for their literary merit. (See Kustas (1981, 255-6) and Eden
(1997, 46-53) for consideration of Basil’s understanding of oikovouia in relation to

literature.)

évonuawvopeva: being imitated: from évonuatvopat. It is used in Plato, Rep. 377b

meaning to stamp.

5.3: 1 timote dAAo dxvonOévta tov Holodov OTToA&Pwpev TavTl momoat
T €M & MAVTEG AdOLOLY, T) OLXL TTEOTEETIOVTA TOVS VEOUG ETT dpetnv;: Or
what else do we understand that Hesiod intended in writing these words which
everybody sings, if not to persuade the young to virtue?: Basil still appears to be
addressing adults as he uses the words tovg véouvg which he utilised previously in
considering the benefit that acquaintance with virtue will be to ‘the young’.

He refers to Hesiod, WD 286-92, and suggests that the verses were well known: words
which everybody sings. (Cf. use of the work at 1.3):

00Ld’ ¢yw €00AX voéwv €péw, néya vrrue I1égom).

TV L€V TOL KAKOTNTA KAl IAadov oty EAéoDat

ONwlwe: Aeln pév 600, HaAa d’ €yyvOL valel:

G O’ dpeTng Wpwta Oeot mpoTdpolOev €0nkav

afdvatot: pakog d¢ kat 6p01og olpog € avtnv

Kal TONXUG TO TEWTOV: €MV O &l AkQOV tkntal,

ONIin dn émerta éAeL, xaAemr) meQ éovoa.
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“To you, foolish Perses, | will speak good sense. Badness can be got easily and in shoals; the
road to her is smooth, and she lives very near us. But between us and Goodness the gods have
placed the sweat of our brows; long and steep is the path that leads to her, and it is rough at the
first; but when a man has reached the top, then is she easy to reach, though before that she was
hard.’

The passage is referred to in Plato, Rep.364c-d, which Wilson (1975, 51) suggests is the

more likely source for Basil than WD itself:

TOUTOLG O MAOLV TOIG AOYOLS LAQTLOAGS TIOTAGS ETTAYOVTAL Ol UEV Kakiag TéQL,
evmeTelag dOVTES, WS TNV HEV KakdTTa kKal IAadoV €otiv EAéoDal”
“ONidlwe: Aeln pév 000G, HAAa O’ eyyVOL valet:

e O’ aeTng Wowta Oeol mpomadolBev E€0nrav”

Kol Tvor 000V HakQAV Te KAl ToaXelay Kol dvavTn):

‘And for all these sayings they cite the poets as witnesses, with regard to the ease and
plentifulness of vice, quoting: “ Evil-doing in plenty a man shall find for the seeking;” [364d]
“Smooth is the way and it lies near at hand and is easy to enter;

But on the pathway of virtue the gods put sweat from the first step,” and a certain long and
uphill road.’

ITootoémovta: encouraging, persuading: The word is used particularly about the

study of philosophy (Wilson 1975, 51), and is used again later at 5.5. It lends weight to
the idea that Basil does have philosophical virtue in mind when he advocates the

familiarity with it in literature.

However, Basil expresses the idea thus: 6Tt toaxela pev mowtov kat dvoPartog,
KAt DEWTOS oLXVOU Kal TIOVOL TAT|ONG 1) TEOS ARETNV PEQOVOA KAL AVAVTIG
000G. [4] d10TtEQ OV TtarvTOC OVTE MEOTPN VAL VT dx TO 6OV, oLTE
TIEOOPBAVTL QAdIWG €Tl TO AKQEOV EADELV. Avw O¢ YeVOEVQ 0pAV DTTAQXEL WG
HEV Aela Te kal kaAT), g O gadia Te kal eVTTOQOG KAl TG £TéQac NdlwV TNg
ETTIL TNV Kaklov ayovong, v aBpoav etvat Aafetv €k ToL OVVEYYLS, O AVTOG
oUtog moutr)g épnoev: That the road bearing one to virtue is rough at first, and

inaccessible and requiring much sweat and full of toil and steep. For this reason
not everyone can approach it on account of the steep path, and nor can those,
having begun to climb it, easily get to the top. But, having got up, he begins to see

that it is both level and fine, that it is both easy and passable, and more pleasant
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than the other road leading to vice, which that same poet has said, is assembled to

take from near at hand:

Basil was likely to be familiar with both Hesiod and Plato, but there are significant
differences between his image of the steep path and that described by the pagan writers.
He introduces the two roads in a different order to the earlier authors: both Hesiod and
Plato discuss the fact that vice is easily accessible to all, and there are plenty of
examples of wickedness to choose from. Basil in contrast begins his description with
the difficult, arduous journey that is entailed when one seeks to follow the path of
virtue. He adds that the steep path turns out to be ‘more pleasant’ than the other, once
the initial strenuous passage has been completed. Hesiod states something similar,
agreeing that once the hill has been climbed, then virtue is easy to reach, but he does not
suggest that the path following the steep hill is enjoyable as well as level and passable.
Plato suggests nothing about the rewards of virtue at this point in Rep, nor does he add
the fact that the road is said to level out after a while; he focuses on the difficulty of

virtue in comparison with the ease of vice.

54:  xattng étépag Ndlwv TG €Tl TV Kaklav dyovong: and more pleasant
than the other road leading to vice: Basil introduces the concept of the ‘rewards’ of
virtue, since he states that although the road to virtue is hard, it holds greater and more
benefits than the road towards vice, not just in the future life, but also along the journey.
Once the initial steep path has been climbed, he states that the road levels out and does
not require so much effort. Once in this situation, the person seeking to cultivate virtue
will find the experience more enjoyable than he would a life of vice and ease. Basil
encourages his nephews that making the choice to cultivate virtue will reap rewards in
the immediate future not just after death. (See Fortin (1986, 69) for the suggestion that

Basil’s version of virtue is unappealing to his audience.)

From a Christian perspective the passage recalls Matthew 7.13-14: ‘Enter through the

narrow gate. For wide is the gate and broad is the road that leads to destruction, and

many enter through it. But small is the gate and narrow the road that leads to life, and

only a few find it.” Basil has this in mind in addition to the secular texts, and he

incorporates an extra element about the path to virtue which neither pagan writer

includes but which can be found in the Scripture. Matthew 7.14b states ‘only a few find
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it’, and Basil he adds the following between his descriptions of the two different paths
of life: dtoteQ oV arvTOg ovTe MEOOPN VAL avTH dx TO BP0V, OVTE TTROOTPAVTL
0adiwg emi o dxov EAOeLy: For this reason not everyone can approach it on
account of the steep path, and nor can those, having begun to climb it, easily get to
the top: This seems to go against the earlier suggestion that the attainment of virtue is
simple, if an individual is prepared to make the necessary effort. It transpires that
perhaps the life of virtue does not become the goal of all people, or indeed all

Christians, but rather those who are prepared to take seriously the call to a life of faith.

The same idea is expressed in GNys, Life of Moses 2.158: ‘The knowledge of God is a
mountain steep indeed and difficult to climb — the majority of people scarcely reach its
base.” (According to Jaeger (1954, 78) it is a common image in Gregory’s writings).
Several Christian authors use the image, and Basil may have been influenced in his
fashioning of the traditional topos by Clement. Str. 4.2 quotes Hesiod, WD 289-92 and
following it with Matthew 7.14: identical references to those used by Basil. (See Ch 3,

52-65 for the influence of Clement on Basil’s work.)

5.5:  Zpol pév yaQ dokel ovdeVv ETEQOV 1) TTOOTOETWV TJUAG ETT AQETIV KAl
TIEOKAAOVLEVOS ATtavtag ayaBoug etvat: For it seems to me that this is nothing
else than urging us on to virtue, and calling everyone to be good:

TIOOTEETIOVTA TOVG VEOUS €T apeTt v/ TOOTEETIWV M)A ETT dpeTrv: Basil uses
almost the same phrases before and after the reference to Hesiod, but the second time he
expresses himself in inclusive language which was prevalent earlier in the work. He
focuses again on his young audience rather than looking towards the adults he appeared
to have been addressing. The repetition of almost the identical phrases supports the
argument that this written version of Basil’s address is an amalgamation of his oral

delivery to an adolescent audience and a written piece intended for wider publication.

Kal mpokaAovpevog &mavtag ayaboug: and calling everyone to be good: This
contrasts with the o0 marvtog above (5.4) since now Basil argues that Hesiod was

encouraging everyone to goodness. Certainly the secular texts do not suggest any sense
of exclusivity, or that the beginning of virtue is not possible for all men, and this is the

message that Basil wants his nephews to take away from the illustration.
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TavTa dLeADEl, KAl oTe PN KatapaAaklo0évTag meog Tovg mOVoug,

nipoaTtooTvat Tov téAovg: and also to pass through these things so that we do

not become soft at the sight of the work, and stop before the end: Hesiod’s passage,
according to Basil, encourages people towards goodness while warning them that the
route to attaining virtue is difficult, but it also urges them to continue to the finish
because the path will level off eventually. Part of the reason that Basil emphasises the
fact that the journey is more pleasant once the difficult heights have been scaled is a
way of sweetening the pill for his nephews, suggesting that although they will go
through hardships it will be worth it in the end. C.f. the promises that Virtue holds out

to Herakles at 5.14. She states that he will undergo hardships and toils, and promises

‘nothing pleasant’ (ovd¢ 1)0V), although he will receive a reward at the end.

katapaAakioOévta: becoming soft/ to make effeminate: from katapaAaxiCow. It
is found infrequently with the prefix in classical Greek, but used regularly by the
Church Fathers. (e.g. Clement, Str. 4.4) (Cf. the use of trjv tou¢nv at 5.7 concerning

softness of the Phaeacians’ lives in contrast to Odysseus, who is the embodiment of
virtue. Just as the man who climbs the difficult path to virtue is like Odysseus, so the

one who ‘grows soft’ and ‘desists before the end’ is like the luxurious Phaeacians. See
also the description of Vice later in the section: kai U0 ToLPNc dwappeiv: flowing

through with softness.)

Kal HévToL Kal el TIg €TEQOC €0IKOTA TOVTOLS TIV AQETIV DUVNOEV. WG €1G
TAUTOV ULV Pépovtag Tovg Adyous amodexwpeOa: And indeed, if anyone else
praises virtue in terms that resemble these, then let us accept the words as bearing
us to the same place.:

el tig €tepoc: if anyone else: i.e. other pagan writers.

eowota: resemble, be like, look like: Basil is happy to accept the pagan versions of

virtue which resemble Christian versions, unlike other Christian writers, e.g. Lactantius,

197



Div. Instit. 6.5 who condemns those things which appear wise and have a semblance of

virtue but in fact fall far short of proper Christian virtue and wisdom.

5.6: Qg 0 éyw Tvog rikovoa detvou katapadeltv &AvOQOg TotnToL ddvolav:
As I have heard a certain man, skilled to understand a poet’s mind: Wilson (1975,
52) suggests that the man in question could be Libanius (GNys, Ep. 10 maintains that

Basil’s skills in oratory came from the school-room of the pagan orator, but see Ch1l, 2

for a discussion of their relationship).

devov katapadelv &vdpog mointoL dikvolav: skilled to understand a poet’s
mind: Basil informs his nephews that the judgements he encourages them to make
about pagan texts are entirely consistent with his own style of educational experience. If
Basil is setting himself up as an authority for how his nephews ought to approach their
school books in opposition to a possibly pagan teacher, it is significant if the man he is
thinking of here is Libanius. Basil wants the youths to adopt his way of looking at
classical texts, and if he cites a pagan teacher’s view on a particular author then it would
confirm that Basil’s erudition and cannot be dismissed simply as a Christian reaction to
pagan writings. In addition, if he did have Julian’s rescript in mind when composing
this work, the association with Libanius would be particularly important, given the close
nature of the relationship between Julian and the rhetor. (If Basil is making some
comment on the pagan scholarship of Libanius and Julian he would not be unique in
taking such a position: Hunter (1988, 26) maintains that John Chrysostom’s monastic

works were written in direct opposition to the paganism of the emperor and the teacher.)

davowav: thought, intention, purpose, mind: The word is found several times in the

address, and emphasises the need for Basil’s nephews to continually consider the advice
they are given by Basil and their teachers and seek to apply the useful to their lives. Cf.
1.5; 2.6; 3.3; 5.6, 5.8, 5.11, 5.12; 9.27; 10.4.

niaoa péV 1) moinotc @ Ounow apetng éotwv émawvog: all the poetry of Homer
is praise of virtue: The sentiment is found in Dio Chrysostom, Or. 53 which states that
Homer wrote much about virtue and vice (11). (Libanius Maxim 1 argues that Homer is

a useful source for all types of information.)

198



KAl avTa avT@ TEog Tovto Gépet, O tL un mapepyov: and everything of his
bears to this end, whatever is not incidental: The implication is that the ‘non-
virtuous’ material in Homer’s poems is not essential to the main substance of the

storylines.

ovX fjKlota d¢ €v oig Tov otpatnyoVv twv KepaAAnvwv memoinke yopvov &k
TOL vavaylov meplowbévta, MooV Hev aldéoal Vv PactAida pavévta
HOVOV: TOOOVTOV delv aloXVvnV OPAT|oaL YUUVOV 0OPOEvTa HOVOV, ETTELONTTEQ
avTOV AQEETI) VTl lpatiov kekoounuévov éroinoe: Not least in that which he
had made the general of the Cephallenians, having been saved naked from a
shipwreck, and although at first he felt shame at having appeared alone to the

princess but far from deserving shame at being looked upon naked, since Homer

made him arrayed with virtue instead of a cloak.:

tov otoatnyov twv KepaAArvwv the general of the Cephallenians: Odysseus.

The episode comes from Odyssey 6. (See above Ch4, 83-85 for Basil’s use and
adaptation of this story.)

5.7 Enerta pévrot kal toig Aotmoig PaiaéL tooovtov délov vouloOnvat,
wote apévtag TV ToLPNV 1) ovvéCwv, ékelvov AToPAETely kat CnAovv
amavtag kol undéva Patdkwv v te tote eivat &AAo tLav eOEaoOat paAAov

N Odvooéa yevéoDal, kat tavta ék vavaryiov mepiowOévta: Then indeed he

was also considered so worthy by the rest of the Phaeacians that, letting go of the
softness with which they lived, they all looked at and admired him, and none of the
Phaeacians at that time prays to be other than he was more than to become
Odysseus, and him saved from shipwreck.:

v TtovPr)v: the softness: The Phaeacians were known for their good living, and

became proverbial examples of delicacy and luxury. In Odyssey 8.248-9, King Alcinous

says that they are most famous for their feasting, dancing and skill with the lyre (cf.

4.4). In the context the Phaeacians represent the opposite of the virtuous Odysseus, who

is presented as a role model for Basil’s nephews. The Phaeacians are synonymous with

softness, and Odysseus, who has the opportunity to stay on the island but chooses not
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to, is a representation of the man who keeps climbing the steep path despite the

difficulties it presents.

gxetvov anoPAémery kat CnAovv anavtag: they all looked at and admired him:

Homer depicts Athene actually altering the appearance and stature of Odysseus in order

to make him a more impressive figure in front of the Phaeacians (Odyssey 8.19-20).

5.8: v rtovtolg yap €Aeyev 6 TOL Mo ToL TG dlavolag EENyNTNG HOVOV
ovXl Bowvta Aéyerv Tov ‘Ouneov: 0Tt detng VULV emipeAnTeéov, @ avOewmoL,
] Kal vavayioavtt OLUVEKVIXETAL Kol ETTL TN X€QO0V YEVOUEVOV YUUVOV
TIULWTEQOV ATtOdELEEL TV eVdaOVWY Patdkwv: For in these words the

expounder of the poet’s mind says that Homer, practically shouting, says: ‘Pay
attention to Virtue, O men, which swims with a shipwrecked man, and coming to
land with him, even naked, will show him to be more honoured than the happy

Phaeacians.’:

w avOpwTot: O men: Basil could be quoting his expounder here, but the words are a

contrast with his earlier address to his nephews as @ madeg (1.1; 2.1). He seems to
imply that during the course of the address his nephews are developing from children
into young men, as they accept his advice and become capable of making their own
decision to attend to virtue. Certainly it makes an effective introduction to the later story
of Herakles as Basil states that the hero had to make his choice between Virtue and Vice
at ‘that time of life which you also are’ (5.12). Just as Herakles had to make his choice,
so Basil hopes that his address will assist his nephews in making their own life

decisions.

TV evdatpdvoy Patdkwv: the happy Phaeacians: The happiness of the Phaeacians
has already been hinted at as being of an unworthy kind, reliant as it is on ‘full tables’
and singing. The word evdaipwv recalls 2.2 where Basil maintains that the goods of

the world are in no way comparable with the heavenly happiness of the life to come.
The Phaeacians, although classed as happy, really possess no lasting honour or joy

because they are dependant on external pleasures rather than internal virtue.
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59:  xaiyap oUtwg Exer: And indeed, it happens thus: Basil endorses the

message presented by Homer and his expounder, and then moves on to other writers

who express a similar sentiment.

T HEV AAAX TQV KTNUATWY, OV HAAAOV TV €XOVTWV 1] Kol OUTLVOOOLV TWV
erutvxovtwv €otiv: Other belongings are no more the possessions of their owners

than of anyone who can reach them: The idea that money and other riches are
constantly transferred from one person to aother is a widely expressed commonplace,
especially in philosophical writing (E.g. Euripides, Phoenician Women 555). A similar
idea is found in Christian writing, e.g. Matthew 6.19; Luke 12.15-21, but the thrust of
thinking in Biblical texts is that money will be lost when death comes, and that could be
sooner than anyone thinks. Basil’s consideration of wealth at this point in the address is
more closely linked to pagan moralising than Christian. (He considers the right use of
money at 9.17-21 and maintains that the only benefit which comes from having riches

is the ‘enjoyment’ of guarding it from thieves!)

WoTeQ &v madwx kKOPwV tMde kdkeloe petaBaAAopeva: just as in a child’s
game of dice they change from that man to this one: Wilson (1975, 53) traces this
reference back to Rep. 604c, but it is interesting that Plato does not suggest the dice is
exclusively a child’s game. Basil may emphasise the childish nature of games of dice
because of Christians’ negative feeling about games of chance. Canon 50 of the Council
of Trullo forbids laymen from playing dice, while Canon 42 of the Canons of the Holy
Apostles recommends that a clergyman should be deposed from his office unless he is
prepared to eschew all games of dice and chance. Although these edicts were passed
some time after Basil is writing, they reflect sentiment which must have been held
throughout Late Antiquity. Indeed, both Basil and John Chrysostom allude to the sinful
behaviour which was frequently found when men spent their time playing at dice (Basil,
Hex. 8.8; JChrys, Homilies 15; 47). Earlier writers also condemned the playing of dice
by adults (Clement, Paed. 3.11; among spurious works ascribed to Cyprian is a homily

against games of chance and dice-playing: Adversus Aleatores).

However, while the Christians were hostile to grown men wasting their time on dice
(JChrys, Homily on 1 Corinthians 12.9 suggests that such behaviour identifies the

pagans in society, because they do not condemn the practice), the image of children
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playing such games is found without a sense of disapproval. On one occasion Jerome
compares Origen’s youthful writing to a ‘boy amusing himself with the dice-box’
(Preface to Translation of Origen on St. Luke) suggesting that although these writings
are somewhat trivial in comparison with his later treatises, there is nothing inherently
wrong with them, just as there is nothing censorious in a child playing with dice.
Similarly in The Refutation of All Heresies, Hippolytus refers to Heraclitus’ use of the
image of ‘a sporting child, playing at his dice’ (9.4). Basil may be using the word mtaic
here to make explicit the message that he is thinking of games of chance in the context

of children, rather than adults.

Given that Basil has used mtaig with reference to his nephews previously (1.1, 2.1), the

use of the word here could also emphasise the idea that his nephews are fast leaving the
realms of childhood in order to embark on the life of reason and responsibility, and that
Is why Basil addresses them about the virtuous life. If the subliminal message contained
in the dice simile is that children play at such games but adults do not, and although
adults can acquire wealth, the virtuous man understands that riches are transferred from
one person to another without qualification, then Basil wishes his nephews to grasp the
idea that as they develop a more mature attitude towards life with regard to virtue, so
they should also cease to play childish games. Basil links those who want to keep tight
hold of worldly possessions with people who play children’s games, and by
encouraging his audience to reject the unreasoning state of childishness as he works
through his address he urges them to become examples of rational, virtuous men. (Cf.
Basil’s assertion in Attende tibi (Wagner 1950, 438) that young minds often imagine
acquiring wealth in adulthood, see Ch5, 111 for discussion.)

HOVN O& KTNUATWYV 1] AQETT avapalpetov Kat CwVTl kal TeAgvTroavTt
ntagapévovoa: so of all possessions virtue alone cannot be taken away, and
remains faithful to the living and the dead.: A commonplace in philosophic writings.

E.g. Seneca, On Firmness: ‘the only possession is virtue, and of this [a man] can never

be robbed’; Diogenes Laertius 6.1: ‘Virtue is a weapon that cannot be taken away’.

CovtL kal teAevmoavtt tagapévovoa: remaining faithful to the living and the

dead: This phrase would have special significance for a Christian audience since it
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implies, not just that an individual will be remembered as virtuous by posterity, but that

virtue will go with his soul to determine what eternal fate will await him after death.

teAevioavte : lit. one who has finished (life). Links with téAoc at 5.5: ) ...

TIQOATIOOTI VAL TOV TEAOLG.

00¢ev dn kat LOAwV pot dOKEL TEOG TOVS EVTIOQOVG ELTteLY TO: AAA T|UElS
avTolc oV dapenpopeda /Tng apetng Tov MAovTov, émel TO pev Eumedov alel,
[Xonpata & dvOpwnwv dAdote dAAog Exel: Whence it seems to me that Solon
was saying this regarding those who are rich: ‘But for ourselves, we will not
exchange virtue for wealth, since that is always sure ground, whereas another man
has a man’s money at another time.’: Basil quotes two other classical authors who
‘express similar sentiments’ to Christian ideas. The first is fifth century BC Athenian
statesman and lawgiver Solon, and Basil may have used Plutarch, Life of Solon 3 as the

source for this quote (fr. 15):

‘For many curs are rich, and men of class are poor,
But we’ll not take their riches in exchange

For our nobility, which always stays secure,

While wealth belongs to different men by turns.’

5.10: TMapamAnow d¢ tovtols kal tax @edyVIdog, €V oig PprotL tov Oedv,
Ovtva dn kat ¢pnot, tolg AvOpwMoLS TO TAAAVTOV EMIEETELY AAAOTE AAAWC:
aAAote pev mAovtety, dAAote d¢ undev éxerv: Similar to this also are the words

of Theognis, in which he says that god, whoever he means, inclines the scales for
men differently at one time or another, ‘To be rich at another time, or to have

nothing at another’. The quotation comes from Elegies 157-8.

¢notLtov Oeov dvtva O kat pnot: he says that god, whoever he means: Cf. later
5.14 where Basil states that Herakles’ reward for choosing virtue was ‘to become a
god’, as the writer says.” The use of ¢pnui has been used previously to identify stories

which Basil has borrowed from others (e.g. 3.3). Here he uses the word to express an

opinion which runs counter to his faith.

Whoever he means: Theognis mentions Zeus by name, but Basil parphrases with a

more general expression.
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Theognis states that god inclines the scales for men differently at one time or
another (toic avOowmolc 10 TadAavtov émiémely dAAote dAAwg). The image

comes from lliad 22.209 during the final battle between Achilles and Hektor: ‘the
Father lifted on high his golden scales, [210] and set therein two fates of grievous death,
one for Achilles, and one for horse-taming Hector; then he grasped the balance by the
midst and raised it; and down sank the day of doom of Hector, and departed unto Hades;
and Phoebus Apollo left him.” (It is also found in Iliad 8.69 and 19.223.) In the passage
there is no suggestion that Zeus deliberately decides which of the two heroes ought to
lose the battle, indeed, the use of the scales ensures that he acts as impartial arbiter
between the other gods who all support one side or the other.

There are several examples of scales used as an image in the Bible, particularly the Old
Testament. E.g. Job 6.2; Proverbs 16.11; Isaiah 40.12; 40.15; Revelation 6.5. Job 31.6
states: ‘let God weigh me in honest scales’, while Daniel 5.27 announces to King
Belshazzar: “You have been weighed on the scales and found wanting’. In these cases,
as in Homer, the scales are a symbol of something which God uses in order to get an

accurate picture of a human’s character and merits.

However, the lines of Theognis seem to suggest that ‘god’ has a hand in the changes of
man’s fortune, since he ‘inclines the scales differently’, and the divine being is

presented as synonymous with Fate.

5.11: Kat unv kai 6 Kelog mov 0oPlotrc TV EXutoL oUYYQUUUATWY
adeAda ToUTOLS €lg AQETNV Kal kaklav éprroocopnoev: And also the Ceian
sophist has philosophised somewhere in his writings a sister to these sentiments
about virtue and vice: Wilson (1975, 54) states that some manuscripts gloss the name
Prodicus after codlonr)g, but considers it an interpolation in the original text. He
comments on the precocity of Basil’s nephews that they could identify the philosopher
from the epithet. However, although Basil is primarily concerned that the youths read
their school-texts with a view to taking the useful rather than the frivolous, he
nonetheless wishes to imply that he is enough of an authority on literature so his words
will be accepted. Epithets like the one used here displayed a speaker’s erudition and

secured his reputation as an educated man.

204



épLroodpnoev: philosophises: At 5.1 Basil introduces philosophers as potentially

useful authors for his nephews to study, and here he presents an example for them.
Prodicus’ story of Herakles’ choice at the crossroads was used frequently by pagan and
Christian writers in antiquity. His own work appears to have been lost early on, and
Xenophon, Memorabilia 2.1.21-34 seems to have been the source for many ancient
authors. (See Ch4, 87-98 for a full discussion and analysis of Basil’s version of the

episode in relation to other renditions.)

5.12: &xe1de obtw e 6 AdYoc avTw, 6oa £y TOL AVOQOG NG dlxvolag
HEUvVNUAL ETel T& Ve ONHaTa oUK EmioTapal ANV ye 1) 0Tt AtAwg oUTwg
elonkev avev pétoou: His words went somehow thus, as much as | can remember

the mind of the man, since | do not know the words for certain, except that he

spoke in one way, without a metre:

doa éyw ... pépvnuat as much as | can remember: Basil maintains that he is

speaking from memory, likely following his source Xenophon who states: 6oa éyw

HERVTIHAL.

elonkev avev pétoou: he spoke ... without a metre: a prose writer rather than a
poet. Basil’s nephews would not have encountered prose works with the grammarian
(Cribiore 2001, 192), so here he introduces them to a story that they may not be familiar
with. However, it resonates with notions Basil has previously expounded reinforcing his

message and encouraging the youths to take a further step on the path to virtue.

OtL véw ovtL @ HoaxAet kopdn kat oxedov tavtnv adyovtL v NAwiav, f|jv
kat Opelg vov: that when Herakles was just a young man, and passing near that
time of life, which you also are now: Basil makes a connection between Herakles and
the youths, and suggests that his advice is coming at an opportune time for them since
they are nearing the age at which it is appropriate for them to make decisions about their

lives.
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BovAevopévew Totépav TeamnTaL Twv 0dwv: was deliberating which of the roads

he should turn himself to: Cf. 1.1 and 5.3-5 for Basil’s use of imagery of life as a
journey. At 1.1 Basil’s statement that he can direct his nephews to ‘the safest road”’ is

recalled here.

5.13: eivaryoo TV pév OO KOUHWTIKNG dleOKEVATHEVNV ElG KAAAOG, Kal
UTto ToLPNG dxppelv: For one had been equipped for beauty by embellishments,
and flowed through with softness: Vice is described as surrounded by luxury and
pleasure and flowed through with softness. The use of Toud recalls 5.7 and the

softness of the Phaecians in contrast to the hard virtue of Odysseus.

5.14: VmuoxveloOatl Yo ovdév avelpévov ovdE 110U, AAA Wpwtag Hveiovg
KAl TOVOUG Kat KtvdUvoug dlx maong Nmelpov te kat OaAdoong: For she
promised no dissoluteness, nor anything pleasant, but countless sweat and toils and

dangers, through every land and sea: Virtue offers a different life to that promised by
Vice, although the rewards are greater in the end.

A DowTac pueiovg kat movovug: countless sweat and toils: Cf. 5.3: the effort

needed to climb the hill to virtue. Basil reinforces his message by reiterating words he

has previously used.

dux maong Nmelpov te kat OaAdoong: through every land and sea: Cf. 9.2 where
Basil describes those who search throughout the world for temporary luxuries. Although
Herakles is promised struggles everywhere he goes his reward is great and eternal, in
contrast to the pleasure-seekers who ‘have no end to their toil” since they are never

satisfied.

aBAov d¢ tovTwV elvat Oedv yevéoDat, wg 0 ékelvov Adyog: but the prize for
these things would be to become a god, as the writer says: Neither Xenophon nor
others who give accounts of this story state explicitly that Herakles became a god at the
end of his life, and it is surprising that Basil seems to do so without precedent. He
qualifies it with the comment ‘as the writer says’, so adopting the same technique he

uses at 5.10 about Zeus.
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Nmep on) kat teAevtwvta tov HoaxAéa EvvémeoOat: Indeed in the end it was
this one that Herakles followed: Fortin (1986, 70) points out that Xenophon does not
resolve the debate between Virtue and Vice, but Maximus of Tyre, Disseration 4 states
that Herakles ‘bade farewell to Pleasure, and committed himself to the guidance of

Virtue.’

Section 6

6.1: Katoyxedov &mavteg, wv dn kat Adyog tig éotwv émtt codla: And almost
all those having some reputation for wisdom: Wilson (1975, 55) states that A6yog is
not used in the sense of ‘reputation’ by Atticists. However, see Plato, Rep. 550a &v

OHKQ® AOYw Ovtac: being held in slight esteem.

At 5.1, Basil maintains that many things have been uttered about virtue by different
writers, and he elaborates on the idea stating that “all those [with] a reputation for
wisdom’ have dealt with the subject at some time or another. This reinforces the notion
that the consideration of virtue is the aim of everyone who would wish to be known as
wise (although Basil goes on to discuss the hypocrisy of trying to get ‘reputation for

virtue’ by those who are not prepared to really cultivate the qualities (6.3)).

codia: wisdom: Used at 3.2-4 where the discussion focuses on the merits of classical

learning using the simile of a plant; the leaves of which represent the ‘wisdom from
outside’, while the fruit is ‘Christian truth’.

1) HUKQOV 1) pelloV elg dUVAULY €KAOTOG €V TOIG EAVTWV OLYYQAUHATLY
apetnc émawvov dteENABov: each of them according to his ability, to a greater or
lesser extent, has passed through the praise of virtue in his writings: This serves as
a caveat: Basil has maintained that many writers with a good reputation in the pagan
world do consider the question of virtue in their works and the natural consequence is
that his readers will be on the look out for virtue in all that they read. However, not all
discussions of virtue will be in line with Basil’s idea of Christian virtue (see Fortin
1981, 194), nor will all authors write well on the subject. Therefore by commenting that
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each writer will write ‘according to his ability’, Basil concedes that the quality of
consideration and the appropriateness of adopting ideas to a Christian lifestyle will vary.
However, the initial approach must be the same when virtue is sought in pagan writings.
(See Kustas (1981, 259-60) for the use of eig dOvapuyv and other such expressions by
Basil.)

0lG TELOTEOV Kal TeRaTéoV €Ml TOL Blov deucvival Tovg Adyous: we must obey

and attempt to display their words in our lives: Cf. 4.1; 6: Basil starts his discussion
of the types of writers who present valuable moral examples in their works. As at 4.1,
the emphasis is on the need not just to hear about virtue but also to apply the knowledge
and moral behaviour that accompany it to everyday life. See e.g. James 1.22-4 for a
Scriptural admonition consistent with this point of view. (‘Do not merely listen to the

word, and so deceive yourselves. Do what it says’.)

WG O ye TNV &XOL ONUATWV Tt Tolg AAAOLS PrAocodiav éoyw PePatwv: For
thus indeed is the man who confirms his philosophy by deed, which others confirm
no further than words: Cf. James 2.14-26 (‘What good is it, my brothers and sisters, if
someone claims to have faith but has no deeds? ...In the same way, faith by itself, if it
IS not accompanied by action, is dead.”). Basil’s sentiments are identical to those
expressed by the apostle, but Basil keeps his focus on the idea of pagan philosophy in
anticipation of the examples he will use later (e.g. section 7). He remains consistent
with the fact that he does not utilise the Bible in his address to his nephews, despite

uttering Christian doctrines and sentiments.

drroocodiav: philosophy: It is interesting that Basil uses the word philosophy here. At
5.1 he points his readers to the words of ‘philosophic men’ as containing useful
messages about virtue, and follows the comment with Prodicus’ story about Herakles,
as an example of the sort of moral episode which tends towards virtue. However, up to
that point Basil did not suggest that he is encouraging his nephews towards a
philosophic life, nor has there been any suggestion that he places Christian doctrine and

faith on the same level as classical philosophy.

Certain other Christian writers use the term philosophy about the Christian faith with

great frequency, and for some, Christianity superseded pagan ideas as the ‘true
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philosophy’ (Justin Martyr, Apol. Sec. 46 argues that Socrates had an intuitive
knowledge of Christ, Dialogue with Trypho 8 on Christianity as real philosophy). Basil
appears to have been less concerned about the idea of Christianity as ‘philosophy’ than
the other two Cappadocians. The word is found 210 times in the works of Gregory
Nazianzus, while Gregory of Nyssa uses it 407 times in his writings. In contrast, Basil

only refers to philosophy or uses related words 44 times.

Having added philosopher to the list of writers who can be useful to his young Christian
relations in 5.1, Basil illustrates what a typical philosophical story might look like, and
continues his discussion of acquiring moral virtue, but stays soundly within the area of
philosophical ideas. Section 6 explicitly mentions philosophy, and in the discussion of
the problem of inconsistency of behaviour and speech, refers to Plato by name. Section
7 provides a list of examples of pagan characters who, motivated by philosophy,
behaved in a way which was contrary to their natural inclinations. Although the
background to the ideas in section 7 is firmly based in Biblical tenets, just as the notion
that words without deeds are useless draws from the scriptural letter of James,
nonetheless Basil utilises pagan examples from school-texts to introduce these ideas to

his audience.

olog émvutal, tol d¢ okl atooovot: By these he has breath; the others dart
about like shadows: From Odyssey 10.495, referring to Tiresias in the Underworld. It
is also quoted by Plutarch, Marcus Cato 27.4 referring to Scipio, and Plato, Rep. 86d
has it included in lines which ought to be purged from Homer, since they encourage a

fear of death in those that read it.

oklat: shadows: Cf. 2.4, where Basil discusses the good of the earthly life in

comparison with the life to come after death, and states that the earthly good is ‘as full

as a shadow’.

6.2:  Kat pot dokel T0 TOLOVTOV MAQATIAT|OLOV Elval, OTeQ av el Lwyoadpov
Bavpaotov Tt oiov kKAAAOG AvOREWTOL pUNoapévov, 6 ¢ avTOG el TOLOVTOG
ET NG dANOeiag, olov €mil TV MvAakwV €kelvog €det&ev: And it seems to me
that it closely resembles this, just as when a painter is imitating some wonderful

beauty of a man, and he turns out to be just such a kind in truth as the painter
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shows him on his canvas: Wilson (1975, 56) identifies Plato, Rep. 472d as reminiscent
of this thought, although the discussion is different. Plato suggests that a painter’s art is
no less regarded if the perfect specimen he presents in his painting is found not to exist,
whereas Basil uses the image to suggest that the highest level of consistency is achieved

when the perfect portrait is an exact replica of its model.

6.3:  €mel 1O YE AQUTOQG HEV EMALVETAL TNV AQETNV ELG TO HEOOV Kol
HAaKQOUG UTEQ avTG AToTEVELY AOYOUG, Wl d¢ TO 110V 1RO TS CWPEOTVLVTG
KAl TO MAEOV EXELV TTEO TOV DIKALOL TLUAV, E0uKéval palny av £ywye Tolg €Tl
OKN VTG UTtokELvopévols ta doapata: For indeed, brilliantly praising virtue in
public, and extending lofty words on its behalf, but in private to honour pleasure
instead of temperance, and to honour having plenty instead of righteousness, | for
my part would say, resembles the plays by actors on the stage.: Criticism of those

individuals who do not live morally consistent lives was frequent in classical literature,

see e.g. Seneca, Ep. 75.4. It is also found in Scripture (e.g. James 2.14-26).

ETTEL TO YE AAUTIOWC EV ETIALVETAL TNV AQETNV €IC TO HETOV KAl HAKQOVUG
UmeE avtnc anotelvely Aoyovg: For indeed, brilliantly praising virtue in public,
and extending lofty words on its behalf: The phraseology is hyperbolic: ‘brilliantly
praising’, ‘extend lofty words’. Basil creates an image of a confident orator, extolling
virtue to a rapt audience, but his virtue is in word only: he does not practise what he
preaches. It recalls 4.6 where Basil states that orators ought not to be imitated ‘in their
art of lying’, and the behaviour he records here would fit into that category. Certainly he
speaks in general terms about the fact that one should not present a different character in
public from that seen in private, but it seems possible that he has his earlier comments

also in mind.

el To péoov: in public: Photius, Lexicon states that to Méoov was the name of one
of the law courts in Athens (Also Scholia on Aristophanes, Wasps 120 (LSJ A.111.8)).
Basil studied in Athens and if the name was still used or if it had passed down in
proverb then he could be making a pun here. It would be particularly likely if he is

imagining orators speaking in this passage.
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Hakoug ... Adyovg: lofty words: The phrase is found in Epictetus, Discourses 1.1
and Aristotle, Metaphysics 14.1091a (kat éotkev €v avTOILG elvat O Lipwvidov
HaKQOG AGYOGC: YiyveTal yap O HakQOg AGYog womeQ O Twv doVAwV dtav
unOev vyteg Aéyworv: ‘and it seems that in them we have a case of Simonides' "long
story"; for men have recourse to the "long story," such as slaves tell, when they have
nothing satisfactory to say.’). Basil’s sense parallels Aristotle’s use of the phrase, since

in both cases the words are uttered with little substance to back them up.

0l 0& TO NOL TEO NG CWPEOOVVNG KAl TO TAEOV EXELV TTEO TOV dKAlov
Twpav: but in private to honour pleasure instead of temperance, and to honour

having plenty instead of righteousness:

ola: in private: Contrasts with to péoov: in public.

o NovL: pleasure: The promise of pleasure held out by Vice is contrasted with the hard

work and ‘nothing pleasant’ offered by Virtue (5.13-14),

¢ owdeoovvnc: temperance: A philosophical term, translated variously as
prudence, moderation, sobriety and self-control. It is found in Scripture: Acts 26.25; 1
Timothy 2.9; 15. It is used 14 times by Plato in Laws, and 25 times in Rep. often in
conjunction with words for wisdom, courage and justice. (See e.g. Laws 964b; Rep.
487a; 504a). Lampe cites its similar use in the Church Fathers, as well as the fact it is
linked with the virtues: ducatoovvn), avdpeia, evoéBewax and poovnoic. (See e.g.
Clement, Paed. 2.13: ‘And the excellence of man is righteousness, and temperance, and

manliness, and godliness.”)

0 mAéov €xewv: having plenty: The desire for wealth is mentioned by Basil at 9.17,
where he compares those who acquire much money for its own sake to dragons who

sleep on their gold.

TR0 ToL dikaxiov: instead of righteousness: LSJ states that the word used in Homer

means ‘observant of custom’ and can also denote a ‘good citizen’, also in later authors.

211



It carries connotations of being ‘observant of duty’, both to the gods and men, hence the
translation as ‘righteousness’ (E.g. Odyssey 13.209). However, it comes to mean ‘just’
in the sense of legal correctness. Lampe states that in Christian writers the word

generally means ‘just’ when concerning God, and ‘righteous’ when concerning man.

gowcéval patnv av Eywye Tolg €Tt oKNVNG LIoKELVOUéVOLS T dpapata: | for
my part would say, resembles the plays by actors on the stage: The second reference
Basil makes to theatre (see 4.5). The issue here is not about the types of scenes
performed by the actors, but rather the fact that they pretended to be something that they
were not. (See Puchner (2002, 307) for the church’s objection to the theatre on

theological grounds).

ToLG ... tokowvopévolg: the actors: The original word meant answer, but it came to

have the sense of ‘hypocrite’ in modern English which reflects the attitudes of the early

church towards the theatre and those who performed on the stage (Puchner 2002, 307).

John Chrysostom goes a step further than Basil and paints all pagan philosophers as
actors, stating that they dress as philosophers, but that is as far as their philosophy takes
them. He contrasts them with the Christians who he says, are imbued with their
philosophical doctrines, and also act on what they believe (Homilies of the Statues
19.3).

ol wg PaotAels kal duvaotal TOAAAKIS eloépxovTal, oUTe PaIAels OVTeS OUTE
duvaotal oVdE pEV OUV TLUXOV EAeVBeQOL TO tapdTtav: For those men who
often appear as kings or lords, are in reality neither kings, nor lords, nor indeed
are they even free men at all: This idea was a commonplace (Wilson 1975, 56), but
plays themselves sometimes suggested that the performers were not free men, and when
threats of corporal punishment were made if the play was not performed well it tended
to imply slave status (e.g. Plautus, Asinaria 2-3, as discussed, with others, by Brown
(2002, 234-36). (See Ch3, 70-72 for a fuller consideration of how the Church Fathers
regarded the theatre.)
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6.4: elta HOLOLKOG HEV OVK AV EKWV DEEALTO AVAQUOOTOV VT TV AVQav
glval, Kat xopov KopudPalog pr) 0Tl HaAloTa ovvadovta Tov xopov éxetv: Also,
a musician would not willingly accept his lyre being out of tune, and the leader of
the chorus would not allow the chorus not to be singing in unison: The image of a
musician would have been a familiar one to Basil’s audience: tragedy was no longer
performed by troupes of actors, but the works were made popular by the tragodios, a

single singer who wore a mask, and often carried a lyre.

avTOG O€ TIS EKAOTOS DLXOTATLATEL TIROG €AVTOV, Kol OUXL TOIG AOYOLS
opoAoyovvta tov Biov magéEetar: So why does each man form himself into

separate factions, and not make his life agree with his words?: A similar sentiment

is found in Seneca, Ep. 75.4.

The concept of internal conflict is familiar one to Christian writers, and found in Paul’s
letters (e.g. Romans 7.23; Galatians 5.17; also 1 Peter 2.11). However, although the
Biblical texts declare the existence of an internal war which must be waged between the
various aspects of the human character, Basil’s discussion approaches it from a different
perspective. The impression given by Paul is that the virtuous and sinful sides of his
personality strive to gain supremacy within him, so that he sometimes does the good
things that he wishes to do, but also sometimes commits negative acts which he does
not wish to do. Basil does not so much imply an internal battle as the idea that the two
sides co-exist alongside each other, and the virtuous is displayed when it is right to do
so, but the bad is equally treasured, and is the part that is most indulged when away
from a critical audience. (C.f. JChrys, Homily on St. Matthew 6.16 in which he criticises
those who put on displays of virtue entirely for the sake of observers, but have no desire

to be virtuous for its own sake.)

In a similar way, the Emperor Julian’s Rescript on Teachers (Ep. 36) bases the
argument that Christians should not be teachers on the concept that ‘when a man thinks
one thing and teachers his pupils another... he fails to be an honest man’. Julian claimed
that school-teachers professed to teach morals as much as literacy and therefore those
who educate the young, ‘ought to be men of upright character, and ought not to harbour
in their souls opinions irreconcilable with what they publicly profess’. Since Christians
taught the works of Homer but did not believe in what he wrote about the gods, Julian
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maintained that they were not honest and therefore should be prohibited from the

classroom.

Owxotaowaoel from duxotaowxlw: to set at variance, form into factions: Most
frequently used of civil unrest and political dissention. (However, Josephus, The Wars
of the Jews 3.8.5 (361): 1) Tl t&x piAtata dixotaoidlopev, owpa kat Ppuxrv;: ‘why
do we set our soul and body, which are such dear companions, at such variance?’: the

only example in LSJ of this usage. Lampe cites only Synesius of Cyrene, Letter 95.)

6.5:  AAAT) YAwTTa pev oppokev, 1) & Gorv avwpotog, kat Evourtidnv
¢oct: But, does he say, according to Euripides: ‘Although the tongue swears, the

mind does not swear?’: Euripides, Hippolytus 612. Theatrical texts were read in school
in the fourth century, even after the dramatic art in its original form had died out, so it is
no surprise that Basil should be familiar with Euripides. He quotes from comedy and
tragedy in his letters, although there are perhaps fewer references to plays in this work
than might be expected (See Webb 2007 for suggestions).

The line is quoted by two Church Fathers: Origen (Contra Celsum 8.44) and Justin
Martyr (First Apology 39), which may suggest that the phrase had entered into popular
proverb, and Basil is thinking of that, rather than the play itself.

Kal To dokelv ayabog meo tov eivar dwwEeta: And will he pursue the goal of

seeming to be, in place of actually being good?:

dwwéetar: future of diwkw: Recalls Basil’s use of it at 2.3. He advises his nephews that

they should ‘love and pursue’ those things which lead to virtue. The same word here
emphasises the fact that the man who ‘pursues’ the appearance of virtue but not the

virtue itself is directing his efforts towards entirely the wrong thing.

AAX 00TO¢ €0t O Eéoxatog ¢ adkiag 60g, el Tt det [TAatwvi meibeobat, To
dokelv dikatov etvar pr) Ovta: But this is the most extreme boundary of
unrighteousness, if we can be persuaded by Plato, to seem to be righteous but not

being so.: Rep. 361a: eoxdtn ya aducia dokelv dikatov eivat un ovra: ‘For the
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height of injustice is to seem just without being so’. (See also Cicero, De Officiis 1.13;

GNagz, Or. 43.60: ‘For his aim was ever to be, not to seem, most excellent.”)

Section 7

7.1:  Toug pev odv TV Adywv, ol Ta¢ TV kaAwv €xovoty LToOT KA, oUTwg
amnodexwpeOa: Therefore, if these men have made suggestions of good in their

writings, we will accept them thus: Cf. 5.1: Basil says that special attention must be

paid to virtue when it is present in pagan writings.

TS TV KaAwv ... broOnkag: suggestions of good (things): As Basil encourages
his nephews to take hold of the ‘good’ things found in literature he prepares them for a
closer look at examples from pagan texts which could be useful. The first sections of the
address have established the Christian ‘backdrop’, that must be ever present when the
youths interact with classical literature, but Basil begins to engage with pagan
examples. However, having introduced the word ‘philosophy’ at 6.1, and referred to
Prodicus by means of an epithet rather than in a straightforward manner, Basil has
demonstrated that he is knowledgeable about the literature he expounds for the youths,
and can discuss it as a cultured man, fully conversant with classical writings, rather than

as a unlettered Christian voice.

émeldn) d¢ kat mMEAELELS oTovdALAL TWV TIAAALWV AVOQRWYV 1) VNG AkoAoLO i
TEOC MHag dixowlovtal, 1) T TV 1) oVYYRadEéwV PLAaTTOHEVAL AGYOLG,
punoe g évrevOev wpeletac anoAetmwpeOa: Then also the excellent

accomplishments of men of old which have been preserved up to our time as an
examples, either by memory, or being kept by the words of the poets or historians,

let us not ignore help from there:
nodéels omovdaiat: excellent/ earnest accomplishments: Cf. 4.1 ‘the deeds or

words of good men’ which ought to be imitated when poets describe them in their

writings.
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omovdaiat: excellent/ earnest: It is found in the New Testament with the general
meaning of ‘diligent/ earnest’, while in Attic writers can simply mean ‘good/ excellent/
worthy of attention’. Lampe has no citation of it used as an adjective, although states it
found in compounds meaning ‘serious’. Eusebius and Athenagoras mention the verb
omovdalw in the passive, with reference to literary works as ‘be studied, be

composed’.

twv taAawwv avdowv: of men of old: Cf. 1.4: ‘you who associate with the well-
regarded of the ancient men by means of the words they have left behind’. In the first
section Basil refers to the writers whose works are expounded to the nephews by their
school teachers. In this context he refers to the men who are the subjects of those
writings. The phrase is common in pagan and Christian writers, particularly when
suggesting that ancient characters can provide role models. See e.g. Plutarch,

Consolatio ad Apollonium 104d; De Herodoti malignitate 857f; GNaz, Carmina
Moralia 25.33; JChrys, De Inani 79. Plato, Protagoras 326a: v oic moAAat pév
vovOetoelg évelotv moAAal 0& dLEE0DOL KAl ETALVOL KAL EYKWULA TAAXLQWY
avopwV ayabwv, tvat 0 maig CNAQV HUNTAL Kal 0Q€ynTaL TolovTog yevéoOat:
‘[at school] they meet with many admonitions, many descriptions and praises and

eulogies of good men in times past, that the boy in envy may imitate them and yearn to
become even as they.’

1 HVIUNG ... dxo@lovtat: which have been preserved ... either by memory:
Possibly referring to events which are in the more recent past than things written by
classical writers. Although Basil is writing primarily about pagan examples, it is very
likely that he would also have had Christian examples in mind, in a similar way to John

Chrysostom.

Basil himself was very aware of the importance of the handing down of doctrine and
good example through tradition and memory. He and his peers celebrated the example
of local martyrs at the annual sevices commemorating their deaths (Leemans, et al.
2003, 15; 56) and he emphasised his acceptance of right doctrine and faith from his

grandmother, Macrina, who had received it from Gregory Thaumaturgus (Ep. 223).
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In addition to the role of memory in Basil’s own life, there is also the emphasis placed
on the ‘tradition’ of the church: the handing down of rituals and doctrine from the
apostles themselves to the church in Late Antiquity. The idea that the doctrines which
had been preserved in memory came from the earliest Christians was important since
one of the common charges levelled against the heretics was that they were introducing

novel theological ideas which were therefore unorthodox.

pvnune: Can mean ‘memory’, but can also refer to something written, although in the

sense of ‘official’ record, rather than literature.

N oMtV 1) ovyyeadpéwv puAattopeval Adyois: or being kept by the words of
the poets or historians: Cf. 2.7 and 5.1 where Basil lists those types of writers who

have produced work which will be useful in the cultivation of virtue.

7.2:  olov, éAowopet tov [TepAéa twv €€ dyopag tig &AvOpwmwv: 6 d¢ 0V
TIQOOELXE: KAl €I ATV DIOKETE TNV NHEQAY, O HEV APEWDWS TAVVWV aAUTOV
Tolg Oveldeaty, 0 8¢, ov HéAWV avtw. elta, E0TTéQAg 1)dN KAl oKkOTOLG
anaAAattopevov HoALS U0 pwtl mapémeppe ITeQkAng, 6mwe avTe U
dapOaein 10 mEog prAocodiav yvuvaaoiov: For example, a certain man from
the agora was railing at Perikles, and he did not take any notice of him; they held
out for the whole day, the one unsparingly abusing the other with reproaches, the
other ignoring him. Then, when it was already evening and dark, Perikles, scarcely

being left alone by the man, escorted him home, so that his training in philosophy

would not be utterly destroyed.

The episode is found in Plutarch, Life of Perikles 5, although in that version, Perikles
instructed his servant to take the man home rather than accompanying him himself.
However, the tone of Plutarch’s story fits with the message that Basil wants his
nephews to take from the episode: he (Plutarch) is clear that Perikles was genuinely
motivated by philosophy, and allowed it to regularly govern his actions. (e.g. 5.4:
‘Zeno, when men called the austerity of Perikles a mere thirst for reputation ... urged
them to have some such thirst for reputation themselves, with the idea that then very
assumption of nobility might in time produce, all unconsciously, something like an

eager and habitual practice of it’.)
217



OTwe avT@ un dtxdpOapein o mMEOg PrAocodiav yvpuvaaoiov: so that his
training in philosophy would not be utterly destroyed: The purpose of Perikles’
actions was not altruistic, but self-beneficial; to make into deeds the words that he read,
and so ensure a consistency of character within himself. This is a perfect example of the

type of behaviour Basil encouraged his readers towards in section 6.

This is the first time that Basil has suggested that philosophy could have some personal,
earthly benefit, rather than just being the means to salvation (although cf. the pleasant
outlook from the path to virtue after the hard steep part is over). It appears that he is
seeking ways to present virtue as the preferable option, rather than just the morally right
one, and the Perikles story serves this purpose. Perikles does not suffer the man’s abuse
in silence or provide assistance to his enemy just because it is the morally correct course
of action, or because it will help in the cultivation of virtue for its own sake. Rather he
does the right thing because it will serve him and the development of his character, and
mean that he is not torn inside by a conflict between knowing what he should do and not
doing it (cf. James 4.17). He will be cultivating virtue, but the benefit will be the
absence of pain and confusion rather than just the knowledge that he has acted

virtuously.

Basil’s encouragement towards virtue rests on two arguments, the first is that it will be
rewarded with the goods of the world to come; the second is the immediate rewards
which make a virtuous life more pleasant than the other less-virtuous option. (Cf. the

endless toils of those seeking after luxury and exotic foods, 9.2-3).

7.3:  maAw tig EvkAeidn to MeyapodOev mapoluvOeic Oavatov nmeiAnoe
KAl €EMWHO0EV: 0 0 AVTWHOoEV 1) UMV ilewoaoOat avtov, kal mavoewv
XaAeTws mEOGg avtov Exovta: Again, a certain man, having been provoked by

Eucleides of Megara took an oath and threatened to kill him. However, he
(Eucleides) swore in return that he would truly appease the man and make him
stop being angry towards him.

The episode is found in Plutarch, De Cohib. 462c and De Fraterno Amore 489d. For a

discussion of this passage and others as preparation for the youths’ later life
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experiences, see Ch5, 102-3. Eucleides was a great admirer of Socrates, and often the

subject of improving anecdotes, see e.g Diogenes Laertius 2.5.30; 2.10.106-8.

OO0V AELOV TWV TOLOVTWYV TL TAQADELYUATWV el0EADELY TNV HVIUNV AVOQOS

UTIO 0EYTC NoN katexopévov: How valuable is it that examples of this kind

should come to the memory of men restraining their passion?: Basil suggests that
the examples of good behaviour can be recalled by people when they are experiencing

similar situations and are on the threshold of succumbing to instinct and passion.

opYyng: passion: It is used 89 times in the New Testament, usually translated as ‘anger’

in the context of human characteristic (e.g. Ephesians 4.31) and ‘wrath’ when referring
to God (see e.g. John 3.36; Romans 1.18; 1 Thessalonians 5.9; Revelation 14.10; 16.19;
19.15). It is frequently found in conjunction with Oupog in lists of negative behaviour

(e.g. Ephesians 4.31; Colossians 3.8). Basil considers the distinction between the two

words in the context of human emotion in Adv. Eos (See Rousseau (1994, 225) and
above, Ch5, 106.)

7.4 1) Toaywdia Yo oL TOTEVTEOV ATAWS AgyovorT), €T €x0povg OupOg
omAiCeL xelpa: For one must not be persuaded by the tragedian when he says,
‘simply, against enemies anger arms the hand’:

[The Migne edition puts amAdg as part of Basil’s text, but Wilson (1975, 27) keeps it
in quotation marks, presumably because the original line reads: amAovg ém’ éx0polg

pnv0og omAllewv xéoa (Euripides, Rhesus 84).]

This is the second time that Basil quotes Euripides as an anti-exemplum: identifying
something that a pagan writer states which Basil does not want his nephews to attend to
(see 6.5 for the first occasion). By using literature in this way, Basil demonstrates to the
youths that not everything in classical literature is virtuous, and they should be on their
guard against it, seeking to identify the bad as well as the good. (Cf. 4.2, and Fortin
(1981, 195-6) for the opposite opinion.)

In discussing the use of comparison, Basil states: ‘if there is some relationship between

[pagan and Christian] writings, then the knowledge of them would be useful to us. But
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if there is not, then indeed the act of placing them side by side to observe the difference
would be no small matter to making sure of the better one’ (3.1). However, the majority
of Basil’s examples and references up to this point have been positive ones, showing the
youths where pagan virtue recalls Christian virtue, and therefore providing examples
which can be copied in order to acquire the right behaviour and qualities. With his use
of quotation from tragedy Basil goes on to illustrate the practice of the second part of

his statement.

Garnett (1981, 212) has pointed out that the problem with Basil’s advice lies in the fact
that the youths would need knowledge of Christian virtue in order to make the
judgement as to whether a sentiment in pagan literature was useful or not, but Basil
suggests how they might approach this angle. Section 7 is the first time Basil makes
close links between virtue as present in pagan texts and Christian morality. The
examples of pagan worthies he uses exhibit behaviour consistent with the commands

contained in Jesus’ Sermon on the Mount, found most fully in Matthew 5.

It is significant that at the point where Basil might be seen to put himself at odds with
the pagan teachers who the youths learn their literature from, he supports his arguments
and perspective with specifically Christian adages, rather than taking a general moral
line. At 4.4 where he rejects the things that the poets might say about the multiplicity of
gods, he simply states that such things should be ignored since they are clearly
inconsistent with Christian belief. However, this sentiment, particularly the comment
about the bad behaviour of the gods, would not necessarily place the young men in
opposition to their tutors, since the immorality of the divinities was a problem for pagan
thinkers as much as Christians. A greater problem arises when Basil suggests ideas

which conflict more obviously with pagan philosophy.

Basil quotes Euripides and maintains that the sentiment found in his play is a wrong
one, which ought to be ignored. The practice he uses is the one he advocates at 3.1;
alongside the positive examples from pagan history which prove to be useful in
understanding Christian tenets, is an example which highlights the differences between

heathen and Christian sentiment.

OQupog: anger: rather than opyrc as used previously. However, the two words are

often found together in passages of Scripture (7.3).
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Wilson (1975, 58) points out that Basil’s quotation is in reality inaccurate, since he
should be using pvOog rather than Oupog. The words are similar, although have
different meanings. It is possible that Basil has misremembered, or confused the sounds

of the letters in order to quote the wrong word. Basil goes on to repeat Ovpog in the

following line, keeping the word, rather than reverting to the original opyng .

AAAX pAaALOTA pev punde daviotacOat mEOg OUHOV TO TTARATIAV: €L OE N
0&dLOV TOLTO, AAX WOTTEQ XAALVOV AVTW TOV AOYLOUOV eUPAAAOVTAC, Un) €AV
éxdpépeobat megatéow: But while we should especially leave aside anger

absolutely, if this is not easy to do then putting in reason, just like a bit, we must
bear it to go no further: Several Bible verses recommend that Christians should avoid
becoming angry (e.g. Proverbs 29.8; Ephesians 4.26; 4.31; Colossians 3.8; James 1.19-
20).

gL d¢ un 0ddov tovto: if this is not easy to do: Aristotle, Nicomachean Ethics 2.9: ‘it

is a hard task to be good’ suggests that anger is easily provoked, but the hardest task is
learning to become angry only at the ‘right’ person rather than everyone (Cf. 8.12). A

similar sentiment is found in Plutarch, De Lib. 10d-e citing the examples of Plato and

Archytus.

AAX @OTTEQ XAALVOV AT TOV AOYIOUOV eUPAAAOVTAC, un) eav EéxpépecOat
ntepatéQw: then putting in reason, just like a bit, we must bear it to go no further:

Cf. James 3.3 on the power of the tongue (‘When we put bits into the mouths of horses

to make them obey us, we can turn the whole animal’).

Wilson (1975, 58) states that the image of the bit is a common one in classical writing
and cites Plato, Phaedrus 254. Plutarch, On Moral Virtue 6 and Adolescens 33f. Cf.
Clement, Paed. 3.12: ‘A horse is guided by a bit, and a bull is guided by a yoke, and a

wild beast is caught in a noose. But man is transformed by the Word.’

7.5: Emavaydywpev d¢ 1OV Adyov avOIg TOOS Tt TWV OTIovdaiwv

nodéewv apadetypata: But let us lead our words again to the examples of
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earnest deeds: Basil focuses again on positive examples from history. The use of Tcwv

omovdaiwv mea&ewv repeats the words at the beginning of the section, emphasising

Basil’s return to his topic.

IMapadetypata: examples (of behaviour): Cf. Plutarch, Adolescens 34c on the

benefit of studying many useful examples.

ETUTITE TIC TOV LwPQOVIOKOU LWKQATNV €I AVTO TO TIEOCWTOV EUTIECWV
APeDWC: 0 O& OVK AVTNEEV, AAAX TIAQELXE T(W TAQOLVOVVTL TNG OQYNS
Eudpopelofat, wote ££oelv 1o1 kat DTTOLAOV AVTEW TO TTEOTWTIOV VTIO TWV
nAnywv etvac: A certain man, having fallen upon Socrates, the son of
Sophroniscos, was striking him unsparingly about the face. He did not rise up
against him, but suffered the drunkard to fulfil his impulse, so that his face was
swollen and bruised from the blows: The story is found, with altered details in
Diogenes Laertius 6.33 and 6.89 about different people (Diogenes and Crates
respectively), and Gregory Nazianzus also relates it in Or. 4.72 concerning Antisthenes.
Plutarch, De Lib. 10c has a story about Socrates being kicked by a ‘bold and impudent
youth’ against whom he took no personal revenge, since he likened the boy to a donkey,
saying that he would not kick an animal back if it harmed him. The similarity between
the Socrates’ episode in Plutarch and the stories told by Diogenes and Gregory suggest
that the details may have merged in Basil’s mind, causing him to make Socrates the

subject of the anecdote.

AAAX TTAQELXE TQ TTAQOLVOLVTL TNG 00YNG Epdopeiobat: but suffered the
drunkard to fulfil his impulse: It is interesting that Basil takes up various details from
the different accounts of his story. Diogenes is said to have been ‘roughly handled’ by
‘revellers’ (eloeAOwV MOTE ... €l¢ VEWV OVUTOOLOV ... TANYAS €Aafe), which
implies that high spirits, accompanied by some alcohol, were to blame for his blows.
However, Basil describes his perpetrator as ‘a drunkard’ (magotvovvtt), and suggests

that the man had no good, or even accidental, reason for man-handling Socrates, but

was simply out of control on account of his wine consumption.

¢ 00YNG éudopeloBat: to fulfil his impulse: 6pync is used once more, linking this

episode with the previous examples.
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Certainly, the examples of men the youths are to imitate are the characters of Perikles,
Eucleides and Socrates, but Basil acknowledges that the behaviour displayed by these
‘heroes of virtue’ is not easy to achieve. He concedes that to put aside anger is a
difficult task, but justifies the knowledge of these tales by saying that remembrance of
them will help someone who is in the grip of an angry impulse by demonstrating the

right behaviour, and so assist him in ceasing from his immoral action.

The fact that the man who beats Socrates is said to be in the grip of opyrc provides

Basil with another ‘anti-exemplum’, albeit in an understated manner. He does not

explicitly hold up the drunkard as the antithesis of Socrates’ virtuous approach, but
there is the unspoken idea that if only the man had known about and recalled those
examples previously mentioned to help to suppress passion, he would have stopped

himself from harming the philosopher.

In this way Basil is able to demonstrate a cautionary tale to his nephews. He urges them
to become like Socrates and Perikles, but if they do not take his advice and learn to
restrain their natural impulses they are in danger of becoming the opposite type of man;
the type presented as the villains of these particular stories (Cf. 1.3: the three types of
man from WD 293-7, and Basil’s encouragement for his nephews not to be like the third
kind of individual). He uses a similar technique in Adv. Eos, describing the physical
effects which anger has on a person, and exhorting his hearers to avoid appearing in the
same way. (See Chb5, 104-5.)

WG O 00V €MAVOATO TUTITWYV, AAAO eV OVOEV O LWKQATNG Ttotoal, Emryodiat
O¢& T HETWTIW A€yeTal, WOTEQ AVOQLAVTL TOV dnuovEyov: O detva émotet: [7]
kat tooovtov apvvaoOat: Therefore, when he ceased his striking, Socrates did
nothing except, as it is said, write on his forehead, just like a craftsman on a statue,
‘what’s-his-name’ did this; and so he defended himself only this much: Gregory
Nazianzus gives the same outcome to the story; the wounded party ‘wrote upon his
forehead’ the name of his attacker. Neither writer suggests the method of writing
employed and it is in Diogenes’ accounts that the idea makes more sense, since the

names are written on a sign hung round Diogenes’ neck (6.33) or on a label which was

then stuck to Crates’ forehead (6.89).
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Basil also differs from Gregory in that he suggests Socrates took a small revenge on the
man hitting him, since he ‘defended himself only this much’, by writing his name on his
head. However, Gregory interprets the same action differently, writing that Antisthenes

wrote the name of the man ‘perhaps in order to accuse him more forcibly’.

7.7 tovTo OXEDOV €IS TAVTOV TOIG THETEQOLS PEQovTa, TOAAOL AElov etvat
pprjoacdat tovg TnAucovtovg Grut: Since these things bring us near to these
tenets of ours, | say that there is much value in those of your age imitating them:
Cf. 3.1: “if there is some relationship between one another of the writings, then the
knowledge of them would be useful to us’ and 5.5: ‘if anyone else praises virtue in
terms that resemble these, then let us accept the words as bearing us to the same place.’
The previous statements carried the degree of uncertainty: ‘if there is some affinity’ etc,
but here Basil unequivocally states that the examples he cites relate directly to Christian

philosophy.

upunoaoOat imitating: Used before at 4.2, 4.4 and 4.6. Basil reiterates the idea that
the ‘actions of good men’ are worthy of imitation, but the difference here is that the
examples he holds up are of true characters, rather than fictional individuals constructed
by poets.

oL TNAovToULG: those of your age/ of a certain age: The word can be used as an
indication of youth, but can also imply great age (LSJ). So the tone here is not
necessarily suggesting that the youths are very young and so should hear the stories, but
possibly rather than they are ‘such an age’, i.e. have come to the right age to be thinking
about how to live and behave, and which role models would be useful in guiding them
towards the right path of life. The term echoes that used 5.11, referring to Herakles at

the crossroads, when he was ‘passing near that time of life, which you also are now’.

¢nui: | say: Basil uses the voice of authority, used previously at 1.4, where he

established his credentials for addressing the young men.

Throughout the address Scriptural foundations lie beneath Basil’s argument, even if
they are not explicitly expressed. This seems to be because, as stated in 1 and 2, that the
youths are not old enough to have a thorough knowledge of the Bible, and have not
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been exposed to the Scriptures in such a way as to make them familiar with the
Christian mysteries (2.5-6). However, since Basil has established that there are
likenesses between pagan and Christian literature, he illustrates just how scripture and
classical writings overlap, and draws on any Biblical knowledge that his nephews might

have.

The examples Basil uses in this section all relate to Jesus” Sermon on the Mount, found
in its fullest form in Matthew 5. He does not state which Biblical precepts he has in
mind when he claims the affinity between classical and Christian culture, but the
examples are surely deliberately chosen and picked because they highlight precepts
which the nephews would have been familiar with. (Ferguson (1999, 82) suggests that
the material contained in the Sermon on the Mount was particularly used in the training
of new converts and those approaching the catechumenate and for this reason the
influence of these precepts on the church was significant. Basil’s use of them in his
address identifies teaching which his nephews would have received or be about to

encounter, especially if they are being encouraged to become catechumens.)

The fact that Basil does not make the links between the pagan stories and the tenets
expressed in the Sermon on the Mount explicit when he recalls the anecdotes is possibly
because he wants to see whether the youths can draw their own conclusions. In a similar
manner to the way that he introduces his first reference to Hesiod, WD at 1.3, Basil
waits a little before he fills in the blanks. McLynn (2010, 112) suggests that Basil is
deliberately testing his nephews, trying to elicit certain responses from them to see how
much pagan literature they know. It is interesting that he also does not inform his
nephews where these tenets appear in the Bible either. He makes reference to the words
of Jesus, but without putting them into a Scriptural context. Is this because the nephews
are only just starting to be familiar with the Bible? Or are they still at the stage where

their Bible knowledge comes from oral instruction rather than reading it for themselves?

TOUTL HEV YOQ TO TOU LwKQATOUS AdEAPOV €kelvw T apayyEéApatt, OTL TQ
TOTITOVTL KATAX TNG OlxydVog, Kal TNV ETépav maéxetv mpoonke: [8] tooovtou
detv amapvvacOau: For the action of Socrates is brother to that other precept,

that to the man hitting us on the cheek we should offer the other one, and it is
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necessary to defend ourselves only to this extent: The tenet to which Basil refers is
Matthew 5.39 (also found in Luke 6.29).

adeAdov: brother: LSJ defines the word as ‘son of the same mother’; is Basil trying to
convey a particular idea, i.e. not just that pagan and Christian ideas are similar, but they
have some shared heritage? (C.f. Clement, Str.1.7 and idea that philosophy was given to
the Greeks because they did not have the Jewish revelation and it was to prepare them
for the truth that Jesus brought.)

7.8: 710 d¢ tov ITepucAéoug 1) 10 EviAedov, T tovg duwkovtag DTopuévery
Kal MEAWS avTV TG 00YNGS avéxeoOal, kat tq toig £x0oic evxeoOat T
aya0a, dAAx pn) énapacOat: And the examples of Perikles and Euclides are

brother to that one which says to submit to those persecuting you, and to suffer
their anger gently, and to that one to pray good things for those who hate you, but
not to curse them: Matthew 5.11 and 5. In addition, the same sentiments are found in
Romans 12.14 and 12.17-21.

w¢ O ye €v ToUTolg TMEOTAOEVOELS OVK €T AV EKEIVOLS WG ADVVATOLS
duartiotroetev: Thus indeed, the man who, having been taught these things

beforehand would not find it impossible to have confidence in those others: The
idea that the things learned through pagan education will then become realities in the
Christian life and experience is an important one (See Wilson 1975, 58). The sentiment
is similar to that expressed by Basil and others about the need to teach children
important principles while they are young, so that the lessons they learn become deeply
engrained in their psyche and are hard to reject when they grow older. (Plato, Rep.
377b; Plutarch, De Lib. 3e; Basil, Reg. Fus. 15.)

Does Basil mention these examples because he expects his nephews to already know
them, in which case he is connecting something familiar to Christian tenets? Or is he
introducing the pagans as new characters and hanging their actions on already heard
Christian principles? The implication appears to be that if these models are known
already, then hearing the words of Matthew 5 will not seem so difficult because the
reality has previously been illustrated real characters. Is the encouragement for the

young men even greater given the fact that the examples Basil uses are pagans, who
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behave in this manner even without the benefit of Christian revelation? (C.f. JChrys, De

Inani 79 states that both pagans and Christians should be held up as role models.)

nipontadevOeig from mpomadevw: to teach beforehand: LSJ cites only Plato, Rep.

536d and Aristotle, Poetics 1337a as evidence of this word. However, it was used by the
Church Fathers with the sense of ‘preliminary instruction’. E.g. Clement, Str. 1.5:
‘Before the advent of the Lord, philosophy was necessary to the Greeks for
righteousness. And now it becomes conducive to piety; being a kind of preparatory
training to those who attain to faith through demonstration.’; 2.8: ‘God deemed it
advantageous, that from the law and the prophets, men should receive a preparatory
discipline by the Lord.’; 2.20: “The divine law, then, while keeping in mind all virtue,
trains man especially to self-restraint, ... and disciplines us beforehand to the attainment
of self-restraint.”’; Origen, Contra Celsum 3.58: ‘But if you will show me teachers who
train young men for philosophy, and who exercise them in it, I will not from such turn
away young men, but will try to raise them, as those who have been previously
exercised in the whole circle of learning and in philosophical subjects...” and
Clementine Homilies 5.25: ‘it behoves parents providing for the chastity of their
children to anticipate the desire, by imbuing them with instruction by means of chaste
books’.

7.9:  ovk av magéABouut to ToL AAeEavdov, O¢ tac Ouyatépac Aageiov
atypaAwtovg AaPwv Oavuaotov Tt olov TO0 KAAAOG TaQEx ey
HAQTLUQOVHEVAGS, 0VdE TTEOOWELY NElWTEV, AloXQOV elval KQIvwV TOV &vdpag
EAovTa yuvaukawv 1ttnonvac: | will not pass by the example of Alexander, who
having taken captive the daughters of Darius, did not think to look at them, who
had been reported to have such wonderful beauty. For he judged it shameful that
having captured a man, he might be defeated by the charms of women: Plutarch,
Life of Alexander 21-22 gives details of Alexander’s dealings with Darius” widow and
daughters, although it is the widow who the conqueror refuses to see. Similar sentiments
to Basil’s are found in Plutarch, Moralia 338e and 343b, and also De Curiositate 13:
‘So too Alexander would not go to see Darius's wife who was said to be very beautiful,
but although he visited her mother, an elderly woman, he could not bring himself to see

the young and beautiful daughter.’
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Basil recalls this episode in a Christian light, rather than suggesting that Alexander was
behaving chivalrously as Plutarch does. However, Aulus Gellius, Attic Nights 7.8 cites
the works of Apion as a source for the story, and quotes him, saying: ‘He forbade the
wife of his vanquished foe, a woman of surpassing loveliness, to be brought into his
presence, in order that he might not touch her even with his eyes.’ If Basil knew Apion,
that version of the story might readily have suggested itself for use in the context with
the gospel precept. (Ammianus Marcellinus, Rerum Gestarum 24.4.27 portrays the
emperor Julian behaving like Alexander when he refused to look at Persian dancers who
were brought to him after the capture of Maiozamalcha. Similarly to Basil, Ammianus
Marcellinus suggests the action was motivated by asceticism and desire for chastity
rather than chivalry (Smith 2011, 69n82).)

TOUTL YAQ €IG TAUTOV €Kelvew PéeL, OtL 6 euPA&Pag mEOG 1)dOVNV yuvakit Kav
w1 T €0y TV potxelav emteAéot), AAAa t@ ye v embvpiav ) Ypoxn
napadéEaxodat, ovk ddietal Tov &yrkAnuatoc: For this bears to that precept,

that the man who looks at a woman for pleasure, even though he does not
accomplish adultery in action, indeed since he has admitted the desire into his soul,
he is not released from the charge: Basil refers to Matthew 5.27-28 (‘You have heard
that it was said, ‘You shall not commit adultery.” But | tell you that anyone who looks at

a woman lustfully has already committed adultery with her in his heart.”).

Too¢ 1)dovrv yuvauki: to a woman with regard to pleasure: Cf. 5.13 and the

description of Vice as a woman leading a swarm of pleasures behind her.

7.10: 10 d¢ tov KAewiov, twv ITuBarydgov yvweinwy évog xaAemov
TUOTEVOAL ATIO TAVTOUATOL CUUBTVAL TOIG T)UETEQOLS, AAA OUXL pUnoapévou
oToLOT). TL & 1)V 0 €moinoev €KELVOG; £E0V DL OOKOL TOLWV TaAdvVTwV Cnuioy
amoduYELY, 6 d¢ ATETIOE UAAAOV T) OHOCE, KAL TAVTA EVOQKELY HEAAWV:
aKovoAg, ¢Hot DOKELV, TOV TEOOTAYHATOS TOV OQKOV ULV ATIAYOQEVOVTOG:
Again, the example of Cleinias, one of the disciples of Pythagoras; and it is difficult
to believe that this agrees with our precepts by chance, and not through imitation

by conscious effort. What was it he did? It was possible for him to avoid a loss of

three talents if he swore an oath, but he would rather pay than swear, and he
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would have been faithful to the oath too, but having heard, it seems to me, the
command forbidding us to take an oath.: The episode is found in Iamblichus’ Life of
Pythagoras 144, although Cleinias is not mentioned by name. (See Rist (1981, 214) on

whether this can be taken as evidence for Basil’s familiarity with lamblichus.)

ovXlL ppmoapévov ortovdn: not through imitation by conscious effort: Basil
attributes the same practices to pagans as he endorses for Christians. It makes sense to
him that if he and others encourage Christians to find good in pagan writings and
imitate the positive virtue they find there, then it is likely that pagans will do the same
with Christian literature. The tenet to which Basil refers is Matthew 5. 33-37. Similar
ideas are found in Deuteronomy 10.20; Leviticus 19.12; Numbers 30.2; Deuteronomy
23.21.

Section 8

8.1:  AAANOmep €€ doxne éAeyov, TAALY elg Tavtov Eénaviwpev: But let us
discuss again the subject which | was talking about at the beginning: In the previous
two sections Basil has demonstrated the manner in which his nephews ought to interpret
pagan examples of virtue, but he returns to the idea introduced in 4.2 that not all

literature contains a virtuous message.

aoxng: beginning: This was the subject of section 4, not the beginning of the work

itself, although Basil may be referring to the beginning of his more detailed discussion

about pagan writings.

oV TTAVTA £ENG MAAdEKTEOV MUY, AAA 6oa xorjoua: it is not necessary for us
to admit everything we come to in succession, but as much as is useful: Cf. similar
phrase at 4.1: ‘do not turn your mind it all of it without exception’. There Basil
advocates the imitation of the words and deeds of good men, but the rejection of
morally bad examples. He also introduces the notion of approaching literature as bees
approach a field full of flowers, taking only what is useful and leaving behind anything

that is not.
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xomnowua: useful, serviceable, good for use: used elsewhere: 1.5; 4.9.

KAl yaQ aloxov Twv pev otiov ta BAafeoa duwbetobat, twv dé
HaOnudtwy, & v Puxnv UV Teédet, undéva Adyov éxewv: For itis
shameful to reject harmful things in foods, but to have no concern for the teaching
which nourishes our soul: Cf. the discussion about consistency of behaviour at 6 and
again at 9.17. Here Basil makes a distinction between the soul and body, and suggests
that although people spend time considering safe, good foods for their bodily

nourishment, they do not consider the health of their souls sufficiently.

For a similar notion see Plutarch, De Lib. 5a where the author rebukes those parents
who chastise their children for bad table-manners but ignore the substance of their
education, and Basil, Attende tibi considering animals’ intuitive ability to avoid harmful
foods. Basil adds that God lays down precepts which allow men to acquire by reason
the advantage which animals have through nature. (Wagner 1950, 433): ‘Moreover, in
obeying this precept, we become vigilant custodians of the resources God has bestowed
on us, avoiding sin as the beasts shun noxious foods’; kat pvAakec wuev dkoPelg
TV TR Beov dedoUEVWV MUV APOQUWY, PEVYOVTEG UEV TNV AUXQTIAY,
WOTEQ T AAoya Ppevyel TwV BowpaTwv Ta dnAntrowa.) (See also Ep. 236.4

and Athenagoras, On the Resurrection of the Dead 6).

AAX OOTTEQ XELUAQQOVY TTAQATVQOVTAS ATIAXV TO TIOOOTLXOV EUPAAAecOaL:
but just like a torrent sweeping everything in its path, we absorb indiscriminately
everything we come across: The image of a river flood is a common one in classical
literature, e.g. Homer, Iliad 5.88 and 11.492. (The simile is used by GNaz, Ep. 48.9 to
Basil, explaining his unhappiness about Basil’s decision to consecrate Gregory to the
newly created bishopric of Sasima. He challenges Basil: ‘Do you then play the man and
be strong and draw all parties to your own conclusion, as the rivers do the winter
torrents’: pev avopllov Kal KQATALOL KAl TavTa EAKE TTQOG TNV 0€XVTOV
d6Eav, WomeQ ol moTapol Toug Xetpdeovg.) Cf. use in Basil’s homily Adv. Eos

(Wagner 1950, 448).
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The idea of a river being out of control in a flood contrasts with the examples of those
pagans who lived according to reason and consistency. The characters in section 7 who
are not to be imitated: the man railing at Perikles and the drunkard who beat Socrates,
are those whose lives resemble the water torrent; they are directed by uncontrollable
passion and lack of virtue. In contrast, Basil’s nephews are not to let themselves be
borne along by the prevailing strong current, but instead adopt reason which will help
them to be discerning about the ideas that they adopt and the literature they read.

8.2:  xkaltotTiva €xet AOyov KLBEQVI)TIV HEV OVK ELKN TOLG TTVEVHAOLY
eprévat, dAAX TEOG GEpoVE eVOVVELY TO OKAPOC: KAl TOEOTNV KATA TKOTIOU
PAAAELV: Kal pev O1) Kal XAAKEVTIKOV TLVAL 1) TEKTOVIKOV OVTA TOU KATX TV

téxvnyv épieoOat téAovc: And indeed isn’t there a reason, when instead of giving
way to the wind a helmsman goes up against it and steers the ship to a safe
harbour and an archer aims at the mark and indeed some metalworker or
carpenter keeps in mind the end of his craft: The three citations of artisans whose
examples can be followed are, as Wilson (1975, 60) states Platonic in origin, but he
does not give examples which could have been Basil’s influences. The image of the
pilot is found in Laws 961e, and the notion of aiming at a mark in any activity is
considered in 963b. The archer aiming at a mark is explored in 705e, but there does not
appear to be a passage which can be identified as Basil’s source in Plato, using all three
examples. Plato, Gorgias 503d-e discusses the fact that it is important to keep the
purpose of an activity in mind, since without that view the task will be unsuccessful:
“The good man, who is intent on the best when he speaks, will surely not speak at
random in whatever he says, but with a view to some object? He is just like any other
craftsman, who having his own particular work in view selects the things he applies to
that work of his, not at random, but with the purpose of giving a certain form to
whatever he is working upon. You have only to look, for example, at the painters, the
builders, the shipwrights, or any of the other craftsmen, whichever you like, to see how
each of them arranges everything according to a certain order, and forces one part to suit

and fit with another’.

kata okoTrtov: at the mark: Cf. Plato, Gorgias 507d: ‘This, in my opinion, is the mark

on which a man should fix his eyes throughout life’; also Philippians 3.14:°I press on
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toward the goal to win the prize for which God has called me heavenward in Christ

Jesus.’

TOL Kt TV TéXvNV éplecOat téAovg: keeps in mind the end of his craft: Cf.
4.10: ‘we must examine each of the lessons and make them fit together with the end’.
This continues the theme which Basil introduced in section 4, that the end of every
lesson ought to be kept in mind to ensure the right path is taken through life. The
nephews are to approach their reading of classical literature bearing in mind the eternal
life they wish to acquire through the cultivation of virtuous deeds (cf. Plato, Gorgias
503e).

NHAG & KAl TWV TOLOVTWV dNUIOVEYWV dToAeimecOal, TEOS YE TO CLVOEAV
dUvaoOat tax Nuétepa: but should we leave behind the methods of these

craftsmen in respect to our ability to be able to see our own interests?:

nuag: the use of the pronoun, along with T uétepoa emphasises again the group

identity of Basil and his nephews as Christians, and establishes typical Christian

behaviour.

10 ovvopav: to discern/ see: Cf. Plato, Laws 965b:‘Did we not say that he who is a

first-class craftsman or warden, in any department, must not only be able to pay regard
to the many, but must be able also to press towards the One so as to discern it and, on

discerning it, to survey and organize all the rest with a single eye to it?’

OV YO OT) TV HEV XEWRWVAKTWV 0Tl TL TTEQAC TG €QYAOIAG, TOL d¢
avOpwmtivov Blov okOTIOC OVK €0TL, TEOG OV APOQWVTA TIAVTA TOLELV Kol
A€yeLv XOT) TOV Ye U1] TOIG AAOYOLS TAVTATIAOL oo EokEVAaL LéAAovTa: For is
it the case that there is an end of the work of the craftsmen, but there is no aim of

the life of man, towards which it is necessary for us to look at everything we do and

say, iIf we are not going to be entirely like brute beasts?:

okormog: Cf. 8.2: the aim of life: Used elsewhere in the work as a compound: 4.10;
9.25; 10.4.
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niavta moLtety kat Aéyerv: everything we do and say: Cf. the exhortation 6.1-4 about

the need to make speech and action conform in order to make progress in the virtuous
life.

Tolc aAoyolg: to brute beasts: Wilson (1975, 60) cites Plato, Protagoras 321c for
usage. It contrasts with the previous discussion of the craftsman and the ‘reason’
(Aoyoc) which governs their respective behaviours. The word literally means ‘without
speech’, or ‘without reason’, and is used to identify animals because they do not have
the capacity to talk or behave in a rational manner. Since Basil goes on to emphasise the
need for reason to be used in deciding the course and aim of life, the use of &Aoyog

here is surely deliberate.

The notion that animals are morally and rationally inferior to humans is suggested by
Basil at 4.5 where he condemns the bad behaviour of the gods. The sexual liaisons of
the pagan deities are, Basil states, so morally degenerate that even animals which have
no moral code or reason would be ashamed of them. Similarly here, he considers that
animals have no aim towards which the action of their life strives except what is
immediate and necessary. Such behaviour is clearly a long way from the focus on
eternal life which the Christian should hold, and if a man does not consider his life’s

aim he is no better off than the irrational beasts.

1 0UTWG AV EMNUEV ATEXVAOS KATA TWV TTAOLWV TX AVEQUATLOTR, OLDEVOS ULV
VOU ETtL TV TG PuxTS oldkwV kabeCopévou, eikn kata tov Blov dvw katl
Kkatw megupepdpevor: Or in this way we would be simply boats without ballast, if

we do not have reason taking up position on the rudders of our souls, being carried

without direction up and down through life.:

Kata v mAolwv ta dveppatiota: Plutarch, Animine an corporis affectiones sint

peiores 501e has a similar idea, stating that those suffering from the sickness of the soul
are unable to perceive it with reason, and therefore will not listen to doctors in order to

find a cure.
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vou: reason: as opposed to Adyoc. Used on five other occasions in this work: 4.1; 8.13;

9.4;9.6; 9.14.
LSJ defines it as ‘mind’, in the sense of ‘employed in perceiving and thinking’. New
Testament writings have it mostly as ‘mind’: e.g. 1 Corinthians 2.16: ‘we have the mind

of Christ’; although also ‘understanding’: 1 Corinthians 14.14-19.

Plutarch, Adolescens uses it 28 times, and De Lib. 15 times. Significantly, 4f, criticising
a father who was ‘devoid of both mind and sense’ (Vov kat ¢poevav kevov); also Se,
discussing the permanence of learning, and the supremacy of two elements of human

nature: ‘mind and reason’ (Voug kait AGyog).

TV NG Puxns oldkwv: on the helms of our souls: Cf. 1.5: ‘do not hand over the

rudders of your minds’ to pagan writers and teachers.

oia&: handle of rudder, tiller also helm. (See e.g. Plato, Statesman 272e: ‘the
helmsman ... dropped the tiller of the rudder’: 6 pév kvfeQvrng, otov mnNdaAiwv

olakog adépevog.)

If ola€ is understood as ‘helm’, then the image of reason sitting on the soul, guiding it
as a steersman would a ship creates a link between the idea expressed here and that
introduced at 1.5, regarding the ‘rudders of the mind’. At the beginning of the address
Basil tells his nephews that they should not follow their teachers and the ancient writers
blindly, but rather listen to his advice and guidance. However, the introduction of the
image of reason as the helmsman of the soul develops this idea and suggests that the
nephews can start to exercise their own reason based on the principles which Basil has

taught them as a foundation.

¢ Ppoxnc: of the soul: Reason is needed not just to control what an individual thinks,
but more because what is thought has a bearing of the state of the soul, and therefore the
soul’s eternal fortune. Although he expresses himself in terms consistent with classical
understanding, Basil is always conscious that his primary concern is for the Christian

salvation of his audience.
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elKn kata ToVv Blov avw kal k&tw mepupepodpevol: being carried without

direction up and down through life:

etkn): ‘without direction, without purpose’. It can also mean ‘in vain’, and appears to

be used in this way in the New Testament frequently, e.g. Ephesians 4.13-14 and James
1.6.

The image is found in other Church Fathers, e.g. GNys, Against Eumonius 9.1: kaAwg
0 Yevvadag kaOdmeQ Tt TAOLOV AVEQUATIOTOV AVTOUATWS VTO TWV TNG
ATIATNG KVHATWV T AtévL TG aAnOelag eykaBopuiCet tov Adyov: ‘Nobly
does the gallant man bring his discourse like some ship without ballast, driven unguided

by the waves of deceit, into the harbour of truth.’

8.4: AAAN WOTEQ €V TOLG YUUVIKOLS AYywOLy, el ¢ BOUAEL TG HOVOIKNG:
EKEVWV EL0L TV AYWOVWV Al HEAETAL WVTIEQ OL OTEPAVOL <TIQOKELVTAL> KAl
0VOEIC YE MAANV AOKWV 1) TAYKQATIOV, eltax KIOaICetv 1) avAely peAeta: But
just as in gymnastic contests, or if you prefer, musical competitions, there are

exercises for those contests which have crowns as prizes, and indeed no one

practising wrestling or pankration then takes care of playing the lyre or flute.:

€V TOIG YLHVIKOIG aywotv: in gymnastic contests: Cf.2.6: the use of gymnastic

exercises as a practice for fighting in battle.

ayworv: used frequently in New Testament writing. E.g. Hebrews 12.1b; 1 Timothy

6.12; 2 Timothy 4.7.

€L d¢ BovAel, ¢ povowengc: or if you prefer, musical competitions: Basil’s use of
the second person refocuses attention on his audience, and raises the possibility that one
or other of his examples will be better related to by his nephews. The two examples
relate to each other, but Basil selects illustrations that would be most appealing to boys:

sport and music.

[Both of these pastimes were fundamental elements of classical education in earlier

centuries, although even before Basil’s time their importance had been reduced in
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favour of concentrating on literary studies. Consequently both physical activity and
music had become the remit of the wealthy or professional individuals (Marrou 1956,
130-32; 138-41).]

ékelvoV 0L TOV AywvwVv at peAétal, wvme ol otédavol: there are exercises
for those contests which have crowns (as prizes): On the idea that activities
undertaken in order to gain some reward require practice and effort cf. Cyprian,
Exhortation to Martyrdom, Preface. 2: ‘For he cannot be a soldier fitted for the war who
has not first been exercised in the field; nor will he who seeks to gain the crown of
contest be rewarded on the racecourse, unless he first considers the use and skilfulness
of his powers.’

KAl 0VdE(S Ye TAANV AOKWV 1) TAYKQATIOV, elta kKIOapllewv 1) avAetv peAeta:
and indeed no one practising wrestling or pankration then takes care of playing
the lyre or flute: The pankration was a form of upright wrestling, and was the most
violent of the games at the Greek athletics. There were very few rules, only eye-gouging
and biting appear to have been illegal actions. Presumably Basil selected wrestling and
pankration from all the different games in order to make use of the named examples
Polydamas and Milo in the following lines. However, the image of fighting an
adversary is a pertinent image to Christian readers, not just because of the parallels with
St. Paul’s references to fighting, but also to elements of Christian martyr stories (cf.
2.7).

The image of wrestling is found in many Church Fathers to describe those who
contended for the faith, whether or not a martyr’s death awaited them. Basil’s use of the
illustration here works on two levels, the surface image of famous ancient sportsmen,
but also conjures ideas of Christian heroes who suffered for their beliefs. The idea is
recalled later in this section, when Basil considers the hardships endured by athletes and

the prizes awarded to them.

ktOapiCetv 1) avAetv: the lyre or flute: The two instruments most commonly used to

accompany dramatic performances. Clement, Paed. 2.4 discusses the appropriateness of
musical instrument playing for Christians, and considers the Biblical exhortations to

praise God on different instruments.

236



The activities which Basil considers in this section, success in musical and gymnastic
contests are very much individual activities: signifying personal success rather than
indicating corporate involvement in the church. The emphasis on individual
achievement is found in 1 Corinthians 9.24 (‘Do you not know that in a race all the
runners run, but only one gets the prize?”), although it is partly used as a contrast
between the games and the Christian life. The analogy used by Basil highlights the two
elements of Christianity: the fact that God can be approached by the individual who
bends his efforts towards the end of virtue, but also the role of the church in training and
guiding individuals toward that desired end. In addition, the identity of an individual
Christian within the religious group is important in encouraging each member of the
group to continue his efforts towards virtue. Hence the emphasis Basil places on the use

of first person plural pronouns, and the inclusive way he addresses his nephews.

8.5:  oUxovv 0 [ToAvddpag ye: AAX €kelvog TEO TOL & y@wvog Tov OAvuTIATY,
T dQpata ot TEéXOoVTA, KAt dx TovTwV TV loxvv ékpdtuve: Indeed
Polydamas did not do this, but instead before the Olympic Games, set up running
chariots, and honed his strength in this way: Basil mentions the pankratist
Polydamas, along with the wrestler Milo, in Ep.339 to Libanius. Evidence for
Polydamas, who won the Olympic Games in 408BC, is found in Pausanias 6.5 and
Diodorus Siculus 9.14.2. Pausanias cites him stopping the chariots as a particular feat of
strength rather than a common practice technique as Basil suggests, although he may
recall the story because it easily identifies Polydamas. Also, Polydamas’ great efforts in
practising for his contest parallel the message that the path towards virtue is full of

difficulty: even practising is hard.

oL dywvog tov OAvuruaot: the Olympic Games: On the basis of inscriptions
found at Olympia the games appear to have still been taking place late into the fourth
century (SEG XLV 412 refers to a bronze plaque listing winners of events up to AD
385), although the Emperor Theodosius abolished them in 393 because of their pagan
religious connections (OCD, 1066).

The Church Fathers regularly mention the Olympic Games, but their opinion of them is
sometimes difficult to judge. Certainly, they make much of the parallel between running
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the race of the Christian life and the efforts exerted by the Greek athletes. In addition
the crowns offered to the victors at the games find a similar analogy in the crown with
which Christ will reward his faithful. However, despite their readiness to commandeer
the popularity of the games to present illustrations to help understand the nature of
Christianity, the Fathers generally do not appear to have endorsed the games as a whole.
See e.g JChrys, Homily XXII on Romans 14.20-21 announcing that the Olympic Games
were undertaken in honour of the devil himself. Also the fourth century Constitutions of
the Holy Apostles 8.4.32, state that competitors in Olympic Games, along with flute and
lyre players at the games, prostitutes and theatricals, must abandon their profession if

they are to be baptised.

Kkal 6 ye MiAdwv ano g aAnAeippévng aomidog ovk éEwBetto, AAA avrtelxev
wBovpEVOGC, OVX T)TTOV 1) OL AVOQLAVTEG Ol T HOAVBdW ovvdedepévor And
what about Milo, who could not be forced off a greased shield, but held out against
the pushing no less than would statues bound to their bases with lead.: Milo of
Croton won at the Olympic Games six times between 540-516BC. The fact of him
standing on a greased shield is found in Pausanias 6.14.5-7, but he is not the source for
the simile. In the Church Fathers the image of a fixed statue is found in JChrys, Homily
13 on First Corinthians 4.16: ‘Contemplate then a statue of gold or rather of something
more costly than gold, and such as might stand in heaven; not fixed with lead nor placed

in one spot.’

8.6: xalanafanAwg al peAétat avtoig magaokeval twv A0Awv noav: And
in general their exercises were a preparation for the contest: Cf. 2.6 about utilising

in battle the skills which were acquired in sport.

€L d¢ ta Mapovov 1) ta OAVpmov twv Povywv meQLelgydlovTto kQovpaTa,
KATAALTIOVTEG TNV KOVLV KAL T YUUVAOLX, TaXV Y &v otePpavwv 1) 00ENG
£tuxov dLédpuyov To N katayéAaotol eivat kata 1o owpa: If they had taken

more pains about the notes of Marsyas or Olympus of Phrygia, having left behind
the dust and the gymnasia, would they have quickly attained crowns or glory, or
would they have escaped not being ridiculed on account of the state of their

bodies?:
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Marsyas: A satyr who was credited with being the first to play the aulos (double flute).

Apollodorus, Library 1.4 and Herodotus, Histories 7.26 have accounts of the story.

Olympus of Phrygia: Two musicians by this name from Phrygia. The elder was a
mythological figure connected to Marsyas as a pupil (Plato, Symposium 215c), and
these two are cited in Plato, Laws 677d as the inventors of musical arts. The later

Olympus from the seventh century BC was credited with being a master-flautist.

Basil has the two mythological characters in mind, since they are so closely connected
with one another, but it is interesting that he contrasts two real Olympic athletes with
two legendary musicians. Some Church Fathers regarded music as a negative pastime,
not least because of the potential immorality connected with certain songs (9.7-10;
Clement, Paed. 2.4). Does Basil have such an opinion, which might explain why he
uses a mythical creature as his example of a musician? If so, then it could be suggested
that Basil holds the attitude that music is a negative pursuit, while athletics is a good
one. However, that does not appear to be true. The problem Basil highlights is not that
abandoning athletics for music would be to exchange one noble exercise for an ignoble
one, but rather than the practitioner of one must not forget his aims in that pursuit, and
be tempted towards a different pastime. Success in athletics contests will not be

achieved if the athlete plays music instead.

otepavwv 1) doEne: crowns and glory: Crowns mentioned above (8.4). Later Basil
refers to the temporary nature of prizes in the Olympic, and other, Games. Here
however, the paring of the words ‘crown’ and ‘glory’ is significant; looking forward to
the specifically Christian understanding of contending in arenas for certain rewards. The
words are closely connected in much early Christian writing, not least because of the
use of the phrase ‘crown of glory’ to be awarded to those Christians who achieved
heavenly prizes. (E.g. 1 Peter 5.4; also Cyprian, Ep. 8, encouraging the martyrs; GNaz,
Ep. 44.) On athletes” motivation, see Clement, Str. 7.11; Paed. 3.8.

N dLéPuyov T0 1) kKatayéAaotol etvat kata to ocwpa: or would they have
escaped ridicule on account of the state of their bodies?: If they had failed to train
the athletes would have immediately shown themselves up by having bodies unsuitable
for competition. The build-up of muscles was the most important thing for those
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engaged in fighting. In contrast the Christian should train his soul, and have less regard
for his body (cf. 9.2; 9.6).

8.7 &AAX ov pévrtor ovde 0 TyoBeog v peAwdiav adelg év talg
niadaiotoalg du)yev: But to be sure, Timotheus did not, having given up singing

spend his time at the palaistras: This example confirms that Basil does not entirely
disapprove of music as the use of myth above may have implied, but rather he cites
music in direct contrast to the activities the athletes ought to be practising. Here he

looks at the situation from the other perspective.

oV Y&XQ &V T000VTOV UTNOEEV AVTQ DLEVEYKELV ATIAVIWYV TH LOVOLKT): (O YE
TOOOVTOV TEQU)V TG TEX VNG, WOTe Kl QuUov €yelgely dx TG CLVTOVOL Kal
aVOTNEAS AQUOVIAG, KL HEVTOL KAL XAAXV KAl HAAQTTELY TTAALY DLX TNG
avepévng, ontote PovAorto: For it would not have been possible for him to

surpass everyone in music, for he was so superior in his skill that he could even
rouse anger by means of strained and harsh harmonies, and indeed he could calm

and soften it again by relaxing the tune whenever he wished:

There were two musicians named Timotheus, the earlier, more famous one lived in
Miletus (446-360BC) and was a lyre player. He is said to have added strings to the lyre
and played under Archelaus | of Macedonia (OCD, 1529 (1)). The other Timotheus
played the aulos (double-flute) for Alexander the Great (350s-320s BC) and he is the
character referred to by Basil (Wilson 1975, 61). However, there does appear to be
confusion among the ancients, and therefore subsequent writers, about which Timotheus

was which.

Vv peAdtory: LSJ defines the word as ‘singing, chanting’, and cites Plato, Laws

935e¢: ‘chant, choral song’. Philodemus, On Music p.12 uses it to mean ‘music’ in
general. Since the word has links with singing, that may be one of the reasons for the

confusion over which Timotheus is being referred to here.

In addition, tng avepévng can be used specifically about stringed instruments,

meaning ‘by slackening the strings’, in addition to its meaning of ‘letting go’ (LSJ

240



A.1L.7). It may be that Basil is confused about what instrument Timotheus was playing,
and has muddled the two performers up by his use of vocabulary. (Certainly he could
have been in part the cause of the confusion of later writers, given his popularity in
post-classical literature. See e.g. Dryden, Alexander’s Feast, 158-9 where Timotheus

appears to play both lyre and flute.)

8.8:  tavTn toL kKAt AAeEAVOQW TOTE TO POUYIOV EMavAoavTa,
Eavaotnoat avTov Tl o OmAa Aéyetat HeTalL delmvouvta, Kal
ETIAVAYAYELV TTAALY TTQOG TOUG OLUTOTAG, TNV agpoviav xaAdoavta: With
that art it is said that once while he was playing a Phrygian tune to Alexander, he
made him rise and make for his weapons while having dinner, then led him back
again to his companions, having slackened the harmony.: The episode is recounted
by Dio Chrysostom, On Kingship 1.1, and Plutarch, On the Fortune of Alexander 335a,

although there the musician is Antigenides. Both authors agree that the instrument

which so enraged Alexander was the flute.

TOOQUTNV LOXLV €V TE HOVOLKT] KAl TOLS YUHVIKOIS &YW, TTQOG TIV TOU
TéAoug KTnowv 1) peAétn mapéxetat: As far as strength in both music and athletic

contests goes, it is practise towards the possession of the prize which makes it
perfect: Cf. 4.10: keeping the end in mind and bending the lessons so they achieve the
desired aim. Both practise and aim need to be in line with each other if the outcome is to
be successful. For Basil’s nephews this means that they must stay aware of the future
life which they wish to attain, and also must exert the necessary energy on their study of
virtue in order to achieve it. (Cf. the effort needed at 5.3-4.)

8.9: Emel d¢ otePpavwv kal aBANTV euvnodny, éxetvot pupia mabovreg
€Tl poelolg, kal MoAAax00ev TV gwunNV éavtolc ovvavénoavtec: Since | have

been reminded about crowns and contests, and that these men suffer countless

upon countless things, and have increased their strength in many ways:

otepavov kat aOAnTwv: crowns and contests: Basil returns to his athletics analogy,

but at the same time recalls the activities and rewards of Christian martyrs. Cf. Ep. 101:

‘Just as athletes win crowns by their struggles in the arena, so are Christians brought to
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perfection by the trial of their temptations’, highlights the fact that Basil chooses the
Images in this section as a parallel to the circumstances his nephews will find
themselves in as they go through their Christian lives. See Ep. 164.2 for a similar
description: ‘You tell me of struggles of athletes, bodies lacerated for the truth’s sake,
savage fury despised by men of fearless heart, various tortures of persecutors, and
constancy of the wrestlers through them all, the block and the water whereby the
martyrs died.” For the context of martyrs and crowns, see e.g. Ep. 139: ‘Brothers,
martyrs’ crowns await you ... Blessed is he who is deemed worthy to suffer for Christ;
more blessed is he whose sufferings are greater ... | should have liked nothing better
than to meet you, that I might see and embrace Christ’s athletes.’; Dionysius, Ep. 1:
‘But it would be a superfluous task for me to mention by name our (martyr) friends,
who are numerous ... of whom some have suffered by stripes and fire, and some by the

sword, and have won the victory and received their crowns.’

Hvola ... émi poploig: countless upon countless things: an infinite number. Cf. Plato,
Laws 638e. Although Basil may wish to emphasise the difficulties faced by athletes in
their training, the phrase appears somewhat excessive if only applied to sportsmen. The
myriad hardships can be equally, if not better, applied to the different sufferings of
Christian martyrs. (See e.g. Dionysius, Ep. 3 for a list of various sufferings and
persecutions of a group of Christians; JChrys, Homily 2 on 2 Corinthians ver 5: ‘though
we suffer countless horrors, though from every quarter we be shot at and in peril, it is
enough for our comfort, yea rather not only for comfort, but even for our crowning, that
our conscience is pure and testifieth unto us that for no evil-doing, but for that which is
well-pleasing to God, we thus suffer; for virtue’s sake, for heavenly wisdom’s, for the

salvation of the many.’)

TIOAAX HEV YUUVAOTIKOLS EVIOQWOAVTES TIOVOLS, TOAAXG & MAN YOGS €V
TadoTR(Pov Aafdvteg, diartav d¢ oL TV NOLOTNV, AAAX TV TaQa TV
YUHVAOTWV algovuevol, kal TdAAa: on one hand, sweating in many gymnastic

efforts, and on the other receiving many blows in the training school; not the most
pleasant way of life, but being chosen by the athletic trainers, along with other
things: For the idea of the trainers dictating the food and exercise suitable for athletes
see Aristotle, Nicomachian Ethics 2.6.7.
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gvidpwoavteg: sweating: Wilson (1975, 62) cites LSJ for Xenophon, Symposium 2.18
as the only occurrence of this word in classical literature. However, it is used by later
writers, e.g. GNaz, Or. 43.66.4; Carmina de se ipso 4; Basil, Homilies on the Psalms
444.1.

YUUVAOTIKOLS ... mOvols: gymnastic efforts: movog is found earlier in the address in

the context of hard work, so its use here points back to the hard work needed to climb
the steep path to virtue (5.3). (Cf. Libanius’ use of it to describe rhetorical training
(Cribiore 2001, 222).)

dlartav 0¢ oV v Ndlonv: not a pleasant way of life: Cf. 5.14: Virtue ‘promised no

dissoluteness, nor anything pleasant’ to Herakles ‘but countless sweat and toils and

dangers’.

AAAX TNV TR TV Yupvaotov atgovpevot: but being chosen by the athletic
trainers: The athletes place themselves under the authority and care of their trainers,
following their advice in all regards despite the fact that the life they have to lead is not
an enjoyable one. The athletes want to win and trust the trainers to provide them with

the advice they need in order to achieve their desire.

Although not paralleled explicitly with Christianity, the reference Basil makes to
trainers must surely be viewed as a comment on how the youths, as Christian athletes,
ought to be prepared to take the advice of wise trainers in the church to help them in
their own contest of life. He presents himself in a similar fashion when he establishes
his credentials for offering advice to the nephews at 1.1, and later at 10.7 he states that
he will continue to provide good counsel to the youths throughout their lives. With his
use of the figure of a sporting trainer Basil is able to mention that sometimes those
being trained have to accept unpleasant advice or guidance, but the role of the athlete is
to obey these things because they all contribute to the desired end. He therefore suggests
to his nephews that if they wish to attain virtue they will have to live a life which is not
always the most pleasant, but will reap the greatest rewards. (For the importance Basil
placed on the figure of trainers for Christians, see Ep. 23 concerning a novice monk:
‘He is wishful to receive here the crown of God’s loves, but I have put him off, because

I wish, in conjunction with your reverence, to anoint him for such struggles, and to
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appoint over him one of your number whom he may select to be his trainer, training him
nobly, and making him by his constant and blessed care a tried wrestler, wounding and
overthrowing the prince of the darkness of this world.’; for the value of a trainer for
helping an individual withstand persecution, Ep. 164.1: ‘however when I saw the

athlete, I blessed his trainer’.)

For the use of the image by other Church Fathers see e.g. GNaz, Or. 43.5 about Basil’s
ancestors who were persecuted by Maximinus but remained ‘trainers in virtue’; JChrys,
On the Priesthood 4.2: ‘If they who are ambitious of reaching an athletic condition of
body need the help of physicians and trainers, and exact diet ...how shall they to whose
lot falls the care of the body which has its conflict ... against powers unseen, be able to
keep it sound and healthy, unless he surpass ordinary human virtue?’; Clement, Str. 7.3
on the success of those who pay heed to their trainer’s instructions: ‘The spectators are
summoned to the contest, and the athletes contend in the stadium; the one, who has
obeyed the directions of the trainer, wins the day.’; Quis dives salvetur? 3 on the way
that the wealthy can serve God: ‘So also let not the man that has been invested with
worldly wealth proclaim himself excluded at the outset from the Saviour’s lists,
provided he is a believer and one who contemplates the greatness of God’s
philanthropy; nor let him, on the other hand, expect to grasp the crowns of immortality
without struggle and effort, continuing untrained, and without contest. But let him go
and put himself under the Word as his trainer, and Christ the President of the contest;
and for his prescribed food and drink let him have the New Testament of the Lord; and

for exercises, the commandments.’

oUTW dLAYOVTEG, WG TOV TOO TNG Aywviag Plov peAétnv elval g dywviag:
making their life before the context a practice for the contest itself: The contest is
the whole aim of life for the athletes Basil mentions in a similar way to that described
at 2.6, but here the practice appears to be considered more serious than in section 2,

since the athletes ‘receive blows’ and their practice is not described as pleasant activity.

The notion of continual practice before an event is found in Plato, Laws 830a: ‘Suppose
we had been rearing boxers or pancratiasts or competitors in any similar branch of
athletics, should we have gone straight into the contest without previously engaging in
daily combat with someone? If we were boxers, for a great many days before the contest

we should have been learning how to fight, and working hard, practicing in mimicry all
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those methods we meant to employ on the day we should be fighting for victory, and
imitating the real thing as nearly as possible’; also Aristotle, Nichomachian Ethics
3.5.11 “This is shown by the way in which men train themselves for some contest or

pursuit: they practice continually’.

TNVIKADTO ATTOOVOVTAL TIOOS TO OTADIOV, KAl VT TIOVOLOL Kal

Kwvdvvevovotv: and at the time when they strip off for the stadium, and perform

all toils and put themselves in danger: Cf. the ‘countless ... toils and dangers’ that
Virtue offers Herakles (5.14). The description applies equally to athletes as to
Christians, and especially martyrs.

OTe KOTlvou AaPetv otéPpavov 1] oeAvov 1) FAAOL TIVOG TV TOLOUTWV: iN
order to take a crown of olive or parsley, or some other suchlike material: Cf.
Clement, Str. 6.15: ‘though the wild olive be wild, it crowns the Olympic victors’. See
Wilson (1975, 62) for comment and reference to 1 Corinthians 9.25 (‘Everyone who
competes in the games goes into strict training. They do it to get a crown that will not
last, but we do it to get a crown that will last forever.”) The distinction between the
temporary crown of the Greek athletes and the eternal reward for the Christian is found
in JChrys, Homily 9 on 2 Timothy 4.7: ‘it is fought in the cause of Christ, and great
crowns are won in it. “The good fight”! There is no worthier than this contest. This

crown is without end. This is not of olive leaves.’

Kal ViIk@VTeg avagonOnvat magd tov krjovkog: and for the winners to be

announced by the herald: The names of the winners were announced when they
received their wreaths, and Basil mentions it here to represent the fame which
accompanied victory. It creates a contrast with his comments at 2.2, where he states that
Christians should reject the trappings of worldly success. This whole passage bears a
resemblance to Seneca’s comments on athletes and the virtuous life in Ep. 78.16, but the
Latin is unlikely to be Basil’s source. The similarity to ideas explored by the Church
Fathers suggests that the resemblance may have come through a stock of common

images.

8.10: nuiv d¢, oic &BAa Tov PBlov mEdkeltal oUTw Oavpaota MANOeL Te kal

LI

peyé0et, wote advvata etvat onoONvat Adyw, 10 apdPw kabevdovot kal kaTo
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TIOAAT)V dlxttwpévolg adelav, 1) €Téoa Aafely twv xepwv vapet: But for
us, to whom wonderful prizes of life are promised, both so full and great that it is
impossible to speak of them in words, will it be possible for us, sleeping on both
ears and leading a life of great indulgence, to begin to take it with one hand?: Cf.
discussion at 2.4 about the goods of the human life in comparison with the goods of the

heavenly life to come.

nutv 0¢: But for us: Marks a contrast between the athletes who have been the subject

of the description and Basil’s Christian nephews.

¢ apdpw kaBevdovot: sleeping on both ears: Wilson (1975, 62) identifies this as a

common proverb. Three examples of use are: Themistius, To Theodosius 193a;
Libanius, Ep. 1252 and Theodoret, Erastines 129.8.

Kal kata TOAANV dlattwpévols adetarv: leading a life of great indulgence: Basil

identifies the habits which are opposed to the life he advocates for his nephews.

) étéoa AaBetv twv xewpwv vmaple: Will it be possible for us to begin to take it

with one hand?: i.e. easily.

8.11: mOAAOL pHévT av a&ov v 1] aBvpia e Plw, kal 6 ye Lagdavamalog
TA TEWTA TIAVTWYV €lg evdatpoviav épépeto: If laziness in life was worth very
much, indeed Sardanapalus would have been ranked first in of all in good fortune:
King of Assyria in the seventh century BC, and a proverbial figure of dissolute living.
Augustine describes him: ‘the ancient king who was so abandoned to pleasures, that he
caused it to be inscribed on his tomb’ (City of God 2.20). See e.g. Justin Martyr, Apol.
Sec. 7 for a similar sentiment to Basil’s and Clement, Str. 2.20; Paed. 3.11 for reference

to his dissoluteness.

N kat 6 Mapyltng, et BovAeL, OV 0UT &QoTNE 0VTE CKATITNEA OUTE AAAO TL
TV Kata tov Plov émtndelwv etvat ‘Ounpog épnoev, et d1) Ourjoov tavta: Or
even Margites, if you prefer, being neither a ploughman, or a digger, nor anything

else useful for life as Homer has declared him to be, if these words are Homer’s:
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Among classical authors, Margites was used as the proverbial foolish man (e.g.
Polybius, Histories 12.25). Aristotle, Poetics 1448b attributes the work to Homer, and
later authors tend to follow his lead (Eustratius on Aristotle in J. M. Edmonds, Elegy

and lambus, vol. 2), but only fragments are extant.

The only Christian author who appears to refer to Margites before Basil is Clement, Str.
1.4. Wilson (1975, 63) identifies this as the possible source for Basil, on the basis of the

phrase: et &1 Ourjoov tavta: if these words are Homer’s. This would appear likely,

particularly since he appears to have influenced Basil elsewhere. (See Ch3, 52-65 for

discussion.)

8.12: &AA& ur) dAnOnc paAAov 6 tov ITittaxkov Adyog, 0¢ xaAemov EPnoev
¢o0Aov éupevat But perhaps indeed the saying of Pittacus is true, which he has

said, it is difficult to be good?: One of the Seven Sages, from Mytilene (640-586 BC).
Wilson (1975, 63) cites Plato, Protagoras 340c as Basil’s source, but he is mentioned in
Diogenes Laertius 1.4 which quotes the maxim, and states that it is cited by Simonides

along with Plato. He is also referenced in Plato, Protagoras 343b.

Ot TOAAWV yaQ O1) T OVTL TOVwV dteEeADovOL HOALS &V TV dyaOwv
EkelvewVv TUXELV TIULV TTEQLYEVOLTO, WV €V TOIS AV AGYOLS 0VdEV elval
naQAdeLlypa twv avOpwnivwv éAéyouev: For indeed, having passed through

many toils in reality it would scarcely remain for us to achieve those goods, which
we have said in the words above, no human goods are an example: Cf. 2.4 where
Basil states that the human goods are no comparison for those in the afterlife, and
cannot even be used as a proper guide to the nature of those heavenly goods.

Ox ToAA@V ... movwv: through many toils: Cf. 5, and 8.9.

ITapaderypa: example: used previously in 7.3 regarding useful examples which can

be recalled to memory.

8.13: 0V o1 00V gaBvunTéov ULV, 0VOE TNG €V PEaXEL QATTWVNG HEYAAAG
eATtidac avtaAAaxtéov: Therefore, we must not be careless, nor must we
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exchange our great hopes in return for brief laziness: Basil repeats 1jutv,

emphasising that he is speaking not only to the young nephews, but also to himself, or
else he is in danger of the same fate which could await his audience.

HeydAag eAmidag: great hopes: For the similar idea that hope is the motivator for
great striving on the part of Christians, see e.g. 2 Corinthians 3.11-12: ‘And if what was
transitory came with glory, how much greater is the glory of that which lasts! Therefore,
since we have such a hope, we are very bold.”; 1 Colossians 1.5:‘the faith and love that
spring from the hope stored up for you in heaven and about which you have already

heard in the true message of the gospel’; also 1 Thessalonians 1.3; 1 Timothy 4.10.

Section 9

9.1: TtoOv mowwpev; dpain tic av: Therefore what should we do? Someone

might say: Basil imagines a response to his revelation that punishment awaits those

who do not seek virtue.

He imagines an interlocutor, using the word tig, rather than putting the question he
proceeds to answer into the mouths of his nephews. This may be a sign that Basil
envisages a wider audience for the work, but it may also be part of the technique for
encouraging his nephews. Basil does not put this question into the mouths of the youths
because he wishes to imply that they already know enough not to have to ask the
question. It has been established that Basil makes an effort to address these young men,
not simply as children, but as youths about to embark on adult life, and he encourages
them to engage with his words and adopt his advice willingly because they have made a
rational decision, rather than because he has told them to. His creation of a shared
Christian identity with the youths has the effect of making them responsible and also
implying they have the same perspective as Basil so will readily accept his advice. The
implication is that the youths are in a more secure position than the imaginary
questioner, since they can begin to apply reason to answer the question for themselves.
However, his nephews have not gained total understanding and knowledge yet, and
Basil proceeds to explain how to avoid punishment and get virtue, but, his creation of a
third listener means he imparts his wisdom to the nephews without explicitly suggesting

that they need it.
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From here on Basil begins to make more use of personal pronouns as he did at the
beginning of the address. As he nears the end of his discussion he reinforces his

connection with his nephews and their shared Christian worldview which needs to
influence the decisions and actions of the youths after they have listened to Basil’s

advice.

T dAAO ye 1) T Puxnc Empédeiav Exety, maoav oX0ANV A0 TV AAAWV
ayovrtac: What else indeed but to have a care for the soul, keeping all leisure away

from other things?: Basil stresses the importance of looking after the soul throughout
life. Cf. 8.1 and 8.3, and introduces the theme of this section, that the soul is of greater

importance than the body.

9.2: 0V d1 OVV T CWHUATL DOVAEVTEOV, OTL UT) TTACTK AVAYKT): AAAX T PuxT)
tax BéATiota moplotéov: Therefore we should not be a slave to the body, unless

under absolute compulsion; but must provide the best things for the soul: Wilson
(1975, 64) cites Plato, Phaedo 67a as the source for Basil’s phrase “‘under compulsion’

in this context.

In this section Basil endeavours to deal with the body and the way it should be treated
from a Christian perspective, but at the same time reconcile those ideas with opposing
notions expressed by pagan writers concerning the evil of the flesh, as his nephews will
be encountering those classical ideas in their school texts . Sheldon Williams (1967,
425-27) discusses the relationship between the Neoplatonic and Christian thought, and
the idea that Christian philosophy, or Christianism is a distinct brand of thought which
takes basic ideas from Plato, but understands them in the light of the Christian divine
revelation. That process can be seen working here is Basil’s advice. The notion that the
soul needs to be released from the bodily passions is a Platonic idea, along with the
concept that the body is a prison which keeps the soul bound away from god. However,
Basil argues that in addition to training the soul so that it rises above the constraints of
the body, the body also needs to be trained and taught, with the result that the body
itself can overcome the passions which rage within it, and have the self-control not to

give in to its desires.
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The tension between classical and Christian concepts about the body can be found
explored by several writers, e.g. JChrys, Homily 1 on Titus, 1.4: ‘But if [the bishop]
takes care of his body that he may minister to thee, if he attends to his health that he
may be useful, ought he for this to be accused? Knowest thou not that bodily infirmity
no less than infirmity of soul injures both us and the Church? ... For if we could practice

virtue with the soul alone, we need not take care of the body.’

AAAQ ) Yoy ta BéATIoTa moplotéov: but must provide the best things for the
soul: Even though the body cannot be entirely neglected, the soul is always to be the
priority. BéAtiota: LSJ defines the superlative of aya©dc as ‘highest good’ in

philosophical texts, e.g. Plato, Phaedo 99a.

WOTEQY €K DeTUWTNEIOV, TNE TEOG T TOL OCWHATOG TA O KovwViag avTVv dx
drroocodiag Avovtag, apoa d¢ kal TO cwua TV Tabwv KQelTToV
amegyalopévoug: So that we release it from communion with the passions of the

body by means of philosophy, as though from a prison, and at the same time

sanctify the body to be stronger than the passions:

¢k deouwtnelov: from a prison: Wilson (1975, 64) cites Plato, Phaedo, and the

analogy is used later in the section in an anecdote about Pythagoras. It is also found in
Plato, Cratylus 400c.

Kowwviag: communion: LSJ has ‘communion, association, partnership’. Common in
New Testament writings (e.g. 2 Corinthians 13.14), later the word came to be used to
refer to the Eucharist (1 Corinthians 10.16). Found in Plato in the context of union

between body and soul; see e.g. Laws 828d; Rep. 462¢ and Phaedo 65a.

dx prrocodiac: by means of philosophy: As considered above, Basil does not
frequently use the word philosophy, particularly when compared to the other
Cappadocian fathers. However, in this section, and at 6.1 where he used the word
before, he consciously puts himself on a level with classical thinkers, and expressing
himself in terms consistent with them. In this section he is clearly, and explicitly,

borrowing from Plato, so making use of the term philosophy to engage in his argument.
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YaoTol pHév ye ta dvaykaio DTtneetovvag, ovxt ta fjdtota: ministering to the
stomach with necessary but not the most pleasant foodstuffs: Both Christian and
pagan thinkers define two kinds of people: those who are enslaved to their bodies and

those who, with the benefit of philosophy, are not.

vnnoetovvtag: LSJ gives a meaning of ‘serve as a rower on board ship’, but also ‘be

subservient to’, ‘minister to’ etc. Basil highlights the paradox which lies at the centre of
discussion about how one should treat the body in a way consistent with the cultivation
of the virtuous life. The body must be served because it has certain physical needs
which, if neglected, will cause the body to become useless and hinder rather than help
the efforts to become virtuous. However, the individual must not become subservient to
his body; he provides for its needs, but must behave as a benefactor rather than a
servant, or else the comforts that he give the body cease to be necessities and instead

become indulgences.

vaotot: stomach: Cf. Philippians 3.19: ‘Their destiny is destruction, their god is their
stomach, and their glory is in their shame. Their mind is set on earthly things.” See
JChrys, Homilies on the Statues 9.3 for a discussion on the right way to eat: ‘But he
who has eaten will rival him who fasts, as far as regards sobriety of soul; for he eats and
drinks, not so as to distend the stomach, or to darken the reason, but in such a way as to

recruit the strength of the body when it has become weakened.’

ovXL ta jdtota: not the most pleasant foodstuffs: Cf. 8.9: the life chosen by athletes

and their trainers: dlattav d¢ ov TNV MOloTNV.

¢ ol Y& 1eameCoToloVg TIVAGS Kal [ty lQOVG TTEQLVOOVVTEG, KAL TAXOAV
dtegevvwpevol ynv te kat OdAacoav: Unlike those men who devote their
thoughts to slaves who set out tables and cooks, tracking them down through every
land and sea: This image of scouring the world for luxuries was a commonplace for
moralists (See Wilson (1975, 64) for examples). Basil uses a typical image which
represents unnecessary excess, but he expresses it in terms of the slaves who create and

set out the tables for the luxurious food rather than the foods themselves.
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toameComolovg: Lampe cites JChrys, Homily 28.3 on 2 Corinthians.

naoayv ... ynv te kat 0dAaocoav: through every land and sea: Cf. 5.14 contrasting

the worldwide struggles of those suffering for virtue and those who travel the world
seeking unnecessary delicacies. See Clement, Paed. 2.1 on eating, where he berates

those who ‘put themselves to a world of trouble to procure dainties from beyond seas’.

oloV TvL XaAem deomotn Gpogovg anayovteg: just like those bringing home
tribute to some harsh master: For pdpovg anayovteg meaning ‘tribute’ see

Herodotus, Histories 1.6.

éAeetvol ¢ aoxoAlag: wretched individuals because of their labour: It is not the
difficulty of the task which makes these people wretched, since that would negate
Basil’s message about the hardships involved in becoming virtuous, but rather the
fruitlessness of the activity, since it does not last, and needs to be undertaken again and
again for no good purpose. The sentiment echoes that in 8.5-8 that hard work must be

undertaken must be for the correct ends or else the labour is in vain.

TV €V &dOL KOAXCOHEVWY OVOEV TTATXOVTES AVEKTOTEQOV, ATEXVWGS ELG TTVQ
EalvovTeg, kal kooKivw GEégovteg DOWQ, KAl EIG TETONHEVOV AVTAOUVTEG
ntiBov: suffering nothing more bearable than those being punished in Hades, such

as those combing wool unskilfully into the fire, and bearing water in a sieve and

drawing water in a perforated jug:

TV €V adov koAalouévwv: being punished in Hades: The phrase refers back 8.14
about punishments in the houses of correction, but there Basil did not explicitly refer to
human prisons or punishments in the afterlife. Here he writes specifically about the
pagan underworld, and refers to chastisements endured by the wicked in Hades. Wilson
(1975, 64) comments on these illustrations as ‘proverbial’, and certainly they do not

mainly appear to be attached to specific mythological characters
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€v adov: in Hades: It seems surprising that a Christian writer should refer to the

mythological place of torment in his writing, but the word is used nine times in the New
Testament, and is commonly used to refer to death or the grave in the Church Fathers.

atexvag eig oo Eatvovteg: such as those unskilfully combing wool into the fire:
Plato, Laws 780c cites this as the proverbial illustration of a fruitless task. Cf. JChrys,
Homily 76 on Matthew 24.16-18 ver. 5 using two of the images introduced by Basil:
‘Why dost thou draw water into a broken cistern? For it is this to labor for the present
life. Why dost thou comb wool into the fire?” Also Homily 34 on John 6.28-9 ver. 3:
‘And repentance is the not doing the same again; for he that again puts his hand to the
same, is like the dog that returneth to his own vomit, and like him in the proverb who

cards wool into the fire, and draws water into a cask full of holes.’

Kkatl Kookivw pépovteg DOWO, kal eig tetonuévov dvtAovvteg tiBov: and
bearing water in a sieve, and drawing water in a perforated jug: The punishment
given to the 50 daughters of Danaus who murdered their husbands on their wedding
night at the behest of their father. They had to fill a barrel which had a broken bottom
with water, and used a sieve to carry the water to the barrel. Aristotle, Ecomonics 1344b
refers to the two elements of the punishment: ‘otherwise there is no more benefit in
acquiring than in baling with a colander, or in the proverbial wine-jar with a hole in the
bottom.” See Plato, Rep. 363d for the image of transporting water in a sieve, and
Gorgias 439b for a discussion of the punishment as an allegory for those who are not

initiated into the philosophic life. (See also JChrys, Instructions to Catechumens 1.5).

The images Basil uses here do appear to be proverbial rather than attached to specific
mythological characters or sins. The punishment given to the daughters of Danaus is
found expressed in both pagan and Christian writings with little reference to the women
or their crime, suggesting that it had been assimilated into ideas about suffering in
Hades without necessarily being connected to a particular myth. The expression
‘carding wool into the fire’ is used to describe a fruitless task, but does not appear to be
connected with the punishments endured by those in the underworld, which suggests
that Basil may be making use of a proverbial saying in a new context. In this way he can
increase the seriousness of the pointless tasks he refers to, since the reality of trying to
achieve something impossible and relentless is not just that there will be no end to the
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activity, but that also it makes the life of the individual involved more like an existence

in hell than a pleasurable life.

Basil wants to drive home the message that not only does the pursuit of luxury make
human life miserable, but actually it distracts from the proper business of Christian life,
namely to live a life of virtue, and the serious consequence of such living would be
punishment, not in a place of mythological gods and monsters, but in the place ordained
by God himself.

9.3:  0vdév mépag twv movwy Exovtes: having no end to their toils: The use of

mtovog recalls 5.3-4 and 8.12. The virtuous will live lives full of toils, but they know
that there will be an end to their difficulties, and the crown which is the reward for a
holy life awaits them when they die. Conversely, these wretched individuals will endure
endless toil for luxuries while on the earth, and toil will continue as they are punished

after their deaths.

KOLQOG O& Kol AUTIEXOVAS EEw TV dvaykalwv meplepyaleobay, 1)
dvoTvXoVVTWYV €0Ti, KAt TOV Aloyévoug Adyov, 1) ddwkovvtwv: To take more

than necessary pains about hair-cutting and clothes is, according to Diogenes, for
those who are unlucky or unrighteous:

TV avaykaiwv: from avdykn): necessity, constraint. It is the third time the word
has been used in this section, and reinforces the notion that that physical requirements
ought to be met only as far as it is essential for life, rather than for physical indulgence.
Although the context here is how to treat the body in the light of the soul, Basil’s
admonitions link to those statements earlier about classical literature, and how his
nephews should accept only the parts of pagan writing which are necessary and useful.
It is a theme running throughout the address that literature should not be pursued and
studied for only for pleasure, and in the same way, Basil suggests that care of the body

should not be undertaken simply for the enjoyment of the body.

KovEOG O¢ kal apmexovac: hair-cutting and clothes: The issues that Basil deals

with in this section are all connected to the five senses, and is similar to the structure in

JChrys, De Inani 27. He considers taste in the discussion of the stomach, and concern
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for specific foodstuffs, and moves on to touch in the context of fine clothes and
hairdressing, cf. Clement, Paed. 3.3 (See Ch3, 61-65 for the ways that Basil and
Clement deal with these topics.)

N dvotuxoLVTIWV £0Ti, KaTta TOV Aloyévoug Adyov, 1) aducovvtwyv: according to
Diogenes, for those who are unlucky or unrighteous: Wilson (1975, 64) states that
the aphorism is found in Diogenes Laertius 6.54: ‘Seeing a youth dressing with
elaborate care, he said, "If it's for men, you're a fool; if for women, a knave.".’
However, Clement also refers to Diogenes in his discussion of clothing (Paed. 3.3:
‘Diogenes, when he was being sold, chiding like a teacher one of these degenerate
creatures, said very manfully, “Come, youngster, buy for yourself a man,” chastising his
meretriciousness by an ambiguous speech.”) which confirms the idea that the cynic
philosopher was seen as a pagan with a suitably Christian moral message. For a
discussion of certain fourth century Fathers’ attitudes towards Diogenes and his use as

an exemplum see Krueger (1993, 29-49, esp. 29, 35-6 for Basil's use).

wote KaAAwToTV eivat kat OvopdleoOat Opolwe aloxeov NyetoOal G

D€LV TOUG TOLOVTOVGS, WG TO ETAQELY 1) AAAOTOLOIS YAHOLS EmtBovAevewv: Thus
to be a dandy and to be likewise called one, I say, is as shameful as those men who
keep company with prostitutes or form designs on other men’s wives: (the Seventh

Ecumenical Council quotes Basil’s words here in its edict on the dress for clergy.)

Clement also suggest that men who dress in a certain way are taken for ‘adulterers’

(Paed. 3.3).

9.4:  tiyap avoxpégol T ye vouv Exovty, Evotida avafBeBAnoOatln Tt twv
bavAWV lpATIOV PEQELY, Ewg av PUNOEV EVOEN TOL TIROG XEWUWVA T elvat Kol
OaAmoc aAeEntmolov: For what would be the difference, to a man of sense, to be

looked upon wearing a fine robe of state or some cloak of poor material, as long as

there is no lack of protection from it both in the winter cold and heat?:

T Ye vouv ExovtL: to a man of sense: picks up the use of voog from 8.3. Here, as in

other places, Basil dismisses the value of a course of action or opinion by appealing to

the way he hopes that his nephews will want to consider themselves. Having listened to
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their Uncle’s advice, and made their decision to live Christian lives, Basil’s nephews
will want to be regarded as sensible individuals, who have acquired the ability to
reason, and therefore he anticipates that they will accept the opinion of a ‘man of sense’,
and eschew the need for fine clothes. Cf. Xenophon, Memorabilia 1.6 in reference to
Socrates having only one cloak for all seasons and Clement, Paed. 2.11 for a

consideration of necessary clothes.

9.5:  kal tdAAa d1) TOV AVTOV TEOTIOV LT TEQLTTOTEQOV TIG XQElg
kateokevacOat: and indeed in other matters in the same way one must not be

equipped more than is necessary: Another admonition that only the bare minimum is
required to meet physical needs.

HUNOE mepLETeLY T0 owpa AoV 1) we apetvov 1) Pouxn: and the body should not
be treated with great care or better than the soul: The body should be given what it
needs, but must not be placed higher in value than the soul, which is the most important.
In contrast, some of the earliest Christian writing places a higher degree of value on the
body e.g. Ephesians 5.28-29: ‘In this same way, husbands ought to love their wives as
their own bodies. He who loves his wife loves himself. After all, no one ever hated their
own body, but they feed and care for their body, just as Christ does the church.” Here
the apostle suggests that the care given to the physical body is an analogy for the care
that Christ gives to the church, implying that care of the body is a good thing, if it is

used as a standard for care of others.

OUX NTTOV YOO OVELDOG AVOQL TQ Ve W AANOWS TG oo yolag TavTng
aélw, KaAAwToTNV Kat prloowpatov etvat, 1) meog dAAo tL TV mabwv
ayevvag dakeloBat: For it is no less a reproach to a man who is truly worthy of

such a name, like dandy and ‘body-lover’, than to be in a lowly state because of

some other of the passions:

P oowpatov: body-lover: Cf. Plato, Phaedo 68c: ovi &0’ v prtAdocopog dAA&
tic prloowpatog;: “Then is it not,” said Socrates, “a sufficient indication, when you

see a man troubled because he is going to die, that he was not a lover of wisdom but a

lover of the body?”
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9.6:  tO Yoo TV maoav ortovdny eloPpépecOat, 0w WS KAAALOTA AVTQ TO
owpa €E0L, OV DAY VWOKOVTOG E0TLV £QVTOV, OVOE CLVLEVTOG TOL 0O(POL
TaQAYYEAUATOG, OTL OV TO OQWUEVOV E0TLV O AVOQWTIOG: AAAL TIVOG deltat
TEQLTTOTEQAS 0OPIAC, DL TG EKAOTOS TUWV, OOTIS TTOTE E0TLV, EAVTOV
érryvwoetat: For the man who brings all effort in order to have the most
beautiful body does not know himself, nor does he understand the wise precept,
that the real man is not what is seen, but some superior wisdom is necessary by
means of which each of us, whoever he is, will recognise himself.:

Vv taoav ortovdn)v: all effort: Cf. 7.1 and the ‘earnest accomplishments’ of the men

of the past, both pagan and Christian, who followed virtue.

OV dLAYIVWOKOVTOG ... Eavtov/ éavtov émryvaoetal: does not know himself/
recognise himself: Wilson (1975, 65) indentifies the similarities between this and the
admonition at the temple of Apollo at Delphi. The maxim was one endorsed by Socrates
(see e.g. Plato, Phaedrus 229e), and is also found in Plutarch (e.g. Adolescens 36a and
Quomodo adulator ab amico internoscatur 49b). However, Basil may be equally
thinking of his own interpretation of the phrase rather than just the classical references,

as found in his Attende tibi..

Ot 0V 10 OpWHeVOV €0ty O AvOpwmog: the real man is not what is seen: Cf. 1

Samuel 16.7b: ‘People look at the outward appearance, but the LORD looks at the
heart.’

AAAG Tvog deltal epLtTtoTéQag codlag: some superior wisdom is necessary: The
idea that divine revelation is required to help one understand themselves, and that the

ascent to God cannot be achieved by human effort alone.

This is the first time in this work that Basil has suggested that the acquisition of virtue
might require more than simply hard work and human toil, but involve a spiritual
understanding of the world. As Basil takes his nephews through the realms of classical
philosophy and thinking, he is faced with the need to convey more specifically Christian

ideas to his audience, even as he discourses in pagan terminology. It has been
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mentioned that he uses the word ‘philosophy’ in these later sections, and through his
consideration of the way that the body should be treated he interacts directly with
philosophical ideas. However, as that interaction takes place, it is no longer possible to
speak in broad terms about moral virtue as he has before, because of the fundamentally
different views about the body and the fate of the soul which were held by pagan and
Christian thinkers. Therefore Basil needs to expound more specific details about the
Christian view in order for his nephews to spot the differences between that and the

pagan ideas in their schoolbooks.

The ‘superior wisdom’ to which Basil refers is a divine revelation, some spiritual or
Scriptural understanding which guides the Christian through life, but at the same time it
could appear to convey the idea that a wiser individual might be a help in enabling
someone to ‘recognise himself’’, and in this context for the youths, that person could be

Basil.

TOUTO d¢ Ut KAOMEAEVOLS TOV VOV AOLVATWTEQOV 1] ANUWVTL TTQOS TOV
nAwov avapAépac: For those who have not cleansed their mind, this is more

difficult than for a bleary-eyed man to look towards the sun: Cf. 2.8 on the idea of
training the eye to look at the sun in a pail of water before trying to see it in the sky.

tovTo d¢ Ut kaBneapévols tov voouv: For those who have not cleansed their

mind: repetition of voog used above (9.4). The idea of ‘cleansing the mind’ was
important in the earliest Christian thinking; e.g. Romans 12.2: ‘Do not conform to the
pattern of this world, but be transformed by the renewing of your mind.’, and also the
admonitions of Jesus, which suggested that sins which take place only in the mind are
still sin, and should be fought against. (e.g. Matthew 5.28 about the adultery of the
heart, and discussion of it above (7.9).)

The purging of an individual’s mind was the first step on the road to virtue, and the
notion is found in the Church Fathers, e.g. Methodius, Symposium 9.2: “This signifies
the exercise of divine discipline, by which the mind that subdues the passions is
cleansed and adorned by the sweeping out and ejection from it of sins ... For the mind
being cleansed by laborious exercises from the distracting thoughts which darken it,
quickly perceives the truth;’; Cyprian, Treatise 8.2: ‘but that he who shall have cleansed
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what is within has cleansed also that which is without; and that if the mind is cleansed, a
man has begun to be clean also in skin and body,’; GNaz, Or. 38.6: ‘We will begin from
this point; and let me ask of you who delight in such matters to cleanse your mind and
your ears and your thoughts, since our discourse is to be of God and Divine,’; JChrys,
Homily 12 on 1 Timothy 4.1-3 ver. 10: ‘Cleanse thy mind, and rectify thy judgment, and
then thou wilt be good. Learn what are really goods. What are they? Virtue and
benevolence,” and Homily 54 on John 8.31-32 [4]: “Wherefore, I exhort you, use we

every means that our life may be righteous, that our minds may be cleansed’.

N Anuavte meog Tov HAov dvaBAépar: than for a bleary-eyed man to look
towards the sun: For Basil’s use of the same image see Ep. 150.1: ‘Then, further, I
conclude that it is of no small importance, nor of benefit only for a little while, that the
soul’s eye should be so purged that, after being freed from all the darkness of ignorance,
as though from some blinding humour, one can gaze intently on the beauty of the glory
of God.’

9.7 Kd&Bapoic d¢ Ppuxng, wg aBpdwg Te elmelv KAl VULV IKavwg, Tag dx TV
atoOnoewv 1dovag atpalewv: The purification of the soul, being both totally

sufficient for you, so to speak, encourages you not to honour pleasures which come
by means of the senses: The argument continues: if one is concerned for the soul and

the acquisition of virtue, then other more trivial things are of no consequence.

Kabapoc: cleansing/ purification: Cf. Plato, Sophist 227¢ on the difference between

the purification of the soul and that of the body. Basil focuses on the soul here, and

agrees with Plato that this type is most important.

g dx twv aloBnoewv 1dovac: pleasures which come by means of the senses:
Basil has already begun to consider the senses and the pleasures which accompany them
in his discussion of taste and clothing. Since the senses only affect and give pleasure to
the body, they are to be ignored when dealing with the enhancement of the soul.In the
same vein, Basil considers the sense of sight, and various images which are of no

psychic benefit.

259



) 0pOaApovg EoTiav Tals dtdmoLs Twv Bavpatomowv EmdelEeotv: not

feasting the eyes on the strange demonstrations of conjurors:

éotixv: LSJ define as to receive in one’s home: It has a stronger sense than simply to
look at, but conveys the idea of indulging, and treating well, since can also mean
entertain or feast (e.g. Plato, Rep. 458a; Symposium 175b). The language creates a
similar notion to that used to describe the feeding of the stomach: the idea that
delightful things are presented to the stomach or eyes as if the body’s desires are
important guests or the masters of the body’s actions. However, Basil wishes to suggest
the exact opposite: the bodily desires and needs are to be the slaves of the soul, not the
other way around.

The same image is used by GNaz in the context of avoiding certain sensory pleasures in
Or. 38.5: ‘Let us not adorn our porches, nor arrange dances, nor decorate the streets; let
us not feast the eye, nor enchant the ear with music, nor enervate the nostrils with
perfume, nor prostitute the taste, nor indulge the touch, those roads that are so prone to
evil and entrances for sin.” The speech was delivered in AD 380 or 381, after the death
of Basil so it is possible that Gregory was imitating his friend here, although the topos is
used by several Church Fathers. (Cf. JChrys, De Inani 27.)

twv Oavpatonowwv: of conjurers: LSJ cites Plato, Sophist 235b: to pr) ov tov

Yévoug eivat Tov Twv Bavuatonowwy Tis €ig; ‘The conclusion that he belongs to
the class of conjurers’. The word is not common in classical authors, but appears to be
used more by later writers; e.g. Lucian, Death of Peregrinus 17.9; GNys, Canonical
Epistle 3. GNys, Ep. 6 describes: ‘conjurors in theatres [who] contrive some such
marvel’, while Basil himself uses the same image in Hex. 4.1: ‘There are towns where
the inhabitants, from dawn to eve, feast their eyes on the tricks of innumerable
conjurors.” Since he continues his criticism of theatrical spectacles in that homily with a
consideration of ‘dissolute songs’ and immoral music it seems likely that this is a theme
he introduces because he knows it will become familiar to the youths in the future (cf.
discussion in Ch5)).

1) O TV WtwVv dtepOaguévny peAwdlav Twv Puxwv Kataxetv: Nor to pour
down destructive music into the soul by means of the ears: Cf. Basil, Hex. 4.1: ‘They
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are never tired of hearing dissolute songs which cause much impurity to spring up in
their souls ... They do not know ... that these melodious and meretricious songs

insinuate themselves into men’s souls.’

9.8: aveAevOeplag yag 1 Kal tamevoTtntog €ékyova mddn £k ToL ToloLdE
TG HOVOIKNG eldovg éyyiveoOat édpurev: For passion which is the offspring of
illiberality and baseness is produced from this kind of music: See 8.8 for a musician
affecting behaviour through his choice of rhythm and melody. Here Basil engages with
the ancient view that certain types of music had particular moral qualities, and could
therefore educate or corrupt those listening to it. West (1992, 158) states that: ‘Aesthetic
and moral qualities were attributed to various rhythms, partly on the basis of their actual
associations with dances or songs of a particular character, partly subjectively, and
partly from theoretical considerations.” The musician Damon was the first to argue for
state regulation of musical modes (West, p246), and Plato adopted his ideas in his
discussion of music’s role in educating the young in the Republic and Laws. No doubt
Basil is drawing on the Platonic debate here, but he must also have had firsthand
experience of the different ways that members of his congregation behaved when in

certain situations, hearing different types of music.

The fact that he mentions ‘dissolute songs’ (4.4), and advises his nephews that ‘since
this kind [of singing] is particularly in vogue at the moment, you should have as little to
do with it as with anything more obviously sinful’, Basil shows that he is aware of the
contemporary influences on the youths, and addresses them in the same manner that he
would an adult congregation (Hex. 4.1). (See Maxwell (2006, 42) on Christian

congregations learning song lyrics from the theatre.)

TiOn: passion: used several times in this section. LSJ A.1.2 defines it as ‘influence of

passion or feeling, to be in a certain state of mind’. It does not necessarily have

connotations of extremes of feeling, but certainly suggests an opposition to reason.

AAAX TNV ETEQAV HETADIWKTEOV ULV, TNV AMUEIVW TE KAl €IS XLLELVOV
dépovoav 1) kat Aafd XowHevog 6 TOMNTNG TV LEQWV ATUATWY, €K TG

Haviag, g paot, tov Paocéa kabilotn: But we must follow closely after another
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kind, which is both better and conveys to even better, which David the poet of holy
songs made use of, as they say, and brought the king back from his madness:

TV dpelvw te Katl elg apevov pépovoav: both better and conveys to even

better: The music Basil advocates as suitable for the youths has two benefits: it is
morally good in itself, so does not have a negative influence on them, but it also
encourages the listener towards an even better moral state because of its good nature.

1 kol AaPid XOWHEVOS O TTOMNTNG TV LEQWV AOUATWY, €K TG Haviag, we
dao, 1ov BacAéa kabtotn: which David, the poet of holy songs made use of, as
they say, and brought the king back from his madness: The episode is found in 1
Samuel 16.14-23, and there the notion is that David’s skill as a musician, along with the
fact that he is favoured by God, are the reasons that he was able to soothe King Saul.
(e.g. 16.18 states that David was a ‘skilled player’.) However, Basil implies that it was
the tunes which David played that were the means by which Saul was able to recover
his sanity. Origen, Commentary on Matthew 2 (preserved in the Philocalia) refers to

David and the ‘music of God’ which calmed the spirit tormenting Saul.

O Mo TS TV Legwv adopdtwv: the poet of holy songs: The phrase is not found
elsewhere, although Augustine refers to the writer of the Psalms: City of God 17.14:
‘Now David was a man skilled in songs’ and Ep. 101: ‘that holy man loved sacred
music’. Basil may be using the phrase 6 ot ¢ here as a contrast to his earlier use of
it about Homer (5.6) since he is introducing Biblical and Christian examples into his

discussion, even as he engages with pagan philosophy.

9.9:  Aéyetar d¢ kat [TvBaryodpav kwpaotaic megrTvxovTa pedvovaot
KeAEDLOAL TOV AVANTIV TOV TOL KWOHOUL KATAQXOVTA, HeTABAAOVTA TV
agpoviav, émavAnoat opiot 10 AwELov, ToLg d¢ oUTwWS avadovioat LTTO TOV
HéAovg, ote TtoLg otedpavoug plpavtag, aloxvvopévoug émaveAOetv: And it
is said that Pythagoras, coming upon some drunken revellers, commanded the
flautist leading the revel to change the harmony and play the Dorian mode to

them, and thus they returned to their senses on account of the melody, so that,

throwing down their flowery crowns they returned home ashamed of themselves:
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Aéyetar (with g paot 9.8): it is said (as they say): Cf. 3.3-4 recalling the stories of
Moses and Daniel from the Old Testament. Basil does not appear to use these words
when discussing literary characters or events, but rather refers to reported episodes in
order to introduce real figures who exemplify the qualities he wishes to advertise.
Wilson (1975, 66) expresses surprise that Basil should mention David alongside
Pythagoras, but it is perhaps less surprising if it is considered that from Basil’s
perspective these were equally real individuals from a past era who displayed
characteristics consistent with Basil’s moral message. After all, Basil wishes to convey
the message that pagan literature is not inconsistent and useless as a tool for growing in
Christian virtue, and by identifying Pythagoras with a Jewish king who was a ‘man after

God’s heart’ he gives weight to his argument in a practical way.

ITuOaydpav: Pythagoras: The episode is found in Quintilian, Institutio Oratoria
1.11.32, although since Basil did not know Latin this is unlikely to be his source.
Wilson (1975, 66) cites Galen, but notes that Damon is the central figure rather than

Pythagoras.

0 Acptlov: the Dorian mode: One of the two modes approved of by Plato (West,
1992 p249). See e.g. Rep. 398e on the fact that Lydian and lonian modes are not
suitable; 399a that the Dorian mode is ideal for ‘warfare or business’; Laches 188d.
Plutarch also recommends the mode in Quis Suos 84a: ‘we, after the manner of
musicians, incline to the severity of the Dorian key rather than to the softness of the

Lydian’.

Basil not only asserts the moral superiority of the Dorian mode, but suggests that it has
the ability to change the group’s mood and behaviour, even though the members are

drunk as well as under the influence of an immoral tune. Cf 8.8.

ToLg otepavoug ptpavtac: throwing down their flowery crowns: Greek revellers

wore wreaths around their heads, but the use of the word otepdavog here is reminiscent

of Basil’s use of it earlier at 8.9 in the context of athletics. There he contrasts the

temporary nature of the ‘parsley’ crowns achieved by the athletes with the eternal crown

available for the Christian. Here the image of partygoers rejecting and throwing down

the crowns associated with debauched behaviour suggests likewise that the things of the
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world are as nothing in comparison with the true eternal crown that can be won if virtue

Is sought and adhered to.

9.10: £tepot d¢ EOG aALAOV kKopLPBAVTIWOL Kai ekPakyevovtat: Others start

up and become frenzied at the sound of the flute: Cf. episode in lamblichius, VP 112.

The flute was particularly associated with drunken parties and the worship of Dionysus.

TOOOVTOV £€0TL TO dLAPOEOV VYLOVG 1) HoxONoag peAwdiag avanAnoOnvat:
This is the difference between being filled with wholesome or knavish music:
Somewhat vague advice. The only ‘wholesome’ music which Basil has referred to is
that played by David, and his implicit suggestion that the Psalms would be good moral

songs for the youths to listen to.

WOTE, TG VOV 0T KOATOVOTG TAVTNG, NTToV VULV peBekTéoV, 1) 00TIVOOOUV
twv aloylotwv: And as this type is now popular you should have less of a share
in it than in anything else which is clearly shameful: Basil shows that he is aware of

the culture in which his nephews are growing up, and comments on the influences

around them.

koartovong: is powerful, rules over: LSJ cites Herodotus, Histories 9.42 for the

definition ‘prevail in opinion, be popular’.

fttov vuiv pebektéov: you should have less of a share in it: Cf. 4.1: ueOextéov

vutv: how the youths ought to have a share in the wisdom found in pagan literature.

9.11: ATHOUG Ye U1V TAvTOdATIOVS NOOVIV 00(DET|0EL PEQOVTAG TW AEQL
Katauryvovati, 1) Hots éavtovg avaxewvvuodal, Kat Amayogevety
atoxOvopat: Indeed in truth, | should be ashamed to forbid the use of all kinds of

perfumes, mixed up to bring pleasure on the air, or defile the surface of the body
with countless things: Basil continues his look at the senses with a consideration of the

sense of smell. Cf. Clement, Paed. 2.8 and 3.3.
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T & AV TIC (IOl TTEPL TOU M) XOM VAL TAG €V adn Kat yevoel duvkely NOOVAG, )
OTL KaTtavaykalovoty adTal ToUG TeQL TV vtV Orjpav éoxoAakdtag,
WoTteQ Tt OQEpUATA, TIOOG TV YAOTEQA KAL T UTT VTV OUVVEVEVKOTAG
Cnv: What more needs to be said about there being no need to pursue the pleasures
of touch and taste, than that these things force those devoting themselves to the

hunting of them to live just like animals, concentrating on their stomachs and the

things below it:
dwwkewv: hunting/ pursuing: Cf. use in 2.3; 6.5; 9.24.

noovdeg: pleasures: throughout the work Basil returns to the theme that pleasure should

not be valued or pursued. Cf. 5.13, and the pleasures which Vice is presented as
promising to Herakles; pleasures which he rejects in favour of following Virtue.

&v adn kat yevoet: of touch and taste: Cf. GNys, On Virginity 21: ‘we want to apply
to our own lives that rule of all temperance, never to let the mind dwell on anything
wherein pleasure’s bait is hid; but above all to be specially watchful against the pleasure
of taste. For that seems in a way the most deeply rooted, and to be the mother as it were
of all forbidden enjoyment. The pleasures of eating and drinking, leading to boundless
excess, inflict upon the body the doom of the most dreadful sufferings for over-

indulgence is the parent of most of the painful diseases.” Also, Clement, Paed. 2.1.

wore ta Opéppata: just like beasts: Cf. comment at 8.3 that if a man has no aim in
life then he is just ‘like brute beasts’. Here Basil extends the idea: if the aim is the
wrong one then it is as bad as having no aim at all. The notion expressed here is
Biblical: Philippians 3.19-20: ‘Their destiny is destruction, their god is their stomach,
and their glory is in their shame. Their mind is set on earthly things. But our citizenship
is in heaven.’ Basil does not mention the opposite, Christian perspective which is found

in Paul’s epistle, but the inference is there.

9.12: ‘Evid¢ A0Yw, mavtog DTTEQOTTEOV TOLU OWHATOG T( UT), WS €V BoBoow,
Tals Ndovalc avtoL katoewELXOat néAAovte: In a word, we must distain every

part of the body, if we wish not to be destined to be buried in its pleasures as

though in the mire: A cautionary sentiment is found in Clement, Str. 2.20: ‘But
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[immoral people], abandoning themselves to pleasure like goats, as if insulting the
body, lead a life of self-indulgence; not knowing that the body is wasted, being by
nature subject to dissolution; while their soul is buried in the mire of vice; following as
they do the teaching of pleasure itself, not of the apostolic man.” Having gone through
the list of the five senses, Basil focuses again on the whole body, and the need to distain
all parts of it which pertain to the senses or else the soul will drown in a sea of unbridled

pleasures.

1 TooovToV avOektéov avtov, 6oov, Pnot INAatwv; vneeoiav PprrAocodia
ktwpévou: and cleave to it only so much, as Plato says, as can be pressed into
service of philosophy: Basil makes explicit the influence of Plato on his thought,

referencing Rep. 498b and 533d (Wilson 1975, 66). Note the use of the word

‘philosophy’ which Basil includes here because of his borrowing from Plato.

gokoTa oL Aéywv T IavAw, 66 magavel undepiory Xonval To0 COHATOG
neovolay Exetv eig émbvpwy adoourv: speaking somewhere in a similar way
to Paul, who advised that there is no need to have consideration for the body as a
starting point for the desires: Basil attempts to convey the greater authority of Paul by
saying that Plato was reminiscent of the apostle, rather than the other way around. A
similar idea is found in Clement, Str. 1.22 arguing that the Greeks plagiarised their

wisdom from Moses and the Jewish writings.

Cf. 7.2-8 for examples of pagan individuals which are then linked to Jesus’ teachings,
although Basil does not refer to the tenets as Christ’s words, simply Christian precepts.
At 7.10 he attributes knowledge of Jesus” Sermon on the Mount to Cleinias who lived
centuries before. His reference to Paul is a contrast to his discussion of David earlier,
since he does not add any identifying markers to the apostle, but simply refers to him as
‘Paul’. There is no elaboration about the character, which implies that he expects his
nephews to be familiar with Paul and his letters, or at leat the figure of Paul as

significant in the early church, perhaps from Acts.

9.13: 1 tidadéovaty ol ToL HEV CAOUATOS WG AV KAAALOTA €XOL
dboovtiCoval, TV d¢ XENOOUEVV aLTQ PUXTV WS 0VOEVOS A&V TTEQLOQWOL,

TV TtEQL T 6P Yyava oovdaloviwy, Thg d¢ dl avtwVv évepyovong TéX VNG
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katapeAovvtwv: What is the difference between those men who think of the body
so that it would be especially beautiful, but their soul is lacking so that they
overlook it as unworthy of anything, and those men who make haste about their
instruments but take no care over the operation of their craft?: Basil uses the image
of craftsmen for a second time, but here the body is the tool which is needed through
life, and the manufacture of virtue within the soul is the craft that the tools are used for.
He argues that one could spend all his time caring for his tools, but if he does not
practise his craft then the shiny tools are redundant. Cf. the argument in 8.6: athletes
need to work at developing the right body and skills for competition; effort expended in
any other pursuit is wasted. See Aristotle, Eudemian Ethics 1241b for the relationship
between the craftsman and his tools.

9.14: mav pev odv tovvavTiov koAdlewv avto kat katéxewv: Therefore, doing
the very opposite we must chastise and keep the body held down:

woTe Onolov tag oppag: just like the rage of a wild beast: Cf. e.g. Plato,

Phaedrus 250e and Plutarch, De Cohib. 462¢e: tov Ovpov womeg Onplov édlepev:

<

we ... let loose our wrath, like some wild beast’.

TIQOOTKE, Kol TOUG &ATT avTOL O0EVPBOLG €yyLvopévoug ) PuxT), olovel
HAOTLYL, T AOYIop® KaBukvoupévoug kopiCerv: and send away with reason, as

with a whip, the innate uproars created in the soul by it, and put it to sleep:

olovel paotrye: as with a whip: continues the metaphor of the body as an animal since

it must be curbed with a whip. Cf. anger in 7.4 and the need for reason to control it, just
like a bit would control a horse.

T Aoylopq: with reason: Aoywopog used here rather than voog as earlier. For
similar usage see e.g. Xenophon, Memorabilia 4.3.11: ‘Think again of ... how the gods
have endowed man with senses ... and ... how they have implanted in us the faculty of
reasoning, whereby we are able to reason about the objects of our perceptions and to
commit them to memory, and so come to know what advantage every kind can yield,

and devise many means of enjoying the good and driving away the bad.’
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AAAQ 1) TTAVTA XAALVOV 1)D0VTIC AVEVTAG TTEQLOQAY TOV VOV, WOTIEQ
nvioxov, Vo dvonviwv MMV VPEEL PeQOUEVWV TTAQATVEOMEVOV dyeoOat:
not loosening every curb on pleasure and overlook the mind, so that we are led,

just like a charioteer being swept along by violence, borne along by uncontrollable

horses:

xaAwov: curb/ bit: Cf. 7.4: stories about people controlling their anger can act as a bit

to help an individual to resist passion when in a similar situation.

The image is Platonic (Wilson 1975, 66: Phaedrus 254 for the notion of the soul as a
charioteer), but is found used by several Church Fathers. See e.g. Athanasius, Against
the Heathen 1.5.2; Clement, Paed. 3.11: ‘But irrational impulses must be curbed, lest,
carrying us away through excessive relaxation, they impel us to voluptuousness. For
luxury, that has dashed on to surfeit, is prone to kick up its heels and toss its mane, and
shake off the charioteer, the Instructor; who, pulling back the reins from far, leads and
drives to salvation the human horse—that is, the irrational part of the soul—which is
wildly bent on pleasures, and vicious appetites, and precious stones, and gold, and
variety of dress, and other luxuries.’; JChrys, Homily 14 on Ephesians: ‘When then we
shall have disciplined these two faculties of the soul, anger and desire, and have put
them like well-broken horses under the yoke of reason, then let us set over them the
mind as charioteer, that we may “gain the prize of our high calling”;” and Homily 1 on
the Statutes 10: ‘Timothy then, being aware of all these things, fortified himself on
every side; for he knew that youth is an age of difficulty; that it is unstable; easily
deceived; very apt to slip; and requires an exceedingly strong bridle. It is indeed a sort
of combustible pile easily catching anything from without, and quickly kindled; and for
that reason he took care to smother it on all sides; and strove to abate the flame in every
way. The steed that was unmanageable and restive he curbed with much vehemence,
until he had tamed him of his wanton tricks; until he had made him docile; and

2

delivered him under entire control, into the hands of that reason which is the charioteer.

kat Tov [TvBaryopov pepvnobat, 0¢ TWV CLVOVTWV TV KATAUXOWV
YUHVAOIOLS TE Kal OLTloIg EAVTOV €D HAAX KATAOXQKOVVTA, 0VTwG EPr): OV
TavoT) XAAETIWTEQOV TEAVTH KATATKeLALWV TO deopwtnoov: Also we should

remember Pythagoras, who having observed one of his disciples becoming very
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fleshy by both gymnastics and eating well, said “Pray cease from making your

prison more wretched for yourself.”:

pnepvnoOat remember: Cf. 7.1 and 7.3, recalling good examples in order to influence

behaviour.

Basil takes the view that the more care given to the body the more it requires, therefore
making man a slave to its wants and needs This is different from the thinking of
Pythagoras who, along with the Orphics and others, viewed the body as literally a
prison for the soul, and considered that the aim of the soul was to seek freedom from the

body as far as possible.

9.15: 010 o1 kat ITAatwva paot v ek cwpatog BA&PNV TEOEWOEVOV, TO
voowdeg xwelov TNg ATTikng v Akadnuiov kataAaBety é€emitndeg, tva
TV &yav eDAOelory ToL COUATOC, OIOV AUTTEAOL TV €IG TA TTEQLTTA POQAV,
rtepueorttor: And indeed for this reason they say that Plato, taking thought for the
harm of the body, deliberately chose a diseased spot of Attica for the Academy, so

that he could prune excessive comfort from the body, as he would prune excessive
crop from the grape vine: The second mention of Plato in this section, although

anecdotal rather than a quotation.[Note ¢paot introducing the anecdote: used 9.8 about

David.]

The same idea about the Academy is found in Jerome, Against Jovinian 2.9: ‘Plato,
moreover ... chose a house called Academia at some distance from the city, in a spot not
only lonely but unhealthy, so that he might have leisure for philosophy. His object was
that by constant anxiety about sickness the assaults of lust might be defeated, and that
his disciples might experience no pleasure but that afforded by the things they learned.
We have read of some who took out their own eyes lest through sight they might lose
the contemplation of philosophy.” Wilson (1975, 67) cites Aelian, Varia Historia 9.10:
‘Plato, when it was told him that the Academy was an unhealthful place, and the
Physicians advised him to remove to the Lyceum, refused, saying, "I would not, to
prolong my life, go live on the top of Athos."’, but other writers make no mention of
this deliberate decision of Plato’s. Plutarch does suggest that the area around the

Academy was a ‘waterless arid spot’ (Cimon 13.8), but Diogenes Laertius does not
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comment in his description of the place (3.7-8): ‘Plato ... Having returned to Athens, ...
lived in the Academy, which is a gymnasium outside the walls, in a grove named after a
certain hero, Hecademus, as is stated by Eupolis in his play entitled Shirkers: “In the
shady walks of the divine Hecademus.” Moreover, there are verses of Timon which
refer to Plato: “Amongst all of them Plato was the leader, a big fish, but a sweet-voiced
speaker, musical in prose as the cicala who, perched on the trees of Hecademus, pours
forth a strain as delicate as a lily.” Thus the original name of the place was Hecademy,

spelt with e.”

Eyw O¢ kal oPaAepav etval TV €1 dkpov eveélav latowv fjkovoa: And
indeed, I have heard that extreme good health is dangerous: Wilson (1975, 67) cites
Hippocrates, Aphorisms 1.3, but cf. JChrys, Homilies on the Statutes 18.5: ‘Others again
suppose, that to enjoy good health is the source of pleasure. But it is not so. For many of
those who enjoy good health have a thousand times wished themselves dead, not being
able to bear the insults inflicted on them.” Although the sentiment here is that good
health is no guard against other difficulties, rather than that good health is in itself

problematic.

9.16: ‘Orte Toivuv 1] dyav adTn TOL COUATOS ETUUEAELR, AVTQ TE AAVOLTEATS
TG CWHATL KAl TOG TV PUXTV EUTIODIOV E0TL, TO Y VMTOMENMTWKEVAL TOVTW
Kkal Oepamevey, pavia oadng: Since therefore, too much care of the body is both

unprofitable for the body itself and also an obstacle for the soul, then indeed it is

clearly madness to be subjected to it and defer to it:

Oepameverv: serve, defer to: LSJ A.4 states: ‘to take care of one’s person’. Cf. Plato,
Gorgias 513d: ‘Remember, however, that we said there were two treatments that might
be used in the tendance of any particular thing, whether body or soul: one, making
pleasure the aim in our dealings with it; the other, working for what is best, not

indulging it but striving with it as hard as we can.’

Basil confirms the thesis expounded in this section, namely that one should not look
after the body too much because such behaviour is detrimental to the body itself and
also the soul. Having established the truth of this notion, he uses it to support his
subsequent other admonitions:
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9.17: &AAQ unv el ToVTOL Ye VTTEQOQAV HEAETOALUEY, OXOAT) Y &v dAAO Tt
twv avOownivwv Oavudoaev: But if we take care to overlook the body, we

would hardly marvel at any other human thing: The logical progression of Basil’s
argument: that if the body is not a concern, then how much are other human things

unnecessary and possible to ignore.

oxoAn: have leisure, spare time: but LSJ B.2 defines as ‘hardly, not at all’. See

Xenophon, Memorabilia 3.14.3 for the phrase: oxoA1) ¥ av. It is often used in the

context of drawing a logical conclusion: ‘if this, then that’. (E.g. Plato, Phaedo 65b,
Aristotle, Metaphysics 999a10).

aAAo tLtwv avOpwmivewv: any human thing: Cf. 2.4-5 for the idea that even the
best human things do not provide even a faint shadow of the heavenly goods; 8.12 for
the fact that the things of men are not a good example of the heavenly benefits available

for Christians.

T ya €t xonoopea mAoUTw, TG dux ToL cwHatog Ndovag dtipalovreg: For
will we still want wealth, having dishonoured the pleasure of the body?:
xonooueOa: continues the sentiment about the use and benefit of certain goods and
writings. Here the idea is that if the body has been shunned, then why would an

individual feel the need for or gain benefit from other external things? Could be

translated have a need of here (LSJ C.2 = to be in want of, lack).

EYw HEV 0U) 00w, ATV €l P, KAt TOUG €V Tolg pvbols dparovtag, 11dovrv
Tva p£pot OnoavEols katopwELYHEVols émaryouTvelv: Since | do not see that
it would bring any pleasure except perhaps to brood over buried treasure like the
dragon in myths: Basil suggests that the only way of gaining pleasure from money
would be to know that one has it, and to guard and hoard it. It is interesting that he uses
a mythical creature to explore this idea, rather than alluding to a Christian precept. The
words of Jesus about the inability to serve both God and money (Matthew 6.24) spring

to mind, along with the warning that treasures on earth are susceptible to destruction
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and decay (Matthew 6.13). Given that Basil has already used examples from the Sermon

on the Mount it could have expected that he might continue that practice here.

KT Toug €v tolg povboig doaxovtac: like the dragons in myths: the image of a
dragon guarding something precious is a common one in classical literature, e.g. the
Python at Delphi; the dragon set to guard the golden fleece (Apollonius, Argonautica
4.156). Wilson (1975, 67) cites Phaedrus, Fables 4.20, which is a Latin text containing
the same image: ‘He burrow'd deep into the ground,/A Dragon in his den he found, /A-
watching hidden treasure there’. The notion was clearly familiar to Christians; see e.g.
Clement, Paed. 2.13; Jerome, Ep. 125.3: “There are also mountains of gold which
however men cannot approach by reason of the griffins, dragons, and huge monsters

which haunt them; for such are the guardians which avarice needs for its treasures.’

9.18: 6 ye unv éAevOepiwg mEOG T TolxvTA dxkeloBat eTAdEVIEVOC,

TIOAAOD AV d€0L TATELVOV TL KAl aloXQoV €0Yw 1 A0yw mote tpoeAécOat: For

truly the man who has been taught to be thus disposed towards these things would
only choose when absolutely necessary anything lowly and shameful in word or
deed:

aloxoov éoyw 1) Adyw: shameful in word or deed: both actions and speech is

important in the culitivation of virtue. Cf. 4.1 for the advice to imitate the ‘deeds and

words’ of good men.

nientadevpévos: having been taught: Cf. 7.8: moomadevOeic: if certain principles
have been taught and are adhered to, then their influence will affect the way that an

individual speaks and behaves.

av déot: when ... necessary: Cf. 7.4 about anger. Basil advises his nephews that they
should avoid anger as much as possible, but concedes that it is difficult never to become
angry. In such a context he states that when anger is unavoidable certain procedures
ought to be adopted to try and minimise the deep feeling, namely the recollection of
moral men who suppressed their emotions. Here the sentiment is similar; some

situations will provoke the youths to ‘shameful’ or sinful actions, but if they received
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and adopt the lessons which Basil presents to them here, they will only commit such

actions ‘where absolutely necessary’ rather than sinning without extreme provocation.

TO YOQ TNG X0elag meQLTTdTEQOV, Kav AVDLOV 1) Py, KAV TV HUQUNKWYV
£QYOV TV XQUOOPOEWYV, TOOOUTW MAEOV ATIUATEL OTWTEQ AV T)TTOV
nipoodéntat: For the greater the need, even if it were for Lydian gold dust, or even
for the work of the gold-gathering ants, he will deem it much more unworthy as
the less he requires it:

Avdov 1) Ynypa: Lydian gold dust: From the river Pactolus (Strabo, Geography
13.4.5: ‘The Pactolus River flows from Mt. Tmolus; in early times a large quantity of
gold-dust was brought down in it, whence, it is said, arose the fame of the riches of
Croesus and his descendants.”) Wilson (1975, 67) cites Clement, Paed. 2.11: ‘But to

confess one’s self less ornamental than the Lydian ore, how monstrous!’

TV puoUNkwv €0yov twv xovoopopwv: the work of the gold-gathering ants:

Wilson identifies this reference as from Herodotus, Histories 3.102, and it can also be
found in Strabo, Geography 2.1.9: ‘They renewed Homer's fable concerning the battles
of the Cranes and Pygmies, and asserted the latter to be three spans high. They told of
ants digging for gold, of Pans with wedge-shaped heads, of serpents swallowing down’;
Clement, Paed. 2.13: ‘Wherefore ants dig, and griffins guard gold, and the sea hides the

pearl-stone.’

avTv O¢ dYToL TNV XEEelav Tolg TG PLoews dvaykalols, AAA ov talg
noovaig ogtettar: And perhaps he would determine the need by the constraints of
nature, rather than by pleasures:

¢ Pvoewc: from : LSJ A.ll.1 = nature, regular order of nature; A.1V =
philosophical use: nature. Cf. 1.2 for previous use of the word: Basil connects himself

to his audience stating that they are joined by ‘the bonds of nature’, i.e. familial

relationship.

9.19: wc ol ye twv avaykaiwv 60wV EEw YeVOLEVOL, TTAQATIATOIWS TOLG

KATO TOU TIRAVOLG PEQOUEVOLS, TTOOS OVOEV OTACLUOV €XOVTEC ATIOPTVALL,

oLdA MOV NG €lg TO MEOowW Ppoag lotavtat: As for those men going outside the
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boundaries of necessity, resembling those being carried along headlong, having no
firm point to alight on, and can nowhere stop carrying themselves forward but as
much as they would surround themselves with more, so the same and even more is
necessary for them to fulfil their desires: The image here is one of being out of
control, cf. simile of the torrent at 8.1 and the notion about a lack of aim; just as having
no aim leads to the acquisition of all types of knowledge indiscriminately, so the wrong
aim which is not checked by the knowledge of what is needed will lead to the
acquisition of more and more of one unnecessary thing because there are no boundaries

to stop the effort.

ntoarvovg: falling forwards, headlong: The word is found in the New Testament

describing Judas after his betrayal of Jesus in Acts 1.18: tonvr|g yevouevog: ‘Now

this man obtained a field with the reward for his wickedness, and falling headlong, his

body burst open, and all his intestines gushed out.’ It is used by the Church Fathers,
especially GNys, who also uses it with otaowov as Basil does here, Against Eunomius
12.4: amoAeipOnNvaL 1) OTACIHOV €Tl TEAVOUS petvat TO DOwQ; ‘nor can water

remain stationary upon an incline, inasmuch as the slope spontaneously draws its

motion onwards’.

Yrdowov: firm point: C.f. Plato, Rep. 539d: 10 tag Ppuoeig koouiovg eivat katl
OTaoiHovg 0lg TIG pHeTadwoeL Twv Adywv; ‘that those permitted to take part in such

discussions must have orderly and stable natures’.

AAX BowTep av mMAeiw MEOOTEQBAAWVTAL TOV loov déovTal 1) Kat tAelovog
TEOG TNV TN¢ Ertbvpiag ekmAnpworv: but as much as they would surround

themselves with more, so the same and even more is necessary for them to fulfil
their desires: The desire for unfulfilling, unnecessary things simply breeds a hunger for

more. Cf. Colossians 3.5: ‘Put to death, therefore, whatever belongs to your earthly

nature: ... evil desires.’(émilOuuiay kaxnv).

katoa tov EEnkeotidov LoAwva, 6¢ ¢not: [TAovtov & ovdev tépoua
nePpaopévov avopdot kettal: according to Solon, the son of Exekestes, who says:

‘No limit of wealth lies shown to men.’: Cf 5.9-10 where Basil quotes Solon and
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Theognis side by side, although there he does not use the patronymic for Solon. His
subject for both references is money; in section 5 he considers the transient nature of
wealth and the permanence of virtue, while here he warns that greed is uncontrollable
and the desire for wealth, once begun, will never be satisfied. The reference is found in

Solon 13.17, (also Theognis 227). The same quote is used by Plutarch, De cupiditate
divitiarum 524e and Aristotle, Politics 1256b: womep LoAwv ¢not momoag
“mtAovtov &’ ov0EV Téopa ePaopévov avdpdot kettal.”; ‘as Solon says that it is

in the verse ““ But of riches no bound has been fixed or revealed to men’.

9.20: Tt d¢ OedYVIdL TEOS TALTA dDWACTKAAW XonoTtéov Aéyovti Ovk éoapat
TAOLTELY OUT eXOoUaL, AAAK poL el Z1v & TV OAlywv undév éxovtt
kaxov: And we should use the teacher Theognis speaking concerning these things:

‘I do not long to be wealthy nor do I pray for it, but may it be for enough for me to

live with a few things, suffering no evil.’:
Xonotéov: we should use: a perfect example of technique that Basil advocates for his

nephews: they must attend to the message of pagan writers and when they come across

something worthy make effective use of it.

T 0& OedyvidL ... ddaokaAw: the teacher Theognis: Cf. 1.4 where the youths are

described as going to teachers and learning from them along with the ancient writers
whose works they study. GNys and Clement both make reference to Theognis in their
writing, but only Proclus, Commentary on Plato’s Republic 1.187.2 and Libanius, Or.

52.28.5 refer to him as ‘teacher’ in the way Basil does here.

oUT evxopat: nor do | pray for it: Theognis, Epigrams 1155-6. Cf. 2.2 where Basil
rejects worldly goods and admirable qualitites, stating that these things are not even

‘worth praying for’. John Chrystotom, Ad Eudoxiam (Ep. 1-7) has the phrase: povw

Xolotw (Nv evopaL kol TTAoVTELV.

Eyw 8¢ kat Aloyévoug dyapat v mTavTwv OHoL TV avOownivwy
vrtegoPiav: 8¢ ye Kal PacAéws tov peydAov éautov ameépnve

TAOLOLWTEQOV, T EAATTOVWYV 1] €KELVOG Kata ToV Blov mpoodeloOat: | also
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admire the contempt of Diogenes for all human possessions together, who indeed
showed himself to be wealthier than the great king, needing less than him to live
on: Wilson (1975, 68) cites Plutarch and Dio Chrysostom for versions of the story.

TIAVTWV OOV TV avOpwmnivwv: for all human possessions: This section, which
Wilson (1975, 67) states is a ‘sermon on wealth’, is more than simply about money, but
Basil’s attempt to focus his nephews’ attention on higher subjects than the things valued
by human consideration. The way that he uses words and phrases which look back at his
discussion in section 2 about the need for Christians to bend their efforts towards ‘the
goods of the other life’ and reject as unworthy those things which only pertain to human
existence suggest that the various riches he mentions are not necessarily bad per se, but
rather do not contribute to virtue and the attainment of heaven, and so should not be

allowed to distract from the correct aim of a Christian life.

PaociAéwg tov peydAov: the great king: The great Persian king, Darius, was

contemporary with Diogenes.

9.21: 1uiv d¢ apa et pr) T ITvBilov Tov Mvoov mEooein tdAavta, kat TAEOQx
YNS T00Q Kol TO0Q, KAl PooKNUATWV €0UolL TAglovg 1) &dLOunoaL, ovdev
é¢Eapkéoel: But will none of us be content unless he has the gold talents of Pythius

the Mysian, and greater and greater measures of land and more herds of cattle
than can be counted?: For Pythias see Herodotus, Histories 7.27.8 and Pliny, Natural
History 33.47. (Cf. the desires of the young in Attende tibi (Wagner 1950, 439).)

&AA, olpat, Mpoonkel amovta te Ui oOelv TOV TAOVUTOV, Kal TaQOVvVTOoG Uf)
T KeKTNOoOaL HAAAOV PEoveLy, 1) T@ eldéval avTtov €0 diatiOecOar: But |
imagine we should both not miss wealth when we do not have it, nor should we
think about it when it is present, once it has been acquired, than knowing that it is
disposed of well: This section encourages Basil’s audience, coming from a wealthy
background, to consider wealth, not necessarily from an ascetic position (although the
idea that they might embrace a holy life is not ruled out), but from the perspective of

someone who has money and needs to learn how to spend it virtuously.
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The discussion shows quite clearly the idea that the address is designed as a
propaideusis for the youths, preparing them to hear sermons about these subjects, and
laying groundwork which Basil’s regular sermons in church will build on (see Ch5
above). The issue of the right way to spend money is explored in Basil’s homily On
Envy. There he elaborates on the notion that the main benefit of riches is that the
wealthy have the ability to assist the less fortunate, and should do so, not with a view to
gaining human recognition for themselves by the act, but rather because they know that
to do so increases their virtue before God .Since the main focus of that homily is envy,
Basil argues that the rich man should not be envied on account of his riches, because
they give him the capability to do good, just as a Bible teacher should not be envied
because people can learn from his gift. However Basil adds that a rich man who only
uses his wealth for his own comfort also ought not to be the subject of envy, because his
lack of altruism means that he lives an unhappy life and prevents him from becoming
virtuous. (Cf. the use of wealth to gain unnecessary luxuries at 9.2-3.) Basil lays down
the principles of not valuing money and the desire to see it used most beneficially in his
nephews, along with the knowledge that human recognition and fame are not to be
sought by an individual. Having learned those lessons the youths are ready to benefit
from the message that they money they will find themselves in control of in later life
should be classed as a gift which must be treated as the means to assist others in return

for divine recognition instead of earthly fame.

TO YAQ TOU LWKQATOUG €0 éxel: OC Héya PQOVOLVTOG TAOLTIOL AvOQOGC ETtl
TOIG XQNMAOLY 0V TRdTEQOV avToV Davudaoety €dn, molv av kat ot
kexonobat tovtolg émiotatal, mepabnvat: For the words of Socrates are well

put: he, when a rich man thought much of himself because of his possessions, said
that he would not simply admire him before he proved that he understood how to
make use of them: Xenophon, Economics 2.11: ‘Then don't you remember saying just
now in our conversation, when you wouldn't give me leave to utter a syllable, that if a
man doesn't know how to manage horses, his horses are not wealth to him, nor his land,
sheep, money or anything else, if he doesn't know how to manage them?” Wilson (1975,
68) cites Dio Chrysostom, De Regno 3.1: “When Socrates, who, as you also know by
tradition, lived many years ago, was passing his old age in poverty at Athens, he was
asked by someone whether he considered the Persian king a happy man, and replied,
"Perhaps so"; but he added that he did not really know, since he had never met him and

277



had no knowledge of his character, implying, no doubt, that a man's happiness is not
determined by any external possessions, such as gold plate, cities or lands, for example,

or other human beings, but in each case by his own self and his own character.’

The situations of the stories are slightly different, and it is interesting to note that in Dio
Chrysostom’s version, Socrates is asked about the happiness which would appear to
accompany riches, while Basil focuses on the idea of money providing worth to an
individual, an idea which he rejects, suggesting that the money itself is of no

consequence if the person in question cannot use it correctly.

9.23: 1 Dewiag pev kat [ToAvkAertog, el T@ XQuoiw péya EPpoovouy kal T
EAEPavTL wv O pev HAelowg tov Ala, 6 d¢ v ‘Hoav Agyelolg émomoatny,
KATAYEAAOTW AV NOTNV AAAOTOLW TAOVTW KAAAWTUCOMEVOL APEVTES TV
TEXVIV, VP 1S kal O xovoog 1)dlwv kal Tipwteog dredeixOn: Pheidias and
Polycleitus, if they had been proud of the gold and ivory with which one had made
Zeus at Elis and the other made Hera at Argos, they would have been ridiculous;
priding themselves in another’s wealth and ignoring their own skill by which the
gold was displayed as more pleasant and more honourable: Pheidias (480-430BC)
was a sculptor, most famous for his chryselephantine statue of Zeus in the temple at
Olympia which was one of the wonders of the Ancient World. Polycleitus on the other
hand was better known as a bronze worker, lauded for his statue of the spear bearer,
however, his statue of Hera at Argos was often compared to Pheidias’ Zeus. The two
craftsmen are frequently cited in the same context, e.g. Aristotle, Nicomachean Ethics
6.7 names ‘Pheidias as a sculptor and to Polycleitus as a statuary’; Lucian, Somnium 8:
“Let not a slovenly person or dirty clothes repel you; such were the conditions of that

Phidias who produced the Zeus, of Polyclitus who created the Hera.’

The attitude displayed towards Pheidias and Polycleitus in literature is ambivalent: they
were lauded as masters of their craft (Aristotle, Nic. Eth. 6.7) but at the same time they
are used by writers to demonstrate that notion that craftsmen do not merit the highest
praise because they do not encourage men towards great acts of moral virtue. In
Somnium, Statuary asks Lucian not to look down on her dusty clothes because they are
a sign on the conditions in which beauty was produced, but in contrast, Culture

convinces Lucian that her way is better because: ‘You may turn out a Phidias or a
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Polyclitus, to be sure, and create a number of wonderful works; but even so, though
your art will be generally commended, no sensible observer will be found to wish
himself like you; whatever your real qualities, you will always rank as a common
craftsman who makes his living with his hands’ (9). Although art is to be admired, it
does not display the philosophic and moral qualities of the craftsman. Similarly,
Plutarch, Perikles 2 states: ‘Labour with one's own hands on lowly tasks gives witness,
in the toil thus expended on useless things, to one's own indifference to higher things.
No generous youth, from seeing the Zeus at Pisa or the Hera at Argos, longs to be
Pheidias or Polycleitus.” However, it continues: ‘But virtuous action straightway so
disposes a man that he no sooner admires the works of virtue than he strives to emulate
those who wrought them.” The acts of the sculptor are viewed and commended, but the
acts of the virtuous man have wider reaching implications since they inspire others to
imitate them. Such is the rationale behind much of Basil’s address; viewing the deeds of

good men will enable the youths to recreate their own noble acts.

However, Basil uses Polycleitus and Pheidias in a different way to Plutarch in this
work. Rather than making the distinction between the creating of a thing and the
creation of virtue, he chooses to identify the skill in making against the materials used
to create. He argues that the sculptors rightly valued their abilities over the raw gold and

ivory they used to make their beautiful statues.

katayeAdotw: they would have been ridiculous: Cf. 8.5 about Milo and Polydamas

who would not ‘have escaped ridicule (katayéAaotot) on account of the state of their

bodies’ if they had not trained themselves properly.

adévtec v Téxvnv: ignoring their own skill: Similar to the discussion at 9.13

about looking after the body and those craftsmen who look after their tools but ignore

the practice of their craft.

VP NG Kat 6 xovoog NdlwV kal TipwTeQOG amedetxOn: by which the gold was
displayed as more pleasant and more honourable: The fact that Basil focuses on the
skill of the sculptors rather than the statues they made means that he does not need to
embark on a discussion about idolatry and pagan religion. He exemplifies his own
advice: he takes the lessons about practising a skill from the pagans, but passes over the
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images of the gods which are created by the skill practised. Cf. the sentiment expressed
by Arnobius, Against the Heathen 6.13: ‘That well-known and most distinguished
statuary, Phidias, when he had raised the form of Olympian Jupiter with immense
labour and exertion, inscribed on the finger of the god PANTARCES is BEAUTIFUL,—this,
moreover, was the name of a boy loved by him, and that with lewd desire,—and was not
moved by any fear or religious dread to call the god by the name of a prostitute; nay,
rather, to consecrate the divinity and image of Jupiter to a debauchee. To such an extent
is there wantonness and childish feeling in forming those little images, adoring them as
gods, heaping upon them the divine virtues, when we see that the artists themselves find
amusement in fashioning them, and set them up as monuments of their own lusts! For
what reason is there, if you should inquire, why Phidias should hesitate to amuse
himself, and be wanton when he knew that, but a little before, the very Jupiter which he
had made was gold, stones, and ivory, formless, separated, confused, and that it was he
himself who brought all these together and bound them fast, that their appearance had
been given to them by himself in the imitation of limbs which he had carved; and,
which is more than all, that it was his own free gift, that Jupiter had been produced and

was adored among men?’

Nueig d¢ v avOpwmeiav etV oUK EEaQKELV EQUTT) TTOOS KOTHOV
vrmoAapBavovteg, EAdttovog aloxvvng aéla motetv otopeOa: And we also,

supposing that human virtue is not enough of an ornament for us, do we imagine

that we can make ourselves less worthy of shame?:

koopov ornament: previously used at 3.2 about the correct fruit of the soul which is

truth.

v avOownelav apetnv: human virtue: Contrasts with human possessions which

have been discussed previously. Cf. the consideration of virtue at 5.6 in conjunction
with the character of Odysseus. Basil states that Odysseus felt no shame at appearing

before Nausiccaa because he was ‘clothed in virtue’ despite his nakedness.

9.24: AAAa dnta mAovTOL eV UmepoopeOa kal Tag dux Twv aloOnoewv
NOOVAG ATIHATOUEV, KOAakeiag d¢ kal OwTelag diwlopeOa: But of course we

will look down on wealth and dishonour sensual pleasures but pursue flattery and
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adulation for ourselves: Basil uses irony to continue his argument, highlighting the
inconsistency which will be present in life if the youths distain certain human valuables
but chase after others. It is important that his nephews take on board the message that
they should not seek esteem in the eyes of men at this point in their lives, because part
of their role in life as wealthy adults will be to use their money in a way which benefits
the poor, and they must do this for God’s sake, rather than in order to win adulation

from others for their good deeds.

Aww&odpe0a: we will pursue for ourselves: Cf. use at 2.3; 4.7; 6.5.

Kal ¢ AQXIAOX0L dAWTEKOG TO KeQdaAEOV Te Kal owkiAov CnAwoopev: and
emulate the cunning and craftiness of the fox of Archilochus?: Wilson (1975, 68)
cites Plato, Rep. 365c (and highlights Basil’s use of okiaxyoadiav apetng in section
10): medOvoa pev kat oxnUa KUKA® meQL EUavTOV oKlayoadiav &oetng
TLEQLYQATITEOV, TIV O& TOL 0OPWTATOL AQXIAOXOU dAWT ek EAKTEOV
eEomofev kepdaAéav kat mowiAnvy.: ‘For a front and a show! must draw about

myself a shadow-line of virtue, but trail behind me the fox of most sage Archilochus,

shifty and bent on gain.” A reference is also found in Dio Chrysostom, On Homer and
Socrates 55.10.

9.25: A&AA oUk €0tV O HAAAOV PEVKTEOV TG OWPOOVOLVTL TOL TIROG dOEAV
(v, kal T 1016 TOAAOIG DOKOVVTA TTEQLOKOTIELY, Kol [T TOV 0000V Adyov
Nyepova moteloBat Tov Blov, Wote, KAV AoV AVOEWTOLS AVTIAEYELY, KAV
ado&elv KAl KIvOLVEVELY UTTEQ TOL KAAOD dér), undév atpetobat twv 000wg
Eyvwopeévwv agakivelv: But there is nothing which a man with sound mind

must flee more than to live for glory, and he must not consider the opinions of the
multitude, but instead should make reason his guide of life, so that, even if he must
speak against all men, and has to be held in contempt and be in danger because of
honour, he will not choose to move aside from what he has recognised as truth:
Basil sums up the essence of the Christian life: to discover the truth and hold fast to it,

regardless of the obstacles and oppositions.

281



T owdovovvt: man with sound mind: a commonly used word in philosophic

writings; used at 4.9: ‘And we too, if we are wise, bearing away from these writings

whatever is suitable for us and related to the truth’.

KAl Ut tov 0g0ov Adyov 1yepova moteioBat Tov PBlov: but instead should make

reason his guide of life: Adyog as reason used above, but the word had very specific

connotations for Christians in the context of Jesus as the ‘“Word of God’ (e.g. John 1.1-
14: ‘In the beginning was the Word, and the Word was with God, and the Word was
God ... (14) The Word became flesh and made his dwelling among us.’). If Basil is

considering the two meanings it creates another link with the work of Clement. The
Paedogogus (Instructor) he describes is Jesus, the Adyoc or ‘reason’ which should

guide the Christian.

Kwvdvvevewv: be in danger: Cf. 8.9: the description of athletes enduring dangers for

the sake of paltry prizes. Historically, the dangers for a Christian were potentially great:
martyrdom being the fate of many followers of the Way, but by fourth century the
situation was palpably different. However, Basil does not suggest that Christian life is

easy, even if the threat of martyrdom had receded.

niapakvelv: to move aside: Cf. Plato, Rep. 540c: kat €Tt kat €v tovTolg

PacavioTéol el EUEVODOLY EAKOUEVOL TAVTOXOOE T] TLKAL TTAQAKLVT)OOLOL.,

‘And in these offices, too, they are to be tested to see whether they will remain steadfast

under diverse solicitations or whether they will flinch and swerve.’

9.26: 1) TOV un oUTwg Exovta Tt ToL AlyvTTtiov COPLOTOL Pr)OOHEV
amoAeimewv, 6¢ puTov €ytyveto kat Onplov, 6TdTe fovAoLto, kKat TLE Kal
VOwP Kat avta xonpata: Or how will we say he is behind the Egyptian sophist,

who became a plant and a wild beast, whenever he wishes, and fire and water and
all kinds of things?:

oL Atyvmtiov codlotov: the Egyptian sophist: Proteus, for whom see Homer,
Odyssey 4.385ff. Wilson (1975, 68) cites Plato, Euthydemus 288b: aAA’ ok

£0éAeTov Nulv emwetEéaocdat omovdalovte, dAAx tov ITowtéa pipetobov Tov

282



Atyvmtiov codlotv yontevovte Nuac; ‘Only they are unwilling to give us a
display of it in real earnest, but treat us to jugglers' tricks in the style of Proteus the
Egyptian adept.” A reference is also made to him by Clement, Paed. 3.1: ‘And appetite,
which is the third department, is many-shaped above Proteus, the varying sea-god, who
changed himself now into one shape, now into another; and it allures to adulteries, to

licentiousness, to seductions.’

9.27:  meQ O1) KAl AVTOG VUV HEV TO OIKALOV ETALVETETAL TTAQA TOLG TOVTO
TIHWOL, VOV D¢ ToLG evavtiovg adrjoet Adyovg, dtav TV aduciov
evdoKIpOVOAV aloOntat, 6meQ dikng éoti KoAdkwv: But if indeed he approves

righteousness at one minute those people who honour it, but at another minute will
speak opposite opinions when he perceives that unrighteousness is held in esteem,
then he is behaving in the same manner as do the flatterers.: Cf. 6.3 about the
inconsistency of praising righteousness in public but shunning it in private. There is a
slightly different nuance here, because Basil is dealing with the idea of conscious self-
representation which changes according to the prevailing popular view. The man he

describes here is a world away from the ‘man of sense’ who is considered at 9.4.

koAaxkwv: flatterers: Elaborates on the consideration of flattery above. There Basil

states that the youths should not seek flattery for themselves because they ought not to
be concerned about human fame and recognition. Here however, he implies that flattery
is not desirable because it is not sincere praise, since those who flatter do so according
to what is popular at the time rather than out of any genuine sense of admiration or
regard. On the other hand, Basil encourages his nephews not to be flatterers themselves,
since such behaviour is the height of inconsistency, and they must endeavour to be

consistent and all situations (6.5).

Kal 0oTteQ Gaot TOV moAVToda TV X0V QOGS TNV VTOKELEVTV YTV, OUTWS
aVTOG TIV dLAVOLAV TIROG TAG TWV CLVOVTWYV YVWUAS petaPaAettat: And just
as they say the polypus changes its skin colour according to the ground it lies on, so
he changes his mind according to the opinions of those around him.: The image of
the polypus was a commonplace among ancient moralists. Wilson (1975, 69) cites
Theognis, who is quoted by Plutarch, De amicorum multitudine 96f: ‘Now is there any

person living of that industrious, pliant, and universal humor, who can take the pains
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exactly to imitate all shapes, and will not rather deride the advice of Theognis as absurd
and impossible, namely, to learn the craft of the polypus, which puts on the hue of every
stone it sticks to? However, the changes of this fish are only superficial, and the colors
are produced in the skin, which by its closeness or its laxity receives various
impressions from neighboring objects.” He uses the same example in Quomodo
adulator ab amico internoscatur 52f-53a: ‘But he who will take the pains to act the
dissembler himself, by interchangeably decrying and extolling the same things,
discourses, and ways of living, will easily perceive that the opinions of a flatterer are as
mutable and inconstant as the colors of a polypus, that he is never consonant to himself

nor properly his own man.’

The Church Fathers also used the image. See e.g. Clement, Paed. 3.11: ‘Such ought
those who are consecrated to Christ appear, and frame themselves in their whole life, as
they fashion themselves in the church for the sake of gravity; and to be, not to seem
such—so meek, so pious, so loving. But now | know not how people change their
fashions and manners with the place. As they say that polypi, assimilated to the rocks to
which they adhere, are in colour such as they; so, laying aside the inspiration of the
assembly, after their departure from it, they become like others with whom they
associate.” Basil himself utilises the behaviour of the polypus in Hex. 7.3 as an example
of human behaviour: ‘I will not pass in silence the cunning and trickery of the squid,
which takes the colour of the rock to which it attaches itself. Most fish swim idly up to
the squid as they might to a rock, and become themselves the prey of the crafty creature.
Such are men who court ruling powers, bending themselves to all circumstances and not
remaining for a moment in the same purpose; who praise self-restraint in the company
of the self-restrained, and license in that of the licentious, accommodating their feelings
to the pleasure of each. It is difficult to escape them and to put ourselves on guard
against their mischief; because it is under the mask of friendship that they hide their

clever wickedness.’

avTog TNV ddvolav: his mind: Cf. 1.5: ta mndaAa g dravoiag Opwv: the
rudders of your minds. If the youths follow Basil’s advice their minds will be guarded,
so that they will not be in danger of imitating the men he describes here, but will rather
turn the rudders of their understanding towards the cultivation of virtue and the
imitation of the opposite type of character.
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Section 10

10.1:  AAAX tavTa péV TTOVL KAV TOLG THETEQOLS AOYOLS TeAELOTEQOV
pnaOnoopeOa: But doubtless we will learn these things more completely from our
own writings: Basil appears at first glance to be undermining the advice he has
previously offered about the fact that good lessons can be drawn from pagan literature.
However, he reiterates the same message from 2.5, that his nephews will learn more
about virtue from the ‘Holy Scriptures’ than classical writings, but for now they can

make a good start with what they have.

Tolg Npetépols Aoyols: from our own writings: The use of the possessive adjective
combines with the 1% person plural of the verb to reinforce the Christian identity of
Basil and his nephews. This is important as Basil nears the end of his address, since he
wants the youths to go away with a strong desire to apply his words to their own lives. It
is significant that Basil makes the most use of personal pronouns and 1% person plural
verbs both near the beginning and the end of his work, although they do feature in the
body of the address. He takes pains to establish a link between himself and the youths at
the beginning of the speech, and their shared Christian identity, enabling him to set
himself up almost in opposition against the pagan teachers who might give his nephews
the wrong lessons about literature. Now at the end of the speech Basil reinforces those
familial and religious connections: the religious ones are strengthened as he reminds the
youths that they have a whole gamut of Christian literature which will guide them

towards virtue; a canon of Scripture which the pagans lack.

doov d¢ oklypadlav TVX TG AEETNG, TO YE VUV elval, ek twv éEwbev
naevpdtwyv eprypapwueOa: but for now we will draw for ourselves as far as

possible some sketch of virtue from outside teachings:

o Ye vuv etvac: but for now: Wilson (1975, 69) takes this as a reference to the young
age of Basil’s audience, and indeed the link with section two in the previous sentence
does recall his comment that they are not yet studying the Bible, but there is also a sense
that since pagan literature is the medium which the youths are encountering at present,

then for now those writings will suffice to make a start on the path to virtue.
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ntepryoapwpeOa: draw in outline, from meoryoddpw: LSI A.ll has this definition
found in Aristotle, Nichomachean Ethics 1098a: teotyeyoadpOw pev odv taryaOov
tavT): del yaQ lowg Dmotutwoal mEwtov, el0’ Dotegov avayodat. ddEete O’
AV TAVTOG Elval ROy YELV Kal OlxQOowoal T KaAAWS éxovta T
rteoryoadn; ‘Let this account then serve to describe the Good in outline—for no doubt

the proper procedure is to begin by making a rough sketch, and to fill it in afterwards. If
a work has been well laid down in outline, to carry it on and complete it in detail may
be supposed to be within the capacity of anybody; and in this working out of details’.

The middle voice has the sense of ‘for oneself’, and this is the way it is used here. Basil
conveys the notion that the pagan teachers will not necessarily point their charges
towards virtue, and if they do try, then the morals they instil will not be Christian ones.
Therefore it is the responsibility of each of the youths to learn and understand the need
to seek virtue and ‘draw for himself” a convincing sketch of virtue so that he avoids

potential corruption.

doov d¢ oklypadlav Tiva g apetng: as far as possible some sketch of virtue:
The phrase is borrowed from Plato, Rep. 365¢: mpdOvoa pév kat oxnua KOKAw

TeQL EUAVTOV oKlxypadiav apetng meorypamtéov; ‘For a front and a show I

must draw about myself a shadow-line of virtue,” (Wilson 1975, 68); however, the sense
is different and Basil uses the words in a positive, rather than negative manner. He uses
the same image in De Spirit Sancto 31, and it is found in Plato, Phaedo 69b,

lamblichus, Protrepticus 69.7, Methodius, Symposium 6.2 and GNaz, Or. 43.12.4. Like
Basil, Gregory uses the image in a positive manner, describing Basil’s youthful

behaviour as a foreshadowing of his mature, adult virtue.

&k v EEwBev madevuatwv: from outside teaching: Cf. 3.2 where Basil compares

outside virtue to the leaves, which serve to protect the fruit and give the plant itself a

more attractive appearance.

TOLG YXQ ETUHEAWGS €€ EkAoTOL TV wPéAelav dBpollovotv, WoTEQ TOlg

pHeyaAolc twv motapwy, moAAat yiveoOatr moAAaxo0ev atl mpooOnkat
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ntepnkaor: For by drawing together the profit from each one carefully, just like
great rivers, many additions are produced from different places:

v wpéAewav: profit: the word is used similarly at 2.7 and 4.7, and again at 10.4 and
10.5. The idea that different places can be the source of various benefits is found in
Clement, Str. 1.2 exploring the notion that the Greeks had a form of truth which they
wrote down before Jesus came as a revelation to the Gentiles. Some Greek knowledge,
according to Clement, comes from the Jews, so is right, and as regards the other
elements, God in his divine mercy allowed the heathens to perceive ‘in part’ in
preparation for his complete revelation. Basil takes this idea a step further, suggesting
that the part-truth can be a useful source of knowledge and understanding, which can
then be added to a fuller understanding of Christian virtue when coupled with a study of

the Scriptures.

(WOTEQ TOIC peyaAols Twv motapwyv: just like great rivers: Cf. the simile at 8.1:
there the image is negative; the swollen torrent is out of control and continues to
consume everything in its path. Here however, the river takes water from tributaries into
itself, and so grows into a greater river, having been fed by the correct methods. The
difference between the two rivers is that the growth of the first comes from
unseasonable and excessive rain, whereas the other takes only liquid from the streams
and smaller rivers whose function is to feed the larger one. The former is governed by
nothing in its consumption of all in its path, while the latter takes only what is good for
it. The difference between the two images compliment the idea that Basil wants his
nephews to learn, namely that they should accept the good, little by little, according to
reason, and see an increase in virtue in themselves, rather than accepting everything

they come across without discernment or aim.

[ToAAax60ev: from many places: i.e. from pagan and Christian literature.

10.2: 10 yap KAt OpIKQOV €Tt OHIKQQ katatiOeoOat, ov HaAAov eig apyviov
TEOCONKNV, 1) Kal €lg NVTIVAoLV Emotruny 000w Nyetobat éxewv Tq o)
nipooTkev: For by putting a little on a little, as great a help with money as it is
with any knowledge, is rightly kept as a guide, as is said by the poet: The reference

Is to Hesiod, WD 360-1: 0c 0" ert’ €ovtL pépet, 0 O aAéEetat atboma Apodv:/el
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YAQ KEV KAl ORKQOV ETTL OUIKQQ katabelo/katl Oapa TovT £€000L5, TAXA KEV
péya kat to yévorro. ‘He who adds to what he has, will keep off bright-eyed hunger;

for if you add only a little to a little and do this often, soon that little will become great.’
Basil changes the context in which he gives the advice, focusing on knowledge rather

than discussing money as Hesiod does.

NyetoOar: as a guide: Cf. 9.25 for the notion that reason should be the ‘guide for life’

(Tov ... Adyov 1)yepdva ... Blov).

Basil’s quotation of Hesiod here links this section to the opening section, where he
made use of WD 293-7.

10.3: 6 pév ovv Blag T viel meog Atyvmtiovg amailpovtt kKat muvOavopévaw
Tl AV MoV avt@ pHaALloTa kexaplopéva odttot: EQodlov, €dn, meog yneag
ktnoduevoc: Therefore, as Bias said when his son was leaving to go to Egypt, and

asked his father what he should do to perform something especially agreeable to
him: “Gain supplies for old age.”: Wilson (1975, 69) identifies the advice from

Diogenes Laertius 1.88, but the situation of the anecdote is not givent: épodiov dmo
VeOTNTOG €l YNoag avaAauBave codlav: BeatOTEQOV YXQ TOUTO TWV AAAWY
KTNUATwv.; ‘Make wisdom your provision for the journey from youth to old age; for it

1s a more certain support than all other possessions.’

TV AQETIV O1) TO €POdIOV AEYWV, HIKQOLS OQOLS AVTIV TEQLYQAPwY, OC Ye
avOpwnivw Plw v & [4] avtnc wdéAeiav woileto: speaking indeed about
supplies of virtue, and outlining it with small boundaries, since indeed he limited
its profit to human life: Diogenes Laertius has wisdom (codiav) rather than virtue,

but it may be that Basil has a different source, since Diogenes does not include the
anecdote about Bias’ son. On the other hand, Basil may be seeking to adorn the pagan
idea in his own Christian colours, reminding his nephews that they ought to be seeking

virtue as they go through life.
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pucpots Opous: with small boundaries: picks up the reference to “putting little on
little” above. Thus Basil conveys two ideas about pagan virtue. On one hand he suggests
that Bias’” words are an example of the ‘little” which can be built up to make a great
amount of understanding, since his advice to his son is a small idea. On the other hand,
Basil also reinforces the notion that pagan literature does not go far enough in its

understanding of the world, since it limits its concern to human life only.

rteprypddwv: outlining: Cf. the use of the word 10.1. Both pagans and Christians,
Basil suggests, draw sketches of truth, but the sketch is all the pagans have to go on,

while the Christians’ image can be filled in with the divine revelation.

0¢ ve avOpwmivew Biw v &1t [4] avtnc wpéAeiav woileto: since indeed he
limited its profit to human life:

avOowmnivew PBlw: to human life: For Basil the problem with classical wisdom: it is
concerned only with the present age and has no consideration of the life to come. Cf.
2.1-2 and 8.12, where he discusses the ‘goods of the human life’ and the fact that they

are not even a pale imitation of heavenly pleasures.

10.4: kav 1o TiOwvoL Tig ynoag, ... Aéyn: But if someone should talk about the
old age of Tithonus: Tithonus was the human lover of the goddess Dawn, who, when
she asked Zeus to make the man immortal forgot to add that he should be forever
young, so although Tithonus was granted immortality, his body and mind grew older
with each year that he lived. Consequently he became more infirm and incapable as
time passed. The story is found in the Homeric Hymn to Aphrodite 218-238: (233)
‘when loathsome old age pressed full upon him, and he could not move nor lift his
limbs, this seemed to [Dawn] in her heart the best counsel: she laid him in a room and
put to the shining doors. There he babbles endlessly, and no more has strength at all,

such as once he had in his supple limbs.’
kav to AgyavOwviov: or of Arganthonius: King of Tartessus in Spain who,

according to Herodotus (1.163) was 120 years old when he died. Strabo, Geography 3.2
and Pliny, Natural History 7.49 have that he was 150.
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KAV TO TOU HAKQOBLWTATOL TtaQ Nty MabovodAa, 6g xiAwa €tn, TotdkovTa
deovtwv, Puwvat Aéyetat: or the old age of the most long lived of all of us,
Methuselah, who is said to have lived for 970 years: Despite his use of pagan
mythological examples for old age, it is telling that Basil ends his list with someone

from the Christian tradition, found in Genesis 5.21-27. Methuselah was the son of

Enoch and grandfather of Noah.

0¢ XAwx &tn), tolakovta dedviwy, Prwvat Aéyetat who is said to have lived for

970 years: literally ‘1000 years lacking 30°.

TOL pakofwtdtov T 1uiv: of the most long lived of us: Methuselah is the man

who is the oldest of all men, setting up the next example.

KAV oOpmavta tov ad o yeydvaowv avOpwTol, xoovov avapeton: or if he
should measure out together all the time which men have existed: Once again the
emphasis is on human experience and life, with the sense that Basil constantly wishes to
challenge the notion that there is more to the human experience than what will be

known before death.

Eyw 04, ... w¢ émi madwv diavoiag yeAaoopat: | will laugh at him, as though at
the minds of children: Cf. the use of tic from 9.1 (‘someone might ask’) as the
reinforcement of the idea that Basil wants his nephews to view themselves on a similar
level to those who have knowledge and understanding. Although they do not have
complete intelligence about all things pertaining to the Christian life, and therefore are
still in need of Basil’s guidance as he suggests later; they have, through their careful
attention to their uncle’s words, begun to grasp the essential truths inherent in
Christianity, and therefore will not display the foolish notions of those without any

training at all.

naidwv diaxvoiag: the minds of children: At the beginning of the address Basil

addressed his nephews as @ maideg, but throughout his teaching has displayed the

implicit assumption that their new knowledge and acceptance of his advice will move

them from a childish state of ignorance to a mature position of wisdom (Cf. 1
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Corinthians 13.11). The use of this phrase constrasts the situation of the youths at the
beginning of the work, when they are viewed as children who, because their immaturity,
are in danger of handing their minds over to others to fill with whatever they see fit,
with the position they are now in, where they are beginning to develop reason as the
master of their minds and have the understanding so as to be able to make their own

choices about life, albeit with some guidance from the wiser Uncle Basil.

€l TOV HAKQOV ATIOOKOTIWV KAL &YW alwva, 00 TEQAG OVDEV E0TL TN
ervola AaPetv, o HAAAOV ye 1) teAevtnv VOB EoOat g abavdtov Puxne:
looking instead towards the great and undecaying age, of which there is no end
that the mind can grasp, nor indeed can the end of the immortal soul be supposed.:
amookoTiawv: Cf. use of okomog at 8.3: the aim of the life of man. Here Basil

identifies the aim, and the direction in which the Christian should be looking.

10.5: mpog 6vmep ktaoOat mapavéoatpl av ta €édpodia: | would advise you to
gain provisions for this old age: Basil encourages his nephews to look beyond the old
age considered by Bias, and instead make provision for the place of their souls in

eternity.

The use of the 1% person singular recalls the beginning of the address. As he reaches the
conclusion of his advice, Basil expresses his own exhortation, putting himself in the
place of Bias the father providing guidance for his son, rather than identifying with the

youths as he has during the body of the speech.

niavta AlBov kata TV maotpiav ktvovvtac: according to the saying: moving
every stone: A proverb in the ancient world which has continued into modern form,
‘leaving no stone unturned’. Common in antique writers, it is often found qualified by
‘according to the saying’ or similar. (See e.g. Socrates, HE 2.8; 5.15; 6.6; 6.7; GNaz,
Or. 29.13; Theodoret, HE 1.4; 4.19. Theodoret, Eranistes 151.12.)

00ev av HEAAN TIc VULV €T avToV whéAeix yevrjoeoOau: from where some help
might be going to come to you: Basil advises his nephews to rule out nothing which

could be source of assistance for them in their quest for virtue.
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pUNd OtL XaAema TavTa Kal TOVOL dedHEVA, DX TOVT ATtoKVIIowHeV: But
although this task is difficult and does not lack hard work, we should not hesitate
on account of that: Cf. 5.3-4: Basil describes the steep path towards virtue which
Hesiod details, but he encourages his readers not to allow the daunting prospect to put
them off attempting the task. Here he summaries his general argument in the work. The
cultivation of a virtuous life will be hard work, and the youths should not aim at it with
the expectation of a pleasurable experience, but the lack of obvious pleasure should not
be a reason to prevent effort to be made towards that end.

AAX dvapuvnoOévtag tov magavéoavtog, Ot déoL Blov eV AQLOTOV AVTOV
éxaotov poapeloBat: but remembering the counsels that it is necessary for

each man to choose the best life: Basil again makes use of a Pythagorean precept,
found e.g. Plutarch, Moralia 602c.

avapvno0évtac: remembering: The principle which has been encouraged from 7.3:
that the youths should store things in their memories which can be brought out to assist
in acting in the right way in a trying situation.

ntagavéoavtog: counsels: Not a Christian precept, but Pythagorean. A similar use of

pagan literature as discussed at 9.20 about Theognis.

1oLV d¢ MEoodokav T ovvnOeia yeviioeoOay, éyxeloetv tolc BeAtiotols: and
to expect that it will become pleasant through habit, turning one’s hand to the best
things: A similar notion is found in Plutarch, Perikles 5.4 concerning the statesman’s
practice of philosophy, so that it might become an ‘eager and habitual’ exercise (see

note at 7.2 for text).

novv: pleasant: There is a tension throughout Basil’s discussion of virtue, and indeed
his consideration of all behaviour and literature, between the idea that virtue will not
promise a pleasant life, but at the same time there is pleasure to be found in the living of
a virtuous life, a pleasure which comes as a consequence of the exertion which needs to
be made. (Cf. the pleasant view from the top of the steep hill at 5.4, and the freedom
from the unrelenting toil that comes with desire for luxury at 9.2-3.)
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10.6:  aloXQOV YaQ TOV TaQdVTA KALQOV TIROEUEVOLGS, DOTEQOV TTOT
avakaAeloBat 10 maeABOV, 6te 0VdEV Eotat AoV aviwpévols: For itis

shameful, having neglected the present time, later to appeal for it to come again:

The idea that one must not waste time and later regret the lost opportunity.

10.7: Eyw pev obv & KQATIOTA elval KOIvw, T eV VOV elpnKa, T d& i
TiavTa Tov Blov vutv EvpPovAevow: Therefore the things which I judge to be the
most important, some | will say now, and others | will counsel you about through
the whole of life: Basil concludes by stating that he will continue to offer guidance and
advice to the youths long after the time of this address has passed. This is significant,
not just in terms of establishing a familial link between Basil and his audience, but also
from the perspective of Basil in his role as preacher and teacher of a congregation made
up of all types of people. Clearly the youths to whom Basil addresses himself are
nearing the age of educational maturity. They are developing reason, and will be
encountering more and more philosophical texts which Basil wants them to approach
with a Christian eye, rather than in a manner consistent with that of their pagan
predecessors. However, just as their educational horizons are broadening, so their role
and involvement in the church will be developing. As the youths have a greater
participation in the life of the church so they will have the benefit of Basil’s experience

and wisdom imparted to them as he delivers his sermons to them each week.

Eyw pev ovv & kpdtiota etvat kotvw: the things which | judge to be the most
important: Cf. opening lines of section 1.1: & féAtiota eivat kotve: the things

which | judge to be best. Basil finishes his address in the same tone that he began. The
ideas which he has presented to his nephews are the ones which he considers to be
fundamental in living the best life, and ones which we are to presume that Basil

exercises most in his own life.

vutv EvupPovAevow: | will counsel you: Cf. section 1: IToAAG pe T
napakaAovvtd éott EvpPovAevoat Lutv: there are many things urging me to

counsel you.
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UHELS O, TOLWV AQQWOTIUATWY OVIWY, M TW AVIATQ TIQOOE0KEVAL DOENTE,
HNdE TNV TG YVWHNG VOOOV TIAQATANC LAY Th) TV €16 TX OWHATO
dvotvxnoavtwv deiénte: But you, of the three Kinds of illnesses, do not imagine

resembling the incurable one, and do not display the sickness of mind like those
unfortunate in their bodies: Basil uses the second person plural pronoun as he
emphasises the youths need to take responsibility for their actions. This is the point at
which their part in developing their own virtuous life really begins. Basil has implied
and used notions about shared attitudes and actions during his speech, and there is the
hope that the youths will have embraced their part in the collective Christian identity
which they have been joined to by Basil. However, now the listening ceases and the
youths must act. Basil hopes they will take the ideas they have heard and put them into
practice as they attend school and make choices about the world around them. The use
of the pronoun reminds the listeners that they must be aware of themselves and their

own responsibility as they train themselves towards virtue.

10.8: ol pév yap T HikQX TV maBv KAPUVOVTEG, AVTOL TTAQX TOVS LATEOVG
goxovtaL: ot d¢ VO pellOVWV KATAANPOEVTES AOQWOTNUATWY, EP EAVTOVG
KaAOLOL ToUg OepamevoovTac: oL & elg AVI|KEOTOV MAVTEA®S HEAYXOALaG
napevex0évteg, ovdE mpootovtag mpootevtat: For some men suffering from

small passions take themselves to the doctors; those seized by a greater illness
summon those who can treat them; but those having been brought to a deadly and
total melancholy, do not even admit those coming to them.: This image is borrowed
from Plutarch, Quis Suos 81f-82a: ‘Of persons needing the services of a physician those
who have a painful tooth or finger go straightway to those who treat such ills; those who
have fever summon the physicians to their houses, and implore their assistance; but
those who have reached a state of melancholia or frenzy or delirium sometimes cannot
endure even the physicians' visits, but either drive them away or run away from them,

not realizing even that they are ill, because of the violence of their illness.’

This image parallels that taken from Hesiod at 1.3, where Basil cites three types of men,
but encourages his nephews to imitate the second character who has the intelligence to
follow advice when it is given. Basil’s admonition here shows the development that he

considers the youths to have made as a consequence of absorbing his teaching.
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In 1.3, Basil advocates that his nephews should be like the second type of men
mentioned by Hesiod, the one who seeks and follows advice that his given. The
implication is that they are not old or wise enough to be like the first kind of man, who
knows himself what is necessary and can motivate himself to do it, and Basil suggests
that they should avoid being like the third kind of man who cannot take advice and is
useless in everything. At the end of their lessons, the youths are encouraged to avoid
being like those suffering from the incurable illness, that is, they should not shun those
who can help them, but the examples of both the better types of person are available to
them. If they were still at the same stage as they are presented at the beginning of the
work, then the youths would simply allow themselves to be treated by physician Basil
when he attends them for their disease. However, while there may be situations where
Basil’s counsel will take that form, there is also the suggestion that the youths have
been given help to develop their reasoning capabilities and understanding so that they
will identify when they begin to suffer from minor passions and the beginnings of
unvirtuous behaviour. This means that they are capable of seeking out the help of the
doctor of their own accord, and although they are not necessarily able to cure
themselves of their illness, they can at least diagnose it and take action to prevent them

from straying from the right path.

0 1 abnte TV VOV DUELS, TOUS 000WC EXOVTAG TWV AOYIOUQV
amopevyovtec: Do you now not suffer this which truly seizes those who run away
from reason.: The youths need to apply the reason they are developing to all situations,
and not avoid the hard work that it may require, or else they will, despite Basil’s advice,
become like those who cannot face the doctors who will act only in their best interests.
Basil’s aim is to encourage his audience, but just as elsewhere (e.g. 8.13-14) he does
also present them with a warning about what could happen if they eschew his advice.
The youths have progressed in their ability to emulate the examples presented from
Hesiod and Plutarch, but despite that progress, they must always be aware that the third
type of character exists and they could become like him if they do not determine to

imitate the better examples.
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