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A B S T R A C T 

Gerard Joseph Ward: 

The Doctrine of Prayer 
i n 

Third-Century 
C h r i s t i a n A f r i c a 

T h i s t h e s i s takes as i t s subject the doctrine of prayer i n 
third-century C h r i s t i a n A f r i c a , and i t i s based on the 
wr i t i n g s of four authors: T e r t u l l i a n and Cyprian who l i v e d 
at Carthage and wrote i n L a t i n , and Clement and Origen, both 
of Alexandria, who wrote i n Greek. The f i r s t chapter gives 
an account of the background, by examining prayer i n the New 
Testament, i n the post-apostolic Church and i n the Apologists. 
Chapter two provides an account of T e r t u l l i a n ' s doctrine of 
prayer, by means of an a n a l y s i s of h i s t r e a t i s e , De Oratione. 
Chapter three does the same f o r Cyprian and h i s t r e a t i s e , 
De Dominica Oratione. I t also includes a comparison between 
Cyprian's doctrine of prayer and that of T e r t u l l i a n . 
Chapter four i s an account of Clement of Alexandria's conception 
of prayer, drawn from h i s teaching i n the Stromateis. 
e s p e c i a l l y book seven. Chapter f i v e analyses Grigen's 
t r e a t i s e P e r i Euches, and compares Origen's doctrine of prayer 
with that of Clement. The f i n a l chapter presents a summary 
account of the doctrine of prayer as found i n these four authors, 
and o f f e r s a s y n t h e s i s . The argument i s that these authors 
proclaim a common witness to the C h r i s t i a n doctrine of prayer, 
i n s p i t e of some di f f e r e n c e s of terminology and emphasis. 
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C H A P T E R O N E 

The Background 

The purpose of t h i s study i s to i n v e s t i g a t e the e a r l i e s t 

systematic C h r i s t i a n accounts on the subject of prayer advanced by 

C h r i s t i a n authors. A l l the four authors to be studied composed 

t h e i r works on prayer during the f i r s t h a l f of the t h i r d century, 

T e r t u l l i a n and Cyprian w r i t i n g i n L a t i n i n the Roman province of 

A f r i c a , and Clement and Origen, both from Alexandria, w r i t i n g i n 

Greek. . By taking both L a t i n authors, a summary examination of the 

l i n e s of consistency and d i s s i m i l a r i t y between them may be made. 

The same w i l l apply with the Alexandrians. Although Clement does 

not write a t r e a t i s e as such on prayer, he does endeavour, i n the 

seventh book of the 'Stomateis', to set out a coherent doctrine of 

prayer, which i s valuable i n preparing f o r Origen's teaching. 

The background to these four authors can be outlined by 

b r i e f l y surveying the l i t e r a r y evidence on the subject of prayer 

during the f i r s t two centuries of the C h r i s t i a n era, and by casting 

a cursory glance at the main f a c t o r s i nfluencing the understanding 

of C h r i s t i a n prayer i n these e a r l y years. For a more detailed 

treatment of t h i s background one may turn to E.G.Jay's account of 

the p r a c t i c e and doctrine of prayer from New Testament times to 

Origen, i n h i s book, "Origen's T r e a t i s e on Prayer". (1) 

I t hardly needs s t a t i n g that the New Testament i t s e l f 

provides enough mat e r i a l for an e n t i r e l y separate study. Jesus 

taught the need f o r prayer by both word and example. He i s 

recorded as having retreated to a place of solitude on a number 

of occasions i n order to pray, even f o r whole nights at a time. (2) 

Perhaps prompted by t h e i r c u r i o s i t y a f t e r observing him at prayer 

on one such occasion, the d i s c i p l e s asked to be taught how to pray. 



Jesus r e p l i e d by giving them the words of the Lord's Prayer. (3) 

Jesus taught both the e f f i c a c y of prayer: "Ask and i t w i l l be 

given to you", and a l s o the need f o r i n s i s t e n t and continual 

prayer. (4) The Acts of the Apostles bears witness to a community 

frequently engaged i n prayer, both p u b l i c l y , i n the Temple, i n the 

synagogues or i n C h r i s t i a n assemblies, and also i n p r i v a t e . (5) 

References to prayer abound i n the E p i s t l e s . Many 

begin or end with a prayer or b l e s s i n g . (6) A few passages i n the 

E p i s t l e s contain the f i r s t seeds f o r a doctrine of prayer. Paul 

speaks of prayer as the a c t i o n of the Holy S p i r i t i n the hearts of 

C h r i s t i a n s , who are now no longer s l a v e s but adopted sons: "The 

proof that you are sons i s that God has sent the S p i r i t of h i s Son 

i n t o our hearts: the S p i r i t that c r i e s , 'Abba, Father.'" (7) This 

and other t e x t s (8) imply a boldness and yet also an intimacy. 

This confident freedom of man's speech before God (•trtc^^n^n.oL) i s 

the mark of prayer i n the New Testament. I t derives from an assur

ance that C h r i s t i s i n t e r c e d i n g f o r the C h r i s t i a n . (9) Paul l a y s 

down a "canon" f o r prayer: " I n every place, then, I want the men 

to l i f t t h e i r hands up r e v e r e n t l y i n prayer, with no anger or 

argument." (10) 

The Apostolic Fathers, as the d i r e c t i n h e r i t o r s of the 

e v a n g e l i c a l and a p o s t o l i c w r i t i n g s , were w e l l aware of the importance 

and s i g n i f i c a n c e of prayer. Clement of Rome, echoing the Pauline 

"canon", encourages the Corinthians to pray: "Let us then approach 

him i n h o l i n e s s of soul, r a i s i n g pure and u n s u l l i e d hands to him." (11) 

I n t h i s exhortation there i s a c l e a r c o r r e l a t i o n between prayer and 

l i f e . Other elements of prayer to which Clement makes reference 

are thanksgiving, confession and i n t e r c e s s i o n for others. (12) 

Clement's e p i s t l e therefore mentions a l l the four parts of prayer 

quoted in^Timothy 2 : 1 and discussed by Origen i n 'Peri Euches', 33. 



Clement ends h i s e p i s t l e with a lengthy and solemn prayer, which 

includes a l l the i n t e n t i o n s of the Church. (13) His prayer i s 

grave and ma j e s t i c , and seems to be of primitive l i t u r g i c a l o r i g i n , 

perhaps a n t i c i p a t i n g the l a t e r Roman l i t u r g y . (14) I t i s one of 

the most precious gems preserved i n e a r l y f j C h r i s t i a n l i t e r a t u r e . 

Clement's prayer i s addressed to God the Father, "through the High 

P r i e s t and Ruler of our souls, Jesus C h r i s t " . (15) 

On turning to Ig n a t i u s of Antioch, one i s presented with 

"a p i c t u r e of the Churches of S y r i a , Asia Minor and Rome linked 

together by the i n v i s i b l e bonds of prayer". (16) Jay's account of 

I g n a t i u s on the subject of prayer i s adequate for the present 

purpose: 

"He ( I g n a t i u s ) asks f o r prayers f or the Church i n S y r i a 
from which he has been led a prisoner (Eph. 21:2); he 
thanks the Churches of Philadelphia and Smyrna, and 
Bishop Polycarp, f o r t h e i r prayers on behalf of the 
Sy r i a n Church ( P h i l . 10:1; Smyrnians 11:1; Polycarp 7:1) 
... and he asks f o r prayers f or himself... ( T r a l l i a n s 
12:3; Romans 3:2)" (17) 

I n the l e t t e r s of Ignatius there i s to be found no precise formula 

f o r prayer (18) but he speaks of the need f o r the bishop to set 

the lead i n determining what i s to be true prayer and a true 

E u c h a r i s t . (19) He urges Polycarp: "To prayer give yourself 

unceasingly." (20) Polycarp, i n turn, enjoins upon the Ph i l i p p i a n s 

the duty of wide i n t e r c e s s i o n . (21) Polycarp himself, immediately 

before h i s martyrdom i n l^.b. t56 , uttered a powerful prayer to "the 

Lord God Almighty, Father of thy beloved and blessed c h i l d Jesus 

C h r i s t " . (22) He went on to o f f e r thanks and praise to the Father, 

"through Jesus C h r i s t , . . . through whom be glory to you together 

with him and the Holy S p i r i t now and forever. Amen." (23) Here i s 

c l e a r evidence of an e a r l y l i t u r g i c a l formula, with an obvious 

T r i n i t a r i a n content. (24) 



Much debate s t i l l surrounds the date and o r i g i n of the 

l i t t l e manual of C h r i s t i a n p r a c t i c e known as the "Didache". (25) 

Whatever i t s date, ( f i r s t or second century), great prominence i s 

given i n the Didache to the duty of prayer. Those who are treading 

the 'Way of L i f e ' must pray f o r others, and must not come to prayers 

"with a bad conscience". (26) Two f a c t o r s are worthy of note here: 

l i f e and prayer are again c l o s e l y r e l a t e d , and, secondly, i n t e r 

cessory prayer i s imperative. I n addition, the Didache contains 

d e f i n i t e evidence of a ru l e of prayer l a i d upon members of the 

Church: 

"Your prayers, too, should be d i f f e r e n t from t h e i r s 
( i . e . the Jews). Pray as the Lord enjoined i n His 
Gospel, thus: Our Father... (the Matthean text of the 
Lord's Prayer follows/with only s l i g h t verbal a l t e r 
a t i o n s , and a doxological acclamation). Say t h i s 
prayer three times every day." (27) 

The Didache c l e a r l y enjoins d a i l y prayer, and s p e c i f i c a l l y that the 

prayer which C h r i s t taught h i s d i s c i p l e s must be at the heart of 

such prayer. Jeremias has r e c e n t l y pointed to the s i g n i f i c a n t 

connection here between the Lord's Prayer, and the sacraments of 

Baptism and the E u c h a r i s t . (28) 

The " E p i s t l e of Barnabas" shares "with other C h r i s t i a n 

w r i t e r s of the second century the conviction that the C h r i s t i a n 

possesses i n h i s heart a temple wherein a c l o s e r devotion to God 

and more e f f e c t i v e prayer may" be r a i s e d than was ever possible f o r 

the Jew". (29) ' " 

References to prayer are to be found i n "The Shepherd" 

of Hermas. T h i s recommends great boldness i n prayer, when 

di s c u s s i n g the worthiness of one who prays, and also t r e a t s . t h e 

problem of s o - c a l l e d unanswered prayer. (30)' He gives, as a 

condition of prayer that a man must l i v e as one who serves God, 

and must not be absorbed by mundane cares. (31) "The merit of 

s 



h i s work, i s that he does recognise the problems of prayer, and 

according to h i s a b i l i t y attempts to solve them." (32) 

Upon moving from the Apostolic Fathers to the writings 

of the Apologists, towards the end of the second century, one 

encounters a d i f f e r e n t context of discourse. Here are men who are 

defending the C h r i s t i a n r e l i g i o n from the attacks of both Jew and 

heathen, and who are therefore not p r i m a r i l y dealing with the 

p a s t o r a l aspect. Yet there are i n d i c a t i o n s that the Apologists 

were w e l l aware of the importance and of the power of prayer. 

Indeed the prayer l i f e of C h r i s t i a n people, and p a r t i c u l a r l y the 

sp e c t a c l e of C h r i s t i a n s praying f o r t h e i r persecutors, provided 

them with one of t h e i r more e f f e c t i v e arguments. (33) According 

to Jay, among the Apologists, J u s t i n Martyr has"the deepest con

ception of prayer. I n h i s writings can be found references to 

p r a i s e , thanksgiving and confession, as w e l l as i n t e r c e s s i o n and 

p e t i t i o n . " (34) J u s t i n dwells on an important and r e c u r r i n g 

p r i n c i p l e of prayer, that of the i n t e r r e l a t i o n of prayer and work, 

when he says, "He therefore that loves h i s neighbour Bfxllt-both pray 

and work for that to happen to h i s neighbour as f o r himself," (35) 

He a l s o speaks of c o n t r i t e prayer as being p a r t i c u l a r l y e f f i c a c i o u s , 

and of prayers and thanksgivings made by worthy people as being the 

only perfect and acceptable s a c r i f i c e s to God. (36) Jay's con

c l u s i o n i s that i n the Apologists there i s nothing which can be 

described as a doctrine of prayer. 

Irenaeus of Lyons, i n the fourth book of the "Contra 

Haereses", o f f e r s a wider conception of prayer, which includes the 

whole l i f e of the C h r i s t i a n as being conscious of God's presence 

and of the p o s s i b i l i t y of communion with him. Prayer i s thought 

of as a n e c e s s i t y of man's l i f e , without which he ceases to be 



f u l l y human: "As God i s i n need of nothing, so man i s i n need 

of communion with God. For t h i s i s the glory of man, to persevere 

i n the se r v i c e of God... to those who need him, he (God) o f f e r s 

communion with himself." (37) Irenaeus' references then r e l a t e 

to the p a r t i c u l a r moments of prayer i n the l i f e of the C h r i s t i a n , 

and u l t i m a t e l y lead to a consideration of the Euc h a r i s t . (38) 

As Jay has c o r r e c t l y stated, Irenaeus' teaching i s that the l i f e 

of a true C h r i s t i a n i s a l i f e i n which prayer and se r v i c e are 

woven together, and i n which s p e c i f i c a c t s of public worship, as 

i n the E u c h a r i s t , complete the pattern. (39) 

Another c l a s s of l i t e r a t u r e which t e s t i f i e s to the 

p r a c t i c e of prayer i n these f i r s t two centuries i s the Acts of the 

Martyrs, e s p e c i a l l y "The Passion of SS. Perpetua and F e l i c i t a s " . 

I n t h i s l a t t e r work, there i s evidence of prayer f or the departed.(40) 

These days of persecution summoned many second-century C h r i s t i a n s 

f o r whom prayer was c e n t r a l , and to whom i t gave strength and 

courage i n death. 

Prom t h i s b r i e f survey of ea r l y C h r i s t i a n l i t e r a t u r e , two 
main inf l u e n c e s on the doctrine of C h r i s t i a n prayer may be discerned: 

f i r s t of a l l , the t r a d i t i o n of Jewish prayer, and, secondly, the 

inf l u e n c e of the prayers contained i n the Gospels and i n the 

Aposto l i c Fathers. 

The m a t e r i a l content of ea r l y C h r i s t i a n prayer c l e a r l y 

i n d i c a t e s i t s Jewish antecedents. This connection i s seen not 

only i n such e a r l y compositions as the Magnificat, the Benedictus 

and the Lord's Prayer, but also i n many e a r l y C h r i s t i a n w r i t i n g s . 

For instance, the great prayer of St. Clement of Rome i s reminiscent 

of the Jewish prayer of Eighteen Benedictions. S i m i l a r l y , c e r t a i n 

prayers contained i n the Didache, seem to coincide c l o s e l y with 
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the tenth of these Benedictions. (41) However, the continuity 

between Jewish and C h r i s t i a n prayer, i s coupled with a profound 

d i s c o n t i n u i t y . The C h r i s t i a n Church prayed to God Almighty,as 

her f a t h e r , a r i g h t given to her by the Son who revealed the 

Father. I t seems that Jesus' p a r t i c u l a r way of praying, the 

Abba Father, which was highly offensive to the Jews, has been 

extended to the Church. Therefore, .Origen can claim that prayer 

to the Father i s foreign to the Old Testament, but proper to the 

New. (42) The Church c a l l s upon her Almighty Father because he 

i s the Father of her Lord Jesus C h r i s t , the Son of God, who i s 

seen as both Mediator, and High P r i e s t . (43) Lebreton concludes 

that t h i s form of prayer which i s addressed to God the Father, 

and i s rooted i n the i n t e r c e s s i o n of the Son, c o n s t i t u t e s the 

c h a r a c t e r i s t i c of C h r i s t i a n prayer and d i s t i n g u i s h e s i t from 

Jewish prayer. (44) Moreover, even the r e a l content of C h r i s t i a n 

prayer, that i s , the b e n e f i t s f o r which the C h r i s t i a n s prayed and 

gave thanks, was also new. A c l e a r example of t h i s i s to be 

seen i n the prayer of the Didache j u s t mentioned. The return of 

the captives from the four corners of the earth was I s r a e l ' s hope 

as i t was f o r the e a r l y C h r i s t i a n s . The C h r i s t i a n hope, however, 

was not centred on a p a r t i c u l a r nation but was r e a l i s e d as the 

incorporation of a l l people into C h r i s t , and p a r t i c i p a t i o n i n 

God's Kingdom. C h r i s t i a n hope and prayer, although connected 

with the Jewish t r a d i t i o n , are i n f a c t determined by the 

e s c h a t a l o g i c a l event of C h r i s t . 

Of a l l the prayers contained i n the Gospels, the 'Our 

Father* i s pre-eminent as being the one given by C h r i s t to be the 

model f o r a l l prayer and a l s o as the prayer for C h r i s t i a n s a c t u a l l y 

to repeat. The Didache confirms t h i s , and gives i n s t r u c t i o n that 

i t must be repeated three times a day. (45) I t has been suggested 

n 



that the Didache contains evidence f or the i n c l u s i o n of the 

Lord's Prayer i n pri m i t i v e l i t u r g i e s , both e u c h a r i s t i c and 

baptismal. (46) Several of the e a r l y Fathers comment on the 

Lord's Prayer: T e r t u l l i a n , Cyprian and Origen do so, as do C y r i l 

of Jerusalem and Gregory of Nyssa, wh i l s t both Augustine and 

Chrysostom o f f e r a more popular homiletic treatment. (47) 

T.W. Manson concludes that knowledge of the Lord's Prayer and 

the p r i v i l e g e to use i t were reserved f o r the f u l l members of the 

Church. (48) 

As w e l l as t h i s development from the gospel prayers 

towards set forms of prayer, there i s evidence also f o r improvis

a t i o n i n prayer. The best examples of t h i s are perhaps the 

prayer of.Clement of Rome, and that of the dying Polycarp, both 

of which have been already mentioned, and also the hymn to C h r i s t 

found at the end of the "Pedagogue", by Clement of Alexandria. 

A l l these examples of i n s p i r e d personal prayer abound with b i b l i c a l 

quotations and a l l u s i o n s . 

This i s b r i e f l y the l i t e r a r y background. We are aware, 

however, that the wider context of prayer within which tliese four 

authors were w r i t i n g was the e n t i r e p r a c t i c e of i n i t i a t i o n i n the 

E a r l y Church which included the catechumenate (49) and the worship 

of the l o c a l communities. (50) This context had acquired greater 

f i x i t y by the t h i r d century A.D. and therefore the emergence of 

systematic treatments of the subject of prayer, as those under 

d i s c u s s i o n , should not come as any s u r p r i s e . One thing remains 

c l e a r , as we s h a l l see, that when they came, these systematic 

t r e a t i s e s r e f l e c t e d ancient t r a d i t i o n s going back to the Apostolic 

and post-Apostolic age. The l i t e r a r y connections between the t h i r d 

century systematic t r e a t i s e s and the l i t e r a t u r e evidence b r i e f l y 

surveyed i n t h i s introduction make t h i s p l a i n . 



C H A P T E R T W O 

TERTULLIAN'S TRACT ON THE PRAYER ('DE ORATIONE') - An a n a l y s i s 

The f i r s t extant C h r i s t i a n t r e a t i s e on prayer i s 

T e r t u l l i a n ' s t r a c t or homily 'On the Prayer'. I t i s one of h i s 

e a r l i e s t w r i t i n g s , and i s probably to be dated about 198-200 A.D., 

before h i s d e c i s i v e break with the Cat h o l i c Church. (1) I t i s 

addressed to catechumens, and i s concerned with the theory and 

p r a c t i c e of C h r i s t i a n prayer. I n contrast with Qrigen's l a t e r 

work on the same subject, T e r t u l l i a n ' s t r e a t i s e l a c k s philosophical 

preoccupations, and has a "predominantly p r a c t i c a l bent". (2) 

Some scholars observe that the t r e a t i s e has the flavour 

of a homily, and that i t may even be only notes to help the 

preacher's memory.(3) I n support of t h i s , many parts of the t r e a t i s e 

do seem to be i n need of expansion, when ideas follow on from one 

another i n quick succession. Also, the expression '0 blessed 

ones', i n the f i r s t s e c t i o n , would be more commonly found i n a 

sermon than i n a w r i t t e n t r e a t i s e . The same would apply to the 

concluding doxology. I t seems that T e r t u l l i a n ' s purpose was not 

to compose a lengthy and comprehensive t r e a t i s e , i n any thoroughly 

systematic way, on the subject of C h r i s t i a n prayer, but rather a 

b r i e f , compact, and e s s e n t i a l l y p r a c t i c a l commentary on the "new 

plan of prayer" (4) marked out by Our Lord Jesus C h r i s t . The main 

i n t e n t i o n of the author i s c a t e c h e t i c a l or pedagogical, and he i s 

concerned to introduce h i s hearers to C h r i s t i a n prayer, and thereby 

i n t o the s p i r i t u a l l i f e and the e c c l e s i a s t i c a l d i s c i p l i n e . 

T e r t u l l i a n wrote h i s t r e a t i s e on prayer when he was i n the main

stream of C h r i s t i a n thought and l i f e ; h i s words sprang out of h i s 

own l i v i n g experience of the C h r i s t i a n r e a l i t y , a r e a l i t y which 
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was founded on C h r i s t , b u i l t on the apostles, and perpetuated by 

the l i v i n g t r a d i t i o n of the Church. 

As Cyprian and Origen would do l a t e r on, T e r t u l l i a n 

s i t u a t e s h i s t r e a t i s e on prayer i n the context of an exposition of 

the Lord's Prayer. As the work proceeds, he goes on to deal with 

prayer i n general and private prayer i n p a r t i c u l a r . But h i s 

doctrine of prayer derives from the commentary on the Lord's Prayer. 

So the t r e a t i s e divides n a t u r a l l y into two parts - the commentary 

on the Lord's Prayer, (Chapters 1-9) and moral p r e s c r i p t i o n s with 

regard to prayer i n general (Chapters 10-29). 

A more d e t a i l e d a n a l y s i s of the structure of the 

t r e a t i s e r e v e a l s the following d i v i s i o n s : (5) 

1 introductory chapter - the newness of C h r i s t i a n prayer; 

2-9 commentary on the Lord's Prayer; 

10 short, t r a n s i t i o n a l passage, emphasising the unity of 

prayer and l i f e ; 

11-12 conditions of acceptable prayer: 
(a) peace with one's neighbour; 

(b) ;;"fiFeedom from a l l defilement; 

13-27 p r a c t i c e s and observances connected with the public 

prayers of the Church. (6) 

13 washing the hands before prayer; 

14 l i f t i n g up and spreading out the hands during prayer; 

15 taking off the overcoat during prayer; 

16 s i t t i n g down at the end of the prayers; 

17 moderation of the voice i n prayer; 

18 the k i s s of peace and private f a s t s ; 

19 f a s t i n g and r e c e i v i n g holy communion; 

20 women's dress; 

21-22 the wearing of v e i l s ; 
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23 the p r a c t i c e of kneeling f or prayers; 

24-25 the place and time of prayer; 

26 prayer with one's guest and one's host; 

27 A l l e l u i a and other ornaments of prayer; 

28 prayer i s the new ' s p i r i t u a l o f f e r i n g ' ; 

29 i n p r a i s e of the power and e f f i c a c y of C h r i s t i a n prayer. 

As already noted, T e r t u l l i a n ' s i s the f i r s t C h r i s t i a n 

t r e a t i s e on prayer which we now possess, and i s therefore p a r t i c u l a r l y 

important. Suggestions have been made (7) that one of h i s sources 

was a commentary (now l o s t ) on St. Matthew's gospel by Theophilus 

of Antioch ( c . 175 A.D.). Evans thinks t h i s very u n l i k e l y , and 

concludes that T e r t u l l i a n , one of the ab l e s t men of h i s generation, 

was "competent to be a lender rather than a borrower of ideas".(8) 

Accepting t h i s judgement, i t would seem that t h i s i s a very personal 

exposition, the f i r s t i n the h i s t o r y of C h r i s t i a n s p i r i t u a l i t y , on 

the nature and purpose of C h r i s t i a n prayer. His pupil, Cyprian, 

bishop of Carthage from 249i-258, kept T e r t u l l i a n ' s work before him 
as he was w r i t i n g h i s own t r e a t i s e , 'On the Lord's Prayer'. (9) 

The preliminary glance at the structure of the t r e a t i s e 

has already revealed the c e n t r a l p o s i t i o n of the Lord's Prayer i n 

T e r t u l l i a n ' s understanding of prayer. This importance of the 

Our Father, and i t s l i t u r g i c a l and devotional use, point towards 

a f a c t o r of major s i g n i f i c a n c e i n the study of the doctrine of 

prayer i n the e a r l y Church. Speaking of the source of unity f or 

f i v e Church Fathers who have wr i t t e n on prayer - T e r t u l l i a n , 

Cyprian, Theodore of Mopsuestia, Origen and Gregory of Nyssa -

Simpson has the: following to say -

"...that a l l the f a t h e r s are dealing with a 'given', 
should cause us to a n t i c i p a t e some degree of continuity 
between these t r e a t i s e s . The high regard f o r the 
Lord's Prayer, i t s constant use and i t s very presence 
enforced i t s e l f upon devotion and theology. I t stood 
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i n the l i t u r g y ; and these f i v e men were men of the 
Church - witnesses to the r e a l i t y of the appropriation 
of God's redeeming acts through p a r t i c i p a t i o n i n the 
sacramental l i f e of the Church." (10) 

I t seems then that T e r t u l l i a n was simply the f i r s t 

author (so f a r as we know from h i s t o r y ) to give expression to 

a widely held t r a d i t i o n i n the p r i m i t i v e Church which saw the 

Lord's Prayer as the s t a r t i n g - p o i n t f o r a l l prayer. 

A f t e r these preliminary remarks, an exposition of 

T e r t u l l i a n ' s t r e a t i s e w i l l be attempted w i t h the view to 

expounding hi s doctrine of prayer. 

Chapter 1. I n t r o d u c t i o n 

Everything i s new. Jesus Christ "has marked out f o r 

the new d i s c i p l e s of the new covenant a new plan of prayer."(11) 

I t i s necessary, says T e r t u l l i a n , to store the new wine i n new 

b o t t l e s , and to s t i t c h a new patch onto a new garment. Prom the 

outset, T e r t u l l i a n throws i n t o sharp r e l i e f the completely new 

character of C h r i s t i a n prayer. I n what does i t s newness consist? 

The newness of C h r i s t i a n prayer derives from the very 

newness of the Gospel. 

"Earthly things have given way to heavenly, ... and 
the new grace of God has renewed a l l things from carnal 
to s p i r i t u a l by the subsequent a d d i t i o n of the Gospel."(lla) 

The r e l a t i o n s h i p between God and man i s now established 

on a new basis. The gospel, the good news of the Incarnation i s 

the disclosure of a new congruity between God and man, which has 

provided a new basis f o r man's prayer. The person who has provided 

t h i s new basis i s -

"Our Lord Jesus C h r i s t , (who) i s approved as God's 
S p i r i t and God's Word and God's Reason." 5l2) 

I t i s of great i n t e r e s t to see how T e r t u l l i a n goes on to develop 



t h i s t h r e e - f o l d d i v i s i o n . Christ i s God's S p i r i t i n view of 

his power, he says, God's Word i n view of h i s teaching, and God's 

Reason i n view of his coming (or i n t e r v e n t i o n ) . This d i v i s i o n 

now becomes the basis f o r T e r t u l l i a n ' s description of the prayer 

i n s t i t u t e d by C h r i s t , and given by him as a formula f o r prayer. 

I t too i s of three constituents: of word, i n that i t i s c l e a r l y 

spoken, of s p i r i t , i n that i t has great power, and of reason i n 

that i t reconciles. (The f i n a l clause seems to have been an 

e d i t o r i a l a d d i t i o n , but seems to f i t the context.) 

The close r e l a t i o n s h i p between the Gospel and the prayer 

i n s t i t u t e d by Christ i s brought out again at the end of the f i r s t 

s ection. The prayer of Our Lord i s breviarium t o t i u s e vangelii. 

an epitome of the e n t i r e gospel, i n that i t contains "as i t were, 

the whole of the Lord's discourse, the whole record of his 

i n s t r u c t i o n " . (13) So t h a t , although i t i s b r i e f i n i t s wording, 

i t i s "copious i n meaning". T e r t u l l i a n repeats the same, when 

he l a t e r summarises the prayer: 

"How many edicts of prophets, gospels and apostles, 
how many discourses, parables, examples, and precepts 
of the Lord, are touched upon i n the b r e v i t i e s of a 
few short words, how many., duties are summed up a l l at 
once!" (14) 

And t h i s , indeed, i s not s u r p r i s i n g , i n f e r s T e r t u l l i a n , since 

"God alone was competent to teach us how he wished to be prayed 

t o . " (15) 

Having c l e a r l y established the uniqueness and novelty 

of the gospel, and therefore of Ch r i s t i a n prayer, T e r t u l l i a n 

o u t l i n e s three precepts r e l a t i n g to prayer, the f i r s t of which i s 

the need f o r praying i n secret. The reason f o r t h i s i s the new 

character of God, which i s made known to man i n the person of 

Jesus C h r i s t , and which determines the new character of Ch r i s t i a n 

prayer. C h r i s t i a n prayer demands f a i t h i n God Almighty, the God 
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who both sees and hears i n every place, "even i n the hidden 

chamber" (of the h e a r t ) , and who alone therefore should be 

addressed. 

The second precept i s b r e v i t y : "We ought not to draw 

near to the Lord w i t h an army of words" (16), because our f a i t h 

should t e l l us that God provides f o r h i s own, even without t h e i r 

asking. Here i s , perhaps, an example of an idea sketched by 

T e r t u l l i a n , but i n need of much expansion. The basic pagan 

conception of prayer was that i t was a means of securing from the 

d e i t y one's own wishes. Man's prayer prevailed upon the d e i t y , 

i n an e f f o r t to persuade him to grant man's desire. (1?) The 

image i s of a re l u c t a n t potentate, mercilessly r e q u i r i n g man's 

abject e n t r e a t i e s , which, when tendered, obtain what i s prayed f o r , 

i n some sort of l e g a l or mechanical transaction. How d i f f e r e n t 

i s the pic t u r e portrayed here by T e r t u l l i a n of the God of Jesus 

Christ who provides f o r man's needs without man having to make any 

requests. T e r t u l l i a n i s working from the premise of an e n t i r e l y 

new r e l a t i o n s h i p between God and man, opened up by Jesus Christ. 

Because of the new r e l a t i o n s h i p , or ( i n T e r t u l l i a n ' s words) 

because of the gospel, C h r i s t i a n prayer i s d i f f e r e n t from any 

other kind of prayer. And f o r t h i s reason, we should not babble 

as the pagans do, who t h i n k that by v i r t u e of t h e i r many words they 

w i l l be heard by God. For the C h r i s t i a n , b r e v i t y w i l l the more 

commend his prayers to God, as also w i l l " r e s t r a i n t and h u m i l i t y " 

i n worship. (18) Referring to the i n t e r i o r character of Chr i s t i a n 

prayer, T e r t u l l i a n advises that even the tones of our voice need 

to be subdued, adding w i t h a touch of w i t , "or else what lungs 

are c a l l e d f o r i f we are heard i n proportion to the noise."For, 

"God i s a hearer... not of the voice, but of the heart." (19) 

The t h i r d precept i s that prayer must be evangelical, 
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embracing "as i t were the whole of the Lord's discourse". (20) 

This w i l l ensure that prayer i s copious i n meaning. T e r t u l l i a n 

goes on to prove that the Lord's Prayer f u l f i l s both these l a s t 

two precepts. 

This f i r s t , short section of 'De Oratione'contains a 

wealth of doctrine r e l a t i n g t o C h r i s t i a n prayer. There seem to 

be three main points which T e r t u l l i a n i s anxious to make: 

( i ) The f i r s t of these, which sets the context f o r 

a l l that f o l l o w s , i s the new character of Ch r i s t i a n prayer. 

The d i s c i p l i n e of praying (orandi disciplina)"belongs to the 

Lord Christ and i s heavenly". Furthermore, i t derives i t s new 

character from the "renewal of a l l things" which has been achieved 

by the "new grace of God", the Gospel, i n which "Our Lord Jesus 

Christ i s approved as God's S p i r i t , and God's Word and God's 

Reason". 

( i i ) The second main point concerns the constituents 

of t h i s new prayer; 

1. I t i s of word, i n being c l e a r l y spoken; 

2. I t i s of s p i r i t , i n that i t has great power; 

3. I t i s of reason, i n that i t reconciles. 

These three constituents seem to r e f e r respectively to the 

content, the e f f i c a c y , and the r e s u l t or e f f e c t s , of Chri s t i a n 

prayer. 

( i i i ) F i n a l l y , T e r t u l l i a n l i s t s three precepts which 

derive from t h i s prayer; 

1. Praying i n secret : i n t e r i o r prayer; 

2. B r e v i t y of prayer; 

3. C h r i s t i a n prayer i s r i c h i n meaning - an epitome 

of the e n t i r e Gospel. 

T e r t u l l i a n also mentions i n passing, i n t h i s chapter 



the two p a r t i c u l a r functions of prayer, (a) worship of God, 

and (b) man's p e t i t i o n , to which he w i l l r e t u r n i n section three. 

He now begins h i s exposition of the Lord's Prayer. 

Chapter 2. "FATHER. WHO ART IN HEAVEH" 

The name Father characterises the God of the Christians. 

C h r i s t ' s prayer, says T e r t u l l i a n , begins w i t h "a testimony to 

God and a reward of f a i t h " . (21) The phrase, 'Father who a r t i n 

heaven', i s both a prayer t o God and a confessmnn of our f a i t h i n 

him. T e r t u l l i a n has not moved away from h i s main p r i n c i p l e , that 

the prayer i s "an epitome of the whole gospel", f o r reference to 

the new gospel of Jesus Christ i s contained i n both these phrases: 

testimony to God (testimonio Dei) and reward of f a i t h (merito f i d e i ) . 

The gospel involves a new r e l a t i o n s h i p w i t h God, established by 

Jesus C h r i s t , i n which we are able to address God as Father - i n 

t h i s t i t l e i s contained the new f a i t h r e l a t i o n s h i p . But as we l l 

as being a witness t o the nature of God and to our r e l a t i o n s h i p 

w i t h him, the address 'Father who a r t i n heaven' i s also a reward 

of f a i t h . I t i s the reward of our f a i t h i n Him that we are given 

the r i g h t to address God as Father. 

This r i g h t i s also a duty, because Christ commanded us 

to c a l l no one on earth our fa t h e r , since we have only one Father 

i n heaven (Mt. 23:9). So when we address God by t h i s t i t l e , we 

"both honour him... and are mindful of the commandment". (22) I s r a e l 

i s reproached w i t h i t s f a i l u r e to keep t h i s commandment: ' I have 

begotten sons,' says God, through his prophet, 'and they have not 

acknowledged me.' ( I s . 1:2) T e r t u l l i a n here introduces one of 

hi s main ideas, which i s to recur frequently. As Moffatt 

s u c c i n c t l y puts i t : "For him, C h r i s t i a n i t y moves under the 



commandments of God." (23) The new C h r i s t i a n f a i t h always involves, 

f o r T e r t u l l i a n , law and d i s c i p l i n e , and so, i n praying to God, the 

C h r i s t i a n i s obeying a commandment. Furthermore, "when we say 

'Father', we also give God a name: t h i s fonn of address involves 

both a f f e c t i o n and a u t h o r i t y . " (24) The meaning here i s p l a i n . 

God's name reveals something of the very character or nature of 

God, and that character of the God of Jesus Christ i s revealed as 

being two-fold: a f f e c t i o n (pietas) and a u t h o r i t y (potestas) are 

two complementary t r u t h s of God's nature. 

The general context here i s the whole of the Old Testament, 

as God's gradual communication of himself to the people of I s r a e l , 

and the p a r t i c u l a r context i s the r e v e l a t i o n of the divine name 

to Moses (Ex. 3:13-15)• I n Semitic thought, to know the name i s 

to know the character, and to p a r t i c i p a t e i n the r e a l i t y , of that 

which i s named. (25) And t h i s i s precisely the content of the 

gospel: Jesus Christ has revealed the name of God, and thus h i s 

character, as Father. The C h r i s t i a n i s the one who knows God as 

h i s Father. As w e l l as the b i b l i c a l connotations, the notion of 

fatherhood was p a r t i c u l a r l y r i c h f o r T e r t u l l i a n . The Roman con-

ception of pat e r f a m i l i a s was^of a f a t h e r who held absolute a u t h o r i t y 

over h i s c h i l d r e n , (even the a u t h o r i t y of l i f e and death), and who 

was also r e l a t e d to them, and they to him, by pie t y (pietas) or 

a f f e c t i o n . (26) The combination of these two terms provides a 

summary of the gospel: God, i n h i s great love and mercy, and i n 

f a i t h f u l n e s s to h i s covenant, ( a l l of which i s implied i n p i e t a s ) , 

has established a "new covenant" f o r man, i n which h i s a u t h o r i t y 

i s to be accepted and his precepts obeyed. I n contrast with the 

I s r a e l i t e s who f a i l e d to acknowledge God, Christians bear witness 

(testimonium) that God i s their Father, a witness which comes as a 
I 

reward (meritum) of t h e i r f a i t h . 
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I n his concluding remarks on t h i s second chapter, Simpson 

makes the f o l l o w i n g statement: 

"The primary act of God does not re a l i s e i t s f u l f i l m e n t u n t i l 
man responds i n f a i t h and accepts the au t h o r i t y of God, and 
obeys h i s revealed commandments. The gospel contained i n 
the i n s t r u c t i o n of Jesus Ch r i s t , which the Lord's Prayer brings 
to summary expression, includes both that which God i s and 
that which man must become." (27) 

God. i s Father, and man must become son by receiving t h i s t r u t h i n 

f a i t h , and then l i v i n g according to the t r u t h of his c a l l i n g . I t 

w i l l be i n t e r e s t i n g l a t e r t o note the difference i n i n t e r p r e t a t i o n 

of t h i s phrase between T e r t u l l i a n and Origen, who teaches that man 

can use the t i t l e 'Father' only i f he l i v e s as b e f i t s a true son. 

At t h i s p o i n t , T e r t u l l i a n introduces an o r i g i n a l and 

s l i g h t l y s u r p r i s i n g i n t e r p r e t a t i o n of God's Fatherhood. He quotes 

Christ's own words, when he says, " I and the Father are one"(Jn.lO:30), 

and therefore concludes that i n the t i t l e 'Father' Christians are 

also c a l l i n g upon the Son. But t h i s leads him f u r t h e r s t i l l : 

"seeing that i n 'son' and 'father' there i s a recognition 
of 'mother' - f o r the name of both f a t h e r and son has i t s 
a c t u a l i t y from her", (28) 

one should conclude that the address also contains a reference to 

our mother the Church (mater eccl e s i a ) . Evans seems to Judge 

c o r r e c t l y when he says: 

"probably T e r t u l l i a n does not mean that the r e l a t i o n 
between God the Father and God the Son implies the 
Church as mother, but that C hristians, i n c a l l i n g upon 
God as t h e i r Father, acknowledge the Church as t h e i r 
mother." (29) 

The words of Cyprian are a n t i c i p a t e d , "He can no longer have God 

f o r h i s Father who has not the Church f o r h i s mother." (30) 

The C h r i s t i a n community as the context of Chri s t i a n prayer i s 

immediately obvious. And i t i s s i g n i f i c a n t t h a t , although the 

t e x t of the prayer used by T e r t u l l i a n omits "our" and has only 

"Father", he yet stresses the corporate nature of the prayer: 
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"Thus under one generic term, ('Father') we honour God, 
along with a l l that are his ('Son' and ' Church')."(31) 

The t h e o l o g i c a l i n s i g h t embedded i n t h i s opening address 

i s indeed considerable and profound. The prayer of Christ begins 

w i t h a witness to God, a confession of f a i t h i n him as Father, which 

i s given to the believe r as a reward f o r h i s f a i t h . But the use 

of t h i s t i t l e i s also the object of the Lord's commandment. The 

name of Father reveals God's two-fold character of a u t h o r i t y and 

a f f e c t i o n . I t reveals man's o b l i g a t i o n to l i v e under the au t h o r i t y 

of a God who loves him. (02) F i n a l l y , because the term Father 

involves a reference to both Son and mother, the address i n the 

C h r i s t i a n prayer honours both Father and Son, i n the community of 

the Church. And the f r u i t of such prayer? "Happy are they that 

acknowledge the Father." (33) 
» * * 

Chapter 3. "HALLOWED BE THY NAME" 

I n t h i s chapter, T e r t u l l i a n b r i e f l y continues the theme 

of "God's name", which previously, i.e., before the advent of Chri s t , 

had been revealed to no man. Although Moses had asked concerning 

i t , (Ex. 3: 1 4 f . ) , he was not given that name which has now been 

revealed to us i n the Son. "For we know," says T e r t u l l i a n , "that 

the Son i s the Father's new name." (34) And he supports t h i s by 

three quotations from the Fourth Gospel: 

" I am come i n the Father's name." (Jn. 5:43) 

"Father, g l o r i f y thy name." (Jn. 12:28) 

" I have manifested thy name to men." (Jn. 17:6) 

Evans understands T e r t u l l i a n t o mean "that the Son i n person... 

i s the Father's new name", which i s t r u e , he says, i n that i t i s 

only through the Son that the Father may be known. (35) 

The main part of t h i s chapter describes a d u a l i t y i n 

the purpose of prayer. T e r t u l l i a n here r e c a l l s the two-fold 
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purpose of prayer to which he has already alluded i n the f i r s t 

chapter, under the headings of "worship of God" (veneratio Dei) 

and "man's p e t i t i o n " (hominis p e t i t i o ) . And he sees both these 

purposes f u l f i l l e d i n the f i r s t p e t i t i o n of the Lord's Prayer: 

the hallowing of God's Name. 

F i r s t of a l l , prayer i s man's worship of God. I t i s 

man's learning how to use God's heavenly address. Man who i s 

"angel-designate", i s learning i n t h i s l i f e that service of the 

gl o r y that i s to be. By the prayer,then, he i s already being 

transformed i n t o a heavenly being, a man of the heavenly Sanctus. 

When he asks that God's name should be made holy, i t i s not that 

he i s wishing God w e l l , "as though he were i n d i f f i c u l t i e s unless 

he so wishes" (36') For, i n f a c t , the name of God i s always hallowed 

and holy of i t s e l f , since i t i s the Father who "makes others holy 

from w i t h i n himself". (37) T e r t u l l i a n i s c l e a r l y saying that 

man's worship of God does not add anything to God's glory, but, 

rat h e r , such worship f u l f i l s man's nature and ultimate c a l l i n g . 

Secondly, prayer i s man's p e t i t i o n f o r the worship of 

God by a l l men. T e r t u l l i a n points out that because we do not 

e x p l i c i t l y pray f o r God's name to be hallowed " i n us", our i m p l i c i t 

p e t i t i o n i s f o r i t to be hallowed " i n a l l men". So, as w e l l as 

asking that we "who are i n him", may hallow God's name, we also ask 

that those others may do the same, "whom as yet the grace of God i s 

looking out f o r . " (38) Furthermore, T e r t u l l i a n understands t h i s 

to f u l f i l the precept of Christ t h a t we should pray f o r a l l , even 

f o r our enemies. 

So then, the very f i r s t p e t i t i o n of that new prayer which 

Christ has given to h i s Church teaches that there i s a double 

dimension to C h r i s t i a n prayer, namely that prayer i s f i r s t l y 

addressed to God as thankful worship, simply i n order to give him 

gl o r y ; and secondly, that i t i s a request on the part of those who 

pray that they themselves, may be joined by a l l men always and 
ZI+ 



everywhere i n doing the same. There i s a complete c i r c l e here. 

Prayer begins the g l o r i f i c a t i o n of God and by means of a p e t i t i o n 

reaches out to the universal f u l f i l m e n t of t h i s g l o r i f i c a t i o n . 

Chapter 4. "THY WILL BE DONE IN HEAVEN AND IN EARTH" 

The f i r s t two points to be noted i n t h i s chapter are 

t e x t u a l . T e r t u l l i a n has reversed the order of the second and t h i r d 

clauses, placing the p e t i t i o n concerning God's w i l l before the 

p e t i t i o n concerning God's Kingdom. That t h i s i s no mere mistake 

can be deduced from the opening sentence of chapter s i x , where 

the same order of God's name, God's w i l l and God's kingdom appears 

again. I t seems most probable e i t h e r that T e r t u l l i a n received 

the t e x t as he transmits i t , or that he de l i b e r a t e l y changed the 

order, so as b e t t e r to s u i t the connection of thought which he 

sees. The l a t t e r seems more probable.(39) A second t e x t u a l 

observation i s that he omits s i c u t ; i t i s not 'on earth as i n heaven', 

but ' i n heaven and i n earth'. Thus, as Moffatt here observes, 

there i s no suggestion of a d i r e c t contrast. (40) 

This small t e x t u a l point leads to a s i g n i f i c a n t d o c t r i n a l 

v a r i a t i o n . T e r t u l l i a n says that heaven and earth are figures of 

s p i r i t and f l e s h and therefore the p e t i t i o n refers to man.(41) 

I n other words, men are to do God's w i l l both inwardly and outwardly.(42) 

At the same time they are to ask f o r God's w i l l "to be done i n a l l 

men". T e r t u l l i a n i n s i s t s that even i f the words are to be taken 

l i t e r a l l y , the meaning i s the same:"that i n us the w i l l of God may 

be done i n earth - so that i t may be possible, of course, f o r i t 

also to be done i n heaven." (43) 

P a r t i c u l a r l y important i s T e r t u l l i a n ' s understanding of 

the actual p e t i t i o n . I t i s not as i f "someone i s opposing the 
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w i l l of God being done, and that we are praying on his behalf 

that h i s w i l l may prosper..." (44) The Chr i s t i a n i s praying t o , 

not f o r God. This i s i n sharp contrast w i t h the prayer of the 

pagan r e l i g i o n which presumed that the gods were not i n t o t a l 

c o n t r o l of the human s i t u a t i o n , and therefore had to be prayed f o r 

i n order to intervene. Man was seen to be much more independently 

responsible f o r h i s l i f e , and the consequences of his actions were 

worked out (as i n Greek tragedy, f o r example) through the i n s t r u 

mentality of the Pates, who were not w i t h i n the absolute power of 

the gods. (45) Pagan prayer was a request that the gods may p r e v a i l 

over the powers of f a t e . For the C h r i s t i a n , however, God i s not 

one amongst other gods or powers, but rather, the God of the whole 

universe who rules everything (good and e v i l ) by His omnipotent 

w i l l . Hence the p e t i t i o n i s that God's all-powerful w i l l may i n 

f a c t be done i n the C h r i s t i a n and i n a l l men. T e r t u l l i a n under

stands t h i s p e t i t i o n as countering any e x i s t i n g tendencies to 

polytheism or dualism. 

The c r u c i a l question here i s what precisely T e r t u l l i a n 

understands by 'the w i l l of God'. The d i f f e r e n t t e x t s i n v/hich 

he employs the term, can help to determine t h i s understanding. 

The f i r s t t e xt which puts forward a sort of d e f i n i t i o n i s the 

f o l l o w i n g statement: 

"For what i s more God's w i l l than that we should walk 
(incedere) according to hi s i n s t r u c t i o n s . " (46) 

I n other words, God's w i l l i s the moral code which governs human 

conduct - an idea p a r t i c u l a r l y c h a r a c t e r i s t i c of T e r t u l l i a n ' s 

thought. But he goes on to say, more fundamentally, that "the 

sum t o t a l of God's w i l l i s the salvation of those he has made 

hi s c h i l d r e n . " (47) God's w i l l i s not simply divine moral edicts. 

U l t i m a t e l y i t i s the sal v a t i o n of men. I n another t e x t T e r t u l l i a n 



speaks of "that w i l l of God which the Lord administered by 

preaching, working and s u f f e r i n g " i ^ ^ ^ T h i s i s the w i l l of God, 

which the Lord declared t o be the aim of h i s mission.(Jn.6:37-39) 

I t i s t h i s w i l l , he says, that challenges a l l Christians to l i v e 

t h e i r l i v e s i n i m i t a t i o n of Christ. The three spheres of the 

Lord's obedience to God's w i l l are to be the same f o r his followers. 

I n order to obey God's w i l l , they too must preach and teach; they 

must work and give themselves to a l i f e of active service; f i n a l l y 

they must be prepared to s u f f e r , "even unto death". T e r t u l l i a n 

p a r t i c u l a r l y emphasises the need f o r the Christian to su f f e r . 

Although, on the one hand, he asserts t h a t , i n praying 'Thy w i l l 

be done'. Christians are a c t u a l l y wishing well f o r themselves, 

since there i s no e v i l i n God's w i l l , on the other hand, there 

w i l l be times when "something of the other sort ( i . e . than God's 

goodness) i s being i n f l i c t e d " . Suffering w i l l come t h e i r way, 

but even t h i s , he seems to be saying, should be seen w i t h i n the 

w i l l of God. " I n f a c t , by saying t h i s , ( i . e . Thy w i l l be done), 

we forewarn ourselves w i t h a view to endurance."(sufferentiam).(49) 

The example of Christ i n Gethsemane i s f o r Christians to follow. 

The 'weakness of f l e s h ' ( i n f i r m i t a t e m carnis)was shown i n his 

prayer, 'Father, remove t h i s cup', but i n adding 'nevertheless, 

not my w i l l but thine be done', Christ showed his followers what 

true patience i s . (50) 

Three '.other t e x t s elucidate f u r t h e r T e r t u l l i a n ' s 

conception of God's w i l l . F i r s t l y , r e f e r r i n g to Chri s t , he says 

that "He himself was the w i l l and the power of the Father." Then, 

r e f e r r i n g to our o b l i g a t i o n to fo l l o w Christ's example of preaching, 

working and s u f f e r i n g , he w r i t e s , " f o r us to be able to f u l f i l these, 

there i s need of God's w i l l . " T h i r d l y , i n praying 'Thy w i l l be 

done', T e r t u l l i a n says that we are asking that God w i l l "supply us 
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w i t h the substance and e f f e c t (substantiam et facultatem) of h i s 

w i l l . " (51) These three t e x t s indicate that God's w i l l i s not 

only something a c t i v e , but an existent r e a l i t y (substantia) (52) 

to be seen i n f a c t most c l e a r l y i n the person of the Son of God, 

who Is the w i l l of God. On t h i s understanding a c i r c u l a r motion 

seems t o be appearing again. The prayer that God's w i l l may be 

done implies the presence and power of that s^e w i l l (which i s i n 

Christ himself) w i t h i n the Christians who pray. ffioffatt puts i t 

as f o l l o w s : 

"We pray f o r the r e a l i s a t i o n of h i s w i l l i n ourselves, 
because we need the strength of h i s w i l l to carry out 
his w i l l . " (53) Simpson, speaking more generally, but 
perhaps w i t h greater c l a r i t y , says, "Each of the Fathers 
( t h i s includes T e r t u l l i a n ) distinguishes between two 
aspects of the divine w i l l : on the one hand, the w i l l of 
God i s represented i n p a r t i c u l a r precepts and has to do 
wi t h our moral a c t i v i t y ; on the other hand, the w i l l of 
God as divine grace enables us to accomplish the preceptive 
w i l l of God." (54) 

But t h i s d i s t i n c t i o n can only be r e l a t i v e . T e r t u l l i a n writes: 

"And f o r us to be able to f u l f i l these things, there i s need of 

God's w i l l . (55) The w i l l of God, as precept, i s only achieved 

by the w i l l of God as power, at work w i t h i n man. This i s none 

other than the mystery of Christ - that he botih i s and does the 

w i l l of God. He gives men the w i l l of God, by g i v i n g them the 

precepts, the "new commandment" - i n t h i s case, the "new form of 

prayer", (56)but he also gives them the w i l l of God by giving them 

the power to f u l f i l these precepts, i n t h i s case, the assurance 

that t h e i r prayer i s powerful. So, T e r t u l l i a n can conclude that; 

"Prayer alone i t i s that conquers God." (57) I t may be at least 

curious that no s p e c i f i c reference to the S p i r i t i s made here, 

but i n view of T e r t u l l i a n ' s opening paragraph where, i n speaking 

of the constituents of prayer, he re f e r s t o prayer as s p i r i t " i n 

that i t has great power", i t i s probably better not to press t h i s 

point any f u r t h e r . (58) Besides, there seem to be echoes here 
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of St. Paul's words to the Romans (t h a t the S p i r i t comes to help 

Christians i n t h e i r prayer) and of Christ's own words i n the l a s t 

Discourse of John's gospel(on the sending of the Paraclete) which 

r e f e r to the S p i r i t . 

T e r t u l l i a n ' s conception of the w i l l of God w i l l be 

important f o r l a t e r L a t i n w r i t e r s on the Lord's Prayer . (59) 

Here the depth of th e o l o g i c a l doctrine and especially the r e l a t i o n 

of prayer to theology, must be noted. The doctrine can be summed 

up as follows: 

1. We pray _to God that His w i l l may be done because He alone i s 

i n c o n t r o l of a l l that takes place, good or e v i l . 

2. The w i l l of God i s connected with his precepts or commandments, 

but u l t i m a t e l y i t i s aimed at "the salvation of a l l men',' a,nd 

t h i s must be understood i n terms of Christ i n whom salvation 

i s f u l f i l l e d . 

3. F i n a l l y , the w i l l of God i s appropriated by men as God's 

presence and powerful a c t i v i t y i n them through the Church. 

Chapter 5. "THY KINGDOM COME" 

This p e t i t i o n , as the two preceding ones, applies to 

men ( i n nobis) and not to God. God i s always King, says 

T e r t u l l i a n ; what men pray f o r i s that they may "reign the sooner, 

and be no longer slaves".(60) They are asking God to allow them 

to enter i n t o that kingdom to which they are cal l e d . For t h i s 

reason, T e r t u l l i a h questions the prayer of "c e r t a i n persons who 

ask f o r what they c a l l a prolongation of the world", because he 

sees such a prayer to be excluded by the d i s t i n c t l y C h r i s t i a n 

prayer f o r the manifestation of God's Kingdom; the Ch r i s t i a n prayer, 

he says, " i s directed towards the consummation of the world". ( 6 l ) 
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I n other words the p e t i t i o n "Thy Kingdom come" has a future 

eschatological reference. T e r t u l l i a n underscores t h i s conviction 

by declaring t h a t : 

"even i f there were nothing l a i d down i n the prayer 
about asking f o r the coming of the Kingdom, we should 
of our own i n i t i a t i v e have uttered that sentiment, 
while hastening toward the embracing of our hope." (62) 

The ear l y Church expectation of the a r r i v a l of God's kingdom 

as an imminent eschatological event marks the whole of T e r t u l l i a n ' s 

exegesis. 

"Yes, l e t thy Kingdom come, 0 Lord, as speedily as 
may be, the hope of Christians, the confounding of 
the Gentiles, the joy of angels, that f o r which we 
s u f f e r a f f l i c t i o n , yea rather, that f o r which we pray."(63) 

Two other references to the eschaiological end of the 

world which are found elsewhere i n T e r t u l l i a n deserve mention here. 

The f i r s t seems to be opposed to the view he has expressed i n the 

De 0ratione; the second c l e a r l y concurs w i t h i t . F i r s t of a l l , 

i n the Apologeticus (32 and 39), where he i s addressing a defence 

of C h r i s t i a n i t y to the governors of the Roman Empire, T e r t u l l i a n 

wants to prove the good c i t i z e n s h i p of Christians by reference to 

t h e i r prayers f o r the emperor, and he makes sp e c i f i c mention of 

t h e i r prayers f o r "the delay of the end".(64) However, what 

T e r t u l l i a n has said,;,about the Church i n the opening remarks of 

t h i s t r e a t i s e indicates what hi s perspectives are. 

"She knows that her part i s that of a foreigner upon 
earth., while she has her race, her home, hope, welcome 
and honour i n heaven." (65) 

This conviction becomes much more e x p l i c i t i n the second t e x t , 

which comes from h i s d o c t r i n a l t r e a t i s e , De Resurrectione carnis; 

here he t e l l s h i s f e l l o w Christians that "our prayers yearn f o r 

Christ's coming, f o r the sunset of t h i s age, f o r the world also 

to pass away." (66) This i s also the force of h i s i n t e r p r e t a t i o n 

of t h i s t h i r d p e t i t i o n i n the Lord's Prayer. 



I n concluding t h i s section, a t t e n t i o n should be drawn 

to one seemingly i n s i g n i f i c a n t sentence, which, however, seems 

to contain something of p a r t i c u l a r importance. I t reads "but 

whatever i t i s we choose f o r ourselves, we express w i t h reference 

to him ( i . e . God), and reckon to his account that which we look 

f o r from him." This contains the kernel of the Chris t i a n l i f e . 

Everything i n men's l i f e i s given by God and everything, therefore, 

must be reckoned to God's account and not to man's. This l a t t e r 

a t t i t u d e - reckoning things to man's account - prevailed i n pagan 

r e l i g i o n and c u l t u r e , (67) but i s unacceptable to C h r i s t i a n i t y . 

I n C h r i s t i a n i t y , says T e r t u l l i a n , "We express with reference to 

him (God) and reckon to his account" - i n other words, Chri s t i a n 

l i f e i s centered on God rather than man. There i s a h i n t here 

about the nature of the whole l i f e of a Chr i s t i a n which i s suggested 

by the whole structure of the Lord's Prayer and which i s cen t r a l 

to T e r t u l l i a n ' s t h e o l o g i c a l out-look. 

Chapter 6. "GIVE US TODAY OUR DAILY BREAD" 

"But how g r a c e f u l l y has divine wisdom drawn up the 
order of the prayer, that a f t e r heavenly things, that 
i s , a f t e r God's name, God's w i l l and God's kingdom, 
i t should make place fQ:r ea r t h l y necessities too." (68) 

This i s e n t i r e l y i n keeping, says T e r t u l l i a n , with the Lord's own 

p r i n c i p l e , "Seek ye f i r s t the kingdom of heaven, and then even 

these things w i l l be added to you". (Mt.6:33) The exposition of 

the words 'Give us today our d a i l y bread', i s two-fold: f i r s t , a 

s p i r i t u a l or mystical i n t e r p r e t a t i o n , and secondly, a l i t e r a l 

explanation. 

His mystical i n t e r p r e t a t i o n contains a clear a l l u s i o n 

to the Eucharist. "For Christ i s our bread, because Christ i s 



l i f e and bread i s l i f e . " (69) Christ has said as much himself 

(Jn.6:36). T e r t u l l i a n a c t u a l l y quotes from the words of 

i n s t i t u t i o n : 

"... and again because hi s body i s a u t h o r i t a t i v e l y 
ranked as bread - 'This i s my body' By asking 
f o r d a i l y bread we request continuance i n Christ and 
inseparableness from h i s body." (70) 

Continuance i n Christ and inseparableness from his body are c l e a r l y 

" e a r t h l y necessities" f o r T e r t u l l i a n . But these must be understood 

i n terms of the c e n t r a l sacrament of the Chris t i a n l i f e - the 

Eucharist, where i n f a c t , t h i s p e t i t i o n i s f u l f i l l e d . The 

exact r e l a t i o n between the Lord's prayer and the sacrament of the 

Eucharist i s not worked out, but i t i s obvious that T e r t u l l i a n 

echoes here a t r u t h which was r e a d i l y available to his addressees 

at that time and did not require elaboration. 

The l i t e r a l i n t e r p r e t a t i o n of these words leads 

T e r t u l l i a n to two conclusions. The f i r s t one i s that Christians 

are i n s t r u c t e d to ask f o r bread, nothing more, and therefore 

should be s a t i s f i e d w i t h the simple things of l i f e . The second 

conclusion i s that they are to take no thought f o r tomorrow, f o r 

the f u t u r e , but are only to ask f o r bread " f o r today". The Lord 

had said, 'Take no thought f o r tomorrow, what you s h a l l eat.' 

(Mt. 6:34) The p r a c t i c a l concern of T e r t u l l i a n , already alluded 

t o , shows i t s e l f here. " I t i s thoroughly c h a r a c t e r i s t i c of 

T e r t u l l i a n . Anything ascetic, i n the sense of a protest against 

the fashiohable, indulgent C h r i s t i a n i t y which he saw at Carthage, 

appealed t o him." (71) 
* * * 

Chapter 7. "FORGIVE US OUR DEBTS" 

" I t i s w i t h good reason that having taken note of God's 

generosity, we also beseech h i s clemency." (72) For food i s of no 

?2 



use, says T e r t u l l i a n , i f the man who eats i s a sinner. And so 

the f i f t h p e t i t i o n i n s t r u c t s us i n the prayer of confession of 

s i n , f o r "a request f o r pardon i s a confession of wrong." (73) 

I n the Scriptures, says T e r t u l l i a n , debt i s a metaphor 

f o r wrong-doing. Evans' note on T e r t u l l i a n ' s use of the word 

delictum f o r wrong-doing i s of i n t e r e s t : 

"A t o r t , delictum^is a wrong done not t o the state or 
to society, but to a person: which makes i t an appropriate 
word f o r offences against God, who i s personal i n himself 

and condescends to enter i n t o personal r e l a t i o n s w i t h men".(74) 

The debt i s understood i n terms of "a debt to judgement". 

But God prefers penitence rather than the death of a sinner 

(Ezek. 18: 23,32). And as i l l u s t r a t i o n the parable of the 

unf o r g i v i n g steward i s c i t e d (Mt. 18: 21-35). 

This parable then serves to explain the second h a l f of 

t h i s p e t i t i o n - that Christians i n t u r n forgive t h e i r debtors, 

(although i t i s to be noted that T e r t u l l i a n does not a c t u a l l y 

quote the second h a l f i n f u l l ) . Further confirmation of t h i s 

i s adduced from the gospels: Jesus' 'Forgive and i t s h a l l be 

for g i v e n you,' (Lk. 6: 37), and also h i s reply to Peter's request 

concerning the frequency of forgiveness (Mt. 18:21). I t i s .:. 

consistent w i t h T e r t u l l i a n ' s i n i t i a l claim that the prayer i s 

an epitome of the whole gospel that each of these sections i s 

l i t t e r e d w i t h quotations from the gospels r e i n f o r c i n g and confirming 

the actual words of the prayer. 

Chapter 8. "LEAD US NOT INTO TEMPTATION--

BUT REMOVE US PROM THE EVIL ONE" (75) 

I n order t o complete what T e r t u l l i a n c a l l s " t h i s short 

and convenient prayer", Christians ask not only f o r pardon but 

also f o r the " t o t a l removal of wrong-doings". (76) So "lead us 



not i n t o temptation" means, says T e r t u l l i a n , do not allow us to 

be led by the one who does tempt, that i s , the d e v i l . Quite 

d e f i n i t e l y , according to T e r t u l l i a n , God does not tempt, f o r 

that would be to a t t r i b u t e weakness or malice to God. The 

weakness would show i t s e l f i n ignorance of a man's f a i t h , and 

malice i n a desire t o overthrow that f a i t h by temptation. These 

a t t i t u d e s are not worthy of God but of the d e v i l . F.H.Chase makes 

here the f o l l o w i n g i l l u m i n a t i n g remarks: 

"To the d e v i l therefore he ( T e r t u l l i a n ) assigns a 
double part i n regard t o temptation. He both 
leads men i n t o temptation (i n d u c i ab eo... a r t i f i c e m 
temptationis) and he tempts them (qui temptat... 
praesidem temptati o n i s ) . I t i s f o r t h i s reason, (because, 

, that i s , the occasion of the temptation and the 
temptation i t s e l f are to be traced t o Satan, not to 
God), that the explanatory clause i s added, Sed devehe 
nos a malo. I f malo were neuter, the add i t i o n according 
to T e r t u l l i a n ' s exegesis would be without poi n t . " (77) 

Chase's argument here seems t o carry weight. 

I n the story of Abraham and the s a c r i f i c e of his son 

Isaac, God, says T e r t u l l i a n , was not a c t u a l l y t e s t i n g (temptandae) 

Abraham's f a i t h , but rather proving (probandae) i t . The whole 

question of temptation and i t s r e l a t i o n w i t h God's providence 

i s a thorny problem f o r each of the four authors with whom t h i s 

study i s concerned. The Greek t e x t here i s Cicre/eyK^IS ^J^'*^ 

T r e t ^ oc<ry*Aov', and would seem to mean 'do not make us enter'. (78) 

The suggestion that God could be blamed f o r human sin was c l e a r l y 

abhorrent, and T e r t u l l i a n attempts an explanation by i n s e r t i n g 

a paraphrase, "that i s , do not allow us to be led".(79) For 

T e r t u l l i a n , i t i s the d e v i l who i s the "patron and a r t i f i c e r of 

temptation" and f o r t h i s very reason we also pray, i n the words 

of the prayer, that God w i l l "remove us from e v i l , (or the e v i l 

(one))".(80) I t i s the d e v i l who tempts men, and men are tempted 

only when God permits i t . This i s the co n t r i b u t i o n which T e r t u l l i a n 

makes to the doctrine of God's providence, and there w i l l be cause to 

r e t u r n to t h i s question when the other authors are studied. 
• « • 
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Chapters 9 - 2 9 . SUMMARY 

With chapter e i g h t , T e r t u l l i a n has completed the 

exposition of the Lord's Prayer, and he now summarises the ways 

i n which the prayer i s i n fa c t an epitome of the gospel. 

"How many edicts of prophets, gospels, and apostles, 
how many discourses, parables, examples, and precepts 
of the Lord, are touched upon i n the b r e v i t i e s of a 
few short words, how many duties are summed up a l l at 
once" (81) 

This was T e r t u l l i a n ' s main i n t e r e s t , to show how the Lord's 

Prayer.implies the f u l l extent of C h r i s t i a n b e l i e f . "God alone" , 

he says, "was competent to teach us how he wished to be prayed 

t o . " (82) Prayer, quite c l e a r l y , i s something which i s taught 

by God, and therefore given t o man by God. The g i f t of prayer 

comes from God, according to T e r t u l l i a n , and i s given to men, so 

that men may pray to God i n the way God wishes them to pray. 

This concept of the 'givenness' of prayer i s important i n any 

attempt t o formulate a doctrine of prayer. 

A f u r t h e r development of t h i s i s contained i n the 

reference to the " s a n c t i t y " ( r e l i g i o ) of the prayer.(83) At 

the very time when i t was being spoken by Christ the prayer was 

given l i f e by the S p i r i t . And so now, when Christians pray i n 

the words of the prayer, i t ascends to heaven "by i t s own special 

r i g h t " ,(suo pr i v i l e g i o ) . ( 8 4 ) The new form of Chris t i a n prayer 

has a new guarantee, which i s the S p i r i t , and t h i s conviction 

leads T e r t u l l i a n t o the remarkable assertion, "prayer alone i t i s 

that conquers God".(85) Receiving l i f e from the S p i r i t therefore, 

prayer "commends to the Father the things the Son has taught." (86) 

Prayer i s given by the Son, i n order that Christians might know 

how to pray; i t i s the S p i r i t that gives l i f e to C h r i s t i a n 

prayer, a l i f e (or power) which enables i t to come i n t o the presence 

of God the Father, to whom a l l prayer i s addressed. Thus, prayer 
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f o r T e r t u l l i a n has a d i s t i n c t l y T r i n i t a r i a n dimension. 

The wealth of Ch r i s t i a n doctrine contained i n the 

prayer i s b r i e f l y o u t l i n e d , and T e r t u l l i a n ' s own words s u f f i c e : 

"how many duties are summed up a l l at once -
i n Father the honour of God, i n name our witness to 
the f a i t h , i n w i l l the s a c r i f i c e of obedience 
( o b l a t i o obsequii) , i n kingdom the commemoration of 
our hope, i n bread the p e t i t i o n f o r l i f e , i n the 
prayer f o r pardon the confession of debts, i n the 
request f o r safeguard wariness against temptations"(87) 

His m o r a l i s t i c and p r a c t i c a l concern i s very c l e a r l y evident, as 

i t i s i n the f o l l o w i n g section, where he stresses the overriding 

importance of the i n t e g r i t y of both prayer and l i f e : he encourages 

"mindfulness of the precepts, l e s t we be as f a r from the ears of 

God as we are from the precepts".(88) I t i s the p u r i t y of our 

l i f e which ensures " s p i r i t u a l cleanliness" (89) and not r i t u a l 

washing of the hands. Moreover, says T e r t u l l i a n , "mindfulness 

of the precepts paves f o r prayers the way to heaven".(90) A f i n e 

d i s t i n c t i o n , but an important one, i s contained i n t h i s metaphor. 

T e r t u l l i a n has already said that i t i s the S p i r i t who guarantees 

t h a t C h r i s t i a n prayer w i l l ascend to heaven. A l i f e of v i r t u e 

("mindfulness of the precepts") provides no such guarantee - i t 

simply 'paves the way', so that the prayer encounters no obstacle. 

T e r t u l l i a n i s not saying that the l i f e of the virtuous man has any 

power of i t s e l f to ensure that God w i l l hear the prayer; only the 

S p i r i t can bring prayer i n t o the presence of God. But without 

l i f e being i n harmony w i t h the precepts of Ch r i s t i a n l i v i n g , i t i s 

impossible f o r prayer to reach God. Prayer and l i f e are closely 

and i n e x t r i c a b l y r e l a t e d . This idea i s developed i n some d e t a i l 

i n chapters eleven and twelve. Before turning to these chapters, 

i t i s important to note T e r t u l l i a n s other teaching i n chapter ten. 

Although Christ has l e f t h i s prayer as a model f o r that of his 

f o l l o w e r s , says T e r t u l l i a n , yet each man w i l l have personal requests 



to make according to h i s p a r t i c u l a r circumstances, and the 

Lord has made allowance f o r t h i s . 

"... since the Lord... says i n a d i f f e r e n t context, 
a f t e r the d e l i v e r y of h i s i n s t r u c t i o n on prayer, 
('post traditajn orandi disciplinam*) 'Ask and ye s h a l l 
receive, (John 1 6 : 2 4 ) . w e have the r i g h t , a f t e r 
rehearsing the prescribed and regular prayer as a 
f otindation, ('praemissa l e g i t i m a et or d i n a r i a oratione 
quasi fundamento') to make from other sources a 
superstructure of p e t i t i o n s f o r a d d i t i o n a l desires".(91) 

I t i s the Lord's teaching that a d d i t i o n a l , more personal 

requests can be made on the understanding that such p e t i t i o n 

i s made i n accordance with the precepts of true prayer, to which 

T e r t u l l i a n now tur n s . 

The chief precept of which T e r t u l l i a n bids h i s 

addressees be mindful i s : 

" t h a t we go not up to the a l t a r of God before we 
cancel whatever of discord or offence we have 
contracted w i t h the brethren."(92) 

Christians are obliged to be at peace with t h e i r brothers before 

they go up to the a l t a r , and t h i s f o r three reasons: because 

God i s the God of peace, and they cannot draw near to the peace 

of God i f they are not men of peace i n t h e i r l i v e s ; secondly, 

because i t i s God who remits debt, and therefore i f they r e t a i n 

them ( t h a t i s , refuse forgiveness to a b r o t h e r ) , they cannot 

approach him; and f i n a l l y , because they cannot come before God 

who f o r b i d s anger, i f they themselves are angry. T e r t u l l i a n 

concludes "that when i n the way of prayer ( v i a o r a t i o n i s ) we 

should not journey towards the Father i n anger." (93) Here the 

"way of prayer" i s spoken of as a "journey to the Father", but the 

idea i s not developed. The symbolism of prayer as a journey 

towards God i s , however, taken up by Clement and Origen, as w i l l 

be shown below. 

The underlying j u s t i f i c a t i o n f o r t h i s precept appears 

more e x p l i c i t l y i n the f o l l o w i n g section: 
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"And not only from anger, but from a l l and every 
perturbation (or anxiety, 'confusio') of mind, ought 
the i n t e n s i t y of prayer to be f r e e , being sent f o r t h 
from such a s p i r i t as i s that S p i r i t to whom i t i s 
sent f o r t h . For a d e f i l e d s p i r i t can receive no 
recognition from holy S p i r i t - nor sad from glad, nor 
f e t t e r e d from f r e e . No man opens his door to an 
opponent, no man l e t s i n anyone but h i s l i k e . " (94) 

The S p i r i t , i n other words, w i l l only l e t i n someone who i s 

h i s l i k e . I n order to pray, therefore, T e r t u l l i a n i s saying 

that huwgill s p i r i t must f i r s t of a l l resemble the S p i r i t of God i n 

being holy,..in.being unfettered, i n being free from every 

pert u r b a t i o n . S p i r i t u a l cleanliness i s to be of primary human 

concern. I t i s only the man who i s l i k e God whose prayer w i l l 

come before God. Once again, and s i g n i f i c a n t l y , T e r t u l l i a n puts 

puts forward an idea which contains w i t h i n i t s e l f the seed of the 

doctrine of theosis, or d i v i n i z a t i o n , a doctrine so dear to the 

Greek Fathers of the church. (95) 

Tertul'Iian explains such preparation f o r prayer by his 

l a t e r assertion that "God i s a hearer, as he i s a discerner, not 

of the voice but of the heart." (96) I n accord w i t h t h i s i n t e r i o r 

nature of true prayer i s a f u r t h e r counsel to subdue even the tones 

of one's voice, "or else what lungs are call e d f o r , i f we are heard 

i n proportion to the n o i s e ( ! ) " (97) Worship of God i s always to 

be " w i t h r e s t r a i n t and h u m i l i t y " . (98) 

As regards the time and place of prayer, the only n i l e 

l a i d down i s that of St. Paul, "to pray at every time and place".(99) 

But as w e l l as t h i s general r u l i n g , T e r t u l l i a n alludes to the 

regular d a i l y o f f i c e of prayer - the t h i r d , s i x t h and n i n t h hours, 

and prayer i n the morning and at ni g h t . He encourages Christians 

to leave t h e i r d a i l y business i n order that they may worship: 

"not less than at least t h r i c e a day, being the 
debtors of three, the Father, the Son and the 
Holy S p i r i t , i n a d d i t i o n of course to our statutory 
prayers which...are due at the coming i n of daylight 
and n i g h t . " (100) 
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He adds that prayer should also be interposed before taking food 

or a bath: " f o r the refreshment and sustenance of the s p i r i t ought 

to be given precedence over those of the f l e s h , because heavenly 

things have precedence over e a r t h l y . " (101) There are echoes 

here of h i s opening theme i n the f i r s t chapter. I n accordance 

w i t h t h i s same concern f o r the times of prayer, T e r t u l l i a n recommends 

prayer wi t h one's guest and wi t h one's host. 

I n the f i n a l two sections of the De Oratione, 

T e r t u l l i a n moves on to a resounding climax, i n which he sets a l l 

that he has been saying about prayer i n the context of that true 

worship, i n S p i r i t and i n Truth, demanded of Christians by the 

Father. Prayer i s "the s p i r i t u a l o b l a t i o n ('hostia s p i r i t a l i s ' ) 

which has wiped out the ancient s a c r i f i c e s . " (102) The o f f e r i n g 

of rams and b u l l s has given way to the true worship i n S p i r i t and 

i n Truth. Indeed, 

"we are the true worshippers and the true p r i e s t s , 
who, praying i n the S p i r i t , i n the S p i r i t o f f e r a 
s a c r i f i c e of prayer as an o b l a t i o n which i s God's 
own and i s well-pleasing to him, that i n f a c t which 
he has sought a f t e r , which he has provided f o r himself."(103) 

Christians pray i n the S p i r i t , and i t i s i n the S p i r i t that they 

o f f e r a s a c r i f i c e of prayer. This very s a c r i f i c e of prayer i s 

God's own, since he has provided i t and seeks to be worshipped by i t . 

T e r t u l l i a n c l e a r l y draws out the d i s t i n c t i o n between the s a c r i f i c e s 

of the old law, and the s p i r i t u a l s a c r i f i c e of the new. I n the 

f o l l o w i n g passage, T e r t u l l i a n c l e v e r l y employs the p a r t i c i p l e s 

to i n d i c a t e successive stages i n the r i t u a l preparation of the 

v i c t i m f o r s a c r i f i c e , but the q u a l i f y i n g nouns specify the manner 

i n which, i n the s p i r i t u a l terms of the new covenant, these previous 

r i t u a l requirements are now met: 

"This, (the s a c r i f i c e of prayer), devoted from the 
whole heart, f a t t e d by f a i t h , prepared by the t r u t h , 
unmutilated i n innocency, pure i n c h a s t i t y , garlanded 
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w i t h c h a r i t y , i t i s our duty to bring to the 
a l t a r of God, along w i t h a procession of good works, 
to the accompaniment of psalms and hymns, as that 
which w i l l obtain f o r us from God a l l that we ask for."(104) 

The power of intercession which belongs to the 

s a c r i f i c e of prayer i s again re f e r r e d to here by T e r t u l l i a n . 

"For what w i l l God deny to a prayer which proceeds from the 

S p i r i t and the Truth, seeing i t i s he who demands t h i s ? " And 

again: "he has conferred upon i t a l l power concerning good."(105) 

With these words, T e r t u l l i a n opens his f i n a l encomium on the 

power and e f f i c a c y of C h r i s t i a n prayer. Even before the old 

prayer had received i t s pattern from C h r i s t , i t was powerful i n 

b r i n g i n g deliverance from f i r e and w i l d beasts and hunger: "then 

how much more f u l l y operative i s the C h r i s t i a n prayer!" (106) 

There follows an impressive l i s t of the powers of Chr i s t i a n 

prayer: i t does not remove s u f f e r i n g , but " i t arms wi t h endurance 

those who do s u f f e r and perceive and grieve. I t makes grace 

m u l t i p l y i n power... the prayer of righteousness turns aside the 

whole wrath of God, keeps watch on behalf of foes, makes 

sup p l i c a t i o n f o r persecutors." Christ did not want prayer to 

be used f o r e v i l purposes (Lk. 9: 54-56); rather, "he has con

f e r r e d upon i t a l l power concerning good." (107) Prayer can 

achieve both subjective and objective benefits. 

"Prayer alone i t i s that conquers God." " I t i s 

the bulwark of f a i t h (murus f i d e i ) , our defensive and offensive 

armour against the enemy who i s watching us from every side." (108) 

T e r t u l l i a n ' s l i t a n y on the power of prayer exceeds a l l proportions: 
" I t s only knowledge i s how to c a l l back the souls 
of the deceased from the very highway of death, to 
s t r a i g h t e n the feeble, to heal the sick, to cleanse 
the devil-possessed, to open the bars of the prison, 
to loose the bands of the innocent. I t also absolves 
sins, drives back temptations, quenches persecutions, 
strengthens the weak-hearted, delights the high-minded 
brings home wayfarers, soothes the waves, astounds 
robbers, feeds the poor, rules the r i c h , l i f t s up the 
f a l l e n , supports the unstable.upholds them that stand."(109) 



The claims of prayer are extended over every aspect of the 

C h r i s t i a n l i f e . 

F i n a l l y , T e r t u l l i a n concludes w i t h a triumphant 

exclamation on the u n i v e r s a l i t y of prayer, g i v i n g to the doctrine 

of prayer a t r u l y dynamic and all-embracing character. 

"Even the angels pray, a l l of them. The whole 
creation prays. Cattle and w i l d beasts pray, and 
bend t h e i r knees, and i n coming f o r t h from t h e i r s t a l l s 
and l a i r s look up to heaven, t h e i r mouth not i d l e , 
making the s p i r i t move i n t h e i r own fashion. Moreover, 
the birds now a r i s i n g are l i f t i n g themselves up to 
heaven and instead of hands are spreading out the cross 
of t h e i r wings, while saying something which may be 
supposed to be a prayer. What more then of the 
o b l i g a t i o n of prayer? Even the Lord himself prayed: 
to him be honour and power f o r ever." (110) 

T e r t u l l i a n ' s doctrine of prayer can be summarised 

as followsi- I n the f i r s t place, i t must be said that i t derives 

from h i s exposition of the Lord's Prayer, based on the teaching 

of Scripture. His whole t r e a t i s e i s enriched with quotations 

from Scripture which elucidate the meaning of the p a r t i c u l a r 

p e t i t i o n s of the Lord's Prayer'and supply precise information on 

a l l aspects of C h r i s t i a n prayer. The Lord's Prayer i s "an 

epitome of the e n t i r e gospel". This gospel i s the good news of 

Jesus C h r i s t , who has been approved as God's S p i r i t , God's Word 

and God's Reason. The "coming" (or in t e r v e n t i o n ) of Jesus, his 

"teaching" and h i s "power", a l l reveal f i r s t l y , the completely 

new character of God, then the "new grace of God", that i s , the 

new r e l a t i o n s h i p between God and man, and, f i n a l l y , the new 

o b l i g a t i o n s and p r i v i l e g e s involved f o r those to whom t h i s 

r e v e l a t i o n has been given. The new character of God i s that he 

i s the Father, and man has now been given the r i g h t to address 

him as such. Yet t h i s r i g h t i s at the same time also a duty, f o r 

the name 'Father' includes both love ('pietas') and a u t h o r i t y 

('potestas') Prayer serves two purposes: the worship or 
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g l o r i f i c a t i o n of God, and the f u l f i l m e n t of God's commandment. 

For T e r t u l l i a n , these two t r u t h s about the Father of Jesus Chr i s t , 

h i s love and h i s a u t h o r i t y , determine the (new) character of God 

and, therefore, the (new) doctrine of prayer. I n other words, 

theology governs prayer i n a decisive way. 

I t b e f i t s the new character of the God revealed i n the 

person of Jesus Christ that prayer should be i n t e r i o r and should 

a r i s e from f a i t h . I t should also be b r i e f , and offered to God 

i n h u m i l i t y . Since God has revealed himself to man as his Father, 

man i s therefore established i n the r e l a t i o n s h i p of son. I f man 

i s c a l l e d upon to address God as Father, he must l i v e as b e f i t s a 

son. This e t h i c a l dimension of prayer, indeed of C h r i s t i a n i t y 

as a whole, i s very important f o r T e r t u l l i a n and i t s ultimate 

meaning f o r man i s to be found i n the notion of the ;.i)mitation of 

C h r i s t , the Son of God par excellence. 

T e r t u l l i a n mentions but does not develop the corporate 

nature of t h i s new prayer. P e t i t i o n must be catholic and not 

exclusive: we must pray f o r a l l men. I n prayer, man gives God 

th a n k f u l worship, and he beseeches that worship may be given to 

God by a l l men, i n the hallowing of h i s name, the performing of 

hi s w i l l , and the f i n a l and "open manifestation of the Lord's 
I I 

kingdom. 

I f T e r t u l l i a n ' s theology influences his doctrine of 

prayer, then i t i s equally true that prayer, especially tie Lord's 

Prayer, determines h i s theology. This can be seen most c l e a r l y 

i n h i s exegesis of the p e t i t i o n f o r God's w i l l to be done. F i r s t 

of a l l , t h i s p e t i t i o n i s prayer to God, not f o r him. P o l y t h e i s t i c 

and d u a l i s t i c conceptions are thereby ex&luded, and the Chri s t i a n 

doctrine of Creation i s indicated. Next, God's w i l l i s described 

i n three ways: i t i s the moral code f o r human conduct, i t i s the 



s a l v a t i o n of men; but u l t i m a t e l y the working out of God's w i l l 

i s to be seen most c l e a r l y i n the l i f e and death of Christ, whose 

example Christians are ca l l e d to i m i t a t e . Here i s contained a 

cl e a r statement of the Christocentric doctrine of salvation. 

F i n a l l y , the w i l l of God, as power, which i s necessary to man so 

that the w i l l of God, as precept, can be f u l f i l l e d , seems to imply 

the C h r i s t i a n doctrine of s a n c t i f i c a t i o n : what i s u l t i m a t e l y implied 

here i s the power of God i n h i s S p i r i t at work i n men's l i v e s . 

As regards the content of prayer, f o r T e r t u l l i a n , man's 

prayer must begin w i t h "heavenly things" - God's name, w i l l and 

kingdom - and should only then concern i t s e l f w i t h "earthly 

necessities". The f i r s t of these necessities i s "continuance 

i n Christ and inseparableness from h i s body", i n the Eucharist. 

Thereafter, prayer f o r e a r t h l y necessities must be only f o r the. 

simple things of l i f e , and not the l u x u r i e s . I t must include 

confession of sins and a request t o God f o r pardon. The person 

who prays must be one who i s ready to f o r g i v e . At the end of the 

Lord's Prayer, the C h r i s t i a n asks f o r protection from the tempter 

and "the t o t a l removal of wrong-doings." Other more personal 

requests may be made, provided that the Chris t i a n obeys the precepts 

involved i n preparation f o r prayer. These are, being at peace with 

h i s brothers, being r e c o l l e c t e d and s p i r i t u a l l y clean, and always 

being sure t o worship w i t h " r e s t r a i n t and h t u n i l i t y " . Prayer i s 

to be offered always and everywhere, although there are c e r t a i n 

set times f o r going aside t o pray. The "new di s c i p l e s of the 

new covenant", says T e r t u l l i a n , are "true worshippers" because they 

pray " i n the S p i r i t " . 

As f o r the e f f e c t s of prayer, these are manifold, and 

embrace every aspect of l i f e . Prayer can c e r t a i n l y obtain 

subjective benefits f o r the one who prays, such as greater endurance, 
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and i t can also secure a multitude of objective benefits. I t s 

power i s u n r i v a l l e d : "prayer alone i t i s that conquers God"! And 

since "the whole creation prays", prayer i s universal. 

T e r t u l l i a n was w r i t i n g i n Carthage at the beginning of 

the t h i r d century. About f i f t y years l a t e r , Cyprian was to 

f o l l o w h i s lead and produce hi s De Dominica Oratione. This l i t t l e 

work became the recognised standard t r e a t i s e on the Lord's Prayer 

i n the L a t i n Church, mainly because T e r t u l l i a n ' s espousal of 

Montanism had discredited him and his works i n the eyes of the 

Catholics. 



C H A P T E R T H R E E 

Cyprian's t r e a t i s e De Dominica Qratione -

an analysis and comparison with T e r t u l l i a n ' s De Oratione. 

At about the time T e r t u l l i a n was w r i t i n g h i s t r e a t i s e 

De Oratione, Caecilius Cyprianus, with the cognomen Thascius, was 

born i n A f r i c a , i n t o a r i c h and highly c u l t i v a t e d pagan f a m i l y . ( l ) 

He entered upon a distinguished career i n law as a r h e t o r i c i a n , 

but d i s s a t i s f a c t i o n with t h i s way of l i f e led to his conversion.(2) 

This was probably i n 246 A.D., and a f t e r having been admitted i n t o 

the diaconate and presbyterate, he succeeded Donatus as Bishop of 

Carthage i n 249 only to s u f f e r martyrdom nine years l a t e r . 

Cyprian's main work i s the De Ecclesiae Unitate. This 

was composed immediately f o l l o w i n g the Decian persecution (250-251), 

w i t h both the schism of Wovatian i n mind, and also that of 

Felicissimus i n Carthage. Cyprian's doctrine of prayer i s to be 

found most f u l l y and c l e a r l y stated i n h i s l i t t l e t r e a t i s e , 

De Dominica Oratione, which i n t e r n a l and external evidence would 

suggest was w r i t t e n s h o r t l y before or a f t e r the De Unitate. (3) 

Before proceeding w i t h an analysis of the De Oratione. b r i e f 

mention may f i r s t of a l l be made of references to prayer which 

Cyprian makes elsewhere. 

I n h i s e a r l i e r L e t t e r to Donatus he had exhorted him to 

be "constant as w e l l i n prayer as i n reading: -now speak to God, 

now l e t God speak to you". (4) I n E p i s t l e 7, Cyprian encourages 

the clergy to be urgent i n t h e i r prayers, and to combine t h e i r 

prayers .with f a s t i n g s and tears. E p i s t l e 56 also urges frequent 

and constant prayers. Cyprian t e l l s the readers of Epi s t l e 15 



that he i s always o f f e r i n g prayers f o r them. The "ru l e of prayer" 

(Lex orandi) discussed i n the De Unitate relates to the need f o r 

forgiveness of one's brothers, i n order to be at peace w i t j i them, 

before coming to prayer. (5) This"rule" recurs frequently i n the 

De Dominica Oratione. E p i s t l e 11 emphasises the intimate connection 

between the u n i t y of the Church, and the need f o r unanimity 

(Concordia) of Christians i n prayer. 

As noted above, Cyprian's De Dominica Oratione became 

the recognised standard t r e a t i s e on the Lord's Prayer i n the L a t i n 

West. H i l a r y of P o i t i e r s , w r i t i n g i n the middle of the f o u r t h 

century, about a hundred years a f t e r Cyprian, considered i t 

unnecessary to comment on .the Lord's Prayer when, i n the course of 

hi s Exposition on Matthew, he came to chapter 6: 9-13, preferj?ing 

r a t h e r to send h i s readers to Cyprian's well-known work.(6) 

Augustine was also indebted to t h i s t r e a t i s e , quoting i t f r e e l y 

i n h i s anti-Pelagian works, and he r e f e r s to Cyprian as 

" s u p e r l a t i v e l y v i c t o r i o u s " , because he had, i n a n t i c i p a t i o n , refuted 

heresies as yet'^unborn. (7) 

Cyprian i s a man of action rather than of l e t t e r s , and 

nearly everything he writes has a close r e l a t i o n to some p r a c t i c a l 

problem of h i s l i f e and times. He i s more interested i n the 

d i r e c t i o n of souls than i n the o l o g i c a l speculation, a fact which 

i s clear from the p r a c t i c a l concerns dealt with i n his t r e a t i s e s 

and l e t t e r s , notably De Lapsis and De Unitate, and confirmed i n 

hi s t r e a t i s e on the Lord's Prayer. Cyprian i s f i r s t and foremost 

a bishop i n charge of h i s f l o c k , whom he must guide and i n s p i r e . 

Although h i s personality i s e n t i r e l y d i f f e r e n t from T e r t u l l i a n ' s 

being more--prudent and gentle, he nevertheless depends heavily on 

him f o r h i s theology. According to Jerome, "he was accustomed 

never to pass a day without reading T e r t u l l i a n and he frequently 
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said to h i s secretary, *Da magistrum'. meaning by t h i s T e r t u l l i a n . " ( 8 ) 

As w e l l as f o l l o w i n g T e r t u l l i a n ' s general treatment of the doctrine 

of prayer, he also adopts many of h i s ideas and descriptions. One 

clear example of t h i s i s to be found i n t h e i r respective d e f i n i t i o n s 

of the Lord's Prayer. The "breviarium t o t i u s e v a n g e l i i " of 

T e r t u l l i a n becomes f o r Cyprian the "coelestis doctrinae compendiuji'.(9) 

The De Dominica Oratione appears to f a l l n a t u r a l l y i n t o 

three parts: 

Chapters 1 - 6 I n t r o d u c t i o n to prayer i n general, with mention 

of the main prerequisites f o r true prayer; 

Chapters 7 - 2 7 The exposition of the Lord's prayer; 

Chapters 28-36 Further general observations, and conditions 

f o r prayer. 

Cyprian begins (chs. 1.and 2) by s i t u a t i n g prayer i n 

the context of the gospel precepts, which are "nothing else than 

d i v i n e commands". (10) Prayer then, f i r s t and foremost, i s 

commanded of us by God. 

"The Lord, amongst other saving warnings and divine 
precepts w i t h which he gave counsel f o r the salvation 
of h i s people. Himself gave also a form of prayer, 
(orandi forma) and Himself taught and instructed us f o r 
what we should pray."(11) 

Prayer i s commanded of us by God, as;-a means of 

s a l v a t i o n . Furthermore, the Lord has prescribed not only the 

necessity of prayer, but also both i t s form and i t s object. The 

form of prayer, given by Cyprian i n chapter 7, i s to be the 

Lord's Prayer. This i n t u r n contains w i t h i n i t s b r i e f compass 

a l l those things f o r which a man must pray. I n t h i s prayer, 

Christ "made a sublime abridgement of h i s precepts, so that the 

memory of his d i s c i p l e s might... remember with readiness whatever 

was necessary f o r a simple f a i t h " . (12) However, before tu r n i n g 

to Cyprian's main p r o j e c t , the exposition of the Lord's prayer, 

i t i s necessary to dwell f o r a time on the preliminary remarks 

of the early chapters. 
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Cyprian begins w i t h "praecepta", the commandments o f 

God, as d i d T e r t u l l i a n , (13) and l i k e h i s master h i s concern i s 

w i t h c o n c r e t e , p r a c t i c a l m a t t e r s r a t h e r t h a n w i t h a b s t r a c t theory. 

Yet C y p r i a n by no means r e l e g a t e s p r a y e r t o the l e v e l o f r u l e . 

A l r e a d y , i n h i s second chapter, he speaks o f t h a t t r u e worship, 

t o which C h r i s t r e f e r s when speaking w i t h the Samaritan woman: 

"Already he had f o r e t o l d t h a t the hour was coming 
when the t r u e worshippers would worship the Father 
i n s p i r i t and i n t r u t h (John 4:23); and now He 
f u l f i l l e d what He then promised, i n o r d e r t h a t we, 
who have been r e c e i v e r s o f s p i r i t and t r u t h through 
the s a n c t i f i c a t i o n which He g i v e s , may worship Him 
t r u l y and s p i r i t u a l l y by u s i n g t h a t which He has 
d e l i v e r e d . For what prayer can be more s p i r i t u a l 
t h a n t h a t which has been g i v e n us by C h r i s t , by Whom 
a l s o the Holy S p i r i t was sent t o us? What p r a y i n g 
i n the presence o f the Father can be more -true than 
t h a t which was d e l i v e r e d by the l i p s o f the Son who 
i s the Truth? (John 14:6)" (14) 

When we use t h e words g i v e n t o us by C h r i s t , we are ensured t h a t 

we are obeying the d i v i n e p r e c e p t , and i n a d d i t i o n t h a t we are 

w o r s h i p p i n g the Father i n s p i r i t and i n t r u t h . ( 1 5 ) To pray 

o t h e r w i s e t h a n He t a u g h t , i n f a c t , i s not merely ignorance but 

a f a u l t . I t i s a l s o i m p o r t a n t here t o note t h a t t h i s prayer 

"has been g i v e n t o us by C h r i s t . " Prayer i s a g i f t : i t i s 

e s s e n t i a l l y something from God, and not of man's own^aaking. 

T h i s concurs w i t h T e r t u l l i a n ' s t e a c h i n g . ( l 6 ) Cyprian continues 

by p o i n t i n g t o the supreme advantage t o be gained by p r a y i n g 

w i t h t h e words g i v e n by C h r i s t , since the Father i s much more 

l i k e l y t o g r a n t the requests i f the words o f h i s Son are used: 

"When we speak i n the presence of the Father, w i t h 
the p e t i t i o n and p r a y e r which His Son t a u g h t , we s h a l l 
be heard t h e more r e a d i l y . " (17) 

The confidence or boldness of C h r i s t i a n prayer i m p l i e d here i s 

f r e q u e n t l y found a l l u d e d t o by Cyprian and o t h e r p a t r i s t i c 

w r i t e r s , and i s e s p e c i a l l y a s s o c i a t e d w i t h the term Tr.t^(^iqs-Cc<.(18) 

From chapter two, where Cyprian has been d e a l i n g w i t h 
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the outward form o f p r a y e r , and the guarantees possessed by the 

C h r i s t i a n t h a t h i s pray e r w i l l be t r u e and s p i r i t u a l , he moves 

w i t h o u t delay t o the i n n e r essence of a l l t r u e C h r i s t i a n prayer. 

" I t i s a l o v i n g and f a m i l i a r t h i n g t o beseech 
God w i t h H i s own p e t i t i o n i n g and t o ascend t o 
Him w i t h the p r a y e r o f C h r i s t . Let the Father 
recognise the words o f His own Son when we make our 
re q u e s t s . Let Him who d w e l l s w i t h i n our breast be 
a l s o i n our v o i c e . " (19) 

Wit h these words Cy p r i a n seems t o l e a d t o the hea r t o f h i s 

d o c t r i n e o f p r a y e r . I t i s an addressing o f God the Fa t h e r , 

w i t h and through the words or pray e r o f C h r i s t His Son, i n the 

power o f our Advocate t h e Holy S p i r i t . Prayer i s g i v e n a 

d i s t i n c t l y T r i n i t a r i a n dimension:to the Father, through ( o r i n 

the words o f ) C h r i s t H i s Son, i n the S p i r i t , who d w e l l s w i t h i n 

the C h r i s t i a n ' s b r e a s t . Cyprian does not supply a d e t a i l e d 

t h e o l o g i c a l j u s t i f i c a t i o n f o r h i s c o n f e s s i o n o f the Triune God: 

he has no need t o , and t h i s was not h i s t a s k . What he does make 

p a t e n t l y c l e a r , as d i d T e r t u l l i a n (20) i s t h a t C h r i s t i a n prayer 

i s determined by the s p e c i f i c a l l y C h r i s t i a n n o t i o n of the Triune 

God and of H i s s e l f - r e v e l a t i o n t o man.(21) 

Having t a k e n o n l y t h r e e s h o r t chapters t o b r i n g h i s 

reader t o the c e n t r a l essence o f C h r i s t i a n prayer, Cyprian then 

speaks b r i e f l y o f the a t t i t u d e s and p r e p a r a t i o n s r e q u i r e d i n one 

who would "stand i n the s i g h t of God". He who prays must be 

" r e s t r a i n e d by quietness and modesty", and a t t e n d t o "the posture 

o f h i s body and the tone o f h i s v o i c e " . ( 2 2 ) Furthermore, the 

Lord gave d i r e c t i o n s t h a t we should pray " i n s e c r e t . . . so t h a t 

we may recognise t h a t God i s everywhere present." And a g a i n , 

"God i s the Hearer not of the v o i c e but o f the h e a r t , " says Cyprian, 

echoing once more the words o f T e r t u l l i a n . (23) Hannal» f rom the 

O.T.,.who prayed t o the Lord w i t h manifest f a i t h but w i t h secret A 



p r a y e r i n her h e a r t , i s g i v e n as a type o f the Church. Prayer, 

C y p r i a n teaches, must a r i s e from f a i t h i n God. I n the same 

cha p t e r where he expounds C h r i s t ' s i n j u n c t i o n t o pray " i n s e c r e t " , 

he a l s o mentions the times "when we come t o g e t h e r i n t o one place 

w i t h t h e b r e t h r e n and c e l e b r a t e d i v i n e s a c r i f i c e s w i t h God's 

p r i e s t " (24) c l e a r l y r e f e r r i n g t o the climax and centre o f 

C h r i s t i a n w o r s h i p , the Holy Communion. For Cyprian, p r a y e r i n 

s e c r e t and pray e r i n common a c t u a l l y belong t o each o t h e r and 

must be p r a c t i s e d t o g e t h e r . I n the same c o n t e x t , q u o t i n g from 

Jeremiah, he gi v e s the t r u e ground and j u s t i f i c a t i o n f o r a l l 

C h r i s t i a n prayer: " I am a God near a t hand, and not a God a f a r 

o f f . " ( j e r . 23:23) The dialogue which i s prayer i s enabled t o 

take place because God has f i r s t brought h i m s e l f close t o man. 

The i n i t i a t i v e i s d i v i n e . C h r i s t i a n s c a l l on God because he has 

f i r s t come close t o them and has c a l l e d them. Prayer can be 

understood o n l y a g a i n s t the background of God's work i n C h r i s t , 

and man's r e s u l t i n g new r e l a t i o n s h i p o f son, \ 

F i n a l l y , the example o f the t a x - g a t h e r e r (Lk.l8:10 f f ) 

i s h e l d up f o r our i m i t a t i o n . 

"Not w i t h eyes presumptuously r a i s e d t o heaven, not 
w i t h hands p r o u d l y held, a l o f t , but b e a t i n g upon h i s 
breast and t e s t i f y i n g t o the s i n s t h e r e i n enclosed, 
he i m p l o r e d h e l p from the d i v i n e mercy. And w h i l e the 
Pharisee was s e l f - c o n t e n t e d , i t was r a t h e r g r a n ted t o 
t h i s o t h e r man who thusprayed, t o be s a n c t i f i e d . . . " (25) 

H u m i l i t y i s the o n l y proper a t t i t u d e o f man before God, and t h i s 

should always l e a d t o a co n f e s s i o n o f s i n . The prayer of the man 

who r e l i e s on h i s own innocence w i l l not be heard, f o r no one i s 

i n n o c e n t , says Cyprian. 

I t i s now p o s s i b l e t o summarise these f i r s t s i x chapters 

o f i n t r o d u c t i o n . Cyprian presents p r a y e r as having a T r i n i t a r i a n 

c o n t e x t . A l l t r u e C h r i s t i a n prayer i s t_o God the Father -through 

( o r i n the words o f ^ C h r i s t H i s Son, i n the power o f the Holy 
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S p i r i t . Prayer i t s e l f i s a precept o f d i v i n e wisdom g i v e n by 

God t o man as a commandment f o r h i s s a l v a t i o n . But the words o f 

the Lord's Prayer do not reduce prayer t o a s l a v i s h , mechanical 

system: r a t h e r , since they are words g i v e n by Him who i s the 

Tmith and who sent t h e Holy S p i r i t t o be our Advocate, they 

enable those who use them t o be t r u e worshippers, worshipping the 

Fa t h e r i n s p i r i t and i n t r u t h . F a i t h , a f t e r the example o f Anna, 

i s t h e r e f o r e r e q u i r e d . The C h r i s t i a n ' s f a i t h i s i n the Triune 

God. T r a n q u i l i t y , modesty and h u m i l i t y must c h a r a c t e r i s e our 

a t t i t u d e a t pra y e r . A l l our prayer,must be " i n s e c r e t " , i n the 

sense t h a t i t must a v o i d a l l h y p o c r i s y and p r i d e . F i n a l l y , t h e re 

i s no r a d i c a l d i s j u n c t i o n between p r i v a t e prayer and prayer i n 

common. 

A f t e r t h i s i n t r o d u c t i o n , Cyprian.'.devotes twenty-two 

o f t h e remaining t h i r t y chapters t o an e x p o s i t i o n of the Lord's 

Prayer. The c o n c l u d i n g e i g h t chapters are concerned w i t h the 

r e l a t i o n between p r a y e r and l i f e , and w i t h the times o f prayer. 

I n c h a p t e r e i g h t Cyprian f i r s t teaches t h a t prayer 

must be u n s e l f i s h o r c a t h o l i c . "Before a l l t h i n g s the Teacher o f 

peace and Master o f u n i t y , i s , u n w i l l i n g f o r prayer t o be made 

s i n g l y and i n d i v i d u a l l y , t e a c h i n g t h a t he who prays i s not t o 

pray f o r h i m s e l f a l o n e . " (26) The p o i n t i s a c t u a l l y made by the 

words o f the pra y e r : we say "Our Father", and not "My Father", and 

a l l t he p e t i t i o n s are i n the f i r s t person p l u r a l . "Prayer w i t h 

us", he goes on, " i s p u b l i c ( o f the people) and common, and when 

we pray we do not pray f o r one but f o r the whole people, because 

we t h e whole people are one." True C h r i s t i a n prayer, Cyprian i s 

s a y i n g , must always be pray e r o f f e r e d f o r the whole people o f 

God, t h a t ±s"y f o r the whole Church. I n d i v i d u a l i s m has no place 

i n p r a y e r , as i t has no place i n the Church. The Church i s one, 
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says Cyprian and t h e r e f o r e t h e members o f the Church must 

pray f o r the whole Church. 

"The God o f peace and Master o f concord who taught 
u n i t y thus wished one t o pray f o r a l l , as He Himself 
bore a l l i n one." (27) 

C h r i s t i s the t r u e " c a t h o l i c " person since he "bore a l l i n one", 

and i t i s p o s s i b l e f o r men t o become as he i s by l e a r n i n g t o 

pray f o r a l l , and not f o r themselves a l o n e . Here, one encounters 

what was t o become a c e n t r a l i d e a i n p a t r i s t i c theology: an 

a b s o l u t e l y new form o f e x i s t e n c e , the C h r i s t i a n conception of 

Hypos t a s i s o r Person. I t i s the category o f personhood i n l a t e r 

p a t r i s t i c w r i t i n g s which r e s o l v e d the t e n s i o n f o r m e r l y e x i s t i n g 

between the p h y s i c a l c a t e g o r i e s o f A r i s t o t e l i a n i s m and the 

me t a p h y s i c a l ideas of Platonism. C h r i s t i a n philosophy u n i t e d 

these two extremes by i n t r o d u c i n g the apophatic category o f the 

person. Cyprian i s not o n l y speaking o f the prayer of the 

Church when assembled t o g e t h e r i n worship, but also o f the i n d i v i d u a l : 

"he who prays i s not t o pray f o r h i m s e l f alone". The person who 

prays becomes the f o c a l p o i n t o f the whole. His prayer, and 

t h e r e f o r e h i s l i f e , becomes not j u s t h i s own p r i v a t e a f f a i r , but 

embraces, i n communion, the l i v e s o f a l l men. That i s , the 

C h r i s t i a n who t r u l y prays becomes t r u l y t h e c a t h o l i c person.(28) 

A l t h o u g h Cyprian does not here e x t r a p o l a t e a l l these d e t a i l s , 

l a t e r d o c t r i n a l a r t i c u l a t i o n r e v e a l s t h a t h i s thought r e f e r s t o 

such themes. T e r t u l l i a n , who had o m i t t e d the word "Our" from the 

address, makes o n l y passing mention of the need f o r prayer t o be 

f o r a l l . Undoubtedly, Cyprian's experience of schism w i t h i n the 

Church l e d him t o abhor any tendency towards f a c t i o n s or 

s e c t a r i a n i s m , and, p o s i t i v e l y , l e d him t o draw out the i m p l i c a t i o n s 

o f u n i t y . 

I f p r a y e r must have a c a t h o l i c r e f e r e n c e , t h e r e i s need 
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a l s o f o r u n a n i m i t y between those who pray. Cyprian c i t e s two 

S c r i p t u r a l i l l u s t r a t i o n s . o f t h i s p o i n t , one from the Old 

Testament and t h e o t h e r from the New. The former i s the case 

of the Three C h i l d r e n i n the f i e r y f u r n a c e , who "as i f from one 

mouth sang a hymn and blessed the Lord". ( D a n i e l 3:51) God heard 

t h e i r prayers " f o r they were i n unison i n prayer and concordant 

i n u n a n i m i t y o f s p i r i t " . (29) The New Testament i l l u s t r a t i o n 

i s t a k e n from Acts 1:14 - "t h e y a l l continued w i t h one accord i n 

pr a y e r " - which proved t o Cyprian " t h a t God on l y admits i n t o the 

d i v i n e and e t e r n a l house those among whom prayer i s unanimous." 

From a c o n s i d e r a t i o n o f the u n s e l f i s h n e s s of prayer and 

the need f o r u n a n i m i t y at p r a y e r , Cyprian moves t o a d i s c u s s i o n 

o f t he t r u e Father-son r e l a t i o n s h i p pre-supposed by the prayer 

and demanded o f one who can say 'Our Kather, who a r t i n heaven'. 

The sacramental and c a t e c h e t i c a l c o n t e x t o f prayer i s here a l l u d e d 

t o , s i n c e Cyprian l i n k s the saying o f the prayer and the confes s i o n 

o f God as Fa t h e r w i t h the sacrament of baptism by which a man i s 

born a g a i n as a son o f God. (30) 

"The new man, born a g a i n , and r e s t o r e d t o h i s 
God by His grace, says f i r s t o f a l l FATHER, 
because he now has begun t o be a son." (31) 

Once a man begins t o be God's son i n baptism, he ought t o pro f e s s 

t h i s f a c t by d e c l a r i n g t h a t God i s h i s Father. The Lord's pr a y e r 

ought t o be "among the ve r y f i r s t words o f h i s new b i r t h " , by which 

he renounces " h i s e a r t h l y and f l e s h l y f a t h e r " , and witnesses t h a t 

he"recognises and has begun t o have as h i s Father o n l y Him who i s 

i n heaven." (32) The sacrament of i n i t i a t i o n and the e n t i t l e m e n t 

t o p r a y , and t o c a l l God Father, which baptism b r i n g s w i t h i t , 

i m p l y a d e f i n i t e r e n u n c i a t i o n o f t h a t which i s e a r t h l y and f l e s h l y . 

An a s c e t i c i s m i s r e q u i r e d o f the C h r i s t i a n who prays. 

This a s c e t i c i s m , as w e l l >\a.s having a n e g a t i v e s i d e , 
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has a l s o a p o s i t i v e aspect. The f a c t t h a t C h r i s t i a n s can c a l l 

God F a t h e r leaves them w i t h a moral o b l i g a t i o n t o l i v e as b e f i t s 

those who are sons o f God. 

"We ought t h e n , d e a r l y beloved b r e t h r e n , t o remember 
and t o r e a l i s e t h a t when we c a l l God Father, we ought 
t o a c t as sons of God, i n order t h a t , as we are 
pleased a t God being our Father, so he too may be 
pleased w i t h us." (33) 

Here f o r the f i r s t time i n Cyprian's t r e a t i s e , one sees the c l e a r 

r e l a t i o n s h i p between p r a y e r and l i f e . I f we pray 'Our Father', 

t h e n we must l i v e i n a way which i s worthy o f those who c a l l 

themselves sons o f God. The conduct o f our l i f e must conform t o 

our t r u e i d e n t i t y . 

"Let us behave as temples o f God, so t h a t i t may 
appear t h a t God d w e l l e t h i n us. Let not our 
conduct f a l l away from the S p i r i t , but l e t us 
who have begun t o be heavenly and s p i r i t u a l 
ponder and perform naught but heavenly and 
s p i r i t u a l t h i n g s . " (34) 

Prayer i s not a f l i g h t from r e a l i t y , but a reminder 

t o t h e p r a y i n g person o f h i s deepest r e a l i t y . I f prayer i s t h a t 

a c t i v i t y by which man a l l o w s h i m s e l f t o become aware o f the t r u t h 

about h i m s e l f , t h e n the next q u e s t i o n i s , o f course, what t h i s 

t r u t h about h i m s e l f r e a l l y i s . . - j For Cypria^i, the t r u t h about man 

i s t h a t he can c a l l God F a t h e r , and i s thereby c o n s t i t u t e d i n 

the r e l a t i o n s h i p o f son t o God. I n o t h e r words, the t r u t h about 

man i s t o be seen o n l y when he i s understood i n terms o f h i s 

r e l a t i o n s h i p w i t h God. (35) 

The Father-son r e l a t i o n s h i p which the prayer presupposes 

i s c l o s e l y bound up w i t h the concept o f rre<̂ f•̂ o-to« o r confidence, 

t o which e a r l i e r r e f e r e n c e has a l r e a d y been made.(36) C h r i s t i a n s 

a r e , o r r a t h e r have begun t o be, c h i l d r e n o f God a t baptism, so they 

are e n t i t l e d t o address God as Father w i t h a confidence which 

belongs t o no o t h e r . 



"For not one o f us would have dared t o a s p i r e unto 
t h i s t i t l e i n p r a y e r had not He Himself p e r m i t t e d 
us so t o pray."(37) 

I t i s o n l y because C h r i s t has i n s t r u c t e d and p e r m i t t e d C h r i s t i a n s 

t o pray i n t h i s way t h a t they dare t o do so: but they docmake b o l d 

t o say p r e c i s e l y because he has i n s t r u c t e d them. 

I n t u r n i n g t o the second phrase o f the Lord's Prayer, 

C y p r i a n echoes T e r t u l l i a n ' s words when he e x p l a i n s the prayer t h a t 

God's name be hallowed as meaning t h a t "His iiame may be hallowed 

i n us". (38) The C h r i s t i a n s ' p r a y e r i s t h a t they who have been 

made h o l y o r s a n c t i f i e d i n Baptism "may be constant i n t h a t which 

t h e y have begun t o be". They need a d a i l y s a n c t i f i c a t i o n t o 

purge away t h e i r o f f e n c e s . They were s a n c t i f i e d i n the Neune o f 

the L ord Jesus C h r i s t and i n the S p i r i t o f t h e i r God, and they must 

pray t h a t t h i s s a n c t i f i c a t i o n may abide i n them.(39) 

So a l s o , i n l i k e manner, C h r i s t i a n s pray i n the next 

p e t i t i o n t h a t God's Kingdom may come, i n the sense o f i t being 

"made present t o them".(40) I t a l s o c o n t a i n s a request t h a t they 

may r e i g n w i t h C h r i s t h e r e a f t e r . Cyprian then makes what appears 

t o be a n o v e l i n t e r p r e t a t i o n . "The Kingdom o f God," he says, 

"may a l s o be i n t e r p r e t e d o f C h r i s t Himself... For as He i s the 

R e s u r r e c t i o n , because we r i s e i n Him, so a l s o He may be regarded 

as the Kingdom o f God, because we are d e s t i n e d t o r e i g n i n Him."(41) 

The a u t h o r then speaks about t h e r e being two kingdoms, 

and i t i s necessary f o r him who has dedicated h i m s e l f t o God t o 

l o n g f o r and t o pray f o r the heavenly r a t h e r than the e a r t h l y 

kingdom. C o n t i n u a l p r a y e r i s necessary, " l e s t we f a l l from t h a t 

heavenly kingdom as the Jews f e l l t o whom i t had f i r s t been 

promised".(42) When Cyprian t a l k s here o f t h e r e being two kingdoms, 

one heavenly and one e a r t h l y , he must not be understood i n a 

d u a l i s t i c sense. He i s making t h e same k i n d o f d i s t i n c t i o n 



Augustine was l a t e r t o make between the c i v i t a s Dei and the 

c i v i t a s t e r r e n a . The e a r t h l y and the heavenly are not m u t u a l l y 

opposed, w i t h i n a r a d i c a l dualism, such t h a t f l i g h t from the 

e a r t h l y t o seek r e f u g e i n t h e heavenly i s the way o f C h r i s t i a n 

p e r f e c t i o n . T h i s i s the g n o s t i c d o c j j r i n e o f s a l v a t i o n . The 

C h r i s t i a n d o c t r i n e o f s a l v a t i o n u n i t e s the e a r t h l y and heavenly 

i n C h r i s t who g i v e s t o c r e a t i o n - the e a r t h l y - i t s t r u e d i g n i t y . 

The immanent i s shot through w i t h the transcendent. The e a r t h l y 

i s becoming heavenly. Here i s the sacramental model, so dear t o 

Cyprian.(43) The r e l a t i o n s h i p of the Kingdom of God t o the empires 

o f h i s t o r y , the r e l a t i o n s h i p o f e t e r n i t y t o time, the r e l a t i o n s h i p 

o f C r e a t o r t o c r e a t e d : Cyprian here touches on a l l these d i f f i c u l t 

and c r u c i a l areas o f C h r i s t i a n t h e o l o g y . The same theme r e c u r s 

i n c h apters s i x t e e n and seventeen, when Cyprian i s commenting on 

the next p e t i t i o n , and i t i s a l s o t o be found i n the f i r s t chapter 

o f T e r t u l l i a n ' s t r e a t i s e . 

Cyprian devotes chapters f o u r t e e n t o seventeen t o h i s 

tr e a t m e n t of "Thy w i l l be done i n heaven and i n e a r t h " . L i k e 

T e r t u l l i a n , he understands t h e phrase t o mean t h a t we may be able 

t o do what God w i l l s r a t h e r t h a n meaning t h a t God may do h i s own 

w i l l . (44) God, he goes on t o say, i s not prevented from doing 

as he w i l l s , but " s i n c e we are opposed by the d e v i l " , we are 

"h i n d e r e d i n every way from being i n submission t o God". C h r i s t i a n s 

t h e n , must pray t h a t God's w i l l may be done " i n them". T e r t u l l i a n 

had t a u g h t t h e same, a l t h o u g h he had extended i t t o " a l l men".(45) 

C y p r i a n then makes the same t r a n s p o s i t i o n as h i s master from God's 

w i l l as moral i m p e r a t i v e t o God's w i l l as e n a b l i n g power. 

"And t h a t i t ( i . e . God's w i l l ) may be done i n us, 
t h e r e i s need of God's w i l l , t h a t i s , of h i s a i d 
and p r o t e c t i n g care, because no-one i s st r o n g by 
h i s own s t r e n g t h , but i s secure o n l y by the kindness 
and mercy o f God." (46) 
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Not o n l y does God l a y down the p r e s c r i p t i o n s f o r man's behaviour, 

he a l s o o f f e r s t o supply man w i t h the power or grace ( h e r e , " a i d " ) 

t o c a r r y them o u t . Cyprian urges us t o f o l l o w the example of 

C h r i s t who bore w i t n e s s i n h i m s e l f both t o the weakness o f hxman 

n a t u r e and t o the need t o subordinate t h i s t o the w i l l of God. 

Cyprian's next concern i s w i t h what t h i s obedience t o 

the w i l l o f God means i n p r a c t i c e . He begins by s t a t i n g , as d i d 

T e r t u l l i a n , t h a t the w i l l o f God i s t h a t which C h r i s t d i d and t a u g h t . 

There f o l l o w s a l o n g l i s t o f p r a c t i c a l requirements, more d e t a i l e d 

t h a n T e r t u l l i a n ' s , no doubt s p r i n g i n g out o f a bishop's p a s t o r a l 

concern. The d i s c i p l e i s expected t o show f o r t h : 

" h u m i l i t y i n conduct, s t a b i l i t y i n f a i t h , modesty, 
i n words, j u s t i c e i n deeds, mercy i n works, s t r i c t n e s s 
i n morals, u n w i l l i n g n e s s t o do wrong: i t i s t o preserve 
peace w i t h our b r e t h r e n , t o l o v e God w i t h our whole 
h e a r t , t o have a f f e c t i o n f o r him as our Father, t o f e a r 
him as our God, t o p r e f e r n o t h i n g before C h r i s t because 
he p r e f e r r e d n o t h i n g before us, t o c l i n g i n s e p a r a b l y 
t o h i s l o v e , t o stand b r a v e l y and f a i t h f u l l y by h i s Cross...(47) 

The Glauses which f o l l o w , c u l m i n a t i n g i n patience i n death, are 

evidence o f Cyprian's experience o f a Church under p e r s e c u t i o n . 

Cyprian g i v e s y e t another i n t e r p r e t a t i o n o f the w i l l of 

God, one o m i t t e d by T e r t u l l i a n . 

"... t h i s i s the w i l l o f God, t h a t the e a r t h l y 
s h o u l d y i e l d t o t h e heavenly, t h a t the s p i r i t u a l 
and d i v i n e should p r e v a i l . " ( 4 8 ) 

T h i s r e c a l l s h i s i n t e r p r e t a t i o n of the p r e v i o u s p e t i t i o n . Cyprian's 

m y s t i c i s m , or perhaps more cor r e c t l y V . sacramentalism, i s here very 

much t o the f o r e . T his l a s t q u o t a t i o n i s very r e m i n i s c e n t of the 

thought o f the two A l e x a n d r i a n s we have y e t t o study. 

Taking h i s l e a d once again from T e r t u l l i a n , the a u t h o r 

i n t e r p r e t s " i n heaven and i n e a r t h " o f man, who has a body from 

e a r t h and a s p i r i t from heaven. Cyprian's anthropology reappears. 

Man's c a l l i n g i s t o l i v e as the being, s t a n d i n g between two worlds 

and b e l o n g i n g t o both a t once. The s p i r i t does not renounce the 



body. Rather "we pray t h a t by the as s i s t a n c e and help o f God 

t h e r e may be agreement (concordiam) between these two".(49) For 

t h e r e t o be t h i s agreement, i t i s necessary t h a t "the e a r t h l y 

should y i e l d t o the heavenly, t h a t the s p i r i t u a l and d i v i n e should 

p r e v a i l " . C y p r i a n here seems t o a n t i c i p a t e i n o u t l i n e much o f 

l a t e r Greek p a t r i s t i c a n t h r o p o l o g y . I t i s a p o i n t f r e q u e n t l y 

made by the Fathers t h a t man's frame was formed e r e c t f o r the 

c o n t e m p l a t i o n o f heaven, (50) an o b s e r v a t i o n which seems t o be 

t o t a l l y compatible w i t h Cyprian's i n t h i s chapter. 

There i s y e t another i n t e r p r e t a t i o n o f "heaven and e a r t h " . 

"Heaven" i s seen t o stand f o r those who are b e l i e v e r s , and " e a r t h " 

f o r n o n - b e l i e v e r s . We f u l f i l t h e Lord's command t o pray f o r our 

enemies by p r a y i n g t h a t God's w i l l may be done i n those who are 

s t i l l " e a r t h l y " . R e c a l l i n g the t e a c h i n g a l r e a d y g i v e n i n chapter 

e i g h t Cyprian proposes t h a t our prayer must needs be c a t h o l i c -

t h a t i s f o r a l l , and not f o r some, or f o r o n e s e l f . C h r i s t i a n 

p r a y e r cannot be p r i v a t e o r i n d i v i d u a l i s t i c , but must always be 

conscious o f the communal na t u r e o f the l i f e o f f a i t h . 

The r e q u e s t , "Give us t h i s day our d a i l y bread", may be 

understood both s p i r i t u a l l y and l i t e r a l l y . Here again Cyprian 

f o l l o w s T e r t u l l i a n ' s i n t e r p r e t a t i o n c l o s e l y . The s p i r i t u a l 

i n t e r p r e t a t i o n i s e u c h a r i s t i c : C h r i s t i s t h e i r Bread and t h e r e f o r e 

C h r i s t i a n s pray never t o be prevented from r e c e i v i n g t h i s heavenly 

f o o d d a i l y . 

"We pray t h a t our bread, t h a t i s , C h r i s t , may be 
g i v e n t o us d a i l y , so t h a t we who abide and l i v e 
i n C h r i s t may not f a l l away from His s a n c t i f i c a t i o n 
and His Body."(51) 

The l i t e r a l i n t e r p r e t a t i o n i s t h a t , s i n ce the C h r i s t i a n s hav§ 

r e j e c t e d the r i c h e s and pomps o f t h i s w o r l d , t h e i r prayer should 

be o n l y f o r f o o d , o r , i n o t h e r words, t h e basic n e c e s s i t i e s o f l i f e . 

Nor should they extend t h e i r p r a y e r f u l d e s i r e s i n t o the f u t u r e , but 



should be content t o pray s i m p l y f o r the needs o f the day. F u r t h e r 

more, " i t would be an i n c o n s i s t e n t and c o n t r a d i c t o r y t h i n g f o r us, 

who pray f o r God's kingdom to come q u i c k l y , ' ( s e e Chapter 13),"to 

ask t o l i v e l o n g i n the w o r l d . Riches are not merely d e s p i c a b l e , " 

he goes on t o say, "but dangerous", (52) since they seduce man i n t o 

e v i l ways. The Lord's counsel o f p e r f e c t i o n i s advocated: by 

s e l l i n g a l l t h a t he has and d i s t r i b u t i n g i t t o the poor, a man may 

become p e r f e c t and complete. At the end o f t h i s c h a p t e r , the theme 

of the u n i t y o f p r a y e r and l i f e i s once more r e i t e r a t e d . Man, he 

says, " l e a r n s t o pray, and from t h e terms o f the prayer t o know 

what manner o f man he ought t o be".(53) I t i s prayer which makes 

c l e a r t o man h i s t r u e i d e n t i t y . F i n a l l y , - Cyprian reminds h i s 

r e a d e r s o f the e v a n g e l i c a l p r i n c i p l e t h a t t h e re w i l l be n o t h i n g 

l a c k i n g t o the j u s t man who seeks God's kingdom. 

Next, v C y p r i a n proceeds t o the request f o r f o r g i v e n e s s , 

and y e t again takes h i s l e a d from T e r t u l l i a n . By asking f o r 

t h e i r s i n s t o be f o r g i v e n , C h r i s t i a n s do two t h i n g s : they f i r s t 

o f a l l make p r o v i s i o n f o r t h e i r e t e r n a l l i f e , and, secondly, by 

the v e r y words o f the prayer^ t h e y are taught and reminded t h a t 

t h ey are s i n n e r s , d a i l y . (See I John 1:8). T h i s , says Cyprian, 

i s a necdssary and s a l u t a r y admonition. Furthermore, the f o r g i v e 

ness f o r which they ask "cannot be obtained unless they themselves 

have a c t e d i n a s i m i l a r way towards those who have sinned a g a i n s t 

them." (54) This i s a d e f i n i t e c o n d i t i o n and p r e r e q u i s i t e t o a 
(55) 

C h r i s t i a n ' s own f o r g i v e n e s s by God. T h i s i s because prayer and 

l i f e are always i n t i m a t e l y u n i t e d . C h r i s t i a n s must be peace-makers, 

and o f one mind and h e a r t , before they come t o prayer. The g r e a t e r 

s a c r i f i c e t o ^od i s t h a t o f t h e i r peace and b r o t h e r l y concord. 

C y p r i a n adduces the example o f Cain and Abel t o show t h a t God regards 

the h e a r t f i r s t , and not the g i f t . F r a t e r n a l d i s s e n s i o n i s 

f o r b i d d e n since i t prevents l i f e w i t h God, or the a t t a i n m e n t o f 



the Kingdom of Heaven. (56) 

From t h e f i n a l p e t i t i o n - "and s u f f e r us not t o be l e d 

i n t o t e m p t a t i o n " - C y p r i a n d e r i v e s the same conclusions as does 

T e r t u l l i a n . By these words i t i s shown, argues Cyprian, t h a t 

"the adversary can a v a i l n o t h i n g a g a i n s t us unless God p r e v i o u s l y 

g i v e him permission".(57) A bishop's p a s t o r a l concern i s here 

e v i d e n t since he t u r n s the reader's a t t e n t i o n away from any 

n e g a t i v e c o n s i d e r a t i o n s , and urges t h a t " a l l our f e a r and d e v o t i o n 

and heedfulness should be t u r n e d towards God, s i n c e . . . no power i s 

a l l o w e d t o the e v i l one save t h a t which i s d e r i v e d from God." 

And power, says Cypr i a n , i s g i v e n t o the e v i l one a g a i n s t the 

C h r i s t i a n s i n p r o p o r t i o n t o t h e i r s i n s . 

God has two reasons f o r g r a n t i n g t h i s power: so t h a t he 

may p u n i s h C h r i s t i a n s when they s i n , and so t h a t he may be g l o r i f i e d 

i f t h e y r e s i s t t e m p t a t i o n . The words o f t h i s p e t i t i o n a l s o warn 

of weakness, and a c t as a p r e c a u t i o n a g a i n s t p r i d e and arrogance. 

No C h r i s t i a n must assume a n y t h i n g t o h i m s e l f b u t " e v e r y t h i n g i s 

r e f e r r e d t o God". (58) 

The f i n a l phrase, "But d e l i v e r us from the e v i l one", 

comprises the sum t o t a l o f a l l the p e t i t i o n s o f the d o m i n i c a l prayer. 

For when t h i s p e t i t i o n i s g r a n t e d , "we s t a n d secure and safe a g a i n s t 

t h e d e v i l and the w o r l d " , because God i s the p r o t e c t o r . (59) A l l 

p e t i t i o n i n g can i n f a c t be condensed i n t o t h i s one saving phrase. 

Such th e n i s the "Prayer which God taught".(60) Cyprian's 

c l o s i n g chapters are o f g r e a t i n t e r e s t , and much can be gleaned from 

them t o throw more l i g h t on h i s g e n e r a l d o c t r i n e o f prayer. 

Mention i s f i r s t o f a l l made of the f a c t t h a t C h r i s t 

t a u g h t h i s d i s c i p l e s how t o pray not o n l y i n words, but a l s o by h i s 

a c t i o n s l Mt. 7:12 and Lk. 5:16 t e s t i f y t o h i s going a p a r t t o pray. 

"But i f He," adds Cyprian, "Who was w i t h o u t s i n , used t o pray, how 
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much more ought s i n n e r s t o pray!" (61) And again, i n f o l l o w i n g 

C h r i s t ' s example, the d i s c i p l e s ought t o spend the n i g h t i n 

p r a y e r . Here, Cy p r i a n r e t u r n s once more t o h i s theme o f u n i t y 

and peace, q u o t i n g from C h r i s t ' s:;prayer f o r u n i t y i n John's Gospel. 

( J n . 17:20) I t i s t r u e t o say t h a t a t the time o f w r i t i n g , t h i s 

was p r o b a b l y Cyprian's predominant p a s t o r a l concern. I n a d d i t i o n , 

however, he has a l s o discovered t h a t the d o c t r i n e s of peace and 

u n i t y are deeply embedded i n the substance o f C h r i s t i a n prayer. 

Cyprian c a l l s h i s readers t o watchfulnessrand whole-

heartedness i n p r a y e r , so as t o a v o i d d i s t r a c t i o n s . (62) This same 

cha p t e r s i t u a t e s p r a y e r i n t h e sacramental context of the E u c h a r i s t , 

once a g a i n . I n a d d i t i o n , p r a y e r i s t o be accompanied by the good 

deeds o f f a s t i n g and a l m s g i v i n g , since p r a y e r which i s not f r u i t f u l 

i n works "cannot be w e l l - p l e a s i n g t o God". (63) Moreover, Cyprian's 

t e a c h i n g i s t h a t C h r i s t i a n works o f c h a r i t y have the e f f e c t o f 

speeding prayers t o God. As S c r i p t u r a l evidence f o r t h i s he quotes 

from T o b i t 12: l l f f and I s a i a h 58:6ff. I t i s almost as i f our 

good works compel God's l i s t e n i n g ear, since those who "hear what 

God commands t o be done," (and, i t i s i m p l i e d , do i t ) , "they them

s e l v e s deserve t o be heard by God". (64) Paul a l s o teaches the 

same i n t i m a t e r e l a t i o n s h i p between prayer and conduct when he 

speaks o f good works as being s p i r i t u a l s a c r i f i c e s t o God.(Phil.4:18) 

On the observance o f the t h r e e hours o f prayer - the t h i r d , 

t h e s i x t h and the n i n t h - Cyprian o f f e r s a f a s c i n a t i n g m y s t i c a l -

a l l e g o r i c a l i n t e r p r e t a t i o n . The Old Testament knew these hours, 

he says, ( c f . D a n i e l 6:10) and they c o n t a i n a hidden symbolism t o 

t h a t d o c t r i n e o f the T r i n i t y r e v e a l e d i n the New Testament. Cyprian 

r e f e r s t o these hours as "the appointed and l a w f u l times f o r prayer". 

(65) However, he then adds t o these the dual n e c e s s i t y o f p r a y i n g 

i n the meriting, " i n o r d e r t h a t the R e s u r r e c t i o n o f the Lord may be 



c e l e b r a t e d by morning p r a y e r " , and i n the evening, 

" f o r , since C h r i s t i s the t r u e Sun and t r u e Day, when 
we pray a t t h e d e c l i n e o f the world's sun and day and 
e n t r e a t t h a t the l i g h t may again come upon us, we are 
a s k i n g f o r t h e Advent o f C h r i s t , which w i l l bestow on 
us the grace o f e t e r n a l l i f e . " ( 6 6 ) : ' -

And even t h i s i s not s u f f i c i e n t . For those who are i n C h r i s t , 

t h e r e i s no hour excepted when they ought not c o n s t a n t l y and 

c o n t i n u a l l y t o worship God. Cyprian's l a s t t h r ee chapters 

r i s e i n a g r a d u a l crescendo towards the f i n a l encouragement 

t o pray a t a l l t i m e s . Since the C h r i s t i a n s are ever i n the l i ^ h t 

o f t h e L o r d , they should not cease from p r a y e r even by n i g h t . But 

whereas t h e o r i g i n a l f i x e d hours o f pra y e r were " t h e appointed 

and l a w f u l t i m e s " those now "who are ever i n C h r i s t , " are urged 

t o c o n t i n u a l p r a y e r , not i n obedience t o any e x t e r n a l r u l e , but 

i n o r d e r t o " i m i t a t e t h a t which we are d e s t i n e d t o be". The 

" r u l e " i s now w r i t t e n upon our h e a r t s . We pray, so as t o 

"remember and h o l d f a s t what we have begun t o be by grace given".(67) 

For s i n c e i t i s h i s u l t i m a t e c a l l i n g i n the Kingdom " t o pray and 

g i v e thanks t o God f o r evdr, the C h r i s t i a n should not cease here 

a l s o t o o f f e r p r a y e r s and t h a n k s g i v i n g s " . (68) 
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C H A P T E R F O U R 
The Conception o f Prayer i n Clement o f A l e x a n d r i a 

Turning from the t r e a t i s e s o f T e r t u l l i a n and Cyprian 

t o t h e w r i t i n g s o f Clement and Origen, means e n t e r i n g i n t o a 

( V d i f f e r e n t w o r l d . Clement was a contemporary o f 

T e r t u l l i a n , but w h i l s t t h e A f r i c a n resounded throughout Carthage 

w i t h h i s r h e t o r i c a l q u e s t i o n , "What has Athens t o do w i t h 

Jerusalem?" ( 1 ) , Clement, f u r t h e r along t h e coast i n A l e x a n d r i a , 

was a t t e m p t i n g t o make Greek philosophy serve C h r i s t i a n t h e o l o g y . ( 2 ) 

I n h i s own words, Clement t e l l s o f how he t r a v e l l e d 

w i d e l y , r e c e i v i n g i n s t r u c t i o n from v a r i o u s C h r i s t i a n t e a c h e r s , ( 3 ) 

u n t i l he e v e n t u a l l y a r r i v e d a t A l e x a n d r i a where he s e t t l e d , becoming 

head o f i t s C h r i s t i a n school i n about 200 A.D. (4) There were 

here many 'simple C h r i s t i a n s ' ( s i m p l i c i o r e s ) w h o agreed w i t h 

T e r t u l l i a n , and who f e l t t h a t philosophy was the avenue t o heresy, 

and so Clement d i d not have an easy t a s k . Nevertheless, h i s work 

was rendered a p a s t o r a l n e c e s s i t y f o r him, l i v i n g as he d i d among 

the c u l t u r e d and educated h e l l e n i s t i c classes o f A l e x a n d r i a . 

There i s a s e c t i o n i n the Stromateis where Clement o f f e r s reassurance 

t o h i s C h r i s t i a n readers, l e s t t h ey should be w o r r i e d t o f i n d him 

p r e s e n t i n g h i s arguments i n words o t h e r t h a n those from the S c r i p t u r e s . 

H i s purpose, he s t a t e s , i s not t o repeat the S c r i p t u r e s word f o r 

word, but t o convey the meaning they c o n t a i n , (5) 

U n l i k e the o t h e r t h r e e authors under c o n s i d e r a t i o n here, 

Clement d i d not w r i t e a t r e a t i s e on prayer. Of those works o f 

Clement which are s t i l l e x t a n t , three form h i s g r e a t T r i l o g y . 

The E x h o r t a t i o n , n^eri^err-rti*^^ i s an a p o l o g e t i c work addressed t o the 

Greeks, aimed a t t r y i n g t o convince them t o accept the o n l y t r u e 
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r e l i g i o n , that of Christ. I n The Tutor./7«t(X»y'wŷ os. Clement 

addresses himself to those who have responded to the i n i t i a l 

e x hortation, and who now need f u r t h e r p r a c t i c a l guidance. The 

Stromateis (l.T^iojj«>^f^iSj Miscellanies) are a series of ideas, not 

always connected, concerned mainly w i t h the r e l a t i o n of the 

C h r i s t i a n r e l i g i o n to secular learning, especially Greece Philosophy. 

I n book two of the Stromateis, Clement gives an o u t l i n e of his 

do c t r i n e , stressing f i r s t of a l l f a i t h as the necessary basis of 

a l l knowledge, (6) and then the v i r t u e s which f i n d t h e i r perfection 

i n c h a r i t y and what Clement c a l l s the "true gnosis", iX>^9^s y<ajj(j7) 

This second book also includes a b r i e f account of the "true gnostic", 

Clement's perfect C h r i s t i a n . (8) A f u l l e r description of the true 

gnostic, and of h i s r e l i g i o u s l i f e , i n cluding the practice of prayer, 

i s reserved f o r book seven of the Stromateis. This study, therefore, 

w i l l be concerned mainly with a close examination of the Stromateis, 

w i t h p a r t i c u l a r reference to book seven, where Clement's teaching 

on prayer i s to be found. Before looking at t h i s teaching, i t w i l l 

be h e l p f u l to set the scene by b r i e f l y r e l a t i n g the main l i n e s of 

Clement's thought. 

Clement believes that philosophy was of divine o r i g i n , 

(9) and he a t t r i b u t e s to i t the role of paedagogue to the Greeks, 

(10) a r o l e which Paul had given to the law of Moses i n connection 

w i t h the Hebrews. "Philosophy, therefore, was a preparation, 

preparing the way f o r him who i s perfect i n Christ." (11) Yet i n 

the C h r i s t i a n context f a i t h i s always primary f o r Clement: 

knowledge builds on f a i t h . (12) " I f you w i l l not believe, surely 

you w i l l not understand." ( I s a i a h 7 : T h i s quotation from Isaiah 

provides Clementwith the basis of his epistemology. (13) Philosophy 

assumes a secondary r o l e , subservient to f a i t h . (14) 

With t h i s epistemology c l e a r l y established, Clement moves 
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on to a r e f u t a t i o n of gnosticism, (the heresy prevalent at that 

time) and i t s f a l s e r e l i g i o u s and moral p r i n c i p l e s , contrasting i t 

w i t h the true gnosis and i t s r e l a t i o n to f a i t h and morality. The 

notes which characterise the true gnostic are contemplation, the 

f u l f i l l i n g of the precepts, and, f i n a l l y , the i n s t r u c t i o n of good 

men. (15) Clement says that without any one of these, true 

knowledge w i l l limp.. I f there i s any i n t e l l e c t u a l i s m i n Clement, 

i t c e r t a i n l y seems to be very closely r e l a t e d t o r i g h t conduct and 

the p r a c t i c a l C h r i s t i a n duties. (16) Mayor makes the fo l l o w i n g 

judgement of Clement: 

"So f a r from h i s pressing the claims of doctrine apart 
from p r a c t i c e , I th i n k i t may be safely asserted that 
he never lays stress on doctrine except with a p r a c t i c a l 
aim i n view. His i d e a l C h r i s t i a n i s characterised as 
much by prayer and love as by knowledge and thought. To 
know what i s r i g h t , to do what i s r i ^ h t , and to help 
others to do the ssime are the itro-n^^ctr^t^-ru of the 
gnostic... the f a c t that they are joined together by him 
( i . e . by Clement) as components of the Christian i d e a l 
i s s u f f i c i e n t to show how l i t t l e he i s l i a b l e to the 
charge of tu r n i n g C h r i s t i a n i t y i n t o an abstract system of 
doctrine .."(17) 

Prayer and love are j u s t as important f o r Clement's i d e a l C h r i s t i a n 

as are knowledge and thought: t h i s i s a claim which w i l l bd 

substantiated by reference to Clement's own words. 

Clement states as h i s purpose i n book seven,"to prove 

that the Gnostic alone i s holy and pious, worshipping the true 

God as b e f i t s him". (18) And the reason why the gnostic alone 

i s t r u l y devout, i s because i t i s only 3jhe true C h r i s t i a n (the 

gnostic) who has the knowledge of the true God.(19) This 

knowledge of the Father of the universe the gnostic has received 

from the Son, (20) who manifested him "as f a r as i t was possible 

f o r the learners to understand". (21) Those, therefore, who t r u l y 

apprehend God must worship him by paying him service. And t h i s 

service consists i n "constant s e l f - d i s c i p l i n e and.•.unremitting 

c h a r i t y . " ( 2 2 ) The one who Mves such a l i f e , always preserving 

the f i t t i n g a t t i t u d e towards God, he i t i s who i s dear to God. 
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"And such would he be who knows what i s f i t t i n g i n 
both theory (eirt<rrr^/*.^v) and l i f e ( ^ t o v ) , as to 
how one should l i v e who w i l l one day become god 
(eo-o^cviJ ^ ^ t * ) aye and i s even now being made l i k e 
to God. (Ho/*fi.oo (23) 

Here i s the f i r s t h i n t i n book seven of any doctrine of 

" d e i f i c a t i o n " . (24) 

The gnostic i s above a l l a lover of God. (25) And 

as such, he manifests three achievements: f i r s t of a l l , the 

knowledge of the f a c t s of the C h r i s t i a n r e l i g i o n , secondly, 

the accomplishment of whatever the Word enjoins, and t h i r d l y , 

the capacity to impart to others a f t e r a godly manner the 

hidden things of t r u t h . (26) The f i r s t proof that one knows 

God, says Clement, i s that one i n no way does wrong, since t h i s 

b e f i t s the knowledge of God. (2?) Knowledge and r i g h t action 

go together. This i s confirmed i n the next quotation, where 

the C h r i s t i a n v i r t u e s are seen to f o l l o w d i r e c t l y from knowledge. 

A f t e r attempting to describe "the apprehensive v i s i o n of God", 

which i s the goal of a l l knowledge, Clement defines the l i f e -

work of the true gnostic as being: 

"to hold communion (also translated 'converse') 
w i t h God, ix^^e-ojunSely/ rw ^^w) ^ through the Great 
High P r i e s t , being made l i k e the Lord as f a r as 
may be, (€Vo/*oi.o«3̂ e¥<v 6ijSi>*y«iv TW KÛ 'W) , by means of 
a l l h i s service towards God^ a service which 
extends to the s a l v a t i o n of men, by h i s s o l i c i t o u s 
goodness to us, and also by public worship and by• 
teaching and active kindness. Aye, and i n being 
thus assimilated to God (€̂oyL«»u)iy/<evo> ) , the 
gnostic i s making and fashioning himself and also 
forming those who hear him, while, so f a r as may 
be, he assimilates to that which i s by nature free 
from passion that which has been subdued by t r a i n i n g 
to a passionless state (O£<.<>».v ). and t h i s he 
e f f e c t s by undisturbed intercourse and communion 
wi t h the Lord ( a l t e r n a t i v e l y , 'converse^and f e l l o w 
ship') (-TT̂ oo-omXwv -re K«u orovwV Tw i<uf cuj) . Qf t h i s 
gnostic a s s i m i l a t i o n the panons, as i t appears to me, 
are gentleness, kindness and a noble devoutness. These 
v i r t u e s I a f f i r m to be an acceptable s a c r i f i c e w i t h God..."(28) 

Such a l i f e of v i r t u e demands a t r a i n i n g (iVKv^s-t-j ) i n order 



to be free from passion. For the purpose of our being made 

i s to be obedient to the commandments. (29) 

Clement goes on to condemn the atheism of the heathens 

who liken...God to men, and who th i n k to contain him i n t h e i r temples 

and placate him by t h e i r s a c r i f i c e s . (30) The true temple of 

God i s the congregation of the sa i n t s , and h i s true image i s to 

be found i n the righteous soul, where he i s continually enshrined.(31) 

Usin^ the Greek poets themselves, Clement points out the absurdity 

of o f f e r i n g carnal s a c r i f i c e s to God, who i s neither circumscribed 

by place nor subject to passions, such as hunger. (32) What kind 

of s a c r i f i c e then does f i n d acceptance i n God's sight? The answer 

i s very c l e a r l y given: 

"But i f the Deity, being by nature exempt from need, 
re j o i c e s to be honoured, we have good reason f o r 
honouring God by prayer ( S*-̂  eo^^^S ) , and f o r sending 
up most r i g h t l y t h i s s a c r i f i c e , the best and h o l i e s t 
of s a c r i f i c e s when joined with righteousness, vener
a t i n g him through whom we receive our knowledge and 
through him g l o r i r y i n g him ( i . e . the Father) whom we 

have l e a r n t to know."(33) 

The only s a c r i f i c e God demands i s the prayers and praise of h i s 

people. Prayer combined w i t h r i g h t conduct i s the best and h o l i e s t 

s a c r i f i c e . The s a c r i f i c e s of the Mosaic Law f i g u r a t i v e l y express 

or symbolise C h r i s t i a n p i e t y . (34) Now,the a l t a r i s the t r u l y 

righteous soul, and the incense which arises from i t i s the prayer 

of hoiiness. 

Clement has now brought h i s reader to the heart of h i s 

teaching on prayer. Before proceeding t o a closer examination of 

h i s teaching and of the vocabulary he employs, i t should be said 

that Clement's teaching about prayer does not imply a system

a t i c a l l y o u t l i n e d framework. Neither does he provide a f u l l y 

worked-out treatment of what might be called a 'doctrine' of prayer, 

(as perhaps might be said of Origen i n his fl^l ^yj^^) ; rather he 

o f f e r s a very unsystematic presentation of the prayer of the gnostic(35)' 
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Accordingly, t h i s study w i l l endeavour to r e f l e c t his .-loosely 

organised treatment by t r y i n g not to confine Clement's thought 

w i t h i n a framework a l i e n to him. Although i t w i l l be necessary, 

f o r the sake of c l a r i t y , to categorise the material to some extent, 

i t i s hoped that t h i s w i l l not hide the discursive and unsystematic 

approach which characterises the author's treatment of prayer. 

A survey of the material suggests the fo l l o w i n g plan, 

f o r analysing Clement's thought. (The subdivisions found i n Stahlin's 

Register of Cl^ement, GCS, vol.39, under have been p a r t i a l l y 

employed). 

( i ) Essence of prayer: 

(a) the terminology; 

(b) general conception; 

(c) the Lord's Prayer. 

( i i ) Types of prayer and t h e i r content: 

(a) prayer f o r oneself; 

(b) prayer f o r others; 

(c) prayer of the wicked, 

( i i i ) Time andPlace of prayer. 

( i v ) Preparation f o r prayer - 'apatheia' and the l i f e of v i r t u e ; 

(v) Benefits of prayer ( i t s e f f e c t s or r e s u l t s ) -
' • union w i t h God, or ' d e i f i c a t i o n ' . 

( i ) (a) Thf) tBrnij.aoio^y 

When Clement comes nearest to what may be called a 

d e f i n i t i o n of prayer, the Greek word he uses i s 

OywtXc*<. , which, i s variously translated as 

converse or communion: 

"Prayer, then, to speak somewhat bold l y , i s converse 

w i t h God.. 

"But i f prayer i s thus an occasion of converse with God..." 

"For a l l h i s l i f e i s prayer and communion wi t h God..."(36) 



This oyu.iXtoi, which i s prayer, enables the gnostic 

to be united w i t h God: 

"... the gnostic at a l l events prays a l l h is l i f e 

through, s t r i v i n g to be united w i t h God i n prayer."(37) 

Repeatedly, Clement emphasises that prayer i s t h i s continual 

fellowship or intercourse w i t h God^.by which man realises 

the end of h i s existence. This i s c l e a r l y demonstrated 

i n the f o l l o w i n g passage from The Exhortation: 

"For man has been... con s t i t u t e d by nature, so as 
to have fellowship with God (OIKCIMS ej^M" fffos Seov)... 
We i n v i t e him - born as he i s f o r the contemplation 
of heaven, and being, as he i s , a t r u l y heavenly 
plant - to the knowledge of God, counselling him to 
f u r n i s h himself w i t h what i s h i s s u f f i c i e n t provision 

f o r e t e r n i t y , namely p i e t y . Practise husbandry, we 
say, i f you are a husbandman; but while you t i l l 
your f i e l d s , know God. S a i l the sea, you who are 
devoted to navigation; yet c a l l the wh i l s t on the 
heavenly P i l o t . " (38) 

Apart from ^iXiot, Clement employs the terms and 

-rr^oo-feiJ^I > together w i t h t h e i r cognates such as > 

Tr^o<re6^oj^*L\.^ etc. ( c . f . Stahlin's Register, G.C.S. Vol.39), 

but the former term seems to be preeminent. So then, 

Clement's terminology of prayer points to the fact that he 

regards prayer p r i m a r i l y as converse or communion between 

man and God. This understanding i s f u r t h e r confinned when 

Clement's general conception of prayer i s examined. 

( i ) (b) The General conception of prayer 

Concerning the general conception of prayer, Clement 

says that i t is.'determined by our conceptions of God. 

"Where then there i s an unworthy conception of God, 
passing i n t o base and unseemly thoughts and s i g n i f i c a t i o n s , 
i t i s impossible t o preserve any sort of devoutness 
e i t h e r i n hymns or discourses or even i n w r i t i n g s or 
doctrines." (39) 

And he continues, "Prayer i s most f i t t i n g f o r those who 

have a r i g h t knowledge of the D i v i n i t y and that excellence 
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of character which i s agreeable to him." (40) What i s the nature 

of t h i s knowledge, or yvw«-L5? Clement describes the s p i r i t u a l 

p e r f e c t i o n of the true gnostic as a ladder of ascent, from 

heathenism to f a i t h , (•Tri.<r-riS) from f a i t h t o knowledge ( yvwcts ) , 

and i t i s t h i s knowledge which, "as i t passes on i n t o love 

(«iy»<Trvj) begins at once to est a b l i s h a mutual friendship between 

tha t which knows and that which i s known. And perhaps he who 

has a r r i v e d at t h i s stage has already achieved equality with the 

angels. At any r a t e , a f t e r he has reached the f i n a l ascent i n 

the f l e s h , he s t i l l continues to advance... i n t o the Father's 

house..." (41) The knowledge concerning which Clement writes i s 

nothing less than the knowledge of God, which " i s the most 

important of a l l things and teaches us to discern the things which 

can help to the permanence of virtue....And he who knows God i s 

holy and pious." (42) Here knowledge leads t o v i r t u e . But t h i s 

i s no s t a t i c knowledge leading to a f o r m a l i s t i c morality. Rather 

i t i s a knowledge which i s dynamic, conceived of as man's movement 

of ascent to God which i s to continue a f t e r death. 

A number of questions emerge here. What sort of prayer 

w i l l the true gnostic employ, when he has received t h i s knowledge? 

And how i s h i s prayer heard by God? Two quotations, both from 

chapter seven of Stromateis Book Sevan, w i l l be used as windows 

onto Clement's teaching about prayer. 

"Further, we are bidden t o worship and honour the Son and 
Word, being persuaded that he i s both Saviour and Ruler, 
and to honour the Father through him, doing t h i s not on 
special days, as some others do, but continuously a l l our 
l i f e through, and i n a l l possible ways;... Wherefore i t 
i s n either i n a d e f i n i t e place or special shrine, nor yet 
on c e r t a i n feasts and days set apart, that the gnostic 
honours God, r e t u r n i n g thanks to him f o r knowledge bestowed 
and the g i f t of heavenly c i t i z e n s h i p ; but he w i l l do t h i s a l l 
h i s l i f e i n every place, whether he be alone by himself or 
have w i t h him some who share his b e l i e f . And i f the 
presence of some good man always moulds f o r the be t t e r one 
who converses w i t h him, owing to the respect and reverence 

7o 



he i n s p i r e s , with much more reason must he, who i s 
always i n the uninterrupted presence of God by means 
of h i s knowledge and his l i f e and his thankful s p i r i t , 
be raised above himself on every occasion, both i n 
regard to his actions and his words and his temper. 
Such i s he who believes that God i s everywhere present, 
and does not suppose him to be shut up i n c e r t a i n 
d e f i n i t e places, so as to be tempted to incontinence 
by the imagination, forsooth, that he could ever be 
apart from God whether by day or ni g h t . Accordingly 
a l l our l i f e i s a f e s t i v a l ; being persuaded that God 
i s everywhere present on a l l sides, we praise him as 
we t i l l the ground, we sing hymns as we s a i l the sea, 
we f e e l h i s i n s p i r a t i o n i n a l l that we do. And the 
gnostic enjoys a s t i l l closer intimacy with God, being 
at once serious and cheerful i n everything, serious 
owing to h i s thoughts being turned towards heaven, and 
cheerful, as he reckons up the blessings with which God 
has enriched our human l i f e . " (43) 

This i s C h r i s t i a n prayer i n i t s highest state of per f e c t i o n , 

the constant worship and honour of the Son and through him 

( £C dxjroi^ of the Father. The perfect C h r i s t i a n does not 

pray only inf.^a special place, or at a special time or only i n 

c e r t a i n ways, but everywhere, i n every way and at a l l times, 

r i s i n g above himself i n t o the actual presence of God. The 

whole of his l i f e i s indeed a f e s t i v a l . Grace and thanksgiving 

are fundamental to i t . (̂ {̂ '•S and 6^oi^t<rrware both used i n t h i s 

paragraph). Clement's p r i n c i p l e , already noted, that true prayer 

w i l l only r e s u l t from a true conception of God, i s at work again 

here. He i s eager to stress that God sees and hears a l l things, 

even the secret thoughts of the heart. (44) This idea i s repeated 

l a t e r : "Even i f we address him i n a whisper, without opening our 

l i p s , or u t t e r i n g a sound, s t i l l we cry to him i n our heart. For 

t h i s reason God never ceases to l i s t e n to the inward converse of 

the heart." (45) 

The second quotation echoes t h i s f i r s t encomium on the 

perfect prayer of the gnostic: 

> "Wherefore also he who holds intercourse with God 
must have h i s soul undefiled and absolutely pure, having 
raised himself to a state of perfect goodness, i f possible. 
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but at any rate both making progress towards knowledge 
and longing f o r i t , and being e n t i r e l y withdrawn from 

Irthe works of wickedness. Moreover i t i s f i t t i n g that 
he should o f f e r a l l h i s prayers i n a good s p i r i t and 
i n concert w i t h good men, f o r i t i s a dangerous thing 
to countenance the errors of others. The gnostic w i l l 
therefore share the prayers of ordinary believers i n 
those cases i n which i t i s r i g h t f o r him to share t h e i r 
a c t i v i t y also. But a l l h i s l i f e i s a holy f e s t i v a l . 
For instance, h i s s a c r i f i c e s consist of prayers and 
praises and the reading of the Scriptures before dining, 
and psalms and hymns during dinner and bdfore going to 
bed, aye and of prayers again during the night. By 
these things he unites himself w i t h the heavenly choir, 
being e n l i s t e d i n i t f o r ev^r-mindful contemplation, i n 
consequence of h i s uninterrupted thought of heaven while 
on earth. Again, i s he not acquainted with that other 
s a c r i f i c e which consists i n the free g i f t both of 
i n s t r u c t i o n and of money, among those who are i n need? 
Cer t a i n l y he i s . On the other hand he i s not wordy i n 
his u t t e r e d prayers, (Mt. 6:7) since he has been also 
taught by the Lord what to ask f o r . Accordingly he w i l l 
pray i n every place, not however p u b l i c l y or f o r a l l t o 
see; but i n every sort of way h i s prayer ascends, whether 
he i s walking or i n company or at rest or reading or 
engaged i n good works; and though i t be only a thought 
i n the secret chamber (Mt. 6:6) of the heart, while he 
c a l l s on the Father i n groanings which cannot be utter e d , 
(Rom. 8:26) yet the Father i s nigh at hand, even before 
he has done speaking." (46) 

Most of t h i s needs no comment, but i t i s noteworthy that great 

emphasis i s placed on the moral requirements of one who prays. 

Elsewhere, Clement urges us not to miss any opportunity 

f o r approach to God and converse w i t h him. (47) *̂ Oywi\iei. i s the word 

used once again. But most essential to a r i g h t understanding of 

t h i s prayer, which i s defined as converse, i s the freedom which 

underlies i t and supports i t , as i t were, on both sides of the 

r e l a t i o n s h i p . The divine freedom by which God both creates men 

and c a l l s them ( i n C h r i s t ) i n t o a r e l a t i o n s h i p with him, and the 

human freedom by which man i s enabled f r e e l y to respond to t h i s 

i n v i t a t i o n are both of fundamental importance to Clement. The 

holiness of the gnostic i s the r e s u l t of freedom on the side of 

God and of man. The doctrine of Creation underlies Clement's 

doctrine of prayer. (48) Human freedom an(/divine g i f t co-operate.(49) 
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Freedom characterises the relationship:God, out of the goodness 

of Divine Providence ( TT^OVOCX )^ f r e e l y creates man, who can 

choose i n freedom to hasten towards salvation. (50) 

( i ) (c) The Lord's Prayer 

I t seems best to mention here Clement's references 

to the Lord's Prayer. T e r t u l l i a n , Cyprian and Origen a l l include 

an exegesis on the "Our Father" i n t h e i r t r e a t i s e s on;prayer, and 

i t c l e a r l y assumes f o r them a r o l e of c e n t r a l importance i n t h e i r 

doctrine of prayer. For Clement, the Lord's Prayer remains i n 

the background. There are c e r t a i n passages i n Clement which contain 

phrases from the prayerand which confirm t h i s view. For example, 

i n Paedagogus : o Sfe v<u^coS <̂ »«j<rcv Qy/ rpj TTjOOcnĝ jî ĵ -

riocTe^ v̂ f̂cJV ev -roCs ou^Wacs^ i n Stromateis : "And the 

e a r t h l y church i s the image of the heavenly, as we pray also that 

the w i l l of God may be done upon earth as i t i s i n heaven"; i n 

Adumbrationes: "For so you have i n the Lord's Prayer: 'Hallowed 

by thy name'" (51) F i n a l l y , book seven of The Stromateis, which 

describes the nature of gnostic prayer, includes two f u r t h e r 

references to the Lord's Prayer, the f i r s t of which i s a d i r e c t 

quotation: 

"He (the perfect Christian) never remembers those 
who have sinned against him, but forgives them; 
wherefore also he has a r i g h t to pray: 'Forgive us, 
f o r we f o r g i v e . ' " 

"Prayer f o r the avoidance of e v i l i s also a kind of prayer."(52) 

This may suggest that Clement has i n mind the clause, "but d e l i v e r 

us from e v i l " . These references imply that the Lord's Prayer has 

a basic and normative place i n Clement's doctrine of gnostic prayer. 

The lack of an e x p l i c i t commentary on t h i s prayer, which plays such 

ai- c e n t r a l r o l e i n the t r e a t i s e s on prayer by the three other authors, 

should most probably be explained by Clement's deliberate reserve 

when discussing "the holy t r a d i t i o n " , which has been we l l expounded 
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by E.L. Fortiin. (53) F o r t i n has w r i t t e n t h a t : 

"The very sublimity of the mysteries involved precludes 
t h e i r being revealed c l e a r l y i n w r i t i n g and made available 
to a l l i n d i s c r i m i n a t e l y . " (54) 

I t may be that the D i s c i p l i n a Arcani, according to which the 

symbols of the f a i t h - the Creed and the Lord's Prayer - were not 

openly revealed, has influenced Clement i n t h i s regard. 

( i i ) Types of prayer and t h e i r content. 

Clement i s preoccupied w i t h the Gnostic (Perfect) prayer. 

He regards o^<-Xcpt (converse or communion) as the basic notion 

f o r understanding the nature of t h i s prayer. This converse 

includes both p e t i t i o n and thanksgiving. Gnostic prayer seems to 

f a l l quite n a t u r a l l y i n t o two categories: prayer f o r oneself and 

prayer f o r others. The Gnostic's care i s f i r s t f o r himself and 

then f o r h i s neighbours." (55) 

( i i ) (a) Prayer f o r oneself. 

I n a section i n which Clement gives his most clear 

d e f i n i t i o n of prayer, he also states b r i e f l y that such prayer should 

be " t h a t we may receive from him alone (God)... the bestowal... of 

good things." (56) And i n p a r t i c u l a r , "prayer f o r the avoidance 
of e v i l i s also a kind of prayer." (57) This i s immediately 
followed by a warning that prayer must never be f o r the i n j u r y of 

other men. I n the previous section, Clement has said t h a t , i n the 

gnostic, desire takes the form of prayer, and that the desire of 

one who knows the t r u t h about God, w i l l always be f o r the things 

that are r e a l l y good. 

"Now the objects of the appetites and desires and of 
impulses generally are also the objects of our prayers... 
We pray therefore f o r the same things that we request, 

. and we request the same things that we desire... 
Accordingly, the gnostic makes his prayer and request 
f o r the things that are r e a l l y good, i . e . those 
p e r t a i n i n g to the soul, and he prays and j o i n s his own 
e f f o r t s as w e l l , that he may no longer have h i s good 
things attached to him l i k e ornaments, but may be 
himself good." (58) 
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The r e a l l y good things are defined as "those pertaining to the 

soul", and these, says Clement, must be the subject matter of 

our prayer of p e t i t i o n . This heralds Origen, who l a t e r makes 

t h i s the basic p r i n c i p l e of h i s t r e a t i s e on prayer, quoting a 

saying which he claims i s of S d r i p t u r a l o r i g i n : "Ask f o r the great 

t h i n g s , and the l i t t l e things s h a l l be added to you; ask f o r the 

heavenly things, and the e a r t h l y things s h a l l be added unto you."(59) 

The gnostic, i t i s also to be noted, must " j o i n h i s own e f f o r t s " 

to h i s prayer. This i n t e r - r e l a t i o n between prayer and l i f e w i l l 

be looked at more closely a l i t t l e l a t e r . 

I t f o llows then, that i n Clement's mind the gnostic w i l l 

always obtain h i s p e t i t i o n s , since, having a r i g h t knowledge of the 

D i v i n i t y and knowing, therefore, the things that are r e a l l y good, he 

w i l l make these good things the object of his p e t i t i o n s . (60) 

There w i l l even be times when good things w i l l be granted to him 

without h i s making any p e t i t i o n , because God knows who i s worthy 

to receive such good. 

"When he who i s at once right-minded and thankful makes 
his request i n prayer, he i n a way contributes to the 
granting of his p e t i t i o n , receiving w i t h joy the desired 
object through the i n s t r u m e n t a l i t y of h i s prayers. For 
when the Giver of a l l good meets w i t h readiness on our 
p a r t , a l l good things f o l l o w at once on the mere .conception 
i n the mind. Certainly prayer i s a test of the a t t i t u d e 
of the character towards what i s f i t t i n g . " ( 6 l ) 

This l a s t sentence i l l u s t r a t e s the subjective aspect of 

prayer. Prayer forms a person's a t t i t u d e towards what i s f i t t i n g . 

What Clement seems to be saying i s that God w i l l grant favours 

unasked to him whose a t t i t u d e i s r i g h t . 

However, Clement hastens to add that t h i s does not render 

p e t i t i o n superfluous. God i s only too w i l l i n g to give good things 

to those who ask him. But they must ask him. The prayer of the 

gnostic i s "the claiming of a promise from the Lord". (62) Not 

only does he say that prayer i s not superfluous, but even that 
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"the gnostic has r i s e n to such a p i t c h of holiness that he i s 

ready rather to pray and f a i l than to succeed without prayer."(63) 

Nothing i s to be done without prayer. His request w i l l always be 

f o r "a continuance of the things he possesses, and f i t n e s s f o r 

what i s about to happen, and indi f f e r e n c e as to what s h a l l be 

denied; but as f o r the things that are r e a l l y good, i . e . , those 

p e r t a i n i n g to the soul, h i s prayer i s that they may both be granted 

to him and may continue." (64) When the gnostic reaches the summit 

of p e r f e c t i o n , he w i l l pray "that the power of contemplation (̂ eû i<«) 

may grow and abide w i t h him... and ... that he may never f a l l 

awsiy from v i r t u e . . . " (65) Once again, contemplation and v i r t u e -

theory and practice - are li n k e d . 

I n a d d i t i o n to requests f o r h i s own good, i t i s the 

duty of the gnostic to o f f e r thanksgiving (eo)^o^fnr-rcl*-). (66) 

I f h i s d i s p o s i t i o n i s such that "he i s w e l l pleased with a l l that 

happens" (6?), i t i s only r i g h t that an a t t i t u d e of thankfulness 

should mark h i s prayer. "And the form of his prayer i s thanks

g i v i n g f o r what i s past and what i s present and what i s f u t u r e , as 

being already present through h i s f a i t h . " (68) As f a r as prayer 

w i t h regard to himself i s concerned, therefore, the gnostic^prays, 

f i r s t of a l l , by mak|ng request f o r that which i s r e a l l y good, and 

secondly, he always prays i n a s p i r i t of thanksgiving, 

( i i ) (b) Prayer f o r others. 

Gnostic prayer i s to be not only for^Gnostic, but also 

f o r others. 

"He w i l l pray that as many as, possible may become l i k e 
• him, to the glory of God, which i s perfected through 
knowledge. For he who i s made l i k e the Saviour i s also 
devoted t o saving... And t h i s i s to worship God by deeds 
and knowledge of the true righteousness." (69) 

He i s to pray " f o r us, that we may be comforted about our sins sJid 

may be converted to knowledge." (70) Moreover, 
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"when he has once formed the habit of doing good, 
the gnostic loses no time i n b e n e f i t t i n g others also, 
praying that he may be reckoned as sharing i n the sins 
of h i s brethren w i t h a view to the repentance and 
conversion of h i s k i n s f o l k . . . " (71) 

He prays also f o r the repentance of those who hate him. (72) 

And what i s true of h i s prayer must also be true of his l i f e . 

Love, which Clement has often spoken of i n connection with 

contemplation as the highest achievement of the gnostic, (and 

o f t e n i n terms which might have seemed to imply a barren, 

speculative i n t e l l e c t u a l i s m ) , i s f a r from being an abstract i d e a l . 

Love, f o r Clement, leads a man to lay down his l i f e f o r h i s f r i e n d . 

"Through the p e r f e c t i o n of h i s love, he impoverishes 
himself that he may never overlook a brother i n 
a f f l i c t i o n , especially i f he knows that he could himself 
bear want b e t t e r than h i s brother. At any r a t e , he 
esteems the other's g r i e f as his own pain." (73) 

These l a s t two quotations ind i c a t e t h a t , i n the thought of Clement, 

the prayer and the l i f e of the true C h r i s t i a n must, i n the 

p e r f e c t i o n of each, become saving f o r others. I t i s through 

prayer that a man may act i n a saving capacity towards his f e l l o w 

men, thereby p a r t i c i p a t i n g i n Christ's own work of salvation. 

Prayer must also be offered f o r those of his fellow-men who may 

be i n some kind of need. 

"And i n the case of h i s brethren who are i n need the 
gnostic w i l l not ask a s u p e r f l u i t y of wealth f o r himself 
to d i s t r i b u t e , but w i l l v p r a y that there may be to them 
a supply of what they need. For so he not only gives 
hi s prayer to the needy, but he provides that which comes 
through prayer i n a secret and unostentatious manner."(74) 

And i f anyone has sinned against him, the gnostic never remembers, 

but always f o r g i v e s . For i n t h i s way, he has a r i g h t to pray f o r 

forgiveness f o r himself: 'Forgive us, f o r we f o r g i v e ' . (Mt.6:12) (75) 

I n summary, therefore, i t may be said that the prayer 

of the gnostic contains both p e t i t i o n and thanksgiving. Prayer 

of p e t i t i o n i s necessary not superfluous, and consists mainly of 

requests f o r those things that are r e a l l y good, i . e . s p i r i t u a l goods. 



Thanksgiving must be continual. And p e t i t i o n f o r others, 

(which Origen l a t e r c a l l s intercession, €/r€-u|ts (76)Jt takes on 

a saving character, that of praying f o r t h e i r repentance, together 

w i t h a willingness to seek the forgiveness of t h e i r sins and share 

i n t h e i r g r i e f . 

( i i ) (c) Prayer of the wicked. 

F i n a l l y , i n t h i s section, there i s the e f f e c t of the 

prayer of a person who i s not vi r t u o u s . " I n the case of the 

wicked," says Clement, prayer i s most h u r t f u l , not only tD others, 

but even to t h e m s e l v e s . " (77) As has been shown, the success of 

the gnostic when he prays i s because he knows the r i g h t things to 

request. Therefore he who i s ignorant of the w i l l of God and of 

the v i r t u o u s l i f e w i l l f a i l i n h i s p e t i t i o n s . 

" I t i s clear, then, that those who do not perform 
good actions, do not know what i s f o r t h e i r own 
advantage. And i f so, neither are they capable 
of praying a r i g h t , so as to receive from God good 
things; nor, should they receive them, w i l l they 
be sensible of the boon..." (78) 

The rare times when the wicked do receive t h e i r request poses a 

problem to Clement, which he answers i n two ways. His f i r s t 

answer i s that the wicked receive no r e a l benefit when t h e i r 

prayers are answered. 

" I f i n answer to p r a y e i A h e y were to receive what they 
c a l l pieces, of good fortune, they a r e i n j u r e d by 
receiving theig, because t h e y know not how to use them. 
For...they ask f o r apparent, not r e a l good." (79) 

Secondly, he suggests that the reason why the wicked have t h e i r 

prayers answered i s i n order that through t h e i r i n s t r u m e n t a l i t y 

another might be saved. (80) 

( i i i ) Time and Place of Prayer 

The time and place of prayer c a l l f o r a short comment 

from Clement. The gnostic, he says, does not need a special, 

holy place i n order to pray. (81) I n f a c t , i t i s precisely 

prayer which makes a time or place sacred. "Every place then and 

every time at which we e n t e r t a i n the thought of God i s t r u l y 
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hallowed." (82) I n t h i s same section, however, Clement does make 

mention of the ancient- practice of turning i n prayer towards the 

East, as being symbolic of dawn and of the day of b i r t h . As f o r 

the time f o r prayer, "The whole l i f e of the gnostic i s prayer and 

communion w i t h God." (83) From t h i s and other supporting quotations 

(84) i t i s clear that the whole l i f e of the Ch r i s t i a n should become 

a time of prayer. Clement does mention the three f i x e d Hours of 

prayer, the t h i r d , the s i x t h and the n i n t h , but he goes on to add 

that the perfect C h r i s t i a n does not confine himself to these, "but 

prays a l l h i s l i f e through". (85) This constant prayer, coextensive 

w i t h one's l i f e does not need the a i d of words, but constitutes a 

con d i t i o n of the mind: a perpetual memory of God: 

"prayer then may be utt e r e d without the voice, by 
concentrating the whole s p i r i t u a l nature w i t h i n on 
expression by the mind, i n undistracted turning 
towards God." (86) 

Here we f i n d the f i r s t clear expression of'mehtal prayer' which 

became the backbone of Egyption monasticism and Eastern Orthodox 

s p i r i t u a l i t y . 

There remains f o r consideration what Clement has to say 

about that which precedes prayer and that which follows i t , that 

i s to say, the conditions f o r prayer, or the preparation needed, 

on the one hand, and the e f f e c t s of prayer, or the benefits derived 

from i t . 

i i v ) Preparation f o r prayer. 

P u r i f i c a t i o n i s the fundamental condition of prayer. 

I t i s a p u r i f i c a t i o n of the heart i n l i f e . 

"We ought to go washed t o s a c r i f i c e s and prayers... 
Now p u r i t y i s to th i n k holy thoughts... For sanct i t y 
i s perfect pureness of mind and deeds, and thoughts, 
and words too, and i n i t s l a s t degree sinlessness i n 
dreams." (87) 

Here, and i n the next quotation, i t i s very clear that only by the 

p u r i t y of a man's l i f e i s he made ready f o r prayer. "... h i s 

ac t i o n and h i s thoughts are holy, so that he i s always p u r i f i e d 



f o r prayer." (88) E a r l i e r i n book seven, when he was contrasting 

the f a l s e notion of s a c r i f i c e with the true one, Clement gave an 

a l l e g o r i c a l i n t e r p r e t a t i o n of that composite incense of the O.T. 

(Ex. 30:25), i n terms of the many people and nations brought 

together by prayer i n t o the u n i t y of f a i t h . This 'incense' i s 

"brought together i n our songs of praise by p u r i t y of heart and 

righteous and upright l i v i n g grounded i n holy actions and righteous 

prayer." (89) P u r i t y of l i f e i s the only preparation f o r prayer. 

This does not come as a surprise, since Clement has already 

in d i c a t e d the essential nature of t h i s r e l a t i o n s h i p between prayer 

and l i f e , i n saying that prayer combined w i t h r i g h t conduct i s the 

best and h o l i e s t of s a c r i f i c e s t o God. (90) 

(v) Benefits of prayer. 

The benefits of prayer f o r the gnostic are.'spoken of i n 

sections 44 and 45 as being two-fold: a command over his passions, 

so that he does not even desire anything which he has not, and 

union- w i t h the S p i r i t through the love that knows no bounds. (91) 

Another b e n e f i t , which we have already touched upon, i s that the 

gnostic always has h i s prayer heard and answered. 

"The whole of our Scripture i s f u l l of instances of 
God, i n reference to the prayers of the j u s t , hearing 
and performing each one of t h e i r p e t i t i o n s . " (92) 

The gnostic i s given a "confidence" i n prayer. (93) The Lord does 

not wait f o r the voice of the righteous man i n prayer, but says to 

him, 'Ask, and I w i l l give; t h i n k and I w i l l do i t . ' (94) 

Clement c a l l s the f i r s t benefit of prayer, ITK 0GLOC , 

v a r i o u s l y t r a n s l a t e d as a command over passions, a freedom from 

passions, passionlessness, or i m p a s s i b i l i t y . This i s one of the 

keystones i n understanding the pi e t y of the true gnostic. Clement 

seems to speak of T̂TCXOĜ '-OI. as the means of advancing i n the 

s p i r i t u a l or virtuous l i f e . (95) 'Apatheia' i s that condition 
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of being free from the disturbance and d i v i s i o n caused by 

c o n f l i c t i n g passions. Since such a condition i s c h a r a c t e r i s t i c 

of God himself, i t follows t h a t , f o r Clement, the l i f e of v i r t u e 

i s a l i f e of sharing i n God's l i f e , so much so, that apatheia i s 

seen as a means of becoming d e i f i e d . (96) And as was noted i n 

the preceding paragraph,'deification*, or as Clement c a l l s i t 

'union w i t h the S p i r i t ' , i s the supreme benefit of prayer. 

A greater c l a r i t y i n the r e l a t i o n of these ideas i s 

becoming evident. The preparation f o r prayer i s to be i n l i f e , 

the l i f e of v i r t u e . When prayer and the l i f e of v i r t u e coincide 

i n the same person, they c o n s t i t u t e the besrt or h o l i e s t s a c r i f i c e 

or o f f e r i n g to God. And the benefit of such prayer w i l l be 

advance i n the l i f e of v i r t u e , p a r t i c u l a r l y the v i r t u e of i i T o i 

which advance w i l l legd eventually to union with God, or d e i f i c a t i o n . 

Nevertheless, as w e l l as t h i s 'negative' c h a r a c t e r i s t i c 

of v i r t u e , understood as a dive s t i n g process, v i r t u e also manifests 

p o s i t i v e a t t r i b u t e s . That Clement does not i n fact intend there 

to be any r e a l d i s t i n c t i o n between these two i n l i f e can be seen 

from the f o l l o w i n g quotation, where he re l a t e s freedom from the 

l i f e of passion w i t h v i r t u e . 

"This i s the t r u l y good man, who stands outside the 
passions, having r i s e n above the whole l i f e of passion 
by the,},habit or d i s p o s i t i o n of the virtuous soul." (97) 

These v i r t u e s are given by Clement as meekness, gentleness, 

a f f a b i l i t y , forbearance, consideration, approachability, conscien

tiousness and a freedom of speech, which Clement defines as the 

power of straightforward utterance. (98) The ladder of ascent, 

from f a i t h to knowledge, to love and contemplation, i s an ascent 

which leads to a kind of C h r i s t i a n mysticism, which r e s u l t s i n the 

l i f e of v i r t u e , a sort of second nature.(99) For Clement, 

contemplation and the a s c e t i c a l l i f e require each other, as can 



be seen from the f o l l o w i n g : 

"... and p e r s i s t i n g i n uninterrupted contemplatiori^ 
( 0Gu)£Lo». ) , while he exercises himself ( ̂ crvCk^o'^^ ) 
i n the d i s c i p l i n e which teaches the curbing of pleasures 
and the r i g h t d i r e c t i o n of action." (lOO) 

He makes the same point again: 

"The chief end (of the gnostic) i s i n each case knowledge 
and a c t i o n i n accordance w i t h knowledge."(101) 

The u l t i m a t e good f o r those who co-operate with God i n knowledge 

and r i g h t action i s eternal salvation (102) and the eventual 

v i s i o n of God. (103) The f o l l o w i n g t e x t sums up Clement's 

conceptions concerning the perfect l i f e and prayer of the true 

gnostic: 

"Wherefore also he who holds intercourse with God 
must have h i s soul undefiled and absolutely pure, 
having raised himself to a state of perfect goodness 
i f possible,(104) but at any rate both making progress 
towards knowledge and longing f o r i t , and being 
e n t i r e l y withdrawn from the works of wickedness... But 
a l l h i s l i f e i s a holy f e s t i v a l . For instance, his 
s a c r i f i c e s consist of prayers and praises and the 
reading of the Scriptures before dining, and psalms 
and hymns during dinner and before going to bed, aye 
and of prayers again during the night. By these things 
he unites himself w i t h the heavenly c h o i r , being e n l i s t e d 
i n i t f o r ever-mindful contemplation, i n consequence of 
his uninterrupted thought of heaven while on earth..!(105) 

Here Clement paints the pic t u r e of true gnostic worfehip. He who 

t r u l y prays must be undefiled by s i n . His s a c r i f i c e s are prayers 

and praises and study of the Scriptures, and the free g i f t of money 

and i n s t r u c t i o n to others. His prayer i s not wordy, but continues 

incessantly whatever h i s a c t i v i t y . The intimate u n i t y there i s 

to be between prayer and l i f e i s very clear from t h i s and other 

passages. (106) 

As already noted above, the second main benefit to the 

gnostic of his prayer is"union w i t h the S p i r i t " . Clement,at times 

speaks of t h i s state as ' d e i f i c a t i o n * and before concluding t h i s 

chapter, i t i s necessary to examine what he means by t h i s term. 



The progress from f a i t h ( TTco-rcS ) through knowledge ( ^vujcs^tS ) 

eventually to love ( v^biir*^ ) i s Clement's ladder of ascent. 

I t has been seen how he speaks of love and contemplation ( O^xjj^Cu ) 

together. "Love i s born of knowledge'*(107), and i t i s t h i s love 

which i s the climax of C h r i s t i a n perfection: 

"God i s love, and i s known to those who love.... 
we must be a l l i e d to him (Bouyer t r a n s l a t e s , 'enter 
i n t o his in t i m a c y ' ) , by divine love, so that by l i k e 
we may see l i k e (Bouyer, 'so that we can contemplate 
the l i k e by the l i k e ' ) . " (108) 

Buuyer points out t h a t : 

"Clement i s the f i r s t author to characterise t h i s 
state as ' d e i f i c a t i o n ' , using the word ©Gro-rr'otG'rv 
i n a s p i r i t u a l sense completely without precedent, 
which was t o become current i n the Alexandrian 
t r a d i t i o n . " (109) 

Butterworth had made a s i m i l a r point e a r l i e r t h i s century: 

"The p o s s i b i l i t y of man being d e i f i e d , or becoming 
a god, i s asserted by many Chr i s t i a n Fathers from 
the middle of the second century onwards, but by 
none more fre q u e n t l y or unreservedly than by Clement 
of Alexandria." (110) 

Clement speaks of "those who are d e i f i e d " by the divine 

knowledge of v i r t u e . ( I l l ) He also r e f e r s to Christ as " d e i f y i n g 

man by heavenly teaching." (112) Heralding a phrase to be repeated 

i n Alexandrian and Cappadocian theology, Clement says that "the 

Word of God became man, tha-^hou mayest learn from man how man may 

become God." (113) I n a d d i t i o n to his use of ScoiroieuJ Clement 

also employs the category of sharing or p a r t i c i p a t i o n i n order 

to express t h i s same t r u t h about man's r e l a t i o n w i t h God. The 

benefits to the gnostic are spoken of i n terms of intimacy with 

the l o r d and having a share i n the divine w i l l . 

"And as he not only admires the commandments of the 
Lord, but i s made, so to speak, a partner of the Divine 
W i l l by actual knowledge, he i s a true intimate of the 
Lord and of h i s commandments.... Wherefore also both i n 

eating and d r i n k i n g and i n marrying, i f reason so d i c t a t e s , 
and even i n h i s dreams, h i s actions and his thoughts are 
holy, so that he i s always p u r i f i e d f o r prayer. He prays 



also with angels, as being already equal to angels, 
and never passes out of the holy keeping; even i f he 
prays alone he has the chorus of saints banded with 
him." (114) 

The gnostic never prays alone, but always as a member 

of the communion of saints. And i t i s also clear from these 

words that i t i s by h i s way of l i f e that the true C h r i s t i a n makes 

himself pure f o r prayer. (115) Sharing i n the divine w i l l also 

involves a p a r t i c i p a t i o n i n divine power. 

"By thus receiving the Lord's power, the soul studies 
to be God (or divine) (/*.c\G-r5 e-lvwu. OeoS ) . . . 
and g i v i n g thanks always f o r a l l things to God, by 
righteous hearing and divine reading, by true i n v e s t i 
g a tion, by holy o b l a t i o n , by blessed prayer; lauding, 
hymning, blessing, p r a i s i n g , such a soul i s never at 
any time separated from God." (116) 

A s i m i l a r passage also begins with the idea of close union with 

God, and leads to the c o r o l l a r y of a perfect l i f e , which shows the 

e f f e c t s of knowledge i n the good works which r e s u l t . Clement's 

thought has a depth and beauty which i s revealed i n h i s own words: 

"What s h a l l we say then about the gnostic himself? 
'Know ye not,' says the apostle, 'that ye are the 
temple of God?' ( I Cor. 3:l6) The gnostic therefore 
i s alread holy and d i v i n e , carrying God w i t h i n him 
and being c a r r i e d by God... Now the temple i s e i t h e r 
large l i k e the Church or small l i k e the i n d i v i d u a l 
who keeps safe the seed of Abraham. He then who has 
God enthroned w i t h i n him w i l l not desire anything else. 
At any r a t e , leaving behind a l l hindrances, and 
scorning a l l the d i s t r a c t i o n s of matter, he cleaves 
the heaven by h i s wisdom, and having passed through 
the s p i r i t u a l e n t i t i e s and every ru l e and a u t h o r i t y , he 
lays hold of the throne on high, speeding to that alone, 
which alone he knows. So blending the serpent w i t h 
the dove he l i v e s p e r f e c t l y aid with a good conscience, 
f a i t h being mixed w i t h hope as regards that which i s to 
come. For he f e e l s that he has been made worthy to 
obtain the g i f t which he received, and that he has been 
tra n s l a t e d from servitude to sonship (Rom. 8:15) i n 
accordance wi t h h i s understanding, being on the one hand 
not without a knowledge of God (or rather being known by 
him), (Gal. 4:9) and on the other hand showing i n the end 
the e f f e c t s thereof i n a manner worthy of the grace 
received. For works f o l l o w knowledge, as the shadov/ the 
body." (117) 

C h r i s t i a n p e r f e c t i o n i s conceived as a ladder of ascent. 

The steps to p e r f e c t i o n are from unbelief to f a i t h , from f a i t h to 



knowledge, from knowledge to love, and from love to the v i s i o n of 

God, d e i f i c a t i o n and immortality. Prayer, i n essence, i s that 

continual intercourse w i t h God, throughout a man's l i f e , by 

which he realise s the end of his existence. Put i n a nu t - s h e l l 

Clement believes that the end of a l l prayer i s nothing less than 

the end of man's very l i f e . This i s l i f e i n God, restored by 

the p u r i f i c a t i o n , i l l u m i n a t i o n and d e i f i c a t i o n of the human soul. 

I t i s a state of mysticism which e n t a i l s the renewal of the human 

mind and as a consequence the renewal of the ent i r e human nature 

i n c l u d i n g the body. 

This mystical perception of Ch r i s t i a n prayer has been 

va r i o u s l y evaluated by the scholars. Pourrat, i n his Christian 

S p i r i t u a l i t y , v o l . 1^ relegates Clement's case to a place i n his 

chapter e n t i t l e d " E c c e n t r i c i t i e s of Early C h r i s t i a n Asceticism", 

side by side w i t h the heresies of Encratism, Montanism, Gnosticism 

and Keo-Platonism. L i l l e y , on the other hand, w r i t i n g only two 

years l a t e r i n 1924, says: 

"The s p e c i f i c a l l y C h r i s t i a n doctrine of prayer 
f i r s t assumes something l i k e systematic consistency 
i n the w r i t i n g s of Clement of Alexandria." (118) 

The debate on the evaluation of Clement's mystical prayer s t i l l 

continues. But one thin g remains cl e a r , the profundity of Clement's 

s p i r i t u a l i t y , which, as i n the past so i n the present, continues 

to fascinate and i n s p i r e , as f o r example i n the work of Vladimir 

Lossky. (119) 
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C H A P T E R F I V E 

Origen's t r e a t i s e "Peri Euches" - an analysis and a 

comparison w i t h Clement's conception of prayer 

Origen, i t seems, has been requested by Ambrosius and 

Tatiana to w r i t e on the subject of prayer. (1) The t r e a t i s e 

he has w r i t t e n i s the longest of those w i t h which t h i s study i s 

concerned. However, despite i t s length, i t i s well-ordered. 

I t begins, a f t e r the two introductory sections, with an account 

of the use and meaning of ^"^"^ and iTjOoce-u^v^ i n the Scriptures, 

I t turns next to a consideration of the philosophical objections 

to prayer, i n sections V to V i i . Sections 7 I I I to XVII r e l a t e 

to the preparation needed f o r prayer, the various types of prayer, 

and the proper object of prayer. The bulk of the t r e a t i s e 

(sections X V I I I to XXX) consists of an exposition of the Lord's 

Prayer, and i t then concludes w i t h four chapters of pastoral and 

p r a c t i c a l concern. I t i s to be noted that Origen, i n common wit h 

T e r t u l l i a n and Cyprian, i s also of the opinion that the Lord's 

Prayer i s of c e n t r a l importance i n any discussion of Christian 

prayer. 

Origen begins h i s t r e a t i s e on prayer with tne essentials 

of the C h r i s t i a n viewpoint: on the one hand, the i m p o s s i b i l i t y f o r 

man of the knowledge of God, but on the other, the gratuitousness 

of God's g i f t and i t s u n i v e r s a l i t y . 

"Things which cannot be grasped by r a t i o n a l and 
mortal kind..." amongst which he classes prayer, 
"...nevertheless by the will of God become capable 
of being so grasped by reason of the abundant and 
immeasureable grace of God poured out from him towards 
men through Jesus C h r i s t . . . " (2) 

These in t r o d u c t o r y words are reminiscent of T e r t u l l i a n ' s opening 

remark i n his De Oratione; "The ways of God have been made known 
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to men by the grace of Our Lord Jesus C h r i s t . " (3) 

Origen then goes on to state c l e a r l y his f i e l d of study: 

"One of the impossible things, (to which he has j u s t 
been r e f e r r i n g ) , " i s to explain the whole subject of 
prayer accurately and reverently, both concerning the 
manner i n which we ought to pray and what we ought to 
say to God i n our prayer, and also what occasions are 
more suitable f o r prayer than others... i t i s necessary 
not only to pray, but also to pray as we ought, and to 
pray f o r what we ought." (4) 

This mention of the necessity of prayer passes without more comment 

here, but Origen returns to i t i n sections f i v e and s i x . He 

proceeds by defining h i s terms: 

"Praying f o r what we ought, consists i n the words of 
our:-"prayer... praying as we ought consists i n the 
d i s p o s i t i o n of him who prays." (5) 

His l a t e r discussion of the words anii meaning contained i n the 

Lord's Prayer, a preliminary reference to which i s made at I I , 4, 

i s a more comprehensive treatment of "praying f o r what we ought". 

Here, he adduces several quotations from the gospels to indicate 

what we ought to pray f o r . As elsewhere, Origen bases h i s 

teaching on concrete examples from the Bible rather than on 

deductions from a t h e o r e t i c a l system. (6) I n addition to the 

well-known exhortations, (7) Origen, echoing Clement, f i r s t of 

a l l quotes what he c l e a r l y believes to have been sayings of Jesus: 

"Ask f o r the great things, and the small things s h a l l be added unto 

you", and "Ask f o r heavenly things and e a r t h l y things s h a l l be 

added unto you". (8) These words, which seem to represent f o r 

Origen the governing p r i n c i p l e of prayer, frequently recur i n the 

t r e a t i s e ( 9 ) , and could w e l l be said to be the main theme of the 

whmle t r e a t i s e . (10) Origen i s anxious to teach that C h r i s t i a n 

prayer must ask of God only those g i f t s which are f i t t i n g , or, to 

use h i s own words, "the s p i r i t u a l and mysterious g i f t s " . ( H ) 

I n determining the 'how' of prayer, or the d i s p o s i t i o n 

of the one who prays, Origen once again turns to the Bible f o r 
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examples. Adequate preparation i n the way one l i v e s i s 

c e r t a i n l y necessary. I n h i s insistence upon the intimate 

r e l a t i o n s h i p between prayer and l i f e , Origen i s very c l e a r l y 

at one w i t h the three previous authors of t h i s study. He stresses 

the need f o r good deeds and forgiveness before prayer. Moreover, 

there i s the need to be aware of one's own weakness i n prayer and 

the assistance provided by the Holy S p i r i t , who w i l l "make i n t e r 

cession f o r us to God". (12) Of the four authors under consid

e r a t i o n , Origen supplies the f u l l e s t treatment of the place of 

the Holy S p i r i t i n prayer, even r e f e r r i n g to the action of the 

Holy S p i r i t i n the prayers of those who l i v e d before Christ. He 

teaches that the man who comes to prayer i n " p u r i t y of heart" (13) -

by which he means the man who has prepared himself f o r prayer by 

good deeds and by f o r g i v i n g h i s brother - such a man, 

"through h i s p u r i t y of heart... w i l l become a sharer 
i n the prayer of the Word of God, who stands i n the 
midst even of those who know him not, who neglects the 
prayer of nobody, and who prays to the Father, together 
w i t h him whose mediator he i s . For the High Priest of 
our o f f e r i n g s and our advocate with the Father i s the 
Son of God, who prays f o r those who pray, and beseeches 
w i t h those who beseech." (14) 

Such a man i s also said t o become "more f i t t o be mingled with the 

S p i r i t of the Lord". (15) The phrase "a sharer i n the prayer of 

the Word of God" i s pregnant w i t h i m p l i c a t i o n and seminal f o r 

l a t e r a r t i c u l a t i o n of the doctrine of prayer. Origen himself 

e x p l i c i t l y states, during h i s discussion of e-rnouo-tos , that 

"being fed by God the Word... (we) may be transformed i n t o God".(l6) 

Be t h a t as i t may, the point here i s the divine assistance of the 

Word of God which i s available to the one who prays. He i s also 

accompanied by the angels, and by the saints who have f a l l e n asleep, 

that i s , the Communion of Saints. Origen dwells on t h i s theme of 

the Communion of angels and saints at some length, and returns to 



i t again l a t e r . (17) 

Af t e r these words of i n t r o d u c t i o n , Origen presents 

the reader with a markedly s c i e n t i f i c analysis of the two words, 

Cu^*^ and Tr^oo-e-u^v-^ , which he claims are the words used 

i n the Bible to denote prayer. (18) Of ^^^^ he observes that 

Scripture employs i t as a general word f o r prayer, but that i t s 

more s p e c i f i c meaning i s a "vow" i n the sense of a solemn promise 

of something consecrated t o God. H^oo-Gu^i^ denotes prayer i n 

the sense of a request of something from God, although Origen 

advances one S c r i p t u r a l example of i t meaning a vow. I t seems 

that Origen's motive here i n g i v i n g so much d e t a i l i s to counter 

a suggestion put abroad by c e r t a i n gnostic heretics that prayer 

was unnecessary and that fact mean "prayer". (19) 

Immediately f o l l o w i n g these semantic considerations, Origen turns 

h i s a t t e n t i o n to the philosophical question of the necessity of 

prayer f o r Christians. (20) He disregards the atheist and the 

person who r e j e c t s Providence, and answers the arguments put by 

those who state that the very f a c t of Providence renders prayer 

f u t i l e , since i f God foreknows the f u t u r e , or has preordained i t , 

then prayer i s i n vain. (21) Origen r e p l i e s by arguing from 

human experience f o r the existence of self-determination or f r e e 

w i l l . He asserts that t h i s i s not inconsistent with God's f o r e 

knowledge or predestination, since that same predestination w i l l 

take account of man's f r e e - w i l l , and even of such events as 

whether a man w i l l pray or not and whether his prayers w i l l deserve 

to be answered. This doctrine that God adapts h i s graces to his 

foreknowledge of the use we s h a l l make of them i s "hard to 

d i s t i n g u i s h from pure Pelagianism", observes one commentator,(22) 

but i t seems closer to the thought of Qrigen to argue, as Greer 

does,(23) that man's freedom i s i t s e l f the g i f t of God's Providence 
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and i s therefore only to be understood i n r e l a t i o n to i t . 

Origen next returns to the theme of the d i s p o s i t i o n 

of the one who prays. He stresses the need f o r proper 

preparation before prayer. I n order f o r prayer to be e f f e c t i v e , 

c e r t a i n conditions are necessary: the proper method, the proper 

d i s p o s i t i o n , the proper b e l i e f , and the proper manner of l i f e , 

p r i o r to prayer, must be followed by the one who would pray. 

Origen outlines the main requirements: 

Thus, he must not make vain r e p e t i t i o n s (Mt.6:7), 
nor must he ask f o r small things, nor pray f o r 
e a r t h l y things, nor come to his prayer with anger 
or with confused thoughts, and neither i s i t possible 
without p u r i t y to contrive the l e i s u r e which prayer 
requires, nor can he who prays obtain remission of 
his sins, unless he from his heart has forgiven h i s 
brother who has trespassed, and who asks to receive 
pardon." (24) 

Supremely important i n t h i s preparation i s the r e c o l l e c t i o n of 

God. He who prays must be concerned w i t h 

"disposing himself to approach God and speak i n 
hi s presence as to one who watches over him and 
i s present." (25) 

Such composure before prayer, says Origen, can it s e l j f ^ r o c u r e 

f o r a man c e r t a i n subjective benefits over and above whatever 

objective e f f i c a c y of prayer there may be. 

" I f t h i s happens frequen t l y , those who have given 
themselves over to prayer w i t h great constancy know 
by experience how many sins i t prevents and how many 
virtuous actions i t brings about." (26) 

I n a d d i t i o n to being thus r e c o l l e c t e d , there are also moral 

demands to be f u l f i l l e d . Origen echoes St. Paul and St. Clement 

of Rome when he says, 

"he who prays must l i f t up holy hands, ( I Tim.2:8), 
by f o r g i v i n g each of those who have trespassed 
against him, banishing the f e e l i n g of anger from h i s 
soul, and bearing wrath to no man." (27) 

Repeated stress i s also l a i d on the need to forgive as a prepar

a t i o n f o r prayer. (28) Furthermore, any secret murmurings or 
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complaints about God must be. t o t a l l y banished from one's mind. (29) 

There i s c a l l , he i s saying, f o r complete t r u s t i n God's goodness. 

I n the midst of h i s consideration of these p r a c t i c a l 

C h r i s t i a n duties, Origen makes passing mention of the kind of 

C h r i s t i a n mysticism already discussed by Clement of Alexandria. 

I n IX, 2, he describes the "eyes of the mind" as being: 

" l i f t e d up from t h e i r preoccupation w i t h earthly 
things and from t h e i r being f i l l e d w i t h the impression 
of material things. And they are so exalted that they 
peer beyond the created order and a r r i v e at the sheer 
contemplation of God and at conversing with Him reverently 
and s u i t a b l y as He l i s t e n s . How would things so great 
f a i l to p r o f i t those eyes that gaze at the glory of the 
Lord with unveiled face and that are being changed i n t o 
His likeness from glo r y to glory? For then they partake 
of some divine and i n t e l l i g i b l e radiance... And the 
soul i s l i f t e d up and f o l l o w i n g the S p i r i t i s separated 
from the body. Not only does i t f o l l o w the S p i r i t , i t 
even comes to be i n Him." (30) 

There i s more than a h i n t here of a mystical element, and echoes 

of t h i s can be found i n Origen's "De P r i n c i p i i s " , Book IV, 3, 

14. (31) 

Without f u r t h e r digression, Origen returns to the 

simple p i e t y of the average C h r i s t i a n , whom he never forgets f o r 

very long. He stresses again the " p u r i t y of heart" necessary 

before coming to prayer. The man who prepares himself f o r 

prayer according to Origen's i n s t r u c t i o n s can hope to achieve t h i s 

p u r i t y , and v / i l l be rewarded g r e a t l y , not only by God's assurance, 

"Here I am", (32) but also by being made "a sharer i n the prayer 

of the Word of God". 

Origen next addresses himself to the question which each 

of the three previous authors has touched upon (33): how Paul's 

i n j u n c t i o n "to pray without ceasing" i s to be understood? He 

f i r s t of a l l claims f o r prayer the power to attack and destroy 

e v i l s p i r i t s " t h a t are h o s t i l e to God" (34), and then proceeds to 

r e a f f i r m Paul's i n s t r u c t i o n s to Timothy, i n these words: 



"The man who l i n k s together his prayer with deeds of 
duty and f i t s seemly actions with h i s prayer i s the 
man who prays without ceasing, f o r h i s virtuous deeds 
or the commandments he has f u l f i l l e d are taken up as 
a part of h i s prayer. For only i n t h i s way can we 
take the saying "Pray without ceasing" as being possible, 
i f we can say that the whole l i f e of the saint i s one 
mighty integrated prayer. Of such prayer, part i s what 
i s usually c a l l e d "prayer", and ought not to be 
performed less than three times a day." (35) 

Nothing could be more cle a r than t h i s statement. Origen lays 

very great emphasis upon the r e l a t i o n s h i p between prayer and l i f e , 

between word and act. This doctrine i s reaffirmed i n Peri 

Euches XX I I , 3, where Origen teaches that one may say 'Our 

Father' or 'Jesus i s Lord' only i f one's l i f e i s i n harmony with 

one's acclamation. Origen o u t l i n e s the p a r t i c u l a r times of 

"prayer" as being at midday, i n the evening and during the night.(36) 

Origen f i r s t of a l l adduces Jesus' own example of frequent prayer, 

at a l l times of the day or night (37), and then quotes the example 

of other eminent men and women of prayer from the Old Testament.(38) 

F i n a l l y , he teaches, as Clement had done, that one essential 

feature of prayer i s to be g r a t i t u d e . (39) 

At t h i s p o i n t , Origen returns to one of his opening 

themes: the b e n e f i t s f o r which we ought to pray. He exhorts 

"those who desire the s p i r i t u a l l i f e which i s i n Christ" to pray 

not f o r "small and e a r t h l y things", but f o r the "mysteries" 

( yU.oo-rci<«. ) , or what he c a l l s the " s p i r i t u a l and mysterious 

g i f t s which are set before us". (40) The context here i s Origen's 

own exegesis of Scripture. He analysed Scripture i n t o d i f f e r e n t 

senses, d i s t i n g u i s h i n g , i n the main, the l i t e r a l and the s p i r i t u a l 

senses.(41) Taking h i s S c r i p t u r a l hermeneutic as guide, Origen 

teaches that our prayer should focus on the inner, s p i r i t u a l g i f t s 

which are described i n Scripture, rather''"than on any l i t e r a l 

b e n e fits to which Scripture may seem to r e f e r ; prayer, that i s , 

must be concerned w i t h the eternal r e a l i t i e s . As an example of 



a"small and e a r t h l y " t h i n g , he quotes the r a i n f o r which Samuel 

and E l i j a h prayed, (42) whereas he who receives "the r a i n of the 

soul" i s receiving "true and s p i r i t u a l r e a l i t i e s " , or "heavenly 

and great things",(43) Origen i s also quick to counter the 

argument of anyone who would suggest that Scripture, by g i v i n g 

an account of s p i r i t u a l g i f t s granted i n answer to prayer, seems 

to be encouraging prayer f o r such g i f t s . The i l l u s t r a t i o n he 

uses i s a r r e s t i n g . I n j u s t the same way that one i s unable t o 

separate a shadoiv from i t s body, he says, so neither does God 

choose to withhold the i n s u b s t a n t i a l , or shadowy g i f t s , when he 

i s granting the "great and heavenly s p i r i t u a l g i f t s " . ( 4 4 ) God's 

wisdom alone w i l l determine what are man's bodily needs, and he 

w i l l grant them. 

"For a l l material and bodily things, whatsoever 
they may be, have w i t h i n them the p r i n c i p l e of the 
f l e e t i n g and feeble shadow and can i n no wise be 
compared w i t h the saving and holy g i f t s of the God 
of a l l . For what comparison i s there between bodily 
riches and the riches which consist i n a l l utterance 
and i n a l l knowledge?" 

"We must pray then, pray f o r those things which are 
c h i e f l y and t r u l y great and heavenly. And what i s 
concerned w i t h the shadows which accompany the 
antecedent g i f t of God we must leave to God..."(45) 

There i s great s i m i l a r i t y here w i t h Clement of Alexandria's 

thoughts on t h i s subject. (46) 

Next, Origen b r i e f l y analyses what seem to him to be 

four d i f f e r e n t kihds of prayer mentioned by St. Paul i n I Tim.2:1. 

With Paul, he distinguishes supplication ( S c t ^ c c ^ prayer 

( tr£ocrG-u^,/| ), intercession ( GVTeo|,cS ) , and thanks-giving 

( € o ^ ^ c c - T L ^ ) , and he gives examples of each from Scripture. 

His d i s t i n c t i o n between supplication and prayer seems to be rather 

forced: 

"' s u p p l i c a t i o n ' i s the prayer of a man who lacks 
something, sent up with entreaty f o r the obtaining 
of i t ; 'prayer' i s that sent up w i t h greater 
magnanimity ( i . e . less s e l f i s h l y ) by a man f o r greater 
g i f t s and accompanied by words of praise." (47) 



By 'intercession', Origen intends a request to God f o r c e r t a i n 

things, by someone who possesses more than usual confidence, and 

he argues that the Holy S p i r i t i s properly the one who intercedes 

f o r men t o God. (48) Taking an o v e r a l l view of t h i s chapter, one 

i s forced to agree w i t h Jay, when he says: 

"Origen i s not at h i s best i n t h i s chapter, i n which 
he i s seeking to impose on the four words descriptive 
of prayer i n I Tim. 2:1 a sharp d i s t i n c t i o n which they 
were not intended to convey." (49) 

The next question - to whom must prayer be addressed? -

i s treated extensively, both i n t h i s t r e a t i s e and elsewhere i n 

Origen's w r i t i n g s , (50) and i t i s a subject which has been the 

cause of much debate and c r i t i c i s m of jQrigen. I n the present 

work, Origen begins by s t a t i n g that because supplication, 

i n t e r c e s s i o n and thanksgiving can j u s t i f i a b l y be addressed to 

men, i t follows that there i s every reason why they should be 

addressed to Christ. (51) Prayer, properly so c a l l e d , however, 

i s to be addressed not even to Christ himself, but "to the God 

and Father of a l l alone, to whom even our Saviour himself prayed... 

and to whom he teaches us to pray." (52) Prayer i n t h i s sense 

must be made _to God the Father, through Christ Jesus and always 

i n h i s name, by which means i t i s assured of a speedy hearing. 

Space does not allow a f u l l treatment of t h i s question here, but 

c e r t a i n f a c t s may be stated. F i r s t of a l l , Origen must be seen 

as a man of h i s times: he l i v e d before the T r i n i t a r i a n controversies 

and c o n s i l i a r decisions of the f o u r t h century. One cannot 

therefore demand of him a f u l l y a r t i c u l a t e d T r i n i t a r i a n theology, 

i n t o which h i s doctrine of prayer can be made to f i t . Secondly, 

Origen argues here, as always, from the b i b l i c a l texts.(53) I f 

any subordinationism e x i s t s i n h i s thought, i t arises from his 

passionate zeal to. discover the inner meaning of the Scriptures. 



Moreover, i f i t i s suggested that there i s some inconsistency 

of doctrine i n these sections, (54) then reference to three t e x t s 

towards the end of the t r e a t i s e may help t o resolve hKis. I n 

chapter XXXIII, Origen f i r s t of a l l distinguishes, and gives 

examples of, four d i f f e r e n t "sections" of prayer. (55) This 

f o u r - f o l d d i v i s i o n r e c a l l s that of XI-V, 2, but on t h i s occasion, 

i t i s based not upon one S c r i p t u r a l t e x t , but on many examples 

"found scattered i n the Scriptures". (56) He advises that 

C h r i s t i a n prayer must include praise, thanks-giving, confession 

and p e t i t i o n . The three relevant t e x t s are these: 

"...at the beginning of our prayer we must address 
praises t o God through C h r i s t , who is, .praised together 
w i t h him i n the Holy S p i r i t . . . " 

"... our prayer ought to end i n praise to God through 
Christ i n the Holy S p i r i t . " 

"... hymning and g l o r i f y i n g the Father of a l l , 
through Jesus Christ i n the Holy S p i r i t , to whom be 
glory f o r ever." (57) 

These t e x t s would seem to leave l i t t l e room f o r doubt concerning 

Origen's orthodoxy, i n respect of the a c t u i l practice of; prayer, 

even i f the th e o l o g i c a l j u s t i f i c a t i o n f o r i t i n chapters XIV and 

XV i s not so precise, I t i s also important to note that Origen 

expresses a plea f o r u n i t y on t h i s matter: "Let us a l l say the 

same thing and not be divided i n our method of prayer." (58) 

This f i r s t main section, dealing w i t h the subject of prayer i n 

general, concludes w i t h a restatement of Origen's main theme: 

"We must pray then, pray forTithose things which are 
c h i e f l y and t r u l y great and heavenly." (59) 

The second part of the t r e a t i s e , comprising more than 

h a l f of what i s w r i t t e n , i s given over to a consideration of 

"the prayer ou t l i n e d by the Lord and the power which f i l l s i t " . ( 6 0 ) 

Origen begins by giv i n g the two versions of the Lord's 

Prayer which are found i n the Scriptures, the Matthean and the 



Lukan, (61) and he discusses how the two v e r s i o n s may have come 

to be recorded. He then expounds the Matthean words o f 

i n t r o d u c t i o n t o the Lord's Prayer, which i n d i c a t e the need f o r 

h u m i l i t y and quietness i n the one who comes t o prayer. (62) 

Prayer "on the s t r e e t c o r n e r s " i s t o be avoided, which Origen 

i n t e r p r e t s t o mean " i n the midst o f the world's pleasures and 

d i s t r a c t i o n s " . ( 6 3 ) The C h r i s t i a n i s e n j o i n e d t o pray not i n 

the synagogues but i n the churches. (64) Moreover, prayer 

must take place i n the " s e c r e t chamber", which i s entered i n t o 

by t h e person who shuts "every door of the senses", and g i v e s 

h i m s e l f s i n g l e - m i n d e d l y t o prayer. To such a person i t i s 

promised t h a t God the Father w i l l be present: "For I and the 

Fa t h e r w i l l come unto him, and make our abode w i t h him." (65) 

Va i n r e p e t i t i o n must not e n t e r i n t o prayer. Taking up h i s main 

theme once a g a i n , Origen e x p l a i n s t h a t t h i s v a n i t y c o n s i s t s not 

o n l y i n a p r o l i f e r a t i o n o f words and phrases, but a l s o i n the 

request f o r " i n f e r i o r t h i n g s " . Clear echoes o f Clement's 

d o c t r i n e o f g n o s t i c p r a y e r can be heard here: 

"But i f any man knows not God, he a l s o knows not the 
t h i n g s o f God, and knows not what t h i n g s he needs, f o r 
the t h i n g s he t h i n k s he needs are the wrong t h i n g s . 
But he who has contemplated the g r e a t e r and more d i v i n e 
g i f t s o f which he i s i n need, w i l l o b t a i n what he has 
contemplated, f o r they are known by God..."(66) 

Our Father, which a r t i n heaven. ( X X I I , 1 - X X I I I , 5) 

A f t e r a v e r y c a r e f u l search through the Old Testament, 

Origen announces t h a t nowhere i s t h e r e t o be found a prayer o f 

anyone who addresses God as Fathe r . ( 6 ? ) God i s c e r t a i n l y spoken 

o f as Father on a number o f occasions i n the Old Testament, he 

says, but the n o v e l t y o f the New Testament witness i s t h a t 

"boldness o f speech ( T T i t ^ ^ v / l c r i o i ) (mentioned by the Saviour) i n 

c a l l i n g God 'Father'." (68) Origen has already r e f e r r e d t o the 

importance o f ens u r i n g a harmony between prayer and l i f e , and he 



r e i n f o r c e s t h i s t e a c h i n g i n the present s e c t i o n : 

"... we s h a l l h e s i t a t e t o o f f e r t h i s address t o Him i f 
we have not become genuine sons, l e s t we should somehow 
be g u i l t y o f the charge o f i m p i e t y . . . " 

"..... since the o n l y ones who say 'Jesus i s Lord' i n 
i'tiS, t r u e sense are those who serve the word of God 
and,make p u b l i c p r o c l a m a t i o n i n whatever they do t h a t 
they have no o t h e r Lord." 

"...so, t o o , 'everyone who i s born of God' and does 
not s i n because he partakes o f God's seed, which 
t u r n s him away from a l l s i n , through h i s deeds says 
'Our Father i n heaven'". (69) 

Hence, man's sonship c o n s i s t s i n the moral p u r i t y o f a good 

conscience, and the opening words o f the prayer are meant t o 

ex h o r t us t o a v i r t u o u s l i f e . The men who l i v e i n t h i s way, 

t h a t i s the s a i n t s , w i l l become "an image o f an image, ( t h e 

image being t h e Son)," and w i l l "become conformed t o him who i s 

i n a g l o r i o u s body, being transformed by the renewing o f the mind". 

Such are they "who i n a l l t h i n g s say, 'Our Father, which are i n 

heaven'". (70) C l e a r l y echoing t h e sentiments of chapter X I I , 2 , 

O rigen r e a s s e r t s the nature o f continuous prayer, which i s t o be 

achieved by l i v i n g one's whole l i f e i n such a s p i r i t o f t r u e 

sonship: 

"Let us n o t , t h e n , consider t h a t we are taught t o 
say these words a t some f i x e d time o f prayer. On 
the c o n t r a r y , . . . l e t our whole l i f e as we pray 
w i t h o u t ceasing say 'Our Father, which a r t i n heaven, 
having i t s c i t i z e n s h i p i n no wise upon the e a r t h but 
i n every way i n the heavens, which are God's thron e s , 
inasmuch as the kingdom o f God i s set up i n a l l those 
who bear the image o f the heavenly and f o r t h a t reason 
have become heavenly." (71) 

T h i s i s indeed a f i n e passage, (72) and very reminiscent o f 

Clement's t e a c h i n g on the continuous p r a y e r o f the g n o s t i c . 

Clement c a l l s such pr a y e r o ^ i / i C o t , converse or communion, w i t h 

God ( 7 3 ) , but here Origen employs no one word f o r t h i s . He 

sim p l y s t a t e s t h a t the man who would achieve a l i f e o f continuous 

p r a y e r must e f f e c t such a harmony between h i s thoughts, words and 
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a c t i o n s t h a t i n a l l these areas of h i s l i f e he may gi v e evidence 

of l i v i n g as a t r u e son o f h i s heavenly Father. There i s a g r e a t 

s i m i l a r i t y between the thought o f these two Alexandrians here. 

Origen's d o c t r i n e here i s d i f f e r e n t from the thought 

o f T e r t u l l i a n and Cypri a n , and al s o from the l a t e r t e a c h i n g of 

John Chrysostom i n h i s H o m i l i e s on Matthew. Origen i n s i s t s t h a t 

t r u e sonship i s the p r i o r c o n d i t i o n upon which men are p e r m i t t e d 

t o c a l l God Fa t h e r , and t h i s sonship i s t o be understood e t h i c a l l y . 

Only i f they l i v e as t r u e sons, by being m o r a l l y pure, do they 

have the r i g h t t o address God as Father. The o t h e r w r i t e r s 

r e v e r s e the order: i t i s o n l y by God's p r i o r grace t h a t men are 

c a l l e d by the name o f sons, and t h e r e f o r e they should behave as 

God's sons. God's f o r g i v e n e s s i s pri m a r y , by which C h r i s t i a n s 

are adopted as h i s sons, and t h e i r e t h i c a l o b l i g a t i o n s are 

co n s e q u e n t i a l upon God's p r i o r g i f t o f the p o s s i b i l i t y o f 

addressing him as Father. Origen's l i n e of t h i n k i n g i s repeated 

by Gregory o f Nyssa. The two approaches seem t o complement each 

o t h e r , and ought not t o be opposed. 

Origen then d w e l l s f o r a time on the phrase " i n heaven",(74) 

and he i s at pains t o e x p l a i n t h a t such language, numerous o t h e r 

examples o f which he g i v e s from the S c r i p t u r e s , must not be 

cons t r u e d i n a l i t e r a l and t h e r e f o r e l o c a l i s i n g sense. God, he 

teaches, i s not a body, and n e i t h e r i s heaven a place i n the 

commonly accepted sense of the word. "God i n heaven" i s t o be 

understood " i n a m y s t i c a l sense", (75) as meaning t h a t God i s where 

C h r i s t , the s a i n t s and the angels a r e , and a l s o as i n d i c a t i n g the 

d i s t a n c e between man and God, and the d i s t i n c t i o n o f God's essence 

f r o m a l l c r e a t e d t h i n g s . 

Hallowed be t h y Name - Thy Kingdom Come (XXIV, 1 - XXV, 3) 

"A name i s a summary d e s i g n a t i o n , i n d i c a t i v e o f the 
proper q u a l i t y o f him who i s named." (76) 



God's name, the 'He who I s ' o f Exodus, i n d i c a t e s t h a t God's 

proper q u a l i t y , h i s essence, i s beyond our understanding, and 

can o n l y be conceived i n terms o f h i s h o l i n e s s , which, i n t u r n , 

can o n l y be observed i n God's a c t s o f c r e a t i o n , providence, 

judgement and e l e c t i o n . I f t h e r e were h i n t s e a r l i e r i n the 

t r e a t i s e of Origen's l a c k o f p r e c i s i o n w i t h regard t o T r i n i t a r i a n 

t h e o l o g y , h i s t e a c h i n g here c o n t a i n s a v e r y s o l i d basis f o r l a t e r 

d i s t i n c t i o n s between the e s s e n t i a l and the economic T r i n i t y . 

The h a l l o w i n g or e x a l t i n g of God's name i s accomplished by the 

man who " a t t a i n s t o the t r u e and l o f t y knowledge of God's essence", 

(77) and manages thereby t o overcome s i n : 

"For t h i s i s ' t o e x a l t the name o f God t o g e t h e r ' , 
when a man partakes o f an e f f l u e n c e o f d i v i n i t y by 
being l i f t e d up by God, and by having overcome h i s 
enemies, who are thus unable t o r e j o i c e a t h i s f a l l , 
and e x a l t s the v e r y power o f God of which he has 
ob t a i n e d a share... And a man e x t o l s God by d e d i c a t i n g 
a d w e l l i n g - p l a c e f o r him i n h i m s e l f . . . " ( 7 8 ) 

To e x a l t God's name, th e n , i s t o overcome s i n and r i s e t o the 

knowledge o f God's essence, or h o l i n e s s . 

There i s the same personal and moral i n t e r p r e t a t i o n 

o f the next p e t i t i o n . "Thy kingdom come" i s the prayer o f a man 

t h a t ' 

"the kingdom o f God may s p r i n g up i n him, bear 
f r u i t and be r i g h t l y p e r f e c t e d . This i s because 
every s a i n t i s r u l e d by God, and obeys the s p i r i t u a l 
laws of God."(79) 

T h i s i s a pray e r t h a t God, and not s i n , may r u l e i n the h e a r t , 

since God's kingdom i s p r e c i s e l y the conquest of s i n . ( 8 0 ) 

Prayer f o r each of these requests should continue 

unabated, even i f i t does sometimes appear t o have been heard and 

g r a n t e d . Origen's thought here i s very profound. I t i s o f 

the v e r y n a t u r e o f the knowledge and wisdom o f God, he says, and 

of the v i r t u o u s l i f e , t h a t i t w i l l always l i e ahead and r e q u i r e 
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f u r t h e r p e r f e c t i o n , u n t i l the f i n a l p e r f e c t i o n when God w i l l 

be a l l i n a l l . For t h i s reason, prayer f o r the h a l l o w i n g o f 

God's name and the coming o f h i s kingdom w i l l always be necessary. 

He speaks o f the C h r i s t i a n l i f e as a " j o u r n e y towards p e r f e c t i o n " ( 8 1 ) , 

imagery which i s v e r y close t o Clement's " l a d d e r o f ascent". 

Thy W i l l be done i n e a r t h , as i t i s i n heaven. (XXVI, 1-6) 

Origen's f i r s t i n t e r p r e t a t i o n o f t h i s p e t i t i o n i s t h a t 

i t s f u l f i l m e n t w i l l occur " i f we do n o t h i n g c o n t r a r y t o h i s w i l l " , 

i n i m i t a t i o n o f those a l r e a d y who do h i s w i l l , and can t h e r e f o r e 

be s a i d t o be " i n heaven". He says t h a t the same q u a l i f i c a t i o n , 

" i n e a r t ^ , as i n heaven", co u l d also be a p p l i e d t o the f i r s t two 

p e t i t i o n s . The second e x p l a n a t i o n suggests t h a t "heaven" may 

mean C h r i s t , and " e a r t h " may r e f e r t o the Church. He brings the 

s e c t i o n t o a c l o s e by resuming the f i r s t i n t e r p r e t a t i o n t h a t s i n 

and those o f e v i l d i s p o s i t i o n are " e a r t h " , whereas the good, or 

those who a l r e a d y do the w i l l of God, are "heaven". I t i s 

i m p o r t a n t t o note Origen's a s s e r t i o n t h a t i t i s by t h e i r w i l l 

thatr;:men may be s a i d t o be " i n heaven" w h i l s t on e a r t h . Origen 

admits no concession t o emotional or i n t e l l e c t u a l mysticism.(82) 

Give us t h i s day our d a i l y ( C T T t o o c-cos J bread. (XXVII, 1-17) 

T h i s , s t a t e s Origen, i s not a p e t i t i o n f o r a c t u a l 

bread, f o r t h a t would be i n d i r e c t c o n f l i c t v/ith C h r i s t ' s 

t e a c h i n g t h a t h i s f o l l o w e r s should pray f o r great and heavenly 

g i f t s . On the evidence of the s i x t h chapter of John's gospel, 

he argues t h a t "bread" here means C h r i s t . 

"And t r u e bread i s t h a t which n o u r i s h e t h the t r u e 
man who i s made i n the image o f God: he who i s 
nourished thereby grows i n the l i k e n e s s of the C r e a t o r . " ( 8 3 ) 

"He then who partakes o f the €iT-Cooo-tos bread, 
being strengthened i n h i s h e a r t , becomes a son o f 
God." (84) 

I t i s C h r i s t , the Word o f God, who nourishes. He does so i n 
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d i f f e r e n t ways f o r d i f f e r e n t h e a rers, by g i v i n g s i m p l e r t e a c h i n g 

t o the weaker members, and " s t r o n g meat", t h a t i s , more advanced 

t e a c h i n g , t o those who are s t r o n g e r i n the f a i t h . The r e s t o f 

t h i s chapter i s concerned w i t h the meaning of GfTcooirco^ , and 

bears l i t t l e on the present theme. However, i n the midst o f 

p h i l o s o p h i c a l and e t y m o l o g i c a l c o n s i d e r a t i o n s , Origen f e a s t s h i s 

readers w i t h t h e f o l l o w i n g d o c t r i n e , a l r e a d y mentioned above, 

t h a t "being f e d by God the Word...(we) may be transformed i n t o 

God ( ©euo rroc>^ ̂ w yuev)." (85) The E u c h a r i s t i c context i s 

obvious here even i f i t i s not developed. 

F o r g i v e us our debts, as we a l s o f o r g i v e our debtors. (XXVIII,1--10) 

Origen i n t e r p r e t s t h i s p e t i t i o n by means o f Paul's 

i n s t r u c t i o n t o the Romans: 

"Render t o a l l t h e i r dues; t r i b u t e t o whom t r i b u t e 
i s due; f e a r t o whom f e a r ; custom t o whom custom; 
honour t o whom honour. Owe no man a n y t h i n g , but t o 
lov e one another." (86) 

I n t h i s chapter, which i s much more concerned w i t h e t h i c a l d u t i e s 

t h a n the l a s t , Origen r e t u r n s t o one o f h i s c e n t r a l themes: t h a t 

o n l y the man who discharges h i s debt o f love t o oth e r s i s worthy 

o f addressing words o f pr a y e r t o God. Debts to oth e r s i n c l u d e 

the duty o f g i v i n g , and o f gentleness i n speech and o t h e r such 

deeds, and, e s p e c i a l l y , a k i n d l y d i s p o s i t i o n towards them. Those 

t o whom t h i s debt i s owed are .jiot o n l y c o - r e l i g i o n i s t s , r e l a t i v e s 

and f e l l o w - c i t i z e n s , but i n f a c t a l l men.(87) Man's debts, or 

d u t i e s , extend t o God, whom he must love w i t h h i s whole heart and 

s t r e n g t h and mind, because He has created him; t o C h r i s t , i n 

g r a t i t u d e f o r h i s redemption; t o the Holy S p i r i t , f o r h i s g i f t s 

o f s a n c t i f i c a t i o n , and even t o the angels. (88) Furthermore, he 

says t h a t the memory of our f a i l u r e t o discharge our own debts, 

when we r e c a l l how we have o f t e n f a i l e d i n the commandment of l o v e , 

should make us more g e n t l e and understanding, " b e a r i n g ourselves 



w i t h o u t m a l i c e " towards those who are i n debt to us. N6t only 

must we f o r g i v e him who has sinned a g a i n s t us, when he re p e n t s , 

but even i f he does not r e p e n t , we must "by every means seek t o 

b r i n g h e a l i n g " t o him. (89) Origen concludes t h i s s e c t i o n w i t h 

i n s t r u c t i o n about those who have the power t o f o r g i v e s i n s i n 

God's name, and about which s i n s do not admit of any f o r g i v e n e s s . 

The aim of t h i s p e t i t i o n , t h e n , and, i t might be s a i d , o f the 

whole o f the C h r i s t i a n l i f e , i s f o r g i v e n e s s of one's neighbour 

and c h a r i t y towards him. The debt or duty o f love i s one of 

Origen's most common themes, as i t was f o r Clement. 

And l e a d us not i n t o t e m p t a t i o n (XXIX, 1-19) 

Origen asks what t h i s can mean, sin c e , as S c r i p t u r e 

i t s e l f a t t e s t s , man's whole l i f e i s one c o n t i n u a l t e m p t a t i o n . 

He observes t h a t God t e s t s a l l men, even the r i g h t e o u s , whatever 

t h e i r m a t e r i a l , p h y s i c a l o r s o c i a l c o n d i t i o n may b e . ( 9 0 ) He 

asks whether the A p o s t l e s ' experience of having t o s u f f e r t r i a l s 

and t e m p t a t i o n s suggests t h a t t h e i r p r a y e r was not heard.(91) 

Origen's e v e n t u a l e x p l a n a t i o n i s somewhat ingen i o u s . (, 92) 

"We must pra y , then, not t h a t we may not be 
tempted ( f o r t h i s i s i m p o s s i b l e ) , but t h a t we 
may not be eng u l f e d by t e m p t a t i o n , which happens 
t o those who are h e l d w i t h i n i t and overcome."(93) 

The i n t e r p r e t a t i o n seems t o r e l y on an emphasis on the word 

" i n t o " ; Origen d i s t i n g u i s h e s "being tempted" from "being l e a d 

i n t o t e m p t a t i o n " . Man's pr a y e r i s t h a t he may not be t o t a l l y 

overcome by t e m p t a t i o n . 

I n s p i t e o f t h i s . S c r i p t u r e does speak of God d e l i v e r i n g 

men up t o s i n and a l l o w i n g them t o be overcome by t e m p t a t i o n . ( 9 4 ) 

Origen's e x p l a n a t i o n o f t h i s i s based on the remedial or 

m e d i c i n a l t h e o r y o f punishment. God, who i s r e a l l y concerned 

w i t h man's e t e r n a l w e l f a r e , a l l o w s some t o continue i n e v i l , so 

t h a t , being f i n a l l y s a t i a t e d , they may repent. At the same t i m e , 

loZ. 



Origen i s anxious t o safeguard t h e c a r d i n a l d o c t r i n e of f r e e - w i l l . 

"My o p i n i o n i s indeed t h a t God deals w i t h each 
r a t i o n a l s o u l w i t h a view t o i t s e t e r n a l l i f e , 
w h i l e each s o u l always possesses i t s own f r e e - w i l l . " ( 9 5 ) 

So i f , on occasion, God leads a person i n t o t e m p t a t i o n , he does 

t h i s f o r h i s e v e n t u a l r e s t o r a t i o n . 

Origen t h e n b r i e f l y r e f e r s t o t h e usefulness of 

t e m p t a t i o n i n making c l e a r t o C h r i s t i a n s what manner o f men they 

a r e , and t h e r e f o r e how much i n need of God's goodness. F i n a l l y , 

he e x h o r t s h i s readers t o prepare themselves against f u t u r e 

t e m p t a t i o n s , assured as they are of God's as s i s t a n c e . (96) 

But d e l i v e r us from e v i l (XXX, 1-3) 

The p r a y e r o f t h i s p e t i t i o n i s not t h a t God should 

prevent "the enemy t h a t w r e s t l e s a g a i n s t us" from doing so, but 

t h a t God should a s s i s t and enable us t o w i t h s t a n d e v i l . The 

pre-eminent example o f t h i s i s Job, who, i n the words o f St. Paul, 

was " a f f l i c t e d on evelry s i d e , yet not d i s t r e s s e d " . (97) C h r i s t i a n s 

too must beseech God t h a t "when ( t h e y ) are tempted ( t h e y ) be not 

k i l l e d " , (98) o r , as i t were, consumed by the t e m p t a t i o n . 

I n the t h i r d main section,(XXXI - XXXIV) Origen r e t u r n s 

t o some more p r a c t i c a l i s s u e s . I n chapters e i g h t and f o l l o w i n g , 

advice had been g i v e n on the p r e p a r a t i o n necessary f o r prayer, 

and t h i s s u b j e c t i s now taken up again. The r i g h t d i s p o s i t i o n 

i s achieved by an a t t e n t i v e and u n t r o u b l e d mind, focused on God, 

and by e n s u r i n g a s p i r i t o f f o r g i v e n e s s towards a l l , ( 9 9 ) 

I n s t r u c t i o n i s a l s o g i v e n on b o d i l y posture: the i d e a l way t o 

p r a y , i n normal circumstances, i s s t a n d i n g , w i t h the hands o u t 

s t r e t c h e d and the eyes u p l i f t e d . ( 1 0 0 ) Confession of one's s i n s 

should be done kneeling,]>owever. (101) Regarding the place of 

p r a y e r , he says t h a t "every place i s made s u i t a b l e f o r prayer by 

him who prays w e l l " , (102) echoing Clement once again. He suggests 



t h a t everyone should have a place of q u i e t i n h i s own house, so 

as t o be able t o pray w i t h o u t d i s t r a c t i o n . Such a place should 

be one where no s i n has been committed. Origen expresses doubt 

as t o whether the m a r i t a l bedroom i s a s u i t a b l e place f o r prayer . 

He goes on t o de s c r i b e the place where b e l i e v e r s assemble t o g e t h e r 

f o r p r a y e r as possessing "something o f j o y " , (103) because o f the 

presence t h e r e o f Our Lord, H i s S p i r i t , and h i s angels, t o g e t h e r 

w i t h h i s s a i n t s , b oth those a l i v e and those who have f a l l e n asleep. 

The Church t h e r e f o r e , as the place where the s a i n t s g a t h e r t o g e t h e r , 

seems t o have a d d i t i o n a l advantages, and i s the p r e f e r a b l e place 

f o r p r a y e r . 

Origen i s i n agreement w i t h Clement of A l e x a n d r i a , and 

o t h e r s , i n t e a c h i n g t h a t p r a y e r should be made f a c i n g e ast, towards 

th e s u n r i s e . (104) 

F i n a l l y , Origen asks h i s readers, Ambrose and T a t i a n a , . 

t o pray f o r him and read h i s t r e a t i s e w i t h indulgence, expressing 

the hope t h a t he mi g h t , a t some f u t u r e t i m e , "discourse again on 

the same su b j e c t w i t h g r e a t e r e x c e l l e n c e , depth and c l a r i t y " . (105) 

Thi s c o n c l u d i n g remark should a c t as a r e s t r a i n t on any attempt 

t o r e g a r d t h i s t r e a t i s e as Origen's l a s t and d e f i n i t i v e word on 

the s u b j e c t o f C h r i s t i a n p r a y e r . 

(Oif 



C H A P T E R S I X 

CONCLUSION 

So f a r , analyses have been made o f the e a r l i e s t 

s y s t e m a t i c accounts on the s u b j e c t o f pray e r advanced by C h r i s t i a n 

a u t h o r s . I n t h e i r d o c t r i n e o f prayer and p i e t y , the f o u r authors 

seem t o provide a u n i t e d w i t n e s s . Despite some d i f f e r e n c e s of 

emphasis or e x p r e s s i o n , they r e f l e c t a convergent s p i r i t u a l u n i t y . 

I t i s t h i s u n i t y which t h i s f i n a l chapter w i l l attempt t o b r i n g 

out by o f f e r i n g a s y n t h e s i s . ( 1 ) 

The main concerns o f the authors should be f i r s t o f a l l 

t a k e n i n t o account. The primary category f o r the two Alexandrians 

i s knowledge ( yV\»Jcri5, ) , but o n l y i n so f a r as t h i s i s r e l a t e d 

t o , and b u i l t on, f a i t h . Clement s t r e s s e s t h i s f o u n d a t i o n of 

f a i t h , and sees knowledge i n i t s r e l a t i o n t o the l i f e o f v i r t u e , 

which has i t s f u l f i l m e n t i n l o v e ( i y o t t T i ^ ) . The same i s also 

t r u e o f Origen. Knowledge i s d i r e c t e d towards the eventual v i s i o n 

of God. For both the Gospel "mystery" i s not an e x c l u s i v e c u l t i c 

m a t t e r as i t was f o r the g n o s t i c s , but c a t h o l i c and per s o n a l . 

The two C a r t h a g i n i a n a u t h o r s , i t must be s a i d , are e q u a l l y conscious 

o f " t h e mystery", even though t h e i r emphasis i s more p r a c t i c a l . 

The main s t r e s s i s l a i d on the experience of God's 

mystery i n a l l f o u r o f them and seems t o be t h e i r primary focus. 

T h e r e f o r e a r t i f i c i a l d i s t i n c t i o n s based on c e r t a i n secondary 

c o n s i d e r a t i o n s , such as t h a t the Alexandrians are more s p e c u l a t i v e 

t h a n the C a r t h a g i n i a n s , should not be made. Of course, i t i s no 

l e s s i m p o r t a n t t o draw out any d i f f e r e n c e s of emphasis or a t t i t u d e 

which do occur. The c e n t r a l f a c t remains t h a t our f o u r authors 

are f o u r d i s t i n c t witnesses t o the same mystery of God and t h e i r 

(OS 



a r t i c u l a t i o n s e x h i b i t remarkable a f f i n i t i e s . 

For Origen, the a b s o l u t e transcendence o f God and the 

c o r r e l a t i v e i m p o s s i b i l i t y o f man's knowledge o f Him l e f t t o 

h i m s e l f c o n s t i t u t e the s t a r t i n g - p o i n t i n h i s treatment o f the 

s u b j e c t o f prayer. However, he s t r e s s e s the grace o f God which 

i s made a v a i l a b l e t o men through Jesus C h r i s t and which makes 

such knowledge p o s s i b l e . (2) C l e m e n t . a n t i c i p a t e s Origen when 

he expounds the knowledge o f God which i s c o n f i n e d t o the 

C h r i s t i a n , who alone i s t r u l y devout, worshipping the t r u e God.(3) 

He, t o o , operates w i t h the category o f grace, which he has i n mind 

when he describes t h e C h r i s t i a n as r e c e i v i n g from the Son the 

knowledge o f the u l t i m a t e cause, and indeed of a l l t h i n g s . ( 4 ) 

T e r t u l l i a n speaks o f the "new covenant" and o f the "new grace o f 

God renewing a l l t h i n g s by the subsequent,.addition of the Gospel". (5) 

C y p r i a n also begins w i t h the Gospel, emphasising the coming o f the 

Son who shows C h r i s t i a n s the way^ so t h a t " i l l u m i n a t e d by the 

l i g h t o f grace", they might " h o l d t o the way of l i f e " . ( 6 ) I n 

each a u t h o r , t h e r e f o r e , the mystery o f God i s not spoken o f 

w i t h o u t r e f e r e n c e t o Jesus C h r i s t who r e v e a l s the new r e l a t i o n s h i p 

w i t h God opened up f o r men. I n each t r e a t i s e , the c e n t r a l f a c t 

o f C h r i s t i s the s e t t i n g f o r the author's d i s c u s s i o n o f prayer. 

The second p o i n t of agreement f o l l o w s immediately. I f 

the mystery o f God i s r e v e a l e d by C h r i s t , then C h r i s t i s revealed 

by t h e S c r i p t u r e s , which are the Word o f God. For these a u t h o r s , 

th e Bible;";acts as a governing p r i n c i p l e i n d e t e r m i n i n g the 

a u t h e n t i c t r a d i t i o n o f C h r i s t as opposed t o t h a t of the h e r e t i c s 

l i k e the Gnostics. As Origen says: 

"Christians,who b e l i e v e t h a t grace and t r u t h came by 
Jesus C h r i s t , and t h a t C h r i s t i s the T r u t h , do not 
take t h e i r knowledge o f how t o l i v e a good and blessed 
l i f e from any o t h e r source than the very words and 
t e a c h i n g o f C h r i s t . " ( 7 ) 



His d e v o t i o n t o the b i b l i c a l t e x t d e r i v e s from h i s c o n v i c t i o n t h a t 

the l i v i n g Word o f God, i s m y s t i c a l l y and i n s e p a r a b l y u n i t e d w i t h 

the Word o f S c r i p t u r e . T h i s p r i n c i p l e , a r t i c u l a t e d most c l e a r l y 

by O r i gen, i s ba s i c t o t h e o t h e r t h r e e a u t h o r s . A l l o f them 

acknowledge t h e normative r o l e of S c r i p t u r e , both e x p l i c i t l y and 

i m p l i c i t l y . This a p p l i e s p a r t i c u l a r l y t o the tea c h i n g on prayer 

which i s expounded on s t r i c t l y B i b l i c a l l i n e s w i t h a l l the 

r e l e v a n t b i b l i c a l t e x t s . 

Once a g a i n , t h e next p o i n t o f agreement f o l l o w s 

s t r a i g h t a w a y . Three o f these authors make extensive use o f the 

S c r i p t u r a l t e x t o f t h e Lord's Prayer, which they then take as 

t h e i r b a s i s f o r advancing t h e i r g e n e r a l d o c t r i n e o f prayer. 

Clement, who i s addressing h i m s e l f t o the educated classes of 

A l e x a n d r i a , f e e l s c o n s t r a i n e d not t o d i v u l g e y^«Jo-rt'j^tix t o a l l . (8) 

Yet, i n the course o f h i s d i s c u s s i o n on p r a y e r , he a l l u d e s t o the 

p e t i t i o n s of the Lord's p r a y e r . There i s no doubt t h a t f o r a l l 

f o u r o f them the Lord's Prayer i s prayer K<^T^ ^^o^»|V.(9) 

Two c e n t r a l t asks i n the f o r e g o i n g chapters have been, 

f i r s t l y , t o d i s c e r n the essence of pray e r , or i t s d e f i n i t i o n , i n 

each a u t h o r , and secondly, t o a s c e r t a i n t o what extent each author 

has stamped h i s own c h a r a c t e r on t h a t d e f i n i t i o n . T e r t u l l i a n 

speaks o f the dua l f u n c t i o n s ( o f f i c i a ) o f prayer (10) as being 

worship of God and man's p e t i t i o n . His background i n law 

e v i d e n t l y i n f l u e n c e s h i s i n t e r p r e t a t i o n o f C h r i s t i a n i t y and t h e r e f o r e 

o f p r a y e r . For him, prayer i s a duty ( o f f i c i u m ) , ( 1 1 ) by which 

t h e commandment (praeceptum) o f God i s f u l f i l l e d . ( 1 2 ) He assigns 

t o i t g r e a t power: "Prayer alone i t i s t h a t conquers God."(13) 

Furthermore, C h r i s t i a n prayer i s worship i n s p i r i t and i n t r u t h . 

The C h r i s t i a n ' s s a c r i f i c e o f prayer ("sacrificam.us orationem") 

/o7 



i s an o f f e r i n g ("hostiam") which i s God's own, and which he has 

a c t u a l l y p r o vided f o r h i m s e l f . (14) But u l t i m a t e l y , T e r t u l l i a n ' s 

d e f i n i t i o n o f p r a y e r i s t o be found i n the Lord's Prayer, which 

he v a r i o u s l y c a l l s " t he p r e s c r i b e d and r e g u l a r p r a y e r " , 

( " l e g i t i m a e t o r d i n a r i a o r a t i o " ) and the "new plan o f prayer", 

("novam o r a t i o n i s formam").(15) The d u a l f u n c t i o n o f C h r i s t i a n 

p r a y e r i s seen v e r y c l e a r l y i n t h i s p r a y e r . There i s , f i r s t o f 

a l l , t he addressing o f God as Father; and secondly, the p e t i t i o n i n g 

o f Him f o r those b e n e f i t s c o ntained i n the Lord's Prayer. A 

c e n t r a l p r e o c c u p a t i o n , f o r b o t h T e r t u l l i a n and Cyprian, i s the 

e t h i c a l i m i t a t i o C h r i s t i ; the C h r i s t i a n l i f e i s the i m i t a t i o n o f 

C h r i s t who performed the Father's w i l l p e r f e c t l y . For both o f 

them, p a r t of t h i s i m i t a t i o n c o n s i s t s i n the very words of the 

d o m i n i c a l p r a y e r . 

Cyprian's experience, t o o , l i e s behind .his t e a c h i n g . 

A bishop's p a s t o r a l concern i s everywhere e v i d e n t , pre-eminently 

i n h i s i n s i s t e n c e on concord, u n i t y and un a n i m i t y . He i s very 

conscious o f the Church as the r e a l i s a t i o n on e a r t h o f t h a t 

u n i t y which i s i n God. He sees the Church as the source o f u n i t y 

f o r C h r i s t i a n s and, through them, f o r the w o r l d . (16) Cyprian 

f o l l o w s h i s master, T e r t u l l i a n , by seeing i n the Lord's Prayer 

t h e essence o f t r u e , s p i r i t u a l p rayer. (17) He a l s o r e f e r s t o 

p r a y e r as "speaking i n the presence o f the Father", and of 

"ascending t o God w i t h the pray e r o f C h r i s t " . (18) Both these 

a u t h o r s s t r e s s t h a t i t i s of the essence o f prayer t h a t i t i s 

ta u g h t by God, thr o u g h C h r i s t . (19) I n saying t h i s , they draw 

out prayer's e s s e n t i a l givenness. True s p i r i t u a l p rayer i s g i v e n 

t o men by God. S i g n i f i c a n t l y , the God each speaks of here i s the 

T r i u n e God: 
"Let the Fath e r recognize the words o f His own Son 
when we make our re q u e s t s . Let Him who dwells w i t h i n 



our breast be a l s o i n our v o i c e . " (20) 

As prayer " d i d . . . r e c e i v e l i f e from h i s S p i r i t , 
so... i t ascends i n t o heaven, commending t o the 
F a t h e r the t h i n g s the Son has t a u g h t . " (21) 

I t i s obvious t h a t f o r these two a u t h o r s , prayer has a c l e a r 

T r i n i t a r i a n r e f e r e n c e . 

The c o n v i c t i o n t h a t prayer has been taught i s h e l d 

a l s o by Clement. For him, i t i s the Logos who i s the u n i v e r s a l 

t e a c h e r - o DKciotyi^yoS and « 2\».Sck «r KAOS (22). j ^ . 

p r e c i s e l y because the C h r i s t i a n g n o s t i c has f u l l knowledge o f 

God's g i f t s t h a t he honours God everywhere and always, " r e t u r n i n g 

thanks t o him f o r knowledge bestowed and the g i f t o f the heavenly 

c i t i z e n s h i p " . (23) For Clement, prayer i s e s s e n t i a l l y man's 

oyw-iAtoi (converse, communion, i n t e r c o u r s e ) w i t h God.(24) 

T h i s converse, which i s spoken o f as c o n t i n u a l , o f t e n i n v o l v e s 

r e q u e s t s . Sometimes, Clement r e f e r s t o i t as union w i t h the 

S p i r i t , and u l t i m a t e l y , as t h a t v i s i o n of God ( BCOJ^COL ) 

promised t o the pure o f h e a r t . Yet a t the same time, Clement 

does not i n any way o v e r l o o k the C h r i s t i a n ' s e t h i c a l d u t i e s . 

He too speaks o f l i v i n g i n accordance w i t h "whatever the Word 

e n j o i n s " , (25) and he emphasises a p a t h e i a and the l i f e of v i r t u e . 

I f Clement i s concerned w i t h t r u e knowledge l e a d i n g t o t r u e 

w o r s h i p , he n e v e r t h e l e s s i n s i s t s t h a t "the f i r s t p r o o f t h a t one 

knows God... i s t h a t one i n no way does wrong". (26) $he h a l l m a r k 

o f the p e r f e c t C h r i s t i a n i s c h a r i t y : a l o v e o f God and o f men. 

Prayer and e t h i c a l duty are c l o s e l y l i n k e d , , a s they are i n the 

C a r t h a g i n i a n a u t h o r s . 

I n the course of examining eu^\/| and T T ^ o C t v ^ v i 

i n the S c r i p t u r e s , Origen d i s t i n g u i s h e s two elements i n p r a y e r . 

F i r s t o f a l l . C h r i s t i a n prayer'.involves a vow, which i s an o f f e r i n g 

t o God; secondly, i t i n c l u d e s a request of something from God. 
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A l t h o u g h t h i s d i s t i n c t i o n i s couched i n d i f f e r e n t terms, i t 

would appear t o c o i n c i d e w i t h T e r t u l l i a n ' s d i s t i n c t i o n between, 

on the one hand, pra y e r as worship of God, which i s ; t h e o f f e r i n g 

o f g l o r y , and on the o t h e r , prayer as the p e t i t i o n of man. Origen 

a l s o r e f e r s t o pray e r as something g i v e n by God t o men, when he 

speaks o f the a s s i s t a n c e o f the Holy S p i r i t , who "prays too i n 

the h e a r t o f the s a i n t s " . (27) Origen i s such a powerfu l and 

g i f t e d person t h a t i t i s d i f f i c u l t t o i s o l a t e any one f a c t o r as 

h i s p e c u l i a r , c h a r a c t e r i s t i c c o n t r i b u t i o n t o the d o c t r i n e o f prayer. 

He combines, i n h i m s e l f , b i b l i c a l t h e o l o g y w i t h l o y a l t y to the 

Church, a r i g o r o u s i n t e l l e c t and e n q u i r i n g mind w i t h pious 

d e v o t i o n t o God, a passionate z e a l f o r the mysteries w i t h an 

e q u a l l y passionate p r e - o c c u p a t i o n w i t h the l i f e o f v i r t u e and 

a s c e s i s . With Origen, one i s l e f t w i t h an ever-growing c o n v i c t i o n 

t h a t i t would be a gross d i s s e r v i c e t o him t o e x a l t one q u o t a t i o n 

above the r e s t , o r one theme above the o t h e r s , o r , i n t h i s case, 

t o i s o l a t e one t r e a t i s e from the remainder o f h i s work. For 

Origen, the t h r e e aspects o f t h e C h r i s t i a n l i f e , moral, i n t e l l e c t u a l 

and c o n t e m p l a t i v e o r s p i r i t u a l , must be h e l d t o g e t h e r i n u n i t y . 

T h i s i s a judgement which the P e r i Euches r e p e a t e d l y c o n f i r m s . 

A l l f o u r a u t h o r s , t h e r e f o r e , present a harmonious 

w i t n e s s t o the essence or d e f i n i t i o n of prayer. I t i s converse 

w i t h God. I t s dual f u n c t i o n i s God's g l o r i f i c a t i o n and man's 

p e t i t i o n . I t i s g i v e n , o r t a u g h t , by God, through C h r i s t . And 

i t i s i n t r i n s i c a l l y l i n k e d w i t h the e t h i c a l l i f e , seen as the 

i m i t a t i o n o f C h r i s t . True t o say, each aut h o r does stsimp h i s 

own personal c h a r a c t e r on h i s d e f i n i t i o n of prayer, but not t o 

such an e x t e n t as t o d i s t o r t the f o r e - g o i n g c e n t r a l aspects. 

F i n a l l y , the God t o whom prayer must be o f f e r e d i s i n a l l cases 

the T r i une God. 
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Oulton f i n d s what he c a l l s "an im p o r t a n t d i f f e r e n c e " 

between T e r t u l l i a n and Origen, since "Origen speaks almost e n t i r e l y 

o f p r i v a t e p r a y e r , o f i n d i v i d u a l ' p r a y e r " , whereas T e r t u l l i a n 

"places prayer i n the co n t e x t o f t h e Church". (28) A f o r t i o r i , 

the same d i f f e r e n c e would presumably be found between Cyprian and 

Origen. A more adequate judgement than t h i s may be made. To do 

t h i s , i t w i l l be necessary t o analyse and evaluate each author's 

concept o f t h e Church. 

I t i s t r u e , as Oulton a s s e r t s , t h a t T e r t u l l i a n f i n d s i n 

the t i t l e 'Father', an i m p l i c a t i o n o f our Mother, the Church 

(mater e c c l e s i a ) ( 2 9 ) , and h i s t r e a t i s e does c o n t a i n many refer e n c e s 

t o the l i t u r g i c a l s e t t i n g of prayer - l i t u r g i c a l seasons. Church 

ordinances and customs. (30) T e r t u l l i a n c e r t a i n l y doesi|)lace 

p r a y e r v e r y much i n the conte x t o f the church. Even so, he a l s o 

teaches t h a t p r a y e r must be made " a t every time and place".(31) 

Origen, on the o t h e r hand, i s not w i t h o u t some s p e c i f i c references 

t o Church ordinances.(32) I n one chapter, he c o n t r a s t s prayer 

i n t h e synagogues w i t h prayer i n the churches, and teaches t h a t 

the l a t t e r i s r e q u i r e d of C h r i s t i a n s ; i n another, he discusses the 

s u p e r i o r i t y o f p u b l i c over p r i v a t e p r a y e r , a s u p e r i o r i t y which 

r e s u l t s frxjm the presence w i t h t h e p r a y i n g commvinity o f "the power 

o f Our Lord Jesus C h r i s t " , ( 3 3 ) t o g e t h e r w i t h h i s angels and s a i n t s . 

The presence o f angels and s a i n t s , t h a t i s , the s p i r i t u a l church, 

when C h r i s t i a n s come t o g e t h e r t o pray, i s f r e q u e n t l y mentioned by 

Origen. (34) Again, Origen c l e a r l y has the Church i n mind when 

he speaks of many who "come t o g e t h e r i n the same mind and hea r t 

and are made one body i n C h r i s t " . (35) 

Oulton seems t o assume t h a t , because Origen f a i l s t o 

mention the e x t e r n a l s o f p u b l i c worship as o f t e n as does T e r t u l l i a n , 

t h e r e f o r e Origen i s not as conscious as h i s contemporary of the 
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e c c l e s i o l o g i c a l dimension of prayer. However, i t does not 

seem a strong case to argue from silence to ei t h e r ignorance 

or a minimal i n t e r e s t . The converse i s often true. Danielo^ 

has i n f a c t demonstrated that Origen had a deep sense of the 

Church and i t s u n i t y , (36) even i f his s p i r i t u a l i s i n g tendency 

i n c l i n e d him to play dovm the importance of the Church's v i s i b l e 

aspect. (37) I t does not seem j u s t i f i a b l e therefore t o argue 

f o r the absence of any ec c l e s i o l o g i c a l dimension, f o r prayer i n 

Origen, w h i l s t f i n d i n g i t i n T e r t u l l i a n . What i s correct to 

stateiji however, i s that i n t h e i r doctrine of prayer, each author 

betrays h i s concept of the Church. T e r t u l l i a n and Cyprian are 

characterised by an "extremely concrete concept of the Church".(38) 

One example of t h i s i s to be seen i n t h e i r exegesis of "Thy 

Kingdom Come", which i s i n t e r p r e t e d more l i t e r a l l y than Origen, 

and w i t h greater emphasis on the f i n a l eschatological nature of 

the Kingdom. I n contrast, Origen i s more concerned with the 

s p i r i t u a l r e a l i t y of the Church than with i t s e x t e r n a l i t i e s . So, 

i t seems f a i r to conclude that i n both Carthage and Alexandria, 

stress i s placed on the necessary r e l a t i o n of.'prayer with the 

Church, even i f each operates w i t h a d i f f e r e n t emphasis on what 

i s important i n ecclesiology. 

This subject - the corporate nature of prayer i n these 

authors - may be pursued a l i t t l e f u r t h e r . Cyprian c l e a r l y 

s i t u a t e s praye/in the context of the Church, (39) and t h i s teaching 

appears to contain two strands. F i r s t of a l l , prayer i s not to 

be made "s i n g l y and i n d i v i d u a l l y " , but must be " f o r a l l " . ( 4 0 ) 

I t i s not to become an i n t r o v e r t e d , self-preoccupation. Rather, 

i t must have a ca t h o l i c reference. Secondly, prayer f o r Christians, 

he says, i s "public and common" ("publica et communis"). That i s , 

God's g i f t of t r u e , s p i r i t u a l prayer has been given only to h i s 
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Church, and the i n d i v i d u a l prays only as a member of the Church, 

so much so that even when he does pray " p r i v a t e l y " , he s t i l l 

employs the t i t l e "Our", not "My". For Origen, as we have j u s t 

seen, the most f i t t i n g context f o r prayer i s the praying 

community. Clement, although he speaks of the gnostic i n the 

sing u l a r , always situates h i s discussion i n the p l u r a l : 

"...we have good reason f o r honouring God by 
prayer... Further, we are bidden to worship and 
honour the Son and Word..."(41) 

On occasion, however, he does make e x p l i c i t mention of what i s 

assumed the rest of the time: 

"At any r a t e , our a l t a r here on earth i s the 
congregation of those who are devoted to the 
prayers, having, as i t were, one common voice 
and one mind." "Even i f he prays alone he has 
the chorus of saints bended w i t h him".(42) 

Yet again, a l l four authors are found to present a united witness 

to a b e l i e f held i n common, that prayer i s the p r i v i l e g e of the 

community of believers. 

This church i s precisely that community of believers 

to whom Christ has revealed the new t r u t h about the Fatherhood 

of God and the brotherhood of men. Each author emphasises the 

new character of C h r i s t i a n prayer, which i s determined by the new 

t i t l e of God revealed by Jesus Christ. The Old Testament did 

not know to c a l l God by the name of Father, but now Christ has 

made known to Christians both the p o s s i b i l i t y and the necessity 

of so addressing Him. Even Clement, who does not supply a 

det a i l e d exposition of the Lord's Prayer, where t h i s new t i t l e 

of God was f i r s t revealed, makes frequent mention of the Father 

"whom (Christians) have';_^learned to know". (43) 

The c o r o l l a r y of God's new name i s man's new r e l a t i o n 

ship. God has been revealed as man's Father: man, i n t u r n has 

become God's son. Each author draws out the moral implications 
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f o r man of t h i s new r e l a t i o n s h i p . The m o r a l i s t i c i n t e r p r e t a t i o n 

of the f i r s t p e t i t i o n has been observed. Man must behave as 

b e f i t s h i s new r e l a t i o n s h i p , or a l t e r n a t i v e l y , i n Origen, h i s 

l i f e must f i r s t ^ p u r i f i c J so as to be worthy to address God as 

Father. Apart from the exegesis which derives from the address, 

frequent mention occurs i n a l l the authors of the intimate u n i t y 

of prayer and l i f e , of word and act i o n . Christian prayer gives 

man the r i g h t to address God as Father and imposes on him the 

o b l i g a t i o n of l i v i n g as a son of the Father. 

As one might expect, a l l the authors teach the di r e c t i v e s 

f o r prayer found i n the New Testament. They a l l emphasise prayer 

" i n secret" (44) and advocate the avoidance of vain r e p e t i t i o n . ( 4 5 ) 

They each take up Paul's i n s t r u c t i o n to "pray without ceasing",(46) 

usually w h i l s t r e f e r r i n g to the three set hours f o r prayer which 

t r a d i t i o n seems to have l a i d down.(47) The need f o r the 

r e c o l l e c t i o n of God i s taught, as also i s h u m i l i t y , s i n c e r i t y and 

reverence on coming to prayer. (48) A l l agree that forgiveness 

and r e c o n c i l i a t i o n w i t h one's brother must precede prayer.(49) 

The f a i t h and t r u s t which the New Testament requires of Christ's 

followers i s developed by each. T e r t u l l i a n asserts that "God 

i s a hearer, as he i s a discerner, not of the voice but of the 

heart " . ( 5 0 ) Cyprian teaches the same, basing himself on Jeremiah: 

" I am a God nigh at hand, and not a God afar o f f . " ( 5 I ) Both 

authors bear witness here to the true Christian conception of 

God that he i s everywhere present. Origen seems to have t h i s 

thought i n mind when he refers to "the Word of God who stands 

i n the midst of those who know him not". (52 ) Clement says that 

the Father i s " n i g h at hand", and "never ceases to l i s t e n to the 

inward converse of the heart". ( 5 3 ) The nearness of God to the 

one who prays i s unanimously attested. 



I t i s perhaps i n t h e i r i n t e r p r e t a t i o n of Paul's 

i n s t r u c t i o n to pray unceasingly that these authors reveal an 

important aspect of t h e i r doctrine of prayer. T e r t u l l i a n f i r s t 

mentions the i n s t r u c t i o n only i n passing, ( 54 ) but i n his f i n a l 

encomium on the power of prayer, he r e f e r s to Christians praying 

w h i l s t awaiting the angels trumpet. Prayer i s universal -

"the whole creation prays" - and i t i s the ultimate a c t i v i t y f o r 

the time before the end of the world. Cyprian's work reaches 

i t s climax i n praise of continual prayer: 

"Let us... i m i t a t e t h a t which we are destined to 
be... Since we are to pray arid give thanks to 
God f o r ever, l e t us not cease here also to o f f e r 
prayers and thanksgiving." (55) 

Prayer i s conceived of as a movement back to our true nature. 

"Prom the terms of the prayer," he says elsewhere, r e f e r r i n g of 

course to the Lord's Prayer, man learns "to know what manner of 

man he ought to be." (56) Clement frequently refers to continual 

prayer, (57) i n terms which almost suggest an i d e n t i f i c a t i o n 

between prayer and l i f e . Origen no less e x p l i c i t l y combines 

prayer with the l i f e of v i r t u e : 

"The man who l i n k s together h i s prayer with deeds 
of duty and f i t s seemly actions w i t h his prayer 
i s the man who prays without ceasing..."(58) 

This lesson i s i n f a c t derived from the terms of the Lord's Prayer, 

which teaches, i n the t h i r d p e t i t i o n , the intimate r e l a t i o n s h i p 

between prayer and l i f e . I n a l l these authors, prayer i s not 

an optional a c t i v i t y but something i n t r i n s i c to man's true nature, 

by means of which he sees the t r u t h about himself, and moreover, 

a c t u a l l y r e a l i s e s h i s true c a l l i n g . Evident here i s the 

sacramental nature of prayer, according to v/hich the man who prays 

i s a c t u a l l y brought i n t o communion with the God to whom he prays. 

This i s confirmed i n the area of prayer's e f f i c a c y . 
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The terms of the Lord's Prayer indicate that prayer's 

e f f i c a c y i s l i m i t e d t o those requests which i t o u t l i n e s , together 

w i t h those which are modelled on i t . Furthermore, prayer can 

only be ef f i c a c i o u s i f a man's l i f e i s morally conformed to the 

v i r t u e s , especially the v i r t u e of forgiveness and r e c o n c i l i a t i o n . 

"Prayer i s hypocrisy i f a man's l i f e does notjjemplify his 

a s p i r a t i o n i n prayer." (59) I n t h i s too, these authors are i n 

d i r e c t c o n t i n u i t y w i t h the C h r i s t i a n t r a d i t i o n . I n a d d i t i o n , 

each stresses both the objective and subjective r e s u l t s of prayer. 

Origen suggests that even i f prayer was powerless to secure 

objective b e n e f i t s , i t i s nevertheless of great advantage to 

the man who prays, who "obtains no ordinary r e s u l t " . For regular 

prayer keeps him from s i n , and encourages the practice of the 

v i r t u e s . (60) For Origen, prayer's e f f i c a c y i n the objective 

realm i s to be judged according to his p r i n c i p l e of the subject 

of prayer. I f Christians must ask f o r .^reat and heavenly things, 

as he i n s t r u c t s , then i t i s i n the order of these s p i r i t u a l 

r e a l i t i e s that the r e a l e f f i c a c y of prayer must be sought - i n 

the hallowing of God's Name, the coming of His Kingdom, and the 

performing of His W i l l . But then, the objective and the 

subjective are becoming i d e n t i f i e d , f o r these p e t i t i o n s are to 

be r e a l i s e d " i n us". T e r t u l l i a n and Cyprian teach the same. 

Prayer operates by bringing one to see his s i t u a t i o n from the 

divine perspective. As Clement says, "Certainly prayer i s a test 

of the a t t i t u d e of the character towards what i s f i t t i n g . " ( 6 1 ) 

Prayer's e f f i c a c y i s a fun c t i o n of the true r e l a t i o n s h i p between 

man and God. Man i s not attempting to manipulate God, but rather 

to bring himself i n t o harmony w i t h the divine W i l l . And, as we 

have seen, God's w i l l as precept i s accomplished only by means 

of His w i l l as power. Not only does God supply the form and 



content of prayer, but He i s also the source of i t s e f f i c a c y . 

" I t i s w i t h i n the prayer which God ordains that man's o r i e n t a t i o n 

to l i f e f i n d s i t s a c t u a l i s a t i o n . " (62) This i s once again the 

sacramental model. (63) Prayer i s not simply a human a c t i v i t y , 

f o r i t begins with God's own i n i t i a t i v e and i t becomes man's 

p a r t i c i p a t i o n i n His grace or divine l i f e , by means of the words 

and power of His prayer. 

The doctrine of prayer i n Third Century C h r i s t i a n 

A f r i c a i s indeed a profound and e x c i t i n g doctrine. The points 

on which our four authors present an harmonious witness can now 

be siammarised: 

1. Christians have been given the r i g h t to address God by His 

new name of "Father". This i s the b i b l i c a l witness. 

2. This r i g h t of address and the Christians' confidence Before 

God (TTc^^^v^o-Let) i s given to them by Christ. 

3. Prayer i s given to man by God through Christ. 

4. The Holy S p i r i t , or the grace of God, assists man i n prayer. 

5. The prayer taught by Ch r i s t , the Lord's Prayer, forms the basis 

and model f o r a l l true C h r i s t i a n prayer. 

6. The authors derive t h e i r teaching on prayer from the Scriptures. 

7. C h r i s t i a n prayer demands an asceticism or t r a i n i n g i n the l i f e 

of v i r t u e - the i m i t a t i o C h r i s t i . So Christian prayer and 

the C h r i s t i a n l i f e are almost i d e n t i f i a b l e . 

8. C h r i s t i a n prayer i s converse with God. 

9. C h r i s t i a n prayer has two functions: 

(a) the worship of God; 

(b) man's p e t i t i o n . 

10. Prayer i s necessary f o r the Ch r i s t i a n . 

11. C h r i s t i a n prayer i s prayer " i n the Church" - i t has a 

corporate nature. 
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12. C h r i s t i a n prayer must r e f l e c t the ca t h o l i c dimension -

i t must be " f o r a l l " and not s e l f i s h l y determined. 

13. C h r i s t i a n prayer must ask f i t t i n g things of God. This 

w i l l determine the e f f i c a c y of prayer. 

14. C h r i s t i a n prayer i s meant not to change God but to change 

the man who prays, and i t w i l l do so. 

15. Prayer i s i n t e r i o r - i t arises from f a i t h . 

16. Christians must carry out Paul's i n s t n i c t i o n to pray without 

ceasing: the whole of l i f e must become prayer. 

17. C h r i s t i a n prayer i s a movement back to man's true nature, 

or an i m i t a t i o n of that which man i s destined to be. 

18. Clement and Origen teach that the goal of prayer i s 

equivalent to the goal of man's l i f e : the v i s i o n of God 

( 9CVJ^CP<. ) , union with the S p i r i t , and d e i f i c a t i o n ( ScwcrtS ), 

19. Prayer i s sacramental: by the grace of God, i t brings about 

what i t s i g n i f i e s , v i z . , r e l a t i o n s h i p or communion between 

the Creator and His creature. 

20. There i s i n a l l the authors an intimacy between prayer and 

f a i t h , between p i e t y and dogma. Theology and prayer are one. 

The precept of Evagrius Ponticus i s anticipated: 

" I f you are a theologian, you w i l l t r u l y pray, 
and i f you t r u l y pray, you are a theologian." ( 6 4 ) 

A few words of conclusion remain. F i r s t of a l l , i t 

i s of no small significance to today's theologian that these 

authors, i n t h e i r doctrine of prayer, do not t r e a t of prayer's 

r e l a t i o n s h i p w i t h the Sacraments, and more especially with the 

Eucharist. They make only passing references. I f an explanation 



of t h i s could be given i t might assist modern discussion, i n 

the Church, on the r e l a t i v e importance f o r the Christian l i f e 

of prayer and sacrament. Perhaps t h i s study has opened up 

possible avenues f o r an explanation. Two a l t e r n a t i v e s seem to 

suggest themselves. E i t h e r , these authors omit any mention of 

the Eucharist because i t i s i r r e l e v a n t to t h e i r discussion of 

prayer, or, t h e i r r e l a t i v e silence betokens a conviction on 

t h e i r part that prayer and sacrament were not two separate 

r e a l i t i e s . I n the l a t t e r case, they would have seen t h e i r 

doctrine of prayer as incl u d i n g the sacramental aspect of Christian 

l i f e . I f the analysis of the foregoing chapters i s correct, the 

espousal of the second explanation would seem j u s t i f i e d . The 

teaching of these authors on unceasing prayer, and t h e i r teaching 

on prayer as o y ^ i t A C o i (communion), and as the i m i t a t i o n of that 

which man i s destined to be, contains much a f f i n i t y w ith language 

subsequently used of the sacraments. 

Secondly, i t has seemed j u s t i n t h i s study to show the 

harmony of the doctrine presented by these authors, even when 

they d i f f e r i n t h e i r terminology. The s p i r i t u a l i t y to which they 

bear united witness would seem to give the l i e to the d i s j u n c t i o n 

which appears throughout Heiler's great work Prayer, between 

"prophetic" prayer which he sees as b i b l i c a l and Ch r i s t i a n , and 

"mystical" prayer, which he assigns to Neo-platonism. These 

authors would not admit of any such separation. 

F i n a l l y , modern man f i n d s himself t o r n , i n worship, as 

i n l i f e , between i n d i v i d u a l i t y and community. Florovsky 

expresses t h i s succinctly when he says: 

"There i s an essential d u a l i t y i n Chri s t i a n existence. 
C h r i s t i a n i t y stands by personal f a i t h and commitment, 
and yet C h r i s t i a n existence i s i n t r i n s i c a l l y corporate: 
to be C h r i s t i a n means to be i n the Community, i n the 
Church and of the Church."(65) 

i n 



These four authors do not admit of prayer apart from the 

community of believers. The necessary tension between 

i n d i v i d u a l , p r i v a t e prayer and communal, public prayer i s 

maintained, by a r e f u s a l t o see the i n d i v i d u a l otherwise than 

i n terms of h i s membership of the church. Perhaps t h e i r 

doctrine of prayer may suggest the foundations f o r a true 

C h r i s t i a n , s u b j e c t i v i t y , as over against the false subjectivisms 

of modern l i f e , which tend to polarise i n e i t h e r some form of 

in d i v i d u a l i s m or some model of t o t a l i t a r i a n i s m . I f man i s 

today s u b s t i t u t i n g himself as the measure of his own maturity 

and f u l f i l m e n t , then the doctrine of prayer, as found i n these 

authors, w i l l help man to r e t u r n to a genuine dependence on God -

th a t i s , the acknowledgement of his status as a son of God, and 

hi s vocation, i n common w i t h a l l men, to c a l l God Father - as 

the only way to true maturity. 

I t has been the i n t e n t i o n of the author that t h i s 

study should contribute to the search, i n a l l parts of the Church, 

both East and West, Protestant, Orthodox and Catholic, f o r a t r u l y 

ecumenical C h r i s t i a n theology. 

Let us conclude w i t h the words of Paul Evdokimov.;-

" I n the immense cathedral which i s the universe of God, 
each man, whether scholar or manual labourer, i s called 
to act as the p r i e s t of his whole l i f e - to take a l l 
that i s human, and to t u r n i t i n t o an o f f e r i n g and a 
hymn of g l o r y . " 

" I t i s not enough to possess prayer: we must become 
prayer, we must be prayer - prayer incarnate. I t 
i s not enough to have moments of praise; our whole 
l i f e , every act and every gesture, even a smile, must 
become a hymn of adoration, an o f f e r i n g , a prayer. 
We must o f f e r not what we have but what we are." (66) 
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CHAPTER TWO : TERTULLIAN 

Notes 

1. Johannes Quasten, Patrology. v o l . 2, p. 296. Bardenhewer 
also dates the t r e a t i s e to "the Catholic period of his l i f e " , 
Patrology. p. 186. A. Hamman dates i t between 200 and 206, 
making the same observation as Bardenhewer,. i n Gustave Bardy, 
La Vie S p i r i t u e l l e d'apres les Peres des t r o i s premiers 
sxecles, tome I I , p. 167. (The chapter on T e r t u l l i a n was 
added by A. Hamman to Bardy's o r i g i n a l work). Ernest Evans 
decides that there are not enough references to date i t 
p r e c i s e l y , and he locates i t "during the early years of the 
t h i r d century", i n T e r t u l l i a n ' s Tract on the Prayer. Text and 
Tra n s l a t i o n w i t h I n t r o d u c t i o n and Notes, by Ernest Evans, 
(london, SPCK, 1953), p. x i . 
The. text, of .the De Oratione i s given i n Corpus Scriptorum 
Ecclesiasticorum Latinorum, (ed., Reifferscheid and Wissowa), 
(Vienna, 1890), v o l . XX, pp. 180-200. The t r a n s l a t i o n 
employed i s that of Ernest Evans, mentioned above. 

2. Quasten, op. c i t . . p. 297. 
Before proceeding to a det a i l e d examination of t h i s t r e a t i s e , 
a few words of i n t r o d u c t i o n to T e r t u l l i a n and his thought are 
necessary. For t h i s , A. Hamman's chapter, already mentioned, 
i s relevant. Use has also been made of the a r t i c l e on 
T e r t u l l i a n i n the Dictionary of C h r i s t i a n Biography and 
L i t e r a t u r e , (ed., Wace and p i e r c y ) , (London, 1911), and of 
the work by H.B. Timothy, The Early C h r i s t i a n Apologists and 
Greek Philosophy, of which chapter three i s devoted to T e r t u l l i a n . 
I n h i s youth, T e r t u l l i a n had received an excellent academic 
t r a i n i n g i n law and r h e t o r i c , which was l a t e r to influence and 
determine h i s j u r i d i c a l i n t e r p r e t a t i o n of C h r i s t i a n i t y . (See 
Tixeront, History of Dogmas, v o l . 1, p. 305). A tendency 
towards s t r i c t d i s c i p l i n e marked hi s en t i r e l i f e , , s o much so 
that h i s f i e r y temperament and rigorous outlook eventually 
took root i n Montanism. Hamman, explaining the reason f o r 
T e r t u l l i a n ' s i n i t i a l conversion to C h r i s t i a n i t y , says: 
" T e r t u l l i e n cherche moins une doctrine pour son e s p r i t , a l a 
maniere de Clement ou d'Origene, qu'une d i s c i p l i n e pour sa 
v i e . " (op. c i t . . p. 164-5)- Bouyer i s of the opinion that 
i t was T e r t u l l i a n who f i r s t proclaimed C h r i s t i a n i t y ' s r e f u s a l 
of the world, long before monasticism, f o r he expresses 
"the r e a l i t y e s s e n t i a l l y contained i n the Chr i s t i a n f a i t h 
which refuses to lend i t s e l f to any compromise with the world, 
which cannot make a d e f i n i t i v e and f i n a l peace with i t . " 
(Louis Bouyer, The S p i r i t u a l i t y of the New Testament and the 
Fathers. which i s volume 1 i n h i s History of C h r i s t i a n S p i r i t 
u a l i t y , p. 453). T e r t u l l i a n ' s nvimerous moral t r e a t i s e s , i n 
which he exhorts the f a i t h f u l to pe r f e c t i o n , often witness to 
an i d e a l approaching heroism. 
I n h i s a t t i t u d e to Greek i n t e l l e c t u a l i s m , T e r t u l l i a n was 
f i e r c e l y i n t r a n s i g e n t . He accused the philosophers of being 
s t u p i d l y curious of n a t u r a l phenomena, instead of d i r e c t i n g 
t h e i r c u r i o s i t y towards t h e i r Creator. (See Ad nationes. 
I I , IV; ANCL, v o l . 11, p. 473). True wisdom, according to 
T e r t u l l i a n , derived from the fear of God. (See Ad nat. I I , I I ; 
ANCL, v o l . 11, p. 4 6 5 - 6 ) . The school of heaven i s the school 
f o r C h r i s t i a n s , asserts T e r t u l l i a n , (see De Anima. I , 5-6: 
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2 . "...Christianae sapientiae....Haec sapientia de schola c a e l i . . . " ) . 
(cont.) making very clear what he regards as h i s presuppositions. 

Furthermore, Christians are to know, only according to the 
r u l e of f a i t h : "Adversus regulam ( f i d e i ) n i h i l scire omnia 
s c i r e est." (De Praes. Haer. XIV, 4 , 5 ) . I n what would seem 
to be his b a t t l e - ^ r y against Greek philosophy, T e r t u l l i a n 
exclaims: "What has Athens to do w i t h Jerusalem? What concord 
i s there between the Academy and the Church? The Christian's 
i n s t r u c t i o n comes from the porch of Solomon who taught -ftiat the 
Lord should be sought i n s i m p l i c i t y of heart. Away with a l l 
e f f o r t s to produce a mottled S t o i c - P l a t o n i c - d i a l e c t i c C h r i s t 
i a n i t y ! Where i s there any likeness between the C h r i s t i a n 
and the philosopher; between the d i s c i p l e of Greece and the 
d i s c i p l e of heaven; between the man whose object i s fame and 
the man whose object i s l i f e ; between the t a l k e r and the doer; 
between him who p u l l s down and him who builds up; between the 
f r i e n d and the foe of er r o r ; between one who corrupts the 
t r u t h and one who restores and teaches i t ? " (De Praes. Haer. 
V I I , 9 - 1 1 , quoted by Timothy, op. c i t . . p. 58. See also 
Apol. XLVI, 18), 

I t i s r i g h t to stress T e r t u l l i a n ' s r i g o r i s t a t t i t u d e i n 
m o r a l i t y , and h i s negative a t t i t u d e towards philosophy. 
Unfortunately, a f u l l treatment of h i s theology cannot be 
given here. However, one chapter of h i s t r e a t i s e Adversus 
Marcionem deserves mention f o r i t s o r i g i n a l i t y of thought and 
beauty of expression. In^chapter twenty-seven, w h i l s t des
c r i b i n g the h u m i l i t y of God i n becoming man, T e r t u l l i a n asserts 
th a t "nothing i s so worthy of God as the salvation of man". 
I t i s often said that mysticism and contemplation do not f i g u r e 
i n T e r t u l l i a n , and that he i s more concerned with morality 
and ascesis, eg., Hamman, op. c i t . . p. 166. The f o l l o w i n g 
quotation, taken from the same chapter, seems to bear t h i s out: 
"God entered i n t o converse w i t h man, so that man might be 
taught how to act l i k e God. God treated on equal terms with 
man, so that man might be able to t r e a t on equal terms w i t h 
God. God was found to be small, so that man might become 
very great." 

3. R.L. Simpson, The I n t e r p r e t a t i o n of Prayer i n the Early Church, 
p. 22 . Also Evans, " I n t r o d u c t i o n " , p. x i . See also James 
M o f f a t t , " T e r t u l l i a n on the Lord's Prayer", i n The Expositor, 
v o l . X V I I I , ( J u l y , 1919) , p. 26 . . The commentators suggest 
that t h i s homily may have been given i n , or inspired by, the 
ceremony of i n i t i a t i o n , during which the t r a d i t i o (handing 
over) of the Lord's Prayer to the catechumens occurred. See 
chapter one, note. (49 ) above. Paul Monceaux describes the 
scene: "Ce j o u r - l a , apres une courte exhortation, l e pretre 
r e c i t a i t solennellement I'oraison dominicale, en s'arretant 
a chaque phrase pour l a commenter; et i l en degageait les 
conclusions dans un p e t i t discours f i n a l . " H i s t o i r e 
l i t t e r a i r e de I'Afrique chretienne depuis les origines 
jusqu'a 1 'invasion arabe, v o l . 1 , (Paris, 1901) , p. 3 7 1 . 
The f i r s t part of T e r t u l l i a n ' s t r e a t i s e seems, to contain 
precisely these elements. See also Christian Worship: i t s 
O r i g i n and Evolution. L. Duchesne, (translated by McClure), 
p. 302. Several of St. Augustine's sermons, ( 5 6 - 5 9 ) , 
were composed f o r the ceremony of the t r a d i t i o of the Lord's 
Prayer, 

4 . De Oratione, 1; "novam o r a t i o n i s formam". 
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5. The t i t l e s of these d i v i s i o n s are taken mainly from Evans' 
" I n t r o d u c t i o n " , pp. x i i - x i i i , w ith minor changes and 
abbreviations. 

6. At times, the subjects of these chapters which follow seem 
comparatively t r i v i a l . For example, T e r t u l l i a n devotes a 
t o t a l l y disproportionate aimount of space to the question 
regarding the wearing of v e i l s . 

7. Evans, op. c i t . . p. x i i i ; Simpson, op. c i t . . p. 24. 

8. Evans, op. c i t . . p. x i v . 

9. Quasten, Patrology. v o l . 2, p. 353. 

10. Simpson, op. c i t . . p. 39. But see P.E. Vokes, "The Lord's 
Prayer i n the F i r s t Three Centuries", i n Texte und Unter
suchungen. 107, (1970), pp. 253-260, who argues that the 
Lord's Prayer did not hold i n Ch r i s t i a n l i f e and thought of 
that time the predominant p o s i t i o n which i t now holds. 

11. De Orat., 1. 

11a. Loc. c i t . 

12. Loc. c i t . I t seems that the two L a t i n words Seiroo and Ratio 
are used by T e r t u l l i a n to convey the f u l l force of the Greek 
term Aoyos . See Appendix A. 

13. Loc. c i t . 

14. De Oratione. 9. 

15. Loc. c i t . 

16. De Oratione. 1. See Mt. 6:7-8. 

17. See, eg., the a r t i c l e on "Prayer", i n the Oxford Classical 
Dictionary, p. 728. The prayer of Chryses i n the I l i a d , I , 
3 7 f f . , contains an address to the god i n "complimentary 
phrases: 'thou of the s i l v e r bow...mighty Lord of Tenedos'. 
He then reminds Apollo of his own acts of p i e t y , and f i n a l l y 
makes h i s p e t i t i o n , that the God s h a l l avenge him on the 
Greeks." Such prayer was often also "accompanied by other 
acts of worship (generally s a c r i f i c e ) . " O.C.D. 

18. De Oratione. 14. 

19. Loc. c i t . 

20. De Orat.. 1. 

21. De Orat., 2. Simpson's t r a n s l a t i o n of merito f i d e i as 
"reward to f a i t h " seems preferable to Evans' "work of f a i t h " . 
Evans' comment here i s that the phrase means " l i t e r a l l y , 
'desert of f a i t h ' , but by metonymy the work by which merit i s 
acquired." (Op. c i t . . p. 45)• Simpson feels that " t h i s 
assumption of a metonymical f i g u r e of speech disrupts the u n i t y 
of t h i s chapter's development". (Op. c i t . . p. 45-6). As 
Simpson goes on to say, T e r t u l l i a n immediately continues that 
the reward (meritum) of t h i s f a i t h i s t h i s form of address. 
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21. "The r i g h t t o address God as Father i s the reward which i s 
( c o n t . ) g i v e n t o f a i t h , " (Simpson, p. 4 6 ) , and T e r t u l l i a n r e i n f o r c e s 

t h i s by q u o t i n g . f r o m John's Prologue: "To those who b e l i e v e d 
i n him, he gave power t o be c a l l e d sons o f God." Jn. 1:12. 

22. De Orat., 2. 

23. M o f f a t t , op. c i t . , p. 28. 

24. De Orat., 2. 

25 . Cf., Von Rad, Old Testament Theology, where he says: "A man's 
name was not looked on as something a d d i t i o n a l t o h i s person
a l i t y , . . . on the c o n t r a r y , i t contained an e s s e n t i a l p a r t o f 
h i s n a t u r e , and was a t times looked on as h i s double." ( V o l . 2, 
p. 8 3 ) . M a r t i n Noth i n h i s Exodus Commentary w r i t e s : 
"For i n a n c i e n t E a s t e r n thought the name o f the person who 
e x i s t e d was a necessary p a r t o f h i s e x i s t e n c e , and one knew 
o f a r e a l i t y , o n l y i f one was able t o pronounce i t s 'name'." 
(p . 4 2 ) . So a l s o , Peake's Commentary on the B i b l e : "The name 
i s , t o p r i m i t i v e t h o u g h t , an e s s e n t i a l p a r t o f the p e r s o n a l i t y ; 
t o know i t i s t o get i t s bearer i n t o one's power...This a p p l i e s 
t o gods as w e l l as men. Great pains are taken i n prayer t o 
secure t h a t r i g h t names s h a l l be employed, not simply t h a t 
t h e d e i t y i n t e n d e d s h a l l be reached, but t h a t pressure may be 
brought upon him by the e f f i c a c y o f t h e i r use." ( p . 160, 
commentary on Gen. 3 2 : 2 2 f f . ) . 

26 . Lewis and Short's L a t i n D i c t i o n a r y i n c l u d e s both the concept 
o f l o v e and t h a t o f a u t h o r i t y i n i t s d e f i n i t i o n o f p a t e r , 
(pp. 1313-1314). 

27. Simpson, op. c i t . , p. 47. 

28. De Orat.. 2. 

29. Evans, op. c i t . , p. 46 , i n h i s note. 

30. C y p r i a n , On the U n i t y o f the Church. 6 . 

3 1 . De Orat.. 2. The phrase cum s u i s would seem t o r e f e r t o the 
C h r i s t i a n community o f the Church. 

32. See chapters 11 and 12 of De Oratione f o r f u r t h e r e l a b o r a t i o n 
o f the i n d i s p e n s a b l e r e l a t i o n s h i p between l i f e and prayer. 

33 . De Orat.. 2. 

34. I b i d . . 3 . 

35. Evans, op. c i t . , p. 46 , i n h i s note. The i m p l i c a t i o n s o f 
t h i s phrase f o r T r i n i t a r i a n t h e o l o g y are worthy o f note, 
a l t h o u g h t h e r e i s some doubt r e g a r d i n g the t e x t here. 

36. De Orat.. 3. 

37. Loc. c i t . 

38. Loc. c i t . 

39. Cf., Evans, " I n t r o d u c t i o n " , where he says: " t h a t the changed 
o r d e r i s not due t o a mere s l i p o f memory....appears from 



39. T e r t u l l i a n ' s own argument, i n which he shows how the one clause 
( c o n t . ) depends upon the o t h e r . . . . t h e changed or d e r i s due t o T e r t u l l i a n 

h i m s e l f who saw the connection o f thought i n t h i s way and a l t e r e d 
t h e t e x t a c c o r d i n g l y . " p. x i v - x v . 

40. M o f f a t t , op. c i t . , p. 32, note 1, where he says t h a t "the 
o m i s s i o n o f s i c u t was e v i d e n t l y common i n the A f r i c a n Church." 

41. De O r a t . . 4. 

42. Cf., Augustine, E n c h i r i d i o n . XXX, 115: " s i c u t i n caelo et i n 
t e r r a , quod non absurde quidam i n t e l l e x e r u n t . i n s p i r i t u e t 
i n c o r p o r e . " 

43. De Orat.. 4. 

44. L O G, c i t . 

45. See K u r t von F r i t z , "Greek Prayers", i n The Review of R e l i g i o n . 
Nov. 1945, pp. 5-39, from which the f o l l o w i n g q u o t a t i o n s are 
t a k e n . The most s i g n i f i c a n t aspefi^t of Greek r e l i g i o n seems 
t o be the impassable g u l f between men and the gods. Von F r i t z 
speaks o f the s p e c i a l concept o f the r e l a t i o n between gods 
and human beings which Greek r e l i g i o n had developed i n i t s 
h i g h e r forms. "This concept i m p l i e s a g u l f between gods and 
m o r t a l s which cannot be b r i d g e d from e i t h e r s i d e . Hence i t 
i m p l i e s a c e r t a i n remoteness of the gods. Yet, a t the same 
t i m e , the Greek gods, a t l e a s t o u t s i d e o f philosophy, are a l s o 
n e a r e r t o men t h a n i n m o n o t h e i s t i c and s t r i c t l y m o r a l i s t i c 
r e l i g i o n s , because they are more s i m i l a r t o them." (p. 16) 
As w e l l as "the a l o o f n e s s o f the gods which determines a l l 
t h e i r r e l a t i o n s w i t h human beings", von F r i t z also speaks o f 
a corresponding " u n e n c r o a c h a b i l i t y o f the innermost core and 
k e r n e l o f the human i n d i v i d u a l by the gods", ( p . 14) 
Speaking a g a i n o f t h i s 'Impassable g u l f " between the gods and 
men, he says t h a t " i t i s a l s o expressed by the famous i n s c r i p 
t i o n of the temple a t D e l p h i , y^wSt B-eoturo/, which c e r t a i n l y 
does, not mean t h a t a person should t r y t o g a i n a metaphysical 
i n s i g h t i n t o h i m s e l f which i s i d e n t i c a l w i t h the god o f the 
u n i v e r s e , b u t , ^ u i t e the c o n t r a r y , has t o be supplemented t o 
yvus»0c ceoioroV vtrSguitroS wv ('know t h a t you are a human being 
and not a god,' o r more s i m p l y , 'know your p l a c e ' ) . . . . t h e 
g e n e r a l a t t i t u d e o f the Greeks o f the c l a s s i c a l p e r i o d seems 
t o i n d i c a t e t h a t , t o them, a prayer seeking a m y s t i c union 
w i t h a god would have seemed impious, r a t h e r than an expression 
o f the h i g h e s t p i e t y . " ( p . 10) Again, "however g r e a t the 
mutual l i k i n g and f r i e n d s h i p , even c o m p l i c i t y , between a god 
and a human being may be, the d i s t a n c e between god and m o r t a l 
i s always c a r e f u l l y observed. I n f a c t , the more s u b t l e the 
p r a y e r s become, the g r e a t e r care i s t a k e n not t o encroach i n any 
way upon the i n d i v i d u a l freedom of d e c i s i o n o f a god. There 
i s no o l d o r new 'testament' i n a n c i e n t Greek r e l i g i o n , no 
pact or t r e a t y between a god and h i s chosen people, or human
k i n d . A Greek god cannot be bound. I n t h i s r e s p e c t , the 
Greek gods are more remote than i n most m o n o t h e i s t i c r e l i g i o n s . 
On the o t h e r hand,...the Greek gods are nearer because more 
human." ( p . 23) This same p o i n t i s again emphasised: 
"The g u l f between gods and m o r t a l s which makes i t i m p o s s i b l e 
f o r e i t h e r o f them t o encroach upon the other's innermost 
p e r s o n a l i t y , remains unbridged." ( p . 36) 

46. De O r a t i o n e . 4. 
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47. De O r a t i o n e . 4 . 

48. Loc. c i t . 

49 . Loc. c i t . 

50. See M o f f a t t , op. c i t . . p. 33« 

5 1 . De Orat.. 4 - a l l t h r e e q u o t a t i o n s . 

5 2 . See Simpson, op. c i t . , p. 88 . 

53 . M o f f a t t , op. c i t . . p. 32. 

54 . Simpson, op. c i t . . p. 88 . 

55 . De Orat.. 4 . 

56 . I b i d . . 1 . 

57 . I b i d . . 29 . 

58 . I b i d . . 1 . 

59 . Eg., Cypri a n , De Dominica O r a t i o n e . 14-17; Augustine, Sermo 
Domini i n Monte. I I , 6 ,20-24, and E n c h i r i d i o n . 115. 

60. De Orat.. 5. 

6 1. Loc. c i t . 

6 2 . Loc. c i t . 

63 . Loc. c i t . 

64 . "We pray f o r the emperors, f o r t h e i r m i n i s t e r s and those i n 
a u t h o r i t y , f o r the s t a t e o f the w o r l d , f o r g e n e r a l q u i e t , f o r 
the postponement o f the end (pro mora f i n i s ) . " ( A p o l . 39) 
Again, " w h i l e we pray f o r i t s postponement ( i e . , o f the end), 
we are f a v o u r i n g the l o n g continuance o f Rome." ( A p o l . 32) 
M o f f a t t ' s comment on these t e x t s throws some l i g h t on the 
apparent c o n t r a d i c t i o n : "But T e r t u l l i a n the a p o l o g i s t i s one 
t h i n g ; T e r t u l l i a n , speaking not t o o u t s i d e pagans, but t o 
h i s f e l l o w C h r i s t i a n s , i s another. I t s u i t e d h i s purpose, 
i n defending the Church a g a i n s t the charge o f d i s l o y a l t y , 
t o l a y s t r e s s upon t h e i r prayers f o r the emperor, and t o 
a s s e r t t h a t the l a s t t h i n g C h r i s t i a n s hoped f o r was the end 
of the w o r l d . But here (De O r a t i o n e . 5 ) , and elsewhere, 
h i s ardent l o n g i n g f o r the second coming catches f i r e from 
o t h e r passages o f the New Testament." M o f f a t t , op. c i t . . p. 34« 

65 . A p o l . 1. 

6 6 . De Resurr. C a r n i s . 22. 

67 . K u r t von F r i t z makes the f o l l o w i n g o b s e r v a t i o n s on Greek 
phi l o s o p h y : " E s s e n t i a l l y a person has t o work out h i s own 
s a l v a t i o n . Socrates, i n P l a t o ' s Phaedrus, may pray t o the 
gods, 'Grant t h a t I may become b e a u t i f u l w i t h i n ' , and the 
S t o i c Cleanthes may ask Zeus t o make him f o l l o w h i s w i l l 



6 7 . v o l u n t a r i l y . But i n both cases the c o n t e x t shows very 
( c o n t . ) c l e a r l y t h a t w h i l e i t i s r i g h t and pious t o ask the d i v i n i t y 

f o r h e l p when s t r i v i n g f o r the good, i t i s , i n a c t u a l f a c t , 
the i n d i v i d u a l human being h i m s e l f who must make h i m s e l f 
' b e a u t i f u l w i t h i n ' , o r b r i n g h i m s e l f i n harmony w i t h the r e s t 
o f the u n i v e r s e . " Op. c i t . , pp. 1 5 - 6 

F u r t h e r c o n f i r m a t i o n o f t h i s view i s t o be found i n the a r t i c l e 
on "Prayer" i n the Oxford D i c t i o n a r y o f the C h r i s t i a n Church; 
"As t o v o c a l p r a y e r , w h i l e the S t o i c s recognised p r a i s e and 
the summoning o f the s o u l t o acquiescence i n God's w i l l , but 
not p e t i t i o n , C h r i s t i a n i t y a l l o w s p e t i t i o n s f o r b e n e f i t s and 
v i r t u e s . Though Cicero had recommended prayer t o J u p i t e r 
f o r the g i f t s o f f o r t u n e , he declared t h a t 'no one has ever 
r e f e r r e d t o God the acquiescence o f v i r t u e ' (De Natura Deorum. 
I l l , 3 6 ) , since v i r t u e i s a human achievement. By c o n t r a s t , 
Hebrew and C h r i s t i a n p r a y e r , w h i l e a s k i n g God f o r both, 
r e g a r d e s p e c i a l l y the p r a c t i c e of v i r t u e as the reward o f 
p r a y e r . . . " The f o l l o w i n g o b s e r v a t i o n i s a l s o of i n t e r e s t : 
"To the Hebrew requirement o f h o l i n e s s as a p r e c o n d i t i o n of 
t r u e p r a y e r , C h r i s t i a n i t y adds the converse t h a t t r u e h o l i n e s s 
o n l y comes o f p r a y e r . " O.D.C.C. p. 1 1 1 5 . 

6 8 . De Orat.. 6 . 

6 9 . L G C . c i t . 

7 0 . Loc. c i t . "The words "The words 'corpus eius i n pane censetur' are one 
o f t h e debated sentences i n the problem o f d e t e r m i n i n g 
T e r t u l l i a n ' s view o f the r e l a t i o n between the body and the 
bread i n the E u c h a r i s t . " ffloffatt, op. c i t . . p. 3 5 . Cf., a l s o 
Evans, op. c i t . , p. 4 9 . 

7 1 . M o f f a t t , op. c i t . . p. 3 6 . 

7 2 . De O r a t . . 7 . 

7 3 . Loc. c i t . 

7 4 . Evans, op. c i t . . p. 5 0 . 

7 5 . See the t r e a t m e n t o f t h i s p e t i t i o n o f T e r t u l l i a n by F.H. Chase, 
"The Lord's Prayer i n the E a r l y Church", i n Texts and S t u d i e s , 
v o l . 1 , number 3 , ed., J. Armitage Robinson, (Cambridge: 
U n i v e r s i t y Press, 1 8 9 1 ) , pp. 1 3 3 - 6 . 

7 6 . De Orat.. 8 . 

7 7 . F.H. Chase, op. c i t . . p. 1 3 4 . 

7 8 . However, M o f f a t t observes: "The permissive sense which 
T e r t u l l i a n a t t a c h e s t o jn^ ei<rGvey«^$ >̂ /̂ S i s p o s s i b l y 
i n the Aramaic a l r e a d y , so t h a t h i s i n t e r p r e t a t i o n may have 
been more accurate than he r e a l i s e d . " M o f f a t t , op. c i t . . 
p. 3 8 , note 1 . 

7 9 . Simpson p r o v i d e s a l o n g and h e l p f u l note on the problems 
s u r r o u n d i n g t h i s p e t i t i o n , which we here reproduce i n l a r g e 
p a r t : "Matthew's 'hard saying' ( /A.̂  G ^ c r e V G y 5 ) i s 
e x p l a i n e d by T e r t u l l i a n ' s paraphrase: ' t h a t i s , do not a l l o w 
us t o be l e d ' . A.J.B. H i g g i n s f e e l s t h a t Matthew h i m s e l f 
had a l r e a d y found d i f f i c u l t y w i t h these words: "the presence 

111 



79. t h e r e f o r e i n Matthew o f the words i ^ V * ^vJ<n<L. e-rtro T O O 
( c o n t . ) -TTOV/V^^CTO i s the f i r s t attempt t o e x p l a i n the preceding 

d i f f i c u l t words. The e x p l a n a t i o n became p a r t o f the t e x t . 
T h i s tendency continued i n the L a t i n t r a d i t i o n , and some
times the e x p l a n a t i o n even replaced the t r a d i t i o n a l t e x t . " 
(A.J.B. H i g g i n s , "Lead us not i n t o t e m p t a t i o n : Some L a t i n 
V a r i a n t s " , i n J o u r n a l o f T h e o l o g i c a l S t u d i e s . ZLVI, (1945), 
p. 179). T e r t u l l i a n ' s g l o s s solved the problem f o r the L a t i n 
Church so w e l l t h a t i t became p a r t o f the e x t r a - b i b l i c a l 
t r a d i t i o n . Thus, Cyprian c i t e s a t e x t i n which T e r t u l l i a n ' s 
paraphrase appears as the t e x t o f the prayer, (De Dominica 
O r a t i o n e , 7)....As f o r T e r t u l l i a n ' s source, l i t u r g i c a l usage 
and the t e x t o f Marcion have been suggested (F.H. Chase, 
op. c i t . . p. 6 l f f . ; and H i g g i n s , op. c i t . . p. 181, r e s p e c t i v e l y ) . 
N e i t h e r account seems necessary i n view o f the f a c t t h a t 
T e r t u l l i a n , seeing f o r h i m s e l f the d i f f i c u l t y , d i d not l a c k 
t h e s k i l l t o have o r i g i n a t e d the e x p l a n a t o r y comment." Simpson, 
op. c i t . . p. 63, note 62. 

80. De O r a t i o n e . 8. 

81. I b i d . . 9. 

82. Loc. c i t . 

83. Loc. c i t . 

84. Loc. c i t . 

85. De Orat.. 29 

86. I b i d . . 9. 

87. Loc. c i t . 

88. De Orat.. 10 

89. I b i d . . 13 

90. I b i d . . 11 

91. I b i d . . 10. 

92. I b i d . . 11 

93. De Orat.. 11. 

94. I b i d . . 12. 

See Mt. 5:23-24. 

95. See the a r t i c l e by Petro B.T. B i l a n i u k , "The Mystery o f 
'Theosis' o r D i v i n i z a t i o n " , i n The He r i t a g e of the E a r l y 
Church, Essays i n Honour o f The Very Reverend Georges 
V a s i l i e v i c h F l o r o v s k y , pp. 337-359. 

96. De Orat.. 17. 

97. Loc. cit» 

98. Loc. c i t . 

99. De Orat.. 24. See Eph. 6:18; 1 Thess. 5:17 and 1 Tim 2:8. 



100. De O r a t i o n e . 25. 

101. Loc. c i t . 

102. De Orat.. 28. See 1 Peter 2:5. 

103. De Orat.. 28. Evans i s o f the o p i n i o n t h a t the two phrases 
" s p i r i t u a l o b l a t i o n " and " s a c r i f i c e o f prayer" may r e f e r t o 
the e u c h a r i s t i c p r a y e r o f c o n s e c r a t i o n , thus g i v i n g t o 
p r a y e r a e u c h a r i s t i c s e t t i n g . Evans, op. c i t . . " I n t r o d u c t i o n " , 
p. x v i . The hostiam d e i propriam acceptabilem. quajn s c i l i c e t 
r e q u i s i v i t . . quam s i b i p r o s p e x i t may be taken t o r e f e r t o the 
novam o r a t i o n i s formam o f chapter 1. I n a d d i t i o n , T e r t u l l i a n 
almost c e r t a i n l y had i n mind the t e x t o f Hebrews 10:5, which 
speaks o f the s a c r i f i c e o f C h r i s t . 

104. De Orat.. 28. 

105. I b i d . . 29. 

106. Loc. c i t . 

107. Loc, c i t . 

108. Loc. c i t . 

109. Loc. c i t . 

110. De O r a t i o n e . 29 - c o n c l u s i o n . 
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CHAPTER THREE : CYPRIAN.,:... • 

Notes 

1. See Quasten, P a t r o l o g y , v o l . I I , pp.340-383. 
Also Bardenhewer, P a t r o l o g y , pp. 190-201. 

2. See Jerome, De v i r i b u s i l l u s t r i s , 67, quoted i n Quasten, 
op. c i t , v o l . I I , p.341. 

3. rjThe i n t e r n a l evidence c o n s i s t s mainly o f the repeated emphasis 
i n the De Dominica O r a t i o n e on the s u b j e c t s o f u n i t y ( c h a p t e r s 
8 and 30 ) , brotherhood ( c h a p t e r s 9-11), peace, concord and 
un a n i m i t y ( c h a p t e r s 23-24, et passim), which would seem t o 
suggest a close l i n k w i t h the De U n i t a t e where these s u b j e c t s 
were Cyprian's main concern. E.W.Benson i s i n c l i n e d " t o 
place t h i s essay i n date close t o t h a t 'On U n i t y ' . " ( C y p r i a n : 
His L i f e . H i s Times. His Works;, p.268). 
T.H.Bindley, i n the i n t r o d u c t i o n t o h i s t r a n s l a t i o n o f the 
t r e a t i s e , dates the De U n i t a t e i n 251, and the De Dominica 
Oratione a year l a t e r . ( S t . Cyprian on the Lord's Prayer,p.14)« 
Jean D a n i e l o u , however, i s o f the o p i n i o n t h a t the t r e a t i s e 
on p r a y e r came before t h a t on the Church. See A H i s t o r y o f 
E a r l y C h r i s t i a n D o c t r i n e , v o l . I I I . The O r i g i n s o f L a t i n 
C h r i s t i a n i t y , p.455- ( T r a n s l a t e d by Smith & Baker). 

I t i s convenient here t o mention some o f the t e x t s and 
t r a n s l a t i o n s o f Cyprian's De Dominica Oratione. The t e x t i s 
t o be found i n Corpus Sc r i p t o r u m E c c l e s i a s t i c o r u m Latinorum. 
v o l . I l l , p a r s . l . pp.265-294, and i n Corpus C h r i s t i a n o r u m 
( S e r i e s L a t i n a ) , v o l . I I I A , pars. 2, pp. 87-113- Volume I I I , 
pars 1 , o f t h i s l a t t e r s e r i e s c o n t a i n s an extensive b i b l i o 
graphy on Cyprian. The t r e a t i s e i s presented as a s i n g l e 
work by M. R e v e i l l a u d , S. Cjyprien. L'Oraison Dominicale 
( t e x t e , t r a d u c t i o n i n t r o d u c t i o n e t n o t e s ) , S t r a s b o u r g / P a r i s , 
1964 (- Etudes d ' h i s t o i r e e t de p.hilosophie r e l i g i e u s e s de 
I ' U n i v e r s i t e de Strasbourg, 5 8 ) . I t i s t r a n s l a t e d i n the 
Ante-Nicene F a t h e r s , v o l . 5, pp. 447-457, and i n the Aii* e -
Nicene C h r i s t i a n L i b r a r y , v o l . 8, pp. 398 -423 . For the 
purposes o f t h i s study, the t r a n s l a t i o n used i s t h a t of 
T. Herbert B i n d l e y , St. Cyprian on the Lord'sprayer, an E n g l i s h 
T r a n s l a t i o n , w i t h I n t r o d u c t i o n . A ^ore recent t r a n s l a t i o n i s 
to be found i n the s e r i e s The Fathers of the Church - A New 
T r a n s l a t i o n . (New York, Fathers o f the Church, I n c . , 1958), 
V o l . 36, pp. 127-159. T r a n s l a t e d and e d i t e d by Roy J. D e f e r r a r i . 

4 . Ad Donatum, 15. Although t h i s p a r t i c u l a r i n s t r u c t i o n i s a 
ve r y p r a c t i c a l d i r e c t i v e , and q u i t e t y p i c a l o f Cyprian i n h i s 
p a s t o r a l r o l e , i t i s i n t e r e s t i n g t o note t h a t the conte x t 
(Ad Donatum, 14-15) i n which i t occurs i s one where Cyprian 
seems t o employ m y s t i c a l c a t e g o r i e s i n d e s c r i b i n g the l i f e o f 
the s o u l . L a c t a n t i u s , w r i t i n g about f i f t y years a f t e r Cyprian, 
says o f him: 

"he i s unable t o please those who are i g n o r a n t o f 
the mystery (sacramentum) except by h i s words, 
inasmuch as the t h i n g s which he spoke are m y s t i c a l 
( m y s t i c a ) , and prepared w i t h t h i s o b j e c t , t h a t they 
may be heard by the f a i t h f u l 0 | i l y . " ( D i v i n a e 
I n s t i t u t i o n e s , V, I . 26) 

Bardy, i n t h e D i c t i o n n a i r e de S p i r i t u a l ! t e ^ , observes: 



"Cyprien est un mystique q u i ne cesse pas de chercher 
a d e c o u v r i r l e s harmonies du monde i n v i s i b l e sous 
l e v o i l e dont l e s recouvre a nos yeux l e monde v i s i b l e . 
Un de ses mots prefere's, - on en a releve" 64 exemples 
dans ses e c r i t s -, est l e terme sacramentum q u i , avec 
des nuances p l u s ou moins accentuees, desdgne t o u j o u r s 
quelque chose de sacre et de mysterieux, par quoi l e s 
choses v i s i b l e s sont mises en r e l a t i o n aved l e s choses 
i n v i s i b l e s , ( c f . J. de G h e l l i n c k , E. de Backer, J.Poukens, 
P. Lebacqz.Pour I ' h i s t o i r e du mot 'sacramentum' tome 1, 
l e s anteniceens, P a r i s - L o u v a i n , c o l l . S p i c i l e g i u m sacrum 
Lovaniense, 1924, pp. 153-220)". 
( D i c t i o n n a i r e de S p i r i t u a l i t e , tome I I , deuxieme p a r t i e , 
c o l . 2663-4) 

Bardy goes on t o say t h a t the mystery par e x c e l l e n c e i i s t h a t 
o f the u n i t y o f the Church. 

5. De U n i t a t e . 13 . 

6 . "Cyprian, t h a t man o f h o l y memory, has f r e e d us from the 
n e c e s s i t y o f commenting upon the sacred mystery (sacramento) 
o f the p r a y e r . " H i l a r y , E x p o s i t i o n on Matthew. 6:9-13. 

7 . Augustine, E p i s t . 215 ad V a l e r i a n . See T.H. B i n d l e y , 
o p - c i t , I n t r o d u c t i o n , p.6. 

8. Jerome, De v i r i b u s i l l u s t r i s , 53, quoted i n Quasten, 
o p - c i t . v o l . I I , p.340. 
T i x e r o n t comments: 

"... he i s c h i e f l y a man o f government and a c t i o n , 
a bishop... going i n t o d o c t r i n a l d i f f i c u l t i e s only 
i n as much as the i n s t r u c t i o n of the people demands 
i t . . . A l t hough an admirer and d i s c i p l e of T e r t u l l i a n , 
he i s as calm and w e l l - b a l a n c e d as h i s master i s 
excessive and v i o l e n t . H i s eloquence i s c l o t h e d as 
w i t h the toga and always preserves something solemn 
and s t a t e l y . " J. T i x e r o u t , H i s t o r y o f Dogmas, 
( t r a n s l a t e d by H.L.B.) V o l . I , p.355 

9. T e r t u l l i a n , De O r a t i o n e . . 1 and Cyprian, De Dominica D r a t i o n e . 9. 
E.W. Benson p r o v i d e s a t a b l e showing the v e r b a l debts t o 
T e r t u l l i a n i n Cyprian's De Dominica Oratione. See o p - c i t . 
pp. 276-279. He l i s t s twenty-two i n s t a n c e s i n Cyprian where 
v e r b a l indebtedness t o T e r t u l l i a n ' s t r e a t i s e i s i n d i c a t e d . 
I n a d d i t i o n t o these v e r b a l s i m i l a r i t i e s , t h e r e are numerous 
o t h e r s i m i l a r i t i e s o f thought, such as the phrase c i t e d above. 

10. De Dominica O r a t i o n e . 1. 

1 1 . I b i d , 2. 

12. I b i d . . 28 

13 . T e r t u l l i a n , De O r a t i o n e . 2. See above p. 20 . 

14 . De Dominica O r a t i o n e , 2 . c f . T e r t u l l i a n , De'Oratione, 28. 

15 . Cf. T e r t . , I b i d . , 2, where he mentions both these purposes of 
prayer: worship and the f u l f i l l i n g of a commandment. 



16. See T e r t u l l i a n , I b i d . . 9. See above p. SS. 

17. De Dominica O r a t i o n e , 2. 

18. The term TTtt-^^^crLo^, i n c l a s s i c a l Greek, denoted the 
p o l i t i c a l freedom, e s p e c i a l l y the outspokenness or 
freedom o f speech, claimed as t h e i r s p e c i a l p r i v i l e g e 
by the c i t i z e n s o f Athens. (See L i d d e l l and S c o t t , 
A Greek flactionary, p. 1344) I n the New Testament i t 
i s the q u a l i t y o f A p o s t l e s , preaching the Kingdom w i t h 
I T D C ^ ^ cr-co*, (Acts 28:31) and o f C h r i s t i a n s i n 
g e n e r a l , whose f a i t h i n C h r i s t g i v e s them confidence 
(Hebrews 3:6, 10:35), e s p e c i a l l y a t the Second Coming 
( 1 John 2:28) and i n ^ t h e i r prayer ( 1 John 5:14^- K<»^^ oc«JTVj 

" I n P a t r i s t i c t e a c h i n g iToc^^vjo-tx before God i s c l o s e l y 
r e l a t e d t o freedom from s i n and t o s a n c t i t y i n g e n e r a l ; 
i t was the c h a r a c t e r i s t i c o f Adam and Eve before the 
P a l l . . . o f Moses... i t i s the q u a l i t y o f the m a r t y r s . . . 
Every C h r i s t i a n needs i t i n ord e r t o approach God i n 
pra y e r , e s p e c i a l l y t o say the Our Father." H i l d a Graef, 
i n Ancient C h r i s t i a n W r i t e r s , v o l . X V I I I , St. Gregory o f 
Nyssa, The Lord's Prayer, p.183, where she i s commenting 
on Wyssa's Sermon 2. See a l s o A P a t r i s t i c Greek Lexicon, 
ed. G.W.H.Lampe (O x f o r d , Clarendon Press, 1961), which 
p r o v i d e s a ve r y f u l l account o f the use and meaning o f the 
word. 

I n the De Dominica O r a t i o n e , Cyprian describes the 
f i l i a l r e l a t i o n which enables the C h r i s t i a n t o speak f r e e l y 
and c o n f i d e n t l y as a son w i t h h i s Father. He reminds us 
t h a t , when we pray, "we stand i n the s i g h t o f God." 
(De Dominica O r a t i o n e , 4) 

19. De Dominica O r a t i o n e . 3. 

20. See T e r t u l l i a n , De Oratione 9. 
See p. above. 

21. I t i s t o be noted i n passing t h a t Cyprian (and T e r t u l l i a n ) 
s u r e l y g i v e the l i e t o the f o l l o w i n g a s s e r t i o n made by 
H. Trevor Hughes: "There i s h a r d l y any reference throughout 
the a u t h o r i t i e s c i t e d , ( i i e . , i n the su b - a p o s t o l i c age), 
to the work o f the Holy S p i r i t i n prayers...On the whole i t 
must be assumed t h a t the conception o f prayer as being 
i n s p i r e d by God i s l a c k i n g i n the p e r i o d f o l l o w i n g the 
A p o s t o l i c age. Even when we would expect t o f i n d i t 
expressed i n the t r e a t i s e s on pr a y e r o f the dynamic North 
A f r i c a n s , T e r t u l l i a n and Cyprian, we are rewarded w i t h 
o n l y one re f e r e n c e from T e r t u l l i a n ' s Apology which does not 
i n i t s e l f s t a t e the d o c t r i n e very d e f i n i t e l y . " P rophetic 
Prayer - A H i s t o r y o f the C h r i s t i a n D o c t r i n e of Prayer t o 
the Reformation. (London, 1947), p.71- Perhaps t h i s and 
many of Hughes' c o n c l u s i o n s are t h e r e s u l t o f a f o r m a l 
i n v e s t i g a t i o n i n t o p r a y e r , and a se l f - c o n f e s s e d d i s j u n c t i o n 
i n h i s thought between two n o t i o n s of God, the one t o be 
found i n m y s t i c p i e t y , and the o t h e r , t o be p r e f e r r e d , i n what 
Hughes c a l l s " p r o p h e t i c r e l i g i o n " . See o p - c i t , p.2. 

22. De Dominica O r a t i o n e , 4. Cf. T e r t u l l i a n , 
De Oratione 17 and 14 f o r s i m i l a r sentiments. 



23. De Dominica O r a t i o n e . 4. Cf. T e r t u l l i a n , De Oratione, 17. 

24. De Dominica O r a t i o n e , 4. 

25. De Pom Or. 6. 

26. I b i d . 8. 

27. L o c . c i t 

28. C y p r i a n had a l r e a d y encouraged prayer of t h i s k i n d , when i n 
E p i s t l e 11:7 he had urged: "Let each one o f us pray t o God 
not f o r H i m s e l f a l o n e , but f o r a l l the b r e t h r e n even as the 
Lord has taug h t us t o pray, when he gave not a p r i v a t e p r a y e r 
f o r i n d i v i d u a l s but an ord e r t o pray f o r a l l w i t h a common 
pra y e r and a harmonious e n t r e a t y . " 

29. De Dominica O r a t i o n e . 8. 

30. S t . C y r i l o f Jerusalem g i v e s h i s commentary on the Lord's 
Prayer i n h i s Mystagogic Catecheses. (5: 11-14), h i s sermons 
on the ceremonies of i n i t i a t i o n . So also St. Ambrose, who 
g i v e s h i s e x p l a n a t i o n o f the "Our Father" i n h i s account o f 
the b a p t i s m a l m y s t e r i e s , i n De Sacramentis. ( 5: 18 f f . , and 6i24) 

31. De Dom. Or.. 9. 

32. L o c . c i t . 

33. Be Dom. Or.. 11 

34. Loc. c i t . 

35. See De Dom. Or. 36: "Let us, s p i r i t u a l l y r e c r e a t e d and born 
a g a i n by the tend e r mercy of God i m i t a t e t h a t which we are 
d e s t i n e d t o be." Cf., T e r t u l l i a n , De Oratione, 3, where he 
speaks o f C h r i s t i a n s as "angels-designate". 

36. See note 18, above. 

37. De Dom. Or.. 11. 

38. De Dom. Or.. 12 See T e r t u l l i a n , De Oratione, 3. 

39. On the e f f i c a c y o f the Lord's Prayer as a d a i l y a b s o l u t i o n see 
Augustine, De C i v i t a t e D ei, 21:27 : "The d a i l y prayer which 
the Lord h i m s e l f taught o b l i t e r a t e s the s i n s of the day, when 
day by day we say, 'Forgive us our debts'." And again Sermo 
ad Catedh.l5. "Semel abluimus b a p t i s m a t e . C o t t i d i e abluimus 
o r a t i o n e . " 

40. Cf. T e r t u l l i a n , De O r a t i o n e . 5. 

41 . De Dominica O r a t i o n e . 13. 

42. Loc. c i t . 

43. See above, note 4. 

44. I b i d . . 14. Cyprian t r e a t s of the w i l l o f God i n o t h e r works. 

i n 



For example, see Ad Quirinum I I I , 9, where he i n c l u d e s 
a r e f e r e n c e t o t h i s p e t i t i o n o f the Lord's Prayer. 

45 ' See T e r t u l l i a n , De O r a t i o n e , 4 . and p. 25", above. 

46 . De Dominica O r a t i o n e , 14 . 

4 7 . I b i d . . 15 . 

48 . I b i d . , 16 . 

49 . Loc. c i t . 

50 . See e.g., Clement of A l e x a n d r i a , Stromateis. 4 , 26, 168. 
A l s o , and i n the L a t i n t r a d i t i o n , L a c t a n t i u s , who, i n h i s 
D i v i n e I n s t i t u t e s (Bk. 2 , c h . l . ) , analyses the etymology 
o f the word '^v0gf>i''''°5 ', t o d i s c o v e r t h a t man i s the being 
w i t h h i s " f a c e t u r n e d upwards", f o r t h e contemplation of God. 

5 1 . De Dominica O r a t i o n e . 18 . 

52 . I b i d . 20. 

53 . Loc. c i t . 

54 . I b i d . 23. 

5 5 . Gregory o f Nyssa l a y s e s p e c i a l s t r e s s on t h i s i n t e r r e l a t i o n 
between d i v i n e and human f o r g i v e n e s s , ("De Oratione Dominica", 
sermo 5 - ) » almost a l l e g i n g t h a t our f o r g i v e n e s s i s a c t u a l l y 
an example which God i s bound t o i m i t a t e . Moreover, Gregory 
sees i m p l i e d i n t h i s p e t i t i o n the d e i f i c a t i o n o f man: since 
God alone has the r i g h t t o f o r g i v e s i n s , by i m i t a t i n g Him i n 
t h i s , man i n some way becomes l i k e unto God,and h i s nature 

i s d i v i n i z e d . 

56 . See De Dominica O r a t i o n e , 24. 

57 . I b i d . , 25. 
5 8 . I b i d . . 26 . No doubt t h i s i s one o f the a n t i - P e l a g i a n passages 

Augustine had i n mind - .see above, at note 7. 

59 . I b i d . , 27 

6 0 . I b i d . . 28 

6 1 . I b i d . . 29 

62 . I b i d . . 31 

63 . I b i d . . 32 

64 . I b i d . , 33 

65 . I b i d . . 34 

66 . I b i d . , 35 

67 . I b i d . , 36 



68. I b i d . , 36. 
A s i m i l a r i t y e x i s t s between the sentiments expressed by 
Cyprian i n these c l o s i n g chapters and those expressed 
by Origen i n h i s t r e a t i s e on Prayer: 
"The man who l i n k s t o g e t h e r h i s pra y e r w i t h deeds o f 
duty and f i t s seemly a c t i o n s w i t h h i s prayer i s the 
man who prays w i t h o u t ceasing, f o r h i s v i r t u o u s deeds o r 
the commandments he has f u l f i l l e d are taken up as a 
p a r t of h i s p r a y e r . " 
( P e r i Euches. 12: 2) 



CHAPTER FOUR : CLEMENT OF ALEXANDRIA 

Notes 

1. T e r t u l l i a n , De P r a e s c r i p t i o n e 7; See also Apol. 46 . 

2. I t i s i m p o s s i b l e here t o g i v e f u l l t reatment t o the whole 
q u e s t i o n o f the c u l t u r a l background o f Clement's thought, 
and t o the subsequent problem o f de t e r m i n i n g the r e l a t i o n 
s h i p between Clement's c u l t u r a l background and h i s 
C h r i s t i a n i t y . Many s c h o l a r s are o f the o p i n i o n t h a t i n 
Clement t h e r e i s a meeting o f t h r e e d i s t i n c t streams: 
the Jewish-Alexandrian p h i l o s o p h y , the P l a t o n i c t r a d i t i o n , 
and Gnosticism. 
See S a l v a t o r e L i l l a , Clement of A l e x a n d r i a - a study i n 
C h r i s t i a n P latonism and Gnosticism, e s p e c i a l l y h i s concluding 
c h a p t e r , pp. 227-234. So a l s o , E.P.Osborn, The Philosophy 
o f Clement o f A l e x a n d r i a , who says, " I n him (Clement) the 
h e r i t a g e s o f I s r a e l , Greece and A l e x a n d r i a meet and do 
s e r v i c e t o the C h r i s t i a n gospel." p. 9. I n s i m i l a r v e i n , 
Quasten comments t h a t Clement " d i d not remain merely 
n e g a t i v e i n h i s a t t i t u d e , but over a g a i n s t the f a l s e gnosis 
set up a t r u e and C h r i s t i a n g n o s i s , which placed i n the 
s e r v i c e o f the f a i t h the t r e a s u r e o f t r u t h t o be found i n 
the v a r i o u s systems o f phi l o s o p h y . Whereas the g n o s t i c 
h e r e t i c s t a u g h t t h a t f a i t h and knowledge cannot be r e c o n c i l e d 
because they are c o n t r a d i c t i o n s , Clement endeavours t o prove 
t h a t ^ t h e y are a k i n t o each o t h e r a n d ^ t h ^ t a harmony o f f a i t h 
( TTLO-T-LS ) and knowledge ( yvCoo-cS ) produces the 
p e r f e c t C h r i s t i a n and the t r u e Gnostic." ( P a t r o l o g y . I I , p.20) 
Bishop Kaye's treatment of Clement's a t t i t u d e t o , and use o f , 
Greek ph i l o s o p h y i s g i v e n on pp. 116-121 of h i s Account o f 
the W r i t i n g s o f Clement o f A l e x a n d r i a . See also chapter 2 
of Henry Chadwick's E a r l y C h r i s t i a n Thought and the C l a s s i c a l 
T r a d i t i o n , pp. 31 - 6 5 , and h i s essay on Clement i n The Cambridge 
H i s t o r y o f L a t e r Greek and E a r l y Medieval Philosophy, ed. A.H. 
Armstrong, pp. 168-181. 

3. Cf. Strom. I , 1 , 11. 
The e d i t i o n used f o r Clement's works i s t h a t o f Otto S t a h l i n 
i n t h e s e r i e s Die G r i e c h i s c h e n C h r i s t l i c h e n S c h r i f t s t e l l e r 
der e r s t e n iTahrhunderte (GCS) ( L e i p z i g & B e r l i n , 1906-1960) 
The r e l e v a n t volumes are 12, 17, 39 and 52(15) References t o 
Clement's w r i t i n g s w i l l i n c l u d e t h r e e f i g u r e s , as here, 
Strom. I , 1,11: the f i r s t , i n Roman numerals, r e f e r s t o the 
book, and the second t o the chapter. These f i r s t two f i g u r e s 
w i l l r e f e r the reader t o S t a h l i n and also t o e i t h e r o f the 
two t r a n s l a t i o n s o f Clement i n the Ante-Nicene Fathers (ANF) 
(eds: Alexander Roberts and James Donaldson) v o l . I I ( B u f f a l o : 
The C h r i s t i a n L i t e r a t u r e P u b l i s h i n g Company, 1887) and i n the 
Ante-Nicene C h r i s t i a n L i b r a r y (ANCL) (eds.: Roberts and 
Donaldson) v o l s . I V and X I I (Edinburgh - T. and T.Clark,1867 
and 1869). 
The f i n a l f i g u r e w i l l g i v e a more p r e c i s e l o c a t i o n , and r e l a t e s 
t o the d e n o t a t i o n adopted by S t a h l i n , and a l s o by the L i b r a r y 
o f C h r i s t i a n C l a s s i c s (LCC), v o l I I , A l e x a n d r i a n C h r i s t i a n i t y , 
Selected? T r a n s l a t i o n s of Clement and Origen w i t h I n t r o d u c t i o n s 
and Notes by J.E.L. Oulton and H. Chadwick (London SCM Press, 
L t d . , 1 9 5 4 ) . This l a t t e r volume g i v e s a t r a n s l a t i o n o f book 



seven o f the S t r o m a t e i s , and a l l the E n g l i s h q u o t a t i o n s 
from book V I I are taken from t h i s t r a n s l a t i o n . 

4. J. Quasten, P a t r o l o g y . v o l . I I , p.5. 

5. Strom. V I I , 1 , 1. 

6. Strom. I I , 2, 4-9 and 4, 12-19. 

7. Strom. I I , 9, 41-45. 

8. Strom. I I , 19, 97 - 22, 136. 
9. See Strom. I , 19, 94 : "They may say t h a t i t i s mere chance 

t h a t the Greeks have expressed something of the t r u e 
p h i l o s o p h y . But t h a t chance i s su b j e c t t o d i v i n e providence." 
See also Strom. V I I , 2, 6, 

10. See Strom. I , 16, 80. Also Strom. I , 2, 20, and I , 5, 28-32. 
As t o what p r e c i s e l y Clement intended t o mean by the term 
p h i l o s o p h y , perhaps the c l e a r e s t answer i s g i v e n i n 
Strom. I , 7,36, 

11 . Strom. I , 5, 28. 

12. Strom. I I , 4, 15 : " F a i t h i s something s u p e r i o r t o knowledge, 
and i s i t s c r i t e r i o n , " 
Also Strom. V I I , 10, 55 : by s t a r t i n g from t h i s f a i t h , 
and being developed by i t , through the grace o f God, the 
knowledge r e s p e c t i n g him i s t o be acquired as f a r as p o s s i b l e . " 

13. See the a r t i c l e by T.F.Torrance, "The i m p l i c a t i o n s o f Oikonomia 
f o r Knowledge and Speech o f God i n e a r l y C h r i s t i a n Theology," 
i n Oikonomia - H e i l s g e s c h i c h t e a l s Thema der Theologie. 
Torrance t r e a t s of^Clement's epistemology, summarising i t i n 
the f o l l o w i n g words : "We do not need t o be learned i n order 
t o become b e l i e v e r s , he (Clement) h e l d , but the r a t i o n a l 
element i n f a i t h r e q u i r e s t o be c u l t i v a t e d and t r a i n e d i f we 
are t o a t t a i n c l a r i t y i n apprehension or accuracy i n 
b e l i e v i n g . " p. 223- The a r t i c l e i s t o be found on pages 
223 - 238. 

14. See Strom. V I , 10, 83 : "He ( t h e t r u e g n o s t i c ) w i l l , t h e r e f o r e , 
n e g l e c t n o t h i n g of what belongs t o the encyclopaedic s t u d i e s 
and t o Greek p h i l o s o p h y , but he w i l l not study them as e s s e n t i a l ; 
he w i l l r e g a r d them, a l t h o u g h necessary, as secondary and 
accessory. What the fomenters of heresy use t o deceive, 
the g n o s t i c w i l l use f o r good." 

15. Strom, I I , 10, 46 (The Greek terms are OeiU^tjt ^ T i l i v evroXi^v 
I n L-rc> e-(r-L$ , and ^v/S^wV 5vi<.<̂ «0>/ IXOCTOCcr»< eOwi 
See a l s o Strom. V I I , 1 , 4 /" 

16. See L.. Bouyer, The S p i r i t u a l i t y o f the New Testament and the 
F a t h e r s , where he says of Clement, "His i n t e l l e c t u a l i s m 
has been g r e a t l y exaggerated... the moral concern remains 
dominant t h r o u g h o u t . . . " p. 265. See also chapter 2, i n the 
I n t r o d u c t i o n o f Hort and Mayor's t e x t and t r a n s l a t i o n of the 
Seventh Book o f the Str o m a t e i s . e n t i t l e d "The I n f l u e n c e o f 
Greek Philosophy on the Theology and E t h i c s o f Clement", 



(pp. , x x i i - x l i x ) . See e s p e c i a l l y the extensive notes 
on pages x x i i and x x x i i i , which c o n s t i t u t e c r i t i c i s m s o f 
Harnack's e s t i m a t i o n of Clement as a ' d e p o t e n t i a t i o n ' and 
' s e c u l a r i z a t i o n ' o f the C h r i s t i a n r e l i g i o n . 

17. Hort and Mayor, o p . c i t . , " I n t r o d u c t i o n , " p, x l v i - x l v i i . 

18. Strom. V I I , 1,?. 

19. See Strom. V I I , 1 , 1. 

20. Clement, r e f e r r i n g t o the Son, says:"He, the husbandman of 
God, having bestowed on us the t r u l y g r e a t , d i v i n e and i n 
a l i e n a b l e i n h e r i t a n c e o f the Father, d e i f y i n g man by 
heavenly t e a c h i n g , p u t t i n g h i s laws i n t o our minds and 
w r i t i n g them on our h e a r t s . " P r o t r . 11, 114. 

21. Strom. V I I , 1, 2, 

22. Strom. V I I , 1, 3, 

23. Loc, c i t , 

24. See a l s o Strom. V I I , 3, 13 and I I , 2, 6. See "The 
D e i f i c a t i o n o f Man i n Clement of A l e x a n d r i a " , J o u r n a l of 
T h e o l o g i c a l S t u d i e s . 17, (1916), pp. 157-169. See also 
"The Mystery o f Theosis or D i v i n i z a t i o n " , by Petro B.T. 
B i l a n i u k , i n The H e r i t a g e o f the E a r l y Church - Essays i n 
Honour o f the Very Rev. G.V. F l o r o v s k y . (Pont. I n s t i t u t u m 
Studiorum O r i e n t a l i u m , Rome, 1973), pp. 337-359. B i l a n i u k 
s t a t e s t h a t the a r t i c l e i s i n t e n d e d t o supply a s t a t u s 
q u a e s t i o n i s and a basic b i b l i o g r a p h y on t h e o s i s . 

25. Strom. V I I , 1, 4. 

26. Loc. c i t . See a l s o Strom. I I , 10, 46 ( c f . note 15 above), 
and V I I , 3, 17-19 where a f u l l expansion of these t h r e e 
achievements i s g i v e n i n d e t a i l . 

27. Strom. V I I , 2, 5. 

28. I b i d . . V I I , 3, 13. 

29. I b i d . . V I I , 3, 20 and V I I , 14, 88. 

30. I b i d . . V I I , 4, 22 - 5, 29. 

3 1 . I b i d . . V I I , 5, 29; a l s o V I I , 13, 82. 

32. I b i d . , V I I , 6, 30-34; a l s o I I , 2 , 6. 

33. I b i d . . V i l , 6,31. 

34. I b i d . . V I I , 6, 32 . 

35. See Strom. I V , 2, 4 f o r Clement's own comments on the 
unsystematic nature of the Stromateis. 

36. R e s p e c t i v e l y Strom. V I I , 7, 39: 6y^ChioL tT^oS ^-roV 



36. Strom. V I I , 12 ,73: Qo\<^ v^f l/Vu/crrcK-ui") o / S L O S 
( c o n t . ) vC^Ji. 'rr^hs^ <9feoV ^ ' ' 

For r e f e r e n c e s t o Clement's use of euX*{ acknowledgement i s 
due t o S t a h l i n ' s Word Index of Clement m the R e g i s t e r contained 
i n volume 39 o f the GCS s e r i e s . 

37. Strom. V I I , 7 , 40: eo^y cr^s/eZsf^^ . 

38. P r o t r . 10, 100. 

39. Strom. V I I , 7 , 38. 

40 . I b i d . . V I I , 7 , 39. 

4 1 . I b i d . , V I I , 10, 57 . See al s o i b i d . , V I I , 7 , 46. 

. 42 . I b i d . , V I I , 7 , 47 . 

43. I b i d . . V I I , 7 , 35 . 

44 . See a l s o the f o l l o w i n g two s e c t i o n s , Strom. V I I , 7, 36-37. 

45 . I b i d . . V I I , 7, 39 . 

46. I b i d . . V I I , 7 , 49 . 

47. See i b i d . . V I I , 7, 42 . 

48. See i b i d . . V I I , 13, 83: "Wherefore a l s o i n h i s use of the 
t h i n g s o f the w o r l d he i s not o n l y f u l l o f t h a n k f u l n e s s and 
of a d m i r a t i o n f o r the c r e a t i o n , but he al s o r e c e i v e s p r a i s e 
h i m s e l f f o r u s i n g i t as he ought, since i t i s through 
i n t e l l i g e n t a c t i o n , i n obedience t o the commands, t h a t the 
g n o s t i c a r r i v e s a t the g o a l o f conte m p l a t i o n . " 

49. See H. Chadwick, E a r l y C h r i s t i a n Thought.... pp. 44-49 , and 
a l s o : "So the basic p r i n c i p l e t o which Clement r e p e a t e d l y 
appeals i s God's C r e a t i o n . Because the Creator i s the 
transcendent God, not t o be i d e n t i f i e d w i t h the w o r l d . 
C h r i s t i a n s must r e j e c t a l l pagan worship of the c r e a t u r e , a l l 
p h i l o s o p h i c a l pantheism, and any d o c t r i n e t h a t m a t e r i a l 
p r i n c i p l e s are u l t i m a t e . . . Because the m a t e r i a l w o r l d i s 
the Cre a t o r ' s good g i f t t o be reodved w i t h t h a n k s g i v i n g , there 
can be no compromise w i t h the g n o s t i c dualism which makes 
m a t t e r w h o l l y a l i e n and h o s t i l e t o the supreme God. Because 
the Creator's n a t u r e i s goodness and l o v e , h i s C r e a t i o n i s an 
experiment i n freedom i n which he a l l o w s t h a t which d e r i v e s 
i t s being from h i s w i l l t o be o t h e r than h i m s e l f and t o t u r n 
away from him.... Because the Creat o r has implanted h i s 
image i n every man, though i t has become obscured, y et the 
i n t u i t i o n s o f God i n a l l men and the reasonings o f philosophy 
are God-given and must be g i v e n a p o s i t i v e value by C h r i s t i a n s . 
Just as human freedom and d i v i n e grace co-operate, so also 
reason and r e v e l a t i o n are complementary." I b i d . , pp. 57-58 . 

50 . The d o c t r i n e o f Providence ( lT£oVOCo4 ) also f u r n i s h e s 
Clement w i t h the means of c l e a r l y d i s t i n g u i s h i n g between t r u e 
C h r i s t i a n g n o s t i c i s m and the f a l s e gnosis of the h e r e t i c s . 
The h e r e t i c a l g n o s t i c s had no d o c t r i n e of D i v i n e Providence. 
T h i s l e d them i n t o an e x c l u s i v i s t d o c t r i n e o f s a l v a t i o n . 
W ith t h i s i s c o n t r a s t e d Clement's c a t h o l i c i t y . For him, 
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50. C h r i s t i s the Saviour o f a l l men, r e v e a l i n g t o them the 
( c o n t . ) goodness of the d i v i n e TT^OV^V-OC , f i r s t o f a l l i n c r e a t i o n , 

and now i n the economy o f s a l v a t i o n . I t i s t r u e t h a t 
Clement does seem a t times t o speak o f those who respond t o 
the c a l l o f the gospel and those who do n o t , thereby 
a p p a r e n t l y i m p l y i n g some k i n d of e x c l u s i v i t y . But f o r 
Clement, t h i s i s a judgement of experience and not a judge
ment o f p r i n c i p l e . For Clement's c a t h o l i c i t y , see Strom. 
V I I , 2 , 5-12. ^ See al s o I V , 23, 149 and V I , 17, 159, where 
he speaks o f KX^jo-is t̂ *̂  *<o<. flo X cK*^. 
For a c l e a r and concise comment on the c e n t r a l i t y and importance 
o f the concept o f TTj^ovoct f o r Clement's theology, see 
T.F. Torrance, op. c i t . , esp. pp. 2 2 6 - 2 2 8 . 

51. Paed. I , 8 , 73; Strom. I V , 8 , 6 6 ; Adumbratio i n 1 Peter 
3 ; 15. See F.E. Vokes, "The Lord's Prayer i n the F i r s t Three 
C e n t u r i e s " , i n Texte und Untersuchungen. 107, (1970) , pp. 253-
260. 

52. Strom. V I I , 13, 8 1 q u o t i n g Mt. 6 : 1 2 ; Strom. V I I , 7, 39. 

5 3 . "Clement o f A l e x a n d r i a and the E s o t e r i c T r a d i t i o n " , i n 
S t u d i a P a t r i s t i c a I X . P a r t I I I , (Texte und Untersuchungen. 
9 4 ) , 1966, pp. 41-56, by E.L. F o r t i n . For Clement's 
d i s c u s s i o n o f h i s own method, see Strom. I , 1 , 1 1 ; I , 2 , 20-21; 
I , 12, 56; I V , 2 , 4 ; V I , 1 , 2 ; and V I I , 1 8 , 1 1 0 - 1 1 1 . 

54. E . L . P o r t i n , op. c i t . . p. 4 4 , q u o t i n g from Strom. I , 1 , 1 1 
and I , 12, 55. 

55. Strom. V I I , 3 , 16. 

56. I b i d . , V I I , 7, 39. 

57. L O G , c i t . See note (52) above. 

58. I b i d . . V I I , 7 , 3 8 . 

59. Origen, P e r i Euches. I I , 2 . The f i r s t h a l f of t h i s e x t r a -
c a n o n i c a l saying i s a l s o t o be found i n Clement: see Strom. 
I , 24, 158. See i b i d . . I V , 6 , 34, f o r a s i m i l a r thought. 

60. I b i d . . V I I , 7, 4 1 ; see also i b i d . . V I I , 12, 73 which adds 
the c o n d i t i o n t h a t " i f he i s f r e e from s i n s , he w i l l assuredly 
r e c e i v e what he d e s i r e s " . 

61. I b i d . . V I I , 7, 43; see a l s o V I I , 7, 46. 

6 2 . I b i d . , V I I , 13, 8 1 . 

63. I b i d . , V I I , 12, 73. 

64. I b i d . . V I I , 7, 4 4 . 

65. I b i d . . V I I , 7, 46. 

6 6 . See Strom. V I I , 7, 35. 

67. I b i d . . V I I , 7, 45. 

68. I b i d . . V I I , 12, 79. 



6 9 . Strom. V I , 9 , 7 7 . 

7 0 . I b i d . . V I I , 1 2 , 79; see a l s o V I I , 7 , 4 1 , where the g n o s t i c 
i s i n s t r u c t e d t o pray f o r the conversion of h i s neighbour. 

7 1 . I b i d . , V I I , 1 2 , 8 0 . 

7 2 . I b i d . , V I I , 1 2 , 7 4 . 

7 3 . I b i d . , V I I , 1 2 , 7 7 - 7 8 . 

7 4 . I b i d . . V I I , 1 3 , 8 1 . 

7 5 « L O G , c i t . . - see above, note ( 5 2 ) . 

7 6 . Origen, P e r i Euches. XIV, 5 . 

7 7 . Strom. V I I , 7 , 4 4 . 

7 8 . I b i d . , V I , 1 4 , 1 1 2 . 

7 9 . I b i d . , V I I , 7 , 4 4 . 

8 0 . For the argument, see i b i d . , V I I , 1 2 , 7 3 . 

8 1 . I b i d . , V I I , 7 , 3 5 . 

8 2 . I b i d . . V I I , 7 , 4 3 ; c f . , Origen, P e r i Euches. XXXI, 4 . 

8 3 . Strom. V I I , 12, 7 3 . See above, note ( 3 6 ) . 

8 4 . I b i d . , V I I , 7 , 3 5 and 4 0 and 4 3 and 4 9 . 

8 5 . I b i d . . V I I , 7 , 4 0 . See E.G. Jay, Origen's T r e a t i s e on 
Prayer, Appendix A on "The Hours of Prayer", pp. 3 6 - 4 1 . 

8 6 . Strom. V I I , 7 , 4 3 . 

8 7 . Strom. I V , 2 2 , 1 4 1 - 1 4 2 . 

8 8 . I b i d . , V I I , 1 2 , 7 8 . 

8 9 . I b i d . , V I I , 6 , 3 4 . 

9 0 . See i b i d . , V I I , 6 , 3 1 . See above a t note ( 3 3 ) -

91. I b i d . , V I I , 7 , 4 4 - 4 5 . 

9 2 . I b i d . , V I , 3 , 2 9 . 

9 3 . I b i d . , V I I , 1 2 , 7 9 : " . . . i n o rder t h a t one may hear from 
the Lord the words, 'No l o n g e r do I c a l l you s e r v a n t s , but 
f r i e n d s , ' and may thence f o r w a r d j o i n w i t h confidence 
(-mtiToc© u)S ) i n the p r a y e r s . " 
The n o t i o n o f tTp*.̂ ©̂-(_c< (confidence of approach) g i v e n now 
t o the C h r i s t i a n by C h r i s t , and i n f a c t a completely new 
c h a r a c t e r i s t i c o f C h r i s t i a n p r a y e r , i s spoken o f by many 
o f the Fa t h e r s . Clement does not e x p l i c i t l y develop t h i s 
n o t i o n , but t h a t i t i s i m p l i e d i n h i s teaching on the prayer 
o f the p e r f e c t C h r i s t i a n cannot be denied. See chapter t h r e e , 
note ( 1 8 ) . 



9 4 . See Strom. V I , 9 , 78 ; a l s o Strom. V I , 1 2 , 101 and V I I , 1 2 , 73 
f o r the same q u o t a t i o n . See a l s o the end o f V I I , 7 , 49 
f o r a s i m i l a r t h o u g h t . 

9 5 . I b i d . , V I I , 1 4 , 8 4 : "And f u r t h e r , o f our g n o s t i c ' s apathy 
( itToL £)€rt.#t. ) , i f I may use the term, according t o which 
the p e r f e c t i n g o f the b e l i e v e r advances through l o v e , t i l l 
i t a r r i v e s at the p e r f e c t man, a t the measure of the s t a t u r e 
(Eph. 4 : 1 3 ) , being made l i k e t o God^and having become t r u l y 
l i k e t o the angels ( e | o/^.oLoo M c v>o ?.<3-o^y^^e^soS 
4)\v^9ws y -evo^Gv^ ) . . . . " ' ' 

For a v e r y c l e a r e x p o s i t i o n o f the o r i g i n a l i t y and i m p o r t o f 
Clement's t e a c h i n g on ^kTTiiOercoC , see L. Bouyer, The S p i r 
i t u a l i t y o f the New Testament and the F a t h e r s , pp. 2 7 3 - 5 . 
Bouyer f i r s t s p o i n t s out t h a t Clement was the f i r s t t h e o l o g i a n 
t o i n t r o d u c e i n t o C h r i s t i a n language the term »t TTOI, 0&-co<. . 
To h i s mind, Clement's meaning f o r the term i s a "domination 
a c q u i r e d , by the grace t o which our l i b e r t y y i e l d s i t s e l f , 
over e v e r y t h i n g i n us which i s opposed t o the radiance o f 
c h a r i t y . " "Par from the 'apatheia' o f the C h r i s t i a n r e n d e r i n g 
him i n s e n s i b l e t o C h r i s t i a n agape, t h e r e f o r e , i t i s a c t u a l l y 
o n l y i t s triumphant r a d i a t i o n . " ( p . 273) This term i s 
e v e n t u a l l y taken up by the Cappadocians and Evagrius P o n t i c u s , 
and p l a y s a c e n t r a l r o l e i n the f u t u r e o f monasticism. 
Other r e f e r e n c e s i n Clement where he t r e a t s o f t h i s term are: 
Strom. V I , 9 , 7 1 - 7 4 ; 1 3 , 105; 1 4 , 1 1 1 - 1 1 2 ; V I I , 3 , 13 
and 20 ; 14 , 8 4 - 8 8 . 

9 6 . See i b i d . , I V , 2 3 , 152: "...and man, when d e i f i e d p u r e l y ^ 
i n t o a p a s s i o n l e s s s t a t e becomes a u n i t . . . " ( e^is T»^v 
^TToCtQe^otv Seo6/^ey/a% SfvO^utros ^Vfoowrwi Mov/«ticK:o5 \/-(.^eTic\J. 
See a l s o i b i d . . I I , 2 0 , 125 . ' ' 

9 7 . I b i d . . V I I , 1 1 , 6 5 . 

9 8 . I b i d . , V I I , 7 , 4 4 - 4 5 . 

9 9 . I b i d . , V I I , 7 , 4 6 : " I n him who has rendered h i s v i r t u e 
i n d e f e c t i b l e by d i s c i p l i n e based upon knowledge, h a b i t i s 
changed i n t o n a t u r e . " 

100 . I b i d . . V I I , 7 , 4 4 . The f o l l o w i n g passage would seem t o 
preclude any judgement o f m y s t i c a l i n t e l l e c t u a l i s m i n 
Clement: " . . . f o r the souls which have made t h e i r choice o f 
v i r t u e , progress i s always i n the d i r e c t i o n o f what i s b e t t e r , 
u n t i l t h ey a r r i v e at the Absolute Goodness (so f a r , the 
i n f l u e n c e o f P l a t o i s o n l y too e v i d e n t - but Clement goes 
beyond P l a t o ) b e i n g brought close t o the Great High P r i e s t , 
i n the v e s t i b u l e , so t o speak, o f the Father." I b i d . , V I I , 
7 , 4 5 . The Summum Bonum i s no l o n g e r b a r r e n and i n t e l l e c t u a l , 
but warm and p e r s o n a l . 

101 . I b i d . , V I I , 7 , 4 8 . 

1 0 2 . Loc. c i t . 

1 0 3 . I b i d . . V I I , 10 , 5 6 - 5 7 . 

104 . These words h e r a l d the thought o f Athanasius, at the end o f 
h i s t r e a t i s e De I n c a r n a t i o n e . 5 7 . 
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105. Strom. V I I , 7, 49. 

106. For example, see i b i d . , V I I , 9, 53: "...both h i s word and 
h i s l i f e are i n harmony w i t h h i s thought." 

107. I b i d . . V I I , 10, 59: u^Juir^V... -ri)v <̂-«i T^s w'»/w'«r&uJ5 

108. I b i d . . V, 1, 13: « iveTn-*^ Se o'' o -rots .Jyo'Tri^io-L wt^o-xos. 

109. L. Bouyer, The S p i r i t u a l i t y e t c . . p. 272 - 3 . 

110. G.W. B u t t e r w o r t h , "The D e i f i c a t i o n o f Man i n Clement o f 
A l e x a n d r i a " , i n J o u r n a l o f T h e o l o g i c a l S t u d i e s . X V I I , 1916, 
p. 157. For another study o f t h i s d o c t r i n e i n Clement, see 
J. Gross, La D i v i n i s a t i o n du C h r e t i e n d'apres l e s peres 
g r e c s . ( P a r i s , 1938) , pp. 159-174. 

111. Strom. V I , 15, 125. S t a h l i r i s " R e g i s t e r " g i v e s t h i s and the 
f o l l o w i n g q u o t a t i o n as the o n l y two occasions where Clement 
uses QeoTTot-cu) w i t h r eference t o man. However, he 
uses s i m i l a r language t o teach the same t h i n g . 

112. P r o t r . 11, 114: « o ^ ^ o t V c u S «-S9<-o-w<oc\ C<< S e o T r o e J j V 

113. I b i d . . 1, 9:«o Aoyos o -ToD weou ,i/>/y^w7ros yevoMe-v«DS^ xvoc 

We note here the occurence of these or s i m i l a r words i n 
o t h e r Fathers: I r e n a e u s , Adv. Haer. V, Preface; 
Athanasius, De I n c a r n a t i o n e V e r b i . 54; Gregory o f Nazianzus, 
Poema Dogmatica. 10, 5-9; Gregory o f Nyssa, O r a t i o 
c a t e c h e t i c a magna. 25; and a l s o Maximus the Confessor: 
"Let us then g i v e o u r s e l v e s e n t i r e l y t o the Lord t h a t we 
may r e c e i v e him e n t i r e t o o u r s e l v e s . Let us become gods 
by h i s grace, f o r i t was f o r t h i s reason t h a t he, who i s 
by n a t u r e God and Lord, became man." L i b e r a s c e t i c u s , 
paragraph 43. (P.G. 90, c o l . 953) 

114. Strom. V I I , 12, 78: « «Ss etros e-̂ T̂T&Cv ScVJ-r^^S x ^ j ^ jrvwtreus 

115- See notes (87) and ( 8 8 ) , above. 

116. Strom. V I , 14, 113; see a l s o V I I , 12, 79. 

117. I b i d . . V I I , 13, 82. 

118. A.L. L i l l e y , Prayer i n C h r i s t i a n Theology. (London, SCM, 
1924), p. 13. 

119. See, f o r example, the use Lossky makes of Clement's t e a c h i n g 
i n h i s essays "Apophasis and T r i n i t a r i a n Theology", and 
"Darkness and L i g h t i n the Knowledge o f God", i n I n the Image 
and Likeness o f God, (London and Oxford, 1974). 



CHAPTER FIVE - ORIGEN 

Notes 

1. P e r i Euches. I I , I , and XXXIV. 
The t e x t used i s t h a t o f Paul Koetschau i n Die Griechischen 
C h r i s t l i c h e n S c h r i f t s t e l l e r der e r g t e n d r e i .jahrhunderte. 
I t i s t o be found i n volume two of Origen's works. 
( L e i p z i g , 1899), The main t r a n s l a t i o n used i s t h a t of 
E r i c George Jay i n Origen's T r e a t i s e on Prayer. ( T r a n s l a t i o n 
and Notes w i t h an account o f the p r a c t i c e and d o c t r i n e o f 
p r a y e r from New Testament times t o Origen), (London, SPCK,1954). 
Use i s a l s o sometimes made of the recent t r a n s l a t i o n by Rowan 
A. Greer i n Origen. i n the s e r i e s The C l a s s i c s of Western 
S p i r i t u a l i t y - a L i b r a r y o f the Great S p i r i t u a l Masters. 
(London, SPCK, and P a u l i s t Press, New York,1979). Two o t h e r 
t r a n s l a t i o n s are by'.Professor J.E.L. Oulton i n The L i b r a r y 
o f C h r i s t i a n C l a s s i c s (LCC), volume I I , A l e x a n d r i a n 
C h r i s t i a n i t y , which c o n t a i n s a s u b s t a n t i a l i n t r o d u c t i o n t o 
the t r e a t i s e (SCM Press L t d . , London and Westminster Press, 
P h i l a d e l p h i a , 1954), and by J.J. O'Meara i n Ancient C h r i s t i a n 
W r i t e r s (ACW), volume 19. ( e d i t o r s , J. Quasten and J.C.Plumpe), 
(Newman Bookshop, Westminster, Maryland, 1953). 

2. P e r i Euches. I , 1. iLs w i t h the o t h e r t h r e e a u t h o r s , space does 
n o t a l l o w a comprehensive examination o f the whole o f Origen's 
th o u g h t . Attempts w i l l be made, i n the notes, t o supply the 
e s s e n t i a l s . Much r e l i a n c e w i l l be placed on the conclusions 
o f Jean Danielou i n h i s work, Origene, (La Table Ronde, P a r i s , 
1948). 

I n the present i n s t a n c e , the c o n t e x t of these opening words 
o f t h e P e r i Euches i s perhaps the c e n t r a l problem f o r Origen, 
and f o r C h r i s t i a n i t y , t h a t of the r e l a t i o n s h i p between God and 
man. Origen, i n h i s work Contra Celsum, t r e a t e d p r e c i s e l y t h i s 
q u e s t i o n . D a n i e l o u comments: 

"... l a pensee d'Origene s'oppose diametralement a c e l l e 
des philosophes paiens. l i s ont c e c i de commun q u ' i l s 
posent l e s memes problemes, mais l e s reponses q u ' i l s y 
a p p o r t e n t sont opposees." Op. c i t . . p. 109. 

"C'est l a q u e s t i o n de l a connaissance de Dieu q u i est 
i c i engagee, ou p l u t o t , dans ce contexte mystique q u i 
est c e l u i du 111- s i e c l e , c e l l e de l a v i s i o n de Dieu... 
Pour Celse l a v i s i o n de Dieu est a c c e s s i b l e , mais 
d i f f i c i l e , pour Origene e l l e est i n a c c e s s i b l e et f a c i l e . " 
I b i d . , p.114 

"Celse d i s a i t , avec P l a t o n : l a v i s i o n de Dieu est p o s s i b l e 
a I'homme par un grand e f f o r t , mais e l l e t s t l e p r i v i l e g e 
de quelques-uns. Origene r e j e t t e ces deux theses: pour 
l u i l a v i s i o n de Dieu est i m p o s s i b l e a t o u t homme sans 
e x c e p t i o n , q u i est l a i s s e a ses f o r c e s n a t u r e l l e s - e t , 
par a i l l e u r s , e l l e e st donnee comme une grace de Dieu a 
t o u t homme egalement q u i se tourne vers e l l e , sans q u ' i l 
s o i t b e s o i n q u ' i l s o i t p hilosophe... ce q u i , pour Celse, 
r e s i 
O r i ^ 
I ' e s s e n t i e l du c h r i s t i a n i s m e : g r a t u i t e du don de Dieu, 

is t l e p r i v i l e g e d'une e l i t e d e v i e n t dahs_^le C h r i s t , pour 
•igene, a c c e s s i b l e a I'humanite t o u t _ ^ e n t i e r e . . . Tout 



u n i v e r s a l i t e ' de ce don, est conserve^..." I b i d . , 
pp. 117-118. 

The s i g n i f i c a n c e o f these opening words of Origen i n 
t h i s present t r e a t i s e may now be more f u l l y grasped. 

3. T e r t u l l i a n , De O r a t i o n e , 1. 

4. P e r i Euches. I I , 1. 

5. I b i d . . I I , 2. 

6. The f o l l o w i n g q u o t a t i o n s are o f importance i n t h i s r egard: 
"Those who b e l i e v e and are persuaded t h a t grace 
and t r u t h came by Jesus C h r i s t , and t h a t C h r i s t 
i s the t r u t h , as He s a i d Himself,... do not take 
t h e i r knowledge o f how t o l i v e a good and blessed 
l i f e from any o t h e r source than the very words and 
t e a c h i n g o f C h r i s t . " 

"We m a i n t a i n t h a t t h a t o n l y i s t o be b e l i e v e d as 
the t r u t h which i n no way c o n f l i c t s w i t h the 
t r a d i t i o n o f the Church and the a p o s t l e s . " 
( D e P r i n c i p i i s . I , p r e f a c e . ) 

D a n i e l o u makes the f o l l o w i n g judgement of Origen: 
" I I a e'te t o u j o u r s et i l a ete exclusivement 
I'homme de I ' E c r i t u r e . . . L ' E c r i t u r e est l e cantre 
de sa v i e . S ' i l a f a i t de l a p h i l o s o p h i e , c'est 
pour mieux comprendre l a p a r o l e de Dieu et pout 
I ' e x p l i q u e r aux hommes de son temps. Mais i l n'a 
jamais reconnu d'autres m a i t r e s que l e Logos p a r l a n t 
par I ' E c r i t u r e . " Qrigene, ( P a r i s , 1948) p.137 

7. Mt. 5:44, 9:38; Lk. 22:40; Mt. 24:20 and 6:7. 

8. P e r i Euches, I I , 2. The f i r s t o f these e x t r a - c a n o n i c a l sayings 
o f Jesus i s a l s o t o be found i n Clement o f Alexandria,(Strom. 
I , 24, 158, and I V , 6, 34) and i n Eusebius of Caesarea, ( I n 
Psalmos 16:2). Origen quotes i t again i n Contra Celsum, 
V I I , 726, and Delarue suggests t h e r e t h a t i t i s e i t h e r from 
the Gospel o f the Wazarenes, or an i n t e r p o l a t i o n i n t o the 
t e x t o f Mt. 6:33 i n a codex t o which ©rigen had access. 

9. See P e r i Euches. V I I I , 1; X I I I , 4; XIV, 1; XVI, 2; 
X V I I , 1-2 and XXi, 1-2 

10. See Jay, o p . c i t . . p.131, note 3. 

11. P e r i Euches. X I I I , 4. ^< »j rre^t r w y fl-^otret^rcQevTi/jv 

12. P e r i Euches, I I , 3, q u o t i n g Rom. 8:26, w i t h the a d d i t i o n o f 
the phrase -rd BbC^ -

13. See P e r i Euches IX and X. 

14. P e r i Euches X,2. This phrase "a sharer i n the prayer of 



t h e Word o f God", i s rendered thus by Jay and Oulton. Greer 
however t r a n s l a t e s as f o l l o w s : " . . . through the p u r i f i c a t i o n 
t h a t has been mentioned, and through p r a y e r , heic-will partake 
o f the Word o f God..." Greer, o p . c i t , p.100. The o r i g i n a l 
i s : <.<eT>, ie r e r^s njoogi^.^ M^ev^s ^ KeV'^o'^euoTewS 
vituX. -riJjs eu^iJjs roO ^e<roV •COM. -ruW yLy^o'K'cv-rujV 
otOToV €ff"-rv|i<oros X o y o o 6G-IOO^ . . . . J jL^eQle. f e e . >> 
The i n f l u e n c e o f Clement i s v e r y c l e a r l y evident here, i n 
Origen's i n s i s t e n c e on p u r i t y of h e a r t before prayer. 

15 . P e r i Euches, X, 2. Dupuis speaks o f our becoming s p i r i t u a l , 
p r e c i s e l y because- o f t h i s m i x t u r e (melange) or t<f 
See J. Dupuis, L ' E s p r i t de 1'Homme. Etude sur 1'anthropologie 
r e l i g i e u s e d'Origene, (Desclee de Brouwer, 1967) p . 9 4 . 

16. P e r i Euches. XXVII, 13. The word^is OeotToiv) ̂ 4;3y<G.V. 

17. P e r i Euches, X I , 1 - 5 . See a l s o XXXi, 5. c f . , Strom. V I I , 12, 
78. See note (114) i n chapter f o u r . 

18. SeePeri Euches. I l l , and I V . 

19. See the f u l l note o f Jay, op. c i t . , p. 93, note 2. 
Perhaps Gregory of Nyssa makes a c l e a r e r d i s t i n c t i o n : 
"Now what i s the d i f f e r e n c e i n meaning between these two 
words? I t i s t h i s : a vow ( &vĵ »/j ) i s the promise o f 
something consecrated t o the s e r v i c e of God; whereas prayer 
( TT]̂ oo-e-*̂  ) i s t h e o f f e r i n g t o God of a s u p p l i c a t i o n 
f o r good t h i n g s . Since, t h e r e f o r e , we need confidence 
( -tfc«.̂ v̂̂  cruoi ) t o approach God w i t h the request f o r the 
t h i n g s t h a t are p r o f i t a b l e f o r us, the performance o f a vow 
must n e c e s s a r i l y come f i r s t . Thus, when we have accomplished 
our p a r t , we are c o n f i d e n t o f being made worthy t o r e c e i v e 
i n r e t u r n the t h i n g s t h a t are God's t o g i v e . " De Dominica 
O r a t i o n e , Sermo 2. from ACW X V I I I . t r a n s l a t e d by H i l d a 
Graef, p.36. T h i s same d i s t i n c t i o n i s l a t e r made by Maximus 
the Confessor, Quaest, ad Thalass. 51. 
I t seems t h a t Origen's d e f i n i t i o n o f prayer then comprises 
two elements: i t i s f i r s t o f a l l an o f f e r i n g t o God, and 
secondly, a request _of God. These two elements, a t h a n k s g i v i n g 
o f f e r i n g t o God, and the r e c e i v i n g from Him o f what i s His 
t o g i v e , are the two c o n s t i t u e n t s of the Sacrament, the Eucha,rist. 

20. See P e r i Euches. V and VI 

21. I t i s t o be noted, w i t h Jay, t h a t "Origen i s the f i r s t w r i t e r 
( a t l e a s t o f those whose works have come down t o us) t o deal 
w i t h these o b j e c t i o n s t o the p r a c t i c e of prayer. I t i s a 
mark o f h i s i n t e l l e c t u a l honesty t h a t he so r e a d i l y takes up 
the c h a l l e n g e . " Op. c i t . , p. 93, note 2 . 

22. Pope, H., "Origen's T r e a t i s e on Prayer", Aflierican E c c l e s i a s t i c a l 
Review, (Washington, 1919) , 60. p. 638. 

23. Greer, op. c i t . , " I n t r o d u c t i o n " , pp. 12-14. 

24. P e r i Euches, V I I I , 1. 

25 . P e r i Euches, V I I I , 2. Oulton's t r a n s l a t i o n . 
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26. P e r i Euches, V I I I , 2: Greer's t r a n s l a t i o n . Clement's 
thought i s echoed here. 

27. P e r i Euches, I X , 1. Oulton makes a v a l i d c o n t r i b u t i o n here. 
I n Origen's i n s i s t e n c e upon the r i g h t d i s p o s i t i o n of him who 
engages i n p r a y e r , w i t h o u t d i s t r a c t i o n , anger or malice -
a common theme i n t h i s t r e a t i s e - he sees an a u t o b i o g r a p h i c a l 
r e f e r e n c e t o the d i f f i c u l t i e s Origen had experienced i n h i s 
r e l a t i o n s h i p w i t h Bishop Demetrius of A l e x a n d r i a . Op. c i t . , 
pp. 176-7. 
For Clement o f Rome, see above, chapter 1, p. 6 f . 

28. P e r i Euches. V I I I , 1, and I X , 3. The f i r s t o f these reads: 
"... nor can he who prays o b t a i n r e m i s s i o n of h i s s i n s , 
u n l e s s he from h i s h e a r t has f o r g i v e n h i s b r o t h e r who has 
trespass e d , and who asks t o r e c e i v e pardon." 

29. P e r i Euches, X, 1. 

30. P e r i Euches, I X , 2. Greer's t r a n s l a t i o n , op. c i t . . p . 9 9 . 
Origen's word f o r " c o n v e r s i n g " i s o^\e\y - p r e c i s e l y the 
word'^Clement chose t o use when g i v i n g h i s d e f i n i t i o n o f the 
essence o f the C h r i s t i a n ' s prayer. 

31. Origen develops h i s t e a c h i n g on the s p i r i t u a l l i f e i n h i s 
Commentary on the Song o f Songs, and he describes the stages 
o f t he soul's m y s t i c a l j o u r n e y t o God i n h i s homelies on 
Exodus and Numbers, e s p e c i a l l y the twenty-seventh homily on 
Numbers. I n h i s t h e o l o g y o f the s p i r i t u a l l i f e , Origen 
takes up the b i b l i c a l concept of man having been created " i n 
the image o f God". A deeper i n v e s t i g a t i o n i n t o t h i s s u b j e c t 
would a i d the present study, but space prevents t h i s . 

The main study o f Origen's t h e o l o g y of the s p i r i t u a l 
l i f e remains t h a t o f Walter V o l k e r , Das Volkommenheitsideal 
des Qrigenes, (Tubingen, 1931) Danielou, o p . c i t . . a l s o t r e a t s 
o f i t i n h i s f i n a l chapter, "La Mystique d'Origene", pp.287-301. 
See also J. Quasten, P a t r o l o g y , v o l . I I , pp. 94-101, e n t i t l e d 
"The M y s t i c i s m o f Origen". He prov i d e s a comprehensive 
b i b l i o g r a p h y . 

32. I s a i a h 58:9. P e r i Euches, X , l . 

33. Origen - P e r i Euches, X I I , 2; T e r t u l l i a n : De Oratio n e . 24-25; 
Cyprian: De Dominica O r a t i o n e . 34-36; Clement o f A l e x a n d r i a : 
S t r o m . V I I , 7,35-49 and 12, 73-
Origen r e t u r n s t o t h i s thought of l i f e as continuous prayer irx 
I n M a t t . 16, 22. 

34. P e r i Euches, X I I , 1. 

35. P e r i Euches, X I I , 2. Origen i s here very close t o Clement's 
" p e r f e c t p r a y e r " . 

36. Jay, op. c i t . , devotes"Appendix A", pp. 36-41, t o a c o n s i d e r a t i o n 
o f t he C h r i s t i a n hours o f prayer. See also h i s note 3 on 
p. 115. 

37. P e r i Euches, X I I I , 1. 
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37. P e r i Euches, X I I I , 1. 

38. ferl Euches. X I I I , 2. 

39. P e r i Euches. X I I I , 2 and 4. See Clement, Strom.VII. 
7, 35 f o r h i s r e f e r e n c e s t o t h a n k s g i v i n g i n prayer. 

40. P e r i Euches. X I I I , 4- See note 11 above^ p./'t-T^ f o r the 
o r i g i n a l Greek t e x t . 

4 1 . Some commentators have found t h a t Origen d i s t i n g u i s h e s 
t h r e e senses of S c r i p t u r e , l i t e r a l , moral and m y s t i c a l 
o r s p i r i t u a l , corresponding t o P h i l o ' s t h r e e - f o l d 
d i v i s i o n o f man i n t o body, soul and s p i r i t . See e.g., 
Jay, o p . c i t . , p. 85, note 1. Such a t r i c h o t o m y i s based 
on Origen's own words i n De P r i n c i p j i i s , Book 4,2,4. 
Da n i e l o u , however, f i n d s o n l y two senses of S c r i p t u r e 
i n Origen: 

"We are t h e r e f o r e l e d t o r e j e c t the d i v i s i o n 
o f meanings i n t o t h r ee as an a r t i f i c i a l proceeding, 
a piece o f mere t h e o r y . . . We are j u s t i f i e d i n 
c o n f i n i n g o u r s e l v e s t o the two c o n t r a s t i n g meanings 
known t o T r a d i t i o n - the l i t e r a l and the t y p o l o g i c a l , 
the second ha v i n g as many s u b d i v i s i o n s as there are 
f a c e t s i n the C h r i s t u s t o t u s . " Origen. p.191. 
Taken from the E n g l i s h t r a n s l a t i o n of Danielou's 
work, by Wal t e r M i t c h e l l , (Sheed and Ward, London 
and New York, 1955) 

One t h i n g i s c e r t a i n : t h a t Origen saw h i s main task as an 
exegete t o be t h e e x p o s i t i o n of the i n n e r s p i r i t u a l meaning 
o f the S c r i p t u r e s . See De P r i n . 4, 3, 15* Pope a l s o 
subscribes t o t h i s l a t t e r view, o p . c i t . . p . 642. 

I Kings 17:18. 42. P e r i Euches. X I I I , 5. I Sam. 12: 16-18; 

43. P e r i Euches, XIV,1. 

44. P e r i Euches, XVI, 2 and X V I I , 1 and 2. 

45. P e r i Euches, X V I I , 1 and 2. 

46. See, e.e. Clement, Strom. V I I , 7, 46. 

47. P e r i Euches. XIV, 2. 

48. Jay's t r a n s l a t i o n i s d i f f e r e n t here. He takes TTC^t' 
t o mean "on b e h a l f o f " , and so t r a n s l a t e s : " ' i n t e r c e s s i o n ' 
i s a request t o God on b e h a l f of c e r t a i n persons made by 
one who has a g r e a t e r boldness." 

49. Jay, o p . c i t . , p . 125, note 1. Oulton reaches the same 
c o n c l u s i o n , o p . c i t . , p. 188. 

50. P e r i Euches, XIV, 6 - XVI, 1. See also Contra Celsum, 
V, 4; VII£, 13 and V, 11. A t r a n s l a t i o n o f these l a s t t h r e e 
t e x t s i s g i v e n by Oulton i n h i s notes pp.346-7 Danielou, 
o p . c i t . , discusses the ques t i o n o f s u b o r d i n a t i o n i s m , 
pp. 249-258. 



5 1 . P e r i Euches. XIV, 6. 

52. P e r i Euches. XV, 1. 

53. Origen uses Mk. 10:18; Lk. 18:19; Mt. 19:17; Heb. 8:3 
and I John 2:1. 

54. P e r i Euches. XIV, 6. - XVI, 1. 

55. P e r i Euches, X X X I I I , 1-6. The word used here i s - r o i r o c j 
v a r i o u s l y t r a n s l a t e d as " s e c t i o n s " by Jay, " s u b j e c t s " 
by O u l t o n and "^topics" by Greer. The phrase a t 
XIV, 2 i s ^ TGcrcrw/jQt ovo'iA«-rt< iCcf^-ro^ -re-c-crbtpIMV 

56. P e r i Euches. X X X I I I , 2. 

57. P e r i Euches. X X X I I I , 1 and 6. For p a r a l l e l s , see 
Rom. 16:27; Heb. 13:21; Gal 1:5, and 2 Tim.4:18. 
Dupuis quotes these t h r e e doxologies of Origen and 
comments: 

"Sans doute, l a p r a t i q u e des doxologies 
t r i n i t a i r e s ne r e j o i n t - e l l e pas en tous l e s 
cas c e t t e r e g i e t h e o l o g i q u e q u ' e t a b l i t " l e 
T r a i t e sur l a p r i e r e . " C'est cependant dans 
ce t r a i t e q u ' i l f a u t s'attendre a t r o u v e r l a forme 
doxologique q u i p a r a i t a Origene l a p l u s 
a u t h e n t i q u e . " Dupuis, o p . c i t . , p. 124. 

58. P e r i Euches. XVI, 1. O'Meara (ACW vol.XIX) notes t h a t 
t h i s i s " a p p a r e n t l y an i n d i c a t i o n o f the a n x i e t y of 
Origen t o keep i n l i n e w i t h the main body of C h r i s t i a n s " , 
p. 211. U n i t y i s a l s o a common theme i n Cyprian, indeed 
t o a much g r e a t e r e x t e n t than i t f i g u r e s i n Origen. 

59. P e r i Euches, X V I I , 2 . See note 9, above. 

60. P e r i Euches, ^ X V I I I , 1. Jay p o i n t s out t h a t the use here 
of the verb rroy^iy ̂  v«j suggests t h a t Origen regards 
the Lord's Prayer as an o u t l i n e d schem^bf prayer. O p . c i t , 
p.136, note 3. Greer t r a n s l a t e s here: "... the prayer 
w r i t t e n by the Lord as a model ... " o p . c i t . , p.118. 

61. P e r i Euches, X V I I I , 2. 

62. P e r i Euches. XIX, ' l and 2. 

63. P e r i Euches, XIX, 3. 

64. P e r i Euches. XX, 1. 
Origen takes up t h i s theme of the superseding of worship 
i n the synagogue by t r u e C h r i s t i a n worship, elsewhere. 
See Contra Celsum. V i i i , 17-18; 111,^ 34; V I , 14 and V I I , 65, 
the f i r s t o f which i s quoted by Danielou, op..cit., p.48. 
Danielou comments: 

"Nous y rencontrons 1 ' o p p o s i t i o n du c u l t e e x t e r i e u r 
et du c u l t e en e s p r i t et en v e r i t e . . . Le C h r i s t a v a i t 
a b o l i l e c u l t j u i f f i g u r a t i f , en a p p o r t a n t l a 
r e a l i t e q u ' i l f i g u r a i t . Des l o r s que l e Temple 
v e r i t a b l e , q u i est l e C h r i s t t o t a l , est l a , l e 
Temple de p i e r r e n'a p l u s de r a i s o n d ' e t r e . . . l a 
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presence q u i e t a i t attachee dans I'Ancien 
Testament au temple m a t e r i e l de Jerusalem 
demeure a p a r t i r de 1 ' I n c a r n a t i o n dans 
I'humanite de Jesus et des membres de Jesus. 
La presence de Dieu est attachee a l a 
communaute c h r e t i e n n e , non a I ' E g l i s e de 
p i e r r e . " (pp. 48-49) 

I t has a l r e a d y been noted how Qrigen emphasises the 
presence of C h r i s t , and h i s angels and s a i n t s , both 
l i v i n g and dead, w i t h the one who pays. See above a t 
note 17, and XXXI, 5. 

65. Jn. 14:23; P e r i Euches XX, 2. Cf. note (32) above. 

66. P e r i Euches. XXI, 2. Cf. Clement of A l e x a n d r i a , 
Strom, V I , 14, 113 and V I I , 7, 38-39. 

67. P e r i Euches, X X I I , 1. See also Commentary on John. XIX, 1 , 
where Origen a s s e r t s the same. (See The Commentary o f 
Origen on St. John's Gospel, A.E. Brooke, v o l . 2, 
(Cambridge, 1896) p.7.) 

68. P e r i Euches. X X I I , 1. The key word here i s n k ^ ^ "^o-tot . 
See note ( 1 8 ) , chapter t h r e e on t h i s word and i t s 
i m p l i c a t i o n . 

69. P e r i Euches. X X I I , 3- Greer's t r a n s l a t i o n o p . c i t . . 
p.124. Gregory o f Nyssa develops t h i s theme i n h i s 
Five Sermons on the Lord's Prayer. 

70. P e r i Euches. X X I I , 4. 

71. P e r i Euches. X X I I . 5. 

72. Jay, o p . c i t . , p. 148, note 3. 

73. See chap t e r on Clement. Origen has p r e v i o u s l y used t h i s 
word a t P e r i Euches, I X , 2 - see note (30) above. 

74. P e r i Euches. X X I I I , 1-5. 

75. P e r i Euches. X X I I I , 2. See a l s o De P r i n c i p i i s . 4 , 3 , I f f . 

76. P e r i Euches. XXIV, 1. 

77. P e r i Euches, XXIV, 4 : «yvioirLV -n^s ISLork^roS -rou ©eoo->? 

78. P e r i Euches. XXIV, 4. 

79. P e r i Euches, XXV, 1. Greer's t r a n s l a t i o n , o p . c i t . p.132. 

80. See P e r i Euches, XXV, 3: " I f , t hen, we wish God t o r e i g n 
i n us, l e t not s i n i n any way r e i g n i n our m o r t a l body." 
Jay notes t h a t !',good works have a prominent place i n Origen's 
concep t i o n o f the p e r f e c t i o n o f the s o u l . A p u r e l y 
i n t e l l e c t u a l o r p u r e l y emotional mysticism does not s a t i s f y 
him." o p . c i t . , p. 158, note 2. The same was also found t o 
be t r u e of Clement. 

81 . P e r i Euches, XXV, 2. Dupuis, i n h i s study of Origen's 
r e l i g i o u s a n t h r o p o l o g y , makes the f o l l o w i n g comment: 

"Le progres s p i r i t u e l , dans sa phase t e r r e s t r e , 



r e s t a i t p a r t i e l e t inacheve... E t a t de 
s a i n t e t e ( «^yLOT>^5 ) et connaissance( yViCJo-tS ) 
son t , en c e t t e v i e , p a r t i e l s ( GkC/Ae^oL»s ) ; 
l a p l e n i t u d e ( TO TTXII^ U M.<«. ) en est pour I'au -
d e l a . " ''̂  ' 

(Fragm. i n Joan. X) Dupuis, o p . c i t . . p. 193. 
Cf. Clement, Strom. IV;. 26, 172; V I I , 10, 57 and 
V I I , 7, 46, f o r a s i m i l a r thought. Origen i s here 
speaking o f the n o t i o n of " e p e k t a s i s " , which w i l l be 
developed by l a t e r F a t h e r s . 

82. See P e r i Euches, XXVI, 5- ^ 
Jay, o p . c i t . . p. 165, note 1. Origen's word i s rTi^ocxi^ety-tS 

83. P e r i Euches. XXVII, 2. 

84. P e r i Euches. XXVII, 12 

85. P e r i Euches, XXVII, 13. This theme o f "being made God" i s 
r e c u r r e n t i n many o f the Fa t h e r s . See above, the chapter 
on Clement, note 113. See al s o J. Gross, La D i v i n i s a t i o n 
du C h r e t i e n d'apres l e s peres grecs. pp. 174-185, f o r h i s 
study o f t h i s d o c t r i n e i n Origen. 

86. Romans 13: 7-8; P e r i Euches. X X V I I I , 1. 

87. P e r i Euches. X X V I I I , 2. 

88. I b i d . , X X V I I I , 3. 

89. I b i d . , X X V I I I , 7. 

90. I b i d . , XXIX, 1-3 and 5-8 

91. I b i d . , XXIX, 4. 

92. I b i d . , XXIX, 9 and 11. 

93. I b i d . , XXIX, 11. 

94. I b i d . , XXIX, 11 f f . 

95. I b i d . , XXIX, 13. 

96. I b i d . , XXIX, 19. 

97. 2 Cor. 4: 8; P e r i Euches. XXX, 1-2 

98. I b i d . , XXX, 3-

99. I b i d . , XXXI, 2. 

100. Loc. c i t . 

101. I b i d . , XXXI, 3. 

102. I b i d . . XXXI, 4. See Clement. Strom V I I . 7, 35, 40, 43 
and 49 and V I I , 12, 73, f o r the same t e a c h i n g . 



103. P e r i Euches, XXXI, 5. 

104. P e r i Euches, XXXII. See also Horn. Lev. IX, 10. 
Cf., T e r t u l l i a n : Adv. V a l . 3; Clement o f A l e x a n d r i a ; 
Strom. V I I , 7, 43; J u s t i n M a r t y r : D i a l . CXXI, 2. 

105. P e r i Euches, XXXIV. 



CHAPTER SIX : CONCLUSION 

Notes 

1. Mention should be made o f two rece n t comparisons 
between T e r t u l l i a n ' s De Oratione and Origen's 
P e r i Euches: "Lesr deux commentaires l e s plus anciens 
du Notre Pere", i n S t u d i a M i s s i o n a l i a (Rome) 1975, 
v o l . 24, pp. 293-309, by H. Crouz e l , and another by 
J.E.L. Oul t o n i n The L i b r a r y of C h r i s t i a n C l a s s i c s . 
v o l . I I . A l e x a n d r i a n C h r i s t i a n i t y . (London, 1954), 
pp. 224-230. 

2. Origen, P e r i Euches. 1. 

3. Clement, S t r o m a t e i s . V I I , 1, 1-2 

4. Clement, S t r o m a t e i s , V I I , 1,3. 

5. T e r t u l l i a n , De O r a t i o n e . 1. 

6. Cyprian, De Dominica O r a t i o n e , 1, 

7. Origen, De P r i n c i p i i s , 1. Preface. See note 6 o f chapter f i v e . 

8. See S t r o m a t e i s , I , 1. e s p e c i a l l y s e c t i o n 1 1. 
See note (53) chapter f o u r . 

9. On the use o f the Lord's Prayer i n the P r i m i t i v e Church, 
see the a r t i c l e by t h i s t i t l e i n J o u r n a l of B i b l i c a l 
L i t e r a t u r e , ( 8 4 ) , 1965 (Pennsylvania) pp. 153-159 by 
Gordon J. Bahr. 

10. De O r a t i o n e , 1. 

11 . I b i d . . 29. 

12. I b i d . . 2. 

13. I b i d . . 29. 

14. I b i d . , 28. See note (103) t o chapter two. 

15. I b i d . , 10, and 1. 

16. See J. Da n i e l o u , A H i s t o r y of E a r l y C h r i s t i a n D o c t r i n e . 
V o l . I l l , c hapter 17, e n t i t l e d "Cyprian's E c c l e s i o l o g y " . 

17. De Dominica O r a t i o n e . 2. 

1&. I b i d . , 2 and 3. 

19. I b i d . , 2 and 3. T e r t u l l i a n , De Ora t i o n e . 1, 9 and 28-29. 

20. De Dominica O r a t i o n e . 3. 

21. De O r a t i o n e . 9. 
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22. See note 20 i n chapter f o u r . 
Eugene de Paye, Clement d'Alexandrie. ( P a t i s , 1898), 
b e l i e v e d t h a t the t h i r d book of Clement's t r i l o g y was 
never completed, and t h a t i n the Stromateis there are 
the o u t l i n e s of t h i s book, which would have been c a l l e d 
"the Master", o AiScro-»Coc>o5 . 
See o p . c i t . . pp. 78-86. 
E.F. Osborn argues s i m i l a r l y i n "Teaching and W r i t i n g i n 
the F i r s t Chapter o f the Stromateis of Clement of A l e x a n d r i a " , 
J.T.S., New s e r i e s 10, 1959, pp. 335 -343. 

23. S t r o m a t e i s . V I I , 7, 35. 

24. See above p. 6*P. 

25. Strom., V I I , 1 , 4. 

26. I b i d . . V I I , 2, 5. 

27. Origen, P e r i Euches. I I , 345. 

28. J.E.L. O u l t o n , o p . c i t . , p.226. 

29. De O r a t i o n e . 2. 

30. See I b i d . . 6, 18-19, 23, 27-28. 

31. ' I b i d . , 24. 

32. Eg., P e r i Euches. V, 1. where he speaks d i s p a r a g i n g l y o f 
those who r e j e c t Baptism and the E u c h a r i s t ; X X V I I I , 4, where 
he r e f e r s t o the d u t i e s o f the deacon, the p r i e s t and the 
bishop, and X X V I I I , 9-10, which c o n t a i n s a ref e r e n c e t o 
p r i e s t l y a b s o l u t i o n . 

33. I b i d . , XXXI, 5. 

34. I b i d . , V I , 4; X I , 1; XXXI, 5, and i n o t h e r works. See daove 
p. SSf. 

35. I b i d . , XXXI, 5. 

36. "Ce sens de I ' E g l i s e e t de son unite", qui r a p p e l l e 
I'enseignement de son grand contemporain Cyprien, 
remonte chez Origene a son enfance, et r e s t e r a un t r a i t 
de t o u t e sa v i e . " J. Danielou, Origene. p.24. A l s o , 
"... c e c i e st souvent o u b l i e , qu' Origene est avant t o u t 
un homme d ' E g l i s e , v i r e c c l e s i a s t i c u s . comme i l se designe 

• l u i meme dans Horn, i n Luc.. XVI." I b i d . . p.20. 
Danielou discusses Origen's e c c l e s i o l o g y on pages 52-63, 
and concludes: "Mais Origene ne s'y a r r e t e pas ( i . e . , w i t h 
t h e v i s i b l e ) parce que pour l u i ce q u i importe, ce ne sont 
pas l e s i n s t i t u t i o n s , mais c'est l a s a i n t e t e , l a r e a l i t e 
s p i r i t u e l l e . " I b i d . , p. 63. 

37. D a n i e l o u , again: "Sa tendence s p i r i t u a l i s a n t e l e p o r t e r a i t 
a d e p r e c i e r I'importance de I'aspect v i s i b l e . " I b i d . . p.52. 
Gustave Bardy i n La t h e o l o g i e de I ' E g l i s e de s q i n t Irenee 
au Concile de Nicee, (pp.128-165) i n s i s t s t h a t , f o r Origen, 
the e s s e n t i a l mystery o f the Church i s t h a t i t i s the Body 



o f C h r i s t . See also The Whole C h r i s t . E. Mersch, 
( t r a n s l a t e d by John R. K e l l y , London, Dennis Robson.Ltd., 
1938) pp. 258-261, f o r an e x p o s i t i o n of a passage from 
the Homilies on L e v i t i c u s . 7, which i s an important t e x t 
f o r Origen's e c c l e s i o l o g y . 

38. J. Daniel o u , A H i s t o r y o f E a r l y C h r i s t i a n D o c t r i n e . 
V o l . I l l , p.429. 

39. De Dominica O r a t i o n e , 8. 

40. Loc. c i t . See above, p. 5"lf. 

41. S t r o m a t e i s . V I I , 6 , 31 and 7, 35. 

42. I b i d . , V I I , 6, 31. and V I I , 12, 78. See note ( 1 1 4 ) , 
chapter f o u r . 

43. I b i d . , V I I , 6, 31. 

44. Mt. 6: 5-6; see T e r t u l l i a n , be Or a t i o n e . 1 and 17; 
Cyprian, De Dominica O r a t i o n e . 4-5; Clement, S t r o m a t e i s , 
V I I , 7, 35 and 49; Origen, P e r i Euches. XIX, 1-3 and XX, 2. 

45. Mt. 6: 7; see De O r a t i o n e , 1; De Dominica Orati o n e . 4, 
where the c o n t e x t suggests i t ; S t r o m a t e i s , V I I , 7,49; 
P e r i Euches, XXI, 1-2. 

46. 1 Thess. 5: 18; Eph. 5: 20; 6: 20; 1 Tim. 2: 8; 
See De O r a t i o n e . 24; De Dominica O r a t i o n e . 35-36; 
S t r o m a t e i s . V I I , 7, 35 and 40, 42 and 49; 
P e r i Euches, X I I , 2, and XXXI, 1. 

47. T e r t u l l i a n mentions the t h i r d , s i x t h and n i n t h hours, and, 
i n a d d i t i o n , morning and evening p r a y e r s . He also 
encourages pra y e r before a meal and before a ba t h , and 
al s o w i t h a v i s i t o r (De Or a t i o n e . 25-26). Cyprian echoes 
the same i n s t r u c t i o n s w i t h regard t o the three hours, 
t o g e t h e r w i t h morning and evening prayer, but he adds 
pr a y e r a t n i g h t (De Dominica O r a t i o n e , 34-36). Clement and 
Origen a l s o r e f e r t o the t h r e e hours o f prayer, ( S t r o m a t e i s , 
V I I , 7, 40, and P e r i Euches. X I I , 2 ) . 

48. On r e c o l l e c t i o n , see De Oratio n e . 1 and 12; De Dominica 
O r a t i o n e . 4; S t r o m a t e i s , V I I , 7, 3 5 f f ; P e r i Euches. V I I I , 2 ; 
i X , 2; XXXI, 2. 
On h u m i l i t y , see Cyprian, who expands the passing reference 
made by T e r t u l l i a n t o the parable of the p u b l i c a n and the 
t a x - g a t h e r e r : De O r a t i o n e , 17; c f . , De Dominica Orati o n e . 4 
and 6. Also P e r i Euches.X. 1, which speaks o f " p u t t i n g aside 
a l l (one's) d i s p l e a s u r e a g a i n s t Providence". Clement's main 
theme o f the g n o s t i c who alone i s t r u l y devout i m p l i e s an 
a t t i t u d e o f h u m i l i t y i n one who knows the t r u e r e l a t i o n s h i p 
between God and man. 

49. Mt. 5: 23-24; T e r t u l l i a n r e f e r s t o t h i s peace and i i n a n i m i t y 
as the " c h i e f precept" of prayer, and warns t h a t no approach 
must be made t o the a l t a r o f God "before we cancel whatever 
o f d i s c o r d or offence we have c o n t r a c t e d w i t h the b r e t h r e n " . 
De O r a t i o n e . 1 1 . See De Orati.one Dominica. 8, 23-24, and 30. 
Clement a c t u a l l y quotes the verse from the Lord's Prayer 



which r e f e r s to::'ihe need f o r forgiveness, Stromateis. V I I , 
13,81. See P e r i Euches, I I 2; V I I I , 1; IX, 1 and 3; and XXVIII. 

50. De Oratione. 17. 

51. De Dominica Oratione, 4. J e r . 23: 23f. 

52. P e r i Euches, X,2. 

53. Stromateis. V I I , 7, 49 and 39. 

54. De Oratione, 24-

55. De Dominica Oratione, 36. 

56. I b i d . , 20. 

57. See esp. Strom.. V I I , 7, 35, 40, 42, and 49. 

See above, note (38) chapter four. 

58. P e r i Euches, X I I , 2. 

59;. E.ff. Jay, o p . c i t . , p. 34* 

60. P e r i Euches, V I I I , 2. 
61. Strom., V I I , 7,43. See note (61), chapter four. 

Simpson, o p . c i t . . p. 135. 

63. P h i l a r e t ' s Cathechism defines a sacrament as "A mystery or 
sacrament i s a holy act through which grace, or, i n other 
words, the saving power of God, works mysteriously upon man." 
Quoted from W. N i e s e l , Reformed Symbolics, p.144. 

64. Evagrius, De Oratione, 60. 

65. G. Florovsky, i n the "Introduction" to The F e s t a l Menaion. 
( t r a n s l a t e d by Mother Mary and Archimandrite K a l l i s t o s Ware) 
(Faber and Paber, London, 1969) p. 21. 

66. Paul EvdokiiYtov, quoted by K a l l i s t o s Ware i n "Theology of 
Worship", Sobornost, S e r i e s 5: No.10, Winter-Spring, 1970, 
p. 737. 
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APPENDIX A. 

T e r t u l l i a n ' s use of Sermo and R a t i o , ( s e e c h a p t e r two, note 1 2 ) . 

I n h i s commentary on t h i s t e x t , (Pe O r a t i o n e . 1 ) , 
Evans s a y s t h a t " T e r t u l l i a n e l s e w h e r e o b s e r v e s (Adv. Prax. 5) 
t h a t speech and r e a s o n a r e not so much a l t e r n a t i v e a s complementary 
r e n d e r i n g s , i n t h a t r e a s o n i s p r i o r to speech." ( E v a n s , op. c i t . , 
p. 4 2 ) . 

I n h i s book, Deus C h r i s t i a n o r u m ; R e c h e r c h e s s u r l e 
v o c a b u l a i r e d o c t r i n a l de T e r t u l l i e n , Rene Braun o b s e r v e s t h a t 
T e r t u l l i a n has employed the hendiadys sermo e t r a t i o i n o r d e r to 
e x p r e s s the f u l l f o r c e of the Gre^ek term Xoyos , which combines 
i n one word the two a s p e c t s of Xoyos I v S i i S c T o s and Xoyos 
TT^o^o^cKoS , the i n t e r n a l , u n e x p r e s s e d word, and the e x t e r n a l , 
spoken word. (See Braun, pp. 259-264). 

"However, T e r t u l l i a n was more s e n s i t i v e to the i n t i m a t e 
u n i t y r a t h e r t h a n to the d i s t i n c t i o n of the Logos i n t o i t s two 
e l e m e n t s , i n t e l l e c t u a l and v e r b a l , which the L a t i n i s o l a t e s i n 
two d i s t i n c t t e r ms." (Braun, p. 260 - t r a n s l a t e d by the p r e s e n t 
a u t h o r ) . The opening of De O r a t i o n e i s T e r t u l l i a n ' s attempt to 
say something about the person of C h r i s t . "Dei s p i r i t u s et 
d e i sermo e t d e i r a t i o , sermo r a t i o n i s e t r a t i o sermonis. et 
s p i r i t u s u t r i u s q u e . " (De O r a t i o n e . 1 ) . " T h i s i n t e r w e a v i n g 
of n o m i n a t i v e s and g e n i t i v e s i s n e c e s s a r y , i n a bold attempt to 
t r a n s l a t e i n t o L a t i n a l l t h a t the Greeks mean by the word Xoyos * 
an i n t i m a t e u n i o n , an i n t e r p e n e t r a t i o n o f thought and word." 
( B r a u n , p. 2 6 0 ) . Braun a l s o r e f e r s to Adversus Praxean, i n 
which T e r t u l l i a n g i v e s a d e t a i l e d a n a l y s i s of the n o t i o n of XoyoS , 
the two elements of which, ( r a t i o and sermo), a r e i n r e l a t i o n to 
each o t h e r a s s u b s t a n t i a l element to f o r m a l element. 
" I n the l i g h t which the Xoyos of the Greeks throws on them, 
r a t i o and sermo become two a s p e c t s of one and the same r e a l i t y . " 
( B r a u n , p. 2 6 4 ) . "There a r e not two d i s t i n c t r e a l i t i e s , but o n l y 
one, which, c o n s i d e r e d as r a t i o i n i t s s u b s t a n t i a l being, 
m a n i f e s t s i t s e l f i n i t s o p e r a t i o n as seimo." (Braun, p. 2 6 2 ) . 

On the b a s i s of Braun's study, i t seems r i g h t to 
c o n c l u d e , w i t h Simpson, (op. c i t . . p. 4 4 ) , t h a t seimo and r a t i o 
a r e both n e c e s s a r y to convey the f u l l sense of the Greek term 

OS . Xoy^. 
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