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Apophth. patr. [al.] Apophthegmata patrum [collectio alphabetica]
Apophth. patr. [an.] Apophthegmata patrum [collectio anonymal]

Apophth. patr. [sy.] Apophthegmata patrum [collectio systematica]



X

Arius Didymus
Lib. phil. sect.

Arsenius
Apophth.

Aspasius
Eth. nic. comm.

Asterius
Comm. Ps.

Athanasius
Exp. Ps.

Ps.-Athanasius
Ep. Cast.

Babrius
Fab.

Basil of Caesarea
Ascet. magn.
Reg. mor.

Ps.-Basil of Caesarea
Const. ascet.

Carm. aur.
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Ps.-Cato
Dist.

Mon.

Chion. ep.
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Ep. virg.
Hom.

Rec.
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Quir.
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Mat. med.
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Sent.

Ep. Apost.

Ep. Barn.

THE SENTENCES OF SEXTUS

Liber de philosophorum sectis
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INTRODUCTION

1. APPROACHING THE TEXT

Described by Origen as a writing that “even the multitude of Christians
read”! and by Jerome as a writing whose author was “a man without
Christ,” the Sentences of Sextus presents the student of antiquity not only
with an intriguing interpretive history but also with distinctive insights
relevant to at least three broad areas of scholarly inquiry.

First, originating in the late second or early third century c.E. and con-
sisting of nearly five hundred Greek aphorisms,?® the Sentences represents
one of our earliest and longest examples of Christian Wisdom literature. In
keeping with the conventions of such literature, the text addresses a range
of stock moral topics (speech, moderation, education, marriage, wealth,
death, etc.), utilizes a time-honored literary format (gnomic precepts and
observations arranged anthologically), and draws on sapiential traditions
familiar from a wide variety of sources, including Jewish (e.g., Ben Sira),
Christian (e.g., the letter of James), Egyptian (e.g., the Instruction of Papy-
rus Insinger), Greek (e.g., the Carmen aureum, or “Golden Verses”), and
Latin (e.g., the Sentences of Publilius Syrus) sources, not to mention more
“popular” sources of wisdom such as the so-called schoolbook papyri.
Situated within such a comparative ambit, the study of Sextus’s sayings can
help us better understand how and why the ancient church developed its

1. Cels. 8.30.

2. Ep. 1333,

3. Of the text’s 451 numbered verses, 31 have been subdivided into a, b, ¢, etc.,
bringing the total to 490 sayings. The appendices (see below) add an additional 159
sayings.

4. Among such papyri, gnomic texts (sometimes referred to as gnomic “primers”
or “copybooks”) survive in greater quantities than any other kind of literature, appar-
ently figuring in every stage of the curriculum, from elementary lessons in orthogra-
phy to more advanced rhetorical exercises. See Cribiore 1996 and Morgan 1998.

-1-



2 THE SENTENCES OF SEXTUS

own wisdom traditions, appropriating and adopting existing traditions to
suit the distinctive needs of early Christian communities.> An appreciation
for the dynamics informing such developments is of particular relevance
for those interested in explicating the actual “life” of the ancient church
insofar as the rhetorical posture of a gnomic text such as the Sentences is
as fully practical as it is expressly instructional, the author’s aim being to
foster among his readers both habits of moral reasoning and capacities for
moral action.

Second, even as the Sentences exemplifies a “traditional” mode of com-
munication, there is something decidedly nontraditional about its basic
social outlook and moral orientation, both of which are often described
as ascetical.® As James Francis has observed, the starting point for most
surveys of asceticism is the fourth century c.E., the time of the flower-
ing of monasticism among Christians and of Neoplatonism among non-
Christians. Consideration for the work of an author like Sextus provides
an opportunity to study the character of this phenomenon at a more for-
mative stage, at a time when the nature, rationale, and limits of ascetical
practice were still under negotiation. Generally speaking, the activity of
early ascetics, many of whom were non-Christian, was viewed with skep-
ticism, the mistrust aimed at them being fueled in part by the perception
that they were “advocating norms and values antithetical to the accepted
social and political order, and claiming a personal authority independent
of the traditional controls of their society”” In the case of the Sentences,
the focal point for the establishment of such alternative authority—the
“imaged final product of ascetical performance”®—is the sage, who in the
author’s imagining does not so much reject such roles as priest (e.g., vv.
46a-b), prophet (e.g., v. 441), patron (e.g., v. 176), and parent (e.g., v. 244)
as usurp and combine the social functions with which such roles would
have been associated, including their function as traditional (i.e., socially
mandated) bearers of wisdom. In so doing, our author projects a social
world wherein the readers’ configuration of meaningful relationships and
commitments has been not only significantly restructured, but also sig-
nificantly restricted. Considered from this vantage point, the study of the

5. Cf. Kichler 1979, 553-92; Meeks 1993, 71-73.

6. E.g., Chadwick 1959, 161; Dodds 1965, 32; Edwards and Wild 1981, 1-2; Wisse
1988, 503; Meeks 1993, 147-49; Valantasis 2001, 187-88.

7. Francis 1995, xiii—xiv.

8. Valantasis 1995, 810.
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Sentences can help to illumine both an underappreciated chapter in the
history of asceticism as well as some of the factors associated with the
emergence of ascetical sensibilities and identities in the early church.

Third, while it is apparent that the Sentences projects an eclectic intel-
lectual profile,” what makes this writing most distinctive from an ide-
ational standpoint is its author’s reliance on two generically similar collec-
tions of Pythagorean sayings, documents that in turn are representative of
a revival of Pythagoreanism that began in the first century B.C.E. Accord-
ingly, the readers of the Sentences encounter a significant number of con-
cepts and motifs consistent with the teaching of that movement. They are,
for example, instructed:

o to practice silence (v. 427), brevity of speech (v. 156), and
wariness in the dissemination of divine truths (vv. 350-352);

o to shun public discussions (v. 112) and the love of reputation
(v. 188);

« to adopt a serious demeanor and avoid laughter (vv. 280a-
282);

+ tolearn before acting (v. 290);

« to believe that insolence begets ruin (v. 203);

« to deem no material possessions their “own” (v. 227), but to
have them in common with others (v. 228);

o to exercise discipline in sleep, so as to be “thrifty” with time
(vv. 252 + 253b);

« in matters of diet, to prefer vegetarianism (v. 109) and avoid
intoxication (v. 269);

o to keep “pure” not only the body (v. 346) but also the soul (v.
24) and the intellect (v. 57b);

« to understand that souls failing to observe this standard will
be “claimed” by demons (v. 348);

« to cultivate friendships with others (v. 226), especially with
the divine (v. 86b);

o to “follow” God (v. 421);

9. For examples of Platonic influence, see the commentary on vv. 44-45, 48, 103,
148, 165d-e, 168-170, 199, 391, 435. For examples of Stoic influence, see the com-
mentary on vv. 31, 257, 272, 297, 323, 363a-364, 387-388. For examples of scriptural
influence, see part 4 below.
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« to consider that the best way to honor God is by making one’s
intellect like God (v. 44);

« to honor and emulate the sage as well (v. 376a), since he actu-
ally “images” God to humanity (v. 190).

Although Sextus would not have been the first or only Christian to dem-
onstrate an acquaintance with Pythagoreanism,!? the nature and extent
of his interaction with this philosophical tradition make the Sentences a
particularly fascinating test case for understanding how such appropria-
tions would have been negotiated, especially at the practical level. While
it would not be incorrect to see the Sentences as a conduit through which
Pythagoreanism influenced the development of moral thought and prac-
tice in the early church, it is also the case, as we shall see, that Sextus does
not simply replicate his source material but creatively adapts it to a new
setting. Not coincidentally, the evaluation of such adaptations can contrib-
ute also to our knowledge of an underappreciated chapter in the history
of philosophy.!!

2. VERSIONS

The Greek text of the Sentences is preserved in two manuscripts, Patmien-
sis 263 (ms IT), from the tenth century c.E., and Vaticanus Graecus 742 (Ms
Y) from the fourteenth century c.E.!? Together they witness to over 600
Sextine sayings, though neither document comes close to preserving them
all. Besides the title, ms Y lacks vv. 59-60, 104, 157, 164b, 183, 208a, 211,
228, 310-311, 313, 341-342, 388, 410, 412, 414-415a, 416, 427-428, 434,
437, 440, 446, 448, 451-453, 455-456, 463-466, 470-471, 474-475, 478,
480-485, 491, 509-511, 516, 518, 530, 532, 535, 538-539, 552, and 555,
while absent from ms IT are vv. 7a, 98, 107, 125, 127, 163b, 164b, 165b-g,
247, 279, 297b, 370, 398, 431-443, 458, 496, 556-568, 570-577, 580-582,
584, 587-590, 592, and 595-609.13 A comparison of the two lists indicates

10. Cf. Justin Martyr, Dial. 2.4-5; Theophilus, Autol. 3.7; Clement, Strom.
5.5.27.1-5.5.31.5; Origen, Cels. 1.3; 5.49.

11. The evidence for Neopythagoreanism in the Hellenistic and early imperial
periods has been little studied, though see Dorrie 1963 and van der Waerden 1979,
269-93.

12. For additional information, see Elter 1892, 3-4 and Chadwick 1959, 3-4.

13. In some cases, omissions in the Greek manuscripts (as well as in the transla-
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that several sayings are missing from both manuscripts, their information
being obtained either from the Latin translation of the Sentences (vv. 434,
437, and 444) or from a comparative source (v. 164b). Besides differences
in length and content, the two manuscripts also differ as to the arrange-
ment of material. The order of sayings in Ms Y is usually supported by that
of the Latin, Coptic, Syriac, and Armenian translations, and so can safely
be judged to better represent the order of the original text. Manuscript I1,
on the other hand, organizes its sentences as follows: vv. 1-235, the first
half of v. 262, the end of v. 379, vv. 380-405, 236-261, 428-430, 444-450,
569, 579, 578, 583, 585-586, 591, 593-594, 610, 452-454, 406-427, 455-
488, the second half of v. 262, vv. 263-379, 489-555. In cases of textual
variants within individual sayings, there is a tendency for the reading in
Ms IT to be supported by the Latin translation (e.g., vv. 13, 42, 154, 156,
166, 188, 191, 320, 326, 344) and for the reading preserved in ms Y to be
supported by the Syriac translation (e.g., vv. 10, 109, 155, 169, 173, 180,
207, 210a, 211, 228, 230b, 253a, 286, 342, 355, 414), though inversed con-
figurations are also evident (e.g., vv. 32, 99, 130, 146, 169, 185, 271, 285,
344, 451).

The Latin version of the Sentences, prepared by Rufinus of Aquileia
in the late fourth century c.E. (see part 3 below), is preserved in at least
fifteen manuscripts, the earliest and most important of which is Salmasia-
nus (Parisinus gr. 10318) from the seventh or eighth century c.e.!* This
version runs to 451 sayings and supports the arrangement of material in
Ms Y over that of Ms I, supplying crucial evidence for both the extent and
the ordering of the original text. Besides missing vv. 452-610, the Latin
lacks vv. 7a, 82d-e, 91b, 163b, 164b, 165b-g, 171b, 210b, and 376b, while
the text of vv. 265-266 and 389b-390 is deficient. Rufinus’s translation
overall is fairly literal, though there are places where it alters (e.g., v. 32),
expands (e.g., v. 117), combines (e.g., vv. 82b—c), or misconstrues (e.g., v.
439) sayings in the Greek.

Approximately one quarter of Sextus’s maxims, specifically vv. 157-
180 (minus v. 162a) and vv. 307-397, is preserved in a fourth-century c.E.
Coptic manuscript found at Nag Hammadi (NHC XII,1).!° This transla-

tions) have the effect of eliminating duplications or near duplications of material; see
part 5 below. Cf. Chadwick 1959, 153-54.

14. Gildemeister 1873; Chadwick 1959, 4-6; Silvestre 1963; Bogaert 1972; Bouf-
fartigue 1979.

15. Wisse 1975; Poirier 1983; Wisse 1988.
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tion is also fairly literal, departing significantly from the Greek on only a
handful of occasions (e.g., vv. 325, 380, 392). In cases of textual variants
within individual sayings, the Coptic version tends to agree slightly more
often with Ms Y and the Syriac version than with ms IT and the Latin ver-
sion, and almost never agrees with ms IT against the other witnesses (cf.
v. 354). As with the other translations, it generally supports the order of
sayings as presented in ms Y.

Two different Syriac translations of the Sentences are preserved
together in some eighteen manuscripts, the oldest of which dates from the
sixth century c.E.!¢ The shorter of these (sy') is an epitome containing only
131 sayings, arranged in generally the same order as Ms Y, and ranging as
far as v. 555. The longer translation (sy?), by contrast, includes all of the
sayings in vv. 1-587 except vv. 22, 36-77, 133, 170, 179, 202, 207, 211, 228,
235-239, 253b, 257, 288, 299, 324-325, 342, 350-354, 357-358, 360-363Db,
367-369, 380-381, 405, 407, 414, 415b, 422-424, 447, 451, 456-460, 462,
466, 486-532, 535, and 544. Again, these sentences usually occur in the
same order as in Ms Y, though the sayings in two sections (vv. 231-258
and vv. 350-412) evidence significant differences in content and arrange-
ment, the latter even incorporating material of a non-Sextine origin. By
and large, the Syriac translation retains the core of the Greek sayings upon
which it is based, thus making it useful for text-critical purposes, though it
also demonstrates a tendency to expand individual sayings with explana-
tory material of a Christian character.!”

Finally, included among a collection of sayings attributed to Evagrius
Ponticus are about 130 Sextine sayings translated into Armenian, arranged
in basically the same order as in Ms Y.!® Although this translation appears
to have been based not on the Syriac but directly on the Greek, it has been
but little studied and its evidence does not figure in critical editions of the
text.!?

16. Lagarde 1858; Ryssel 1895-1897; Baumstark 1922, 170.

17. Verse 36 (“To one who is faithful God gives authority befitting God; the
authority he gives is therefore pure and sinless”), for instance, is rendered: “Now
indeed power is given to him, the faithful person, as the power of God; to the person
who has a clear conscience, being sinless, all power is given to him from God” (cf. 1
Tim 1:5, 19; 3:9; 2 Tim 1:3).

18. Conybeare 1910; Muyldermans 1929; Hermann 1938.

19. A number of Sextine sayings are also preserved in Georgian and Ethiopic
translations; for the former, see Garitte 1959; Outtier 1978; for the latter, Poirier 1983,
17.
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To conclude, the cumulative evidence furnished by the versions indi-
cates that the Sentences consisted originally of 451 sayings, a finding that,
as we will see, is corroborated by internal considerations (see especially
n. 85 below). It is this collection, then, that constitutes the main focus
of the commentary that follows. Sometime after the late fourth century
C.E. (that is, sometime after Rufinus made his translation) but before the
sixth century c.E. (that is, sometime before the Syriac translations were
made) additional material (the so-called appendices) was added, eventu-
ally bringing the total to 610 sayings. This appended material can be fur-
ther subdivided into appendix 1 (vv. 452-555), which is preserved by both
Greek manuscripts and both Syriac translations, appendix 2 (vv. 556-587),
which is preserved by ms Y and sy?, but only sporadically by ms IT and not
at all by sy!, and appendix 3 (vv. 588-610), which is preserved by ms Y, but
only sporadically by ms IT and not at all by the Syriac.?

3. SITUATING THE TEXT

The earliest surviving references to our text are from the writings of Origen
(c. 185-254 c.E.), references that furnish evidence regarding not only the
identity of its author but also its date, provenance, and reputation, as well
as some of the different uses to which its contents could be put.

The Alexandrian twice refers to the author and his work by name. In
Comm. Matt. 15.3, he draws on vv. 13 and 273—material he says derives
from “a book accepted by many as sound”—for evidence that certain
Christians, inspired by a literal interpretation of Matt 19:12, endorse the
practice of self-castration, a practice to which Origen explains he himself
objects. In Cels. 8.30, meanwhile, he cites “a very graceful maxim” (i.e., v.
109)—one obtained from a writing that “even the multitude of Christians
read”—in defense of the dietary mandates stipulated in Acts 15:29. On
both occasions, Origen refers to the author of the book in question simply
as Sextus (Zé&tog) and to the book itself as his maxims (yv@pat), designa-
tions that correspond with the title of the document preserved in ms I1
(Zé&rou yvéipar).2!

The Sentences is also cited three times in Origen’s extant corpus with-
out attribution.?? In Hom. Ezech. 1.11, he cites the saying (i.e., v. 352) of

20. Chadwick 1959, 8. He prints the text of the appendices on pp. 64-72.
21. ms Y lacks a title. Ms IT repeats its title after v. 190 and again after v. 276.
22. See also the commentary on v. 152.



8 THE SENTENCES OF SEXTUS

“a wise and believing man” (sapiens et fidelis vir), indeed, the saying of “a
man I often quote,” in support of his practice of deliberately withholding
certain theological truths from those unworthy to hear them. The same
verse is cited in support of the same practice in Comm. Joan. 20.6 and,
together with v. 22, in the preface to Origen’s commentary on the first
psalm (Sel. Ps. 12.1080a [= Epiphanius, Pan. 2.416]).

We hear little of the Sentences until the end of the fourth century c.E.,??
when, in response to a request from “the gracious and aristocratic Roman
lady Avita,” Rufinus of Aquileia (345-410 c.E.) translated the work into
Latin.?* In a preface to the text addressed to Avita’s husband Apronianus,
Rufinus expresses the hope that it will address her need for a theological
treatise whose understanding “should not require any great effort” Indeed,
the “very open and plain style” of the work that he has selected is, Rufinus
believes, ideally suited to meet her needs, especially insofar as its entire
contents are “expressed with such brevity that a vast meaning is unfolded
in each verse, with such power that a sentence only a line long would suf-
fice for a whole life’s training” The collection, then, can be likened not
only to “a necklace of the word and of wisdom” but also to a ring, one
whose “seeds of instruction” can be kept “constantly at hand,” the little
book being aptly called in Greek the Enchiridion or in Latin the Ring
(anulus).?> As for the book’s author, Rufinus refers to “Xystus, who is said
to be the same man who at Rome is called Sixtus, and who gained the glory
of being both bishop and martyr,’%¢ a reference either to Pope Xystus I

23. Although he does not refer to it by name, the influence of the Greek version
of our text was felt perhaps most profoundly by Evagrius Ponticus (345-399 c.E.), for
whom the Sentences apparently served as both a source and a model. See the commen-
tary on vv. 71a, 75a, 81, 88, 123, 125-26, 138, 141, 152, 189, 194, 204, 277, 305, 377,
393, 394, 413. Cf. Sinkewicz 2003, 228-32.

24. Chadwick 1959, 117. Murphy (1945, 119-23) dates the translation to 398-
400 c.e. Even though certain sayings in the text (e.g., v. 238) assume a male reader-
ship, Rufinus provides evidence that its contents could be deemed appropriate for a
female audience as well. Note that Porphyry’s Ad Marcellam, a gnomic letter exhibit-
ing numerous parallels with our Sentences (see part 4 below), is also addressed to a
woman.

25. On Rufinus’s prologue, see Bogaert 1972.

26. Rufinus’s manner of reporting the ascription suggests that he is transmitting a
tradition of some kind, though it is one that must have developed sometime after the
first half of the third century c.E., since Origen betrays no knowledge of it.
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(r. 117/119-126/128 c.E.)?” or—more likely—to Pope Xystus II (r. 257-58
C.E.), who was martyred during the Valerian persecution.?® Rufinus con-
cludes the preface by explaining that he has appended to the received text
some additional sayings, a reference not to the so-called appendices (see
part 2 above), but to material from an unknown source that has not sur-
vived in the manuscript tradition.

It is worth noting that Rufinus was not the first or only person to
render Sextine sayings into Latin. In 393 c.E., for example, Jerome had
cited a certain saying of “Xystus” (i.e., v. 231) with approval.?® Some twenty
years later, he cited the same gnome (again, with approval), though now
with the additional remark that its author’s book had been “translated into
Latin by a certain person who has tried to father it on the martyr Xystus,
not observing that in the entire volume, which he purposelessly divided
into two parts, the name of Christ and of the apostles is not mentioned.”*°
Jerome’s denigration of Rufinus becomes even more expansive in Ep.
133.3:31

Who could adequately describe the rashness or rather the crack-head-
edness of a fellow who ascribed the book of Sextus the Pythagorean (a
man without Christ and a heathen!) to Xystus the martyr-bishop of the
Roman church? In this book much is said of perfection in accordance
with the doctrine of the Pythagoreans, who make man equal to God and
maintain that he is of God’s substance. The result is that those who are
ignorant that the volume is by a philosopher, supposing themselves to be
reading the work of a martyr, drink from the golden cup of Babylon (cf.
Jer 51:7). Furthermore, in that volume there is no mention of the proph-
ets, of the patriarchs, of the apostles, or of Christ, so that he tries to make
out that there was a bishop and a martyr who did not believe in Christ.

27. The fact that practically nothing is known about this figure (see Lib. Pont. 8;
Irenaeus, Haer. 3.3.3) does not prevent Conybeare (1910, 123-24) from postulating
him as the author of our Sentences.

28. For information on Xystus II, see Lib. Pont. 25; Cyprian, Ep. 80; Damasus,
Epigr. 13.

29. Jov. 1.49.

30. Comm. Ezech. 6 (translation from Chadwick 1959, 119). Jerome’s translations
of v. 231 differ from one another as well as from the version offered by Rufinus. The
“two parts” to which he alludes are presumably the original set of Sextine sayings and
the now-lost material added by Rufinus.

31. Translation from Chadwick 1959, 120.
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The man behind the Sentences, then, is not Xystus the Christian pope but
Sextus the pagan philosopher, a reference perhaps to Quintus Sextius
(fl. ca. 50 B.C.E.), a Stoic philosopher with Pythagorean leanings whose
teaching greatly impressed Seneca.’? Such ignorance regarding the work’s
authorship is particularly deplorable since, as Jerome complains else-
where, this “ring” is being “widely read in many provinces, and especially
by those who preach freedom from passion and sinless perfection.”*? For
all its vitriol, Jerome’s critique of the text’s perfectionist associations was
not entirely gratuitous, since, if the testimony of Augustine is to be trusted,
Pelagius cited three of Xystus’s precepts (vv. 36, 46a-b, and 60) in sup-
port of his doctrines.>* Any heretical taint the collection may have thereby
acquired® did not prevent Latin scribes responsible for copying the Sen-
tences from attributing the text to Pope Xystus.’¢ Nor did it prevent the
work from becoming popular in monastic circles, where it is quoted, for
example, in the Rule of the Master, the Rule of Saint Columban, and the
Rule of Saint Benedict.?”

While the debate between Rufinus and Jerome attests to the expanding
popularity (or notoriety) of our text, their testimony (which is of a late and
not altogether disinterested nature) is of little value in the task of identify-
ing its author and his circumstances.?® The evidence of Origen renders
the former’s (apparent) ascription to Pope Xystus II highly improbable,*

32. Seneca, Ep. 59.7-8; 64.2-5; 73.12-15; 98.13; 108.17-18. See also the com-
mentary on Sext. 109.

33. Comm. Jer. 4.41 (translation from Chadwick 1959, 121).

34. Nat. grat. 64.77. Augustine here acknowledges the work as an authentic com-
position of the martyred bishop, though later (after exposure to Jerome’s views) he will
reverse himself (Retract. 2.68).

35. Cf. Isidore of Seville, Vir. illust. 1; Chadwick 1959, 120-21.

36. Most of the extant Latin manuscripts attribute the work to Pope Xystus (Gild-
emeister 1873, xiv-xxiii; Chadwick 1959, 5, 123-24), while the material in the Syriac
version is organized under the title “Select Sayings of Saint Xystus bishop of Rome”
(Lagarde 1858, iv; Gildemeister 1873, xxxi; Chadwick 1959, 6, 130).

37. See Vogiié 1973 and the commentary on vv. 145, 152, and 184. For citations of
the Sentences in medieval literature, see Bogaert 1982; Evans 1983; Vogiié 1986.

38. As Chadwick (1959, 112-14, 135) discusses, indecision regarding Sextus’s
status as a Christian author has continued into modern times. Internal evidence
led Chadwick himself to conclude that the compiler was Christian (1959, 137-40),
though it is interesting that even among his own students the text is sometimes simply
referred to as “a collection of Neopythagorean maxims” (Russell 2004, 118, cf. p. vii).

39. Chadwick (1959, 133-34) speculates that Xystus died an old man and there-
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while internal evidence (see part IV below) renders an ascription to a non-
Christian figure (or to any figure living before the second century c.E.) vir-
tually impossible. It is best to conclude, then, that our author was simply,
as Origen put it, “a wise and believing man,”? otherwise unknown, by the
name of Sextus, writing sometime in the late second or early third century
c.E.*! The fact that Origen is the first author to demonstrate an acquain-
tance with the text raises the possibility that its originating provenance
was Egyptian, a possibility that perhaps becomes a probability when we
take into account the very large number of parallels between the Sentences
and the writings of Clement of Alexandria (ca. 150—ca. 215 C.E.).*?

4. SOURCES

The Sentences is familiar to modern readers especially from the work of
Henry Chadwick, who, drawing on the contributions of Johann Gild-
emeister, Anton Elter, and others, published a critical edition of the Greek
and Latin versions of the text in 1959, accompanied by a series of interpre-
tive essays and explanatory notes. One of Chadwick’s major contributions
was to explicate Sextus’s dependence on two generically similar collections
of Pythagorean sayings, the Sententiae Pythagoreorum and the Clitarchi
sententiae.®> The former survives principally in three witnesses, the most
important of which is a manuscript from the fifteenth century c.E., Vienna

fore could have published the Sentences early enough in the third century for the work
to become popular by Origen’s time.

40. Hom. Ezech. 1.11. Maximus Confessor (Schol. libr. myst. theol. 4.429) similarly
refers to him as “Sextus the ecclesiastical philosopher” (see the commentary on vv.
27-29).

41. Among possible unattested ascriptions, mention may be made of the Sextus
named by Eusebius (Hist. eccl. 5.27) as a Christian author active during the reign of
Septimius Severus. While a date of 193-211 c.e. would tally with the evidence prof-
fered by Origen, none of this figure’s compositions (including a treatise on the resur-
rection—a topic, as we shall see, of no interest to our author) has survived, leaving us
with no basis of comparison with the Sentences and therefore no basis for identifying
him as its author.

42. Remember, too, that a copy was found at Nag Hammadi (see part 2 above),
a document which Rubenson identifies as one of “the few texts that can be used as
a bridge between late Egyptian wisdom literature and the early Egyptian monastic
exhortations” (2004, 529).

43. Chadwick 1959 provides a critical edition of these texts on pp. 73-94.
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cod. 225 (ms D), which contains 119 sayings organized alphabetically
under the title al yvépat Tév ITubayopeiwy.** Ninety-four of these sayings,
plus another four sayings, are included also in Patmos cod. 263 (ms I), a
manuscript of the tenth century c.E. In addition, a Syriac version of the
sixth or seventh century C.E. preserves ninety-eight aphorisms attributed
to Pythagoras, ninety-four of which are also found (in the same order) in
Ms D.*> The Sentences of Clitarchus, meanwhile, is present in four witnesses,
the most substantial of which is Parisinus gr. 1630 (ms ®),* a manuscript
of the fourteenth century c.E., which has a collection of ninety-three unat-
tributed aphorisms, twenty-two of which are also found in Vaticanus gr.
1144 (ms A), a manuscript from the fifteenth century c.k., which contains
fifty-nine maxims under the title éx Tév KXettapyov mpayuatixdy xpetédv
cuvaywyn. In addition, there is Bodleianus Auct. E. 6.26 (Ms X), also from
the fifteenth century c.E., which has thirty-eight sayings under the head-
ing mapawetixa, all of which are also found in Ms @, and Parisinus gr. 1168
(Ms ©) from the thirteenth century c.k., which has twenty-three sayings
under the title KAeitdpyov, seven of which are also found in ms @ and/or
Ms A. While mss @, A, and X generally agree as to the order of the say-
ings that they have in common, Ms ® presents a different, and presumably
secondary, arrangement.?” As Chadwick also observed, there is one final
writing whose study is relevant to explicating the source-critical history of
Sextus’s Sentences, namely, Porphyry’s Ad Marcellam, a gnomic letter writ-
ten around 300 c.E. in part to provide the Neoplatonic philosopher’s wife
spiritual guidance in his absence. This text is preserved in a single manu-
script, Ambrosianus Q. 13, from the late fifteenth century c.g.#®

44. See Schenkl 1886.

45. Printed by Lagarde 1858, 195-201. Cf. Gildemeister 1870. Many of the
Greek gnomes are preserved also by Stobaeus, including especially a collection of fif-
teen alphabetically organized sayings in Anth. 3.1.30-44 introduced with the head-
ing TTubaydpou yvéuar. Forty-five sayings (again, alphabetically organized) from the
Vienna collection are also found in a manuscript from the sixteenth century c.k. (Vati-
canus gr. 743), though these are ascribed by editors to Demophilus (Mullach 1860-
1881, 1.497-99).

46. Printed in Boissonade 1833, 1.127-34.

47. Elter 1892, 37-43; Chadwick 1959, 73-74. In analyzing this text, then, it is
important to bear in mind that many of its sayings are preserved by only one witness.
It appears that each copyist created an epitome of sayings from a now-lost source.

48. Rocca-Serra 1971; Wicker 1987.
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Viewed synoptically, the literary parallels that the Sentences manifests
with these three comparative texts are seen to be not only numerous but

also pervasive:*

Sextus

4
10
14
17
18-19
22
23
24
35
36
41
44
46a
49
50
51
53
55
57a
61-62
71b
74
75a
75b
76
86a

Clitarchus

66

(6)
17

11

137

10

(86)
85

13

Sent. Pythag.
40

6a
97
(302)
(112)

(79)

(66°)
39

21
71
110¢

Marec.
(15)

(15)

(11)
(11)
11

(11)
(11, 19)
11

(21)

34

34

34
(14)

49. What follows is a corrected and expanded version of the catalogue provided
by Chadwick 1959, 144-46.
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88 14
92 15 (3b) (12)
93 16
97 17 11
102 9)
113 18 (12)
114 19 (12)
120 20
122 12
124 12
125 21 12
126 12
127 1212 12
128 22 3a 12
134 13
136 13
137 23
138 24 (1109)
140 1432
141 25, 143b
142 143¢
145 (92) 13
146 26
149 27
152 28 (7) (14)
153 29
154 30
156 31
157 32
159 34
162a-b 36
163a 37
163b 35

164a 392



164b
165a-c
165d
165f
165g
168
169
171a
174
176
177
178
181
182
186
190
191
198
202
204
205
207-208a
209
214
227
231
232
236
238
240
245
253b
255
265
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38

40
41
390
42
43
44
45
(63, 134)
48

53

64

71

69
72
73

(87)
76
(94,97)

14
(8)
6
9
13¢
(17)
86
)
)
2b, (116) 9)
9
(29) )
(62, 80)
(35)
(113%)
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270
273
274a
274b
283
285
290
294
295
299
301
303
304
305
312
313
314
316
319
325
326a
327
328
333
334-335
343
345
350
351
352
356
359
360
362
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95
30¢
84
64
(50)
(89)
105 (32)
(106) 111P
95
(126b) 49
(107)
134 105
132 (47)
11¢
112
104
109
110
114 (103)
552
(144) 55b
56

(7), 115

34
34

(32)
(12)
16
16
16
16
(16)

(35)

(35)
15
15
15
15
15
15
15



366
371
376a
378
381
382
385
387
399
400
402
404
406
408
409
416
417
418
421
422
423
424
426
427
429
430
431
443

INTRODUCTION
51
4
70>
1022
704
120
121
123

35

(1029)

15, (122)

(94)

832
126a
(1)
(135)
14
14b
15
102, (16)

10
(209)

(15)
35
15

16

(16)

17)

16
16
16

16
16
16
16
16
16

17

While the overall situation is obviously complex, comparative analysis
yields the following general observations:

Sextus has sixty-six sayings with parallels in the Sentences
of Clitarchus. This represents 13 percent of all the sayings in
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Sextus and 46 percent of all the sayings in Clitarchus. Of these
sixty-six sayings, four also have parallels in the Ad Marcellam.

o  Sextus has thirty-nine sayings with parallels in the Sententiae
Pythagoreorum.> This represents 8 percent of all the sayings
in Sextus and 31 percent of all the sayings in the Pythagorean
collection. Of these thirty-nine sayings, eighteen also have
parallels in the Ad Marcellam.

o Apart from the parallels that they have in common with Cli-
tarchus and/or the Sententiae Pythagoreorum, Sextus and the
Ad Marcellam have twenty-five parallel sayings. This repre-
sents 5 percent of all the sayings in Sextus and less than 1 per-
cent of all the sayings in the Ad Marcellam.>! The Ad Marcel-
lam also exhibits a number of parallels with Clitarchus and
(especially) the Sententiae Pythagoreorum that are not found
in Sextus.

o There are nine occasions when the parallels between Sextus
and Clitarchus exhibit exact verbal agreement.>? More often,
the parallels exhibit minor differences in wording, word order,
or both.

o There are two occasions when the parallels between Sextus
and the Sententiae Pythagoreorum exhibit exact verbal agree-
ment.>> Everywhere else, the parallels exhibit minor differ-
ences in wording, word order, or both.

o The twenty-five parallels that Sextus and Porphyry have apart
from the parallels that they also share with Clitarchus and/
or the Sententiae Pythagoreorum never exhibit exact verbal

50. Counted twice in this reckoning are four sayings that the Sententiae Pythago-
reorum has in common with both Sextus and Clitarchus. See the commentary on Sext.
49, 75b, 128, and 319.

51. Thus of all the sayings in Sextus, 26 percent (13 + 8 + 5 percent) have parallels
in one or more of the comparative sources, meaning that nearly three-quarters of the
Sextine sayings lack such parallels, a fact that renders ChadwicK’s favorite designation
for our author (i.e., “the compiler;” e.g., pp. 138-39, 152, 154, 157) somewhat mislead-
ing.

52. Sext. 10 = Clitarchus, Sent. 66; Sext. 114 = Clitarchus, Sent. 19; Sext. 128 =
Clitarchus, Sent. 22; Sext. 137 = Clitarchus, Sent. 23; Sext. 140 = Clitarchus, Sent. 143%
Sext. 156 = Clitarchus, Sent. 31; Sext. 157 = Clitarchus, Sent. 32; Sext. 164a = Cli-
tarchus, Sent. 39%; Sext. 385 = Clitarchus, Sent. 120.

53. Sext. 128 = Sent. Pythag. 3% Sext. 305 = Sent. Pythag. 49 (ms IT).
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agreement. Overall, differences between Sextus and Porphyry
in wording and word order tend to be more substantial than
those between Sextus and Clitarchus or those between Sextus
and the Sententiae Pythagoreorum.

« On those occasions when both Sextus and Porphyry have a
parallel with the same saying in the Sententiae Pythagoreo-
rum, it is more common for Porphyry and the Pythagorean
collection to agree against Sextus in the saying’s wording or
word order than for Porphyry and Sextus to agree against the
version of the saying in the Sententiae Pythagoreorum.>* Sim-
ilarly, on those (far fewer) occasions when both Sextus and
Porphyry have a parallel with the same saying in Clitarchus, it
is more common for Porphyry and Clitarchus to agree against
Sextus in the saying’s wording or word order than for Por-
phyry and Sextus to agree against the version of the saying in
Clitarchus.>

o The correspondence in the arrangement of sayings is higher
between Sextus and Clitarchus than it is between Sextus and
the Ad Marcellam, and much higher between Sextus and Cli-
tarchus than it is between Sextus and the Sententiae Pythago-
reorum. In addition, while the parallels that Sextus exhibits
with Clitarchus are strewn throughout the text, they tend to
be concentrated in the first half of the Sentences, with forty-
four of the sixty-six sayings that Sextus has in common with
Clitarchus occurring between Sext. 49 and Sext. 177. On the
other hand, nineteen of the thirty-nine sayings that Sextus has
in common with the Sententiae Pythagoreorum occur between
Sext. 274b and Sext. 382. Most of the sayings that Sextus has
in common with Porphyry, finally, are concentrated in clus-

54. See especially Sext. 127 = Sent. Pythag. 121* = Marc. 12; Sext. 205 = Sent.
Pythag. 2° = Marc. 9; Sext. 371 = Sent. Pythag. 51 = Marc. 35; Sext. 381 = Sent. Pythag.
1022 = Marc. 16; Sext. 429 = Sent. Pythag. 152 = Marc. 16. More complicated scenarios
are presented by Sext. 4 = Sent. Pythag. 40 = Marc. 15 and Sext. 352 = Sent. Pythag. 55°
= Marc. 15. Cf. also Sext. 22 = Sent. Pythag. 112 = Marc. 15; Sext. 402 = Sent. Pythag.
102€ = Marc. 16; Sext. 406 = Sent. Pythag. 94 = Marc. 17.

55. See Sext. 49 = Clitarchus, Sent. 4 = Marc. 11; Sext. 97 = Clitarchus, Sent. 17 =
Marc. 11.
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ters (e.g., Sext. 122-136, 350-362, 416-429), wherein we
sometimes find agreements in relative order.

Even as Sextus often agrees with Clitarchus in the general
order of shared material, there are occasions where Porphyry
agrees with Clitarchus against Sextus in the arrangement of
sayings.>® There are also occasions where Porphyry agrees
with the Sententiae Pythagoreorum against Sextus in the
arrangement of sayings.*’

Besides the parallels discussed so far, Sextus also exhibits a
fair number of partial parallels with the comparative texts
(indicated in the chart above by the numbers in parenthe-
ses), places where verbatim agreement is limited to one or
two words and/or short phrases. Sextus exhibits more par-
tial parallels with the Ad Marcellam than with the Sententiae
Pythagoreorum, and more partial parallels with the Sententiae
Pythagoreorum than with Clitarchus. Obviously, a certain
amount of subjectivity on the interpreter’s part figures into
the identification of such partial parallels. Nevertheless, their
presence in any quantity, especially beside so many “full” par-
allels, raises the possibility of indirect as well as direct literary
influence among the four texts.

As we shall see, Sextus contains some twenty sayings of bibli-
cal origin or character. None of these sayings have parallels in
Clitarchus, Porphyry, or the Sententiae Pythagoreorum.

Consideration of these factors led Chadwick to a conclusion regard-
ing the literary relationship of these four texts—indeed, a conclusion he
found “impossible to resist”—namely, that Sextus and Porphyry indepen-
dently utilized the Clitarchi sententiae and the Sententiae Pythagoreorum

56. For example, the sayings in Clitarchus, Sent. 48 and 49 occur together and in
the same order in Marc. 8, while Clitarchus, Sent. 48 has a parallel in Sext. 177, and

Clitarchus, Sent. 49 has a parallel in Sext. 547.

57. For example, the three members of Sent. Pythag. 102 occur in the same order
and (essentially) the same wording in Marc. 16, while Sent. Pythag. 102? has a paral-
lel in Sext. 381 and Sent. Pythag. 102€ has a partial parallel in Sext. 402. Similarly,
the six members of Sent. Pythag. 110 occur in the same order and (essentially) the
same wording in Marc. 14, while Sent. Pythag. 110° has a parallel in Sext. 76 and Sent.

Pythag. 1109 has a partial parallel in Sext. 138.
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as sources for their compositions.>® This would best account both for Por-
phyry’s tendency to agree with the two Pythagorean collections against
Sextus and for the absence in the Ad Marcellam of Sextus’s distinctively
Christian material. For his part, Sextus favored the Clitarchi sententiae over
the Sententiae Pythagoreorum, drawing on the former more frequently,
citing it without alteration more frequently, following its arrangement of
sayings more closely, and using up a greater portion of its material (almost
one-half, compared to less than one-third of the material in the Sententiae
Pythagoreorum).>

As compelling as this explanation is, it leaves unaccounted the paral-
lels (and partial parallels) that Sextus has with the Ad Marcellam apart
from what the two have in common with Clitarchus and the Pythagorean
collection. One possibility would be to posit a now-lost text, one that (like
the Clitarchi sententiae and the Sententiae Pythagoreorum) Sextus and Por-
phyry accessed independently of one another. The number and nature of
the parallels, however, make the reconstruction of such a source problem-
atic, to say the least. An alternative explanation suggests itself when pas-
sages such as the following are considered:

Sent. Pythag. 49: xaxv mpdEewy xaxds dalywwy Nyepd éotiv.
Sext. 304: 6 Hedg avbpawmwy Pefatol xadds TpdLerg.

Sext. 305: xax@v mpd&ewy xaxds dalpwy Nyeuwy éoTiv.

Marec. 16a: Bedg 08 dvBpwmov Pefatol mpdooovta xaAd.

Marc. 16b: xaxév 0t TpdEewy xaxds daipwy Nyeudv.

While the wording varies slightly, Sextus and Porphyry agree in presenting
together and consecutively two gnomes, only one of which has an ana-
logue in the Sententiae Pythagoreorum.

Sent. Pythag. 55% Aoyov mepl Beod Tolg Umd 38&ns diedbapuévor
Aéyety olx Godpaés.

Sent. Pythag. 55 xal yap & aAnb3 Aéyew émi Toltwy xal T Yeuds
xivouvov dépel.

Sext. 350: Adyou mept Oeol i) TavTi xowwveL.

Sext. 351: 00x dodatés dxovew mepl Beod Tols Umd 06Eg dtedBapuévors.

58. Chadwick 1959, 148, cf. 158.
59. Chadwick’s (1959, 144-59) presentation of the evidence obscures this fact.
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Sext. 352: mepi Beol xat TaAN07 Aéyew xivduvog ol pixpds.

Marc. 15a: wjre Biov wyte Adyou Tod mepl Beol xowvwvel.

Marc. 15b: Méyov yap mepl B0l Tois Omd 68 StedBapuévois Aéyety
o0x Godaés.

Mare. 15¢: xal yap xal TaAn03 Aéyew éml TodTwy mepl Beol xal Ta
Yeuddj xivouvov Toov dépel.

Again, while the wording varies (sometimes significantly), Sextus and Por-
phyry agree in presenting together and consecutively three gnomes, only
two of which (the second and the third) have analogues in their source
material. In addition, Sextus and Porphyry agree against the Sententiae
Pythagoreorum in adding mepl BeoU to the third saying (though they do so
in different places).

Sent. Pythag. 56: Adyou ol mept Oeol mpovyelobw T Beodidij Epyat.
Sext. 359: T €pya oou Beodidd mponyeiohw mavtdg Adyou mepi Beol.
Sext. 360: éml mAYBoug Aéyewy mept Beol wi) mTydeve.

Marc. 15d: mpowyeiohw obv Tl mept Heol Adyou T& BeodiAdi Epya.
Marc. 15e: aryacfw 6 mepl adtol Adyos émi mA%Boug.

Again, while the wording varies, Sextus and Porphyry agree in present-
ing together and consecutively two gnomes, only one of which has an
analogue in their source material. Note further that Sext. 362 = Marc. 15
= Sent. Pythag. 115, so that Sextus and Porphyry further agree in bring-
ing Sent. Pythag. 56 and Sent. Pythag. 115 into close proximity with one
another.

Analysis of such examples,® then, raises the prospect that what we are
dealing with is not a now-lost source, but a now-lost edition of the Senten-
tiae Pythagoreorum, one that contained not only different versions of the
sayings preserved in the extant manuscripts but also more sayings and that
organized its contents differently.®! Here it is important to bear in mind
that aphoristic anthologies generally lend themselves to complex editorial

60. Sext. 127-128 and Marc. 12 agree in conjoining Sent. Pythag. 3* and Sent.
Pythag. 121°. A more complicated scenario is presented by Sext. 75a-b = Marc. 34,
where Sextus and Porphyry agree in conjoining Sent. Pythag. 21 and Sent. Pythag. 71,
though they may be doing so under the influence of Clitarchus, Sent. 85-86. See the
commentary on vv. 75a-b.

61. Cf. Chadwick 1959, 149-53.
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trajectories, as an inspection of the ancient witnesses to Clitarchus, the
Sententiae Pythagoreorum, and, of course, Sextus himself attests.

While the sample size is smaller, similar phenomena can be observed
when attention is turned to parallels involving Clitarchus; for example:

Clitarchus, Sent. 21: &v Wysudves of mévor, Talita elyou got yevéohal
UETA TOVG TOVOUS.

Sext. 125: G ¥yepdves of mévol, Talitd got elyou yevéoar petd Todg
ToVOUC.

Sext. 126: edy) pabdipov patatog Adyos.

Marc. 12a: @v ¥yspudves of pet’ dpetdic mévor, talte edywpeda
yevéaat peta Tovg Tévous.

Marc. 12b: by yap pabipov patatog Adyos.

Even as the wording varies, Sextus and Porphyry agree in presenting
together and consecutively two gnomes, only one of which has an ana-
logue in their source material, the same sort of pattern detected above.®?

Consideration for such editorial patterns yields the following stemma
diagram:

Clit.! Py.!
Sext. Marec.

\ 4 \ 4

Clit.2 Py.2

Here Clit.! and Py.! refer respectively to the now-lost editions of the Cli-
tarchi sententiae and the Sententiae Pythagoreorum utilized independently

62. For another example, see the commentary on v. 177.
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by Sextus (Sext.) and by Porphyry in the Ad Marcellam (Marc.), while
Clit.2 and Py.? refer respectively to the versions of these texts as they can be
reconstructed from the extant manuscripts. See further the commentary
on vv. 36, 170, 177, 204, 273, 350, 356, and 360.

As for the nature of his interactions with the source material, our
author’s approach can be fairly described as both active and variable. For
example, Sextine redactional activity often results in the expansion of a
saying,%® though it is almost as likely to result in a saying’s contraction.®
Changes in wording,% word order,%® or a combination of the two®” are quite
common, sometimes resulting in the reformulation of a saying.5® On other
occasions it appears that our author is not so much rewriting a received
saying as he is composing one of his own, drawing on the source material
for inspiration.®® On still other occasions, he seems to combine elements
from different sayings.”® There are also more than a few instances where
it appears that Sextus has redacted certain gnomes in order to make them
align better with the surrounding text.”! Perhaps the most distinctive edi-

63. E.g., xpeittov dmobaveiv 3 S yaotpds dxpaciav Yuyiy duavpéoar (Clitarchus,
Sent. 114) becomes xpeltTov dmobavely Apd # o yaotpds dxpaaiov Yuyxmy duavpéoa
(Sext. 345). Cf. the commentary on vv. 36, 50, 146, 165d, 171a, 177, 236, 325, 422-423.

64. E.g., #8105 dvbpwmos Beod Beds A eln év dvbpwmors (Sent. Pythag. 4) becomes
&0 dvbpuwmog Beoll Beds &v dvbpdimoig (Sext. 376a). Cf. the commentary on vv. 127, 168,
181, 350, 352, 371. A more extreme case is represented by Sext. 429 = Sent. Pythag. 152

65. E.g., &x dndoviag dxoracie ¢vetar (Clitarchus, Sent. 10) becomes éx
buAndoviag dxolaaiay odx éxdedéy (Sext. 71b). Cf. the commentary on vv. 49, 138, 153,
163a, 174, 178, 182, 205, 231, 240, 270, 274b, 283, 399.

66. E.g., &vbpwmov pév dmatiioar Suvatdy Adyw, Bedv o0& ddbvatov (Clitarchus, Sent.
53) becomes duvatdv dmatijoar Adyw dvlpwmov, Bedv uévtor advvatov (Sext. 186). Cf. the
commentary on vv. 125, 152, 159, 198, 328, 359.

67. E.g., mpéiTTe peyada, un Umoyvoluevos peyaia (Sent. Pythag. 86) becomes
molel peyada wy peyaia vmayvovpevos (Sext. 198). Cf. the commentary on vv. 182,
214, 351.

68. E.g., 6 yap w) petaddols dyabols deopévors od Metar deduevos mapa Hedy
(Sent. Pythag. 70°) becomes w3} didobg deopévotg Suvatds dv o M deduevos mapé Beod
(Sext. 378). Cf. the commentary on vv. 17, 202, 333, 360, 381, 382.

69. E.g., Sext. 253b (Zotwv godol xal Umvos éyxpateia) appears to have been
prompted by Clitarchus, Sent. 87 (Umvov mpoaieso S T dvaryxaiov), even though the
two sayings have only one word in common. Cf. the commentary on vv. 176, 191, 227,
245, 273, 294, 408.

70. See the commentary on vv. 92, 178, 295, 299, 304, 319.

71. E.g., in v. 301 Sextus replaces guvetés in his source (Sent. Pythag. 95) with
oodbs, creating a catchword with gogév in v. 302. Cf. the commentary on vv. 53, 57a,
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torial feature of our Sentences is its author’s proclivity for inserting moTdg
and related terms into received sayings,’? especially since maTés represents
what Chadwick deemed to be the best example of Sextus’s “characteristi-
cally Christian” vocabulary. As he notes, this is one of the more important
ways in which our author adapts his “pagan” sources to an ideational envi-
ronment more amenable to his intended audience.”?

Also characteristically Christian is Sextus’s reliance on biblical sources,
which can be catalogued as follows:”*

V.6 (cf. Matt 6:30; 8:26; 14:31; 16:8)

v.9 Luke 16:10 (cf. Matt 5:19)

vv. 12-13 Matt 5:29-30; 18:8-9 (cf. Mark 9:43-48)
v. 15 Luke 6:30

v. 20 Matt 22:21

v. 30 (cf. 1 John 1:5)

v. 32 (cf. Heb 1:14)

v. 39 Matt 5:26 (cf. Matt 18:34; Luke 12:59)

v. 41 (cf. Luke 12:34)

v.77 Matt 6:20; Luke 12:33

v. 87 Lev 19:18

v. 89 Matt 7:12; Luke 6:31

vv. 106a-b Matt 22:37, 39; Mark 12:30-31; Luke 10:27
v. 110 Matt 15:11; Mark 7:15

v. 130 (cf. Matt 6:19-20)

v. 141 (cf. Matt 6:24; Luke 16:13)

v. 155 Prov 10:19a

86a, 97, 149, 162a-b, 163b, 190, 304-305, 430. It is interesting that even as he contex-
tualizes sayings in this manner, Sextus also demonstrates a propensity to drop con-
necting particles like 8¢ and odv, e.g., dmMjpwrov yap émbupia, did Tolito xal dmopov
(Clitarchus, Sent. 26) becomes dmMjpwTtos embupia, ot ToliTo xal dmopos (Sext. 146).
Cf. the commentary on vv. 165f, 165g, 207, 208a, 230a, 274a, 344, 422, 427, 431. For
exceptions, see on vv. 51, 55, 255, 274b, 283.

72. E.g., o0depia mpoomoinoig &mi moAby xpévov AavBaver (Clitarchus, Sent. 132)
becomes o0dspia mpoomoinais €ml moAIY ypbvov AavBaver, wdAioTa OF év mioTel (Sext.
325). Cf. the commentary on vv. 36, 49, 169, 171a, 209, 400, 409. Note that moTdg
occurs 32 times in Sextus but never in the Sententiae Pythagoreorum and only once
in Clitarchus.

73. Chadwick 1959, 138, 154.

74. Cf. Chadwick 1959, 139-40; Delling 1961.
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v. 175
v. 190
v. 192
v. 193
v. 201
v. 210b
v. 213
V. 226
vv. 227-228
v. 233
v. 242
V. 264a
v. 271
v. 303
v. 316
v. 320
v. 329
v. 336
v. 340
vv. 341-342
v. 347
v. 372
v. 386

Altogether there are twenty sayings in the Sentences that incorporate allu-
sions to scripture, the most popular text being the Gospel of Matthew.”
Verse 39 (“After his release from the body, one who lives an evil life is
called to account by an evil demon until the last penny is paid up”), for
example, draws on Matt 5:26 (“Truly I tell you, you will never get out until
you have paid the last penny”). Here, as elsewhere, biblical material is not
cited verbatim (in this case only Tov Zoryatov xodpavryy is retained) but
is accommodated to the aphoristic form and philosophical argot of the

THE SENTENCES OF SEXTUS

(cf. Rom 2:24)

(cf. Gen 1:26-27)

(cf. Mark 10:23; Luke 18:24)
Matt 19:23

(cf. 1 Pet 4:6)

Matt 7:12; Luke 6:31

Matt 5:44; Luke 6:27-28

(cf. Lev 19:18)

(cf. Acts 2:44-47)

Matt 5:28

(cf. Matt 10:8)

Matt 19:21 (cf. Mark 10:21; Luke 18:22)
Rom 7:18

(cf. 2 Cor 1:23)

(cf. Matt 6:21; Luke 12:34)

2 Cor 5:4

(cf. Luke 6:30)

(cf. Matt 20:26-27; Mark 10:43-44)
Sir 4:10

Matt 6:1-2

(cf. Jas 5:3)

(cf. 1 Tim 2:1)

(cf. Isa 54:14)

author’s nonbiblical sources. Likewise typical is vv. 12-14:

Sext. 12: It is neither eye nor hand that sins, nor anything of that

sort, but one who uses hand and eye wrongly.

75. Cf. Kohler 1987, 508.
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Sext. 13: Every part of the body that persuades you not to observe
moderation, throw aways; for it is better to live moderately with-
out the part than to live ruinously with it.

Sext. 14: Consider that both the rewards and the punishments
given to you at the judgment will be unending.

This cluster is clearly based on Matt 5:29-30; 18:8-9 (cf. Mark 9:43-48).
Observe, however, that the final line (Sext. 14), even as it projects a sce-
nario consistent with that of the biblical source (note especially 76 nip 70
aiwviov in Matt 18:8), is derived not from any gospel text but from Sent.
Pythag. 6a, which Sextus cites with virtually no change. Similar again is
vv. 155-156:

Prov 10:19a: éx moAvAoyiag odx éxdedly auaptiov.
Prov 10:19b: detdbpevog 0 xetAéwy vonuwy £oy).
Sext. 155: moAvoyla odx éxdelyel auaptiav.

Sext. 156: Bpayvloyla codia mapaxoroubel.

Upon recognizing the allusion to the first clause of Prov 10:19 in Sext. 155,
the reader might be excused for assuming that Sext. 156 is based on its
second clause. The line’s actual source, however, is not a biblical proverb
but Clitarchus, Sent. 31, which Sextus reproduces exactly. Such integration
is typical of the sort of hermeneutic Sextus models for his readers.”® In still
other cases, what the Sextine evidence reflects is not so much a particular
biblical text as the particular appropriation of that text in early Christian
circles. For example, the saying in v. 316 (“Where your ability to reason is,
there is your good”) appears to be based not on the dominical logion in
Matt 6:21 but on a noetic version of the logion circulating in the ancient
church. Compare, for example, Justin Martyr, 1 Apol. 15.16: “For where
the treasure is, there also is the mind of a human being”””

In addition to these twenty sayings, there are twenty more sayings
that entail possible or indirect allusions to scripture (indicated in the
chart above by the references in parentheses). For instance, v. 30 (“God is

76. Cf. Clement, Strom. 1.1.18.1: “My miscellanies will embrace the truth which is
mixed in with the dogmas of philosophy—or rather which is covered and hidden with
them, as the edible part of the nut is covered by the shell. In my view, only the farmers
of faith are fit to protect the seeds of truth.” Cf. also below, nn. 89-90.

77. Delling 1961, 231.
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a wise light not admitting of its opposite”) can be compared with 1 John
1:5 (“God is light and in him there is no darkness at all”), v. 130 (“Honor
none of the things that an evil man might take from you”) with Matt 6:19
(“Do not store up for yourselves treasures on earth, where ... thieves break
in and steal”), v. 201 (Té\og %yol Biov 70 {fjv xatd Bedv) with 1 Pet 4:6 ({&ot
0¢ xata Oedv mvebpatt), v. 226 (“The one who does not love a sage does not
love himself”) with Lev 19:18 (“You shall love your neighbor as yourself™),
v. 242 (“What you freely receive from God, freely give as well”) with Matt
10:8 (“You received without payment; give without payment”), and v. 336
(“It is better to serve others than to be served by others”) with Matt 20:26
(“Whoever wishes to become great among you shall be your servant”). Of
course, care must be observed when drawing conclusions from such par-
allels. For instance, even if Chadwick includes v. 190 (c€fov coddv dvopa
ws eixbva Beoll {@oav) in his list of Sextus’s “characteristically Christian”
features,’8 it should be noted that its content derives not from any biblical
source (cf. Gen 1:26-27) but from Clitarchus, Sent. 9: dixatog dvi)p eixwv
feol. Similar issues arise when considering a case such as the following:

Matt 5:29: “If your right eye causes you to sin, tear it out and cast it
from you; it is better for you to lose one of your members than
for your whole body to be thrown into hell”

Sext. 13: “Every member of the body that persuades you not to
observe moderation, throw away; for it is better to live moder-
ately without the part than to live ruinously with it.”

Porphyry, Marc. 34: “Often people cut some limb to save their
lives; you should be prepared to cut oft the whole body to save
your soul”

Sext. 273: “You may see people cutting off and throwing away
their own limbs in order to keep the rest of the body strong. Is
it not much better to do this in order to observe moderation?”

At different points in the collection we find a pair of similar sayings, one
whose formulation is more familiar from a biblical or Christian context,
and another whose formulation is more familiar from one of the author’s
non-Christian sources. This phenomenon—one that requires of the know-
ing reader a certain mediating reflection—is something that occurs else-

78. Chadwick 1959, 154.
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where in the Sentences. Verse 15, for example, has a counterpart in v. 91b,
v.16inv.38,vv.33-34inv. 176, v. 65inv. 189, v. 166 in v. 305, v. 175 in v.
396, and v. 389b in v. 433.

Finally, there are another dozen or so additional places where Sextus
is seen to be utilizing specific biblical images or concepts, including,
most notably, the image of God as father (vv. 58-60, 135, 221-222, 225,
228, 376b). See further the commentary on vv. 158, 166, 184, 210a, 292,
311, and 425. Chadwick also identified a small number of specific terms,
including éxAextds (vv. 1-2, 35, 433), xoauos (vv. 15, 16, 20, 37, 82b, 235,
405), and, of course, maTés (see above), that are employed in a manner
consistent with Christian usage.”

5. MORPHOLOGY

The Sentences of Sextus is a typical example of a gnomic anthology, or gno-
mologium, and as such can be compared not only with the two Pythag-
orean anthologies upon which it relies but also with a variety of other
ancient texts, including the Instruction of Papyrus Insinger, the Sentences
of Menander, the Sentences of Syriac Menander, and the Sentences of Pub-
lilius Syrus.8! The monostichic form predominates, some sayings being
as short as two or three words (e.g., vv. 68-70), though multisegmented
sayings can also be found (e.g., vv. 28, 230b). Admonitions (e.g., vv. 82b,
338), jussives (e.g., vv. 91a, 177), conditionals (e.g., vv. 247, 262), and
wisdom sentences (e.g., vv. 176, 337) are all well represented, sometimes
in isolation (as in the examples just given), sometimes bundled in various
combinations so as to create rhetorically coherent exhortatory clusters,
for example, vv. 141-142 (matching conditionals), vv. 190-191 (admoni-
tion + jussive), vv. 268-270 (jussive + admonition + wisdom sentence), vv.
295-296 (admonition + wisdom sentence), vv. 310-311 (complementary
wisdom sentences), vv. 341-342 (wisdom sentence + conditional), etc. In
some cases, groupings are based on structural as well as thematic affinities,
as with this pair of matching admonitions:

Sext. 178: 8 wy) O¢l motely, und” Umovool motelv.
Sext. 179: & wy) Béleig mabely, unde molel.

79. Chadwick 1959, 154.
80. For a comparison of this text with Sextus, see Lichtheim 1983, 187-91.
81. Cf. Kiichler 1979, 256-58.
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While the Sentences as a whole exhibits an assortment of text-structuring
techniques, by far the most common is catchword composition, the types
of which include simple (e.g., vv. 167-168, 186-187), compound (e.g., vv.
417-418, 422-423), anaphoric (e.g., vv. 143-144, 415b-417), epistrophic
(e.g., vv. 7a-b, 430-431), and extended (e.g., vv. 350-362, 411-418) catch-
word. Another common structuring device is antithetical juxtaposition
(e.g., vv. 61-62, 113-114). We also find examples of interlocking struc-
tures (e.g., vv. 6-8, 94-97). Connectors like 0¢ and yap are used to link say-
ings as well (e.g., vv. 29, 255), though rather sparingly. Like other gnomic
anthologists, Sextus is unafraid of repetition, sometimes reusing the same
saying in different contexts and combinations. Note in particular the fol-
lowing: v. 59 = v. 222 (Ms Y omits the former), v. 89 = v. 210b (Rufinus
omits the latter), v. 92 = v. 404 (with a slight difference), v. 98 = v. 334 (ms
IT omits the former).8? As to their length and complexity, the exhortatory
units vary, most containing two or three verses, though some can extend
to several lines, as we see, for example, with vv. 204-209:

Sext. 204: o0x aqvaProetar wabog Eml xapdiav moTod.

Sext. 205: mév mabog Yuyijs Adyw moAépiov.

Sext. 206: 6 &v mpdéyg év mébel dv, petavorjoel.

Sext. 207: maby voonuatwy apyal.

Sext. 208a: xaxia végog Yuy7is.

Sext. 208b: adixia Yuyijs favatos.

Sext. 209: Téte 0dxel Moo elvat, Frav TAY Tiis Yuydic mabdy dma-

Aavyfi.

The term mafog functions as a keyword for the unit, forms of the word
occurring in five of its seven lines, while the catchword Yuyijc binds the
structurally similar pair of wisdom sentences in vv. 208a-b with v. 209,
and, to a lesser extent, with v. 205. The saying in v. 207, meanwhile, is
joined to the couplet that follows by the use of the similar terms vooyuatwy
(v. 207) and véoog (v. 208a). Note finally the inclusio created by the repeti-

82. Note also that a fairly large number of sayings in the original collection have
repetitions or near repetitions in the appendices: v. 115 = v. 602, v. 117 = v. 603, v. 227
=v. 594, v.241 =v. 570, v. 282 = v. 573, v. 386 = v. 608, v. 427 = v. 589, v. 428 = v. 588,
V. 443 =v. 592. Cf. Chadwick 1959, 153-54.
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tion of motds (as well as mabog) in v. 204 and v. 209: what begins as an
assertion concludes as an appeal.®3

Like the other examples of its genre, the Sentences evidences no overall
literary structure, though a significant number of sayings in the collec-
tion have been similarly grouped by subject matter. In this regard, it is
noteworthy that the text opens with a series of coordinated units, as if
the author were alerting his readers to key themes in the instruction that
follows. Thus, after an impressive introductory sorites (vv. 1-5), we have
units on sin (vv. 6-14), on “the world” (vv. 15-21), on the nature of God
(vv. 25-30), on God’s relationship with humanity (vv. 31-36), and on hon-
oring God (vv. 41-50). Evidence of topical organization is less consistent
after this point, though the reader still encounters a significant number
of coherent compositions, many of them unified by the use of keyword,3
including units on the sage’s thoughts (vv. 54-62), on justice (vv. 63-66),
on moderation (vv. 67-75b), on piety and impiety (vv. 82e-88), on moral
action (vv. 93-97), on self-sufficiency (vv. 98-103), on food (vv. 108a-111),
on acquisitiveness (vv. 115-121b), on prayer (vv. 122-128), on speech-
ethics (vv. 149-165g), on passion (vv. 204-209), on benefaction (vv. 210a-
214), on marriage (vv. 230a-240), on learning (vv. 248-251), on children
(vv. 254-257), on diet (vv. 265-270), on seriousness (vv. 278-282), on the
sage (vv. 306-311), on death (vv. 320-324), on the soul (vv. 345-349), and
on caution in making theological statements (vv. 350-368).8> Sextus not
only repeats individual sayings, then, he also repeats topical units (e.g.,
compare vv. 108a-111 with vv. 265-270). Perhaps most interesting in this
regard are the two major instructions on speech, vv. 149-165g and vv.
350-368. The former (based substantially on Clitarchus) offers a “secular”

83. Kirk (1998, 121-25) helpfully analyzes the morphology of several instruc-
tional units in the Sentences, including vv. 67-72, 93-98, and 307-311. See also Laz-
aridis 2007, 230-236.

84. See especially the commentary on vv. 54-62, 63-66, 67-75b, 93-97, 108a-
111, 122-128, 204-209, 248-251, 254-257, 265-270, 306-311.

85. Many sayings in the appendices are also organized by subject matter, e.g.,
there are sections on ruling well (vv. 452-460), on Cynic self-sufficiency (vv. 461-
464), on citizenship (vv. 481-485), on parents (vv. 486-495), on siblings (vv. 496-498),
on marriage (vv. 499-517), on children (vv. 518-523), on human nature (vv. 524-529),
on education (vv. 540-547), on ruling well (vv. 548-555), and on the nature of God
(vv. 556-569). Both the consistency with which their sayings have been arranged as
well as some of the specific topics represented (citizenship, parents, etc.) distinguish
the appendices from the original collection.
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view on the subject, its twenty-six sayings including not a single refer-
ence to God, while the latter (virtually free of Clitarchan influence) offers a
more “theological” perspective, the phrase mepi 0200 occurring no less than
seventeen times. Taken as a whole, the priorities indicated by these various
topical units in the Sentences are of obvious import for constructing the
text’s ideational profile, a task to which we now turn.

6. ORIENTATION AND OUTLOOK

Although the Sentences is properly characterized as a wisdom writing, its
focus is not on wisdom as such (godia), but on the person who embodies
wisdom most fully, the sage (codds). Nevertheless, in assessing the con-
tent of the Sentences,3¢ it is appropriate to begin with ontology, this being
determinative for both the text’s epistemology and its soteriology. Con-
sideration of these topics, in turn, sets the stage for a discussion of the
text’s anthropology, which can be seen to exhibit social, theological, and
moral dimensions. In evaluating these dimensions, it is important to bear
in mind the text’s rhetorical posture: Sextus’s objective is not simply to
show what the sage is “like” (vv. 44-45, 381, etc.) but also to show how it is
possible to become a sage oneself.

The divine exists as mind (v. 26), ineffable (vv. 27-28), incoercible
(v. 306), omniscient (v. 57a, 66), and self-sufficient (vv. 49-50, 382), the
creator of all things (v. 31). It is particularly in the being of the divine as
wisdom (v. 30) that the various roles adopted by God in relation to cre-
ation are best appreciated, just as the execution of such roles most fully
manifests the nature of wisdom itself. This is because the exercise of such
wisdom is understood above all to be “illuminating” (vv. 30, 95a-b), that
is, it is understood as the means by which God becomes not only know-
able (v. 406) but also approachable (v. 167) and imitable (vv. 147-148). The
God thus apprehended is perceived to be the source, guide, and validator
of everything that is truly and abidingly good (vv. 131, 404) or—to use a
favorite Sextine term—“noble” (xaAds) in existence (vv. 104, 113, 215, 304,
390), including salvation (v. 373), God functioning as the originating and
preeminent agent in a vast regime of benefaction and generosity (vv. 33,
47, 176, 242). Because the wisdom that characterizes God is “pure” (vv.
30, 36), the divine is both inimical to evil (v. 314) and utterly disassoci-

86. Cf. Chadwick 1959, 97-106.
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ated from evil (v. 440), the source of evil being something that is itself
evil, namely, the demonic (v. 305). God, then, does not cause evil (v. 114);
God judges evil (v. 347), thereby instantiating yet another aspect of divine
providence (vv. 312, 380).

God is also defined over against “the world” (vv. 19-20, cf. v. 55), the
latter signifying the realm of existence associated with the human body.
Participation in corporeity is not itself evil, however, but becomes the
occasion for evil when things of the body become the object of desire,
rendering one vulnerable to the corrupting infiltration and influence of
demonic entities (vv. 62, 305, 348). Any “goods” that the world has to offer,
then, are as deceptive as they are transitory (vv. 271, 274b, 317, 405).

While the divine self exists in a perfect unity, the human self exists
as a composite of disparate and potentially contentious elements. For its
part, the body “belongs” to the world, while the soul belongs to God (v.
55), the soul being the element of the human personality that not only
originates with God but can return to God upon its separation from the
body at death (vv. 21, 39-40, 127, 347-349), this being possible because
it possesses the capacity to “join” with God (vv. 416-419). Despite their
different natures, the body and the soul are interconnected (vv. 320, 346,
449), however, especially insofar as it is through the former that the latter
is tested (vv. 347, 425). Even though the body was created to cause little
disturbance for the soul (v. 139a, cf. v. 276), its legitimate needs being finite
(vv. 19, 115, 412-413), the pleasures of the body can insult (v. 448), burden
(v. 335), torture (v. 411), enslave (vv. 75a-b, 322), defile (vv. 108a-b, 111),
debilitate (vv. 207-209, 345), dehumanize (v. 270), and even destroy (v.
397) the soul if not vigilantly checked—bodily longings making it impos-
sible for the soul to realize its purpose of knowing God (v. 136, cf. v. 72).
Mere physical existence, then, regardless of its quality, is insufficient for
human thriving. Like the body, the soul requires certain “nourishment.”
Unlike the body, however, what the soul requires is not something mate-
rial but something divine (v. 413). Only those who relinquish the things of
the body become free to acquire the things of the soul (vv. 77-78), things
that make it possible not only to know God but to become like God.
Indeed, the individual who excels in the testing that accompanies somatic
existence acquires attributes associated with the divine so completely that
he can be described as “a god in a living human body” (v. 7a, cf. v. 82d).
Insofar as the divine is manifested through wisdom (godia), it stands to
reason that such an individual is ordinarily referred to as a sage (codéc) or
a philosopher (¢tAdgodos). Similarly, insofar as the divine exists as mind
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(volig), the element of the human personality with which the philosopher-
sage occupies himself, and which he cultivates more fully than anyone else,
is the power of the mind (76 voolv) that has been established within him
(vv. 26, 394), the “something godlike” within the human constitution (v.
35) that has the greatest affinity for the divine, variously identified as the
mind (e.g., v. 181), the intellect (e.g., v. 381), reason (e.g., v. 363a), and the
ability to reason (e.g., vv. 315-316). It is the exercise of this faculty that
enables the soul to control the passions of the body and achieve a “great-
ness” commensurate with its divine nature (v. 403).

Knowledge of the divine, then, is presented as a matter of self-knowl-
edge, while assimilation to the divine is conceived as a matter of self-actu-
alization, the domain of the noetic serving both as the medium mediating
between the realm of the transcendent and the realm of the soul and as
the modality by which the soul recognizes its essential kinship with the
divine and realizes its potential for deification. This is more than a matter
of acquiring learning (vv. 251, 290, 353, 384) or knowledge (vv. 148, 250,
406, 439) about the divine, however, but also of establishing habits of
thought that free the mind of sin and cultivate its capacities for moral
reasoning. This helps to account for the importance attached to prayer
in our text, this representing one of the sage’s most fundamental prac-
tices (e.g., vv. 122, 124-125, 128). This also helps to account for the rather
large number of appeals in the text to “think” only divine things (e.g., vv.
54, 56, 82e, 95a, 233, 289) or to imagine the divine as actually present in
the mind, scrutinizing its deliberations (e.g., vv. 66, 57a, 143-144). The
complementarity of form, function, and content evidenced by the Sen-
tences in this regard is noteworthy. Insofar as its short, striking sayings
lend themselves to easy recitation and memorization, engagement with
the text itself fosters such noetic habits both by reshaping one’s patterns
of thought and by facilitating the translation of thought into action.” In
addition, as with most gnomic compositions, the logic of the Sentences
presents something of a rhetorical paradox, for while its ostensible pur-
pose is to advance a particular moral perspective, the aphoristic progres-
sion of thought is actually fractured and unsystematic, jolting the reader
from one judgment or topic to the next. The seemingly random character
of the text’s organization underscores the underdetermined nature of the

87. Cf. Galen, Prop. an. 6: “You may be sure that I have grown accustomed to
ponder twice a day the exhortations attributed to Pythagoras. First I read them over,
then I recite them aloud”



INTRODUCTION 35

sayings themselves, compelling the reader to make connections, ponder
relevant applications, and discern unifying patterns. In this manner, the
text not only shapes moral comportment; it also develops capacities of
moral reasoning and imagination.

In support of his agenda, the author has amassed an impressive array
of metaphorical fields, which together serve both to clarify the nature
of his anthropological ideal and to motivate his readers to embrace this
ideal as their own. Wisdom, for example, is spoken of as “leading” the
soul (v. 167, cf. v. 402), which, “guided” by reason (v. 74, cf. vv. 95b, 104),
“follows” God (v. 421, cf. v. 264a) in its “journey” to the divine (vv. 40,
420). Images of movement are supplemented by images of proximity and
perception. The soul of the sage is always “with” God (vv. 55, 82a, 143,
444), inseparably “joined” to God (vv. 418, 423), “hearing” (v. 415b) and
“seeing” (vv. 417, 446-447) God, who “dwells” within his intellect (v. 144,
cf. vv. 46a, 61). A variety of relational images is employed as well. The sage
can be described as God’s “servant” (v. 319), for instance, indeed, as the
ideal servant, his will being so closely aligned with divine reason that he
is instinctively “ruled” (v. 41) and “governed” (v. 422) by God in every-
thing that he does, thereby achieving the ultimate form of freedom, that
is, freedom from worldly constraints, desires, and deceptions (v. 264b, cf.
vv. 43, 275, 309, 392). The sage, then, not only “works” for God (vv. 359,
383-384); he himself becomes the “work” of which God is most proud
(vv. 308, 395). Because he shares all things with God (vv. 310-311), the
sage can also be understood as God’s friend, ¢ptAie with God representing
the goal of his spiritual life (v. 86b), a life based on the principle that what
is like God is “dear” (didog) to God (v. 443, cf. vv. 45, 147) and that in
order to become like God it is necessary for him to love (d1Aely, dyamiv)
the aspect of himself that is most like God (vv. 106a-b, 141, 442, 444).
A fair number of the priorities already mentioned (likeness, obedience,
affection, etc.) are implied by yet another image, that of God as father.
Whatever authority the sage wields he possesses by virtue of his status
as God’s son (v. 60, cf. vv. 36, 375), who, as such, not only honors God
(cf. vv. 355, 427, 439) but honors only what God also honors (v. 135), in
the knowledge that the best way to honor God is to conform oneself to
God as much as possible (vv. 44, 381). Thus he not only confesses God
as father (v. 225); he remembers this confession in all of his actions (vv.
59, 221-222), thereby making himself worthy (v. 58) of one who, as God’s
son, is “nearest to the best” (v. 376b). Recognizing that he is peta fedv
(vv. 34, 82c, 129, 292), then, he organizes his entire existence so as to live
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xata Oeov (vv. 48, 201, 216, 399, 433).%8 Indeed, the sage assimilates him-
self to God so completely that he not only “sees” God himself, he actually
“presents” (v. 307), “images” (v. 190), and “mirrors” (v. 450) God to others
(cf. vv. 7a, 82d, 376a). For his part, God, much like a father, provides and
cares for the sage (vv. 419, 423-424), taking pleasure in the sage’s accom-
plishments (vv. 48, 340, 382, 422).

It is important to note that participation in the life of the mind deter-
mines not only the nature of the sage’s relationship with God but also his
place in an anthropological hierarchy. While God may have created every-
thing—even the angels—for the sake of humankind (vv. 31-32), this does
not mean that God relates to all people equally. The divine “abides” not in
the human intellect as such but only in an intellect that is “pious” (v. 46a),
“pure” (v. 57b), and “good” (v. 61), that is, in the intellect of the sage (vv.
143-144, 450), while an intellect deficient in these qualities becomes the
abode of evil things (v. 62). Goodness, in fact, is rare (v. 243), the major-
ity of people failing not only to meet the sage’s standards (vv. 7b, 400) but
even to recognize the sage for who he is (vv. 53, 145) and what he can do (v.
214). And even among the faithful, that is, among those pledged to remain
sinless (vv. 8, 247), there will be those who sometimes fail to act in accord
with reason (v. 331, cf. v. 285). Within this context, the relationship of the
sage to those around him is analogous to that of the mind to the body,
which in turn is analogous to that of God to the world. On one hand, the
sage self-consciously differentiates himself from the faithless “masses” (v.
214), making little effort to ingratiate himself with them (vv. 112, 360),
even to the point of scorning their approval (vv. 241, 299, cf. v. 188), cog-
nizant of the fact that it is not only worldly things but also worldly people
that can deceive (vv. 186, 338, 367-368, 409-410). By the same token, he
avoids anything that might bring public disrepute upon himself or his
message (vv. 16, 51, 343, 396), implicitly acknowledging the judgment of
nonbelievers as a measure of how his godlike life comes to expression.
Moreover, insofar as it takes the activity of God as its model, the vocation
of the sage requires that he interact with a broad range of people in a vari-
ety of ways. At the risk of oversimplification, the priorities attendant upon
this vocation can be evaluated under three broad and overlapping catego-
ries, each of which can be understood as both an articulation of practical

88. For these distinctively Sextine phrases, see the commentary on vv. 82¢ and
201.
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self-formation and a configuration through which the sage is manifested
to the world as a vessel of divinity.

1. To begin with, the sage commits himself to a life of personal holi-
ness, one defined especially by disciplined deportment in matters of
diet (vv. 108a-111, 265-270), sexual activity (vv. 231, 239-240), social
intercourse (v. 112), sleep (v. 253b), and the accumulation of material
possessions (vv. 137, 264a, 274b). A regimen organized around such
somatic austerities represents an essential means of training the soul,
whose pleasures (vv. 70-72, 111, 139b, 172, 232, 272, 411), desires (vv.
146, 274b, 437, 448), passions (vv. 75a-b, 204-209), and longings (v. 136)
for the things of the world must be restrained, such discipline extending
to the control of one’s thoughts and intentions (vv. 12, 178, 181, 233). By
divesting himself of material possessions (vv. 78, 81, 82b, 121a, 264a); by
observing the standards of moderation (vv. 13, 67, 273, 399, 412), self-
sufficiency (vv. 98, 263, 334), and self-control (vv. 86a, 239, 253b, 294,
438); and by remaining unperturbed at the loss of physical things (vv.
15, 91b, 130), even his own body (v. 321), the sage both practices and
demonstrates his freedom from worldly concerns. Indeed, even though
he accepts the experience of certain physical pleasures as necessary for
survival (v. 276), the sage endeavors to “conquer the body in everything”
(V. 71a, cf. v. 274a), refusing to consider anything in the physical world
as his “own” (v. 227), that is, as something whose acquisition contributes
to his identity as a person worthy of the divine. By maintaining this regi-
men and reducing his needs as much as possible (cf. vv. 19, 115, 140),
the sage emulates God (vv. 18, 49-50), who needs nothing, encratism
constituting the very foundation of one’s relationship with God (v. 86a,
cf. vv. 428, 438) since it represents the means by which one avoids sins
like greed (v. 137), intemperance (vv. 68, 71b, 231, 451), and the love of
money (v. 76), which, like any sins, must be meticulously checked (vv.
8-13, 181, 233-234, 247, 283, 297-298). Insofar as it represents a path to
godliness, then, this encratism is appropriately conceptualized not only
in terms of piety (vv. 49, 204, 209, 428, 437-438) but also in terms of
purity (vv. 81, 102, 108b, 111, 429). Both body (v. 346) and mind (vv. 57b,
181) must be purged of carnal contaminants so that the latter can serve
as God’s “temple” (vv. 35, 46a), that is, as a venue of divine revelation.
From this perspective, the entire existence of the sage can be understood
as a modulation of sacred power, one that provides the world not only
with a model of the godly life but also with a living norm and effusion
of the holy.
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2. Like anyone else, the sage is expected to observe the golden rule
(vv. 89-90, 179, 210b-212, 327) and refrain from wronging others (vv.
23, 64-66, 138, 208b, 370, 386), the mistreatment of a fellow human being
constituting the greatest act of impiety that one can commit against God
(v. 96). Beyond this, the sage has a particular role to play as steward and
imitator of divine benefaction (vv. 33-34). In fact, as a common benefactor
of all humanity (vv. 210a, 260) the sage ranks second only to God (v. 176),
surpassing all humankind in his goodwill toward humankind (v. 332), the
love of humanity serving as an expression of his reverence for God (v.
371). Convinced that “nothing is good that is unshared” (v. 296, cf. v. 377),
the sage not only prays for everyone (v. 372), he freely shares what he has
freely received (v. 242, cf. v. 82b) with everyone (v. 266, cf. v. 228), even
with enemies (v. 213) and the ungrateful (v. 328). Insofar as they represent
a special object of divine concern, the principal beneficiaries of the sage’s
largesse are the poor (v. 267), the needy (vv. 52, 330, 378-379, 382), and
other socially vulnerable groups (v. 340). Although he understands that
God ignores those who ignore the poor (vv. 217, 378), the sage gives not
for his own sake (v. 342) but for the sake of God and for the sake of being
like God, convinced that such beneficence is the only offering acceptable
to God (v. 47, cf. vv. 52, 340, 379, 382). He therefore gives willingly (vv.
300, 379) and promptly (v. 329), whenever he can (v. 378), without dis-
crimination (v. 266) or reproach (v. 339) or in order to attract attention
(v. 342), deeming it more important, as befits God’s servant (v. 319), to
serve others than to be served by them (v. 336). The sage’s beneficence to
humanity is evidenced further in his teaching, especially in his teaching
about God (vv. 357-358, 410), which takes the form of leading (v. 182),
guiding (v. 166), praising (v. 298), persuading (v. 331), correcting (vv. 24,
103), reproving (v. 245), censuring (vv. 90, 298), and judging (vv. 63, 183,
258, 261) those under his protection (v. 331), even the ignorant (v. 285),
the sage’s authority over other people being an extension of God’s author-
ity over the sage (vv. 182, 288, 422-424).

3. This leads to the third category, one which, if for no other reason,
demands consideration by virtue of the sheer volume of material that
Sextus devotes to it. As a rule, the sage is more concerned with acts of
faith than with words of faith (v. 383), and prefers hearing such words to
speaking them (vv. 171a-b). This is due in part to the fact that a great deal
of power—and therefore a great deal of risk—is implicated in any speech
act, which therefore requires of the sage particular attention to the prob-
lem of speech ethics, which represents yet another area in which he com-
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municates God to the world. Words can “purify” the soul (vv. 24, 103), to
be sure, but words can also be used to harm (vv. 152, 185) and deceive (vv.
165a-b, £, 186, 393). The sage is leery, then, of anything that unbelievers
have to say (vv. 241, 299, cf. vv. 408-410), even (or perhaps especially)
when this consists of praise for the sage’s speech (v. 286). For his part,
the sage refrains from saying anything that is false (vv. 158-159, 165¢c-d,
168, 393, cf. v. 165e), deceptive (vv. 165a-b, f, 186), hurtful (v. 185), slan-
derous (v. 259), blasphemous (vv. 83-85, 223), obsequious (vv. 149-150),
ill-timed (vv. 160-163a), or excessive in length (vv. 155-157, 431). He
refrains also from overpromising (v. 198), self-assertion (vv. 389b, 433),
and boastfulness (vv. 284, 432), convinced that no imposture can remain
hidden for long (v. 325) since faith is a matter not of speech but of speech
informed by thought (vv. 93, 153-154) and confirmed by action (vv. 177,
356, 359), that is, of actually “being” faithful (vv. 188-189, cf. v. 220). Par-
ticular power—and therefore particular risk—is attached to speech about
God, even when such speech is truthful (v. 352). This is because a word
about God must be accorded the same reverence as God himself (v. 355,
cf. v. 439), that is, it must be approached in a state of purity, a state that
applies to the speaker, who as he talks about God is being judged by God
(v. 22), as well as his listeners, whose souls have been commended to the
speaker as a trust (v. 195, cf. v. 361). Accordingly, declarations about God
uttered by those who have not been “cleansed” of sin must be ignored (v.
356, cf. v. 173), since even listening to a questionable opinion is dangerous
(v. 338), and those who speak falsely about God are forsaken by God (vv.
367-368), the ability to speak truthfully about God having been granted
exclusively to the righteous (v. 410), that is, to those who not only say but
also do what is pleasing to God (vv. 358-359). Likewise, it is never accept-
able for the sage to speak a word about God to those who are “unclean” (v.
407), that is, to the multitudes (vv. 350, 360), to the ungodly (v. 354), or to
those corrupted by fame (v. 351), sordidness (v. 401), or overindulgence
(v. 451), such speech acts, even when committed unintentionally (v. 401),
constituting a betrayal of God himself (v. 365).

In evaluating the significance of such statements, it is helpful to make
comparison with the Stromata, wherein the practice of esotericism (for
which see the commentary on vv. 350-368) represents an expressed
strategy. As Clement explains in passages like Strom. 1.1.14.2-1.1.15.1,
1.12.55.1-3, and 7.18.110.1-4, in an effort to protect his message from
those morally and intellectually unworthy of it, in writing he has not only
refrained from openly expressing certain biblical truths; he has deliber-
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ately presented his material in an enigmatic and unsystematic fashion.®’
Turning back to the Sentences, if we bear in mind the random character of
its organization, the veiled manner in which it alludes to biblical texts, and
the underdetermined nature of its gnomic contents generally, then it is
possible to recognize esotericism not only as a major theme (again, see the
commentary on vv. 350-368) but also as a priority that informs its form
and mode of communication as well.*°

Consideration for this priority pertains to one final observation regard-
ing the rhetorical posture of our text, which has to do with the indetermi-
nacy surrounding the relationship between the text’s projected reader and
the text’s anthropological ideal. Certain sayings in the collection address
the reader as though he were already a sage, leading and teaching others
(e.g., vv. 182,285, 331), while other sayings present the sage as someone to
whom the reader relates as a student in need of correction (e.g., vv. 244-
246, 298), while still other sayings address the reader as though he may
not yet be “pure” enough to speak or even hear a word about God (e.g., vv.
211, 356). Such discrepancies have the effect of leaving the reader’s actual
status vis-a-vis the sage uncertain and unresolved, the implication being
that becoming a sage is more a process than a goal, one attended not only
by constant effort but also by constant self-scrutiny. It is from this per-
spective that it is possible to see how within every description that the text
provides of the sage there is an implied imperative, just as within every
imperative to think or act like a sage there is an element that contributes
to the sage’s overall description, the author simultaneously commending a
moral and anthropological ideal for his readers while challenging them to
realize that ideal for themselves.

89. Strom. 1.12.56.3: “My present outline of memoranda contains the truth in a
kind of sporadic and dispersed fashion, so as to avoid the attention of those who pick
up ideas like jackdaws. When it lights on good farmers, each of the germs of truth will
grow and show the full-grown grain”

90. In Strom. 5.4.22.1-5.4.23.1, Clement refers to the gnomes of the Greek sages
as representative of the esoteric style; cf. Origen, Cels. 3.45.



TEXT, TRANSLATION, AND COMMENTARY

SENTENCES 1-5

TEXT

SEETOY INQMATLR?

moTos Avlpwmos éxdextds éaTiv dvbpwmog.

gxhextos avBpwmos @vlpwmés éott Beol.

Beol &vbpwmog 62 &Etog Beod.

Beoli® PdZlog 6 M&sv ava’g’tovb beol mpaTTwy.

émTndedwy olv mioTds elval undtv dvétiov Beol mpdyg.

(O B O R S

TRANSLATION

A faithful person is a chosen person.

A chosen person is a person who belongs to God.

A person who belongs to God is one who is worthy of God.
Worthy of God is one who does nothing unworthy of God.

So if you are striving to be faithful, do nothing unworthy of God.

U W N~

Textual Notes
022 omit Y « 32 omit Y o 42 omit Y « 4> gvd&iog 6 undev &&rov: Y

COMMENTARY

As Chadwick (1959, 138-39) notes, the initial sections of the Sentences
contain a relatively large number of sayings whose tone can be described
as “specifically and unambiguously Christian” (besides vv. 1-2, 5, he men-
tions vv. 6-8, 13, 15-16, 19-20), an editorial feature that has the effect
of both projecting an ideal readership for the text and providing a basic

-41-
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introduction to its contents. In the case of vv. 1-5, this feature is evident
not only in the choice of terminology (maTés in vv. 1, 5; éxAexTos in vv.
1-2) but also in the manner in which v. 4, drawn from one of the author’s
Pythagorean sources, has been integrated into the unit by means of sorites,
a rhetorical device consisting of a series of propositions, arranged so that
the predicate of each proposition is the subject of the next, followed by a
conclusion, which combines the subject of the first proposition with the
predicate of the last. Here we have a five-member sorites, beginning in v. 1
and culminating in v. 5, the latter drawing a conclusion from the preceding
affirmations (note the o0v) in the form of a direct appeal, one that is foun-
dational for understanding the rhetorical orientation of the text as whole:
to be a believer—that is, to be the sort of person to whom the Sentences is
addressed—is to “do” something, namely, to do nothing unworthy of God.
In an important sense, everything that follows functions as a guide to this
end.

The sorites was popular with both sapiential and paraenetic authors
in antiquity. Wisdom 6:17-21, for example, articulates a similarly broad
moral agenda through a succession of declarations culminating (like Sext.
5) in a command expressed as a conditional sentence. Comparison can
also be made with Seneca, Ep. 85.2, which offers a progressive list of moral
appellations (cf. Sext. 1-3) concluding with a reference to the summum
bonum: “He that possesses prudence is also self-restrained; he that pos-
sesses self-restraint is also unwavering; he that is unwavering is unper-
turbed; he that is unperturbed is free from sadness; he that is free from
sadness is happy. Therefore, the prudent man is happy, and prudence is
sufficient to constitute the happy life” See also the quotation of Teach. Silv.
108.18-30 below under v. 5.

Title

The title Zé&tou yvépat is preserved in IT, which also inserts the title
after v. 190 and again after v. 276. The information it conveys is confirmed
by Origen, who in Cels. 8.30 and Comm. Matt. 15.3 refers to sayings in our
collection as yv@pat and to their author as Xé&tog (the Latin and Syriac
manuscript traditions, meanwhile, name the author as Xystus; see part 3
of the introduction to this volume). While yvéuat is used as a title for
other gnomologia (e.g., the Gnomologium Democrateum; see also Jaekel
1964, xiv), our author’s direct inspiration probably comes from the Sen-
tentiae Pythagoreorum, whose contents are introduced in D as al yvépat
t6v TTuBayopelwy (note that the small collection of Pythagorean sayings
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preserved in Stobaeus, Anth. 3.1.30-44 is similarly introduced with the
heading TTuBayépou yvéuat). For the yvwuy as a literary form, see espe-
cially Aristotle, Rhet. 2.21.1-16 (cf. Ps.-Cicero, Rhet. Her. 4.17; Quintilian,
Inst. 8.5.1-35).

Sentences 1-3

With the opening words of his composition, matés dvbpwmos, Sextus
simultaneously indicates the status and the goal of his prospective reader.
The material that follows expands on this epithet by promptly linking it
with other identity markers, much as Clement does in Quis div. 36.1, which
groups together the labels “faithful,” “chosen,” “godlike,” and “worthy” as a
way of depicting the different facets of the ideal Christian self (cf. Eusebius,
Comm. Ps. 23.632.1-3). Like other Jewish and Christian authors, Sextus
and Clement agree in construing faith as an implication and correlate of
election (cf. Wis 3:9; Sir 45:4; Jas 2:5; Rev 17:14; Sib. Or. 2.169, 175; 3.69).
As Wilken (1975, 159) notes, while Sextus generally uses godés, ptAdaodos,
and moTos interchangeably to name his anthropological model, it is sig-
nificant that to begin the work he chooses to focus on the term that would
have been most congenial to a Christian audience. Note that matég, used
some thirty times by Sextus, never occurs in Sententiae Pythagoreorum or
Porphyry’s Ad Marcellam (cf. Clitarchus, Sent. 75), while éxAextég, found
four times in Sextus (vv. 1-2, 35, 433), never occurs in any of these related
documents. The positioning of the former is particularly significant inso-
far as it brings the Sentences into alignment with other wisdom texts from
the Judeo-Christian tradition that similarly open with references to faith
(Sir 1:14; Jas 1:3, 5) and/or to an analogous concept, the fear of the Lord
(Prov 1:7; Sir 1:11-13; Syr. Men. Epit. 1). The application of such terms,
then, represents a means by which the text projects a recognizably Chris-
tian idiom and context.

For Philo, it is only upon someone who has been “chosen” (éxAextds)
and purified through divine grace that the designation dvbpwmog beoli can
be properly conferred (Gig. 63-64). For Sextus, to be chosen is a func-
tion of having something within the self that is godlike (v. 35). This would
appear to be the basis according to which one “belongs” to God in v. 2 (for
the title &vBpwmog Beol, cf. 1 Tim 6:11; Mart. Paul. 7). At the same time, in
wisdom literature it is often the case that election is expressly predicated
upon particular qualifications that the chosen are thought to embody in
a particularly rigorous or distinctive manner. Accordingly, a sapiential
author like ours concentrates less on delineating the characteristics of the
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chosen as a group and more on delineating the moral demand imposed
upon individuals who would identify with that group. In the Sentences,
this is presented as the obligation that each of the chosen has to “purify”
and venerate the divine within themselves as though it were a temple dedi-
cated to God (v. 35), thereby “doing all things in accord with God,” that is,
in accord with one’s election by God (v. 433).

If the readers are to “belong” to God, then, they must prove themselves
“worthy” of God (&&tog fe0¥). As Origen explains in Cels. 8.25, “not all men
are called men of God, but only those who are worthy of God (o &&tot
Tod Oeo0l),” exemplars of such worthiness including Moses (cf. Deut 33:1)
and Elijah (cf. 4 Kgdms 1:10). For the most part, the appellation “worthy
of God” tends to be used in contexts where it is suggestive of a certain
kind of comportment, for example, Wis 3:5 (see on Sext. 7a); 1 Thess 2:12;
Ign. Eph. 2.1; 4.1; Justin Martyr, Dial. 5.3; Epictetus, Ench. 15; cf. Col 1:10;
Origen, Mart. 39: “By doing the will of God you become worthy of the
One?” According to Philo, since the thing most worthy of God that the sage
possesses is his soul, it is this that he must consecrate to God by purifying
the soul of the body’s passions (Leg. 3.141; cf. Sext. 75b, 136, 209).

Sentences 4-5

The moral requirement of faith, implicit in the concept of worthiness,
is now made explicit with a pair of sayings joined by the repetition of the
verb mpattw. The believer is not simply someone who “is” (an accumula-
tion of identities) but someone who “does” (an integration of identity and
action). Indeed, actions “worthy” of God not only meet human standards
of morality (v. 132), they actually render the subject godlike (v. 376a),
thereby confirming one’ status as a child of God (v. 58). The aspiration to
observe this standard expressly informs the performance of specific prac-
tices, including prayer (v. 122) and study (v. 248).

Although Sext. 4 and the version of Sent. Pythag. 40 preserved in D
(Beo &&rog &vbpwmog 6 Beoli d&la mpdTTwy) share the same final term, the
more likely source for both Sext. 4 and Porphyry, Marc. 15 (“Neither to
speak nor to do nor to ask to know anything at all unworthy of God will
make you worthy of God”) is the version of Sent. Pythag. 40 preserved in
IT: Beod d&16v oe motel T6 undty dvdkiov Beod eimelv 7} mpd&at. Note in particu-
lar how the three sayings agree in casting the defining action in negative
(undev avé&iov Beol) rather than positive (6eod &%) terms, in contrast to
the version of the saying in Sent. Pythag. 40 (D). The versions of the saying
in Sent. Pythag. 40 (IT) and Porphyry, Marc. 15 agree against Sext. 4 in
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including the terms “make” and “speak,” while Porphyry, Marc. 15 fur-
ther expands the gnome to create a triad of thought, word, and deed (cf.
Philo, Mut. 236-239) that better integrates the gnome with the surround-
ing material in Marc. 15-16. By contrast, it appears that our author wanted
to make his version of the saying as pointed and forceful as possible. Note
further that Sext. 4 lacks the &vbpwmog of Sent. Pythag. 40 (D), even though
the term’s presence would have strengthened its soritical connection with
the sayings in vv. 1-3.

The version of the saying in Porphyry, Marc. 15 is immediately fol-
lowed by a saying that parallels Sext. 376a (= Sent. Pythag. 4), while Marc.
17 has a similar dvé&ios saying, “May you never adopt any thought that
is unworthy of God or of his blessedness and immortality” (cf. Sext. 46a,
181, 233, 381). Sententiae Pythagoreorum 40 (II), meanwhile, has close
parallels in Ps.-Democritus, frag. 302.185 (feol d516v o€ mooer T undév
avé&lov mpdTTew), as well as in two later sources, Nicolaus Catascepenus,
Vit. Cyril. Phil. 5.2; 38.1 and Arsenius, Apophth. 8.891. For the variant of
v. 4 preserved in Y (&vd&log 6 undtv &&lov feol mpdTTwy), cf. Ps.-Clement,
Hom. 13.10.

Having moved from identity to action, Sextus next moves from
description to prescription, in essence extending an invitation for anyone
who endeavors to be faithful (for this use of émtydelw, cf. Cat. ep. 2 Cor.
441) to comply with a standard of comportment that centers on the nature
of God and thereby embrace the hortatory agenda set forth by the ensuing
text. Formally, then, the final line of the sorites turns the indicative of v. 4
(“does”) into an imperative (“do”), specifically, a conditional + imperative,
one of our author’s favorite grammatical constructions (cf. vv. 15, 91b, 173,
247,262, 356). The aim here is formulated negatively, effectively anticipat-
ing the theme and tone of the next section (vv. 6-14), though it is impor-
tant to note that in the Sentences as whole the task of living faithfully is
explicated in both its positive and negative dimensions. In examining Sex-
tus’s sorites as a whole, and v. 5 in particular, comparison can be made with
Teach. Silv. 108.18-30, which links the obligation to do nothing unworthy
of God with the aim of becoming like God, a critical theme for our author
as well, indeed, one that he will mention very shortly (see below on v. 7a):
“The rational man is he who fears God. He who fears God does nothing
insolent. And he who guards himself against doing anything insolent is
one who keeps his guiding principle. Although he is a man who exists on
earth, he makes himself like God. But he who makes himself like God is
one who does nothing unworthy of God”
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SENTENCES 6-14

TEXT

6 SAryémioTos év mioTel AMLoTOS.

7a  moTds &v doxafi moTews Beds v dvbpwmou arpatt {EyTt.

7b  d&moTos év mioTel vexpdg dvbpwmog év owpatt Byt

8 amioTds aAnfeia? 6 avaudpTyTos.

9 uéxpt xal® Tév EhayioTwy dxptféc Blov.

10 o0 puxpdv év Biw T0 Tapd pixpov.

11wy auaptnua GoePnua nyod.

12 oUx 6dpBaduds 000t xelp quapTdver o€ Tt TGV buolwy, A’ 6
xax@is xpwpevos® xetpl xal dblaApd.

13 mév péhog ol cwpatos 2avameibév aet un cwdpovely piov: duetvov
Yép xwpls Tol uéhous (v cwdpdvac® 1) uetd Tolc uéhous Aebpiwgd.

14 dbavétoug oor* vole mapd T xpioet xal Tag Tiwds Eoeabal xal Tag
Tipwplag.

TRANSLATION

6 In faith, one with little faith is one without faith.

7a  One who is faithful in a test of faith is a god in a living human
body.

7b  In faith, one without faith is a dead person in a living body.

8 Truly faithful is the one who is sinless.

9 Regarding even the least of matters, live strictly.

10  Inlife, a small shortfall is not small.

11  Deem every sin an impious act.

12 Itis neither eye nor hand that sins, nor anything of that sort, but
one who uses hand and eye wrongly.

13 Every part of the body that persuades you not to observe mod-
eration, throw away; for it is better to live moderately without
the part than to live ruinously with it.

14  Consider that both the rewards and the punishments given to
you at the judgment will be unending.

Textual Notes

7a omit IT, lat « 8272 maoTog év aAnfela: Y; wy) apaptavewy: IT « 92 omit
IT « 102 00 y&p: Y, sy? s 12272 GG 76 xaxdds bpapevo v: Y o 1322 G 71
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avaitiov: IT « 13" omit IT, lat « 13¢ omit IT « 139 6Aebpiws {fv: Y o 142
omit Y

COMMENTARY

Having concluded that the faithful will do nothing unworthy of God (v.
5), the author proceeds to address a prominent category of such conduct,
namely, sin. Note especially dvapaptytos (v. 8), apaptnuae (v. 11) and
apaptavel (v. 12), as well as xaxés ypwuevos (v. 12). References to miatdg
in vv. 1, 5, 7a, and 8 help to integrate the two sections lexically; note also
mioTig (vv. 6, 7a, 7b), ArydmiaTos (v. 6), and dmiatos (vv. 6, 7b). The general
outlook reflected in vv. 1-14 as a whole is effectively summarized by two
sayings found later in the collection, v. 234 (“In calling yourself faithful,
you have pledged not to sin against God”) and v. 247 (“If you want to
be faithful above all do not sin; but if you do, do not commit the same
one twice”). Given such priorities, it is not surprising that in vv. 6-14 an
emphasis is placed on moral stringency and meticulousness. The faithful
must endeavor to achieve a sinlessness that is practically godlike, scruti-
nizing even the most trivial of moral decisions, especially when it comes
to controlling the body.

Sentence 6

The four precepts in vv. 6-8 are joined by an interlocking structure,
vv. 6 and 7b describing the &motog (note also the parallel positioning of
év mioTel), vv. 7a and 8 the moTée, that word occupying the first position
in each line. The term OAryémioTog, meanwhile, appears to be of Christian
derivation, familiar especially from Matt 6:30; 8:26 (cf. Mark 4:40); 14:31;
16:8; cf. Luke 12:28. In contrast to its usage in the first gospel, for Sextus the
term refers not to insufficient or anxious faith but to the absence of faith,
something that is a matter for reproach (v. 400, cf. v. 241). The uncom-
promising nature of his position on faith is redolent of the moral rigor
espoused in such texts as T. Ash. 2.1-10 (cf. on Sext. 9). Comparison may
also be made with Strom. 4.7.42.4, where Clement insists that members of
the church who deny their status as Christians should be referred to not as
people of little faith but as faithless hypocrites.

Sentence 7a
For the idea that a person’s worthiness (see on vv. 4-5) is demon-
strated through the experience of various trials, see Wis 3:5: “Having been
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disciplined a little, (the righteous) will receive great good, because God
tested them and found them worthy of himself” Statements like this are
representative of a broader trend among moralists of the time, according
to which the superiority of the sage is depicted in terms of his ability to
overcome hardships. The immediate context (see vv. 8, 11, 12) suggests
that for Sextus what makes such trials tests “of faith” is that they occur
especially when one is tempted to sin. For the expression test of faith,
compare Jas 1:3 and 1 Pet 1:7. Martyrdom, of course, would represent an
extreme instance of such testing (e.g., Eusebius, Hist. eccl. 6.4.2), though
what Sextus intends appears to be more comprehensive, encompassing not
just the sort of “drastic situation” mentioned in v. 200, but all occasions for
sin, even the seemingly most minor (vv. 9-10). Cf. Sir 2:1-11.

It is important to bear in mind, however, that for the person striving
to be worthy of God, resistance to sin is not simply a matter of obeying
God but constitutes a means of becoming like God. See v. 190 (“Revere
a wise man as a living image of God”), v. 307 (“A wise man presents God
to human beings”), and v. 376a (“A human being worthy of God is a god
among human beings”). That such godlike status is manifested specifically
in “aliving human body” is appropriate insofar as it is through the body that
the faithful are tested by God (v. 425). Cf. v. 82d: “The soul of a God-fearing
person is a god in a body”” In this regard, the somatic demonstration envis-
aged by the precept in v. 7a brings to mind 2 Cor 4:7-11 and its description
of the Pauline body, which in contending with various hardships is said
to manifest something divine. While what the apostolic body bears is the
death and life of Jesus, however, what the body of the Sextine sage bears
is a divine impassivity (see on v. 15). In the same vein, it is important to
note that for our author it is not the body itself that is capable of becoming
godlike, but the intellect, the aspect of the self in which the divine is said
to “dwell” (v. 144, cf. vv. 46a, 450). Both the concept and the language are
illustrated by Seneca in Ep. 41.4: “If you see a man who is unafraid in the
midst of dangers, untouched by desires, happy in adversity, peaceful amid
the storm ... will not a feeling of reverence for him steal over you? Will you
not say, ‘This quality is too great and too lofty to be regarded as resembling
this petty body in which it dwells? A divine power has descended upon that
man.” Similarly, in Ep. 31.11, he lauds the soul that, because it is “upright,
good, and great,” never yields to the power of fortune: “What else could
you call such a soul than a god dwelling as a guest in a human body?” That
the concept of deification penetrated early Christian circles at this time is
evidenced by Clement, according to whom all those worthy of being called
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faithful are properly called “noble and godlike” (Quis div. 36.1) owing to
the fact that the one who obeys God “is fully perfected after the likeness of
his teacher, and thus becomes a god while still moving about in the flesh”
(Strom. 7.16.101.4; cf. Protr. 1.8.4; 11.114.4; Paed. 1.6.26.1; also the quota-
tion of Teach. Silv. 108.18-30 above under v. 5).

Sentence 7b

The antithetical juxtaposition of v. 7a and v. 7b is reinforced by the lines’
similar endings: év dvbpwmov owypatt {Eutt in the former and évfpwmos év
copatt {Eutt in the latter. Just as faith is seen to have moral connotations,
the way that faithlessness corrupts human existence is construed in moral
terms as well. The faithlessness under discussion here comes to expres-
sion for our author especially in the form of a sinful life. It is this, accord-
ing to v. 397, and not physical death, that “destroys the soul” (cf. vv. 175,
208b). The sinner can therefore be properly described as physically alive
but morally dead: “a dead human being in a living body.” Cf. Porphyry,
Abst. 4.21 (= Democritus, frag. 160): “To live badly, without intelligence
or temperance or piety, is not bad life, but long death” For the concept of
moral or spiritual death, see also 1 Tim 5:6; Rev 3:1; Herm. Sim. 9.21.2-4;
9.28.6; Musonius Rufus, frag. 53. Related are the Philonic concept of the
death of the soul (e.g., Her. 290; Fug. 54-61; Spec. 1.345; QG 1.51) and the
Pauline concept of being dead in one’s sins (Col 2:13; Eph 2:1, 5). See also
Philo, QG 1.70: “But from the prayers of evil men he turns away his face,
considering that—even though they enjoy the prime of life—they are dead
to true life and bear their body with them like a tomb that they may bury
their unhappy soul in it” (for the Pythagorean conception of the c@ua as
ofjua, see Plato, Crat. 400b-c; Gorg. 493a). A common denominator for
all of these texts is a basic anthropological assumption: just as the body
depends on the soul for its life, the soul itself depends on something for
its proper existence and functioning. In the case of Sextus, this psychic
life principle is the intellect and its capacity for virtue and assimilation to
the divine (see on vv. 35, 44-46a). Bodily existence, then, regardless of its
character, is not sufficient for human thriving (cf. vv. 133, 201), a point
made also by one of Sextus’s sources: “If you do not rise above the flesh,
you will bury the soul in the flesh” (Sent. Pythag. 108).

Sentence 8
The faithful person, having received “sinless” power from God (v. 36,
cf. v. 60), dedicates his “sinless” heart to God (v. 46b), the use of xapdia
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suggesting that the sage’s participation in sinlessness extends even into the
realm of his inner thoughts and intentions (see on v. 12); cf. v. 596: “Con-
sider even the intention to sin to be for you a sin.” As Clement explains in
Paed. 1.2.4.3, to never sin in any way is a form of perfection that belongs
to God alone. To never sin deliberately, however, a state proper to the sage,
places one in an order next to the divine (cf. Philo, Fug. 157; Abr. 26; Virt.
176-177). It is in the latter sense that the person of faith would appear to
be “a god in a living human body” (v. 7a). Elsewhere Sextus adopts a more
realistic posture toward sin, for example, in v. 247 (“If you want to be faith-
tul above all do not sin; but if you do, do not commit the same one twice”),
v. 283 (“It is best not to sin, but having sinned, it is better to acknowl-
edge it than to ignore it”), and v. 298 (cf. v. 572). This can be contrasted
with the ideal sage as envisaged by Stoic thinkers: incapable of error or of
assenting to anything false (Diogenes Laertius, Vit. phil. 7.121-122), even
Zeus cannot surpass him in virtue (Plutarch, Comm. not. 1076a); cf. SVF
3:548-566.

Sentences 9-10

The reader of the Sentences is called upon not only to live “well” (v.
196), that is, in accordance with God’s will (v. 201), but to live as one who
ranks among all things second only to God (v. 34). Given the comments
made above, it is obvious that such a life requires meticulousness, espe-
cially with regard to sin. As Clement explains in Paed. 1.2.4.2, the faithful
must strive to the best of their ability to sin as little as possible (éAaytoTa
apaptavew), since there is nothing more urgent than eliminating the soul’s
passions and blocking its sinful proclivities. Especially in light of the refer-
ence to maTos in v. 8, it is probably safe to conclude that Sextus’s formula-
tion of this sentiment draws on Luke 16:10: “One who is faithful in very
little (6 moTos &v EAaylotw) is faithful also in much; and one who is unjust
in very little is unjust also in much” Cf. Matt 25:21; Luke 19:17; 2 Clem.
8.5; Basil of Caesarea, Reg. mor. 31.713. Comparison may also be made
with texts that enjoin strictness in observance of the law, such as Matt 5:19
(also with élayloTwy); Jas 2:10; 4 Macc 5:20 (“To transgress the law in mat-
ters either small or great is of equal seriousness”); and Philo, Leg. 3.241; m.
Avot 2:1 (“Be as meticulous in a small religious duty as in a large one”). A
similar spirit of moral perfectionism is evident in the Stoic paradox that
“whoever has one vice has them all” (e.g., Seneca, Ben. 5.15.1; Augustine,
Ep. 167.4; see further on v. 297). For the criterion of “strictness” in life, see
also Sir 51:19; Diogenes Laertius, Vit. phil. 9.12; Gregory of Nyssa, Virg.
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6.n.1-2; Ps.-Basil of Caesarea, Const. ascet. 31.1388. As Eusebius explains,
those who observe a strict way of life “cut away the very roots of every base
passion from the mind itself” (Praep. ev. 1.4.9).

The explanatory statement in v. 10 (note the use of yap in Y) supports
the appeal of v. 9, the two lines being bound by the catchword ios. For
the latter, Sextus draws on Clitarchus, Sent. 66 (®), which he reproduces
exactly: o0 pixpov év Biw T0 mapa wixpoév. Philo deploys a similar wordplay
in Spec. 4.191: “For the genuine ministers of God have carefully sharp-
ened their intellect, deeming the smallest error not to be small (t0 mapa
pixpov o0 puixpov adaiua yovuevor).” This is because in every matter they
have consideration for the surpassing greatness of the one to whom they
owe service. Cf. Sir 19:1 (“One who despises small things will fail little by
little”); Dorotheus, Sent. 10; Menander, Mon. 245: “If you do not guard the
small you will lose the great”

Sentence 11

This gnome is repeated as v. 297b in one of the Greek manuscripts.
There the saying appears to be added by way of commentary on v. 297,
which uses language similar to that of v. 10: “Do not consider one sin
smaller (uxpétepov) than another” In biblical wisdom, sin is frequently
associated with both impiety and the impious, for example, Job 34:8; Prov
8:36; 10:16; 11:31 (cf. 1 Pet 4:18); 21:4; 29:16; Sir 12:6; 41:5 (cf. Origen,
Exp. Prov. 17.185). The same kind of equivalence is asserted by Musonius
Rufus, though the scope of impious sins under his purview is more cir-
cumscribed than it is for Sextus: “For just as one who is unjust to strangers
sins against Zeus, god of hospitality, and one who is unjust to friends sins
against Zeus, god of friendship, so whoever is unjust to his own family sins
against the gods of his fathers and against Zeus, guardian of the family,
from whom wrongs done to the family are not hidden, and surely one who
sins against the gods is impious” (frag. 15.96.28-15.98.1). In the Sentences,
sinful actions render one morally impure (v. 102) and therefore unfit to
approach the divine (v. 370, cf. v. 46b), the greatest impiety against God
consisting of actions that harm fellow human beings (v. 96, cf. v. 491).

Sentences 12-14

This cluster of sayings is based on Matt 5:29-30 and 18:8-9 (cf. Mark
9:43-48). Verse 12 introduces the principle of interpretation: moral out-
comes are determined not by the body and its impulses, but by the will of
the agent who has power over them. The admonition of v. 13 then applies
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this principle to the readers’ moral performance, buttressed by a motive
sentence in the form of a “better” saying. A reminder about the final judg-
ment in v. 14 serves as a divine sanction.

The chiastic structure of the first line in the cluster (eye/hand//hand/
eye) contributes to its internal unity. The order of the first pair corresponds
with Matt 5:29-30 (though there each part is designated as belonging to
the body’s right side), while Matt 18:8-9 has hand or foot/eye (Mark 9:43—
47 has hand/foot/eye). In lieu of oxavdaAilw in Matt 5:29-30 and 18:8-9,
Sextus has aupaptavw (cf. vv. 8, 11). It is the nature of the body to cause
few troubles for the soul (v. 139a), bodily members becoming burdensome
only to those who do not know how to make proper use of them (v. 335).
Cf. Clement, Quis div. 18.3: “Neither strength nor greatness of body con-
fers life, nor does insignificance of the limbs (ueAév) destroy, but the soul
by its use (xpwuévy) of these provides the cause leading to either result”
From this perspective, doing something like amputating body parts would
be pointless, since the source of sin is not the body, but one’s thoughts and
intentions, which must be purified (v. 181, cf. vv. 46b, 174, 233, 596).

The initial words of v. 13 seem to be based on peAds and cépa in
Matt 5:29-30 (cf. v. 273). Here in lieu of oxavdaAilw our author supplies
un cwdpovely, thereby introducing an important theme for the text and
implicitly correlating sin with intemperance. Indeed, one of the highest
priorities set upon readers of the Sentences involves training themselves
“to provide ... for the body with moderation” (v. 412, cf. vv. 67, 235, 237,
273, 399, 499, 508). Verse 13 also replaces faie (Matt 5:29-30; 18:8-9)
with piyov (cf. v. 273) and changes the wording of the “better” saying from
auudépet yap oot xTA (Matt 5:29-30) or xaAdév ool €oTiv xTA (Matt 18:8-9)
to duetvov yap xtA (cf. vv. 165a, 283, 366). The assertion regarding how one
ought to live ({jv), meanwhile, appears to draw on the reference to enter-
ing (eternal) life in Matt 18:8-9 (v {wi)v eioeAbelv), though what Sextus
is contrasting at this point are not different eschatological outcomes (as
in v. 14), but different moral directions, that is, either living moderately
(cwdpdvws) or living dAebpiwg, the latter referring to a manner of life that
leads to ruin, death, or both—immoderation generally being understood
as one of the leading causes of §\ebpog (e.g., Dionysius of Halicarnassus,
Ant. or. 1; Josephus, Ant. 19.210; Cassius Dio, Hist. rom. 52.14.5; Ps.-Clem-
ent, Hom. 13.13).

In Comm. Matt. 15.3, Origen cites v. 13 (changing pélog to uépog and
dropping 7ol cwuatog) together with a parallel saying in v. 273 as evidence
that certain Christians endorse a literal interpretation of Matt 19:12 (see
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Chadwick 1959, 109-12). However, given the “mild” form of asceticism
embraced by Sextus generally (see for example the discussion of vv. 230a—
240 below) as well as the specific principle advanced in v. 12 (note how v.
273 is attached to a similar principle in v. 274a), our author would prob-
ably have agreed with Origen that what the Christian ought to amputate
are not the members of the body but “the passions of the soul” (Comm.
Matt. 15.4). The problem for Sextus is not with the body as such but with
the moral agency of its owner, who must set aside not the body but the
“things” of the body as much as possible (v. 78, cf. vv. 71a, 101, 115, 274a).
Clement similarly interprets Matt 5:29-30 as a command to cast off lust
(Paed. 3.11.70.1) or riches (Quis div. 24.1-2). Cf. Ps.-Clement, Rec. 7.37:
“But let none of you think, brethren, that the Lord commended the cutting
off of members. His meaning is that the purpose should be cut off, not the
members, and the causes that allure to sin”

Despite the evidence proftered by Origen in Comm. Matt. 15.3 (cf.
Justin Martyr, I Apol. 29.1-2; and for Origen’s alleged self-mutilation,
Eusebius, Hist. eccl. 6.8.1-5), it does not appear that the practice of self-
castration emerged as a problem for the church until the fourth century.
In Christian circles during Sextus’s time one would have been more likely
to encounter a “spiritual” eunuch than a real one (e.g., Athenagoras, Leg.
33.2-4; Clement, Strom. 3.1.1.1-4; 3.15.99.1), and certain authors even
condemn the practice (e.g., Act. Joan. 53-54). With regard to the patristic
reception of Matt 19:12, as Daniel Caner has shown, “none of the exegeses
that have come down to us advocate a literal interpretation of the passage”
(1997, 404). For the type of “persuading” Sextus has in mind here, com-
parison may be made with Xenophon, Mem. 1.2.23: “So it certainly seems
to me that everything that is noble and good is the result of training, espe-
cially when it comes to moderation. For in the same body along with the
soul are planted pleasures that plead (meifouawy) with her, ‘Don’t observe
moderation (wy) cwdpovely), but make haste to gratify us and the body?” Cf.
Didymus Caecus, Comm. Eccl. 336.

Although v. 14 belongs to a cluster based on Matt 5:29-30; 18:8-9, its
language is derived not from the biblical text but from Sent. Pythag. 6a
(IT): &Bavatoug oot mioTeve Tapa Tf xploet xal Tag Twas xal Tag Twplag.
Note, however, that the eternality of eschatological rewards and (espe-
cially) punishments is reflected in Matt 18:8 (10 mlp 70 aiwviov) as well;
cf. Mark 9:43, 48. Comparison can also be made with a saying ascribed to
the sage Periander by Diogenes Laertius: ai uév ndovai daptal, ai 0¢ Tinal
abavatot (Vit. phil. 1.97). For the pairing of Tiun and Tipwpia, cf. Polybius,



54

THE SENTENCES OF SEXTUS

Hist. 6.14.4; Dio Chrysostom, Or. 31.24; Cassius Dio, Hist. Rom. 53.10.2.
The soul may be released from the body at death (vv. 127, 320-322),
but whatever the soul pursued while inhabiting the body accompanies
it as evidence when it goes to judgment (v. 347). At that point, the soul,
depending on its moral character, encounters either God or an evil demon

(vv. 39-40).
SENTENCES 15-21
TEXT
15 26méoa Tob wbopov Exets, x&v adéAyTal? bool Ticb, un dyavéxter.
16  ceauTdv EmAAIoY U TapeE TG XOTUW.
17 xwpis Tis Ehevbeplag mavta® adatpoupéve oe ¢4 mEAag Umelxe.
18  godds axthuwy Suotog Hed.
19 Tois xoouixols mpayuaat eig adta T@ qvayxale xpd.
20 T pév tol xdopov TG xbopuw, e 08 Tol Beol TH Oed axpiPii
amodidov.
21 v Yuyiy oou vowle mapabinny Exew mapa Beol.
TRANSLATION
15  Evenif someone takes from you however much of the world you
possess, do not be indignant.
16 Do not give the world reason to condemn you.
17 To the neighbor who would take from you yield everything
except your freedom.
18 A sage without property is like God.
19  Use worldly things only for essential needs.
20  Be strict in rendering the things of the world to the world and
the things of God to God.
21  Consider your soul to be a deposit you have from God.
Textual Notes

1522 8meg Ta ToU xopov Exng Stav ddatpital: Y o 1550 tic gou: IT e 172
mavtl T¢: IT ¢ 212 Tol Beod: TT
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COMMENTARY

The theme of this section can be discerned by comparing v. 15 with v. 91b,
v. 16 with v. 38, v. 19 with Sent. Pythag. 30b, and v. 20 with Matt 22:21. In
each instance the version of the saying found in vv. 15-21 is distinguished
by the use of xdapog or xoapixds, terms that together function as keywords
for the unit. Insofar as such language exhibits a “characteristically Chris-
tian” connotation (Chadwick 1959, 154), this apparent redaction renders
both the individual sayings (several of which are derived from one of the
author’s Pythagorean sources) and the section as a whole more congenial
to a Christian context (see above on vv. 1-5; and for parallels to this use of
x6apos in New Testament literature, see John 15:19; 1 Cor 1:20-21; 2:12;
Eph 2:2; 1 Tim 1:15; Jas 1:27; 4:4). The section consists of two subunits.
The first, vv. 15-18, is organized around a pair of similar commands (vv.
15 and 17, both with adaipéw) on the sage’s proper stance towards mate-
rial possessions. The second, vv. 19-21, contrasts what the sage owes to his
body with what he owes to his most precious possession, his soul.

Sentence 15

This saying can be read against the background of various New Tes-
tament commands to endure unjust treatment with patience (e.g., Rom
12:12; Heb 12:7; 1 Pet 2:20; 3:14-17; cf. Ign. Eph. 10.3). In commenting
on the verse, Chadwick (1959, 163) refers to Luke 12:33 (cf. Matt 6:19-
20; Mark 10:21), though a more likely allusion is to Luke 6:30 (cf. Matt
5:40; Did. 1.4): “Give to everyone who asks of you, and from the one who
takes away your things, do not demand them back (&mo To¥ aipovtes & ot
wn amaitet)” According to Irenaeus, this logion teaches Christians not to
grieve when they are defrauded but to “rejoice as those who have given
willingly ... conferring a favor upon our neighbors,” thereby assimilating
themselves to God (Haer. 4.13.3). Cf. Ps.-Clement, Hom. 15.9: “To all of us
possessions are sins. The deprivation of these, in whatever way it may take
place, is the removal of sins”

A different, and perhaps more original (Chadwick 1959, 155), version
of this maxim occurs in v. 91b: “Even if someone takes from you what has
been given you, do not be indignant” The use of ¥éauog here not only con-
nects the line with the injunction in v. 16; it also anticipates the distinction
drawn in v. 20 between the things of the world and the things of God.
Since none of the things of the world are in fact his own (v. 227), at least
not for long (vv. 128, 405), even his own body (vv. 321-322), the Sextine
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sage assigns to them no value (vv. 130, 192) and so faces their loss with
equanimity. Instead, he demonstrates his contempt for wealth by giving or
throwing it away (vv. 81, 82b, 228, 264a, 329-330), concentrating instead
on what God provides, of which no one can deprive him (vv. 92, 118, 404).
Indeed, he actually welcomes the divestment of material goods insofar as
it represents a means of assimilating himself to God (v. 18).

In Diatr. 4.1.103, Epictetus constructs a scenario similar to that of v.
15, though for him the perpetrator is not an anonymous “someone” or the
“evil man” of v. 130 but the deity: “Having received everything, then, from
another, even your very self, are you indignant (&yavaxteis) and blame
the giver if he takes something away from you?” In other texts, the culprit
is fortune—for example, Sent. Pythag. 120: “You will not need anything
which sovereign chance gives then takes away” (similar sayings occur in
Clitarchus, Sent. 122 and Porphyry, Marc. 12). For an additional Pythago-
rean perspective on the theme, we have Carm. aur. 15-18: “Know that
death has been destined for all, and that property is wont to be acquired
now, lost tomorrow. But whatever pains mortals suffer through the divine
workings of fate, whatever lot you have, bear it and do not be indignant
(W0 dyavdxtet)” Cf. PIns. 27.9: “When a wise man is stripped, he gives
his clothes and blesses.”

Sentence 16

Chadwick (1959, 154-55) suggests that v. 16 “looks like a Christian
version of the maxim preserved in its original pagan form” at v. 38: “Give no
one reason to condemn you.” That saying, in turn, has been “Christianized”
by its attachment to v. 37: “Let the world revere your way of life” A common
motivating strategy in early Christian moral discourse involved remind-
ing readers that their behavior was being scrutinized by the non-Christian
world (e.g., Rom 12:17-18; Col 4:5-6; 1 Thess 4:12; 1 Tim 3:7; Titus 2:7-8; 1
Pet 2:15, 20; 3:14-15; Ign. Eph. 10.1-3; Pol. Phil. 10.2). Particular emphasis
was placed on avoiding anything that might incur the negative judgment of
outsiders (e.g., 1 Cor 10:32; Phil 2:14-15; 1 Pet 3:15-17; 2 Pet 2:2; 1 Clem.
47.6-7; Ign. Trall. 8.2). A similar concern for conspicuousness is evident
in Sext. 15-17 (cf. vv. 37-38, 51, 396). This has the effect of drawing atten-
tion to the sage’s status as a public figure, though in contrast to texts like
1 Pet 2:12 (“Conduct yourselves honorably among the Gentiles, so that,
though they malign you as evildoers, they may see your honorable deeds
and glorify God”) or 3:14 (“But even if you should suffer for the sake of
righteousness, you are blessed. And do not fear their intimidation, and do
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not be troubled”), the objective is not conduct that conforms generally with
prevailing expectations of what is right but a demonstration of one’s unflap-
pable superiority to worldly concerns and the caprice of fortune.

Insofar as it functions as a motivating adjunct to v. 15, this line cre-
ates something of a gnomic paradox: the sage should not demonstrate
an overattachment to things of “the world” since to do so would provide
“the world” with reason to censure him. As texts such as those cited under
the discussion of v. 15 indicate, imperturbability (often dtapaéic) was an
ingredient of the philosopher’s public persona. It is only natural to become
indignant when deprived of one’s property (e.g., Cassius Dio, Hist. rom.
48.6.3). The sage, however, remains dispassionate and content when con-
fronted with such misfortunes, proof of his freedom (see v. 17) from any
preoccupation with worldly ambitions or the vicissitudes of life. Conse-
quently, he is both unaffected by adversity and insusceptible to distress
(e.g., Cicero, Tusc. 3.7.14-15). In fact, he is incapable of receiving either
injury or insult, since he refuses to allow inconsequential things to annoy
him (e.g., Musonius Rufus, frag. 10). Because he is the most self-suffi-
cient of all people in the art of living well, it is less dreadful for him to be
deprived of his possessions than it is for anyone else (Plato, Resp. 387d-e;
cf. Epictetus, Diatr. 4.1.59-60). To quote Seneca: “He has invested every-
thing in himself ... for the only possession he has is virtue, and of this
he is never robbed” (Const. 5.4-5). Therefore when faced with the loss of
material possessions he refuses to succumb to anger, or to emotional agi-
tation of any kind (Const. 9.3). As the speech ascribed by Epictetus to the
ideal sage in Diatr. 3.22.47-49 highlights, the sage’s visibility in this regard
is something to which he actually aspires: “Look at me,” he says, “I am
without home, city, property, or slaves.... Yet what do Ilack? Am I not free
from pain and fear, am I not free? ... When have I ever found fault with
either God or man? When have I ever blamed anyone? ... Who, when he
lays eyes upon me, does not feel that he is seeing his king and his master?”
In Pat. 7, Tertullian draws on these traditions in a way that makes a con-
trast with “the world” comparable to the one at work in this section of the
Sentences: “If our spirit is aroused by the loss of property, it is admonished
by the Lord’s scriptures in almost every place to a scorning of the world....
He who is greatly stirred with impatience of a loss does, by giving things
earthly precedence over things heavenly, sin directly against God.”

Sentence 17
This line is a reformulation of Sent. Pythag. 97: cuyyevel xal &pyovtt
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xal didw mavra eixe T Elevbeplag. Sextus drops the threefold reference
in favor of the more generic “neighbor,” the topics of friends and relatives
being of little interest to him (guyyevns, for instance, occurs five times in
the Sententiae Pythagoreorum but never in Sextus). In its current context,
the saying complements the similar command in v. 15: since freedom from
possessions is necessary for the sage’s assimilation to God (v. 18), it repre-
sents the one “possession” to which he must cling. This freedom is not a
matter of legal status (v. 392), but of freeing oneself from service to every-
thing except God (v. 264b), thereby achieving a freedom that is second
only to that of God (v. 309). This is the freedom of the philosopher, which
no one can take away (v. 275). That freedom is the most precious of com-
modities was a Stoic tenet (e.g., Epictetus, Diatr. 1.12.15; Dionysius of Hal-
icarnassus, Ant. rom. 19.18.3; Philo, Spec. 4.15). Of special interest is the
extended treatment accorded the theme by Epictetus in Diatr. 4.1, entitled
ITept élevBepiag. True freedom is achieved only when one is unhampered
by the concern for worldly things, things over which one has no control:
“Therefore, the body is not our own, its members are not our own, prop-
erty is not our own. If, then, you conceive a strong passion for some one
of these things, as though it were your immediate possession, you will be
punished as he should be who fixes his aim upon what is not his own. This
is the road which leads to freedom” (Diatr. 4.1.130-131). Since he alone
recognizes and abides by this code, the sage alone is free (e.g., Diogenes
Laertius, Vit. phil. 7.121; cf. 6.71). Indeed, all things belong to him, even
if he lacks money or possessions (e.g., Philo, Plant. 69), since he wants for
nothing (e.g., Musonius Rufus, frag. 34).

Sentences 18-19

God needs nothing (v. 382) and no one (v. 49). The person who emu-
lates God needs next to nothing (v. 50) and no one but God (v. 49). The
sage, therefore, out of a desire to live as far as possible in accord with the
nature of God (vv. 44, 45, 48, 381), not only refuses to think of anything
as his own property (v. 227), he also divests himself of material things in
order to achieve a higher state of purity (v. 81).

The basic material for these lines is to be found in Sent. Pythag. 302
(for Sent. Pythag. 30, see on v. 274b): “The one who truly lives like (6poitwg)
God is the one who is self-sufficient and without property (dxtuwv) and
a philosopher and regards not to have need of anything, even necessities
(Gvayxalwy), as the greatest wealth” Like other texts (cf. Anecd. Gr. 3.470:
wg aAnfiss Guotog Bed 6 adTapxng xal axtiuwy Gvbpwmos), this saying asso-
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ciates the goal of assimilating oneself to God with the goal of achieving a
godlike self-sufficiency, or adtapxeta (cf. vv. 98, 263, 334). The Philonic
sage, for instance, because he is “completely sufficient in himself,” needs
very little, “standing on the boundary between immortal and mortal
nature, having certain wants on account of a body that is mortal, but not
having many wants on account of a soul set on immortality” (Virt. 8-9).
According to Porphyry, in his effort to become like the divine, a philos-
opher commits himself to “living a life suited to that which he seeks to
resemble, a simple, self-sufficient life, involved as little as possible with
mortal things” (Abst. 1.37.4; cf. 1.54.6). Such perspectives resonate with
Cynic teachings on material wealth as well, for example, Ps.-Crates, Ep. 11:
“Practice being in need of only a few things, for this is the closest thing to
God, while the opposite is the farthest”

For its part, v. 19 not only extends and applies the thought of v. 18;
it also anticipates the first half of v. 20, in effect explaining to the readers
how it is that they are to “render” the things of the world to the world. Cf.
Origen, Comm. Matt. 17.27:

We are composed of soul and body ... and we are under an obligation
to render as it were the tribute of our bodies to the ruler named Caesar,
that is, to give the body its necessary requirements which bear the physi-
cal image of the Ruler of bodies; these needs are food and clothing and
necessary rest and periods of sleep. And since the soul is by nature in the
image of God, we owe other things to God its king, which are expedient
and conformed to the nature and essence of the soul; these are the ways
that lead to virtue and virtuous actions.

This text also helps to explain the relation of v. 21 to the second half of
v. 20: the “things” that one must render to God have to do with the soul,
which one has from God. Cf. Clement, Ecl. 24.

As noted above, Sextus’s inspiration for this line, Sent. Pythag. 300,
suggests that to have need of nothing, even necessities, represents an
appropriate aim for the sage. Our author, by contrast, embraces neither
the austerity of this gnome nor that of an author like Evagrius Ponticus, for
whom the voluntary abandonment of worldly things constitutes the first
and most basic form of renunciation necessary for obtaining knowledge of
God (Mal. cogit. 26). Instead, his position more clearly approximates that
of Clement in Strom. 6.12.99.6-6.12.100.1: “For the possession and use
of necessities (T@v avayxaiwy) are not harmful in quality, but in quantity,
when in excess. For this reason the gnostic circumscribes his desires in
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reference to both possession and use, not exceeding the limit of necessity”
For the individual who accepts these priorities, the Alexandrian goes on to
explain, the love of God, the acquisition of knowledge, and the demands
of righteousness will take precedence over such things as familial respon-
sibilities. The Sextine sage similarly puts aside material things not alto-
gether, but as much as possible (v. 78), acquiring just enough to meet the
body’s basic requirements (v. 115, cf. v. 276).

Sentence 20

For inspiration our author shifts from a Pythagorean source to a bibli-
cal one, Matt 22:21: ¢médote ov & Kaioapos Kaloapt xai té To feod 16 ey
(cf. Mark 12:17; Luke 20:25). Sextus retains ta ol Beol 76} 0e@ as well as
the verb amodidwut, changing its form to the present singular and shifting
its position to the end of the sentence. Besides the introduction of xéopog
(see the comments above on vv. 15-21), the most notable addition is that
of axpipés, for which see on v. 9. For the line’s relationship to those that
immediately precede and follow, see on v. 19. As vv. 412-413 explain, the
sage provides for the needs of the body moderately, for example, with plain
food, but for the needs of the soul with devotion, that is, by nourishing it
with the divine word. Cf. v. 55: “Let your body alone be at home on the
earth; let your soul always be with God.” For Sextus, “the world” signifies
in particular the realm of bodily needs and concerns that distracts one
from “the things of God” Reliance on this sort of antithetical construc-
tion represents one of the more conspicuous ways in which the outlook
of the Sentences departs from that of its Pythagorean counterparts, as rep-
resented, for instance, by Clitarchus, Sent. 3: matpida Tov xbéopov fyod (cf.
Sext. 464). Chadwick (1959, 74) notes that the Syriac version expands v. 20
by adding “But know well that you are the slave of that which you desire”
(cf. Clitarchus, Sent. 12; Sext. 75a, 600).

Sentence 21

The soul is one of the “things of God” mentioned in the preceding
verse, specifically, the “deposit” (v. 21) that one “renders” (v. 20) to God
through a way of life that tends to the soul (for dmodidwut + mapadiwn, cf.
Sextus Empiricus, Pyr. 3.243; Clement, Quis div. 42.8; Diogenes Laertius,
Vit. phil. 3.83). This is only appropriate since the soul originates from God
(v. 449) and after death returns to God (v. 40).

The observation that the human soul or spirit is only a “loan” from the
deity was a cliché especially of ancient consolation literature, offered by
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way of encouragement to the bereaved so that they might accept the inevi-
tability of death with resignation (e.g., Ps.-Plutarch, Cons. Apoll. 106f-7a;
Seneca, Polyb. 10.4-5; Marc. 10.1-2; Ps.-Ovid, Cons. Liv. 369-370; cf.
Lucretius, De rerum nat. 3.970-971). For Sextus, by contrast, the metaphor
is used as a reminder that one’s soul is not one’s own, to be used only as one
sees fit, but should be cared for as a trust from God. Similar sentiments
are expressed in Athanasius, Vit. Ant. 20.9: “Since we have received the
soul as a deposit, let us protect it (i.e., from filthy thoughts) for the Lord,
that he may acknowledge his work—that is, the soul—as being the same
as when he created it” Compare also Ps.-Philo, L.A.B. 33.2-3: “Only direct
your heart to the Lord your God during the time of your life, because after
your death you cannot repent of those things in which you live. For then
death is sealed up and brought to an end, and the measure and the time
and the years have returned their deposit” See further Epictetus, Diatr.
1.1.32; Philo, Her. 104; Spec. 1.295; Josephus, Bell. 3.372; Asterius, Comm.
Ps. 12.12-14. For the theme in wisdom literature, see Wis 15:8; Ps.-Phoc.
106-108 (cf. Luke 12:20). For a different use of the metaphor, see on v. 195.

SENTENCES 22-30
TEXT

22 bre Aéyeig mept Oeol, xpivy Umo Heol.

23 é&pioTov nyod xabapudv TO undéva® aotxeiv.

24 Yuyn xabaipetar Adyw Beoli vmo godod.

25 Gvalebyrov odalay un meiobijc elval mote Heole.

26 6 0Bedg xabd volig éoTv adToxivnTog, xat’ adTo TolTo xatl UdeéaTnxey.

27 Beod péyebog odx v EEelpois mTepols meTduevos.

28  Beol Gvopa wy Ofter, ob yap edphcels: mév TO Svopalbpevov
dvopdletar Vo Tol xpeiTToVOS, Vot TO eV xaAfi, TO 0& Uaxoly: Tis
ol 6 dvopdaag Bedv; Bedg olx Svopa Beoll, aM& d6Ea mept Beote,

29 unbiv odv &v Bedd 6 wi) Eomt Yire.

30 Bedg avyy cody Tol évavtiou qvemidexTog.

TRANSLATION

22 When you speak about God, you are judged by God.
23 Realize that that the best purification is to wrong no one.
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24 Asoulis purified by a word of God from a sage.

25 Do not ever be persuaded that the being of God is incapable of
perception.

26  God as mind is self-moved; as such he also subsists.

27  Even flying with wings you would not discover the greatness of
God.

28 Do not seek God’s name, for you will not find it. Everything
with a name is named by someone stronger, so that one might
call and the other obey. Who then has named God? ‘God’ is not
God’s name, but an opinion about God.

29  Therefore do not seek anything in God that does not exist.

30  God is a wise light not admitting of its opposite.

Textual Notes
232 unogv: Y o 25 febv: Y o 282 Bebv: 1

COMMENTARY

As Chadwick (1959, 153) observes, vv. 25-30 is a unified section on the
nature of God, one that balances negative and positive statements. God
is not an insensate being but is subsistent, self-moving vols (vv. 25-26), a
pure source of illuminating wisdom (v. 30). God’s greatness is so ineffable
that even God’s name lies beyond the power of human comprehension (vv.
27-28). The relation of vv. 22-24 to this unit is not immediately obvious,
though v. 22 may provide the key. If it is advisable to avoid attributing to
God anything that might be inappropriate or contrary to the nature of the
divine (v. 29), then discretion must be observed in any situation where one
is called upon to speak about God. The unstated premise connecting vv.
23-24 with v. 22, in turn, appears to be provided by the statement in v. 356
(cf. v. 590): only those who are first cleansed should be permitted to offer
such speech.

Sentence 22

This line (together with v. 352) appears in the preface to Origen’s com-
mentary on the first psalm (Sel. Ps. 12.1080 [= Epiphanius, Pan. 2.416]) in
support of his argument that one ought to observe discretion when speak-
ing and (especially) writing about sacred matters (see Chadwick 1959,
115). Sextus’s warning may be based indirectly on Sent. Pythag. 112: xpy)
xal Aéyew xal gxpododar Tov mepl Beddv Adyov ws émi Beol. Cf. Porphyry,
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Marc. 15: “Tt is fitting to hear and speak the word about God as though in
the presence of God.” The rendition here lacks the reference to hearing (cf.
vv. 171a-b, 338) and heightens the degree of consequentiality by injecting
the theme of divine judgment (cf. vv. 14, 183-184, 347).

The first Christians were well aware that speaking about God can be
a perilous enterprise—for example, Jas 3:1 (“we who teach will receive a
stricter judgment”); cf. Matt 12:36-37; 2 Pet 2:1-3; Justin Martyr, Dial.
82.3 (“We know that everyone who can speak the truth but does not speak
it shall be judged by God”). According to v. 195, the souls of the teacher’s
listeners have been entrusted to him—presumably by God—and for that
reason Sextus may think that such a person will be judged with particular
scrutiny (cf. v. 177). At any rate, it is apparent that the need for discre-
tion in speech generally represents a major concern for our author; see
on vv. 149-165g. Of particular interest for the interpretation of v. 22 is vv.
350-368, an extended section on the risks accompanying theological dis-
course, concerns being raised with regard to the fitness of both the speaker
(e.g., v. 358) and the audience (e.g., v. 354), as well as the nature of what the
former communicates to the latter (e.g., v. 353). Note in particular Sext.
352 (“To speak even the truth about God entails no small risk”) and Sext.
368: “A human being having nothing true to say about God is bereft of
God” See further vv. 223, 407, 410, 431, 451. For the problem of blasphe-
mous speech, see vv. 83-85.

Sentence 23

In Phaed. 69b-c, Plato likens the effect of justice and the other virtues
to that of a purification, one that purges the soul of its vices. Philo simi-
larly speaks of how “the soul should receive a cleansing from its unutter-
able wrongdoings by washing away and purging its defilements after the
fashion of a sacred purification” (Det. 170; cf. Deus 7-9; Spec. 1.257-260,
269-270; 3.209). Such tropes were a stock-in-trade of ancient moral dis-
course. Solon, for example, was reported as arguing that in the matter of
righteousness the best way to keep oneself “pure” is to become so self-suf-
ficient (see above on vv. 18-19) that it never becomes necessary to wrong
others by taking what rightfully belongs to them (Plutarch, Sept. sap. conv.
159¢). From the corpus of Wisdom literature, perhaps the best parallel
to the formulation here comes from Sir 35:3: “To keep from wickedness
is pleasing to the Lord, and to refrain from wrongdoing (&md &dixiag) an
atonement.” Cf. Prov 15:27; Clitarchus, Sent. 6: edaefs ody 6 moMa BOwy,
G’ 6 undev adixdv. For Christian appropriations of the theme, see Clem-
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ent, Paed. 3.11.76.2 and Strom. 7.4.27.4: “For in reality there is no other
purity but abstinence from sins” In our author’s eyes, injustice not only
constitutes a source of defilement (vv. 102, 110); it also represents a form
of impiety, indeed, the greatest form of impiety (v. 96). In vv. 370-371, we
have a saying that spells out one of the implications of such impure con-
duct (“It is not possible that someone could revere God while wronging a
human being”) coupled with a saying that can be interpreted as a positive
counterpart to the counsel offered here (“The foundation of reverence for
God is love for humanity”). If the best purification is to harm no one, then
the best offering consists of actions that do others good (v. 47). Mention
in this context can also be made of Pythagoras, who is reported as insist-
ing that those approaching the altar for sacrifice “should appear before the
gods with not only a body pure of every wrongful deed but also a soul that
is undefiled” (Diodorus Siculus, Bibl. hist. 10.9.6). This idea of comple-
mentary cleansings may inform the relationship between vv. 23 and 24
in our text: refraining from injustice purifies the body, while hearing the
divine word cleanses the soul (note xabapuév in v. 23 and xabaipetat in v.
24). On the importance of keeping the body “unstained,” see vv. 346, 449;
cf. Porphyry, Marc. 13.

Sentence 24

Just as the tongue can pollute and corrupt (e.g., Matt 15:11; Jas 3:8),
it can also cleanse, assuming that what it conveys comes from the right
source. This is actually the first of two maxims that Sextus has derived
from Clitarchus, Sent. 17: Yuyn xabaipetar éwoia Oeod (cf. Porphyry, Marc.
11: xafaipetar puév @vlpwmog éwola Beoli). Verse 24 utilizes the first part of
the saying, while the second part is developed in v. 97. For our author,
the agent of the soul’s purification is not a divine thought, as it is for Cli-
tarchus, nor is it the divine Logos, as Origen maintains in Cels. 7.8. Rather,
Sextus’s view better approximates that of Plato, according to whom it is
the work of the moral educator that effects a cleansing of the soul (e.g.,
Soph. 231b). In the same vein, to his disciples, the teachings of Pythagoras
effected “many and great cleansings and purifications of the soul” (Iambli-
chus, Vit. Pythag. 17.74; cf. Philo, Somn. 1.198; Ps.-Clement, Hom. 16.21).
As we learn from v. 103, one of the principal means by which this cleans-
ing is accomplished is through the refutation of false opinions (cf. Plato,
Soph. 230d). Presumably, the sage’s “purifying” word is a manifestation of
the “pure;” that is, sinless, power he has received from God (v. 36), a power
that enables him to declare the word of God (cf. vv. 361-362, 413, 420)
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in a morally worthy fashion (cf. vv. 356, 359, 590). For the concept of a
pure or cleansed soul, see Sent. Pythag. 97, 119; Clitarchus, Sent. 125 (Yuyy
xafaipetar xaxias amaMayf). Elsewhere the language of purity is applied
not only to the soul (v. 441) but also to the heart (v. 46b), the mind (v. 57b),
and the thoughts (v. 181).

Sentences 25-26

Accusing idols of being “senseless” is a regular component of Chris-
tian antipagan rhetoric, for example, in Ep. Diogn. 2.4; Origen, Cels. 8.20;
Ps.-Clement, Hom. 10.21. For a Greco-Roman perspective, consider Plu-
tarch, Is. Os. 382b:

In general we must hold it true that nothing inanimate is superior to what
is animate, and nothing without the power of perception (avaigfnTov) is
superior to that which has that power.... The divine is not engendered
in colors or forms or polished surfaces, but whatsoever things have no
share in life ... have a portion of less honor than that of the dead. But the
nature that lives and sees and has within itself the source of movement
and a knowledge of what belongs to it and what belongs to others has
drawn to itself an efflux and portion of beauty from the intelligence “by
which the universe is guided,” as Heraclitus puts it.

The saying in Sext. 25 is consistent with statements elsewhere in the collec-
tion that assert the reality of divine providence (v. 312), divine judgment
(v. 373), and divine grace (vv. 436a-b, cf. v. 380). Further observations
regarding the odaia of God are made in the appendices, specifically vv. 560
and 566. For the form of the saying, cf. v. 91a.

Antipagan rhetoric also sometimes included the observation that
idols are incapable of movement, for example, Isa 46:7; Ep. Jer. 26-27; Wis
13:16-19; Act. mart. Apoll. 14. The theological axiom in v. 26 is repeated
verbatim in the appendices as v. 562, except for the addition of 93 after xat’
adto. Cf. also v. 559: “The mind of God is self-moved and ever-moved” In
its position here, the saying can be interpreted as a counterpoint to v. 25:
the nature and activity of God are not insensate because God is mind.
For a comparable though more expansive affirmation, see Clement, Strom.
4.25.162.5: “God, who is without being, is the perfect beginning of all
things, and the producer of the beginning. As being, then, he is the first
principle of physics, as good, the first principle of ethics, as mind, the first
principle of logic and judgment” (cf. Strom. 4.25.155.2; and for the philoso-
phia tripertita, see SVF 2:35, 42). While not altogether absent in Stoicism
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(e.g., Epictetus, Diatr. 2.8.2: “What, then, is the true being of God? ... It
is mind, knowledge, right reason”), such assertions are familiar especially
from Middle Platonism and Neopythagoreanism, where identifying the
Demiurge (or active causal principle of the universe) as mind was the pre-
vailing view (Dillon 1977, 7, 120-21, 157, 283-84, 316, 355). Some of the
fullest Christian expositions of the doctrine are located in the writings of
Origen—for example, Princ. 1.1.6: “God therefore must not be thought to
be any kind of body, nor to exist in a body, but to be a simple intellectual
existence, admitting in himself of no addition whatever, so that he cannot
be believed to have in himself a more or a less, but is Unity or, if I may say
so, Oneness throughout, and the mind and fount from which originates
all intellectual existence or mind.” Also Cels. 8.38: “Since we affirm that the
God of the universe is mind ... we would maintain that God is not com-
prehended by any being other than that made in the image of that mind?”
As with the Alexandrian, for Sextus this ontology determines the direction
of both his epistemology and his soteriology, v. 26 providing the theologi-
cal basis for statements later in the collection according to which the affin-
ity that the sage achieves with God is one of the mind (vv. 46a, 61, 144, 394,
450). Cf. Menander, Mon. 531: “God is mind; it is noble to have this mind.”

Sentences 27-29

These three verses are cited in the Passio of Babylas of Antioch (Bol-
land 1734, 574), where they are attributed to the saint himself. The first line
entails a probable allusion to the myth of the charioteer. If the wings of the
soul’s horses are in perfect condition, Plato explains, it is able to “fly high,”
(Phaedr. 246¢), achieving a vision of heaven and the place beyond heaven,
that is, a vision of reality as it truly is, “visible only to mind, the soul’s
steersman” (247c). Even from such a lofty vantage point, Sextus seems
to say, one cannot comprehend the immensity of God, or, as Minucius
Felix puts it: “God is beyond all sense, infinite, measureless, his dimen-
sions known to himself alone” (Oct. 18.8). For Sextus’s language, compare
Clement, Strom. 5.12.81.5-6: “No one can rightly express him wholly. For
on account of his greatness (uéyefos) he is ranked as the All, and is the
father of the universe. Nor are any parts to be predicated of him. For the
One is indivisible; therefore it is infinite, not considered with reference to
inscrutability, but with reference to its being without dimensions, and not
having a limit” See further Irenaeus, Haer. 4.20.1; Theophilus, Autol. 1.3:
God is “in glory uncontainable, in greatness (uéyefog) incomprehensible,
in loftiness inconceivable, in wisdom unteachable, in goodness inimitable,
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in beneficence inexpressible.” Inasmuch as his mind is an abode for God
(vv. 46a, 144, 394), the soul of the Sextine sage is similarly ungraspable in
its magnitude (v. 403).

The multisegmented entry in v. 28, unusual in the collection for its
length and complexity (cf. vv. 13, 230b, 273), is alluded to as a teaching
of Zéktog 6 Bxdnoiaotinds dihéoodos by Maximus Confessor, Schol. libr.
myst. theol. 4.429 (see Chadwick 1959, 164). An actual citation of the line
can be found in Ps.-John Damascene, Sacr. par. 96.533, though there it is
attributed to Saint Babylas, the reference being drawn from his martyrol-
ogy (see above). The latter is very close to our version, adding a yap and
changing the word order slightly. As for the saying’s content, we can turn
to Justin Martyr, who is similarly aware of the power dynamics involved
when assigning someone a name: “The father of all has no given name,
since he is unbegotten. For whoever is addressed by some name has as
older than him the one who gave him the name. But father” and ‘god’ and
‘creator’ and ‘lord’ and ‘master’ are not names but appellations (mpocpraets)
derived from his beneficence and works ... just as the designation ‘god’ is
not a name but an opinion (364a) implanted in the nature of human beings
about something difficult to set forth” (2 Apol. 5.1-3). For God as father,
see vv. 59, 222,225, and 228. For further ruminations on the namelessness
of God, cf. Gos. Truth 38.24-39.28; Eugnostos 3.72.1-3; Justin Martyr, I
Apol. 61.11; Clement, Strom. 5.12.82.1-2; Origen, Cels. 6.65; 7.42; Cicero,
Nat. deor. 1.12.30; Dio Chrysostom, Or. 12.78; Maximus of Tyre, Or. 2.10;
Philo, Mut. 13: “For those who are born into mortality necessarily need
some substitute for the divine name, so that they may approach if not the
fact at least the name of supreme excellence and be brought into relation
with it” (cf. Somn. 1.67). Even though it is only an opinion, the name of
God nevertheless must not be reviled (v. 175).

Verse 29, connected to the line that precedes it by o0v and by catch-
word ({jret), draws a generalizing inference from the cluster’s first two
lines. Caution must be observed whenever attributing something to God,
since doing so entails the risk that what is being claimed will fall short of
God’s awesome dignity (v. 27). This applies especially to the practice of
naming God, which can be understood as a species of speaking about God,
which always must be carried out with discretion (see on v. 22). Above all,
to God one must never attribute anything evil or base (vv. 114, 314, 440).

Sentence 30
This prohibition is relevant to the interpretation of the next line as
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well. If a biblical basis were to be ascribed to v. 30, the most likely can-
didate would be 1 John 1:5: 6 Bedg déig éoTv xai oxotia év adTE odx EoTwv
o00epia. Antithetical constructions of this sort (cf. John 1:5; Jas 1:17; Rev
22:5) attempt to describe the mystery of divine being and activity by draw-
ing attention to the absoluteness of God’s nature. From this perspective, it
is possible to read v. 30 as an elucidation in support of the command in v.
29: what “does not exist” in God, and therefore what should not be sought
by those who endeavor to know God, is anything that contradicts the affir-
mation that God is only and fully illuminating wisdom. In the course of
discussing the 1 John text in Comm. Joan. 2.23.149-151, Origen observes
that while Christ is “the true light” (cf. John 1:9; 1 John 2:8), “in proportion
as God, since he is the father of truth, is more and greater than truth, and
since he as the father of wisdom is greater and more excellent than wisdom,
in the same proportion God is more than the true light” (cf. Comm. Joan.
2.25.162; Cels. 5.11). Cf. Athenagoras, Legat. 16.3 (“God is Himself every-
thing to Himself—light unapproachable, a perfect world, spirit, power,
reason’); Theophilus, Autol. 2.15: “Just as the sun always remains full and
does not wane, so God always remains perfect and is full of all power, intel-
ligence, wisdom, immortality, and all good things” The quotations from
Origen and Theophilus are also reflective of traditions that employ the
imagery of light to describe the power of godia (e.g., Wis 7:26; Bar 3:14;
Philo, Migr. 40; Congr. 47-48; Spec. 3.6; Origen, Cels. 5.10). Such texts, in
turn, belong to a larger metaphorical field, one in which light is associ-
ated both with God himself (e.g., Isa 60:1-3, 19-20) and with the different
vehicles through which God is made known to humankind, for example,
God’s word (e.g., Ps 119:105 [118:105]) or God’s commandment (e.g., Prov
6:23). The symbolism of light also plays a prominent role in the writings of
Philo, who for his part appears to have been inspired especially by Plato’s
metaphor of the sun (Resp. 507b-509¢), a typical illustration occurring in
Virt. 164: “For just as when the sun rises the darkness departs, and every-
thing is full of light, so in the same way when God, the intelligible sun (6
vonTos 1A0g), appears and shines upon the soul, the gloom of the passions
and vices is dispelled, and that purest and most venerable form, the form
of exceedingly brilliant virtue, reveals itself” Cf. Opif. 30; Somn. 1.75; Ebr.
44; also Deus 3, which describes how the adyal dpovnaews facilitate for the
soul of the sage a vision of God. Similarly, in the Sentences, the imagery
of illumination is important for conveying not simply the knowability of
God, but the relevance of such knowability for ethics (v. 95b: “Let your
light guide your actions”), the concept of wisdom playing a pivotal role in
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both epistemology (v. 406: “Divine wisdom is the knowledge of God”) and
soteriology (v. 167: “Wisdom leads a soul to God”).

SENTENCES 31-36

TeExT
31 62 Bedg 8o emoinaey, Omep avbpwmwy adTab émoinaey.
32 d&yyehos Ummpétng Beod mpds GvBpwmon?, ob yap 8% mpds Poddéva
EMovP: TudTepov 0Oy dvbpwmog dyyéhou mapd e
33 7O pév mpéitov edepyetolv 6° Bebe®, TO 08 delTepov edepyeToUpEVOY
avBpwmoge.
34 Biov Toryapolv we Gv peta Hedve.
35 éxdextds v Exeis T1 v i ouoTdoel 2oou dmoiov Beds” xpé obv T
TUTTATEL 00V (G 1epéd Beol2.
36 ébouaiay *mioTd 6 Beds didwat THY xatd Bebvr: xabapiy obv didwat
xal QUaLUApTYTOV.
TRANSLATION
31  Whatever God created, he created for the sake of human beings.
32 An angel is God’s servant to humanity, for he is such to no one
else; thus a human being is more honored before God than an
angel.
33 First there is God giving benefits; second there is humanity
receiving benefits.
34  Accordingly, live as one who is next after God.
35 Being chosen, you have within the constitution of yourself
something godlike; therefore treat yourself as God’s temple.
36 To one who is faithful God gives power that accords with God;
what he gives, therefore, is pure and sinless.
Textual Notes

312 omit Y « 31" omit IT « 322 dvBpdymoug: IT, sy? e 320> 00dév: IT; 000V
&Mo: sy? o 332 omit IT « 33 Bedg éoTiv: IT o 33¢ dyyelog, O O TpiTov
&vBpumog: TT « 342 Beoli: IT o 3522 wg vidg Beol aviarpov: Y o 3622 mioTewg
dldwat 6 Bebe: Y
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COMMENTARY

Balancing the preceding section, on the nature of God (vv. 22-30), is a
series of sayings on the nature of God’s relationship to humanity (note
&vbpwmog in vv. 31, 32, 33). This relationship is delineated specifically as a
regime of benefaction, one whose particulars establish both the nature of
humanity’s dependency on God and—more important for Sextus’s pur-
poses here—the nature of humanity’s exalted status, one that exceeds even
that of the angels (v. 32). Through the progression of statements in the
section an implicit anthropological hierarchy within this regime is con-
veyed: in creating the world God confers benefits on humanity as such (v.
31), but the most godlike benefits are bestowed on those whose conduct
is most godlike, the faithful elect (vv. 35-36). Direct commands in vv. 34
and 35 draw attention to the implications of the section’s anthropocentric
affirmations for the readers’ moral purpose, while modifications Sextus
appears to have made to his source material in vv. 35 and 36 (see below)
contribute to the development of their self-understanding as agents in a
continuum of moral power and purity; cf. Justin Martyr, 1 Apol. 21.6: “We
have been taught that only those who live holy and virtuous lives close to
God are made divine”

Sentence 31

In Cels. 4.74-99, Origen exposits on Celsus’s charge that “they assert
that God made all things for humankind?” The apologist is quick to point
out that the Christian position on this question actually approximates that
of the Stoics, who not only deem the rational superior to the irrational
but contend that “providence has made everything primarily for the sake
of the rational nature” (Cels. 4.74). For the Stoic tenet that all things exist
to sustain, benefit, and/or serve humanity, see Cicero, Fin. 3.67; Epictetus,
Diatr. 1.6.12-22; 1.16.1-21; 2.8.6-8; SVF 2:1152-1167. A similar teleo-
logical anthropocentrism is developed in Philo’s oeuvre as well (e.g., Mos.
1.60-62; 2.22; Spec. 2.69; 4.119-121; Virt. 154), and figures especially in
his account of the creation (e.g., Opif. 77-78). For the idea that God cre-
ated everything for the sake of humankind, see also Justin Martyr, 1 Apol.
10.2; 2 Apol. 3.2.

Sentence 32
In scripture, angels minister to God (e.g., Ps 103:20-21 [102:20-21]),
to Christ (e.g., Matt 4:11), and, in Heb 1:14, to the saints: “Are they not all
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ministering spirits, sent out to render service (eig dtaxoviav) for the sake of
those who will inherit salvation?” In his defense of Christian anthropocen-
trism (see above), Origen cites as evidence the fact that at the beginning
of the world people received help from “angels of God who came to visit
them ... looking after them and caring for them” (Cels. 4.80). Elsewhere,
in an exposition of Heb 1:14, he explains that in their role as ministers,
angels continue to make important (albeit less miraculous) appearances,
dwelling in the souls of those who practice virtue and holiness, guiding
them with heavenly counsels (Princ. 3.3.6; cf. Athanasius, C. Ar. 1.62; 3.14;
Origen, Cels. 5.4; 8.34; Princ. 1.5.1).

The question of humankind’s standing vis-a-vis the angels was a
matter of some debate in the early church. Tertullian, for one, takes texts
like 1 Cor 6:3 and Heb 1:14 as evidence that human beings are superior
(Marc. 2.9.7; cf. Teach. Silv. 115.30-35), while Origen interprets the former
to mean that the saints will judge some but not all of the angels (Comm.
Matt. 10.13; cf. Clement, Ecl. 56-57). In Quis div. 29, Clement explains that
the angels have been ordered “to serve us for great reward,” though only
until “they too shall be freed from the vanity of the world at the revelation
of the glory of the sons of God” (cf. Rom 8:19-21). The diversity of opinion
regarding this issue is evidenced further by Rufinus, who in his translation
of v. 32 (tam pretiosus, etc.) modifies the text to state that human beings
are of equal value before God as the angels, a position expressed elsewhere
in Apoc. apocr. Joan. 26 and Clement, Strom. 7.12.78.6; 7.18.84.2 (cf. Luke
20:36).

Taken together with v. 319 (cf. v. 519), this line suggests a hierarchy of
servanthood: angels minister to the sage, while the sage ministers to God
(note also v. 33 v.l.). What kind of angelic ministering Sextus has in mind
is difficult to say, though stories like Tob 5:4-7 and Acts 12:6-11 could be
interpreted as examples of angelic “service” to humankind. For d&yyeAog
UTpeTyg Beod, cf. Philo, Gig. 12; Mut. 87; Clement, Exc. 72.2; Origen, Cels.
8.13.

Sentences 33-34

Chadwick (1959, 155) describes vv. 33-34 as “a Christian form of the
simple pagan saying” preserved in v. 176 (“A wise man is a benefactor
next after God”), though here the high ranking accorded human beings is
due not to the fact that they follow God’s example in granting benefits to
others (cf. vv. 47, 542) but to the fact that they enjoy a special place as the
beneficiaries of God’s actions, as indicated by vv. 31-32. Compare v. 82¢
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(“Remember that you are next after God”), v. 129 (“After God, accustom
your soul to have confidence in itself”), v. 376b (“God is the best, and
God’s son is nearest to the best”), and v. 580 (“After God, respect your-
self”). For the image of a divine edepyétyg, see Diodorus Siculus, Bibl. hist.
5.67.5; 5.71.5; Plutarch, Is. Os. 355e, 368b; Ps.-Clement, Hom. 3.7; Hip-
polytus, Haer. 1 prol. 6. The concept is especially common in Philo’s writ-
ings, for example, Opif. 169; Leg. 1.96; 2.56; Deus 110; Dec. 41. Subsequent
sayings reveal that for Sextus humankind is ideally not only the recipient,
but also the imitator of God’s beneficent activity (see the commentary on
v. 47 and v. 176), a fact that helps to account for the injunction in v. 34.
The formula xata 6edv, one of our author’s favorites, identifies not only
humankind’s status but, more important, humankind’s purpose (v. 201, cf.
Vv. 48, 63,216, 399, 433). The statements in vv. 31-33, then, are not simply
anthropological affirmations, but assertions intended to shape the readers’
moral self-awareness. Sextus elaborates on the implications of this com-
mand elsewhere (again, see v. 176), though vv. 35-36 immediately identify
one priority: the need to remain pure. Cf. Epictetus, Diatr. 2.8.11-13: “But
you are a being of primary importance; you are a fragment of God; you
have within you a part of him.... It is within yourself that you bear him,
and you do not perceive that you are defiling him with impure thoughts
and filthy actions.”

Sentence 35

As it is used here, gboTtacis refers to the constitution or “makeup” of
the human self (cf. Plato, Tim. 36d; Ps.-Plato, Epin. 981a; Plutarch, An.
procr. 1027d). The godlike “something” (tt) within whose presence ren-
ders the self comparable to a temple of God is left unspecified here, though
it will be identified shortly, in v. 46a (“A pious person’s intellect is a holy
temple of God”); cf. vv. 61, 144, 394, 448; Porphyry, Marc. 11: “The divine
is entirely present everywhere, but its sanctuary among humanity has
been firmly established only in the intellect of the sage ... and let a temple
(tepov) be adorned for him because of wisdom in his judgment, one with
a living statue, the mind, for God imparts his form to the one who honors
him.” No doubt our author would agree that, among all the benefits con-
ferred by God upon humanity (see v. 33), the foremost is the intellect,
its functioning representing the principal reason for humanity’s exalted
status (see v. 34). In his explicit statements, however, Sextus’s focus is not
on the intellect as such (though cf. v. 315) but on the intellect in which
God dwells, the intellect that is “good” (v. 61), that is, the intellect of the
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pious person (v. 46a), otherwise known as the sage (v. 144). By the same
token, it should be noted that what concerns Sextus more at this particular
juncture is naming not the something divine within the self but the some-
one in whom it resides. Thus he speaks of the divine element within the
human self not in terms of one’s intellectual capacities but in terms of one’s
chosenness, a status that, as vv. 2-4 have established, is defined principally
with reference to moral comportment. As v. 433 puts it, someone who is
chosen “does all things in accord with God (xata 0eév).” This emphasis
helps to account for the presence of the final, imperatival element of the
sentence here: “treat yourself as God’s temple.” Imagery of this sort was
applied variously in ancient anthropological speculations. In 1 Cor 6:19,
for instance, Paul refers to the human body as a temple (cf. 2 Clem. 9.3;
Ign. Phld. 7.2; Act. Thom. 12; Const. ap. 4.14). The soul, especially the ratio-
nal part of the soul, could be described similarly—for example, in Philo,
Somn. 1.149, 215; Clement, Strom. 7.5.28.1-7.5.29.8; Origen, Cels. 6.63:
“The body of the man who has assumed characteristics of God, in that part
which is made in the image of God, is a temple, since he possesses a soul
of this character and has God in his soul because of that which is in his
image” Temples, of course, are venues not only of piety and power but also
of purity. From this perspective, the moral implications of the command
in v. 35 are enunciated not only in vv. 46a-47, where similar imagery is
employed, but also in the verse that immediately follows.

Sentence 36

It is likely that this line derives from now-lost source material shared
with Porphyry, Marc. 11 (cf. the quotation above): &vBpwTw 0t godd Bedg
Beod didwa é€ouaiav (for more on this source-critical question, see part 4
of the introduction.) As Chadwick (1959, 156) observes, “Sextus has given
a moral content to the saying with the insistence that it is purity and sin-
lessness, rather than intellectual wisdom as such, which confers a freedom
comparable to that of God” The epithet faithful certainly communicates
moral content for our author (e.g., vv. 5, 7a, 8). At the same time, it is note-
worthy that the Sextine version of this saying highlights not only the moral
character of the recipients of divine authority but also the moral nature of
the authority that they receive. Indeed, within the broader context of the
Sentences as a whole, this precept serves as an important reminder regard-
ing the origin and nature of the sage’s authority. What confers authority
upon the faithful is not human sinlessness but God. Having asked for and
received ¢fouoia (“power, authority”) from God (v. 375), the sage is gov-
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erned by God (vv. 182, 422, 424) and under God’s authority (though note
that Y lacks T xata 6edv). Indeed, everything he does is under God’s con-
trol (v. 288). It is through the exercise of this rule that God and the sage are
inseparably bound (v. 423). In this regard Rufinus’s translation represents
a significant departure from the original: “God has granted men freedom
of will in order that by living purely and without sin they may become like
God?” This is the first of three sayings that according to Augustine (Nat.
grat. 64.77) Pelagius borrowed from Sextus. Cf. on vv. 46a-b, 60.

SENTENCES 37-40
TEXT

37  aideiocbw oov Tov Blov 6 xdapos.

38  undevi geauTdy EmARiov Oidou?.

39 xaxds (Bvta? petd ™Y amalayny Tod owpatos PedBivel xaxde
Sartpucov péxpis 00 xal ToV Eoyatov x0dpdvTny dmordy.

40 paxdprogdwip, o0 Tiig Yuydic 00dels Emhieta el Bedv mopevouéung.

TRANSLATION

37  Let the world revere your way of life.

38  Give no one reason to condemn you.

39  After his release from the body, one who lives an evil life is called
to account by an evil demon until the last penny is paid up.

40  Blessed is the man whose soul no one will seize when it journeys
to God.

Textual Notes
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COMMENTARY

The sayings in this short passage all have something to do with judg-
ment, either in this life (vv. 37-38) or in the life to come (vv. 39-40). The
latter connects the segment loosely with the preceding unit (vv. 31-36),
which addressed the theme of God’s relationship to humanity.
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Sentences 37-38

In ChadwicK’s view (1959, 155), v. 16 (“Do not give the world reason
to condemn you”) represents “a Christian version of the maxim preserved
in its original pagan form” at v. 38. With regard to the latter, Sextus has
created a “Christian version” of the saying, or at least a Christian setting
for it, by appending it to v. 37, which, like v. 16, also includes a refer-
ence to xoopos. The desirability of avoiding the world’s condemnation,
which had been the focus previously, is balanced here with the aspira-
tion of earning its approval as well. The sort of godlike life just extolled
(note Biov in v. 34), one achieved by recognizing the “something godlike”
within, should be deserving of the world’s respect. Compare Sent. Pythag.
42a (“Want your neighbors to revere you rather than fear you”); Muso-
nius Rufus, frag. 30 (“You will be worthy of reverence from all if first you
begin to revere yourself”); and 1 Pet 2:12: “Conduct yourselves honor-
ably among the Gentiles, so that ... they may see your honorable deeds
and glorify God” By including the world’s sense of reverence as an object
of the readers’ concern, Sextus implicitly acknowledges the judgment of
outsiders as a measure of how their godlike life comes to expression. The
whole matter of the sage’s relationship to the general population, how-
ever, remains ambiguous. To be sure, he avoids anything that might bring
disrepute on himself or his message (vv. 51, 343, 396), yet he finds it
shameful to be praised by the unfaithful (v. 241, cf. vv. 112, 188). During
his lifetime, the sage will achieve a certain amount of recognition (vv.
53, 145), not on account of his public speaking (v. 360) but apparently
because of the consideration and beneficence he extends to all people (vv.
210a, 260, 372). Nevertheless, to the masses he will appear to be useless
(v. 214).

Sentences 39-40

Ancient authors often conceptualize postmortem existence as a jour-
ney in which the soul encounters daemonic forces. The Platonic soul, for
example, after its release (dmaMayy) from the body at death (Phaed. 64c¢),
leaves for a “journey abroad” (61e, 67b-d; cf. Apol. 40e), led by a daemon to
a certain place for judgment. The soul that is “well-ordered and wise” fol-
lows its guide without difficulty, but the soul that has committed impure or
unjust acts “hovers around ... the visible world for a long time, struggling
and suffering much until it is led away by force and with difficulty” by its
daemon to its final abode (Phaed. 107e-108c). Elsewhere, Plato describes
how a wicked soul is seized (émAaufavew) by a postmortem judge and
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sent “straight to the guardhouse,” ending up in “the prison of payment”
(Gorg. 523b, 524e-525a).

In Christian thought, the role of beings inhabiting this realm becomes
even more insidious. According to Ps.-Clement, Hom. 9.9, for example,
during its earthly life, demons attempt to infiltrate and corrupt the soul
through the body. If someone commits many evil deeds, a demon is able
to blend its essence with the soul to such an extent that even after the soul’s
release (amaMay) from the body the demon becomes “the strong chain
of the soul,” witnessing the soul’s horrible punishments with pleasure. In
some cases, along its journey the soul encounters otherworldly “toll keep-
ers, as we hear, for example, in Clement, Strom. 4.18.117.2: “For those
who demand toll detain (xatéyouatv of 70 Téhog amautolivteg) those who
bring in any worldly things, burdened with their own passions. But one
that is free of all things that are subject to toll, and is full of knowledge and
the righteousness of works, they pass on with their good wishes, blessing
the man with his work” (cf. Strom. 7.13.83.1). Sextus similarly assumes
that, even though it has been released from the body, the postmortem soul
will be judged according to what it pursued while in the body (v. 347). For
the corrupting power of demons in human life, see on vv. 305 and 348-349
(cf. v. 604). For the combination of being seized and called to account, see
Vit. Ant. 65.3, where Athanasius recounts a vision of Anthony’s heavenly
ascent in which the latter sees “standing in the air some terrible and bitter
beings who wanted to prevent him from passing by” and “attempted to
take an accounting of him, to see whether or not he was accountable to
them.” Cf. Vit. Ant. 66.5: “Anthony understood that this was the pathway
for souls and that the giant standing there was the Enemy, who envies the
faithful. He was seizing those who were accountable to him and prevent-
ing them from passing by

From this sort of perspective, it is not surprising that the interpreta-
tion of Matt 5:26 (cf. Matt 18:34; Luke 12:59; Did. 1.5) expressed in v. 39
(Sextus retains only Tov €ryatov xo0pdvTyy) is reflected in a variety of other
early Christian texts. According to Origen, for example, the “adversary” of
Luke 12:57-59 is a wicked angel who always accompanies the soul, rejoic-
ing when it sins. After death, the souls of sinners are “dragged reluctantly
and unwillingly” by their adversaries before the Lord for final judgment
(Hom. Luc. 35.9). As Irenaeus, Haer. 1.25.4 indicates, the Matthean text
also appears to have been popular in Gnostic circles, as we see, for exam-
ple, in Testim. Truth 30.12-17: because they are “assisting the world” those
who “[turn] away from the light ... are unable [to pass by] the archon of
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[darkness] until they pay the last [penny].” Comparison can also be made
with the commentary on Matt 5:25-26 offered in Pist. Soph. 113:

Concerning this (text), the word is clear: every soul which comes forth
from the body, and proceeds upon the way with the spirit counterpart
and does not find the mystery of the releasing of all the seals and all the
bonds, so that it releases itself from the spirit counterpart which is bound

toit.

.. the spirit counterpart takes that soul to the presence of the Virgin

of the Light. And that Virgin of the Light and judge gives that soul into
the hands of one of her paralemptai, and her paralemptes casts it into the
sphere of the aeons.

For the use of amaMayy in v. 39 (the verb amaMatTw is used of release
from bodily life in vv. 127 and 337), see also Porphyry, Marc. 2; Origen,
Cels. 8.32; Act. Thom. 160. For the form of v. 40 (uaxaptog avip xTA), cf. Ps
1:1; Prov 8:34; 28:14; Sir 14:1, 20; Jas 1:12. Like other ancient makarisms,
this one announces an anticipated eschatological verdict; cf. I En. 81.4:
“Blessed is the man who dies righteous and upright, against whom no
record of oppression has been written, and who received no judgment on

that day”
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TRANSLATION

41  That which you honor above all things will rule you.

42 Honor what is best so that you may also be governed by what is
best.

43 If you are governed by what is best, you yourself will govern
what you choose.

44  The greatest honor to offer God is to know and become like God.

45  Nothing is like God, but dearest to him is that which becomes
like him as much as possible.

46a A pious person’s intellect is a holy temple of God.

46b  The best altar for God is a heart pure and sinless.

47  'The only offering suitable for God is beneficence to humanity
for God’s sake.

48 A person who lives as much as possible in accord with God has
earned favor with God.

49  God has need of nothing; the faithful one has need only of God.

50  The one who has need of few things for his necessities emulates
the one who has need of nothing.

Textual Notes
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COMMENTARY

This unit opens with sayings (in vv. 41-45) connected by the theme of
honor. Note Tipdw in vv. 41 and 42, and Ty in v. 44. These sayings have
attracted others by way of catchword, v. 43 being linked to v. 42 by the rep-
etition of dptotog and &pyw, and v. 45 being linked to v. 44 by the similar-
ity of opolwpa and Suotog. The unit begins with a rule on the dynamics of
honor and subordination (v. 41), followed by a specific reccommendation
based on that rule. Lines 42-43 then extend the theme with a short gra-
datio: honor/governed/governed/govern. This crescendos to an effective
rhetorical conclusion: the readers possess the ability to choose not only
what to honor but, if they choose wisely, what to govern. The underdeter-
mined nature of vv. 41-43 is then resolved by v. 44, which stipulates both
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the object of the readers’ honor and the form that it takes. Finally, a rider in
v. 45 offers both a qualification of and motivation for the objective identi-
fied in v. 44. The logic of the section is perhaps best grasped by reading its
lines in reverse order: to imitate God means to honor God, and to honor
God is to be governed by God, which in turn enables one to govern what-
ever one chooses. The formulation of the Platonic telos in vv. 44-45, in
turn, has attracted a different formulation of the telos in vv. 48-50. Nestled
in between are three temple-imagery sayings that develop in its support
an implicit anthropology: if assimilation to God is to involve the whole
person, it must involve thoughts (v. 46a), intentions (v. 46b), and deeds (v.
47). The temple imagery draws attention both to the need for moral purity,
so that the self becomes a fit place for the divine to dwell, and to the need
for moral exclusiveness, so that the only activity deemed fit for the sage is
that which focuses on God.

Sentences 41-42

For v. 41, Chadwick (1959, 165) and Wilken (1975, 155-56) point to
Luke 12:34 (cf. Matt 6:21) as a parallel, though note that the gospel text
lacks Sextus’s emphasis on being ruled by what one honors, an idea that
connects this saying with the two that follow (for a more likely instance of
reliance on Luke 12:34, see v. 316). Of course what the readers of the Sen-
tences are expected to honor above all else is God (vv. 44, 244, 319). This
means that they are expected to assign honor not according to worldly
criteria (vv. 130, 192) but, in keeping with their status as God’s children,
according to what God himself honors (v. 135, cf. vv. 65, 583), thereby
imitating God (see below). This includes honoring a fellow sage (vv. 219,
244, 319) as well as a word about God (vv. 355, 439), even though ulti-
mately honor is less about words than actions (v. 427). Cf. Sent. Pythag. 79
(“Every person is worthy to the extent that the things he knows or thinks
are worthy”); Marcus Aurelius, Med. 7.3 (“Someone is worth only as much
as the things about which he is serious are worth”).

In negotiating their roles as both moral and political agents, it would
have been the natural aspiration of every ancient person to be governed by
“the best” (e.g., Aristotle, Eth. nic. 9.6.2; Pol. 3.10.3-4), even if the exigen-
cies of human affairs made achieving such a scenario virtually impossible.
In the moral world projected by v. 42, however, the sage possesses the abil-
ity to choose that by which he will be governed. In order to be governed
by something, however, one must honor it; that is, one must endeavor to
know and imitate it to the best of one’s ability (vv. 44-45). It was a point of
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agreement that Tiuy) demands not just expressions of respect but concrete
acts of obedience. According to Clement, for instance, Prov 7:1 teaches
that people show honor to God through fidelity to God’s commands
(Strom. 2.8.39.5). Similarly, for Origen it is obvious that the best way to
honor God is to observe God’s law (Cels. 8.10). Cf. Philo, Somn. 2.100: “Of
all things in creation that one can hold in honor, servitude to God is best”

Sentence 43

Verse 36 described the sort of authority that the faithful receive from
God. Something of the relational nature of this authority is indicated in
vv. 43-45. Here Sextus not only articulates for his readers a basic prin-
ciple of governance; he also summons them to recognize how this prin-
ciple informs both (1) how and by whom they are ruled, and (2) how
and whom they themselves rule. From this perspective, the configuration
of power relations set forth for the sage can be compared with that of a
political state. According to Aristotle, for example, while different types
of constitutional arrangements for a city are possible, “in relation to the
best form, a citizen is one who has the capacity and the will both to be
governed and to govern with a view to the life in harmony with virtue”
(Pol. 3.7.13). Accordingly, if there is an individual in the state who is “so
greatly distinguished in outstanding virtue” that no one else can compare,
it is no longer proper to consider that person a part of the state; rather,
“such a man will naturally be as a god among men” (Pol. 3.8.1). While the
criterion that determines the arrangement of power in the Aristotelian
system is the possession of virtue, in the Sentences it is, as we will soon
learn, the imitation of God. Specifically, the sage honors (i.e., imitates)
God to such an extent that in being governed by God he in turn governs
whatever he chooses. Implicated in a divine continuum of governance, he
can be thought of as a godlike man (vv. 7a, 82d, 376a), exercising control
not only over other human beings (v. 182) but also over his body (v. 274a)
and desires (v. 240), thus doing everything under the control of God (v.
288, cf. v. 264b).

Sentences 44-45

Among ancient educators it was understood that people emulate what
they honor and honor what they emulate. Therefore, if students hope to
make progress in their moral development by emulating the character and
deeds of a worthy role model, such imitation needs to be accompanied by
feelings not of envy or jealousy but of honor and goodwill (e.g., Plutarch,
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Virt. prof. 84e). It is only at this point in the Sentences that the identity of
the “best” and the manner in which it is “best” honored becomes plain. A
similar thought is expressed by Porphyry in Marc. 11: “Appropriate honor
(Ttun) has been rendered to God by the one who has firm knowledge
(éyvwxotog) of God.” Cf. Hierocles, In aur. carm. 1.17: “For as the Pythago-
reans say, you will honor (tiuneets) God best if you make your intellect like
God (6 Bed v diavotay bpotways).” The Sextine sage honors God not only
by growing in the knowledge of God (v. 439) but also by forming himself
in God’s likeness, which, according to vv. 41-43, means being governed by
God. As Sextus argues in v. 148, it is the knowledge and opolwpa of God
together that ought to constitute for his readers the summum bonum (cf.
vv. 201, 216).

Such statements invite comparison with middle Platonic and Neopla-
tonic identifications of the telos, which were derived especially from Plato,
Theaet. 176a-b: “One should make all haste to escape from earth to heaven;
and escape means becoming as much like God as possible (opolwats Bed
xat T0 duvatéy); and one becomes like God when he becomes just and
pious, with understanding” (cf. Tim. 90c—d; Resp. 500c, 613a-b). By the
early imperial period, the doctrine of assimilation (é£opoiwoig) had taken
on various permutations, though the interpretation advanced in the
corpus Philonicum is fairly representative, particularly insofar as it depicts
the process of becoming like the divine as an exercise in choosing and
following the way of the virtues (Opif. 144, cf. 151; Deus 48; Fug. 63; Abr.
60-61, 87; Decal. 100-101; Spec. 4.188). Since “God, being One, is alone
and unique, and like God there is nothing,” such assimilation must take
the dissimilarities between God and humankind into account (Leg. 2.1; cf.
Sext. 45). Philo is also instructive insofar as he anticipates the work of later,
Christian authors by integrating the Platonic goal of assimilation with the
biblical affirmation that humankind was created after the image and like-
ness (xaf’ dpolwaw) of God (Gen 1:26). Cf. Clement, Strom. 2.19.97.1: “He
is the gnostic, who is after the image and likeness of God, who imitates
God as far as possible” Since it is possible to speak of the image of God in
humankind only with respect to the mind, Philo (e.g., Det. 83) and Clement
(e.g., Strom. 2.19.102.6) would have further agreed both with one another
and with the Pythagorean tradition (see the quote of Hierocles, In aur.
carm. 1.17 above) that any progress in human assimilation to that image
necessitates the involvement of the faculty of reason. Cf. Marcus Aurelius,
Med. 10.8: “It is not flattery (the gods) crave but for all rational things to
be conformed to their likeness” This basic perspective informs the version
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of Sext. 44-45 preserved in v. 381 (“The one who makes his intellect like
God as much as possible honors God best”), which confines the process
of assimilation to the work of the didvoue, that part of the human self that
has the greatest affinity for the divine (vv. 46a, 61, 144, 147, 450, 533); cf. v.
447: “If you see God you will make the ability to reason within of the same
sort as God’s” In vv. 44-45, the anthropological scope for conforming to
God is potentially much broader, though it should be emphasized that the
reference to yvéois in a context of this kind is hardly gratuitous. After all,
one can conform to the nature of the divine only to the extent that the
nature of the divine can be known (v. 439). In this regard, comparison can
again be made with Clement, in whose regimen of assimilation becoming
like God and growing in the true knowledge of God are not only con-
comitant processes but also mutually implicating and mutually reinforc-
ing activities (e.g., Strom. 3.5.42.1; 4.26.168.2; 7.14.86.5). Accordingly, the
regimen is actualized through a combination of moral and contemplative
practices. As he puts it in Strom. 3.5.42.5, to become like the Lord means
that “we are, as far as possible, to purify ourselves from pleasures and lusts,
and to take care of our soul, which should continue to be engaged solely
with the divine”

In order to appreciate one final dimension of Sextus’s pronouncement
in v. 45, it is necessary to consider a different formulation of the telos, this
one articulated by Plato in Leg. 716c—d: “What conduct is dear to God and
in his steps? One kind of conduct, expressed in an ancient phrase, namely,
‘like is dear to like] ... So the one who is to become dear (mpoodiA}) to
God must become, as much as possible, of a like character” As we know
from v. 443, Sextus is also familiar with the philosophical appropriation
of Homer, Od. 17.218, and his use of mpoadidns here similarly defines the
affinity between God and the sage in terms of likeness. The goal of pleas-
ing God will appear again in v. 48 (cf. vv. 358-359). As vv. 422-424 sug-
gest, pleasing God is also a product of being governed by God, a point
that connects v. 45 with vv. 41-43 earlier in the unit. Cf. Epictetus, Diatr.
2.14.12: “Next we must learn what the gods are like; for whatever their
character is discovered to be, the one who is going to please and obey them
must endeavor as much as possible to become like (¢6opotofiofat) them” A
counterpart to Sextus’s thought here can be found in v. 579: dpoiwatg fzod
TaVTos Tovvavtiov amoduyn (note the use of duyy in Plato, Theaet. 176a-b;
cf. Philo, Fug. 63; Clement, Strom. 2.22.133.3; Plotinus, Enn. 1.2.3; Metho-
dius, Symp. 1.5: 6polwatis yap Oed $bopds amoduy).



SENTENCES 41-50 83

Sentence 46a

Imitating God entails honoring God with appropriate devotion, as
Porphyry explains: “We shall worship him in pure silence and with pure
thoughts about him. We must, then, be joined with him and made like
him, and must offer our own uplifting as a holy sacrifice” (Abst. 2.34.2-3;
cf. Augustine, Civ. 19.23; Minucius Felix, Oct. 32: “The best sacrifice is a
good disposition, a pure mind, and a sincere judgment”). From this per-
spective, it stands to reason that a precept about conforming to God would
be joined to an observation regarding the intellect, since the intellect is
that part of the human self that has the greatest affinity for the divine. God
is voUg (v. 26), and that which is godlike (vv. 35, 442) is T0 voolv (v. 394).
It is therefore possible to speak of the intellect not only as the mirror of
God (v. 450) but also as the abode of God (v. 61), the very place where the
divine dwells (v. 144). This is not the intellect as such, however, but the
intellect that is “pure” (v. 57b) and “good” (v. 61), that is, the intellect of the
sage (vv. 143-144, 450). For the logic connecting v. 46a with vv. 44-45, see
especially v. 381 (“The one who makes his intellect like God as much as
possible honors God best”) and v. 447: “If you see God you will make the
ability to reason within of the same sort as God’s”

It would have been natural, of course, to utilize temple imagery in the
context of instruction about how best to honor the deity. Chadwick (1959,
144, 147) suggests as parallels to v. 46a Sent. Pythag. 66* (vetg Beoli cododg
volic) and Porphyry, Marc. 19 (vews uév €otw ToU B0l 6 év ool volig), though
Sextus’s actual terminology is better reflected in Porphyry, Marc. 11: “The
divine is entirely present everywhere, but its sanctuary among humanity
has been firmly established only in the intellect (diavoicr) of the sage ...
and let a temple (iepov) be adorned for him because of wisdom in his judg-
ment, one with a living statue, the mind, for God imparts his form to the
one who honors him” (note that this passage is preceded in Marc. 11 by
a sentence that parallels Sext. 44 and followed in Marc. 11 by a sentence
that parallels Sext. 49). Cf. Porphyry, Abst. 2.45.4: “Holiness (ayveia), both
internal and external, belongs to a godly man (&vdpds ... Beiov) ... who
feeds on wisdom about the gods and becomes like them (6uotoupévov)
through right thoughts (diavoiaus) about the divine, a man sanctified by
intellectual sacrifice” Whatever his inspiration, what makes our author’s
formulation distinctive is its use of edaefng, the Sextine sage being particu-
larly noteworthy for his piety (vv. 82d, 86b, 287). For the temple imagery,
see further on v. 35.
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Sext. 46a-b is the second of three sayings that according to Augustine
(Nat. grat. 64.77) Pelagius borrowed from the Sentences. Cf. on vv. 36, 60.
For v. 46a, Augustine has templum sanctum est Deo mens pura. His version
of v. 46b is the same as that offered by Rufinus.

Sentence 46b

It is not simply the intellect but also the heart that must be “pure of all
evil” (v. 57b, cf. v. 181). In scriptural contexts, the pure heart is a symbol
of moral integrity and singleness of intention (e.g., Pss 24:4 [23:4]; 51:10
[50:12]; Matt 5:8; 1 Tim 1:5; 2 Tim 2:22). Perhaps more to the point for our
author is the idea that the one who is pure of heart is pure from sins (Prov
20:9; Sir 38:10; Jas 4:8). For the expression “pure and sinless,” see also v. 36,
cf. vv. 60, 204: “Passion will not arise in a faithful person’s heart” Within
the context of vv. 41-50, the altar-heart metaphor of v. 46b can be inter-
preted as an effort to encourage moral introspection. Compare Pol. Phil.
4.3: “The widows must think soberly about the faith ... knowing that they
are God’s altar, and that all sacrifices are carefully inspected and nothing
escapes him, whether thoughts or intentions or secrets of the heart” As
Ps.-Macarius states, the human heart is an altar of the Holy Spirit only if
it is indeed holy, that is, pure of desire, hatred, anger, and passion (Serm.
7.18.3). For comparable imagery, see Ps 51:17 [50:19] (“A broken spirit is
an offering to God, a broken and humbled heart God will not despise”),
a verse that is cited in different variations by Ep. Barn. 2.10 and Clement,
Strom. 2.18.79.1. See further Let. Aris. 234 (“Honoring God: this is not
done with gifts or sacrifices, but with purity of heart and a devout dis-
position”); Philo, Spec. 1.287 (“The true altar of God is the thankful soul
of the sage”); Ep. Barn. 6.15 (“For the dwelling place of our heart ... is a
holy temple dedicated to the Lord”); Clement, Strom. 7.6.32.5 (“The truly
hallowed altar is the righteous soul, and the incense which ascends from
it, the prayer of holiness”); Origen, Cels. 8.17: “Our altars are the mind
of each righteous person, from which true and intelligible incense with a
sweet savor is sent up, prayers from a pure conscience””

Sentence 47

If the best purification is to do no harm (v. 23, cf. v. 370), then the
best offering is to do good. The sage bestows benefits “for God’s sake” both
because he, like all of humanity, is the recipient of God’s beneficence (v.
33) and because, in conforming himself to God, he distinguishes himself
by becoming a benefactor second only to God (v. 176, cf. v. 542), that is, a
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common benefactor of all humanity (vv. 210a, 260, cf. vv. 213, 328). Com-
pare Clitarchus, Sent. 63 (&v0pwmos Spotov Exet Bed TO edepyetely), 134; Sent.
Pythag. 105. As Clement explains in Strom. 2.19.97.1, those who endeavor
to become like God must live righteously, control their passions, and share
their possessions, “conferring benefits in word and deed (edepyetdv xai
Aoyw xal €pyw)” In this they imitate God best by offering gifts similar
to those God offers, that is, gifts “available for the benefit of all” (Strom.
2.19.97.2).

It was a commonplace among ancient Christian moralists that the
only offering worthy of the divine was an upright life, and that ritual prac-
tices were acceptable to the deity only if accompanied by moral integrity.
According to Clement, Strom. 6.7.60.2-3, for example, the temple-like
purity of the body in which the gnostic soul dwells is achieved not only by
abstaining from evil deeds but also through “the fixed habit of doing good
after the likeness of God (edmotiag xaf’ dpoiwaty Tol Beoli).” Elsewhere in
the same document he explains that the only things that are “acceptable
sacrifice in God’s sight” are “gentleness, philanthropy, and magnanimous
piety” (Strom. 7.3.14.1). Cf. Act. mart. Apoll. 44 (“By almsgiving and a
philanthropic manner of life you might send up prayers to God alone as a
bloodless and pure sacrifice”); Minucius Felix, Oct. 32 (“He who cultivates
justice makes offerings to God”); Origen, Hom. Num. 11.9: “If one gives to
the poor, if one performs any good work, he has offered to God a present
according to the commandment.” Sextus assumes that devotion to God
expresses itself not only in helping humanity, but also in loving humanity
(v. 371; cf. Sent. Pythag. 51; Porphyry, Marc. 35).

Sentence 48

This version of the Platonic telos is similar to the one conveyed in v.
45, though it lacks the latter’s proviso that “nothing is like God” and uses
different language to describe the divine approval conferred on the sage
(xexapiopéva ... mpattet). More important, the process of assimilation is
expressed here as a matter of how one “lives,” specifically, {&v &ig dOvauw
xata Ogov. This formulation is reminiscent especially of Phaedr. 273e,
where Plato explains how people who are sensible exert themselves “so as
to be able to speak and to act (mpatTew) in a way that pleases (xexapiopéva)
the gods as much as possible (gis dvapy)” (cf. Clement, Strom. 1.28.176.3).
Sextus is convinced that individuals possess the freedom to live well (v. 255,
cf. v. 262), that is, to live with God (v. 215), to live in a way that expresses
one’s faith in God and reverence for God (vv. 196, 326b). Since living xata
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febv is the ultimate form of human existence (v. 201), the sage will endure
“everything” in order to achieve it (v. 216). Living in accordance with God
means acting in accordance with the virtues (v. 399).

With his reference to the goal of earning divine favor, Sextus taps into
an important theme of biblical spirituality. The lives of the patriarchs in
particular were deemed “well pleasing” to God (Gen 5:22, 24; 6:9; 17:1;
Wis 4:10; Sir 44:16; Heb 11:5; Justin Martyr, Dial. 45.4; Ps.-Clement, Hom.
18.14). Indeed, according to Philo the one thing that the patriarchs all had
in common was the view that pleasing God constitutes the telos of human
life (Praem. 24; cf. Mut. 41-42; Abr. 235). As he puts it elsewhere, all the
words and actions of those whose goal is assimilation to God are “under-
taken in order to please the father and king” (Opif. 144). For variations on
the ebapeatos theme, see Rom 12:1-2; 2 Cor 5:9; Eph 5:10; Heb 13:21; 1
Clem. 21.1; 35.5; Herm. Man. 12.3.1; Sim. 5.3.2; Theophilus, Autol. 2.38;
Act. Thom. 85.

Sentences 49-50

For the progression of thought linking vv. 49-50 with v. 48, see vv.
381-382: “The one who makes his intellect like God as much as possible
honors God best. God needs nothing in any way, but rejoices in those who
share with those in need” The objective of emulating God in the area of
necessities (@vayxaie) is raised also in vv. 18-19: “A sage without property
is like God. Use worldly things only for essential needs.” The sage not only
limits his need for such things: since they do not feed the life of the soul,
he finds them to be despicable (v. 127).

As a parallel to v. 49, Chadwick (1959, 147, 166) cites Sent. Pythag. 39*:
Beds OeiTar 0vdevés: godds 08 udvou deltar Beol. However, seeing how Sext.
51 is paralleled by Clitarchus, Sent. 5 (see below), a more likely source for
Sext. 49 (and one that accords more closely with the actual wording) is
Clitarchus, Sent. 4 (6 ugv fgdg 000evds OgiTal, 6 0¢ codods wévou Beoli), while
the source for the first part of Sext. 50 appears to be Clitarchus, Sent. 11:
{jhov TOV pundevdg debpevov. With its wév ... 8¢ ... construction, the version
of the former preserved in Porphyry, Marc. 11 (fgdg pév yap Ogitat o0devée,
oodds 0¢ pbvou Beoli) resembles the sayings in Clitarchus, Sent. 4 and Sext.
49, though it agrees with Sent. Pythag. 392 in eschewing the definite article
(note that the parallel for v. 49 in Marc. 11 follows the passage in Marc. 11
quoted above as a parallel for v. 46a). Whatever his inspiration, it is appar-
ent that our author has replaced the reference to codds in his source with
matog. This conforms with redactional proclivities evident elsewhere in
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the text (see part 4 of the introduction) and brings the gnome into align-
ment with declarations about the pious person earlier in the section (vv.
46a-47).

As Wicker (1987, 97) notes, the sentiment expressed in Sext. 49-50
and so forth constitutes a gnomic topos. Cf. Xenophon, Mem. 1.6.10:
“To have no wants is divine; to have as few as possible comes next to the
divine” As befits his assimilation to God, the Philonic sage “is in want of
little, standing on the boundary between immortal and mortal nature,”
since “God, being in need of nothing, is in want of nothing, but he himself
is completely sufficient in himself” (Virt. 8-9). From a Pythagorean con-
text we have Ps.-Ecphantus, Regn. 82.7-30: God alone achieves perfect
self-sufficiency. However, insofar as the king is the likeness of God and
assimilates himself to God, he participates in the self-sufficiency of God
and models it for others: “Indeed, the imitation of God is the self-suffi-
ciency of everything else.” The subject was also a favorite of Clement’s—
for example, Protr. 10.105.3: “An adherent of the one who needs noth-
ing is himself in need of little” In Paed. 3.1.1.1, he explains that people
become like God, “by having as few needs as possible. For God alone has
no needs, and he rejoices especially when he sees ... our bodies clothed
with the adornment of moderation” (cf. Plato, Leg. 716c-d). The divine
to which the faithful endeavor to assimilate themselves “is free alike from
need and passion” (Strom. 2.18.80.5-2.18.81.1; cf. 2.6.28.3). See further
Porphyry, Abst. 1.37.4: the philosopher commits himself to “living a life
suited to that which he seeks to resemble (i.e., the divine), a simple, self-
sufficient life, involved as little as possible with mortal things” (cf. 1.54.6).
Also see Sent. Pythag. 30, cited above under vv. 18-19. The theme not
unexpectedly also makes an appearance in Cynic sources, for example,
Ps.-Crates, Ep. 11: “Practice being in need of only a few things, for this is
the closest thing to God” (cf. Diogenes Laertius, Vit. phil. 6.104). Manifes-
tations of self-sufficiency are of particular importance in establishing the
philosopher’s moral and social pre-eminence: “For the gods need noth-
ing. But, so that you may learn more exactly what is involved in having
few needs ... reflect that children have more needs than adults, women
than men, invalids than the healthy, and, in general, the inferior every-
where has more needs than the superior. Therefore the gods have need
of nothing and those nearest to them have the fewest needs” (Ps.-Lucian,
Cyn. 12). Sext. 49-50 is distinct from such pronouncements in stipulating
not only that the sage has few needs but that he has in fact only one need,
namely, God (cf. v. 148).
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To be {Fihog Beod is an important dimension of biblical piety (e.g., Num
25:13; 3 Kgdms 19:10, 14; Jdt 9:4; Sir 45:23; Acts 22:3; Rom 10:2). For vari-
ous developments of the theme, see T. Ash. 4.5; Philo, Leg. 3.242; Post. 183;
Epiphanius, Pan. 70.1.1. For a parallel from Greco-Roman literature, cf.
Epictetus, Diatr. 2.14.13: in everything he says and does, the philosopher
must be a {jAwT)g Beod.

SENTENCES 51-62

TeEXT

51 doxet *uéyas udv® elvar mape Bed, mapd Ot dvbpimors dvemidBovos.

52 xpnoTds Qv elg ToUg Oeopévous® ueyas v eing mapa Hed.

53 qvdpds codol a@vrog év? PEAEyos 6 Adyosb mapa dvbBpwmors, Tedeu-
TNoaVToS 08 TO ¥A€og doeTal.

54 Tovxpbvov By & wi) vorans® Tov Bedv, ToliTov véulE oot dmolwhévall.

55 O uév olud oou pévor? émdnueitw T i, N 0 Yuxn® del éoTw
mapa Bed.

56  voel Ta xaAad, Wa xal TpaTTyE? T xaAd.

57a  &wola avBpuymov 2hedv 00 Aavbavel.

57b  otw cou 7 didvota xabapa xaxol mavts.

58  &kiog £00?* Tl didoavTés o€ elmeivb vidve dxal mpdtTe mdvTad g
vidg Oeol.

59  fedv matépa xaA&v év ols mpdTTels TovToU Mépuno.

60  dyvds dvmp xal dvaubptyTos éouaiav Exel? mapa Bed we vidg Oeol.

61  dyaby dwdvola x@pos® Beod.

62 xaxyn Owdvola YGpOs* ETTLY xaxdv.

TRANSLATION

51  Practice being great with God while not arousing envy with
people.

52 Ifyouare kind to those in need, you will be great with God.

53  While he lives a wise man is of little account among the people,
but after he dies his fame is praised.

54  Whatever time you do not spend thinking about God, consider

this to be lost to you.
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55  Let your body alone be at home on the earth; let your soul
always be with God.

56  Think about noble things, so that you may also do noble things.

57a  What a person is thinking does not escape God’s attention.

57b  Let your intellect be pure of every evil.

58  Be worthy of the one who deems you worthy to be called son
and act always as God’s son.

59  In the things you do remember this, that you call God “father”

60 A man holy and sinless has power before God as God’s son.

61 A good intellect is the abode of God.

62  An evil intellect is the abode of evil things.

Textual Notes
51272 ygy puéyag: Y o 522 denbévtag: Y o 5322 omit Y o 530§ Adyos GAlyos:
IT « 542 vofic: IT « 54" dmodedwxéveu: IT o 552 omit lat o 55° Yy gov: Y o
562 mpdTTels: [T e 57222 omit Y o 582 €om: IT; €ow: Y o 58P xal eimévrog: Y
o 58° vidv Beod: T « 584-4 mpdiTTe 0y mdvTa: IT; %l vt mpditTe: Y o 59
omit Y o 60 omit Y « 602 &x»: IT « 612 xopds: lat « 622 xopds: lat

COMMENTARY

This section contains two units. The first and shorter unit (vv. 51-53) con-
cerns the dual standing of the sage, that is, his reputation before God and
his reputation among other people. Note uéyas ... mapa 0e@ in vv. 51 and
52, and mapa ... avBpwmols in vv. 51 and 53. While attending to the former
is obviously more urgent, both are presented as matters of concern (see
on v. 16). The second unit (vv. 54-62) presents a rather complex sequence
of sayings expounding largely on the nature of the sage’s thoughts. Note
the linking words voéw (vv. 54, 56), éwola (v. 57a), and dwdvowa (vv. 57b,
61-62); cf. wuwnoxw in v. 59. Most of the initial gnomes are commands,
with the observation in v. 57a serving as a motive sentence for the jussive
in v. 57b, while the final three sayings take the form of pronouncements.
The first two sayings establish priorities for the sage’s noetic activity in
terms of time (v. 54) and place (v. 55), while v. 56 elucidates the purpose of
such activity. Contrasts between good and evil thoughts, expressed in vv.
56-57b through commands and in vv. 60-61 through precepts, juxtapose
the basic alternatives. Within this discussion, vv. 58-60, on the sage’s status
as a son of God the father, has the appearance of a digression or inter-
ruption. To be sure, the lexical connection between these verses and the
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surrounding material is weak (though note mpatTtw in vv. 56, 58, 59). By
the same token, in terms of content the section can be seen to lend some
specificity to the thought-action process delineated in vv. 53-57b, 61-62,
especially by introducing the theme of remembrance. Time spent thinking
about God (v. 54) should include remembering that God is the father (v.
59), while purifying the mind of all evil (v. 57b) is a means of becoming the
sort of ayvos avp who receives authority as God’s son (v. 60).

Sentence 51

The source for this gnome is Clitarchus, Sent. 5: doxet uéyas eiva
mapd ¢ Bed, mapa 08 avbpwmolg qvemidfovos. Sextus adds pév after péyag
and drops Té. Even as the sage endeavors to know and become like God
(cf. on vv. 41-50), he must also make a practice of being dmevidfovog, that
is, of not causing resentment or envy in others. Among ancient moralists,
envy ranked among the most destructive and intractable of the vices (cf.
vv. 463, 477, 497). Attracting envy was a problem for virtually anyone
who had achieved a certain level of success or prominence. As Josephus
puts it, “even if one restrains his lawless passions, it is difficult, especially
in a position of high authority, to escape the calumnies of envy” (Vita
80). Philosophers would hardly have been immune from this, especially
given their role in society as moral authorities and guides. For example,
although Pythagoras and his followers conferred many benefits on the
states of Greece, “still they did not escape the envy which besmirches all
noble things” (Diodorus Siculus, Bibl. hist. 10.10.2). Some people were
envious of Socrates as well, “at his receiving greater favors even from the
gods than they had” (Xenophon, Apol. 14). A somewhat different view is
expressed by Maximus of Tyre, according to whom Socrates was rather
exceptional in that, although “he conversed with the divine in his mind,”
he ordered his life in such a way that his interactions with others did not
arouse envy or anything inappropriate (Dial. 8.3). This reflects the idea
that various strategies could be adopted for minimizing behavior condu-
cive of envy. The elder Cato, for example, is reported as saying that the
person least likely to be envied is the one who is careful to live émieds
xatl petpiwg (Plutarch, Reg. imp. apophth. 199a; cf. Ps.-Plutarch, Lib. ed.
7f). Similar remedies were prescribed within Pythagorean circles as well.
According to Porphyry, for example, Pythagoras “urged everyone to avoid
the love of honors and praise, which particularly occasions envy, and to
shun public discussions” (Vit. Pythag. 32). Also from the Pythagorean
tradition is Carm. aur. 35-36: “Become accustomed to have a pure way of
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life, not an enervated one, and guard against doing the kind of thing that
incurs envy.”

Sextus’s admonition here would seem to be a specific application of
the advice given in vv. 16 and 38: do not give anyone, including anyone in
“the world,” reason to censure you (cf. v. 37). This includes eschewing any
behavior that might anger the people (v. 343) or anything that might give
the sage’s message a bad reputation (v. 396). It is important to remember
that in the ancient world the business of becoming amevidbovos applied
especially to one’s habits of speech. Plutarch’s treatise De laude ipsius (T1epl
Tod éautol émawelv qremdbovws), for example, is replete with instructions
on how the public speaker can avoid inciting envy in his listeners (540b-d,
542f, 543d, 544b, etc.). Read against this background, the discretion Sextus
urges in matters of speech would be particularly apt for someone intent
on not incurring the envy of others. The sage is to refrain from all boast-
ing (e.g., vv. 284, 432), especially when it comes to his status as one of the
chosen (v. 433). In concert with this, he avoids speaking to the multitudes
(V. 360, cf. v. 164a), neither seeking nor valuing public approval (v. 112).
Indeed, he views praise with scorn when it comes from individuals he does
not respect (vv. 241, 299). Thus the fame enjoyed by the sage during his
lifetime will be limited, owing, at least in part, to his belief that “a love of
reputation is the foremost cause of a bad reputation” (v. 188). Immunizing
oneself from attracting envy (often associated with the evil eye) is a prior-
ity with a variety of patristic authors; see especially Basil of Caesarea’s De
invidia.

Sentence 52

Aiding those in need constitutes one of the fundamental practices of
sapiential piety. In some cases, compliance is encouraged with remind-
ers of how such actions bring the agent into a positive relationship with
God—for example, Prov 14:31; 19:17 (“The one who has mercy on a poor
person lends to God, and he will repay him according to his gift”); 22:9;
28:7; Tob 4:7 (“Do not turn your face away from any poor person, and the
face of God shall not be turned away from you”), 11; Sir 17:22 (“The alms-
giving of a man is as a signet ring with him, and he will keep someone’s
kindness as the apple of his eye”); cf. T. Zeb. 6.6; Matt 6:3-4; 19:21; 25:34-
40; Mark 10:21; Luke 12:33; 18:22; Acts 10:4 (“Your prayers and your alms
have ascended as a memorial before God”); 2 Clem. 16.4. In some texts,
what is redemptive is not the act of aid itself, but the resulting intercessory
prayer offered by the recipient of the aid; for examples, see on v. 217.
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The obligation to share, which is mentioned repeatedly in our text
(e.g., vv. 82b, 227-228, 295-296, 377), represents one aspect of the sage’s
participation in a regime of benefaction (e.g., vv. 33, 176, 210a, 260): what
he has freely received from God, he freely gives to others (v. 242). Thus
he shares his possessions with the needy (v. 330, cf. v. 264a) and his food
with everyone, especially with the poor (vv. 266-267). While he does not
give in order to attract attention (v. 342), he is aware that such actions
meet with the approval of God, who rejoices when someone shares with
the needy (v. 382) and loves those who care for orphans (v. 340). It is not
what one shares or how much one shares that is “great” before God, but
rather the readiness to share (v. 379). Conversely, those who do not help
the poor when they are able cannot expect God’s help in their time of need
(vv. 217, 378).

Sentence 53

The source for this line is Clitarchus, Sent. 137: godol {Gvtog 06€a pév
GAlyn, peta 0 TV TeAeuTnY TO xAéog ddeTat. Sextus adds avdpés and mapa
&vBpwmotg, replaces 6% with 6 Adyos (which is in a slightly different posi-
tion), and uses the participle TeAevtjoavtog in lieu of petd o0& THy TeEAeuTH.
Perhaps the most important difference is the addition of mapa dvbpdimorg,
which aligns the gnome with vv. 51-52, for which v. 53 serves as a kind of
qualification. Cf. Sent. Pythag. 9: “Do you wish to be known to the gods?
Then above all be unknown to the people” The virtuous deeds of the sage
may be recognized by God as soon as they occur, but the sort of reputa-
tion they earn him in heaven will be acknowledged fully on earth only
after his death (to have enjoyed xAéog for one’s wisdom was a common
epithet, e.g., Anth. Gr. 7.54.3-4; 8.98.3-4; 8.125.3-4; cf. Plutarch, Trang.
an. 471b; Philostratus, Vit. Apoll. 4.1). The Sextine sage understands not
only that during his lifetime he will be recognized by few (v. 145) but that
to most people his life will appear to be quite useless (v. 214). This is due
in part to the fact that he neither desires nor expects fame (see on v. 51)
and avoids those who have been corrupted by it (v. 351, cf. v. 188). Since
he does not seek public approval (vv. 112, 241, cf. v. 299) but rather takes
it upon himself to refute foolishness (v. 103, cf. vv. 182, 331) and sees the
life of the faithless as a disgrace (v. 400), it is not surprising that his is the
sort of life that might incur the disrespect, indifference, or even animosity
of outsiders. Accordingly, sayings in the collection suggest that under cer-
tain circumstances the sage may be slandered (v. 259) or censured (v. 299),
or that there are certain individuals who are simply unable to endure the
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sage’s presence (V. 246, cf. v. 229). Someone, perhaps a tyrant (vv. 363b-
364), might deprive him of his possessions (vv. 15, 17) or even his life (vv.
321-322). He must therefore be careful to avoid doing anything that might
anger the people (v. 343).

The second half of the saying promises the sage that, despite all this,
after his death his praises will be sung. For a typically philosophical per-
spective on the topic, comparison may be made with Diodorus Siculus’s
comments about the legacy of Pythagoras in Bibl. hist. 10.12.2-3. Those
things that are most worthy of remembrance about someone after he dies,
we hear, are “reason and the virtues in general which range everywhere
upon the lips of fame. Time, which withers all else, preserves for these vir-
tues an immortality, and the further it may itself advance in age, the fresher
the youth it imparts to them.” Since sages exceed all others in virtue, their
renown is not only great—it is multiplied with each successive genera-
tion, “for though they were of the distant past, everyone remembers them
as though they were present here and now.” As Seneca explains, the vice
of envy (a topic raised by Sextus in v. 51) has a role to play in this regard,
insofar as the virtuous dead are less likely to be envied than the virtuous
living: “malice may have imposed silence upon the mouths of all who were
alive in your day; but there will come people who will judge you without
prejudice and without favor. If there is any reward that virtue receives at
the hands of fame, not even this can pass away.” Thus, in the end, “virtue is
never lost to view.... There will come a day which will reveal her, though
hidden away or suppressed by the spite of her contemporaries” (Ep. 79.17).
It is for this reason that there are many “whose progress toward virtue has
come to light only after their death” (Ep. 79.14).

Sentence 54

According to Eph 5:15-16, time lost is time not spent living wisely.
According to the Sentences, time lost is time not spent thinking wisely
about God. Insofar as the intellect is that aspect of the human personality
that has the greatest affinity for the divine (vv. 46a, 61, 144, 394, 450, etc.),
it is through the exercise of one’s noetic capacities that one becomes like
God (vv. 381, 447). The highest form of such activity, then, focuses on the
divine, on growing in one’s knowledge of God (v. 44). Accordingly, having
trained himself to look constantly to God (vv. 224, 445), the sage does not
do anything before thinking about God (v. 95a). In fact, he thinks about
God more often than he breathes (v. 289), the time spent reflecting on God
serving to enlighten his soul (v. 97, cf. v. 30) to such an extent that his intel-
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lect actually reflects the divine to others (v. 450). Cf. Gnom. Democr. 112:
“It is a mark of a divine mind always to be thinking of something noble”

Sentence 55

The second half of this verse is based on Clitarchus, Sent. 7: 9 Yy gou
ael otw mapa Oedi. Sextus moves govu to after oépa in the first half of the
line and connects the two strophes with a pév ... 0¢ ... construction. Like
his intellect (v. 143), the sage’s soul is always mapa Beé. For the unity of the
sage’s soul with God, see especially on vv. 415b-418: his soul hearkens to
God, is attuned to God, always perceives God, and is always in union with
God. The implication of this unity spelled out here is that the sage’s soul
does not, like the body, have as its proper place the earth (y#), a term that
appears to function as the equivalent of xéapos (see on vv. 15, 19, 20), that
is, as a symbol for the realm of bodily needs and concerns that distracts
one’s attention from God. As v. 402 explains, the goal of the life of faith is
to guide the soul from earth to God. By contrast, the c@ua of the sage is at
home on the earth, and insofar as the body is implicated in “earthly” mat-
ters, especially the desire for material possessions and physical pleasures,
it can prevent his soul from knowing God (v. 136, cf. v. 411). The body
has legitimate needs, but these must be provided for with moderation, so
that the soul can devote itself as fully as possible to God (vv. 412-413). In
this much, v. 54 is familiar from the description of the philosophical voca-
tion offered by Plato in Theaet. 173d-e, a passage that Clement cites with
approval in Strom. 5.14.98.5-8. The sage, we hear, has little knowledge of
the marketplace, the courts, or the places of public assembly. Indeed, “in
all these matters, he knows not even that he knows not; for he does not
hold himself aloof from them in order to gain a reputation, but because in
reality it is only his body that resides and is at home (émidnuei) in the city.
His intellect, having come to the conclusion that all these things are of little
or no account, spurns them and pursues its winged way ... throughout
the universe” By the same token, during the course of one’s “earthly” life
the body and soul are for Sextus intimately connected. The body bears the
imprint of the soul (v. 346) and the soul is tested through the body (v. 425,
cf. v. 411), whatever the soul pursued while inhabiting the body accom-
panying the soul as evidence when it goes to judgment (v. 347). For other
body-soul sayings in the collection, see vv. 77-78, 82d, 139a, 301, and 449.

Sentence 56
Excellence in thought is accompanied by excellence in deeds (e.g.,
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Aristotle, Eth. nic. 8.1.2); cf. PIns. 30.3: “One who thinks of the good is
one who masters it” For Sextus, thinking about God (v. 54) means think-
ing noble thoughts, and nothing but noble thoughts (cf. vv. 82e, 178, 233),
since this is what befits God (v. 197). Being noble, these thoughts are not
ends in themselves but must be translated into actions, that is, actions
sanctioned by God (v. 304, cf. vv. 104, 113, 390, 399). Consequently, the
only actions that should be undertaken by the sage are those guided by
reason (vv. 74, 123, 151, cf. v. 95b). Insofar as such actions are necessar-
ily embodied, the priority identified here sheds some light on the nature
of the mind-body connection addressed in the preceding gnomes. The
higher aspects of the self, the mind and the soul, should be occupied
solely with God. By the same token, the vocation of the sage does not
consist solely of intellectual pursuits. Such pursuits, in fact, direct them-
selves towards a higher purpose: the sage focuses his thoughts appropri-
ately so that (iva) he might act appropriately. For a negative version of the
command here, see v. 178: “What must not be done, do not even consider
doing”

Sentence 57a

The source for this maxim is Clitarchus, Sent. 8: diavota ¢vBpwmou Bedv
o AavBaver. Retaining diavoier would have made the connection with the
admonition in v. 57b clearer (Rufinus’s translation has cogitatio in both
lines), though Sextus may have replaced it with &woia in order to create an
alignment with véet in v. 56, which also occupies the first position in the
line. As that verse implied, one’s thoughts inform one’s actions and, as v. 66
asserts, neither of these can be hidden from God (cf. vv. 94, 186, 303-304,
569). In keeping with the general thrust of the unit (vv. 54-57b), the focus
here is on the former. Belief in divine omniscience was widespread: “Noth-
ing escapes his notice (AéAnbev), whether intentions or thoughts (éwotév)
or the secrets of the heart” (Pol. Phil. 4.3). Cf. T. Gad 5.3; Philo, Ios. 265;
Prov. 35; Matt 6:4; Sent. Pythag. 26; Porphyry, Marc. 20-21; Diogenes
Laertius, Vit. phil. 1.36. From the canon of wisdom literature, perhaps
the most sweeping pronouncements on this theme come from Ben Sira:
“He searches out the abyss and the heart; he understands the innermost
secrets. For the Lord knows all that can be known.... No thought escapes
him, and no word is hidden from him” (Sir 42:18, 20; cf. Prov 15:11). See
also P.Ins. 5.8: “(The god) knows the impious man and the man of god by
his heart” For Stoic reflections on the topic, see especially Epictetus, Diatr.
1.14 ("O7t mavtag édopé To Oeiov).
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Sentence 57b

Since all of one’s thoughts are exposed to God’s scrutiny (v. 57a), it
is necessary to make those thoughts as acceptable to God as possible. As
Let. Aris. 132-133 declares, the power and sovereignty of the divine fill the
world to such an extent that “even if someone thinks of doing evil he will
not escape.” Or, as 1 Clem. 21.8-9 puts it, one must live “in holiness with a
pure intellect, for (God) is the searcher of thoughts and desires”

Plato distinguished two types of cleansing, one type dealing with the
body, the other type dealing with the soul, that is, with “the cleansing that
concerns thinking” (Soph. 227¢). Sextus busies himself with the latter. For
him, it is not only food (e.g., v. 111) or speech (e.g., v. 159) or actions (e.g.,
v. 102) but also thoughts that can defile. If the intellect, then, is to be the
temple and abode of God (vv. 46a, 61, 144), it must be purged of all evil:
“Cleanse even your mind of sins” (v. 181, cf. v. 46b). Compare Ign. Eph.
15.3: “Nothing is hidden from the Lord; even our secrets are close to him.
Therefore let us do everything with the knowledge that he dwells in us
in order that we may be his temples.” The Sentences encourages a general
appreciation for the corrupting power of thought: even to think of com-
mitting a sin makes one a sinner (v. 233, cf. v. 178); certain thoughts are so
evil that they can defile even God (v. 82e). For the desirability of making
the intellect morally “pure,” see Plato, Phaed. 67¢c; T. Reub. 6.1-3; Jose-
phus, Ant. 8.120; Porphyry, Marc. 23; Marcus Aurelius, Med. 8.51; Athana-
sius, Vit. Ant. 34.2. The regimen prescribed by Pythagoras for the training
of souls could be described as a x&Bapoig Tfi¢ davoiag (Tamblichus, Vit.
Pythag. 16.68-70).

Sentences 58-59

Similar father-son imagery is deployed in vv. 221-222 (v. 222 actually
replicates v. 59). While the two members of the couplet there are united by
the theme of remembrance, the two here are united by the theme of action.
References to the faithful as God’s children are strewn throughout the New
Testament (e.g., Matt 5:45; Luke 6:35; John 1:12; Rom 8:14-19; Gal 3:26;
4:6-7; Eph 1:5; Heb 12:5-8; 1 Pet 1:14-17; Rev 21:7). The language in v.
58 of being “called” a son by God is redolent especially of passages like
Matt 5:9; Rom 9:26; and 1 John 3:1. Reminders of this sort could also pro-
vide an incentive for ethical conduct, for example, Eph 5:1 (“Therefore
be imitators of God, as beloved children”) and Justin Martyr, Dial. 123.9
(“We who observe the commandments of Christ are called genuine chil-
dren of God”). For Sextus, divine filiation is similarly both adoptive and
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deserved. The father-son imagery (found nowhere in Clitarchus, the Sen-
tentiae Pythagoreorum, or Porphyrys Ad Marcellam) contributes to the
broader processes of identity formation fostered by the Sentences insofar
as it implies and supports a variety of other categorizations for explicat-
ing the nature of the reader’s relationship to God, including categoriza-
tions relating to authority (e.g., v. 182), ranking (e.g., v. 376b), obedience
(e.g., v. 288), love, (e.g., vv. 106a-b), and likeness (e.g., vv. 44-45). The
categorization mentioned explicitly at this juncture is worthiness. As vv.
3-4 had established, to be &&tog of God is a matter of moral action, a point
underscored in both members of the couplet. What v. 58 contributes to
the development of this theme is the idea that the worthy life is predicated
upon and a response to the divine declaration of worthiness. Cf. 2 Clem.
1.3-4: “What repayment, then, shall we give to him, or what fruit worthy
of what he has given us? And how many holy acts do we owe him? For he
has given us the light; as a father he has called us children” The principal
occasion on which Christians would call God “father” (v. 59), of course,
would be when reciting the Lord’s prayer (Matt 6:9; Luke 11:2; Did. 8.2; cf.
Matt 23:9), though it would have been common in other kinds of prayers
as well (e.g., Did. 9.2, 3; 10.2).

Sentence 60

This line would seem to shed some light on the sort of comportment
advocated in vv. 58-59. Deeds worthy of a son of God, one who in his
actions remembers that he has God as a father, are holy, that is, sinless.
A parallel pronouncement had been made in v. 36: “To one who is faith-
ful God gives power that accords with God; what he gives, then, is pure
and sinless” Here the focus shifts from the nature of the authority that
God gives to the attributes of the one who receives that authority. As v. 28
had suggested, the act of conferring a name is an act of power. Whatever
authority the sage wields, he does so in his capacity as God’s son, that is,
as one who has been named as such by God (v. 58). His power, then, is
granted to the sage by God, especially through prayer (v. 375). Since it
derives from God, it is therefore subordinate to God’s (v. 182: “In gov-
erning human beings, remember that you are governed by God”). As one
would expect of an obedient son, everything the sage does reflects God’s
will (vv. 287-288), and it is through the exercise of this control that God
and the sage are considered to be intimately bound (v. 423, cf. vv. 422, 424).
The correspondence of “pure and sinless” to characterize the nature of the
¢¢ouoia God bestows in v. 36 and “holy and sinless” here to characterize
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the one upon whom it is bestowed (cf. v. 46b) suggests the lexical equiva-
lence of xafapés and ayvée, in which case the proximity of our line to v.
57b becomes meaningful: purifying the intellect of all evil, that is, of all sin
(see v. 181), represents the means by which one becomes truly sinless. For
Sextus’s concept of holiness, see further on vv. 67, 108a-b, and 441.

Verse 60 is the third of three sayings that according to Augustine (Nat.
grat. 64.77) Pelagius borrowed from the Sentences. Cf. on vv. 36 and 46a-b.
To Augustine’s version of the saying (which matches Rufinus’s exactly) is
appended the following explanation:

Xystus designed his words to be an admonition that, on any man’s attain-
ing such a high character, and thereby being rightly reckoned to be
among the sons of God, the attainment must not be thought to have been
the work of his own power. This indeed he, through grace, received from
God, since he did not have it in a nature that had become corrupted and
depraved—even as we read in the gospel, “But as many as received him,
to them he gave power to become the sons of God” (John 1:12)

Sentences 61-62

The closing to the unit in vv. 54-62 draws on the same antithesis of
good vs. evil found in vv. 56-57b. What had been presented as contrast-
ing options for the intellect now takes the form of pronouncements on
the contrasting repercussions that await it, cast in metaphysical terms.
Sextus has already established that the sage’s intellect is a holy temple for
God (v. 464, cf. v. 35). Purified of sin (v. 181), it becomes a place for the
indwelling of the divine (v. 144, cf. v. 394). Thus it is not just the case that
the sage possesses authority appropriate to the status of one who is God’s
son (see on v. 60) but that God is actually at work in the sage, the former
being manifested to others through the working of the latter’s intellect (v.
450). Cf. PIns. 30.19: “Heart and tongue of the wise man, the greatness
of their dwelling place is being that of the god.” The principal contribu-
tion vv. 61-62 makes to this set of affirmations is the juxtaposition of the
“good” intellect (i.e., the intellect pure of sin; see on v. 57b) with its oppo-
site. Thinking evil of God defiles God (v. 82e), leaving the soul unfit for
interaction with the divine (cf. v. 313). The “evil things” that take up resi-
dence in such an intellect as a result are not identified here, though as a
counterpart to the personal subject Beés in v. 61 the unclean demons of
v. 348 (which lay claim to unclean souls; cf. vv. 305, 604) are likely can-
didates (note that Rufinus translates daemonum malorum). In this case
comparison can be made with texts that visualize demons “residing” in
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human beings, for example, T. Naph. 8.6; Matt 12:43-45; Luke 11:24-26;
Ep. Barn. 16.7; Act. Thom. 46; Ps.-Justin Martyr, Quaest. resp. orth. 415b.
The term that Sextus has chosen to designate this dwelling place, x&@pog
Beol, is appropriate inasmuch as it and related expressions could be used
of a sacred grove or precinct (e.g., Sophocles, Oed. Col. 38; Plutarch, Nic.
3.6; Diodorus Siculus, Bibl. hist. 17.50.2; Pausanias, Graec. descr. 10.37.5).
Attention should be paid in particular to Porphyry, Marc. 21, which pres-
ents alternative possibilities similar to those in Sext. 61-62 (cf. vv. 304-
305): “But the evil daemon must necessarily dwell wherever forgetfulness
of God sneaks in, for, as you have learned, the soul is a dwelling place
(xwpnua) either of gods or daemons. Accordingly, when gods are present
it will do good in both words and deeds, but if it receives the evil partner,
the soul does everything in a state of wickedness” (cf. Marc. 19).

SENTENCES 63-66

TEXT

63 Tov aduolvta Tol ddixelv dmaMaTTwy xoAdlotg Av* xata Bedv.

64  &oxel 2wy TO* doxelv A& TO elvan dleatogt TO Joxely yapb ExaaTov
ol elvar ddarpeital.

65  Tipa T dlxatov O’ adTé.

66  oUx &v Adfoig Bedv mpaTTWY ddixc, *000E Yip OLaVOOUUEVOGR.

TRANSLATION

63 By releasing the unjust person from his unjust act you would
punish him in accord with God.

64  Practice not seeming but being just, for seeming always usurps
being.

65  Honor justice for its own sake.

66  You cannot hide your doing unjust acts from God any more
than you can hide your intending them.

Textual Notes
632 éav: IT o 6422 70 um: IT « 64 omit Y « 6622 00 yap Stavooluevog
éxdevén: Y
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COMMENTARY

Binding together the cluster of sayings in this segment is the subject of
righteousness. Note dixatog in vv. 64 and 65 as well as ddixéw in v. 63 and
&duxog in v. 66. The unit begins by addressing the reader’s response to injus-
tice committed by others (v. 63) and ends by addressing how he responds
to his own acts of injustice (v. 66). Sandwiched in between are exhorta-
tions on the need for pure motives when pursuing justice (vv. 64-65), a
concept that functions as a major theme for our text (vv. 23, 138, 208b,
261, 370, 399, 410, cf. vv. 452, 569, 582). For gnomic paragraphs similarly
organized around the O stem, cf. Hesiod, Op. 213-224, 274-285; The-
ognis, El. 731-752; Ps.-Phoc. 9-21.

Sentence 63

In the world of ordinary human justice, punishing offenders and
releasing offenders represent mutually exclusive activities. Upon assuming
the throne, Claudius, for example, “released those who had been impris-
oned for maiestas and similar charges, but punished those who were guilty
of actual wrongdoing” (Cassius Dio, Hist. rom. 60.4.2) Indeed, it is by
punishing the unjust that the just are “released” both from danger (e.g.,
Lycurgus, Leocr. 114) and from the fear of wrongful conviction (e.g., Ps.-
Lysias, Andoc. 13). The Sextine sage is similarly positioned to pass judg-
ment on others, though because his authority is of divine origin (vv. 36,
60) he is aware that when he acts as judge he himself is being judged by
God (vv. 182-184). Accordingly, he strives to align his standards of judg-
ment with God’s, just as he strives to do everything xata beév (v. 201). For
the early Christian belief that God “releases” wrongdoers from their sins,
see Clement, Ecl. 20.1; Origen, Cels. 4.19; Comm. Joan. 13.15.94; Athana-
sius, Exp. Ps. 27.297. The sage understands that injustice corrupts human
life (v. 208b), and that sinners will be punished by God after they die (vv.
14, 347). However, in this life even to punish a wrongdoer justly is some-
thing that he finds offensive (v. 261), since ultimately the fate of human
souls is a matter of divine grace (vv. 373, 436a-b). The habit of imitating
divine clemency towards malefactors, then, can be interpreted as one of
the means by which the sage conforms himself to God (vv. 44-45, 48, 148,
381, etc.). It can also be seen as a specific application both of the golden
rule (cf. vv. 89, 179, 210b, 211; Ps.-Clement, Hom. 12.32) and of the sage’s
aspiration to do good even to his enemies (v. 213, cf. vv. 105, 321). Cf. v.
607: “Do what is right even to those who try to wrong you.” Given his reli-
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ance on other passages from the Sermon on the Mount (see part 4 of the
introduction), it is possible that in the background of the author’s thought
lies Matt 5:39 (w) avtiotivar 1@ mowpd), a dictum illustrative of how to
“be perfect as your heavenly father is perfect” (Matt 5:48). As Davies and
Allison (1988-1997, 1.543) note, avBioctyut in the gospel text “could ...
have a forensic meaning: ‘Do not oppose in court.”” Cf. Rom 12:17-19; 1
Cor 6:7.

Sentences 64-65

Discerning the difference between appearance and reality is a gnomic
topos—for example, Prov 14:12; 16:25; 17:28; 26:12; Gnom. Democr. 97;
Gnom. Vat. 54; Publilius Syrus, Sent. 722; Clitarchus, Sent. 115; Menander,
Mon. 20; and, in our text, cf. vv. 214, 325, 392, 537 (&v mavTti Tod doxelv To
elval AvaiteléaTepov). See also Cicero, Off. 1.65: “True and philosophical
greatness of spirit regards the moral goodness to which nature most aspires
as consisting in deeds, not in fame, and prefers to be first in reality rather
than in name.” Here the relevance of such discernment is applied to the
need to “practice” (doxeiv) justice correctly, a moral ambition expressed
in various venues (e.g., Isocrates, Nic. 2; Dionysius of Halicarnassus, Ant.
rom. 6.6.2; Let. Aris. 168; Herm. Mand. 8.10), including Pythagorean cir-
cles (e.g., Carm. aur. 13; Iamblichus, Vit. Pythag. 30.186); cf. Sext. 606:
duatooivmy Epyw wiMov 9 Abyw doxel. Ingredient to the correct practice
of justice is that one practices it with the correct intention. According to
2 Clem. 20.4, for example, those who perform acts of justice in order to
receive “the wages of the righteous immediately” are “pursuing not piety
but profit” Approaching morality as though they were engaged with God
in a business transaction, such persons only appear to be righteous.

For an early and influential treatment of the idea that seeming to
be just “usurps” (adatpeitar) being just, we can turn to book 2 of Platos
Respublica. The author observes that most people “do not praise justice
itself, only the high reputation it leads to and the consequences of being
thought to be just” (Resp. 362e). Given this reality, a problem arises when
we consider the “fully unjust” person, the person who is so successful at
injustice that he not only conceals his acts of injustice but, in committing
such crimes, he actually achieves the greatest reputation for justice, result-
ing in the paradox that “the extreme of injustice is believed to be just with-
out being just” (Resp. 361a). Conversely, the truly just person, one who
“does not want to be believed to be good but to be so,” will not only receive
no recognition for being just, he will actually earn the greatest reputation
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for injustice. Indeed, what makes him “fully” just is that he continues to
act justly even though every just acts he performs (that is, every act he
performs, since he is a just person) gives him a reputation for being unjust
(Resp. 361b-c). Thus, in order to prove that someone is truly just, the ordi-
nary way in which appearances usurp reality must be reversed: “we must
deprive him of seeming” (ddatpetéov 0% TO doxeiv) to be just, since other-
wise it would not be clear “whether he is just for the sake of justice itself”
or for the sake of the honors that accompany a reputation for justice (Resp.
361b-c, cf. 367b-c). Such a person is able “to honor justice” (dtxatooOvyy
Tiwdv) appropriately because he recognizes it as one of the goods worth
obtaining “for their own sake,” on account of the benefits they confer on
the soul (Resp. 366¢—e, 367d). For subsequent discussions of these themes,
see Aristotle, Rhet. 1.7.36-41; Teles, frag. 1 (ITepl To¥ doxelv xal To¥ elvat);
Plutarch, Adul. amic. 50f; Clement, Strom. 4.22.143.4-4.22.144.2; Euse-
bius, Praep. ev. 12.10.1-7. For the goal of honoring, that is, obeying (see
vv. 41-42) justice, cf. Sib. Or. 3.630; Chion. ep. 16.6; Philo, Spec. 1.300;
Eusebius, Comm. Ps. 23.316. This would be one of the things that the sage
honors in his role as God’s son (v. 135, cf. v. 58). See also on v. 189.

Sentence 66

The most fundamental of philosophical principles, proclaims Epicte-
tus, is the belief “that there is a God, and that he provides for the uni-
verse, and that it is impossible for someone to hide (Aafetv) from him not
only what one is doing, but even what one is intending (dtavoodyuevov) or
thinking” (Diatr. 2.14.11). An apophthegmatic version of v. 66 is attrib-
uted to the sage Thales by Diogenes Laertius: fpat)oé Tig adTov i Anfot
Beols avBpwmog oy @M\ 000€ dtavoolpevos, by (Vit. phil. 1.36; a similar
saying is ascribed to Pittacus in Aelius Theon, Progym. 97). In its Sextine
version, the gnome can be read in concert with vv. 57a-b: “What a person
is thinking does not escape (Aavbavet) God’s attention. Let your intellect be
pure of every evil” Sext. 66 extends these assertions with an a minore ad
maius argument: if it is impossible to conceal even one’s unjust thoughts
and intentions from God (cf. vv. 596-597, 601), the same applies more so
when such intentions are actually carried out. As v. 94 explains, the only
way to keep improper actions from coming to God’s attention is not to do
them in the first place. It may be possible to deceive others, but God can
never be deceived (v. 186, cf. vv. 178, 181, 569). It is imperative, therefore,
to have God in mind before doing anything (v. 95a, cf. vv. 224, 303). Sextus
is convinced that God is somehow “involved” in all moral actions, either
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guiding good ones (e.g., vv. 95b, 104, 113, 288, 304, cf. v. 582) or, as here,
scrutinizing evil ones (cf. vv. 14, 39-40, 347). Similar sentiments about
the nature and scope of divine omniscience are expressed by Porphyry in
Marc. 21: “Everything is known in advance by God.... divine angels and
good daemons are overseers of actions (Té@v mpatTopévwy), and it is impos-
sible to elude (Aabeiv) them” The moral standard guiding such divine
superintendence is indicated in the paragraph that follows: it is impossible
“to escape or elude (Aafelv) the gods or justice, the attendant of the gods”
(Marc. 22). For Sextus, justice is one of the sage’s defining virtues. Indeed,
it is impossible to live xata 8eév (v. 399) or even speak truthfully about
God (v. 410) without acting righteously. Conversely, the sage repudiates
injustice (vv. 138, 208b, 212, cf. v. 452), since harming someone else is the
greatest act of impiety he could commit against God (vv. 96, 370, cf. v. 23).
See also PIns. 31.3: “(The god) knows the impious man who thinks of evil”

SENTENCES 67-75B
TEXT

67  atdbpwvt awp dyvos® mapd TGS Oeb.
68  axolaciav delye.

69  ebloyoTiav doxel.

70 xpaTet TGV HOOVEV.

71a  vixa 10 o@ua v mavtl.

71b  éx dAndoviag dxolaciav olx exdedéy.
72 Anddvou 6 Beds odx axovel.

73 Tpudijc mépagt Slebpos.

74 6 Abyos gou T@Y *puidv gov? mpoyyeiohuw.
75a  Oewotatéy oy mabeat Oouledew.
75b  Soa mdbn Yuxdict, TooolTol deomdTaLl.

TRANSLATION

67 A moderate man is holy before God.
68  Flee intemperance.

69  Practice sound reasoning.

70  Control pleasures.

71a  Conquer the body in everything.
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71b  You will not escape intemperance while longing for pleasure.
72 God does not listen to one who longs for pleasure.

73 The result of luxury is ruin.

74  Let your reason guide your impulses.

75a  To be enslaved to passions is most dire.

75b  All the soul’s passions are just so many despots.

Textual Notes
67% coddg: lat o 67 dyabds: IT « 67 omit Y o 732 méhag: sy! o 7422
npd&ewy: IT, lat o 75b2 Thic Yuydic: I1

COMMENTARY

Kirk (1998, 122) identifies vv. 67-72 as an example of a topical grouping
introduced by a programmatic maxim announcing the general theme (v.
67), followed by a series of short admonitions on more specific subjects
offered by way of elaboration (vv. 68-71a), then a motive (v. 71b) + sanc-
tion (v. 72) offered by way of support. As the commentary will show, the
unit draws on a moral lexicon of mutually implicating concepts familiar
from the ancient discourse of moderation. Note in particular the follow-
ing linkwords: dxoAaaia (vv. 68, 71b); #oovn (v. 70), dtAndovia (v. 71b),
dMdovog (v. 72); delyw (v. 68), éxdelyw (v. 71b). Seeing how the goal of
possessing a soul governed by Aéyos and not by mdfog or Tpudy also appears
to be an integral part of such discourse, it is probably best to include vv.
73-75b in the unit as well.

Sentence 67

In the myth of the chariot, Plato imagines the virtue of moderation
sitting enthroned “upon a pedestal of holiness” (Phaedr. 254b; cf. Ploti-
nus, Enn. 1.6.9). In Jewish and Christian moral literature, terms used to
express moderation (cwdpwy, cwdpoaivy) and holiness (ayvés, ayveia) are
sometimes found paired together (e.g., Philo, Mos. 2.137; Ign. Eph. 10.3)
or adjacent to one another in lists of virtues (e.g., Titus 2:5; I Clem. 64.1;
Const. ap. 3.3; 4.14). Cf. Clement, Paed. 3.1.1.1: “minds and bodies clothed
with the adornment of the holy garment of moderation.” For the element
of divine approval, see T. Jos. 10.1: “You also, if you pursue moderation
and holiness with patience and prayer with fasting in humility of heart,
the Lord will dwell among you, because he loves moderation.” For Sextus,
moderation is one of the virtues without which life in accord with God
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would be impossible (v. 399). It is as important a virtue for the believing
wife as it is for the believing husband (vv. 235, 237, cf. vv. 499, 508). In
both cases, living moderately is principally a problem of the body and how
it should be used (vv. 12-13, 273, 412). Providing it with too much food,
for instance, causes impurity and hinders holiness (vv. 108a-111).

Sentence 68

A series of staccato commands in vv. 68-71a provides the reader with
specific guidance on how to become moderate, and therefore holy (v. 67).
The conditional sentence in v. 71b then elaborates on the first of these
commands (v. 68) by identifying a potential obstacle to its fulfillment.

Ancient writers frequently present cwdpoaivy and axoAaaia as oppo-
sites—for example, Plato, Leg. 733e-734a; Dionysius of Halicarnassus,
Ant. rom. 5.66.4; Philo, Mut. 153; Epictetus, Diatr. 3.1.8; Dio Chrysos-
tom, Or. 3.7; Plutarch, Adul. amic. 74b. Given the importance assigned to
the former in marriage (vv. 235, 237), it is not surprising that a warning
against the latter (v. 231) is included in a block of sayings dealing with
that particular institution (vv. 230a-240). In the Aristotelian classifica-
tion of virtues and vices, moderation and intemperance are related insofar
as each is displayed with respect to the pleasures (ndovai; cf. vv. 70, 71b)
that human beings share with animals, that is, the pleasures of touch and
taste (Eth. nic. 3.10.8). Those who indulge such pleasures excessively are
intemperate, while those who refrain from them are moderate (Eth. nic.
7.7.2). Moderation can also be defined as the mean between intemperance
and insensibility (¢vaiofyoia) to pleasures (Eth. nic. 2.7.3; cf. Magn. mor.
1.21.1-4).

The verb ¢elyw is often used in a moral sense, for example, in Sir
21:2; 1 Cor 6:18; 2 Tim 2:22; I Clem. 30.1; Porphyry, Marc. 10, 33; cf. Sext.
313, 435. For the line of thought connecting v. 67 with v. 68 (cf. v. 71b),
see especially Musonius Rufus, frag. 4.44.21-22: “The only way we escape
from intemperance is through moderation” (0t yap cwdpoabvng wévg
éxdelyopey axolaaiav). As Aristotle observes, while it is true that he will
experience certain bodily pleasures, the moderate man, unlike the intem-
perate man, flees (devyet) from those that are excessive (Eth. nic. 7.12.7).
See also on v. 451.

Sentence 69
A particularly instructive parallel for understanding the lexical con-
figurations at work in vv. 67-75b is 4 Maccabees. In the moral world pro-
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jected by that text, a special place is accorded the concept of edAoyiotia.
In 4 Macc 5:22-23, for example, the author assumes that sound reason-
ing informs cwdpoaivn (cf. Marcus Aurelius, Med. 8.32.1), the exer-
cise of which involves controlling pleasures: “You scoff at our philoso-
phy as though living by it did not accord with sound reasoning (o0 peta
ebAoyloTiag), but it teaches us moderation (cwdpoaivy), so that we control
all the pleasures and desires (Tao@v T@v Hdovév xai embuudy xpateiv)” In
4 Macc 6:35, meanwhile, it is the power of reasoning as such (6 Aoytauds)
that enables one to control pleasures (Tév %dovév xpateiv). Later, in 4 Macc
13:7, the same text narrates an example of how edAoytotia, fortified by
piety, “conquered the intemperance of the passions (Thv Tév Taf&v évixyoey
axoAaaiav)” For Sextus, the capacity for such reasoning is something that
can only be achieved through the sort of “practice” that makes it habitual.
The importance assigned to this objective here anticipates the maxim in v.
74 (see below). For other appeals to make moral decisions e0Aéywg, see vv.
81 and 121a-b; cf. v. 480.

Sentence 70

The saying ndovijs xpateiv is attributed to the sage Cleobulus in Dio-
genes Laertius, Vit. phil. 1.92. A very similar gnome is found among the
Praecepta Delphica: noovfic xpdtet (SIG 3.1268.1.5). Moderation is a matter
of “controlling” pleasures and desires: besides 4 Macc 5:22-23 and 6:35
(cited above), see Clement, Strom. 5.11.69.3; Ps.-Clement, Hom. 1.4; lam-
blichus, Protr. 66. On the other hand, excessive indulgence in pleasures
is a sign of axolacia (cf. v. 68), as in Aristotle, Eth. nic. 3.11.5; Plutarch,
Superst. 165a. Those who fail to control their pleasures are certain to be
controlled by them (Plato, Leg. 633e; Dio Chrysostom, Or. 8.26; 16.1). For
Sextus, since self-control (éyxpateia) is the foundation of piety (vv. 86a,
438, ct. v. 574), exercising control over one’s physical and sexual appetites
can be understood as an expression of faith (vv. 239-240, 428, cf. vv. 507-
509). Self-control is the sage’s most prized asset (v. 294) to such an extent
that even sleep is a matter for self-control (v. 253b), while succumbing to
pleasure leads to defilement and disgrace: d&vBpwmos dxpatyg waliver Tov
Bedv (v. 429, cf. vv. 108b, 111, 270, 272, 604). Therefore nothing should ever
be done for the sake of pleasure (v. 232).

Sentence 71a
While human beings may experience various kinds of pleasures, the
pleasures that must be controlled are those of the body, for example, Xeno-
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phon, Mem. 1.5.6 (Tév o Tol gthpatog noovév éxpatet); Clement, Strom.
3.5.41.2. For the use of vixdw here, see Plato, Phil. 12a; 4 Macc 3:17 (“The
moderate mind can conquer the drives of the passions™); 6:33; 13:7 (cited
above); 2 Clem. 16.2; Theophilus, Autol. 2.12. As Philo puts it in Leg. 3.242,
those who lack strength to contend with the body (cwpartt ... dywvicasfar)
will not be able to conquer pleasure (vixfjoat T Hooviv). As with most
ancient authors, Sextus understands moderation to be primarily a somatic
affair, that is, a matter of disciplining one’s bodily needs and the desires
these needs can engender (vv. 12-13, 273, 412, cf. v. 335). As the imprint
(v. 346) and garment (v. 449) of the soul, the body must be kept pure. If
the body is overcome by desire, the soul cannot know God (v. 136, cf. v.
425). On the other hand, nothing good can derive from the flesh (vv. 271,
317). The sage, then, not only resists forming attachments to the body (vv.
78,101, 115, 291): he actually despises anything that he will not need after
being released from the body (v. 127). For him, then, gaining control over
the body represents a major feat of learning (v. 274a). Cf. Evagrius Ponti-
cus, Cap. paraen. 20: UTep TavTa xaTaYpE TG CWUATL.

Sentence 71b

The source for this line is Clitarchus, Sent. 10: éx d1Andovias dxoracia
dvetar. By replacing the verb with oUx éxdedy, Sextus transforms a state-
ment about moral genealogy into an elaboration of v. 68: if the readers are
to shun intemperance, they must renounce any longing for pleasures. To
be afflicted by dxoAaaia (cf. on v. 68) is to be mastered by one’s pleasures
(Plato, Phaed. 68e; Plutarch, Tu. san. 136¢), and “the only way we escape
from intemperance (éxdelyouev dxolaciav) is through moderation”
(Musonius Rufus, frag. 4.44.21-22; cf. Clement, Paed. 2.10.93.3). Accord-
ingly, it is incumbent upon anyone intending to curtail intemperance and
the longing for pleasures to adopt a regimen with respect to food and sex
that is moderate in nature (Plutarch, Is. Os. 351f-352a; cf. Sext. 231). For
this use of éxdelyw, see also vv. 155 and 598.

Sentence 72

Prayer represents one of the sage’s most basic practices (vv. 88, 124-
125,128, 213, 372, 374). Through prayer one articulates both that which is
worthy of God (v. 122) and the sort of person one desires to be in the pres-
ence of God (v. 80). The granting of prayers is one of the means by which
God bequeaths divine power on the sage (v. 375), the only effective prayers
being uttered by persons who have a share in divine reason (v. 277). The
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prayers of the pleasure lover, on the other hand, fall into the same category
as those of the lazy man (v. 126) and those of the man who ignores the
needy (v. 217): all go unheeded.

Origen would have agreed that pleasure and prayer should not mix:
“There are always many who are pleasure-loving rather than God-loving
in their seeming prayer, who debauch prayer amid banqueting and carous-
ing” (Orat. 19.3; cf. 2 Tim 3:4). Christians, by contrast, “drive out all lust
from their mind when they worship God with prayers” (Cels. 7.48). For
Sextus, the $ptAndovos is so distracted by the burden of bodily pleasures (v.
139) that he cannot apprehend the divine (v. 136), a deficiency that ren-
ders his entire life useless (v. 172). For similar assessments of the ¢1Andovog,
see Philo, Leg. 3.237; Origen, Exp. Prov. 17.208.

Sentence 73

Believed to engender all manner of moral corruption, Tpudy (“opu-
lence, luxury”) is the target of criticism in a wide range of moral writ-
ings, for example, Ps.-Phoc. 61 (“Great luxury leads to ignoble desires”);
Musonius Rufus, frag. 20.126.15-17 (“Luxury destroys both body and
soul, causing weakness and impotence in the body, self-indulgence and
cowardice in the soul”). Its association with ¢Andovie would have been
a natural one, as Clement, Strom. 2.20.119.5 suggests: “Luxury is simply
a form of longing for pleasures, an excessive superfluity on the part of
those dedicated to the passion of pleasure” (cf. Plutarch, Galb. 19.2). In
Sextus’s view, living in opulence contradicts God’s plan for human thriving
(v. 117, cf. v. 603). For the conviction that Tpud» ultimately brings disaster
upon those who embrace it, see Ps.-Crates, Ep. 34.3; Dio Chrysostom, Or.
33.28; Ps.-Cato, Dist. 2.19; Jas 5:5; Herm. Sim. 6.4.1-6.5.7; and especially
Iamblichus, Vit. Pythag. 30.171: “The first of evils usually to slip unawares
into households and cities is called luxury (tpué1), second insolence, third
ruin (8AeBpog)” (cf. Sext. 203). The following comments from Musonius
Rufus are also apt, insofar as they illustrate not only how such avoidance
would have contributed to some of the broader objectives communicated
in vv. 67-75b but also how such avoidance would have represented a par-
ticular concern of moral leaders and role models:

The king himself must observe moderation (cwdpovelv) himself and
demand it of his subjects so that with moderate rule and seemly sub-
mission there shall be no luxury on either’s part. For luxury is ruinous
(Aupavtinds) to ruler and citizen alike. For how could anyone be moder-
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ate himself without making an effort to curb his desires, or how could
someone who is intemperate (dxdAaotos) make others moderate? One
can mention no study except philosophy that fosters moderation. For it
teaches one to be above pleasure (émévw #doviic), etc” (frag. 8.62.10-16;
cf. Epictetus, Gnom. 16)

Excursus: The Sources for Sentences 74-75b

With v. 75a, Chadwick (1959, 166) compares Sent. Pythag. 21 (douhedew
mabeat yaemwtepov 3 Tupawvois). In lieu of the final three words, Sextus
opens with dewétatév Eotv. With v. 75b, Chadwick (1959, 167) compares
Sent. Pythag. 71 (8oa maby Yuydjs, Togolior xal wyol degmotat), the Sextine
version lacking the fifth and sixth words. While Chadwick’s observation
(“It is noteworthy that Sextus and Porphyry agree in bringing together in
the same order two maxims which occur separately in the Pythagorean
maxims”) is correct, this only begins to describe the source-critical chal-
lenges confronting the interpreter at this juncture. For ease of comparison,
the relevant section in Porphyry, Marc. 34 can be divided into four com-
ponents:

34a: “Therefore, let reason guide every impulse (yeicbw Toivuv mhong
bpudic 6 Adyog) as it banishes those dread (dewols) and ungodly despots
(deoméTag) from us...”

34b: “...because it is even more difficult to be enslaved to one’s passions
(Boudete mdbeow) than to tyrants”

34c: “But it is impossible for the one governed (xpatoiyevov) by the pas-
sions to be free..”

34d: “.. .for all the passions of the soul are just so many cruel despots (6oa
yép maby Yuydic Tosolitol xal ot deomdTat).”

In terms of Porphyry’s reliance on Sententiae Pythagoreorum, Marc. 34b
approximates Sent. Pythag. 21 (doing so more closely than Sext. 75a),
while Marc. 34c is an abbreviated version of a nearly adjacent saying, Sent.
Pythag. 23 (E\elBepov adlvatov eivar Tov mdbeat JovAedovta xal Umd mahév
xpatovpevov), and Marc. 34d matches Sent. Pythag. 71. At the same time,
the beginning of Marc. 34a (Wyeiobw Tolvuv maong bpufic 6 Abyos) closely
resembles Sext. 74, and both Marc. 34a and Sext. 75a have Jewdc, a term
found nowhere in Sententiae Pythagoreorum, raising the possibility that



110 THE SENTENCES OF SEXTUS

the two rely on some other (or different) source. In addition, consideration
must be given to Clitarchus, Sent. 85 (§oa mady Yuxis, Toooltor deoméTat)
and 86 (o0x ZoTwv é\elbepov elvar xpatoduevov Omod mabiv), the former a
version of Sent. Pythag. 71, Porphyry, Marc. 34d, and Sext. 75b, the latter
a partial parallel to Sent. Pythag. 23, Porphyry, Marc. 34c, and (less so)
Sext. 75a. This raises the possibility that the connection between Porphyry,
Marc. 34c + 34d, and perhaps also Sext. 75a + 75b, may have been inspired
by Clitarchus, Sent. 85-86 (note that the order of Clitarchus, Sent. 85 and
86 in X is inversed). The possibility of Clitarchan influence on Sextus at
this point is strengthened by the fact that Sext. 75b exactly matches Cli-
tarchus, Sent. 85, while Sent. Pythag. 71 and Porphyry, Marc. 34d add xai
wpot before deoméTat.

Sentence 74

This line can be interpreted as a commentary on v. 69: one practices
sound reasoning by ensuring that reason guides one’s every impulse. These
two verses, in turn, contribute to the sections general theme of modera-
tion. A person who is moderate, as Aristotle asserts, “is so constituted as
to take no pleasure in things that are contrary to reason” (Eth. nic. 7.9.6).
Moderation could also be envisioned as a struggle through which reason
gains ascendancy over the passions in controlling the soul, in which case
it is also appropriate to read v. 74 in conjunction with vv. 75a-b. Once
again comparison with 4 Maccabees is instructive, especially 1:3 (“Reason
rules over those passions that hinder moderation”) and 1:30-31 (“Reason
is sovereign over the passions by virtue of the restraining power of mod-
eration”); cf. 1:1, 9, 13-14, 33-35; 2:6-9, 15, 18; 3:1; 6:31-35; and so forth.
In the same vein, reason could be imaged as leading or directing the pas-
sions, for example, Plutarch, Virt. mor. 445b: “Moderation belongs to the
sphere where reason steers and manages the passionate element, like a
gentle animal obedient to the reins, making it yielding in its desires” (cf.
Plato, Phaedr. 246a-b, 253c-254e). Clement likens reason to a xufBepy/tyg:
“Reason, that is, the guiding power within us, remains infallible as it takes
charge of the soul, and is called its pilot” (Strom. 2.11.51.6). See further 4
Macc 7:1; Clement, Paed. 1.12.99.1; Sent. Pythag. 57 (Adyw vyepovt év mavtl
xXpwuevos ody auaptnoe); Porphyry, Marc. 6; Menander, Mon. 68: apxij
amaayg Nyepwv €0tw Adyos. Given the proximity of v. 74 to vv. 75a-b, it is
probable that Sextus (or his source) was familiar with the Stoic definition
of mabog as an dAoyog opuy, for which see SVF 3:378, 386, 462. As Philo
explains, “the starting point of pleasure (¥00v¥, cf. vv. 70, 71b, 72) is pas-
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sion, an irrational impulse” (Leg. 3.185). It is in the nature of impulse and
pleasure, then, to oppose reason (Somn. 2.276). In response, it is the busi-
ness of moderation “to alleviate the unbounded impulses of the passions”
(Opif. 81). This occurs when reason is set over the impulses of the pas-
sions “as a charioteer and pilot,” curbing and controlling them (Leg. 3.118).
Compare Plotinus, Enn. 3.1.9: “When in its impulse (6pud) the soul has as
a guide (1yepova) pure and untroubled reason (Aéyov), then this impulse
alone is said to be in our own power and free ... not suffering error from
ignorance or defeat from the violence of the passions.” Plutarch expresses
similar views in Virt. mor. 444b: “The impulse of passion springs from
moral virtue; but it needs reason to keep it within moderate bounds and
to prevent its exceeding or falling short of its proper season” Cf. Clem-
ent, Paed. 3.11.53.1; 3.11.57.3. Setting reason over the impulses as a guide,
then, would address one of the root problems associated with achieving
moderation. Goodness is to be sought out not in the desires of the flesh but
in the ability to reason, since the latter is the essence of one’s God-given
humanity (vv. 315-317). For those who would realize their full potential as
human beings, then, reason serves as a norm in every aspect of their lives
(v. 123). Since it is divine in nature (v. 277), reason constitutes a power
within the self that no one can restrain (v. 363a).

Given the relationship between vv. 74-75b and Porphyry, Marc. 34
detailed above, opuév cov in Y is most likely the correct reading. Later
copyists changed the unanticipated term (6pu is attested nowhere else in
the Sentences) to mpd&ewv, perhaps in order to bring the gnome into align-
ment with v. 95b: “Let your light guide your actions.” Cf. Sir 37:16: “Reason
(Adyos) is the beginning of every work, and counsel comes before every
action (mpd mdovg mpbéews)”

Sentences 75a-b

The cwdpwy is to be distinguished from individuals who have become
“mastered by passion” to such a degree that they cannot act in accord with
reason (Aristotle, Eth. nic. 7.8.4-5). The former “frees his soul of the pas-
sions” (Clement, Strom. 3.5.41.2) and so overcomes their drives (4 Macc
3:17). This is critical, because “to yield in subjection to the passions is the
lowest form of slavery, just as to conquer them is the only true freedom”
(Clement, Strom. 2.23.144.3). Sextus elaborates on the danger of the pas-
sions especially in vv. 204-209: there is no passion that does not oppose
the operation of reason in the soul (v. 205), debilitating the soul like an
illness (v. 207). Liberating oneself from the passions is therefore an act of
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faith (vv. 204, 209), while allowing an act to be dictated by passion leads
only to regret (v. 206).

For depictions of the passions as masters or tyrants enslaving the soul,
see Aesop, Sent. 40 (ehevbepov GovvaTov elvat ToV Tdbeat dovedovta); Philo,
Migr. 26; Her. 186; Abr. 164; Origen, Hom. Luc. 37.211; Seneca, Ep. 14.1
(“He will have many masters who makes his body his master”). As Philo
observes, the soul becomes a slave of passion only after its reason has been
“trussed and pinioned” (Mos. 1.299). For parallels in Sent. Pythag. 21, 23,
71; Clitarchus, Sent. 85; and Porphyry, Marc. 34, see the excursus above on
Sext. 74-75b. Note also Clitarchus, Sent. 12 (wv émbuyel Tig JoUAds o)
and Sext. 600 (v &v émbupnons, Todtwy véule dolog elvar). The formula-
tion of v. 75a is reflected especially in two sayings attributed to Evagrius
Ponticus, namely, Cap. paraen. 10 (xaxiotév éott Tafeat douledew aioypois)
and Al sent. 54 (9ewév €0t mabeat dovAevety oaprd).

SENTENCES 76—-82D
TEXT

76 droxpnuatia rrocwpatias EAEYXOS.

77 w16 T Tis Yuxiis we PéPata.

78  &motdTTou Tois Tol cWpatos, éd’ oov duvatds €.

79 uovov? oixelov vyol 6 dyabov.

80  6molog Béets edyduevos ehvat, del Eoo.

81  Srav T& x@MioTe TEY XTYRATWY eUAGYwS gig? BéBopov pidms, TéTe
xabBapds G aitol Tt mapa TolP Heol.

82a  dmolog BéNes elvan mapd Bed, 10y Eoo.

82b  Tév Tol xdopou peTadidols xatadpoveL.

82c  péuwnoo Qv peta Bedr?.

82d  Yuyn avlpwmov BeocePoli Oeog év awpart.

TRANSLATION

76  Love of money is proof of love of body.

77  Acquire the things of the soul since they are secure.

78  Renounce the things of the body as much as you are able.
79  Deem only the good to be your own.

80  Whatever you want to be when praying, be such always.
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81  When you intentionally throw the finest of your possessions
into the mud, then, being pure, ask for something from God.

82a Whatever you want to be before God, be such now.

82b Despise the things of the world by sharing them.

82c Remember that you are next after God.

82d 'The soul of a God-fearing person is a god in a body.

Textual Notes
792 vépov: sy « 812 cag: sy « 81 omit Y« 82¢? feoli: Y

COMMENTARY

Most of the sayings in this paragraph concern possessions. Correspond-
ing priorities are set forth in the first three lines: the readers are urged to
acquire the things of the soul (v. 77) while eschewing the things of the
body (v. 78), especially money (v. 76). These priorities are re-expressed in
vv. 79 and 82b, “the good” of the former referring to the spiritual goods of
v. 77, the worldly things of the latter referring back to the bodily things of
v. 78. The body-soul dichotomy with which the unit begins figures in its
conclusion as well. The body is not something to be loved (cf. v. 76)—that
is, it is not something to be served by acquiring possessions for it; rather, it
itself serves as a means by which the godlike soul of the sage is manifested
(v. 82d). Within this context, v. 82¢ functions as a reminder to the readers
that, in their freedom from the body and desires for worldly wealth, they
approximate the self-sufficiency of God. Embedded in the unit is a cluster
of sayings on prayer (vv. 80-82a), verbally linked to the sayings on posses-
sions by v. 81 (xtaopat: v. 77; xtijua: v. 81).

Sentence 76

This line is based on Sent. Pythag. 110 ¢ 0¢ drhogwyuatos xal drio-
xpruatos. The Sextine version presents abstract concepts in lieu of char-
acter types. Sententiae Pythagoreorum 110¢ (together with the other five
members of Sent. Pythag. 110) is cited in Porphyry, Marc. 14, with mavtwg
placed after ¢prhoowpatos. Sent. Pythag. 1102-¢ are also cited by Arsenius,
Apophth. 17.86f and Maximus Confessor, Loc. comm. 91.729b (where the
sayings are attributed to Pythagoras), while Sent. Pythag. 1104 are cited
in Asterius, Hom. 14.12.3.

It was a Platonic dictum that a lover of the body is not only a lover
of wisdom but “also a lover of wealth or of honors, either or both”



114 THE SENTENCES OF SEXTUS

(Phaed. 68c). In the Sentences, the love of body constitutes a significant
moral threat. One should not love anything that belongs to the body (v.
101). Instead, the body is something to be subjugated (v. 274a), its needs
despised (v. 127), since the body constrains and burdens the soul (v. 322).
See further on v. 78. The love of money, meanwhile, is often singled out by
ancient moralists as a source of personal and social ills; see Sib. Or. 3.235; 1
Tim 6:10; Pol. Phil. 4.1; Asc. Isa. 3.25-28; Diogenes Laertius, Vit. phil. 6.50;
etc. In his depiction of the lover of money (Or. 4.91-100), Dio Chrysos-
tom notes that it is difficult for such an individual to master his soul in
anything like a consistent fashion, since “wealth is the handmaid and the
willing ministrant to every appetite and interest” (Or. 4.99).

Sentence 77

No doubt the dominical admonition in Matt 6:20/Luke 12:33 stands in
the background of the author’s thought here (cf. Heb 6:19). Worldly goods
are insecure (v. 405, cf. vv. 15, 91b, 128) and money is of no value to the
soul (v. 116). Therefore the sage does not concern himself with such things
(v. 130) and does not think of them as his own (v. 227), recognizing that
acquisitiveness can be an obstacle to salvation (vv. 193, 264a). Instead, the
sage possesses whatever God possesses (v. 310), confident in the reliable
and abiding character of such assets, since “what God gives, no one takes
away” (v. 92, cf. v. 118). The only thing that he needs is God (v. 49) and the
only thing necessary for his happiness is the knowledge of God (v. 148).
As Plutarch explains, the soul has more inherent “security” than the body
because it is able to achieve perfection of its own accord, without the aid of
anything else (Suav. viv. 1088d-e). The content of ta Tijs Yuys for Sextus
is left unspecified, though Origen contends that “the only secure realities
in the world are knowledge and truth, which are derived from wisdom”
(Cels. 3.72; cf. Philo, Sacr. 126; Spec. 1.191). Conversely, one of the sayings
from the Sententiae Pythagoreorum specifies items that are not secure: “Do
not be quick to call someone blessed who depends on friends or children
or some other fleeting things for his preservation; for all such things are
perilous, while the only thing that endures secure of itself is of God” (Sent.
Pythag. 91).

Sentence 78

Body and soul represent the basic components of the human self (vv.
55, 82d, 139a, 301, 449, cf. vv. 19-20). Verses 77-78 address their rela-
tive importance in terms of the decision one makes regarding which to
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furnish with “possessions.” While Matt 6:19-20 draws a contrast between
earthly and heavenly “treasures,” Sext. 77-78 draws a contrast between Ta
Tiis Yuyiic and T Tol cwpatos, for which see Plutarch, frag. 144; Tambli-
chus, Myst. 2.9. The soul that exercises self-control “renounces the things
that accord with the body” (dmotd&nTat Tols xaté 76 géua) so that the soul
can attend to that to which it properly belongs, namely, the activities of the
soul (Philo, Leg. 3.238; cf. Ephraem Syrus, Serm. comp. 114). Similarly, in
our text self-control is the “wealth” of the sage (v. 294) since it represents
the means by which he subdues (v. 71a) and controls (v. 274a) the body.
Sextus concedes that the body has certain requirements (v. 276), but these
must be provided for with moderation (vv. 412-413), that is, with nothing
beyond what the body actually needs (v. 15, cf. v. 19). This is because the
body can lead one to intemperance (vv. 13, 273), and a body filled with
desire cannot know God (v. 136). Conversely, the practice of relinquishing
the things of the body brings one closer to God by allowing one both to
emulate God (vv. 18, 50) and to concentrate on following God (vv. 264a-
b). The sage therefore responds with indifference to the loss of such things
(vv. 15, 130, 329), even the loss of the body itself (vv. 321-322).

Sentence 79

As Aristotle observes, it is in the nature of each species of living thing
to obtain the good for its “own,” that is, to obtain whatever is appropriate
and necessary for the flourishing of its own kind (Eth. nic. 10.2.4). In the
Sentences, the task is to identify the good that is the sage’s “own.” Goodness
in this sense is that which befits not the body (vv. 271, 317) but God (vv.
131, 197), which would include especially the ability to reason in accord
with God (v. 316). This exemplifies a true “good” in the sense that one can
share it with others and still possess it oneself (vv. 295-296). Goodness
according to this definition is rare, since it can be found only among the
faithful (v. 243) and (particularly) in the sage, the latter representing the
very embodiment of goodness (v. 246, cf. v. 132) insofar as he does not
think of anything as his “own” (v. 227) except what he has received from
God (vv. 128, 277, 310). Such endowments are truly his own because no
one can take them from him (vv. 17, 92, 118, 404). Cf. Clement, Strom.
7.7.44.3-4: “But as for the things that are actually good, that is, those per-
taining to the soul, the gnostic’s prayer is that they may both be granted to
him and that they may continue. Thus he does not desire anything which
he has not, being contented with his present circumstances. For he is not
lacking in the good things that are proper to him (t&v oixeiwy ayad&v),
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being already sufficient to himself through divine grace and knowledge”
See also Epictetus, Diatr. 4.1.130-131: “Therefore, the body is not our
own, its members are not our own, property is not our own. If, then,
you conceive a strong passion for some one of these things, as though it
were your immediate possession, you will be punished as he should be
who fixes his aim upon what is not his own. This is the road that leads to
freedom.”

Verse 79 is repeated as v. 593 in the appendices, where it is immedi-
ately followed (v. 594) by a version of the maxim in v. 227.

Sentence 80

This saying exhibits the same basic structure (émoiog Béeis ... ehva ...
g00) as v. 82a. The implication to be drawn from the correlation of the two
lines seems clear enough: whatever one desires to be in the presence of
God is what one should desire to be when praying to God (note Rufinus’s
use of deum in both verses).

The correct understanding and practice of prayer represent major pri-
orities for our text. It is proper to pray to God not for what the world gives
(v. 128) but for what God alone can give (v. 124, cf. vv. 88, 374). Thus,
when praying to God, one articulates that which is worthy of God (v. 122)
including, here in v. 80, a self that is worthy of God. This is the sort of self
whose prayers are heeded by God, someone who eschews bodily pleasures
(v. 72) and participates in divine reason (v. 277), conferring benefits on
those in need of them (v. 217), including, at least through prayer, all of
humanity (v. 372).

The particular contribution of this line to the text’s reflections on
prayer is in its assumption that the practice represents an exercise in self-
visualization and self-formation. When the sage prays for opportunities
to do good to his enemies (v. 213), for example, if he follows the principle
articulated here, in the course of doing so he must both envision himself
being the sort of person who would act in such a way and then practice
actualizing this vision. One of the implications of the process is that the
sage becomes more fully aware of any discrepancies that exist between the
self as it is envisioned and the self as it actually is, thus opening up a space
for moral scrutiny and progress. As we learn elsewhere, resolving such
discrepancies is understood as entailing a synergy of human effort (vv.
125-126) and divine aid, the latter conceptualized as “power from God”
(v. 375). It is from this perspective that the moral life itself can be con-
ceptualized as continuous prayer, as we see, for example, in Origen, Orat.
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12.2: “The one who links together his prayer with deeds of duty and fits
seemly actions with his prayer is the one who prays without ceasing, for
his virtuous deeds or the commandments he has fulfilled are taken up as
a part of his prayer.... The whole life of the saint is one mighty integrated
prayer.” Cf. Orat. 8.2: “He is greatly helped who is intent in his mind on
his prayer, through his very intentness in prayer adapting himself to the
presence of God.”

Sentence 81

If prayer is not conducted in a state of purity, effective communica-
tion cannot take place: “Just as it is impossible to see someone’s face in
murky water, so it is not possible for the soul to pray if it is not cleansed
of unseemly things” (Apophth. patr. [an.] 379). What constitutes such a
state could be expressed variously, for example, as having a clean con-
science when praying (e.g., Philo, Praem. 84; Origen, Cels. 8.17) or as
having a heart pure of enmity (e.g., Const. ap. 2.53) or of wicked thoughts
(e.g., Evagrius Ponticus, Sent. virg. 38). For Clement, such preparation
applies to the entirety of one’s life: “Both in eating and drinking, and
in marrying, if reason so dictates, and even in his dreams, the gnostic’s
actions and thoughts are holy, so that he is always purified for prayer”
(Strom. 7.12.78.5). Similarly, for Porphyry the only prayer that is pure
is one accompanied by good deeds (Marc. 24; cf. Sext. 356). In Sext. 81,
emphasis is placed on cleansing oneself of material possessions. As our
author has just advised, such “things of the body” are to be renounced
(v. 78, cf. v. 264a). It is the case not simply that one should refrain from
asking God for such things (v. 128) but that to approach God in prayer
while possessed of them renders both oneself and one’s prayer impure.
Cf. Sent. Pythag. 17: “God listens only to the one unencumbered with
extraneous burdens” The incongruity of xafapés and BépBopos in v.81
dramatizes the meaning of the symbolic action being prescribed: what
matters in prayer is the purity of the self, not of the self’s possessions. The
basic idea here finds expression in later monastic instructions on prayer,
the De oratione of Evagrius Ponticus being representative, for example,
Orat. 17 (“Go, sell your possessions and give to the poor, take up your
cross and deny yourself utterly so that you may be able to pray uninter-
ruptedly”) and 37 (“If you yearn to pray, abandon everything so that you
can inherit everything”). As Sext. 82b will soon remind us, the principle
way in which the sage divests himself of worldly goods is by sharing them
with others. Cf. Gnom. Vat. 67: “A free life cannot acquire many posses-
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sions, because this is not easy to do without servility to mobs or mon-
archs, yet it possesses all things in unfailing abundance; and if by chance
it obtains many possessions, it is easy to distribute them so as to win the
gratitude of neighbors.”

Sentence 82a

This saying complements v. 80 formally and conceptually: prayer is a
practice performed mapa 0e@ (e.g., Origen, Comm. Matt. 16.22; Ps.-Atha-
nasius, Ep. Cast. 28.865). Put differently, the one who prays is “adapting
himself to the presence of God, and to speech with him who is present as
with one who both looks upon him and is present” (Origen, Orat. 8.2; cf.
Matt 6:6). God is ever-present in the thoughts of the sage (vv. 95a, 143,
289), witnessing his deeds (vv. 224, 303). Cognizant of the fact that he is
already being judged by God (vv. 22, 183, cf. vv. 14, 39-40), the sage there-
fore does not postpone trying to be great (v. 51) and holy (v. 60) mapa 0,
but endeavors to realize these ideals in every aspect of his comportment,
for example, by being good to the needy (vv. 52, 379).

The sort of conceptualization employed here is familiar from tradi-
tions of ancient moral guidance, according to which students were encour-
aged to imagine their mentor or spiritual guide as being actually present,
observing and evaluating their conduct, for example, Seneca, Ep. 11.8-
10; Clement, Strom. 7.7.35.4: “If the presence of some good man always
moulds for the better one who converses with him, owing to the respect
and reverence that he inspires, with much more reason must he, who is
always in the uninterrupted presence of God by means of his knowledge
and his life and his thankful spirit, be raised above himself on every occa-
sion, both in regard to his actions and his words” (cf. Philo, Mut. 217).
The power of such imagining for moral self-awareness and guidance is
acknowledged by Porphyry as well, for example, in Marc. 12: “Let God be
present as overseer and guardian of every deed and word”

Sentence 82b

Readers of the New Testament are encouraged to share (petadidévar)
such things as clothes (Luke 3:11) and alms (Eph 4:28), thereby demon-
strating their generosity (Rom 12:8; cf. Herm. Vis. 3.9.2, 4). Readers of
the Sentences are encouraged to share the things of the world, thereby
demonstrating their contempt for the world. The sage signals his freedom
from and disregard for the things of the world by remaining untroubled
at their loss (vv. 15, 91b, 130), by limiting his body’s need for them (vv.
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18-19, 50, 78), by throwing them away (vv. 81, 264a), and by sharing
them with the poor. Indeed, in Sextus’s opinion the last of these consti-
tutes the best possible use of possessions (vv. 329-330), since even the
willingness to share with others is something that is great in God’s sight
(v. 379, cf. v. 382). From this perspective sharing possessions can be con-
sidered an act of piety (v. 228). The sage is also eager to share his wisdom
and other spiritual gifts, since these represent true “goods” (vv. 295-296,
cf. v. 131). For the sage’s contempt for material things, see also vv. 121a
and 127.

Sentences 82c-d

Verse 82c is probably best read together with v. 82d: the reason why
the sage ranks second after God (et 0gdv) is that within himself he pos-
sesses something divine, namely, his soul (cf. v. 292). Verses 82c-d, in
turn, with their juxtaposition of Yuyn and g@ua, may be read in con-
junction with the unit’s opening lines, vv. 76-78: the godlike freedom of
the sage’s soul (cf. v. 309) is evident especially in his freedom from the
things of the body. In eschewing any dependence on such things, the sage
emulates God (v. 50) and becomes like God (v. 18), depending solely on
God (v. 49). The reminder in vv. 82¢c—d (cf. vv. 59, 222), then, serves as a
motivation for the reader to adopt the sort of attitude toward possessions
that is advocated in the preceding verses. Insofar as this attitude takes the
form of distinct body versus soul obligations, the gist of the unit is effec-
tively summarized by v. 412: “Accustom yourself to provide the things
of the body for the body with moderation, and the things of the soul for
the soul with reverence (Beoceféic).” That the sage’s status as Beocefns (a
term largely interchangeable with edoef3%s, for which see vv. 86a-87, cf.
on v. 371) becomes explicit here is not unexpected, since it is especially
through trials of faith that his godlike status is revealed (v. 7a, cf. vv. 190,
307, 376a). A similar description of the feooefys and his relationship to
God is provided by Clement in Strom. 7.1.3.4-6: “For he alone is truly
God-fearing who ministers to God rightly and without blame in respect
to human affairs.... And the God-fearing one alone is dear to God. As
such he is someone who knows what is fitting both in theory and in life, as
to how one should live who will one day become god, and indeed is even
now being made like God.” For more on the sage’s exalted status, see vv.
34,176, 244, 319, 376b, 542, 580.
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SENTENCES 82E-88
TEXT

82e ualver Tov Oedv 6 xaxdic vodv Tov Bedv.

83  yAdooa BAacdnuos davolag EAeyyos xaxijcd.

84  yAdooav elidyuov xéxtnoo, uaAlota 08 mept Beol.

85  xaxis pév mojoar Bedv Oduvatds olOeis?, doeféoTatos Ot 6
Bracdnuidv: Pduvatds yp @ xdv émoinoeb.

86a xpnmic® edoefelag Eyxpateia.

86b  Téhog evoefeing drAia mpdg Bedv.

87  xpd 6 edoefel wg caUTH.

88  eliyou got yevégBau? un & Bovdet, aM &P Jel “xald ocupdépels.

TRANSLATION

82e The one who thinks evil of God defiles God.

83 A blasphemous tongue is proof of an evil intellect.

84  Have a reverent tongue, especially concerning God.

85  No one is able to inflict evil upon God; but the blasphemer is
most impious, for, if he was able, he would do so.

86a The foundation of piety is self-control.

86b The goal of piety is friendship with God.

87  Treat a pious person as yourself.

88  Pray that what will come to pass for you are not things that you
want but things that are necessary and advantageous.

Textual Notes
82e? unaivet: IT « 8322 xaxfjc EAeyxos: Y o 842 omit IT « 8522 &d0vartov
000elg Bebv: IT o 85> omit Y « 86a2 xpitig: Y o 882 yiveahal: IT « 88 cug:
IT « 88 omit lat « 889 %: Y

COMMENTARY

The sayings in this unit have to do with piety and impiety. Three of the four
sayings in the first cluster of sayings (vv. 82e-85) construct a gnomic char-
acterization of the “most impious” of all human beings, the blasphemer
(vv. 82e, 83, 85, with xaxdg in each). This is offset by a cluster of four say-
ings on piety (vv. 86a-88). Note the keywords edoéBeia in vv. 86a, 86b
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and edoePrg in v. 87. The first two sayings in the latter cluster indicate the
basis and purpose of piety, while the third prescribes the correct treat-
ment of a person embodying this virtue, who stands as an antitype to the
blasphemer. While the blasphemer would defile and harm God (vv. 82e,
85), the pious person would befriend God (v. 86b). Embedded within each
cluster is an appeal regarding proper speech. In the first cluster, the reader
is implored to have a tongue that is not fAaadruos but eddnuog (v. 84), and
in the second he is instructed to pray for what is appropriate, just the sort
of thing one would expect of a pious person.

Sentence 82e

This verse briefly considers a negative implication of the theological
anthropology first announced in v. 35: “Being chosen, you have within
the constitution of yourself something godlike; therefore treat yourself as
God’s temple” If God is mind (v. 26) and dwells within the mind (vv. 143-
144, 394), then it is necessary to keep the mind holy (vv. 35, 46a), cleans-
ing its thoughts and intentions (vv. 46b, 181) so that it is free of all evil
(vv. 57a-b). Otherwise, according to the statement here, God is rendered
susceptible to impurities that infiltrate the mind in the form of defiling
thoughts. Having been informed that God dwells only in a mind that is
“good” (v. 61), we can infer that the divine will not abide in the mind when
it becomes corrupted by such thoughts, and it is presumably under such
conditions that its owner becomes vulnerable to the influence of demonic
forces (vv. 305, 348-349). As v. 429 will explain, what “defiles” God is not
only improper thinking but also improper behavior.

For the idea that even one’s thoughts have the capacity to corrupt the
divine, see Epictetus, Diatr. 2.8.13: “Do you suppose that I am speaking of
some external God, made of silver or gold? It is within yourself that you
bear him, and you do not perceive that you are defiling him with impure
thoughts and filthy actions” To “think evil of God” is to attribute evil to
God (v. 440, cf. vv. 29-30, 114, 314), which entails finding fault with God
(v. 194) and denying divine providence (v. 312, cf. v. 380). Those who utter
falsehoods of this kind slander God (v. 367) and are abandoned by God
(v. 368, cf. v. 175). Conversely, the refutation of such opinions cleanses the
soul (v. 103).

Sentence 83
The blasphemer is now presented as the specific manifestation of one
who defiles God with evil thoughts (note the catchword xaxéc). He fits
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such a categorization on account of the essential correspondence that
exists between thoughts and words, the latter serving as “proof” (€Aeyyos)
of the former. This correspondence informs the composition of other
sayings in the collection (e.g., v. 163a: “An untimely word is proof of an
evil intellect”) as well as the condemnation of blasphemy in Wis 1:6: “For
wisdom is a kindly spirit, but will not free blasphemers from the guilt of
their words; because God is witness of their inmost feelings, and a true
observer of their hearts, and a hearer of their tongues.” Cf. Did. 3.6: “Do
not be arrogant or evil-minded (mownpédpwv), for all these things breed
blasphemies.”

Most early Christians would probably have agreed with Justin Martyr
that blasphemous talk is “unclean” in the sense that it proceeds from an
unclean, that is, demonic source (Dial. 82.3; cf. Vit. Pach. 96; Ephraem
Syrus, Serm. comm. res. 65; Severian of Gabala, Incarn. dom. 321-330). The
souls of blasphemers are so mired in immorality, says Philo, that they are
“hardly capable of cleansing and purifying” (Fug. 85). Cf. Sent. Pythag. 652
“Do not let some grievous and blasphemous word stain your tongue.” For
the expression yA&dgoa BAaodnuos, see Hippolytus, Antichr. 1; Gregory of
Nyssa, Eumon. 3.10.34. Just as the soul must be purified of lawlessness and
the body of pollution, the tongue must be cleansed of blasphemy (Philo,
Dec. 93). Verse 83 is cited (with the order of the last two words reversed) in
Arsenius, Apophth. 5.53b and in Maximus Confessor, Loc. comm. 91.784d,
where the saying is attributed to Plutarch.

Sentence 84

This line serves as the positive counterpart to the one that precedes it;
note the anaphoric catchword with yAdooa. When adjudicating between
different opinions about God, “we ought to attribute to God whichever one
of them is more reverential” (Ps.-Clement, Hom. 19.8). As evidence of his
piety (see below), it was said of Pythagoras that “he used reverential lan-
guage toward the higher powers and on every occasion remembered and
honored the gods” (Iamblichus, Vit. Pythag. 28.149). As with most gnomic
texts, the problem of speech occupies a central place in the Sentences, for
example, in vv. 151-165g. The particular problem of speech about God is
raised especially in vv. 350-368. It is critical for Sextus that every aspect of
the speech-act be worthy: not only those who speak (e.g., v. 356) and hear
(e.g., v. 354) words about God, but also the words themselves. Since a word
about God is “God’s word” (v. 357), that word must be accorded the same
honor as God’s very self (v. 355). Given the importance assigned in that
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unit to the criterion of truth (vv. 352, 355, 357), it is likely that for Sextus
to have a “reverent tongue” concerning God means to make statements
about God that are true, not false (cf. vv. 367-368), that is, statements that
one has “learned from God” (v. 353). Cf. v. 223: “Let your words of faith be
full of much piety”

Sentence 85

This line functions in part as a proviso to v. 82e: the blasphemer may
defile the divine with his evil thoughts, but there is nothing he can do to
inflict evil upon the divine. By establishing an antithesis of doefrgs (v. 85)
versus e0oéfeta (vv. 86a, b) and edaefrs (v. 87), it also has the function of
connecting the cluster in vv. 82e-85 thematically with the cluster that fol-
lows in vv. 86a-88.

Blasphemy is condemned as an act of impiety in various Greek (e.g.,
Dio Chrysostom, Or. 3.53), Jewish (e.g., m. Sanh. 7:4-5), and Christian
(e.g., Justin Martyr, Dial. 80.3) sources. What makes the blasphemer
“most impious” in the eyes of our author (cf. v. 96) is not his capacity to
cause God harm but his meaning to cause God harm, the issue of inten-
tionality representing a significant concern for the Sentences generally
(ctf. vv. 46b, 56-57b, 134, 178, 181, 233, 342, 379). While it may be within
one’s power to hurt other people with deceitful words (cf. Ps.-Clement,
Hom. 2.38), it is not possible to harm God (vv. 185-186, cf. v. 165f). Quite
the contrary: whenever one speaks about God, one is being judged by
God (v. 22). Therefore such speech must be conducted with the utmost
care. Cf. Sent. Pythag. 115: “Consider it more desirable to let slip a soul
than a blasphemous word concerning God.” A similar assertion regard-
ing divine impermeability is found in Porphyry, Marc. 18: “Do not, there-
fore, defile the divine with human delusions for you will not harm it,
since it is eternally blessed and every harm has been expelled from its
immortality” The person who has evil thoughts about God inflicts harm
not on God but only on himself: “The fool makes himself impious and
unacceptable to God, not by suffering evil at the hands of God—since the
divine can do only good—but at his own hands in many things, especially
in the evil opinion he has about God” (Marc. 17). Cf. Const. ap. 6.5: “For
those are most certainly to be avoided who blaspheme God. The great-
est part of the impious, indeed, are ignorant of God; but these men, as
fighters against God, are possessed with a willful evil disposition, as with
a disease”
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Sentence 86a

The source for this line is Clitarchus, Sent. 13: éyxpateia 0 xpymic
eboePeiag, which is cited without change in Arsenius, Apophth. 6.48i,
together with Clitarchus, Sent. 23-24 (= Sext. 137-138). The difference
in word order here (xpymic eboefeiag xTA) creates better parallelism with
v. 86b (Téhog evoefeiag ¥TA). Ancient moralists placed a premium on self-
control (e.g., Aristotle, Eth. nic. 7.1.1-7.14.9; Clement, Strom. 3.7.57.1-
3.7.60.4). In some cases the need for éyxpateia is seen as so fundamental
that it is posited as the basis of morality itself—for example, in Xeno-
phon, Mem. 1.5.4: “Should not every man consider self-control to be the
foundation of all virtue, and first lay this foundation firmly in his soul?”
(cf. Stobaeus, Anth. 3.17.31). Philo makes a similar statement in Somn.
1.124, where he speaks of men “who have laid down as the foundation,
so to speak, of their whole life self-control, self-discipline, and endur-
ance, which are the safe underpinnings of the soul” (cf. Somn. 2.106;
Spec. 1.193). In the Sentences, the disciplines associated with self-control
constitute the basis of a particular virtue, edoéfBeia (cf. vv. 46a, 223, 228,
374, 489, 493), inasmuch as they guide the process of living in accord
with God by freeing the soul of bodily desires and distractions (vv. 399,
412). Conversely, those who fail to exercise self-control are enslaved
(vv. 75a-b) and defiled (vv. 108a-b, 111) by their passions. The pollu-
tion brought on by a lack of self-control is of such a nature that it defiles
the very essence of the divine (v. 429), thus impairing one’s relationship
with God. Indeed, the desires of the body actually cut a person off from
God: such a person cannot know God (v. 136), and God will not listen to
him (v. 72). The sage, on the other hand, having made the control of the
body a major priority for his life (vv. 274a, 294), through his temperance
becomes pure in God’s sight (v. 67). Faithfulness to God, then, can be
expressed as a matter of exercising control over bodily desires (vv. 437-
438), especially over the desire for food and sex (v. 428). For the concep-
tualization of éyxpatela as a means of pious purification, cf. Clement,
Strom. 2.18.80.5 (“If we exercise self-control we continue on our journey
in purity toward piety”) and Porphyry, Marc. 28: “Even the gods have
prescribed remaining pure by abstinence from food and sex. This leads
those who are pursuing piety towards nature’s intent, which the gods
themselves have constituted” A positive relationship between the two
virtues is established also in 2 Pet 1:5-6: “Make every effort to support
your faith with goodness, and goodness with knowledge, and knowledge
with self-control, and self-control with endurance, and endurance with
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piety;” and so forth (cf. 1 Clem. 1.2). For the form of v. 86a, see v. 371:
xpmis BeooePeiag drdavbpumia.

Sentence 86b

Sages were often referred to as friends of God (e.g., Wis 7:14, 27; Philo,
Her. 21; Prob. 44; Epictetus, Diatr. 3.22.95; 3.24.60; Ps.-Apollonius, Ep. 52;
Diogenes Laertius, Vit. phil. 6.72), though the appellation could also be
applied to persons renowned for their piety (e.g., Diodorus Siculus, Bibl.
hist. 5.7.7; ct. Jas 2:23). The particular formulation here resonates especially
with Pythagorean views on the subject, as we learn, for example, from Iam-
blichus, Vit. Pythag. 33.229 (cf. 16.69): friendship between human beings
and the gods occurs “by means of piety and scientific worship” (cf. Clem-
ent, Strom. 2.19.102.1, citing a statement of Hippodamus the Pythagorean).
Tamblichus goes on to explain that “all of the Pythagoreans’ zeal for friend-
ship, both in words and deeds, aimed at some kind of mingling and union
with God” (Vit. Pythag. 33.240). It was generally agreed that friendship is
predicated on opotétyg, “likeness” (Plutarch, Amic. mult. 96d). Aristotle,
however, held that the similarities between human beings and the gods
were insufficient for them to be united by such a bond (Eth. nic. 8.7.4-
5; cf. 8.1.6). For Sextus, however, the whole point of the sage’s existence
is to become like God (vv. 18, 44-45, 147-148, 381), and “like is friend
(didov) to like” (v. 443). Another principle of friendship was conveyed by
the precept xowa ta didwy, a principle that was sometimes attributed to
Pythagoras (e.g., lamblichus, Vit. Pythag. 6.32; Diogenes Laertius, Vit. phil.
8.10). The Sextine sage fulfills this qualification for divine friendship as
well. Indeed, whatever belongs to God belongs also to the sage (v. 310),
who shares the same kingdom with God (v. 311) and the same desires as
God (vv. 134-135). Yet another friendship topos is summarized in the idea
that friends share “one soul” (e.g., Aristotle, Eth. nic. 9.8.2; Plutarch, Amic.
mult. 96f). Insofar as the soul of the sage is always with God and united to
God (vv. 55, 416, 418), his relationship with God approximates friendship
according to this criterion as well. Cf. Maximus of Tyre, Or. 14.6: “The
pious man is a friend to the gods, the superstitious man a flatterer”

Sentence 87

Lev 19:18 (ayamnoeig Tov mAnaiov cov wg ceauTov) is cited as expressing
a fundamental moral obligation in a variety of early Christian contexts,
including Matt 19:19; 22:39; Mark 12:31, 33; Luke 10:37; Rom 13:9; Gal
5:14; Jas 2:8; Did. 1.2; Justin Martyr, Dial. 93.2; Didasc. apost. 9. Clement
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cites the verse frequently, for example, Strom. 2.15.71.1. Sextus’s variation
of the precept uses “pious person” in lieu of “neighbor” as the object of the
reader’s action (for the treatment of neighbors, see on v. 89), and “treat” in
lieu of “love” as the verb (cf. vv. 101, 106a-b, 158, 419, 442-444), for which
cf. v. 226: “The one who does not love (w1 $tAé@v) a sage does not love him-
self” To the extent that the pious are like their friend God (see above), they
are also like one another. It follows that each should treat the other “like”
himself, especially since they have a common friend in God. As compari-
son with v. 106a suggests, the sage may treat all people fairly, but he only
“loves” that which is akin to himself, that is, God and other sages.

Sentence 88

This line is based on Clitarchus, Sent. 14: elyou got yevéahar un & Polviet
G’ & O€i. Sextus appends xal cuudépet, for which see on v. 165g. As he
indicates elsewhere, what one should ask for in prayer are the sorts of “good
things” worthy of those who have a share in divine reason (v. 277), that is,
whatever is worthy of God (v. 122), including whatever is necessary for the
salvation of oneself (v. 374, cf. v. 80) and of all humanity (v. 372). It would
be improper to pray for what one wishes, since this may be at variance with
what God deems necessary. Compare Evagrius Ponticus, Orat. 31: “Do not
pray that your will be done—for it is not always in accord with God’s desire.
Instead, pray as you have been taught, saying, “Your will be done’ in me (cf.
Matt 6:10). And ask him thus in every situation so that his will be done—for
he wills what is good and advantageous (cuudépov) for your soul, whereas
that is not always what you seek”” In some cases, what is advantageous may
in fact appear to be undesirable: “We pray for advantageous things, feeling
that it is unfitting for us to ask of thee the highest rewards. Even though
they may seem to be evil, we will receive as advantageous all the trials that
meet us, whatever they may be, which thy ordering employs for our train-
ing in steadfastness” (Clement, Strom. 7.12.72.6, cf. 7.12.73.2). For similar
instructions on prayer, see Act. Thom. 30; Origen, Orat. 6.4.

SENTENCES 89-92

TeExXT

89  wg Béhes yproaadal got Tobg mEAag, xal aU xp& adTols.
90 & Péyeg, 2unot molel®.
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9la undeis oe melbétw motel? TL mapa O PérTIoN.
91b  2& dédotal go1?, v adéantal ool Tib, wn dyavéxtel.
92 & didwaoty 6 Bedg, oOels ddatpeital.

TRANSLATION

89  Asyou want your neighbors to treat you, so you treat them.

90  Things that you censure, do not do.

9la Let no one persuade you to do something other than what is
best.

91b  Even if someone takes from you things that have been given to
you, do not be indignant.

92  Things that God gives, no one takes away.

Textual Notes
902-2 omit Y (which combines vv. 90 + 91a into a single saying)  91a?
omit Y « 91ab BéATioTov: IT « 91b*2 & didwav 6 Hebs: IT « 91bdP omit IT

COMMENTARY

Lines 89-92 present two loosely connected clusters of sayings. The first,
vv. 89-91a, is on what the reader should do (note motéw in vv. 90, 91).
The second, vv. 91b-92, is on what has been given to the reader: note the
anaphoric & 0¢dotat (v. 91b) and & 0idwow (v. 92). The former is loosely
connected to the unit that precedes (vv. 82e-88) by the theme of treating
others (vv. 87, 89) and to the unit that follows (vv. 93-97) by the theme of
doing, or acting (note especially motéw in v. 93).

Sentence 89

Shortly after offering a version of Lev 19:18 that omits its reference to
the neighbor (v. 87), our author offers here a version of Matt 7:12/Luke
6:31 that inserts such a reference (note xpaopat in both lines), which has
the effect of bringing the two biblical precepts into alignment. The actual
wording of v. 89 bears little resemblance to its source, though Sextus’s wg
Béleig may be compared with Luke’s xafig Oéhete. In ancient literature,
negative forms of the golden rule predominate (see on v. 179), though the
positive form can be found in Let. Aris. 207; Dio Cassius, Bibl. hist. 52.34.1;
Diogenes Laertius, Vit. phil. 5.21; Seneca, Ep. 94.43; Ben. 2.1.1. Generally
speaking, the latter both places a greater burden on the moral agent to
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initiate action and governs a greater range of actions; see further on vv.
105 and 213. For the reference to neighbor, compare Sir 31:15 (“Judge
your neighbor’s feelings by your own, and in every matter be thoughttul”)
and Publilius Syrus, Sent. 2 (“As you treat a neighbor, expect another to
treat you”). Jesus’ proclamation of the rule had a profound impact on the
development of Christian ethics, early allusions to Matt 7:12/Luke 6:31
including Did. 1.2; Act. Thom. 83; Ep. Apost. 18; Theophilus, Autol. 2.34;
Irenaeus, Haer. 4.13.3; Clement, Paed. 3.12.88.1; Ps.-Clement, Hom. 11.4;
12.32; Rec. 5.23; 8.56.

The saying in Sext. 89 is repeated in v. 210b, where it is preceded by
a plea to become a benefactor of all humanity (v. 210a) and followed by a
negative form of the golden rule (v. 211).

Sentence 90

To the extent that actions they do not want others perpetrating
against them are among the sorts of things people criticize, this verse
can be interpreted as a negative form of the golden rule. The element of
reciprocity, however, is not made explicit, as it is in vv. 179 and 211 (cf.
vv. 327, 386). Attention is drawn instead to the problem of hypocrisy, of
doing oneself what one condemns in others. Addressing such a problem
is relevant to the instruction of the Sentences insofar as it is assumed that
the sage will be involved in both offering and receiving correction (vv.
103, 245, 298, 331, cf. vv. 194, 299). Judging others, however, carries with
it a certain amount of risk, since it is an act that invites divine scrutiny (vv.
183-184). Integrity of word and deed for the sage is therefore essential (v.
177). The theme raised in v. 90 is a favorite among gnomic authors, for
example, Gnom. Democr. 60; Ps.-Cato, Dist. 1.30 (“What you are wont
to blame do not do yourself”); 3.7; Epictetus, Ench. 5 (“It is the part of
an uneducated person to blame others in matters where he himself acts
wrongly”); Epictetus, Gnom. 52; Menander, Mon. 7: “Let us not imitate
those things that we censure (Y€yoypev).” Similarly, to the question, “How
shall we lead the best and most righteous life?” Thales is reported to have
replied, “By refraining from doing what we blame in others” (Diogenes
Laertius, Vit. phil. 1.36). Aristotle reverses the logic of the equation in
Rhet. 2.6.19: “A person is supposed not to reproach others with what he
does himself, so it is clear that what he reproaches them with is what he
does not do himself” As he remarks a bit later on, “generally it is ridicu-
lous for a man to reproach others for what he does or would do himself”
(Rhet. 2.23.7).
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Sentence 91a

Comparison with vv. 25-26 of the Carmen aureum suggests a Pythag-
orean pedigree for this saying: “Let no one persuade (mapeiny) you either
by word or even by deed to do or say whatever is not best (w) éitepov) for
you.” Both teaching and correction are often matters of persuasion, that is,
of developing appropriate arguments of one’s own, as well as of responding
to the arguments of others. As v. 331 indicates, believers have an obligation
to “persuade” one another not to act out of ignorance (cf. vv. 25, 358). But,
as sayings like vv. 353, 356, and 408-410 indicate, believers also have an
obligation to accept as instructors only those who both know and follow
God’s word. Discrimination therefore must be observed both in terms of
who teaches and (as we learn here) what is taught. As Abba Agathon said,
“If someone were very specially dear to me, but I realized that he was lead-
ing me to do something less good, I should put him from me” (Apophth.
patr. [al.] 116.22-24).

Sentences 91b-92

Chadwick (1959, 155) believes v. 91b preserves the more original ver-
sion of the appeal made in v. 15 (6m60at Tol xdapou Exels, xav apéAnTal gol
Tig, Wy ayavaxtet). There the point was to encourage the reader’s indiffer-
ence to and disassociation from the things of “the world” (cf. vv. 16, 20).
Here the point is to draw a contrast between what can and cannot be taken
away from the reader, the same sort of contrast that is drawn using a nearly
identical version of v. 92 in vv. 404-405: “Whatever God gives, no one
takes away. What the world provides, it does not keep secure” The similar
openings for v. 91b (& dédotar) and v. 92 (& didwotv) not only indicate that
the two lines should be read in conjunction with one another (note also
how they both use ddaipéw); they also draw attention to the fact that the
things in question are not inherently one’s own (cf. v. 227) but originate
from elsewhere. Things of divine origin, the “things of the soul,” are secure
and therefore worth acquiring (vv. 77, 118, 128, cf. v. 21). The loss of physi-
cal things, including even one’s body (v. 321) should not be a source of
consternation, since they are of no true or abiding value to the self (v. 130).
Cf. Sent. Pythag. 120 (“You will not need anything which sovereign chance
gives then takes away”); Clitarchus, Sent. 122 (“Whatever fortune gives,
these things circumstances take away”); Porphyry, Marc. 12 (“You will not
need anything which fortune often gives and then takes away again”).

The source for v. 92 is Clitarchus, Sent. 15: & didwot madela, Talta
o00elg oe adaipnoetal (note that the source for v. 93 is Clitarchus, Sent.
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16). Sextus drops talta and ce, alters the tense of the second verb, and,
most important, replaces matdeia with 6 Bedg, perhaps under the influence
of Sent. Pythag. 3° (0&pov yap eol mév dvadaipetov), which, together with
the other two elements of Sent. Pythag. 3 (for v. 3%, see on Sext. 128), is also
cited in Porphyry, Marc. 12 and, as a saying of Pythagoras, in Stobaeus
(see Wachsmuth and Hense 1884-1912, 5.viii; cf. Chadwick 1959, 149,
156-57). For a similar editorial move, see on v. 285.

SENTENCES 93-97
TEXT

93 oxémtou Tpd To¥ MPATTEW & TMPATTEL, (ot W) Oig Totfig & ) Oel.
94 8 mpdTTww? olx Ay BENoic® eldévar Tdv Bedv, ToliTo wn mpdéng.
95a  mpd MavTodS 00 TPATTELS VOEL TOV Bedv.

95b  déic® gou TéY mpdLewy Tponyeiohw.

96  ueyiom) aoéfeia eig OBedv avbpwmov? xaxwats.

97 Yy dwriletar éwoia Beol.

TRANSLATION

93  Deliberate before taking the actions that you take, so that you
do not repeat doing things you should not.

94  Whatever action you do not want God to know, this do not do.

95a Before every action you take, think about God.

95b  Let your light guide your actions.

96  The greatest impiety against God is the mistreatment of a human
being.

97  Asoul is enlightened by a thought about God.

Textual Notes
942 omit lat, sy? « 94 &xotg: Y o 95b? 8meng YVids avBpiimwy xdxwaty i
Y « 96% avBpwmev: IT

COMMENTARY

In this unit Sextus draws attention to the reader’s actions. Note mpattw in
vv. 93,94, and 95a, and Wp&glg in v. 95b. The opening for the section (v. 93)
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expresses a moral commonplace: think before you act, lest you regret the
outcome. This “text” (borrowed from Clitarchus, Sent. 16) is then elabo-
rated by a chain of admonitions (vv. 94-95b) and a pair of concluding
maxims (vv. 96-97) that specify the nature of both the thinking and acting
involved. To think before one acts means to think about God (v. 95a), who
is the “light” that should illuminate all of one’s thoughts and deeds (note
déic in v. 95b and dwti{w in v. 97). Regrettable actions, meanwhile, are
defined as anything that the reader would not want coming to God’s atten-
tion (v. 94), including especially the mistreatment of another person (v.
96). The composition, then, exhibits an interlocking structure, the maxim
in v. 96 supporting the admonition in v. 94, and the maxim in v. 97 sup-
porting the admonitions in vv. 95a + 95b (note also véet in v. 95a and éwvola
in v. 97). See further Kirk 1998, 122-24.

Sentence 93

The maxim in v. 93 as printed by Elter (1892, 10) and Chadwick (1959,
22) replicates Clitarchus, Sent. 16 (oxémTov mpo Tol TPATTEW xal & TPATTELS
g&etale, va undtv mofic 8 wy Oel), though the (somewhat shorter) line pre-
served in both Greek manuscripts (see above) makes sense as it is. The
Latin version, meanwhile, appears to ignore the second, negative part of
the saying: “Deliberate before you act, and before you act bear in mind
what kind of act it will be” For & un 0¢f, cf. vv. 141 and 153.

As Marcus Aurelius explains, before commencing any action, the
wise are careful to deliberate about what should be done (oxomelv Tl Jei
mpayBijvar), taking into account whether the action “is just or unjust, the
work of a good person or a bad one” (Med. 7.44.1; 10.12.1; cf. Plato, Apol.
28b; Dio Chrysostom, Or. 31.32). Among gnomic authors, Publilius Syrus
perhaps addresses the danger of acting before thinking most frequently—
for example, in Sent. 32 (“Hasty judgment means speedy repentance”), 125,
151, 518, 734. Other contributions to the theme of predeliberation include
Sir 32:19; 37:16 (“Let reason go before every deed, and counsel before every
action”); Instr. Ankh. 8.4 (“Do not do a thing that you have not first exam-
ined”); Gnom. Democr. 66 (“It is better to plan before one’s actions than to
repent later”); Diogenes Laertius, Vit. phil. 1.92 (“When anyone leaves the
house, let him first inquire what he means to do”); Menander, Mon. 111;
and, from a Pythagorean context, Carm. aur. 27: “Reflect before the deed,
lest foolish things result from it” That the readers should think before they
speak is a recommendation of v. 153, which exhibits a similar structure:
“Deliberate before speaking, so that you do not say things you should not”
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Sentences 94-95a

Human beings cannot hide their actions from God any more than
they can hide their thoughts from God (v. 66, cf. v. 57a). All of one’s actions
in life will be counted as evidence when the time comes to stand before
God in judgment (v. 347, cf. v. 39), and nothing one can assert about those
actions will deceive God regarding their true nature (v. 186, cf. v. 569).
Knowing this, the sage always imagines himself standing in God’s pres-
ence (vv. 82a, 224), calling upon God to witness and confirm his good
deeds (vv. 303-304). Against this background, v. 94 offers prudential
counsel: the only way to keep God from having knowledge of a misdeed is
not to commit such an act in the first place.

The advice of v. 95a supports that of v. 94: if the reader thinks about
God before doing anything, he will not do anything he does not want
coming to God’s attention. Verse 95a also serves to clarify the content of
v. 93: the sort of prior deliberation that prevents people from doing what
they should not entails thinking about God. For Sextus an essential con-
nection exists between thinking and acting. If one wishes to accomplish
noble things, it is necessary to think noble things (v. 56). Toward this end,
the sage strives to think constantly about God (vv. 54, 289, cf. vv. 143—
144), which means never thinking about what should not be done (vv. 178,
233, cf. vv. 57b, 181).

Sentence 95b

The parallelism that this line exhibits with vv. 95a, 97, and 104 (“God
is the guide of humanity’s noble actions”) indicates that the light in ques-
tion here is God, which would accord with the identification of God as
the “wise light” in v. 30 (for more on the background of Sextus’s light
imagery, see the commentary on that verse). The imagery employed here
is reminiscent especially of early Christian texts that speak of the faithful
as “walking” in the light (e.g., John 8:12; 11:9; 12:35; Eph 5:8; 1 John 1:7;
Rev 21:24; Clement, Strom. 3.4.32.2) or walking in the “way” of light (e.g.,
Ep. Barn. 19.1; Clement, Strom. 1.29.181.3; Ps.-Clement, Ep. virg. 1.2.4),
or being summoned to perform good works “in the light” (e.g., Matt 5:16;
John 3:21; Act. Thom. 34; Gregory of Nyssa, Diem lum. 9.238; Evagrius
Ponticus, Serm. virt. vit. 23). To allow one’s actions to be guided by God
(cf. v. 582) means to allow one’s actions to be guided by reason (vv. 74,
123), that is, by the something godlike within (vv. 35, 46a, 61, 144, 394).
The actions of those who fail in this regard are guided instead by an evil
demon (v. 305).
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Sentence 96

This line clarifies the nature of the actions proscribed by v. 94: while
the greatest impiety one can commit against God with words is blasphemy
(v. 85), the greatest impiety one can commit against God with actions is
to mistreat another human being. To paraphrase Philo, those who sow
injustice reap impiety (Conf. 152; cf. Spec. 1.215; Virt. 94; Praem. 105).
Impiety and injustice are frequently found paired together (e.g., Plato,
Protag. 324a; Rom 1:18; Josephus, Bell. 7.260; Justin Martyr, 1 Apol. 4.7;
Dial. 46.5; Ps.-Apollonius, Ep. 58.6; Diogenes Laertius, Vit. phil. 6.17),
the implication being that those guilty of the former are also guilty of the
latter. Cf. Prov 12:21 (ol 0¢ doePeis mAnobnoovrar xaxdv); Ps.-Justin Martyr,
Quaest. Christ. gent. 161b (€£ avéywns méioav xaxiag OmepPodny 9 doéfeia
gxovaa); Marcus Aurelius, Med. 9.1.1: “Injustice is impiety. For in that the
nature of the universe has fashioned rational creatures for the sake of one
another ... the transgressor of her will acts with obvious impiety against
the most venerable of deities” Porphyry also issues several statements on
the topic, for example, Marc. 35 (“For there is certainly no way that an
unjust person can be pious towards god”) and Abst. 3.26.1: “Someone who
did not refrain from injustice towards relatives would rightly be judged
impious.” Of the ideal king, Dio Chrysostom writes, “virtue he regards as
holiness and vice as utter impiety, being firmly persuaded that not only
those who rob temples or blaspheme the gods are sinners and accursed
but, much more so, the cowardly, the unjust, the licentious, the fools, and,
in general, those who act contrary to the power and will of the gods” (Or.
3.53). In Ps.-Clement, Rec. 5.23, the principle informing v. 96 is expressed
with reference to Gen 1:26-27: “Be assured that whoever commits murder
or adultery, or anything that causes suffering or injury to others, in all
these the image of God is violated. For to injure others is a great impiety
toward God. Whenever, therefore, you do to another what you would not
have another do to you, you defile the image of God.” Similarly, for Sextus
every sin is an act of impiety (v. 11) that renders the perpetrator impure (v.
102) and unfit to worship God (v. 370). Conversely, the best purification
that people can perform for themselves is to refrain from harming others
(v. 23), and the best offering one can render to God is to do good for others
(v. 47).

Sentence 97
This line is based on Clitarchus, Sent. 17: Yuyy) xabaipetal éwoia Oeod.
Cf. Porphyry, Marc. 11: xabaipetar pév @vlpwmog éwvoie Beol. The former
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appears to have influenced the composition of Sext. 24 as well: Yuxy
xafaipetal Adyw feoll OO godol. Presumably Sextus changes the verb here
to dwtiletat in order to create a connection with ¢é&g in v. 95b: the “light”
that should guide one’s actions is generated by reflection upon God. In
addition, the phrase éwvola beoli in v. 97 matches up with véet Tov Bedv in
v. 95a: the illumination of the soul is not an end in itself but ought to
precede and inform all of one’s actions. Similar is Marc. 20, though there
Porphyry applies the principle not to the reader’s actions but to her words:
“Therefore, even if your lips utter some statement about another topic,
let your intellect and heart be turned toward God. For in this way even
your speech will be god-filled, illumined by the light of God’s truth” Early
Christians often described themselves as those who had been enlightened
(e.g., John 1:9; 2 Cor 4:6; Eph 1:18; Heb 6:4; Rev 22:5; Ign. Rom. prol. 1;
Origen, Cels. 6.5; 7.21; Princ. 4.2.8; Comm. Joan. 13.23.132-137), though
the illumination of the soul is an aspiration of Neoplatonic philosophy as
well, as in Plotinus, Enn. 3.9.3; 5.1.2; 5.3.8; 5.3.17. Cf. Ps.-Clement, Hom.
11.29: “When the mind is enlightened by knowledge, the disciple is able to
be good, and thereupon purity follows; for from the understanding within
a good care of the body without is produced”

SENTENCES 98-103
TEXT

98  altapxelay Aoxel.

99 TGV ATOTWYA wy) Gpéyou.

100 TGV xaAdv éxmével Ta alTiat.

101 Ta Tol cwuatog wy dyama.

102 éxdBaptov dvbpwmov moiel mpdkis aloypd?.
103 *xabBaipel Yuyi? dvoritou 06Eng EXeyyos.

TRANSLATION

98  Practice self-sufficiency.

99 Do not long for inappropriate things.

100 Search out the causes of noble things.

101 Do not love the things of the body.

102 A shameful action makes a person impure.
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103 Refutation of a senseless opinion purifies a soul.

Textual Notes
98 omit IT « 992 amavtwy: Y, lat « 1022 dypela: sy? o 10332 xafaipel
Yuydic: T1

COMMENTARY

Verse 98 announces the topic of this section, adtdpxeia, with vv. 99-103
providing some specifics on how the virtue ought to be practiced. The
preferred comportment is expounded largely in negative terms: those
who aspire to self-sufficiency should refrain from wanting things that are
unnatural (v. 99), that belong to the body (v. 101), that are shameful (v.
102) and foolish (v. 103). Countering this for Sextus is v. 100, which raises
the possibility that the virtue has a positive dimension as well. In this case,
self-sufficiency is a matter not simply of contracting one’s needs for mate-
rial things but also of discovering the nature of “good things,” things upon
which it is presumably suitable for the sage to rely.

Sentence 98

This verse is repeated as v. 334 (note that IT omits the line here), where
it is attached to a saying about the burdensome nature of the body and its
members (v. 335, cf. on v. 101 below). As they become more self-sufficient,
people become more like God, who is entirely self-sufficient (vv. 49-50),
and becoming like God is “sufficient” for their well-being (v. 148); see also
on v. 263. For the form of the saying, cf. vv. 69 and 120.

Famous for their contentment, frugality, and detachment from soci-
ety, the Cynics were among those who took the need “to strive for self-
sufficiency” (Socrat. ep. 8.1) most seriously (cf. Teles, frag. 2). Of more
immediate relevance for the interpretation of our text is Sent. Pythag.
302b: “The one who truly lives like God is the one who is self-sufficient
and without property and a philosopher and regards not to have need of
anything, even necessities, as the greatest wealth.” Cf. Porphyry, Marc. 28:
“The philosophers say that nothing is as necessary as perceiving clearly
what is not necessary, and that the greatest wealth of all is self-sufficiency”
Such “wealth” is not simply to be had, however, but must be cultivated
over time and with much effort. As Paul explains in Phil 4:11, being self-
sufficient is something that he has “learned” to do. For Clement, training
in self-sufficiency is compulsory for those who wish to complete life’s jour-
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ney successfully: “God seeks to train us to the condition of a wayfarer, that
is, to make us well-girded and unimpeded by provisions, that we might
be self-sufficient of life and practice a moderate frugality in our journey
toward the good life of eternity” (Paed. 1.12.98.4). He goes so far as to
claim as a “first principle” that “the universe is made for the sake of self-
sufficiency” (Paed. 2.3.39.1). For other discussions of adtapxeia in early
Christian discourse, see 2 Cor 9:8; 1 Tim 6:6; Herm. Sim. 1.6; Tatian, Orat.
2.1; 19.1; Clement, Paed. 2.1.7.3; Strom. 2.22.133.7; 3.12.89.1.

Sentence 99

Developing self-sufficiency requires exercising control over one’s long-
ings, since, as Clement explains, “natural longings have a limit set to them
by self-sufficiency” (Paed. 2.1.16.4). Compare also Porphyry, Marc. 27:
“The person who follows nature and not empty false opinions is self-suffi-
cient in everything. For satisfying nature any possession is wealth, but for
satisfying unlimited longings even the greatest wealth is nothing.” As these
examples illustrate, assertions regarding adtapxela often rested on certain
assumptions regarding the natural limits of human 8pe£is (cf. Epicurus, Ep.
Men. 130; Plutarch, Comp. Arist. Cat. 4.3; Alexander of Aphrodisias, Anim.
mant. 163). To long for things that are “strange” or inappropriate (&tomot)
would be taken as a sign of illness, desperation, or irrationality (e.g., Plu-
tarch, Frat. amor. 479b; Them. 23.2; for the Stoic definition of émbupia as
an irrational longing, see SVF 3:391, 394, 396, 438, 463, 464, etc.). In a Sex-
tine context, the inappropriate objects of human longing include in the first
place worldly possessions (vv. 128, 130, 137, 274b). Such things ought to be
scorned, not desired (vv. 82b, 121a, 127). Of material aids the sage acquires
nothing that exceeds his actual physical requirements (vv. 19, 115), endeav-
oring instead to bring his desires into alignment with God’s (vv. 134-135).
Sentence 99 can also be read in concert with warnings elsewhere in the text
regarding émfupia (vv. 146, 274b), ndovy (vv. 70, 111, 232, 272, 276, 342,
411, cf. vv. 71b-72, 139b, 172), and wdBog (vv. 75a-b, 204-207, 209).

Sentence 100

Cf. Porphyry, Marc. 29: “Let us neither censure the flesh as cause
(aitiav) of great evils nor attribute our distress to external circumstances.
Rather let us seek their causes in the soul, and, by breaking away from
every vain longing (8pe£wv) and hope for fleeting fancies, let us become
totally in control of ourselves” In contrast to the Neoplatonic philoso-
pher, who encourages his reader to search for the causes of evil things
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by looking within (cf. Epictetus, Diatr. 2.5.5; 3.22.44), Sextus encourages
his reader to search out the causes of noble things, which, in his view, are
to be found with God alone (vv. 104, 113, 197, 390), since by definition
only that which befits God is noble (v. 197, cf. v. 104). Investigating such
noble things is not an end in itself but entails thinking about them with the
intent of doing them (v. 56). In its current context, the reference to Ta xaAa
serves as a counterpoint to the inappropriate, bodily, shameful, and foolish
things denigrated by the surrounding gnomes (vv. 99, 101-103). As v. 142
explains, those who strive for such base things are wont to overlook that
which is noble.

Moral philosophy could be defined as “searching for the good,” trying
“to find out what exactly it can be” (Aristotle, Eth. nic. 1.7.1; cf. 1.2.3; 1.5.4).
Specifically, the moral philosopher “seeks to know the things that are good
for human beings” (Eth. nic. 6.7.5). Clement, citing a modified version of
Wis 6:13, expresses confidence regarding the successful outcome of such
a quest: “Goodness is found by him who seeks it, and is easily seen by him
that has found her” (Paed. 1.10.91.3; cf. Origen, Cels. 4.44). The verb Sextus
employs here, éxmovéw, often means to “work at” or “work through” some-
thing, and so draws attention to the element of toil and striving involved.
Wanting to be noble is not enough, as Epictetus explains; rather, one must
“work at” being noble, that is, work at acquiring the virtue appropriate
to a human being (Diatr. 3.1.7; cf. Xenophon, Cyr. 2.3.4; Clement, Protr.
10.95.3). Cf. Amos 5:14: éx{ymjoate T xaldv.

Sentence 101

The relation of this verse to the one that precedes it is suggested by v.
317: “Do not seek goodness in the flesh” In the search for what is good
and noble, the things of the body have no part, since nothing good can
derive from the flesh (v. 271). The sage understands that if he loves what
he should not, he will be unable to love what he should (v. 141, cf. v. 136).
Therefore he loves not the flesh (v. 291) but that which is akin to his true
self (v. 106a, cf. vv. 442, 448), that is, God, whom he loves more than his
own soul (vv. 106b, 292, cf. v. 444). The body and its pleasures, on the other
hand, are not things to be loved (cf. vv. 71b, 101, 139b) but things to be
renounced (v. 78), conquered (v. 71a), and controlled (v. 274a) since they
are burdensome to the soul (vv. 322, 335, 411) and can lead to spiritual
ruin (v. 13).

Ancient moralists agreed that training in self-sufficiency makes
demands on the whole person: “The soul that does not take account of the
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self-sufficiency of the body cannot make itself self-sufficient” (Ps.-Apol-
lonius, Ep. 82; cf. Plutarch, Cohib. ira 461c; Aspasius, Eth. nic. comm. 16;
Basil of Caesarea, Ascet. magn. 31.973). Just as those who long for inap-
propriate things can be described as irrational (see on v. 99), the same can
be said of those who long for things of the body: “So a human being is set
on the boundaries between rational and irrational nature, and if he sinks
toward the body and loves the things of the body very much, he clings to
the life of the irrational things and is reckoned among them” (Posidonius,
frag. 309a).

Sentence 102

In searching out the causes of noble things (v. 100), one would eschew
not only anything that is corporal (v. 101) but also anything that is shame-
ful. This is because, as Porphyry, Marc. 9 explains, “the shameful is the
opposite of the noble. Since the divine is noble, it is impossible for it to
come into contact with evil; for Plato says that ‘It is not at all lawful for the
impure to partake of the pure’ (cf. Phaed. 67a-b).” As this quotation also
indicates, participation in what is shameful leaves one “impure” and there-
fore unfit for communion with the divine. Ancient Christians would have
agreed that shameful acts render their perpetrators impure (e.g., Origen,
Frag. Eph. 24), or, as Clement puts it, “Purity is a quality that keeps a per-
son’s life innocent and free of shameful deeds” (Paed. 3.11.55.2). Because
it involves the purging of excessive desires, self-sufficiency (see on v. 98)
represents one of the means by which the soul can be purified of evils (Ps.-
Diogenes, Ep. 46; for the association of self-sufficiency with purity, see also
Herm. Mand. 6.2.3; Plutarch, Sept. sap. conv. 159¢; Porphyry, Abst. 1.57.3).
It is not surprising that those who indulge in shameful deeds eschew and
even disparage the need for self-sufficiency (Plutarch, Adul. am. 57c-d).
In the Sentences, it is acts resulting from an evil character, for example,
overindulgence in food (v. 108b), that are thought to be defiling (v. 110, cf.
v. 469). Those whose souls have not been cleansed of such “unholy deeds”
are unfit to utter or even hear a word about God (vv. 356, 407). Indeed, the
person who lacks self-control (in many respects the opposite of the person
who practices self-sufficiency) defiles not only himself but also God (v.
429), his unclean soul serving as a conduit for unclean demons (v. 348).

Sentence 103
This verse balances the one that precedes it: note the juxtaposition of
anaphoric dxdfaptov and xafaipel. Sextus not only identifies what makes
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a person impure; he also stipulates how such impurity can be removed.
The “best” purification may be to refrain from harming others (v. 23, cf.
v. 81), but, as Sent. Pythag. 55 and Porphyry, Marc. 15 attest, a person can
be defiled by opinions as well as by actions. The procedure advocated
here is derived from Soph. 230d, where Plato describes &\eyxos as “the
principal and most important kind of purification” This is because a soul
will gain no benefit from instruction until someone “removes the opin-
ions that interfere with learning and exhibits it cleansed, believing that
it knows only those things that it does not know, and nothing more.” In
Paed. 1.9.82.3, Clement declares that Plato’s statement “echoes the Word
when he claims that one who is notably lacking in purification becomes
undisciplined and shameful (cf. v. 102) when he is left uncorrected.” Such
refutation ought to have the effect of “leading those enslaved by intemper-
ance back to moderation” (Paed. 1.9.82.2). Taken in isolation, the “sense-
less” opinions of v. 103 (cf. Clitarchus, Sent. 118) could refer to incorrect
theological conceptions generally (cf. vv. 28, 410), though read together
with vv. 98-102 (see above), it is possible that a more specific reference is
being made, namely, to opinions that might inhibit one from practicing
self-sufficiency. Presumably the refutation under discussion is issued by
the sage, whose discourse about God has the power to purify the soul (v.
24), though this power must be used with discretion (v. 407). While such
words are an expected, even welcomed, component of moral education
(vv. 245, 298, cf. v. 543), they must only be uttered by those who have been
properly prepared—that is, properly cleansed (v. 356)—to do so.

SENTENCES 104-107
TEXT
104 6 Beds avbpaimuwv® xad&v mpdewy Nyepuwy oTiv.
105  unodéva gxfpdv #yol.
106a ayama To opbdulov.
106b d&ydma Tov fedv xal mpd THg YuxTic covd.
107 o0? yaAemdy quapTwAovs éml T avTd yevéolar un® auaptavovtas.

TRANSLATION

104 God is the guide of humanity’s noble actions.
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105 Deem no one an enemy.

106a Love what is akin to you.

106b Love God even more than your soul.

107 It is not difficult for sinners to be together if they do not sin.

Textual Notes
104 omit Y « 104? @vOpwmotg: lat, sy! « 106b? omit IT e 107 omit ITe 1072
omit lat « 107" omit lat

COMMENTARY

At the center of this loose assortment of sayings is a pair of precepts based
on the great commandment (vv. 106a-b). Flanking these are precepts that
incorporate some rather sanguine references to typical moral “outsiders”
(enemies in v. 105, sinners in v. 107), and a pronouncement familiar from
a previous saying in the collection (v. 104, cf. v. 95b).

Sentence 104

Those who aspire to noble deeds have God as their “guide and coun-
selor” (Josephus, C. Ap. 2.160), or, as Philo puts it: “Whenever a human
being acts rightly in decisions and actions that are beyond reproach, these
can be assigned to God’s account as universal guide” (Opif. 75). According
to Clement, individuals are said to have God as their “leader and guide”
when in their actions they follow the norms set down by the virtues of
moderation and justice (Strom. 4.20.127.2; cf. Sext. 399). The formulation
here essentially restates the jussive of v. 95b (“Let your light guide your
actions”) in the form of a precept. In order to live in accord with God one
must act nobly (v. 399), and only that which befits God is noble (v. 197).
Since it is impossible to live nobly without God (v. 215), whenever the sage
performs a noble deed he understands God to be its ultimate cause (vv.
113, 390, cf. v. 582). The person whose actions are guided by God, that is,
by the divine reason that dwells within (vv. 74, 123, 264a), can become a
guide to noble action for others (v. 166). Conversely, the guide of an evil
action is an evil demon (v. 305).

Sentence 105

Pythagoras bade his disciples to interact with other people in such a
way “as not to make friends into enemies but to turn enemies into friends”
(Diogenes Laertius, Vit. phil. 8.23); cf. lamblichus, Vit. Pythag. 8.40; Ps.-
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Zaleucus, frag. 226.18-21; 227.29-228.1; Sent. Pythag. 76 (“Whomever
you judge to be a friend you have kept from becoming an enemy”); Sir
6:1 (“Do not become an enemy instead of a friend, for a bad name inher-
its shame and reproach”); Ps.-Phoc. 142 (“It is better to make a gracious
friend instead of an enemy”); Chion. ep. 16.7 (“I have learned ... to avoid
acquiring enemies and, if I have an enemy, to make him my friend”); Philo,
Virt. 152; Diogenes Laertius, Vit. phil. 1.87, 91. While Sextus’s counsel here
is not inconsistent with such statements, it also differs from them in lack-
ing the explicit goal of turning enemies into friends. Cf. Dio Chrysostom,
Or. 1.35 (“Whose life is safer than his whom all alike protect, whose is
happier than his who deems no one his enemy, and whose is freer from
vexation than his who has no cause to blame himself?”) and Hierocles,
In aur. carm. 7.11 (o00eis éxBpds Té omoudaiw). While the sage will pray
that he may do good to his enemies (v. 213, cf. v. 372) and strives to ben-
efit as many people as possible (vv. 210a, 260, cf. v. 371), his friendships
are reserved for those who are “like” himself (v. 443, and see vv. 106a-b
below), that is, God (v. 86b) and other sages (v. 226).

Sentences 106a-b

This pair of sayings reformulates Jesus’ teaching on the great com-
mandment in Matt 22:37, 39; Mark 12:30-31; Luke 10:27 (cf. Lev 19:18;
Deut 6:5). The command to love God “with all your soul” is changed into
a command to love God “more than your own soul” (v. 106b), while the
command to love the neighbor as oneself is changed into a command to
love “what is akin to you” (v. 106a). As we have seen, in v. 87 Sextus simi-
larly converts the command on neighbor love into a command to “treat a
pious person as yourself” The sage may consider no one to be his enemy
(v. 105), but his love is directed solely toward that which is akin to his
truest and highest self, namely, God.

For an example of the like-loves-like theme from ancient wisdom lit-
erature, mention may be made of Sir 13:15-16: “Every creature loves its
like, and every person his neighbor. All living things associate with their
own kind, and a man sticks close to his like” While Ben Sira utilizes the
theme to support the argument that there is no common interest between
the rich and the poor (see 13:18-23), here the theme is used to encourage
reflection on what the reader is and ought to be “like” Compare Plato, Leg.
716¢: “What conduct, then, is dear to God and in his steps? One kind of
conduct, expressed in one ancient saying, ‘like is dear to like” (cf. Homer,
Od. 17.218). In a Sextine context, to “love” God means to commit oneself
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to becoming as much like God as possible through one’s conduct, a goal
the author urges his readers to take upon themselves at various points in
the text (vv. 44-45, 48, 148). Such conduct is often presented in relational
terms: it honors God (v. 44), pleases God (v. 45), and earns God’s favor (v.
48), having as its goal friendship with God (v. 86b). The more like God one
becomes through such conduct the more dear (birog) one becomes to God
(v. 443). This is predicated in part on the natural affinity that those who are
wise have with one another (v. 147). Presupposed throughout is the idea
that the part of a human being that should love what is akin to itself is the
“something godlike” within (v. 35, cf. vv. 394, 448), as opposed to the body
(v. 101) or the flesh (v. 291). Indeed, it is impossible to love God without
having something “of God within yourself” (v. 442). To the extent that this
divine element is “like” God, the sage can be described as the image of God
(v. 190) and as actually presenting God to humanity (vv. 7a, 307, 376a). In
support of this agenda, the language of love is appropriate insofar as the
sort of commitment expected allows of no compromises (v. 141). While he
loves his own soul (cf. v. 129) as well as the soul of another sage (vv. 226,
292), the sage loves God more, because God is the ultimate source and
destination of all souls (vv. 21, 40, 349) and the heart of one who loves God
is secure in God’s hands (v. 419; cf. Clement, Quis div. 28.1: “God therefore
you must love more than yourself”). On the other hand, those who fail to
love God can never be “with” God (v. 444).

Sentence 107

As a group, aphoristic authors take a dim view of sinners, statements
such as Sir 16:6 (“In an assembly of sinners a fire is kindled”) and Menander,
Mon. 383 (“Evil acquaintances make an evil man”) being representative (cf.
Sir 12:14; 19:22; 21:9; Menander, Mon. 722). In the same vein, Sextus else-
where describes the life of the faithless as a “disgrace” (v. 400). Against this
backdrop it is not difficult to understand why interpreters both ancient
and modern have struggled to understand the sentiment being expressed
in the current verse. In his translation, Rufinus dropped both o0 and u,
resulting in a rather banal assertion, while the copyist responsible for IT
dropped the line altogether. The Syriac, meanwhile, adds an explanatory
gloss: “It is not disgraceful for sinful people to be gathered as one when
they desire to repent and to cease from their sins” In his critical edition,
Elter (1892, 10) suggests dropping o0, though, as Chadwick (1959, 168)
points out, this simply creates a different set of problems. (His assertion
that no other gnome in the collection begins with yaAemév is incorrect; see
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v. 193, cf. Sent. Pythag. 114. For a gnome beginning with o0 yaAemov, see v.
187.) It is probably best, then, to eschew such emendations and interpret
the text as it stands. After all, Jesus had conceded that under certain cir-
cumstances even sinners can abide by an ethic of (exact) reciprocity (Luke
6:32-33; cf. Matt 5:46-47). See also Publilius Syrus, Sent. 175: “Even in
crime loyalty is rightly displayed.” In pointing out that not everything sin-
ners say and do among themselves is a sin, the author may be encouraging
for the sage a more merciful and godlike attitude in dealing with wrongdo-
ers (see on v. 63). This would apply perhaps most particularly to situations
where he carries out his responsibility to correct others (vv. 103, 183-184,
331). In this case, comparison can be made with a formally similar saying
attributed to Pythagoras in Stobaeus, Anth. 3.13.54: “It is not so difficult to
sin, as not to reprove one who sins” (oUy oUTw YQAETOV AUAPTAVEY (G TOV
Guaptévovta W) éedéyyewy).

SENTENCES 108A-111
TeExT

108a Tpodal moMal dyvelav? gumodilovav.

108b axpasia artiwy axabaptov motel.

109 éudbywy amdvtwy xpiiots wév? dotddopor®, oy 0& AoyikwTepovs.

110 ob Ta eiotbvta S Tol oTéuatos oitia kal moTa® wiaivel® ToV
&vbpwmov, aMa T 4o xaxod ffous Eidvra.

111 8 &v <ndovfj>? NTTwpevos aitiov mpoodépy waivel oe.

TRANSLATION

108a Too much food impedes holiness.

108b Overindulgence in food creates impurity.

109 The consumption of living things is morally indifferent, but
abstinence is more rational.

110 It is not food and drink going in through the mouth that defile
a person but things going forth from an evil character.

111  Whatever you consume while yielding to pleasure defiles you.

Textual Notes
108a? dyvotav: Y; ayviav: IT ¢ 1092 pévov: IT « 109 ddiddpopog: IT « 109¢



144 THE SENTENCES OF SEXTUS

xpnotpwtepov: Y, sy? o 11022 omit lat o 110° xowol: IT « 110° To0: Y o
1112 omit IL Y

COMMENTARY

This is the first of two sections in the Sentences dealing with food (cf. vv.
265-270), the repetition of aitiov in vv. 108b and 110-111 contributing
to the section’s verbal unity. Here Sextus addresses first the question of
the amount of food one consumes (vv. 108a-b), then the type of food one
consumes (v. 109), then the moral conditions under which food is con-
sumed (vv. 110-111). Self-restraint in eating, drinking, and banqueting
represents one of the stock themes of gnomic literature. See Prov 23:20-
21, 29-35; Sir 31:12-32:13; Syr. Men. 52-66; Ps.-Phoc. 68-69b; Theognis,
El. 467-510; Carm. aur. 32-34; Epictetus, Gnom. 17-26; PIns. 6.8-19. In
the Sentences, this theme is combined with the religious idea that certain
foods render one unclean (vv. 108a-b, 110-111).

Sentences 108a-b

For Ben Sira, overeating leads to sickness (Sir 37:29-31), while for
Clement it leads to “pain and lethargy and shallow-mindedness” (Paed.
2.1.17.3). For our author it leads to impurity, the claim in v. 108b serving as
a stronger counterpart to the one in v. 108a. In a biblical setting, food con-
taminates the person who consumes it if it comes from an unclean animal
(e.g., Acts 10:12-14), if it has come in contact with something unclean
(e.g., Lev 7:19), or if it is somehow associated with pagan idolatry (e.g.,
1 Cor 8:7). That defilement can be the result of overindulgence in eating is
a view endorsed also by Clement in Paed. 2.1.4.1-5, though there the pri-
mary concern is that such unseemly conduct desecrates the Agape feast,
while here the point appears to be that it desecrates the individual who
overeats. Comparison can also be made with Plutarch, frag. 200, which
laments lives made “sullied and impure by love of pleasure and gluttony”
(Bohepovs xal axabaptous Umd rAndoviag xai yaotpiuapyiag). Cf. Clement,
Paed. 3.7.37.3; Ephraem Syrus, Serm. al. comp. 397; Clitarchus, Sent. 113:
Yuyxny artiows wn émborod undé duétporfs...].

Those undertaking philosophical doxyots were often encouraged to
adapt themselves to various forms of alimentary discipline. In frag. 18a-b,
for example, Musonius Rufus condemns dxpacia mept Tpodnv as a form
of harmful excess that demonstrates an irrational and shameful lack of
self-control (frag. 18b.116.4-22). Conversely, self-restraint in eating and
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drinking is the foundation of cwdposivy. Refraining from sumptuous
fare benefits not only the body, he says, by making it more rigorous, but
also the soul, since the soul will be “the lightest and purest” if it is fed
by pure and “natural” foods, such as water, vegetables, and cheese (frag.
18a.112.8-29). Pythagoras had similarly suggested that the renunciation
of excessive eating contributes to “purity of soul” (Iamblichus, Vit. Pythag.
3.13). Referring to his teacher Attalus, Seneca writes: “Whenever he cas-
tigated our pleasure-seeking lives, and extolled personal purity, modera-
tion in diet, and a mind free from unnecessary, not to speak of unlaw-
ful, pleasures, the desire came upon me to limit my food and drink” (Ep.
108.14). For Sextus, moderation is the path to holiness (v. 67) and every
excess is to be shunned (v. 140), as one endeavors to conquer and control
the body in every way (vv. 71a, 274a) and as much as possible (v. 78).
This involves controlling the stomach (vv. 240, 428) and refraining from
overindulgence, since this can both pollute the body and impair the soul
(vv. 345-346). Instead, bodily hunger should be assuaged with modera-
tion, that is, with plain food (vv. 412-413). By limiting his bodily needs
to a bare minimum (v. 115), the sage emulates God, who needs nothing
(v. 50). Similar objectives inform Porphyry’s comments in Abst. 1.54.5-6:
“We must also make the body unaccustomed, as far as possible, to pleasure
from satiety (cf. Sext. 111), but accustomed to the repletion which comes
from satisfying hunger ... and take as our limit not the unlimited, but the
necessary. Thus it too, by self-sufficiency and assimilation to the divine,
can obtain the good that is possible for it” Compare also Porphyry, Abst.
2.45.4 (“Holiness, both internal and external, belongs to a godly man, who
strives to fast from the passions of the soul just as he fasts from those foods
which arouse passions, who feeds on wisdom about the gods and becomes
like them by right thinking about the divine”) and Marc. 28: “Even the
gods have prescribed remaining pure by abstinence from food and sex ...
as though any excess, by being contrary to nature’s intent, is defiled and
deadly”

Sentence 109

The Stoics included among moral indifferents (&dtddopa) matters relat-
ing to life, wealth, pleasure, beauty, strength, wealth, fame, and noble birth
(Diogenes Laertius, Vit. phil. 7.102; cf. SVF 3:118-123). Sextus sees the
eating of animal flesh as morally indifferent but quickly adds that it is more
in keeping with reason to abstain. Clement similarly connects the observa-
tion that eating meat is morally indifferent with a reference to Matt 15:11
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(see onv. 110) in Paed. 2.1.16.3: “The use (xp7jots) of these foods is a matter
of moral indifference (&diadopos) for us, too, for not that which goes into
the mouth defiles a person.” Cf. also Paed. 2.1.8.4-2.1.9.1: “Nor does what
goes into a person defile him, but what comes out of the mouth, in the
words of scripture. The physical use (xpfjois) of the food is morally indif-
ferent (&oiadopog)” At the same time, Clement also agrees that abstaining
from such food is reasonable; see Strom. 7.6.32.8: “If any of the righteous
refuses to weigh down his soul by the eating of flesh, he has the advantage
of a rational reason (Adyw Twi e0Aéyw)” According to some thinkers, one
of the reasons why it reasonable to refrain from meat is that is helps pre-
serve the power of reason itself. Musonius Rufus, for example, held that
eating meat “darkens the soul” because it is “a heavy food and an obstacle
to thinking and reasoning” (frag. 18a.112.20-22). For Sextus, what makes
abstaining from meat a reasonable practice is that it is consistent with
efforts to limit and simplify the body’s needs and desires, thus facilitating
assimilation to the divine (see above on vv. 108a-b). He may also have been
familiar with the idea that a meatless diet curbs the libido; see on v. 240 and
cf. Clement, Strom. 7.6.33.6: “A gnostic might therefore abstain from flesh,
both for the sake of discipline and to weaken the sexual appetite.”

While vegetarianism was not widely observed in the ancient world,
there is evidence for the practice in certain philosophical circles includ-
ing, most famously, Pythagorean circles. Indeed, according to Iamblichus,
Pythagoras “led people to virtue beginning with food,” instructing his
most advanced students never to eat anything animate, though “to eat cer-
tain animals he permitted the rest, whose way of life was not entirely puri-
fied, holy, and philosophical” (Vit. Pythag. 24.107-109; cf. 16.68; 31.187;
32.225). For more on the (conflicting) traditions regarding Pythagoras’s
dietary restrictions, see Diodorus Siculus, Bibl. hist. 10.6.1; Origen, Cels.
5.41; 8.28; Porphyry, Vit. Pythag. 34; Abst. 1.3.3; 1.26.3; 2.28.2; Diogenes
Laertius, Vit. phil. 8.19; cf. Plato, Leg. 782¢c~-d. Pythagorean influence in
this area continued well into the imperial period. According to Seneca,
for example, one of his teachers, the Pythagorean philosopher Sextius,
encouraged abstinence from meat, advice that Seneca himself followed
for a time (Ep. 108.17-22). Apollonius of Tyana, meanwhile, claimed to
be following Pythagoras’s example when he “refused the meat of animals
as impure and dulling the mind” (Philostratus, Vit. Apoll. 1.8.1; cf. Ps.-
Apollonius, Ep. 43).

Generally speaking, ancient philosophers adduced three different
kinds of argument in favor of vegetarianism: first, there was the religious
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argument, informed by the doctrine of the transmigration of souls; second,
there was the moral argument, informed by the idea that animals are pos-
sessed of a rational soul and therefore participate in a community of justice
with humankind; and third, there was the medical argument, informed by
the idea that abstaining from meat is conducive to physical health. For
systematic defenses of the practice, see especially Plutarch’s Bruta animalia
ratione uti and De esu carnium, and Porphyry’s De abstinentia. Evidence
also exists for the practice of vegetarianism in early Christianity. Accord-
ing to Clement, with his statement in Rom 14:21 (“It is good not to eat
meat and not to drink wine”) Paul was speaking “just as the Pythagoreans
say” (Paed. 2.1.11.1; cf. 2.1.16.1; Strom. 7.6.33.4). Tertullian, meanwhile,
accused both Marcion and Tatian of requiring vegetarianism of their fol-
lowers (Jejun. 15.1). Of particular interest is Cels. 8.28-30, where Origen
cites Sext. 109 in his reply to the criticism that Christians are inconsistent
in their dietetics, insofar as they abstain from eating sacrificial meat but
not, like the Pythagoreans, from eating meat altogether. Origen explains
that what is sinful is not animal flesh as such but only flesh that has become
“the food of demons” (Cels. 8.30). At the same time, biblical precepts like
Rom 14:15, 21 and 1 Cor 8:13 teach that abstaining from meat and wine is
preferable, though not because of any belief in the transmigration of souls
but “for the sake of a safer and purer life” (Cels. 8.28). Jesus’ instruction in
Matt 15:11 indicates that the ultimate criterion guiding decisions in such
matters is the cultivation of moral character. Specifically, Christians avoid
any sort of alimentary practice that might be “associated with evil and
its consequences” (Cels. 8.30; cf. Sext. 110). Thus it is incumbent upon
them “to abstain from eating with gluttonous motives (cf. Sext. 108a-b)
or merely because of a desire for pleasure (cf. Sext. 111), without having
in view the health of the body and its restoration” (Cels. 8.30). As these
parallels suggest, it is possible that Origen had not only v. 109 but also vv.
108a-111 at his disposal when writing this passage.

Sentence 110

Sextus here offers his rendition of Matt 15:11: 00 70 eigepyopevov eig To
oTopa xotvol ToV avBpwmov, M TO éxmopeudpevoy éx Tol oTopatog TolTo
xowol Tov @vfpwmov. Our author simplifies the sentence’s structure by elim-
inating some of the repetition created by the last seven words, replacing éx
Tod oTépatos with amd xaxol #fous. For Matthew that which defiles comes
out of the mouth, that is, words (though cf. Matt 15:19), while for Sextus
that which defiles derives from a person’s #fog, a term familiar from his
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Pythagorean sources (Sent. Pythag. 11, 18; Clitarchus, Sent. 139) as well
as from Porphyry, Marc. 14 (see on v. 326a). In this respect, v. 110 better
approximates the version of the dominical saying in Mark 7:15. Sextus also
renders certain aspects of the saying more explicit, replacing xowol with
utaivet (the former is retained in IT) and specifying “food and drink” as that
which goes into a person. Finally, he substitutes eigiévta for eioepyduevov
and é&iévra for éxmopeuduevov. As noted above, in Paed. 2.1.8.4-2.1.9.1,
Clement agrees with Sextus in linking a reference to Matt 15:11 with an
observation that eating meat is morally indifferent. It is also noteworthy
that the Alexandrian’s (highly simplified) reformulation of the scriptural
quotation also employs these two participles: 000¢ T& eioiévta xowoi ToV
&bpwmov, aMa té Egiévta, drotl, Tol oTépatos (cf. Paed. 2.6.49.1).

Wilken (1975, 154-55) suggests that a certain inconsistency can be
detected between the thought of this line and the one that precedes—v. 109
encouraging abstention from certain kinds of food as reasonable, while v.
110 “suggests that what one eats and drinks is of little consequence.” Inso-
far as the language of defilement is deployed in our text to signify that
which inhibits one€’s assimilation to the divine (see on vv. 23-24, 46b-47,
57b, 181, 429), the point here may be that “true” defilement should be con-
strued as a function not of food itself but of the moral choices and disposi-
tions that accompany the use of material things of this kind. In this case, v.
110 anticipates v. 111. Presumably, the defiling “things” proceeding from
an evil character mentioned here include the shameful actions that render
one impure in v. 102 and the “unholy deeds” of which one must be cleansed
before speaking about God in v. 356. For the basic sentiment, compare
Const. ap. 6.27: “Neither the burial of a man, nor a dead man’s bone, nor a
sepulcher, nor any particular sort of food, nor the nocturnal pollution, can
defile a person’s soul, but only impiety towards God and transgression and
injustice towards one’s neighbor” For a gnomic sentiment, see Publilius
Syrus, Sent. 710: “The will, not the body, makes impurity” For the idea of
an “unclean” ﬁ@og, see Philo, Spec. 3.208; Origen, Cels. 3.25.

Sentence 111

Cf. Clement, Paed. 2.1.1.4: “Eating is not our main occupation, nor
is pleasure our chief ambition.” Chadwick (1959, 24) conjectures <»dovij>
before #rTwuevog, based on Rufinus’s translation, which has cupiditate ...
acceperis, and the Syriac version, which has “All food that you approve
because of desire, when you eat it, it makes your body unclean.” If this is
correct, then the reference to #dov helps to clarify the meaning of other
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precepts in the unit (note how the verse is linked to what precedes by the
catchwords autiov and waivw). What creates impurity in excessive eating
(vv. 108a-b) is not the food itself, or even the quantity of food, but the fact
that such overindulgence betrays a desire for bodily pleasures. Similarly,
our author may think that it is more in keeping with reason to abstain
from meat (v. 109) not because the flesh itself is a source of pollution but
because the consumption of such food is more likely to be accompanied
by pleasure than the consumption of “plain” food (v. 413). A contrast
between reason and pleasure informs Porphyry’s argument in Abst. 1.46.1:
“Reason, then, will quite properly reject abundant or excessive food, and
will restrict what is necessary to a small amount, if the intention is nei-
ther, when making provision, to have problems because more is needed;
nor, when preparing the meal, to need more servants; nor, when eating,
to reach out for more pleasures” (in Abst. 1.24.1, he notes that eating meat
is a “pleasure”). The sort of defiling comportment that manifests an evil
character (v. 110), then, would include in the first place actions moti-
vated by the desire for pleasure. As Porphyry explains, when the soul is
“dragged down into pleasure,” it is “defiled by the passions on account of
their involvement with unreason” (Abst. 4.20.3-4). In this case, the asser-
tions made in vv. 108a-111 regarding the moral problem of food can be
seen as contributing to Sextus’s advice elsewhere for the reader to exercise
control over bodily pleasures in general (v. 70, cf. v. 232), the assumption
being that curbing one’s appetite and curbing one’s other physical drives
are mutually informing endeavors (vv. 240, 428, 435). Those who fail in
this regard are so far from assimilating themselves to the divine that their
presence actually defiles God (v. 429). They are therefore rightly the sub-
ject of reproach (v. 272). Indeed, the person found yielding ()rTwuevos) to
his stomach is no better than an animal (v. 270). For pleasure as a source
of defilement, see Philo, Leg. 3.148; Seneca, Ep. 108.14 (quoted above);
Plutarch, frag. 200 (quoted above); Philostratus, Ep. et dial. 1.48; Evagrius
Ponticus, Pract. 89. As Musonius Rufus explains, the pleasure associated
with eating is in many respects the most intractable: “Although there are
many pleasures that lure people into wrongdoing and force them to yield
to the contrary of what is good, pleasure in eating is probably the hardest
of all to combat.” This is because other types of pleasures are encountered
less frequently or can even be avoided altogether, but it is impossible to put
off eating for very long: “Thus the more often we are tempted by pleasure
in eating, the more dangers there are involved. And indeed at each meal
there is not one hazard for going wrong, but many” (frag. 18b.116.22-32).
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121a

THE SENTENCES OF SEXTUS

SENTENCES 112-121B

mANbel Gpéoxew wi) émiTroeue.

mavTds 00 xaAids mpaTTElS alTiov yol ToV Oedv.

xaxdv Bede qvalTiog.

W A€oV xTG* Gy T oipa EmiyTel.

Yuxiv xpuads ov pUETAL X V.

o0 yéyovag évtpudrowv? T Tol Beol Tapaoxev.

®T6 & undels oou® ddatpeitar®.

dépe Ta avayxaie g avayxaia.

ueyaropuylay doxel.

v xaTadpoviy *émaivi] ebAéyws, TodTwy® i meptéyoud.

121b £’ olg e0Abyws peyalodpoveic?, Talite xéxtyoo.

TRANSLATION

112
113
114
115
116
117
118
119
120
121a

Do not strive to please a multitude.

Deem God to be the cause of everything you do nobly.
God is not the cause of evil things.

Do not acquire more than what the body requires.

Gold cannot rescue a soul from evil things.

You were not born to indulge in what is provided by God.
Acquire things that no one can take from you.

Bear the things that must be as things that must be.
Practice greatness of soul.

Do not cling to those things that, if you despised them, would
rightly bring you praise.

121b Acquire those things in which you are rightly confident.

Textual Notes
11532 mAeovexté: Y o 116 xpuads ov pletat xax@v THy Yuyxny: Y ¢ 1172
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COMMENTARY

If ChadwicK’s (1959, 24, 168) emendation for v. 111 is correct, then the
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first member in this group of sayings (v. 112) is loosely connected to the
last saying of the previous unit by the theme of pleasure. Verses 113-114,
meanwhile, present contrasting maxims regarding God’s involvement in
good and evil (note the juxtaposition of aitiov and dvaitiog). Most of the
sayings here belong to a segment on acquisitiveness (vv. 115-121b), with
forms of xtdopat present in vv. 115, 118, and 121b. A negative admoni-
tion in v. 115 is supported by two motive clauses (vv. 116-117), and then
counterbalanced by a positive admonition in v. 118. A similar contrast
of negative and positive admonitions is repeated in vv. 121a-b: note the
wordplay created by xatadpovév (v. 121a) and peyadodppovels (v. 121b).
Inserted into the unit are a pair of sayings on greatness of soul (vv. 119-
120), loosely connected to v. 118 by the idea that possessions can be taken
away, peyaAouylae in such a context referring primarily to the state of
being superior to material wealth (see below). The question of what the
reader should or should not acquire will be raised in the ensuing section
as well, especially vv. 122, 124, 125, and 128 (also with xtdopat).

Sentence 112

The gnome mAn0et dpeoxe, attributed in some traditions to the sage
Chilon (Septem Sapientes, Sent. 216.32; cf. Sent. 215.4; Septem Sapientes,
Praec. 218.11; Diogenes Laertius, Vit. phil. 1.85), appears to have been the
inspiration for longer maxims like Menander, Mon. 59 (&peoxe méat xal
o W oautld wovw), 78 (dpeaxe mAndet xab’ éva drhoTinodyevos), and 102
(BovAou O dpéoxev méal, wy oautd wovw). Such general encouragement
to be affable and accommodating in one’s public transactions (cf. 1 Cor
10:33) can be contrasted with a more philosophical perspective on the
topic, like the one expressed by Epicurus in Ep. frag. 131: “I never aspired
to please the multitudes, for what is pleasing to them I do not teach, and
what I know is beyond their understanding.” Cf. Ps.-Plutarch, Lib. ed. 6b:
“To please the multitude is to displease the wise.” Pythagoras reportedly
went so far as to shun public discussions altogether, and encouraged others
to do the same (Porphyry, Vit. Pythag. 32). Statements of this sort, in turn,
can be read against the background of the philosophical critique of obse-
quiousness, or apeoxela, a vice associated especially with sophists, syco-
phants, and demagogues (e.g., Diodorus Siculus, Bibl. hist. 25.8.1), each of
which represents a different kind of antitype to Sextus’s sage. Aristotle, for
example, defines the obsequious as “people who complaisantly approve of
everything and never raise objections, but think it a duty to avoid giving
pain to those with whom they come in contact” (Eth. nic. 4.6.1). Because
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they want to befriend everyone, they end up befriending no one (Eth.
nic. 9.10.6). Much like flatterers, the obsequious exhibit “a sort of behav-
ior which provides pleasure (ndovi), but not with the best of intentions”
(Theophrastus, Char. 5.1; cf. Aristotle, Eth. nic. 10.3.11; Eth. eud. 2.3.8;
Ps.-Diogenes, Ep. 11; Maximus of Tyre, Dial. 14.6). In an effort to ingrati-
ate himself to everyone, the obsequious person offers praise indiscrimi-
nately. But his willingness to abase himself and compromise his principles
in such a manner demonstrates a character that is servile and distracted:
“You tremble, lie awake, take counsel with everyone, and, if your plans
are not likely to please everyone, you think that your deliberations have
been faulty” (Epictetus, Diatr. 3.26.20). Because it can create an obstacle to
speaking frankly and critically to those in need of moral amendment, the
problem of obsequiousness is sometimes raised in discussions of moral
guidance and education (e.g., Philodemus, Adul. P. Herc. 1457 cols. V,
VII-X).

Such a background is appropriate for interpreting the advice here,
insofar as the Sextine sage is implicated in practices of mutual correction
(vv. 245, 298, 331). While he strives to benefit as many people as possible
(vv. 210a, 260), the sage exercises caution whenever he speaks (vv. 151-
165g), especially when he speaks in public (v. 164a). Most of all, he does
not try to speak to the multitudes about God (v. 360), since such gather-
ings will consist largely of unbelievers (v. 243), who are unworthy to hear
such a message (vv. 354, 365). While he avoids saying anything to anger
the crowd (v. 343), he will probably avoid saying anything to praise the
crowd either, knowing that “When flattered wicked people become worse”
(v. 149) and “Praise makes wickedness intolerable” (v. 150). For his own
part, he is wary of approval when it comes from unbelievers (v. 241), since
their way of life is, by definition, disgraceful (v. 400). For this reason, the
sage will not have much of a public reputation (vv. 145, 214). Cf. v. 534:
“The one who tries to please the many is like the many”

Sextus was not the only early Christian author to address the issue of
apeaxeia and public discourse. For example, to the charge that the apostles
were not skilled in the rhetorical arts, Origen replies: “It seems to me that
if Jesus had chosen some men who were wise in the eyes of the multitude,
and who were capable of thinking and speaking acceptably to the crowds
... he might on very good grounds have been suspected of making use of a
method similar to that of philosophers who are leaders of some particular
sect” (Cels. 1.62). Our author probably would have agreed with the asser-
tion in Ps.-Clement, Hom. 18.10 that when addressing the multitudes, the
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man of integrity speaks “not to please them but to tell them the truth” (cf.
Sext. 158, 168). Christians ought to be more concerned with pleasing God
than with pleasing people (Ps.-Clement, Hom. 3.64; cf. 1 Thess 2:4; Ign.
Rom. 2.1).

Sentences 113-114

This pair of sayings is taken over with only minor modifications
from Clitarchus, Sent. 18-19: mavtds 00 xalds mpdtTels Oedv Hyod aitiov.
xax®@v Beds dvaitiog. In the first line, Sextus reverses the position of feév
and aiTioy, adding a definite article to the former. Cf. Porphyry, Marc. 12
(“Let us deem God the cause of all the good things we do. But as for the
evils, we who have chosen them are the causes; God is not the cause”)
and 24 (“No god causes evils for a man; rather he himself causes them by
the choices he makes for himself”). The inspiration for Clitarchus, Sent.
18-19, in turn, comes from Plato, Resp. 379b-c: since God “is good in
reality and must be described as such,” and “the good is not the cause of
all things, but the source of the things that go well and not the source of
evils (xax@v avaitiov),” then “God alone is the cause of good things, and
we must find some other cause for the evil ones” (cf. 380b, 617¢). For a
more succinct expression of this affirmation, see Plutarch, Per. 39.2: “We
do firmly hold that those who control and rule the universe are the source
only of good things and not the source of evil things.” For evidence of the
theme’s influence on early Christian texts, see Clement, Strom. 5.14.136.4;
7.4.22.2; Origen, Philoc. 24.1-5; Ps.-Clement, Hom. 15.8. Our author is
more explicit about identifying the actual cause of evil when composing a
similar juxtaposition of sayings later in the collection: “God confirms the
noble actions of human beings. An evil demon is a guide of evil deeds” (vv.
304-305).

Sext. 113 is restated in an only slightly different form in v. 390 (cf. v.
104). In both versions, attributing what is noble to God is presented not
as an abstract notion but as something that ought to inform moral self-
reflection and self-understanding. For a similar effort to put the thought
into gnomic form, comparison may be made with a saying attributed to
the sage Bias: “Whatever good you do (mpattycg), ascribe it to the gods”
(Diogenes Laertius, Vit. phil. 1.88). In order to live a godly life, one must
act nobly (v. 399). It is therefore incumbent upon the sage to seek out the
sources of noble things (v. 100). Since the noble is only that which befits
God (v. 197), what such a quest reveals is that it is not possible to live nobly
without God (v. 215). Conversely, that God is not responsible for human
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sin and misfortune is asserted by a wide range of ancient authors; see Sir
15:11-13, 20; Jas 1:13; Philo, Conf. 180; Det. 122; Prov. 2.53; Ps.-Clement,
Hom. 19.6; Plutarch, An. procr. 1015¢; Dio Chrysostom, Or. 38.20; Maxi-
mus of Tyre, Or. 13.8-9; Teach. Silv. 115.27-29: The “divine is not pleased
with anything evil. For it is this which teaches all men what is good.” For
Sextus, it is wrong to assign evil to God or even to think evil of God, since
God’s nature is “not admitting of its opposite” (vv. 29-30, cf. vv. 82¢, 314,
440: “Regard nothing that is evil as belonging to God”). God does not
cause evil; God judges evil (vv. 14, 39-40, 347). Evil things, meanwhile,
derive from evil demons abiding in evil souls and guiding evil deeds (vv.
62, 305, 348, cf. v. 604). The souls most vulnerable to such infiltration, and
thus most likely to sin, are those that misuse the body and the things of the
body (vv. 12, 136, 346, 448). Cf. lamblichus, Vit. Pythag. 32.218: “Noblest
of all, (Pythagoras) showed that the gods are blameless of evils, and that
sickness and the whole gamut of bodily problems are seeds of licentious-
ness.

Sentence 115

This line is repeated in the appendices as v. 602 (with mAgiove in lieu
of mAéov), accompanied in v. 603 with a slightly modified version of v.
117 (see below). For a gnomic but nonascetical perspective on the topic
of acquisitions, comparison can be made with Publilius Syrus, Sent. 603:
“Any possession beyond the needful overburdens you” Our author, by
contrast, defines what is “needful” with reference to the body. Even an
ascetic like Hierax would concede that one should acquire for the body
what has been determined by ¢iais as necessary to maintain its health
and strength (Just. frag. 2 = Stobaeus, Anth. 3.9.54). As Sextus points out
in v. 139a, the body by nature ought to cause little disturbance for the
soul. By the same token, in his effort to emulate God, the sage curtails
his involvement with the physical world to the greatest extent possible (v.
50), recognizing that excess (10 mAéov) of every kind in this matter is det-
rimental to human flourishing (v. 140). Since the body is what drives the
desire to acquire physical possessions, it must be controlled at all costs
and in all ways (vv. 274a-b, cf. vv. 71a, 240, 428). Toward this end, the
sage relinquishes himself of such possessions to the greatest extent that he
can (vv. 78, 81, 264a), using them only to meet his essential requirements
(v. 19), requirements that are determined by the standards of moderation
(vv. 13, 67, 273, 399, 412), self-sufficiency (vv. 98, 148, 263, 334), and self-
control (vv. 86a, 239, 253b, 294, 438). Indeed, the sage does not consider
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anything in the physical world as his “own” (v. 227), that is, as something
whose acquisition contributes to his identity as a human being worthy of
God. Conversely, surrendering to the body’s longing for physical posses-
sions leads not to the knowledge of God but to mheove§ia (vv. 136-137). Cf.
Philo, Somn. 1.124 (the virtuous are “men superior to the temptations of
money, pleasure, popularity, having no regard for meat and drink and the
actual necessities of life, so long as lack of food does not begin to threaten
their health”); Clement, Paed. 3.7.39.2 (“Just as the foot is the measure of
the sandal, so the physical needs of each person are the measure of what
he should possess”); Athanasius, Vit. Ant. 45.5: “He used to say that it is
necessary to give all one’s time to the soul rather than to the body, but to
concede a little time to the body for its necessities; all the rest of the time,
however, one ought to devote to the soul and what is profitable for it

Sentence 116

This line is the first of two motive sentences for v. 115. Gold exem-
plifies the sort of thing the readers should not seek to acquire because
it cannot save them from evil. Gold might be offered to ransom a pris-
oner from captivity (e.g., Plutarch, Reg. imp. apophth. 194f-195a), but for
the sage it represents not a means of rescue, but something from which
one needs to be rescued (cf. Plato, Resp. 417a), since avarice manifests
a passion for the body that enslaves the soul (vv. 75a-76). However, as
Porphyry explains, gaining “release from the bondage of gold” can cause
considerable distress to those accustomed to wealth “on account of the
pleasure it provides” (Marc. 7). Gnomic authors frequently inveigh against
both the allure and the destructiveness of gold, for example, Sir 8:2; 31:6
(“Many have come to ruin because of gold, and their destruction has met
them face to face”); Ps.-Phoc. 43 (“Gold and silver are always a delusion
for people”); Menander, Mon. 131; Ps.-Anacharsis, Ep. 9; Anth. Gr. 9.394;
Anec. Gr. 1.96 (“Gold, you cause of evils, terror to the one who possesses
you, grief to the one who does not!”); cf. Theognis, El. 523-524 (“Not to no
purpose, Wealth, do mortals honor you most of all, for you readily put up
with evil”); Seneca, Ben. 7.10.1.

By contrast, Sextus’s gnome focuses not on the misery gold can bring
into people’s lives but on its irrelevance for the life of the soul. The sage
assigns no value to money and material wealth, not only because such
things are insecure (vv. 128, 130, 405) but because that which enlightens
the soul is a thought about God (v. 97), and the only source of salvation for
the soul is knowing and becoming like God (v. 148, cf. vv. 44-45). This is
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what saves the soul from the thing that can destroy it, namely, an evil life
(v. 397). Having riches, on the other hand, is contrary to philosophy (v.
300), which means that it is difficult for the rich to be saved (v. 193), the
only true “wealth” being self-control (v. 294).

Sentence 117

This line is repeated in the appendices as v. 603, with ol xdapov writ-
ten in lieu of tof Beol (cf. vv. 19-20, 82b, 405). Verse 117 is the second of
two motive sentences offered in support of the admonition in v. 115. Here
acquiring more than the body needs is interpreted as contributing to a type
of luxury (tpud) contrary to what God intends for human thriving. Cf. v.
73: “The result of luxury is ruin” The things provided by God for human
survival are meant to be used with moderation, that is, only when and as
necessary (vv. 13, 19, 88, 273, 276, 412-413). Anything beyond what one
needs should be shared with those who do in fact have a need (vv. 330,
378-379, 382). The dictum in v. 117 can also be interpreted against the
background of assertions that Tpudy is contrary to nature—for example,
Clement, Paed. 2.10.99.2; Ps.-Lucian, Amor. 20; Oribasius, Coll. medic.
24.31.13; Themistius, Protr. Nic. 303c. Of course, opinions as to what con-
stitutes “luxury” could vary. Epictetus, for one, recommends that “in things
pertaining to the body, take only as much as your bare need requires, I
mean such things as food, drink, clothing, shelter, and household slaves;
but cut down everything which is for outward show or luxury” (Ench. 33.7).

Sentence 118

This admonition offers a positive counterbalance to the command in
v. 115. Because worldly goods can be lost or taken away (vv. 15, 17, 91b,
130, 405), the sage does not think of them as his own (v. 227, cf. vv. 81,
228, 264a). Instead he concentrates on acquiring goods that are secure,
that is, the things of the soul (v. 77), things can be acquired only from God
(vv. 128, 277). These are possessions of which he is rightly proud (v. 121b)
because they belong also to God (v. 310). See also vv. 92, 404: “Whatever
God gives, no one takes away.” As Sent. Pythag. 80 teaches, the sage’s true
possessions are not those that he finds within his house but those that he
finds within his mind. Cf. further Sent. Pythag. 3, 120; Porphyry, Marc. 12.

Sentence 119
Appeals for composure and perseverance in facing the exigencies of
life are commonplace in gnomic literature, for example, Sir 2:4 (“Accept
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whatever befalls you, and in times of humiliation be patient”); Ps.-Phoc.
55-56, 118-121; Theognis, El. 591-592 (“We ought to endure what the
gods give to mortals, and bear in patience either lot”), 657-658; Carm.
aur. 17-18; Menander, Mon. 15, 223, 392 (“We must bear lightly the things
fortune presents us”), 721, 813; Publilius Syrus, Sent. 206, 411 (“What you
cannot change, you should bear as it comes”), 473, 479; Diogenes Laertius,
Vit. phil. 1.93; cf. Ceb. Tab. 31.1-6; Philo, Cher. 78. Set within the immedi-
ate vicinity of several sayings on possessions (vv. 115-118, 121a-b), it is
tempting to read v. 119 principally in the light of vv. 15 and 91b (cf. vv.
17, 130), which counsel the reader not to see the dispossession of worldly
goods as a source of consternation. At the same time, Sextus emphasizes
that the sage will endure “everything” for the sake of living in accord with
God (v. 216), including things pertaining to both the body and the soul (v.
301). He will, for example, endure the ignorance (v. 285) and anger (v. 293,
cf. v. 493) of others, bearing even the loss of loved ones gratefully (v. 257,
cf. v. 523). Even though it binds his soul like chains, the sage is not vexed
by the body, yet neither is he angry at the one who would deprive him of
his body (vv. 320-322, 337). While present in the body, he accepts that
certain bodily pleasures will be unavoidable (note the similarly structured
v. 276: Ydovas nyod tag qvayxalag wg vayxaiag). Adept at adjusting to cir-
cumstances (v. 385), he is content knowing that his life is secure in God’s
hands (v. 419).

Sentence 120

For this precept Sextus copies Clitarchus, Sent. 20 without modifi-
cation. In its Clitarchan context, the line is immediately preceded by a
maxim that parallels Sext. 114 and immediately followed by a maxim that
parallels Sext. 125. In its Sextine context, the line can be read in con-
junction with v. 119. The Stoics included peyatofuyia in their canon of
virtues, defining it as “the knowledge or habit of mind which makes one
superior to anything that happens, whether good or evil equally” (Dio-
genes Laertius, Vit. phil. 7.93; cf. SVF 3:264, 269-270, 274). For evidence
that this definition circulated in early Christian circles, see Clement,
Strom. 2.18.79.5; cf. Origen, Cels. 2.24, 42. Epictetus generally uses the
term with this sense: “Come, have you not received faculties that enable
you to bear whatever happens? Have you not received greatness of soul?
Have you not received courage? Have you not received fortitude?” (Diatr.
1.6.28; cf. 1.12.30; 2.16.14; 3.8.6; 4.1.109; 4 Macc 15:10). Earlier, Aristo-
tle had noted that one of the defining traits of the great-souled man is
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that “he will not rejoice overmuch in prosperity, nor grieve overmuch
at adversity” (Eth. nic. 4.3.18). From this perspective, v. 119 can be seen
as explicating what it means to “practice” this virtue. For the form of the
saying in v. 120, cf. vv. 69, 98, and 334. The one who practices greatness of
soul to the greatest extent, of course, is the sage, for whom see the com-
mentary on v. 403.

Sentences 121a-b

These two complementary admonitions on possessions, the first nega-
tive and the second positive, are conjoined verbally by the repetition of
e0AOYws as well as by the juxtaposition of xatadpovév and peyarodpovels.
A similar wordplay is employed by Clement in Paed. 2.3.39.4: “True con-
fidence (ueyarodpocivy) means not to have confidence in wealth (émt
mAoUTw peyarodpoveiv) but to have contempt for it (xatadpovelv)” (cf.
Paed. 3.2.12.4; 3.8.41.1; Quis div. 12.2). As Plutarch explains, to have con-
tempt for wealth (70 mAoUTou xaTadpovely) means having a spirit that is
superior to wealth, guided by an understanding that “possessions cannot
buy peace of mind, confidence (neyarodpoaivy), serenity, courage, and
self-sufficiency” (Cupid. divit. 523d—e; cf. Chion. ep. 16.8; Epictetus, Diatr.
4.9.3). The wealthy citizens of a particular city, for example, could be said
to embody peyadoppooivy when they show contempt for possessions
(xprnuatwy xatedpovyoav) by drawing on their own resources to alleviate
the plight of the poor (Aelian, Var. hist. 14.24). The readers of the Sentences
are similarly expected to demonstrate contempt for worldly goods by shar-
ing them with those in need (v. 82b), though they are also summoned to
despise everything associated with the body and its desires (v. 127). Pre-
sumably, the commendation they receive for doing so comes principally
from God (e.g., vv. 304, 308, 422) and not from nonbelievers (vv. 241,
299), though sayings like vv. 16, 37, 51, and 53 indicate that “the world’s”
opinion of him is something that the sage takes into consideration, while
v. 298 suggests that he even desires praise for his good deeds from others,
presumably from other sages. If the things of the body are to be renounced
as insecure (see on v. 118), then the possessions in which the sage places
his trust are his soul (v. 129, also with peyatodpovéw), the “trust” that he
has received from God (v. 21), and whatever belongs to the soul (v. 77). He
derives confidence from such things because they also belong to God (vv.
310-311).
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SENTENCES 122-128
TEXT

122 elyou 6 0ed & d&ia ToU Heod.

123 Tbv &v ool Adyov Tol Blov gou? vépowd molet.

124 aitol mapa beol & wn AaPorg av *mapa dvbpwmou?.

125 G Wyepbvec® of mévot, Tadité oot eliyou yevéahau pete Todg mvous.
126  edyy pabipov patatog Adyos.

127 2w Tl owpatos amaMayels od dexoy, xatadpdveL.

128 8 xtnoduevos® ob xabéets, un aitod mapad beod.

TRANSLATION

122 Pray to God for things worthy of God.

123 Make the reason within you a norm for your life.

124 Ask from God for things you cannot obtain from a human
being.

125 Pray that after your labors those things to which labors lead
might be yours.

126 A lazy person’s prayer is idle talk.

127  Despise those things you will not need after being released from

the body.
128 Do not ask from God for that which once acquired you will not
keep.
Textual Notes

1232 got: Y o 123P vpuipov: IT o 12422 ap’ dMou: IT e 125 omit IT e 1252
olyepdves: Y o 127 omit IT o 127272 Gy TGy To0: Y o 1282 %Tcdpevos: Y
128b Tofi: 1

COMMENTARY

Verses 122-128 impart instruction on prayer (Chadwick 1959, 153),
particular emphasis being placed on petitionary prayer. Besides eUyopat
in vv. 122, 125 and 0y in v. 126, note aitéw in vv. 124, 128. With this
focus on clarifying what the readers should endeavor to obtain from God,
the topic of acquisitiveness carries over from the preceding section (vv.
115-121b; note xtaopat in vv. 115, 118, 121b, 128; also xatadpovéw in vv.
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121a, 127). Should they take reason as their guide in making such deter-
minations (v. 123), the readers will pray for what is divine (v. 122) rather
than what is human (v. 124), bodily (v. 127), and insecure (v. 128). The
gnomic observation in v. 126 identifies a negative moral model supporting
the admonition in v. 125: things worthy of God are not simply theirs for
the asking but are acquired only through hard work.

Sentence 122

This verse has a close parallel in Porphyry, Marc. 12: 60ev xal edxTéov
Bed & &% Beol. For the thought, compare Origen, Orat. 17.2: “We must
pray for those things that are chiefly and truly great and heavenly” (cf.
Orat. 27.1; Comm. Matt. 16.29). More often the question of worthiness in
prayer focuses not on what but on whom, for example, Clement, Strom.
7.7.41.5 (“For God knows generally those who are worthy to receive good
things and those who are not; he accordingly gives to each what belongs to
him”); Origen, Orat. 2.3; 13.5; 14.6; 19.2; 26.2 (“What we pray for can be
true for us if we make ourselves worthy of obtaining God who hears our
prayer for all these things”); 27.13, 16; Ps.-Ignatius, Ep. interp. 6.4.5 (for a
non-Christian perspective on the subject, see Maximus of Tyre, Dial. 5.3).
Sextus also expresses a concern for the “worthiness” of his readers (vv. 3-4,
58, 376a). Presumably, the things worthy of God that they are to ask for in
prayer here are those things that will empower them (v. 375) to become
worthy of God, especially since “what is worthy of God is also worthy of a
good man.” (v. 132). According to Evagrius Ponticus, the only things that
one should seek in prayer are “righteousness and the kingdom—that is,
virtue and knowledge—and all the rest will be added to you” (Orat. 39; cf.
Matt 6:33).

Sentence 123

Cf. v. 74: “Let your reason guide your impulses.” The logic informing
the decision to include a similar saying in a unit on prayer is provided
by v. 277: “All pray to have good things, but those who truly partake of
divine reason possess them.” God is volg (v. 26), and it is through the life
of the mind that the divine is present in the sage (vv. 46a, 61, 144, 394,
cf. vv. 315-316, 450), directing his actions (vv. 95b, 104). Reason, then,
constitutes both the medium of effective prayer and the basis for any peti-
tion the sage makes to God in prayer (see vv. 122, 124-125), which can
be understood as one of the means by which divine reason guides his life.
Compare Evagrius Ponticus, Orat. 84: “Prayer is activity that befits the dig-
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nity of the mind, that is, its best and uncontaminated activity and use”
For comparable gnomic expressions, see Sent. Pythag. 57 (Adyw #yeudwt év
TQVTL XPWIEVOS OUY apapTyEL); Menander, Mon. 68 (dpys amaans nyepwy
€oTw Adyos), 438 (Abyos Otowxel oV Bpotév Biov wévos), 540 (vols ot mAVTWY
Nyeuwy TV xpoipwy); Clement, Strom. 5.14.118.2 (6 Abyos avBpwmoug
xuPepvé, xatd Tpdmou owlet).

Sentence 124

The parallel to this line in Porphyry, Marc. 12 (xal aitwpeda a un
AaPoupey &v map’ étépov) follows immediately upon a saying that matches
v. 122, continuing its instruction on prayer (see above). Sextus’s formula-
tion, with its juxtaposition of mapa beol and mapa dvlpwmov, highlights
the contrast of divine and human options for acquiring assets. From other
people, the readers can acquire material possessions, though, of course,
other people can also take these things away (vv. 15, 17, 91b, 130, cf. v.
405). From God, the readers ought to pray for salvation (vv. 372, 374) and
a share in God’s kingdom (v. 311), things that no one can take away (vv.
118, 404). The sage will also pray for divine power (v. 375), including the
power to live nobly (v. 215, cf. v. 390) and benefit others, including even
enemies (v. 213). Asv. 81 indicates, it is not simply the case that one should
not pray for material possessions but that divesting oneself of such posses-
sions is the best means of preparing oneself to ask God for what is truly
“necessary” (v. 88).

Sentences 125-126

The parallels for these two lines in Porphyry, Marc. 12 (v #yepéves
ol pet’ Gpetiic movot, Tadta elywueda yevéabal peta Tols mévous. €Dy yap
palipov patatog Adyos) follow immediately upon the saying that parallels
v. 124. The source for the first maxim is Clitarchus, Sent. 21 (&v ¥yeudves ol
mévot, Tadta elyou oot yevéohat peta Tolg mévous), which Sextus reproduces
exactly (except for reversing the order of elyouv and got), while Porphyry
limits the toils involved to those that contribute to virtue (note the parallel-
ism of pet’ dpetijc with peta Tols movoug). The second saying, meanwhile,
is expressed in the same form by Porphyry and Sextus, except that the
former adds yap. For a “synergistic” interpretation of prayer, see Clement,
Strom. 7.7.38.4: “The gnostic makes his prayer and request for the things
that are truly good, that is, those pertaining to the soul, and he prays, and
joins his own efforts as well (cuvepyév), that he may no longer have his
good things attached to him like ornaments, but may be himself good.” Cf.
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Carm. aur. 48-49 (“But get to work and pray for the gods to grant fulfull-
ment”); Evagrius Ponticus, Orat. 19 (“At the hour of prayer, you will find
the fruit of whatever hardship you endure philosophically”); and Marcus
Aurelius, Med. 9.40: “Who told you that the gods do not co-operate with
us even in the things that are in our power? Begin at any rate with prayers
for such things and you will see”

As Sextus explains in v. 301, becoming wise entails toiling on behalf
of both the body and the soul (cf. vv. 539, 548). Conversely, the prayer of
a lazy man falls under the category of idle speech (cf. Const. ap. 4.3; Ps.-
Justin Martyr, Mon. 108e; Ephraem Syrus, Orat. 419; Iud. comp. 399; Serm.
virt. vit. 9; Ps.- Athanasius, Ep. Cast. 28.852). For a Greco-Roman perspec-
tive on the ineffectiveness of prayers offered by idle people, see Maximus
of Tyre, Dial. 5.1. A more popular opinion on the subject is offered by
Babrius, Fab. 1.20: “Pray to the gods only when you are doing something
to help yourself. Otherwise your prayers will be useless.” For the early
Christian critique of patatoloyia, see 1 Tim 1:6; Titus 1:10; Pol. Phil. 2.1;
Clement, Strom. 1.8.41.3; Origen, Cels. 3.48; Philoc. 18.19. A different type
of unanswered prayer is discussed in v. 217 (cf. v. 492).

Sentences 127-128

An expanded version of v. 127 is found in Sent. Pythag. 1212 (&v o0
cwpatos amadayeis ob 0enoy, éxelvwy xatadpével TavTwy), while v. 128 has
identical parallels in both Sent. Pythag. 32 and Clitarchus, Sent. 22 (recall
that Clitarchus, Sent. 21 parallels Sext. 125). In addition, close parallels to
both v. 127 and v. 128 are found in Porphyry, Marc. 12, though in reversed
order and with the remaining elements of Sent. Pythag. 3 (i.e., Sent. Pythag.
3b-¢) intervening: & 0¢ xTyoauéw ov xabégels, w aitod mapa Beol d@pov
yéap beoll méiv dvadaipetov: dote ob diiael, 8 wy xabékes. v O Tol owpatos
amad\ayeion ob dendnoy, éxeivawy xatadpével. Note also that the last of these
sayings in Marc. 12 better approximates the version in Sent. Pythag. 1212
(both having éxeivwy before xatadpovet) than does the version in Sext. 127.
Finally, Sent. Pythag. 1212 is cited as a dictum of Pythagoras in Stobaeus,
Anth. 3.1.43.

In its current location, the saying in v. 127 prescribes the sentiment
informing the instruction on prayer in v. 128. The things that one cannot
keep are the things of the body, since at death the soul will be “released”
from both the body (for the language, see on vv. 39, 337, cf. v. 322) and the
need for bodily things. Harboring the sort of contempt advised in v. 127
(for xatadpovéw, cf. vv. 82b, 121a, 299, 539) also facilitates certain priori-
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ties identified elsewhere in the text, such as conquering the body’s passions
(vv. 71a, 448), deliberately relinquishing the things of the body (vv. 78,
81, 264a), and remaining unperturbed at the loss of such things (vv. 15,
91b). Recognizing that nothing good can derive from the flesh (v. 271), the
sage not only avoids any attraction to the flesh (v. 291, cf. vv. 99, 141)—
he actively despises the flesh and even envisions the possibility of being
rightly commended for doing so (v. 121a). One of the ways in which he
demonstrates his scorn for physical things is by sharing them with others
(v. 82b). Verse 128, meanwhile, can be interpreted as a negative version of
v. 118 cast in the form of instruction on prayer (cf. v. 124, also with aitod).
The way that one acquires things that cannot be lost is by asking God for
them, since “what God gives, no one takes away” (v. 92, cf. v. 404). These
things of the soul, things that are truly “good” and secure, are what the
sage endeavors to acquire for himself (vv. 77, 277, cf. v. 121b). Conversely,
the sage refrains from asking God for material things, things that can be
taken away (vv. 15, 17, 91b, 130), since his aim is to acquire them only to
the extent that his body needs them to survive (v. 115).

SENTENCES 129-135
TEXT

129 &0ile T Yuxny gou peta Bedv 20’ Eauthi ueyatodpoveiv?.
130 unbevt G ddaproetal® oe xaxds dvmp Tipa.

131 pdvov ayabov yyol To mpémov Bedse.

132 70 d&ov Beoli® xal dvdpds dyabol.

133§ ov® cupPdMetar mpds eddatpoviay Hed, 00dEP dvbpwime.
134 taita 0éhe & *0éhor &y xalb 6 Bede.

135  vidg Beod 6 Talita péva® Tindv & xal 6 Beds.

TRANSLATION

129  After God, accustom your soul to have confidence in itself.

130 Honor none of the things that an evil man might take from you.

131 Deem to be good only that which befits God.

132 What is worthy of God is also worthy of a good man.

133 That which does not contribute to happiness for God does not
contribute to happiness for a human being.
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134 Want those things that God would also want.
135 A son of God is the one who honors only those things that God
also honors.

Textual Notes
12922 uéya dpovely éd’ éautdi: Y o 1302 undev: Y o 130° ddarpelrar: 11,
sy? o 1312 769 Bed: IT o 1322 0¥ Beol: IT o 1332 omit IT e 133 xai: IT »
13422 Béhotev: Y o 134° omit Y o 1352 wévov: Y

COMMENTARY

The sayings in this section are bound together by an accumulation of anal-
ogous expressions: “to have confidence in” (v. 129), “to honor” (Tipdw in
vv. 130, 135), to “deem good” (v. 131), to be “worthy” (v. 132), to “want”
(v. 134). In each case, some issue is raised regarding how and to what the
readers should (vv. 129, 131-132, 134-135) or should not (vv. 130, 133)
assign value, and, in each case, they are instructed to take God as their
point of reference when making such determinations. By bringing their
value judgments into compliance with those of God, the readers express
their status as sons of God (v. 135), an important identity marker for our
text. Note that v. 131 and v. 132 are further connected by the catchword
@yabés, which in turn is juxtaposed with xaxég in v. 130.

Sentence 129

Cf. v. 580: éautdv aidol peta Oebv. If the readers learn to put their trust
in God first (cf. v. 106b), and next also in their own souls, then they will
be more likely to pursue things of the soul (vv. 77, 118, 121b, etc.) and less
likely to rely on wealth, possessions, or things of the body (vv. 78, 127,
264a, etc.); cf. Clement, Paed. 2.3.39.4. This reflects a Platonic perspective,
according to which the “chief occupation” of the philosopher is “to accus-
tom (€bioat) the soul to gather itself and collect itself out of every part of
the body and to dwell by itself as far as it can both now and in the future,
freed, as it were, from the bonds of the body” (Phaed. 67c-d; cf. Philo,
Prob. 107; Dio Chrysostom, Or. 20.13-16). For Sextus, it is in the life of the
soul, and particularly by cultivating godliness in the soul, that the readers
achieve a godlike status: “Remember that you are next after God. The soul
of a God-fearing person is a god in a body” (vv. 82¢c-d, cf. vv. 376a-b). Say-
ings like this encourage the readers to accord their own souls the same sort
of reverence they accord the soul of a sage (cf. vv. 244, 292, 319).
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Sentences 130-132

A similar progression of thought occurs in vv. 15-20, though the
underlying distinction there is between things of God and things of “the
world,” while here we have a contrast between good and evil. The reference
in v. 130 to the xaxog avnp (cf. v. 387) is redolent of Matt 6:19-20: “Do not
store up for yourselves treasures on earth, where ... thieves break in and
steal; but store up for yourselves treasures in heaven, where ... thieves do
not break in and steal” Cf. Origen, Hom. Jer. 14.12.2: “For each man stores
up treasures on earth if he is evil, in heaven if he is good.” The sage assigns
no importance to earthly treasures because they can impede the life of the
soul (see on vv. 127-128). He therefore honors not those who have much
wealth (v. 192), but those who have much wisdom (vv. 219, 244, 319, cf.
v. 135), above all, God (vv. 42, 244, 319, 427, 439), whose gifts no one can
take away (vv. 92,118, 404). As a consequence, the sage remains impervi-
ous to the criminal activity of evil people in the world, since such persons
have no power over what contributes to his well-being (vv. 322, 387).

An expanded version of the next saying, v. 131, is found in v. 197,
with 70 xaAdv inserted as a middle term: “Deem only what is noble to be
good and only what befits God to be noble” (dyafds and xaAds appear to
be largely synonymous for our author; see v. 395). According to Origen,
what is “fit for God” and therefore worthy of being offered to God is a life
informed by virtue (Cels. 8.17; Hom. Luc. 8.51). Given the priorities he
identifies in vv. 44-45, 148, 201, and 381, Sextus’s viewpoint on the subject
would probably accord more with the one expressed by Clement in Strom.
7.1.3.6: “If by godliness (Beompémeia) we mean the habit of mind which
preserves that which befits God (76 mpémov 76 0e), then the godly person
alone is dear to God. And such would he be who knows what is fitting
(T0 mpémov) both in theory and in life, as to how one should live who will
some day become a god, and indeed is even now becoming like God” (cf.
Strom. 7.1.2.1). What befits God, then, is that which is like God. It is this
alone that the readers should judge to be “good,” that is, the sort of thing
to which honor and value ought to be assigned (see on v. 79), as opposed
to things of the body, from which no “good” can derive (vv. 271, 317). Cf.
Matt 19:17/Mark 10:18/Luke 18:19.

An example of something that is like God and therefore ought to be
considered good is mentioned in the verse that follows (v. 132), namely,
the good man. Since the goodness he embodies (see on v. 246) is rare (v.
243), such a person should be looked upon as “a work of God” (v. 395). The
things that are worthy of such a man, then, are things that are worthy of
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someone who would be called God’s son (v. 58, cf. v. 135), someone who
would do nothing unworthy of his father, the one to whom he belongs
(vv. 3-5). Insofar as he participates in things that are worthy of God, this
person himself becomes something worthy of God, and in this capacity
actually presents God to humankind (v. 376a).

Sentences 133-135

No doubt our author would have concurred with the notion that
the deity alone participates in the highest and most complete form of
evdatpovia (e.g., Ps.-Plato, Def. 411a; Philo, Abr. 208; Ps.-Clement, Hom.
10.19; Diogenes Laertius, Vit. phil. 7.147; 10.121). There is therefore noth-
ing that anyone can do to augment God’s happiness, just as there is nothing
that anyone can do to cause God harm (v. 85, cf. vv. 49, 382). As Philo puts
it, “since his nature is most perfect, God himself is the summit, end, and
limit of happiness, partaking of nothing outside of himself to increase his
excellence” (Cher. 86). By the same token, Sextus can speak of the readers
doing things that please God and earn God’s favor (vv. 45, 48, 382, cf. vv.
308, 422). Presumably, such actions correspond with what God “wants” (v.
134) and what God “honors” (v. 135), and as such accord best with divine
eboatpovia. Specifically, what is most pleasing or “dearest” to God is the
imitation of God (v. 45), which, as v. 148 stipulates, is sufficient for human
evdatpovia (cf. v. 466) and therefore what Sextus’s readers must learn how
to do (v. 344). Clement advances a similarly Platonic perspective on the
theme in Strom. 2.19.100.3, where he states that the goal of eddaipovia
consists in achieving “the greatest possible likeness to God” (cf. Strom.
2.22.131.5; Plato, Leg. 716c-d). As the extended version of the saying in
v. 134 found in Porphyry, Marc. 13 (tatt’ odv Béke xal aitol Tov Bedv &
Béler Te xal €oTv adTég) indicates, wanting what God wants entails want-
ing what God is. Texts of this kind, in turn, reflect another widespread
notion, namely, that God not only partakes of happiness—God makes it
possible for human beings to partake of happiness as well. Indeed, as Aris-
totle, explains, since it represents “the greatest and best of human goods”
(Eth. eud. 1.7.2; cf. Eth. nic. 1.7.1-16), when it is realized, happiness is of
all human possessions the one most likely to be of divine origin (Eth. nic.
1.9.2). Epictetus can even aver that “God made all humankind to be happy”
(Diatr. 3.24.2). Such happiness is not simply to be had, however, but must
be attained through actions that are pleasing to God (Diatr. 4.4.48). Cf.
Josephus, Ant. 1.14: “Those who conform to the will of God ... are offered
happiness by God for their reward”
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Insofar as one wants what one honors, v. 135 expands on the thought
of v. 134 (note the similar endings: xal 6 0¢dg). It also serves as a posi-
tive counterpart to v. 130. Early Christians have an obligation not only to
honor God as father (e.g., John 5:23; Ps.-Clement, Hom. 11.27; Clement,
Strom. 7.1.4.1; cf. Exod 20:12; Deut 5:16), but, according to Sextus, also to
honor whatever the father honors. Wanting and honoring what God also
wants and honors thus serve together as evidence of one’s divine sonship,
a status second only to that of God (v. 376b, cf. v. 221), one that comes
to expression especially in on€’s actions (vv. 58-60, 222). Honoring God
above all else represents a foundational practice for the sage (vv. 244, 319,
355,427, 439), who, as v. 381 states, conforms his intellect to the divine as
much as humanly possible. Cf. Sophocles, frag. 247: cods yap od0els TANY
6v @v Tiué Beds.

SENTENCES 136-148
TEXT

136  éd’ Goov mobel T adiua, ) Yy Tov? Bedv dyvoel.
137 8pebic xmjoews dpxn mAeovegiag.

138 éx drlautiag adixia? dvetab.

139a OAiya méduxey T Yuydj 2o olpad évoyAeiv.

139b drAndovia motel athpa dddpyTove.

140 v 1O TAéov avBpwTe TOAEWIOV.

141 v & pn Oel 00 didnoeis & Oel.

142 omovdalovtd o€ Tepl T wi) xaAd® AMoeTal T XaAd.
143 godol davola del mapa Bedd?.

144 oodod diavoia Bedg évouxel.

145  gododg OAlyols ywwoxeTal.

146  amMipwros 2embupia, o TolTo xat dmopog?.

147 70 godov del €quTE Guotov.

148  altapxes mpds ebdatpoviay Beol yvéoig 2xal dpolwpal.

TRANSLATION
136 Insofar as the body has longings, the soul is ignorant of God.

137  Craving for property is the beginning of greed.
138 Injustice springs from self-love.
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139a It is the nature of the body to cause few troubles for the soul.

139b Longing for pleasure makes a body intolerable.

140  Every excess is hostile to humanity.

141 If you love things you should not, you will not love things you
should.

142 If you concern yourself with the things that are not noble, the
things that are noble will go unnoticed.

143 A sage’s intellect is always with God.

144 God dwells in a sage’s intellect.

145 A sage is acknowledged by few.

146 Desire is insatiable, and thus uncontrollable.

147 What is wise is always like itself.

148 Sufficient for happiness is to know and become like God.

Textual Notes
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COMMENTARY

Evidence of thematic unity in this section of the text is not extensive,
though several sayings make reference to the body (vv. 136, 139a-b) and
to the sorts of yearnings generally associated with physical needs (vv. 136-
138, 139b, 141, 146; note the use of words beginning with ¢1A— in vv. 138,
139b, 141), all of which are characterized as harmful, extreme, distract-
ing, or some combination thereof. Nestled within this presentation are two
small clusters of sayings on the sage and his wisdom, vv. 143-145 and vv.
147-148 (note godos in vv. 143-145, 147).

Sentences 136

Among the conditions that can impede one’s knowledge of God are a
mind set on worldly things (e.g., Theophilus, Autol. 2.17), demonic influ-
ence (e.g., Origen, Cels. 8.33), false beliefs (e.g., Ps.-Justin Martyr, Quaest.
Christ. gent. 161a-168b), or, here, bodily longings. Cf. Clement, Strom.
3.5.43.1: “It is impossible for those who are still under the direction of
their passions to receive true knowledge of God” Knowledge of God is
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a sine qua non for one who would become like God (vv. 44, 148), and
so the sage strives to know not only God’s words and works (v. 439) but
also who God is (v. 394, cf. vv. 250, 406, 430, 432). Given this priority, the
assertion made in v. 136 offers a strong motivation for directives issued
elsewhere regarding the need to see both the body as something to be
subdued (vv. 71a, 78, 274a, etc.) and self-control as the basis for one’s rela-
tionship with God (v. 86a), since “God does not listen to one who longs
for pleasure” (v. 72, cf. v. 569). The parallel to v. 136 in Porphyry, Marc. 13
reads as follows: “To the extent anyone longs for the body and the things
related to the body, to that extent is he ignorant of God.” In the shorter
version offered by Sextus, the body is not the object of one’s longings but is
itself consumed with longing. His rendition also has the effect of creating
a polarity of Yuy»n and gépa, in which case comparison can be made with
other body-soul sayings in the collection, including vv. 55, 82d, 139a, 301,
347, 411-413, 425, and 449. Although this is the only occasion on which
our author has recourse to either mobéw or mdfog, in the moral syntax of
the time both terms were associated with émbupia (e.g., SVF 3:395, 397),
noovy) (e.g., Philo, Opif. 152), and mabog (e.g., Arius Didymus, Lib. phil. sect.
95.2), and so this verse can be interpreted as buttressing warnings issued
regarding those vices in vv. 70, 71b, 75a-b, 111, 139b, 146, 172, 204-207,
209, 232,272, 274b, 342, and 411.

Sentence 137

Verses 137 and 138 bring together a pair of cause-and-effect sayings,
for which see also vv. 188, 210b, and 327. The first line reproduces Cli-
tarchus, Sent. 23 without change. It is cited as a saying of Clitarchus—
along with Sent. 13 (= Sext. 86a) and 24 (= Sext. 138)—in Arsenius, Apo-
phth. 6.48i. While the source may be Pythagorean, its critique of greed is
at home in an early Christian setting. Athenagoras, for instance, classi-
fies mieove&ia (together with licentiousness and covetousness) as a craving
(8pekic) of the body (Res. 21.3; cf. Philo, Spec. 4.5), while Act. Phil. 111
identifies the épy»n of greed as the émbupia of “the enemy” Greed is also
frequently included in early Christian vice lists (e.g., Mark 7:22; Rom 1:29;
Eph 4:19; Col 3:5; 1 Clem. 35.5; Did. 5.1; Ep. Barn. 10.4; 20.1; Pol. Phil. 2.2;
Herm. Mand. 6.2.5; 8.1.5). Greed naturally focuses on the accumulation of
property (e.g., Luke 12:15; Ps.-Clement, Hom. 15.7; Plutarch, Quaest. conv.
644c), but the Sextine sage practices indifference toward such things (e.g.,
vv. 15, 91b, 227), his principal inclination being not to acquire possessions
but to share them (e.g., vv. 82b, 228, 330, 377). Rather than praying for
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material wealth (v. 128), therefore, he strives not to crave (épéyew) any-
thing that is improper (v. 99), recognizing that “the possession of goods
will not stop a desire for possessions” (v. 274b, cf. v. 300). For the form
of the saying, cf. Sir 10:13: dpyy) Omepndaviag apaptia. Cf. Juvenal, Sat.
14.138-140: “While your purse is full to bursting, your love of gain grows
as much as the money itself has grown, and the man who has none of it
covets it the least” For Seneca, craving for possessions is provocative not
of greed but of lust (Ep. 110.14).

Sentence 138

The preceding line was based on Clitarchus, Sent. 23, while this one is
based on Clitarchus, Sent. 24: éx yap dthapyvpias ddixia dpvetal. Cf. Sent.
Pythag. 110%: 6 0¢ drhoxpruatos €€ qvdywns xal ddixos. Sextus replaces
drapyvpla (“love of money”) with ¢paautia (“love of self”), a relation
of some kind between the two concepts being implied by 2 Tim 3:2:
goovtal yap ol @vlpwmor didavtol, dtddpyupot, xTA. For the form of the
saying, compare v. 271 and Menander, Mon. 250: ¢§ »doviic yap dvetal T
duotuxelv. Cf. Evagrius Ponticus, Spirit. sent. 48: & amd g dthavtias T
TAVTeL ULTOVTYG.

For those intent on sustaining the life of the soul, injustice poses a
serious threat (see on v. 208b), and so understanding its cause represents
a matter of some importance. Among ancient moralists, Philo discourses
on the problem of self-love perhaps most frequently, even going so far as
to brand it “the greatest of evils” (Congr. 130). The ¢ilautos takes self-
seeking to such an extreme that obligations to family, law, and God are
nothing to him (Deus 16). His actions are therefore opposed by justice
(Conf. 128). According to Plutarch, the vice is conducive of insatiable
desires (Trang. an. 471d) and anger (Cohib. ira 461a), while for Clement it
is the pagan philosophers who are especially guilty of self-love, since they
are more interested in understanding themselves than in understanding
God (Strom. 6.7.56.2-6.7.58.3; cf. Paed. 3.2.13.4; 3.6.34.1). Aristotle had
argued that the noble man will possess a certain type of self-love (Eth. nic.
9.8.1-11), though he also admitted that ordinarily ¢1Aautia is used as a
term of reproach, to describe individuals who “assign to themselves the
greater share of money, honors, or bodily pleasures” (Eth. nic. 9.8.4).

Sentences 139a-b
The first of these sayings is connected to v. 138 by the catchword ¢iw,
while v. 139a and v. 139b are connected to each other by the repetition of
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o@ua. As Dio Chrysostom explains, nature fitted the human body not to
trouble (évoyAelv) but to protect its owner (Or. 6.27). Cf. Porphyry, Marc.
29: “Let us neither censure the flesh as cause of great evils nor attribute our
distress to external circumstances.” Although he is convinced that “noth-
ing good stems from the flesh” (v. 271), according to Sextus what causes
trouble for the soul is not the body as such, but the body’s vices. After all,
it is not the members of the body but the one who uses those members
wrongly that sins (v. 12, cf. v. 335). Life in the body, then, should not be
seen as an annoyance (v. 337). Ancient moralists differed somewhat as to
the principle source of what “troubles” the soul: longings (Athenagoras,
Res. 21.2; cf. Sext. 136), passions (Origen, Cels. 8.51), “uncouth thoughts
and desires” (Maximus of Tyre, Dial. 11.10), bodily wickedness in general
(Plotinus, Enn. 2.9.8). Here, reading v. 139a with v. 139b, the principal
source is identified as the love of pleasure. Cf. v. 411: “Do not torture the
body with your soul nor your soul with the pleasures of the body.” Since
bodily pleasures engender disgrace (v. 272) and defilement (v. 111), anyone
who longs for them is cut off from God (v. 72, cf. v. 574) and thus becomes
“useless in all things” (v. 172). The readers, then, must learn not only to
exercise control over the pleasures (v. 70, cf. v. 71b) but also to do nothing
for the sake of pleasure (v. 232). As Philo observes, dtAndovia can do more
than make the body unbearable: “The longing for pleasure ... enervates
the bodies of those who entertain it, relaxes the sinews of the soul and
wastes away the means of subsistence, consuming like an unquenchable
fire all that it touches and leaving nothing wholesome in human life” (Dec.
122). According to Origen, the danger in $tAndovia becomes evident when
it prevents the faithful from observing their obligation to use the body
properly, allowing it instead to waste away (Orat. 28.2).

Sentences 140-142

These three sayings are presented together and in the same order by
Clitarchus, Sent. 143: mév 76 mAelov @vbpwmw moréptov. GtAdv & wi Oel [sic]
Moetal o€ @ xaAd omoudagovta mept Ta wy) xaia. Cf. Clitarchus, Sent. 25:
bAGY & W) Ol 00 ditMoeis & ei. Apparently, the second half of v. 143" has
fallen out, owing to homoioteleuton (note the repetition of def in v. 25).
The first saying, meanwhile, which Sextus reproduces in v. 140 exactly, is a
variation on the Delphic maxim u»ndév &yav (e.g., Plato, Charm. 164d-165a;
Protag. 343b; Ps.-Plato, Hipp. 228d-e; Plutarch, Sept. sap. conv. 163d-164c;
E Delph. 385d; Pyth. orac. 408e; Ps.-Plutarch, Cons. Apoll. 116d; Clement,
Strom. 5.8.45.4), which, as Clement notes in Strom. 1.14.61.1, is attributed
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to various sages, including Chilon (Diogenes Laertius, Vit. phil. 1.41; Dio-
dorus Siculus, Bibl. hist. 9.10.1), Solon (Diogenes Laertius, Vit. phil. 1.63;
Septem Sapientes, Apophth. 2.1), and Pittacus (Septem Sapientes, Sent.
216.9). In its current position the gnome can be interpreted as a com-
mentary on v. 139b, in which case comparison may be made with Plato,
Phil. 45e: “Moderate people somehow always stand under the guidance
of the proverbial maxim ‘Nothing too much’ and obey it. But as to foolish
people and those given to depravity, the excesses of their pleasures drive
them to the brink of madness” While Sextus concedes that the experience
of certain pleasures is unavoidable (v. 276), the point of a saying like this is
that a surfeit of anything, even something that might appear to be agree-
able, is harmful. As Pseudo-Phocylides observes, “A good that is excessive
is for mortals no gain” (v. 60) and “Of all things moderation is best, but
excesses are grievous” (v. 69b). For similar variations, see Gnom. Democtr.
102; Theognis, El. 1.335, 401; Philo, Mos. 2.13; Plutarch, Comm. not. 1076¢
(= Menander, frag. 724); Ps.-Cato, Dist. 2.6. For this use of moAéutog, cf. vv.
205, 314. Sextus is particularly concerned, of course, with any excess that
has to do with the body; see on v. 115.

Verse 141 reproduces Clitarchus, Sent. 25 exactly (see above). The
same saying is found also in Evagrius Ponticus, Spirit. sent. 45. This maxim
resembles its predecessor insofar as it adopts an uncompromising position
towards its subject matter. In v. 140 no room was allowed for any kind of
excess, while here no room is allowed for any kind of split loyalty. The idea
of exclusive commitment being expressed here may be indebted to Matt
6:24/Luke 16:13 (with dyamneet), though it is found in other sayings as
well, for example, Plato, Resp. 555¢ (“It is impossible for a city to honor
wealth and at the same time for its citizens to acquire moderation, but one
or the other is inevitably neglected”); Philo, frag. 2.649 (“It is impossible
for love of the world to coexist with the love of God”); Corp. herm. 4.6 (“It
is not possible, my son, to attach yourself both to things mortal and to
things divine”); Gnom. Democr. 72 (“Violent desires for anything blind the
soul to the other things”). That the readers will “love” something is taken
for granted (cf. vv. 86b, 226, 497), though alternatives exist as to the moral
direction of their desires, as Arius Didymus explains: “The erotic man ...
is spoken of in two senses; in one sense with regard to virtue as a type of
worthwhile person, in the other with regard to vice as a reproach” (Epit.
5b9). For the form of the saying in v. 141, see vv. 388-389a: & O¢i moteiy,
éxcv molet. & un el motely, undevi Tpémw molet. For Sextus’s conception of
what is “necessary,” see also on vv. 88 and 178.
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Verse 142 (based on Clitarchus, Sent. 143¢; see above) essentially
restates v. 141 (for the parallelism of ¢p1Aéw and omovddlw, cf. Epictetus,
Diatr. 2.22.2-3; Marcus Aurelius, Med. 9.34.1), though the juxtaposition
of & xald and & py) xaid supplies further clarity as to the potential
objects of the readers” aspirations. Individuals “who are especially con-
cerned with noble actions (mepi Tag xadds mpdéeis ... omoudalovrag),” as
Aristotle observes, “are universally approved and commended” (Eth. nic.
9.8.7; cf. Epictetus, Diatr. 4.11.29). Zeal for what is noble is commend-
able from Sextus’s vantage point insofar as it expresses one’s zeal for God,
since only that which befits God is considered to be noble (v. 197), God
functioning as both the source (v. 390, cf. v. 100) and the guide (v. 104,
cf. v. 215) of all noble deeds. Those who aspire to obey and imitate God
must both think and do noble things (v. 56). Cf. Menander, Mon. 324 (“If
you want to live nobly, do not have thoughts about what is base”); Origen,
Hom. Jer. 17.4.5: “If you are seeking what is on earth you are not seeking
what is in heaven?”

Sentences 143-145

This triad of sayings on the sage and his intellect (each beginning with
either godol or codds) contrasts with the surrounding material, which
focuses on the body and its desires. Verse 144 provides the explanation
for v. 143. According to the Sentences, where God “dwells” is not among
the people, as various biblical texts had promised (Exod 29:45-46; Lev
26:11-12; Num 35:34; etc.), but in the intellect of the sage. It is in this sense
that the sage is always “with” God (cf. v. 444). Such presence is possible
because the sage honors God by conforming his intellect to the divine as
much as possible (v. 381, cf. v. 447), rendering it morally and spiritually
acceptable to God. Similar claims are made elsewhere, especially in v. 46a
(“A pious person’s intellect is a holy temple of God”) and v. 61 (“A good
intellect is the abode of God”). Cf. Philo, Praem. 123 (“For in truth the
sage’s intellect is a palace and house of God”); Porphyry, Marc. 11 (“The
divine is entirely present everywhere, but its temple among humankind
has been firmly established only in the intellect of the sage”). It is through
this process of assimilation and participation that the didvoia of the sage
reflects the divine to others (v. 450, cf. v. 582). In v. 55, it is not the intellect
but the soul that is said to be mapa 0eé (cf. v. 418).

In v. 145, the sage’s standing before God is seen to contrast with his
standing before the people. The inspiration for this line may come from
Sent. Pythag. 92 (“A person who is wise and venerates God is known by
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God; he therefore pays no heed even when ignored by all the people”),
though a closer parallel is located in Porphyry, Marc. 13: “A wise person,
though known by few (godds 0¢ dvbpwmog Aiyols ywwaxduevos) or, if you
will, even ignored by all, is known by God” (note that vv. 134 and 136 have
parallels in Marc. 13 as well). Although the sage is a living image of God
(v. 190, cf. vv. 7a, 82d, 376a) and a benefactor of humanity second only
to God (v. 176, cf. vv. 210a, 260, 372), his reputation among the people is
6Alyos (v. 53). This represents another way in which the sage is “like” God,
since there are not many people who honor God appropriately, goodness
among humankind being rare (v. 243). While he avoids doing anything
that might offend others (vv. 51, 343), the sage has little standing with the
masses since, as God’s son, he honors only what God honors (v. 135), his
true and higher self being directed exclusively toward God (v. 55). Cogni-
zant of fame’s corrupting influence (v. 351, cf. v. 188), he avoids speaking
in public (vv. 354, 360) and has no interest in trying to win public approval
(v. 112, cf. v. 241). To most people, then, he is not only largely unknown
but also largely useless (v. 214). Cf. Isocrates, Phil. 22: “I am not highly
esteemed by the masses or those who form their opinions ofthand, but
... am misunderstood and disliked by them ... because I lay claim to a
wisdom greater than their own.”

Verse 145 is the first of two Sextine aphorisms quoted in the Regula
Magistri (cf. on v. 152). In this case, the citation comes from 10.81: sicut
scriptum est, Sapiens paucis verbis innotescit (corresponding exactly with
Rufinus’s translation). It is cited also in chapter 7 (De humilitate) of the
Regula Sancti Benedicti in a slightly different form: ... sicut scriptum est,
Sapiens verbis innotescit paucis (7.61).

Sentence 146

This line is based on Clitarchus, Sent. 26: amApwTov yap émbuyia, o
ToUTo xal dmopov. Sextus drops the yap connecting the saying to Clitarchus,
Sent. 25 (= Sext. 141; Clitarchus, Sent. 25 + 26 is cited as a saying of Philo
in Mant. prov. 3.38). IT (cf. the Syriac) also extends the range of potential
application with the addition of dmaca mavtés after émbupia—not simply
desire as such but desire in all its different manifestations is dmAnpwTog. In
the Stoic taxonomy of passions, the different forms of desire are listed as
anger, love, resentment, and so forth (SVF 3:394-397), while for Philo the
“insatiable” desires include especially drunkenness, gluttony, and lewd-
ness (Mos. 1.185; cf. Leg. 3.148; Legat. 14) and Secundus, Sent. 16 defines
wealth as an am\Mpwtog émbupia. Desires of this sort are most likely to
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become insatiable among those who are unintelligent and easily swayed
by others (Dionysius of Halicarnassus, Ant. rom. 5.67.2). Elsewhere Sextus
specifically mentions the émbupia for possessions (v. 274b; cf. Epictetus,
Diatr. 3.9.18-22) as well as the desires of the body, the latter possessing
the power to abuse and debase that which is within (v. 448). No doubt
such desires also figure among the forces that can enslave the soul (vv. 75b,
270) and make the body unbearable (v. 139b). Since desire is also dmopog
(ct. Plotinus, Enn. 4.4.17), it requires control in the same way as any of the
body’s passions or drives (e.g., vv. 70, 239-240, 274a, 428). For the form of
the saying, cf. vv. 424, 533.

Sentences 147-148

Verses 147 and 148 are linked, just as vv. 44 and 45 had been linked, by
the language of likeness: dpotov (v. 147, cf. v. 45), opolwpa (v. 148, cf. v. 44).
The previous pair of statements had established that those who are “dear-
est” to God are those who know and become like God as best they can, and
it was a basic principle that “like is dear to like” (v. 443). The relevance of
the assertion in v. 147, that what is wise is like itself, becomes clear with
v. 148. God is all-wise (v. 30), the knowledge of God is divine wisdom
(v. 406), and it is through wisdom that a soul is led to God (v. 167). It is
therefore incumbent upon those who would become like God to grow in
wisdom (cf. v. 533). Verses 44-45 had also established that becoming like
God brings honor to God (cf. v. 381). Here we learn that it also brings hap-
piness to humankind. Indeed it is “sufficient” for human happiness, since
it conforms with divine eddatpovia (see on v. 133).

The formulation in v. 148 has the effect of combining two major tenets
associated with Plato: “He maintained that the goal is becoming like God,
and that virtue is sufficient for happiness” (Diogenes Laertius, Vit. phil.
3.78; cf. Plato, Theaet. 176b). For the idea that Plato identified becoming
like God as the key to ebdatpovia, see Theon Smyrnaeus, Util. math. 16;
Clement, Strom. 2.19.100.3 (“Plato puts forward happiness as the goal of
life and says it consists in the greatest possible likeness to God”); 2.22.131.5;
Hippolytus, Haer. 1.19.17: “Happiness, (Plato) says, is becoming like God,
as far as this is possible.” Cf. Philo, Dec. 73: “The best of prayers and the
goal of happiness is to become like God”
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SENTENCES 149-165G

TEXT

149  xaxol xoAaxeuéuevol xaxious yivovtal.

150 addpnTov? yivetal xaxia émaovpéwy.

151 7 yAdood gov? @ vol oou® éméahu.

152 aipetcitepov Alfov eixfj BaMew? 7 Adyov.

153  oxémTov *mpd Tol? Aéyew Plva un Aéyne® & w) Oel.

154  prpata dvev vol Yodogd.

155  amoAvAoyla oUx éxdelyer® auaptiov.

156  2Bpayvroyia codia? mapaxoroubet®.

157  paxpoloyia onueiov duabiog.

158 70 aAnbés ayama.

159 6 Yebdel xpl ws dapudrw?.

160  xaipds TGV Adywy gou mponyeiahew.

161  Aéye Gte orydv od xabixet.

162a mept wv olx oldag glima.

162b mept wv oidag, éte det Aéye.

163a Adyos mapa xalpdv Olavolag EAeyxos xaxis.

163b omére Oei mpdTTEY, Adyw Wi Xpd.

164a év cUMbYw TpdTOg Aéyew Wi EmTrOEVE.

164b 7 adTn émaThuy éoTi Tol Aéyew xal Tol crwmiv.

165a ayetvov nrriabal TaAnbij Aéyovta Tol mepryevéabar pneta amatyg.

165b 6 vixdv 1@ amatiy vixbtal év Alel®.

165¢ paptupes xaxdv yivovtar Adyot Yeudeis.

165d peydhn meplotaats ) mpémel Pebidos.

165 6méTe GpapTdvewy el* TaMBF Aéywy, dvayxaiws Téte Yeudsi Aéywy

oUx QUAPTYTELS.

165f undéva amata, paiota ToV cupfouliag debuevov.

165g ueta mAEGVwY Aéywy udMov &er Ta cupdépova.
TRANSLATION

149 When flattered wicked people become more wicked.

150 Praise makes wickedness intolerable.

151 Let your tongue obey your mind.

152 Itis better to throw a stone without purpose than a word.
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154
155
156
157
158
159
160
161
162a
162b
163a
163b
164a
164b

165a

165b
165¢
165d
165e

165f
165g
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Deliberate before speaking, so that you do not say things you
should not.

Words without thought are blameworthy.

Excessive speech does not escape sin.

Wisdom accompanies brevity of speech.

Prolonged speech is a sign of ignorance.

Love the truth.

Treat lying like poison.

Let the occasion guide your words.

Speak when it is not appropriate to keep silent.

Regarding things you do not know, be silent.

Regarding things you know, speak when necessary.

An untimely word is proof of an evil intellect.

When it is necessary to act, do not resort to speech.

In an assembly do not strive to speak first.

The same understanding that is needed to speak is needed to
keep silent.

It is better to be defeated while speaking the truth than to over-
come with deceit.

The one who conquers with deceit is conquered in character.
False words are attestations of evil things.

It is an extreme situation in which a lie is fitting.

When you would sin by speaking the truth, then you would
surely not sin by speaking falsely.

Deceive no one, especially one in need of advice.

By speaking with many others you will better see the things that
are beneficial.

Textual Notes
1502 déptatov: sy? e 1512 omit IT e 151° omit IT e 1522 fadely: Y o 15322
mpiv #: Y o 15300 Sig Aéyne: Y o 1542 Yéyoq: I, lat; doBog: Y o 15522
molvAoyla odx éxdetén: Y, sy', sy? o 15622 Bpayuloyla codia: IT, lat
156" dxoloufel: IT o 157 omit Y o 1592 dapubxd (sic): IT « 163b omit
IT, lat « 164b omit IT, Y, lat « 165b-g omit IT, lat « 165b?® dAnfeia: co »
165e3 gic: Y

COMMENTARY

Constituting one of the longest thematic sections in the collection, the
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twenty-six sayings above form a unit on verbal integrity and the control
of speech. While these represent two of the most ordinary of gnomic
topoi, within the context of the Sentences this section is remarkable for
its complete absence of references to God, the topic of discretion in reli-
gious speech being postponed until vv. 350-368. Sextus’s instruction here
is conveyed in a predominantly antithetical mode: talkativeness is con-
trasted with taciturnity (vv. 155-157), timely speech with untimely (vv.
160, 163a), speech with action (v. 163b), and, most important, truthfulness
with falsehood (vv. 158-159, 165a-f). Given his noetic proclivities, it is not
surprising that in developing these themes particular attention is drawn to
the relation of speech to reason (vv. 151-154), to knowledge (vv. 162a-b),
and to understanding (v. 164b), while a distinctively Pythagorean perspec-
tive is evident in sayings that mention silence (vv. 161-162a, 164b).

As a whole, aphoristic authors were preoccupied with sins of the
tongue, stressing the need for discipline and discretion in one’s speech.
Proverbs 18:21 spells out just how high the stakes involved were thought
to be: “Life and death are in the power of the tongue; they that control it
shall eat its fruit”

Sentences 149-150

Verses 149-150 are a couplet of matching sayings on flattery, flatterers
being known for the indiscriminate ways in which they distribute praise
(note also the catchword with xaxiovg and xaxic). Among Greco-Roman
moralists, the flatterer (5 xéAa§) was a stock figure, reviled for his obse-
quiousness, voracity, and guile (e.g., Theophrastus, Char. 2.1-13; Maxi-
mus of Tyre, Or. 14; Stobaeus, Anth. 3.14). In Plutarch’s Quomodo adula-
tor ab amico internoscatur, for example, flatterers emerge as purveyors of
moral corruption, capable of stimulating in their victims a whole range
of immoderate passions, including malice, fear, wrath, envy, and erotic
desire (Adul. amic. 61d-62b). Flattery is particularly despicable when
conferred on the wicked, since it encourages them to act on their inclina-
tions, thereby fostering vice (Adul. amic. 57c-58b). Thus, as Philostratus
explains in Vit. Apoll. 7.3.2, “Someone who flatters bad people with praise
(xohaxevwy émaivolg) shares the responsibility for their crimes, since the
wicked become worse when praised (ol yap xaxol xaxiovg émavoiyuevot)”
See further Diodorus Siculus, Bibl. hist. 33.4.1; Plutarch, Dem. 9.1; Vit.
pud. 536b.

The first line of our couplet is derived from Clitarchus, Sent. 27: xaxol
xohaxeubuevol xaxloug. Sextus adds yivovtatl, perhaps to strengthen the
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connection with v. 150 (with yivetat), which both parallels and intensifies
the assertion made in v. 149. Flattery not only exacerbates wickedness; it
makes it intolerable (cf. v. 139b). What wickedness deserves is not praise
but censure (v. 298; cf. Plutarch, Vit. pud. 531c). See further Sext. 571
(“How many have been ruined by praise!”); Gnom. Democr. 113 (“People
who praise the unintelligent do great harm”); Ps.-Cato, Mon. 50: “Praise
voted to the bad disgusts the good.” As we learn from v. 241 (cf. vv. 299,
530-531), our author disapproves not only of praising the wicked but also
of accepting praise from the wicked.

Sentence 151

The cluster of sayings in vv. 151-154 takes up the relationship between
speech and the reasoning faculties (note the use of volig in vv. 151 and
154, and of oxémtopat in v. 153). In keeping with prevailing anthropologi-
cal ideals, this relationship is construed in strictly hierarchical terms, with
the mind directing and (especially) restraining the tongue, vigilance in
maintaining such arrangements being necessary on account of the latter’s
capacity for mischief (e.g., vv. 155, 163a, 165c) and carried out in con-
cert with the demands of rationality and self-control more generally (cf.
Cicero, Fin. 2.46-47; see also on Sext. 74). Parallels to the first saying in
the cluster abound, for example, Isocrates, Demon. 41: “Always when you
are about to say anything, first weigh it in your mind, for with many the
tongue outruns the thought” The saying 7 yAG@TTa un mpoTpexétw Tol vol
(“Let not your tongue outrun your mind”), in turn, is attributed to Pittacus
in Septem Sapientes, Sent. 216.7-8 and to Chilon in Diogenes Laertius,
Vit. phil. 1.70. See also Theognis, EI. 1185-1186 (“The mind is a good thing
and so is the tongue, but they are found in few men who have control
over them both”); Ps.-Phoc. 20 (yYAwagay volv éxéuev); Plutarch, Garr. 510a
(“The tongue must be fenced in, and reason must ever lie, like a barrier, in
the tongue’s way”); Ps.-Cato, Dist. 1.10 (“Speech is bestowed on all, sound
sense on few”); Publilius Syrus, Sent. 226 (“Conscience sets a bridle on the
tongue”); and Clement’s description of the true gnostic: “Whatever he has
in his mind he has also on his tongue” (Strom. 7.9.53.1). Cf. Sext. 426: “It is
not the sage’s tongue that is honored before God, but his prudence.”

Sentence 152

The source for vv. 152-154 is Clitarchus, Sent. 28—-30. Sextus cites the
first of the maxims from his source with no alteration, except for revers-
ing the order of the second and third words. Comparison can also be
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made both with Sent. Pythag. 7 (aipetwtepéyv got €otw Aibov eixfj Barew #
Adyov apyév), which is cited as a saying of Pythagoras in Stobaeus, Anth.
3.34.11, as well as with Porphyry, Marc. 14: aipetwtépou got dvtos Aifov
eixfj BaAeiv 7 Adyov (note that the latter is part of a longer saying whose
continuation parallels Sext. 165a—c). For the wordplay, cf. Stobaeus, Anth.
3.36.14a (attributed to Menander): oUt” éx xepds pebévta xaptepdv Aifov
pélov xataayely, olT’ amo yAwaoans Adyov.

The power of speech or, more properly, speech governed by reason,
is often imaged as a weapon and means of defense. Indeed, according
to Menander, “The greatest weapon for people is logos”™ (Mon. 621); cf.
Prov 10:13; 14:7; Ps.-Phoc. 124; Philo, Somn. 1.103-108; Josephus, Bell.
5.361. Like any weapon, of course, speech can be used to harm as well as
to protect: “There are some who wound when they speak, like swords; but
the tongues of sages heal” (Prov 12:18; cf. 25:18; 26:18-19; Sir 28:17-18;
Menander, Mon. 546; Ps.-Cato, Dist. 1.12). Our author was well aware of
how words can be used to hurt others (v. 185). The point of the saying here
is that, when it is done “without purpose” (cf. v. 362), speaking becomes
a reckless and potentially damaging activity. For a similar “better” saying,
see Sir 20:18 (“A slip on the pavement is better than a slip of the tongue”),
and note the similar construction in Sext. 362: Yuy)v aipetwtepov 9 Adyov
eixd] mpoéafau mepl Beol.

Verse 152 is the second of two Sextine aphorisms quoted in the Regula
Magistri (cf. on v. 145). This time the citation occurs in 11.62: Nam et
Originis sententia sapiens dicit, Melius est lapidem in vanum iactare quam
verbum. The reference to Origen suggests that the Master’s source is not
Rufinus’s translation (which has frustra, not in vanum) but a translation of
one of the Alexandrian’s now-lost writings, where the gnome was presum-
ably used without attribution. Verse 152 is also the likely inspiration for
Evagrius Ponticus, Cap. paraen. 2: péltiov Aibov eixij Padely 7 Adyov.

Sentence 153

The positive counterpart to v. 152 follows in this line, which repli-
cates Clitarchus, Sent. 29 (axémtou mpd ToU Aéyeww tva uy) Aéyyg eixjj), except
that Sextus replaces the final word, €ixjj (which helps to link Clitarchus,
Sent. 29 with Clitarchus, Sent. 28 = Sext. 152), with & ) 0¢t (cf. v. 141 =
Clitarchus, Sent. 25). This change has the effect of reinforcing the line’s
parallelism with a previous saying in the collection, Sext. 93 (= Clitarchus,
Sent. 16): “Deliberate before taking the actions that you take, so that you
do not repeat doing something you should not” Note in particular how
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oxémTov Tpd Tol + W W)/ undév + &/6 w) Oel structures both lines. Thinking
before speaking is just as important as thinking before acting. Cf. Sir 18:19
(“Before you speak, learn”); 33:4 (“Prepare what to say, and then you will
be listened to”); Ps.-Apollonius, Ep. 92: “Take great care not to say things
you should not (& wy 0¢i). For it is the absolute mark of an uncultured
person not to be able to stay silent and to blurt out improprieties.” For the
use of Gxéﬂ"roy.al here, compare Demosthenes, Aristog. 1.14; Dio Chryso—
stom, Or. 60.2; Ps.-Plutarch, Reg. imp. apophth. 187f. Thoughtless speech,
of course, can have all manner of negative consequences: “Babblers are
derided for telling what everyone knows, they are hated for bearing bad
news, they run into danger since they cannot refrain from telling secrets”
(Plutarch, Garr. 504f). For Sextus, the “things you should not say” include
speech that is false (v. 165¢), hurtful (v. 185), inopportune (v. 163a), slan-
derous (v. 259), and boastful (v. 284); cf. v. 171a: “Being faithful, do not
honor speaking things that are necessary above hearing them.” Verses
350-368 recount various forms of inappropriate theological speech as well
(cf. vv. 83, 401, 407, 410).

Sentence 154

The final line in the cluster offers a motivation for the preceding three:
those who speak before they think deserve reproach. Cf. Sir 9:18 (“The
one who is reckless in speech is hated”) and Instr. Ankh. 7.23-24 (“Do
not hasten when you speak, lest you give offense. Do not say right away
what comes out of your heart”). Verse 154 is derived from Clitarchus,
Sent. 30 (pYuata dvev vol Yédot), though it is unclear what choice Sextus
made regarding the last word for his version of the precept. Elter (1892,
13) retains Clitarchus’s yodot, while Chadwick (1959, 30) prints Yédog
(“noise”), although neither term is present in either of the Greek manu-
scripts, IT reading Yéyos, while Y has ¢6fog. Seeing how the former is sup-
ported by obprobria in Rufinus’s translation, it is probably best to follow
Edwards and Wild (1981, 34) and propose that our author altered Yédot
in his source to the more ethically pertinent Yéyos (for which cf. v. 299;
Clitarchus, Sent. 106; Sent. Pythag. 111% and note the reference to auaptic
in the following line). For its part, the Syriac reads: “All words that do not
go out from just knowledge are empty and idle”

Sentence 155
The next cluster (vv. 155-157) contains alternating precepts on talk-
ativeness (vv. 155, 157) and taciturnity (v. 156), the topic in each line
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being announced by an opening term with the -Aoyiat stem. A discussion
of elementary education attributed to Plutarch suggests something of the
logic connecting this group of sayings with the one that immediately pre-
cedes: “Apart from all the other errors, those who speak on the impulse
of the moment fall from a dreadful disregard of limit into talkativeness
(moAvdoyiav). Deliberation (oxéis, cf. oxémtou in Sext. 153), on the other
hand, prevents a discourse from exceeding the due limits of proportion”
(Lib. ed. 6¢).

Inserted into a section that draws extensively on the Sentences of Cli-
tarchus for its material (see on vv. 149, 152-154, 156-157, 159) is a saying
based on a biblical source, namely, Prov 10:19a: éx moAvAoylag odx éxdetén
apaptiay. Sextus creates a more abstract statement, dropping the €x rein-
forcing the verb and changing its subject from “you” to moAvAoyia itself
(cf. v. 598). Cf. m. Avot 1:17: “Whoso multiples words occasions sin.” For
a Greco-Roman parallel, see Ps.-Apollonius, Ep. 93: “Talkativeness causes
many mistakes (ToAvAoyla moMa odaiupata €xel), but silence is safe” Plu-
tarch also reports as a saying of Simonides “that he had often repented of
speaking, but never of holding his tongue” (Garr. 515a). Early Christian
texts associate verbosity with various other vices (e.g., Herm. Mand. 11.12;
Const. ap. 3.5), while Matt 6:7 presents it as a characteristic of pagan piety.
Clement weaves Prov 10:19 as well as other traditional sayings into his
instruction at Paed. 2.6.52.4: “Nonsensical chatter should also be silenced,
for ‘by talking much; it says, ‘you shall not escape sin” Loquaciousness will
draw down upon itself judgment of some kind. “There is one who keeps
silent and is found wise, while another becomes hateful from much speech’
And already the chatterer is a boor even to himself, for ‘he who uses many
words shall abominate his own soul” (cf. Sir 20:5, 8). Origen investigates
the problem of moAuloyie on numerous occasions, for example, Comm.
Joan. 4.1; 5.1, 4-5; Orat. 21.2; Philoc. 5.3-4. Sextus will identify one of the
causes of excessive talk in v. 431.

Sentence 156

Like its predecessor, the thought informing this line would be at home
in the book of Proverbs. Indeed, it parallels the continuation of the precept
that Sextus has just cited, Prov 10:19b: “But if you refrain your lips you will
be prudent” See also Prov 17:27-28: “One who refrains from uttering a
hard word is knowledgeable, and a patient man is prudent. Wisdom shall
be reckoned to a fool who asks after wisdom, and the one who holds his
peace shall seem prudent” The line’s actual source, however, is Clitarchus,
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Sent. 31, which Sextus reproduces exactly. In Greco-Roman antiquity,
brevity of speech (Bpayuvloyia) was associated especially with the seven
sages, Spartan culture, and the Delphic oracle (e.g., Plato, Prot. 343a-b;
Plutarch, Pyth. orac. 408e; Garr. 511a-b; Clement, Strom. 1.14.60.2-3;
Diogenes Laertius, Vit. phil. 1.72; Ps.-Demetrius, Eloc. 242-243). Iambli-
chus explains that in many of his teachings Pythagoras “hid the embers
of truth for those able to kindle them, storing up in brevity of speech a
limitless and vast extent for contemplation” (Vit. Pythag. 29.162; cf. Maxi-
mus of Tyre, Dial. 25.2). Among Pythagorean philosophers, Apollonius of
Tyana was probably best known for his laconic brevity (e.g., Philostratus,
Vit. Apoll. 1.17; 4.33; 5.32; 7.35; Ps.-Apollonius, Ep. 8.2). Origen, mean-
while, thinks that Solomon ought to be admired for the way he was able to
“express profound thoughts in terse phrases” (Cels. 3.45; cf. Philoc. 18.16).
In general, “those who can speak concisely and briefly and those who can
pack much sense into a short speech are more admired and loved, and are
considered to be wiser, than unbridled and headstrong talkers” (Plutarch,
Garr. 510e; ct. Praec. ger. rei publ. 803e). Sextus identifies one of the causes
of taciturnity in v. 430.

Sentence 157

Verse 157 reproduces Clitarchus, Sent. 32 exactly. For the form of the
saying, cf. Sext. 280a. Prolonged speech (paxpoAoyia) involves “expound-
ing on matters that are not pertinent or germane to the question at hand”
(Dio Chrysostom, Or. 7.132). Such prolixity is associated especially with
old men (e.g., Isocrates, Panath. 88) and with people who like to talk
about themselves (e.g., Aristotle, Rhet. 3.17.16). To certain ambassadors
who were speaking at length (naxporoyoligv) about a matter of state, the
Spartan king Cleomenes replied, “What you said at the beginning I do not
remember; for that reason I did not understand the middle part; and the
conclusion I do not approve” (Plutarch, Apophth. lac. 223d, cf. 216a, 224c,
232d). Among gnomic authors, meanwhile, loquaciousness functions as a
signifier of ignorance, for example, Sir 21:25 (“The lips of babblers speak of
what is not their concern, but the words of the prudent are weighed in the
balance”); Theognis, EI. 295-297 (“For a chatterbox the hardest burden to
bear is silence, but when he talks he is a bore to those present and every-
one dislikes him”); Ps.-Cato, Dist. 2.20 (“Trust not those who forever news
relate; Slight faith is due to tongues that glibly prate”); Stobaeus, Anth.
2.15.28 (attributed to Menander): “The one who has no wisdom but who
chatters much on every point exhibits his character in his words.” Note
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also a saying attributed to the sage Thales: “Many words do not declare an
understanding heart” (Diogenes Laertius, Vit. phil. 1.35).

Sentences 158-159

While the contrast drawn in vv. 155-157 was between taciturnity and
talkativeness, here it is between truth and falsehood. Parallels abound:
Prov 14:25 (“A truthful witness saves lives, but one who utters lies is a
betrayer”); Eph 4:25 (“So then, putting away falsehood, let all of us speak
the truth to our neighbors, for we are members of one another”); Instr.
Ankh. 13.14-15 (“Do not acquire two voices. Speak truth to all men; let
it cleave to your speech”); Septem Sapientes, Apophth. 2.6 (“Do not lie,
but tell the truth”); Ps.-Apollonius, Ep. 83 (“To lie is illiberal, while the
truth is illustrious”); SVF 3:554 (“It is said that the sage does not lie, but
in everything tells the truth”). Among the many acclamations made of
truth in Greek literature, the one found in Plato, Resp. 730c is perhaps
most effusive in its praise: “Truth heads the list of all things good, for gods
and mortals alike. Let anyone who intends to be happy and blessed be its
partner from the start, so that he may live as much of his life as possible
a man of truth.” Biblical literature asserts that God “loves the truth” (Ps
51:6 [50:8]; cf. 1 Clem. 18.6), and both Jewish (e.g., T. Reub. 3.9; T. Dan
2.1; 6.8) and Christian (e.g., Herm. Mand. 3.1; Clement, Paed. 3.11.54.2;
Ps.-Clement, Hom. 16.14) authors expect their readers to do the same. A
“lying tongue,” meanwhile, “hates truth” (Prov 26:28) and persecutors of
the faithful “hate truth and love a lie” (Did. 5.2; Ep. Barn. 20.2). Cf. 2 Thess
2:10: “Those who are perishing ... did not receive the love of the truth (tnv
ayamy Tiic a@Andeias) so as to be saved” One who loves the truth can be
counted on to embrace it under all circumstances: “For the person fond
of truth (6 dprAaindyg), who is truthful even when nothing depends on it,
will a fortiori be truthful when some interest is at stake, since having all
along avoided falsehood for its own stake, he will assuredly avoid it when
it is morally base; and this is a disposition that we praise” (Aristotle, Eth.
nic. 4.7.8). Being “fond of truth” is something that early Christians found
praiseworthy as well, for example, Mart. Ptol. Luc. 11; Justin Martyr, 1
Apol. 2.1; 12.11; Theophilus, Autol. 3.17; Ps.-Clement, Hom. 1.10-11; 1.18;
1.20.7.

If the sage “has a love of truth and is a friend of truth” (Clement, Strom.
2.9.45.3), then it is also true that “every wise and honest person hates
a lie” (Menander, Mon. 846), since “a lie is the greatest evil for human-
kind” (Mon. 849). Verse 159 replicates Clitarchus, Sent. 34 (T¢ Jevdel wg
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dapuaxw xpd) with a slight change in word order. The power of speech
can be compared not only to that of a weapon (v. 152) but also to that of a
dapuaxov. Like a drug, it can be used for good, as in Menander, Mon. 840:
“To an ailing soul speech is a drug” (for the doctrine of the “medicinal”
lie, see on v. 165d). Given the juxtaposition with v. 158 (cf. vv. 168-169),
however, it is more likely that dapuaxov here carries a negative connota-
tion: loving the truth means refraining from lies as though they were lethal
(cf. v. 393: Yeboeabar durattov). In this case, the line can be classed with
a variety of sayings that liken the insidious and corrupting effects of false
speech to those of poison or venom, for example, Lxx Pss 13:3 (“With their
tongues they have used deceit; the venom of asps is under their lips”); 139:4
(quoted in Rom 3:13); Jas 3:8 (“No one can tame the tongue—a restless
evil, full of deadly poison”); Publilius Syrus, Sent. 251: “Flattering speech
contains its special poison.” Plutarch graphically describes the effect of a
poisonous falsehood after it has taken hold of its victim: “It feeds upon
his soul, distracts him, does not allow him to sleep, fills him with stinging
desires, pushes him over precipices, chokes him, and takes from him his
freedom of speech” (Superst. 164f-165a). The figurative use of dapuaxov
is evidenced also in Trall. 6.2, where Ignatius compares heretics to “those
who administer a deadly drug mixed with wine, which the unsuspecting
victim accepts without fear” (cf. Herm. Vis. 3.9.7).

Sentences 160-161

The sage knows the right moment to speak (note xatpds in vv. 160,
163a); otherwise, he keeps silent (note otydw in v. 161 and cwwmaw in
vv. 162a, 164b). As Solon declares in Diogenes Laertius, Vit. phil. 1.58,
“Speech ought to be sealed by silence (auy7), and silence by the occasion
(xatpé)” Ben Sira communicates similar priorities in Sir 20:6-7 by con-
trasting the conduct of the sage with that of his opposites: “There is one
who keeps silent (siwmé@v) because he has no answer, and there is one who
keeps silent, knowing the occasion (xatpov). A wise person will keep silent
(orynoet) until there is an opportunity (Ewg xatpol), but a babbler and a
fool disregard such opportunity” (cf. Qoh 3:7; Sir 1:23-24). Indeed, even if
they are wise, the words of a fool will be rejected, since “he does not speak
at the proper moment (év xatp@)” (Sir 20:20). Likewise, a rogue is unable
to “say something at the proper moment (xaipév) and for the common
good” (Prov 15:23). Concerning the chatterer, Plutarch observes how “the
untimeliness of his words destroys and annuls all gratitude for any deed”
(Garr. 504c). Menander can even go so far as to declare that “a word said at
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the wrong time (mapa xaipév) overturns a life” (Mon. 690). Thus the need
for admonitions like Instr. Ankh. 12.24: “Do not say something when it is
not the time for it” For a Christian perspective, we can turn to Clement,
Strom. 6.15.116.3: “It is the prerogative of the gnostic to know how to make
use of speech, and when, and to whom” (cf. Strom. 2.7.58.1). The need for
good judgment in such matters is emphasized also by Epictetus in Diatr.
2.23.15;4.12.17.

This would include for Sextus recognizing those times when it is not
appropriate (o0 xad7xet) to keep silent (v. 161). Sir 4:23 suggests one such
occasion: “Don’'t hold back your word in a moment of need (év xatp
xpelag)” Compare Sir 20:7: “The wise remain silent until the right moment,
but a boasting fool misses the right moment.” Epictetus uses similar lan-
guage: “Be silent for the most part, or else comment only on the most nec-
essary matters (ta avayxaia), and then only in a few words” (Ench. 33.2).
Didymus Caecus provides somewhat more specific criteria: “Speaking is
not as beneficial as keeping silent in all situations; for to the one who is
able to open his mouth with a word of God it is not appropriate to keep
silent (00 xabxet olwmév), but to the one who utters idle speech and words
condemning the good there should be silence” (Frag. Ps. 1229). Of course,
as Epictetus points out, what constitutes “appropriate” speech will vary
depending on an individual’s particular point of view (Ench. 42.1). We can
probably assume that for Sextus the time when it is most appropriate to
break one’s silence is when there is a need to speak the truth about God
(e.g., vv. 352, 410), though even this must be done with great care. Cf. v.
366: “It is better to keep silent with a word about God than to utter it reck-
lessly” For Pythagorean practices of silence, see the commentary on v. 427.

Sentences 162a-b

With the importance of xatpds in speech established, vv. 162a + b then
attach an additional criterion: it is important not only to know the right
moment to speak but also to know what one is speaking about. Cf. Plu-
tarch, Lyc. 20.2: “The one who knows what to say also knows when to say
it” Sextus’s couplet (note the similar openings: mept wv 0dx oida and mepl GV
oida) reproduces Clitarchus, Sent. 36 exactly, except for replacing & ¢t (for
which cf. Xenophon, Symp. 6.10) with éte 0¢i, which has the effect of creat-
ing greater continuity with the thought of vv. 160-161: one should speak
about what one knows only “when” it is necessary to do so. This agrees
with the counsel of Isocrates, who argued that there should be “but two
occasions for speech: when the subject is one you know thoroughly and
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when it is one on which you are compelled to speak. On these occasions
alone is speech better than silence” (Demon. 41). A similarly structured
gnome occurs in Sir 5:12: “If you have understanding, answer your neigh-
bor; if not, put your hand over your mouth” See further Sir 4:25; 11:8;
Instr. Ankh. 15.16; Dio Chrysostom, Or. 36.19 (“Those who are educated
make it their business to know the meaning of everything of which they
speak”); Menander, Mon. 409, 710: “Better to be silent than to speak unfit-
tingly” For Sextus, the need to know of what one speaks applies especially
to speech about God (vv. 353, 367-368, 410). This is because what God
values about the sage is not his tongue but his mind, which honors God
even when the sage is silent (vv. 426-427), since “knowledge of God pro-
duces a man of few words” (v. 430).

Sentence 163a

This line is based on Clitarchus, Sent. 37: Adyog mapa xaipov qvolag
€Xeyxos. In its original setting, the gnome supplements Clitarchus, Sent.
36 (see above): ignorance in one’s speech is exposed not only by speaking
about what one does not know but also by speaking at the wrong time
(cf. Plato, Phaedr. 272a). In adapting the saying to its current setting, our
author replaces dvoiag with a much stronger designation, dtavolag ... xaxf
(cf. v. 83). Inopportune speech, then, reveals not merely an intellectual
problem but also an ethical one. Most often, ill-timed words are simply
condemned as ineffective, unwelcomed, or both (e.g., Plutarch, Garr. 504c;
Quaest. conv. 716e-f; Dio Chrysostom, Or. 38.5). But in the moral world
of the Sentences, such words are every bit as malicious as blasphemous
ones (see on v. 83) or false ones (see on v. 165¢). In this, Sextus would
seem to part ways with the author of 2 Tim 4:2: “Proclaim the message; be
persistent whether the time is favorable or unfavorable (éxaipws)” By the
same token, we have the gnomic concept that something coming at the
wrong time, even something good, can be bad, for example, Menander,
Mon. 144 vl. (“Ill-timed laughter among mortals is a terrible evil”), 690
(cited above); Zenobius, Paroem. 1.50 (“An ill-timed kindness does not
differ from hostility”).

Sentence 163b

Just as there is a time when it is necessary to speak (v. 162b), there is a
time when it is necessary to act. Verse 163b reproduces Clitarchus, Sent. 35
exactly, though our author alters the sequence of sayings, borrowing from
Sent. 35 after he has borrowed from both Sent. 36 (= vv. 162a + b) and Sent.
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37 (= v. 163a). This adjustment has the effect of bringing the saying in v.
163a into closer proximity to the saying in v. 160, which also has xaipds.
The current line supplements the preceding instruction on timeliness with
a case in point: one of the moments when it is not right to speak is when
action is required. That acting ought to take precedence over speaking is
argued in a variety of moral texts, for example, 1 John 3:18: “Let us love,
not in word or speech, but in truth and action”” In Jas 1:22-27, meanwhile,
acting is a priority over hearing as well as speaking. It was something of a
philosophical cliché to castigate teachers who were proficient in the rhe-
torical arts but useless when it came to transforming words into actions
(e.g., Philo, Det. 43-44; Seneca, Ep. 108.36-37). Conversely, Maximus of
Tyre notes of Pythagoras that while his discourses “were short and concise,
like laws, the lengthy sequence of his deeds saw no interruption” (Dial.
25.2). For an aphoristic formulation, see Sir 4:29: “Do not be hasty with
your tongue but slack and remiss with your deeds.” Similarly, in the Sen-
tences, the true measure of the readers’ faith is what they do, not what they
promise to do (v. 198, cf. v. 408). Their deeds, then, should be many, but
their words few (v. 383). In particular, appropriate deeds must precede any
speech about God (vv. 356, 359).

Sentence 164a

This line replicates Clitarchus, Sent. 39* exactly (for Sent. 39, see on
vv. 165f-g). In its current location, the admonition parallels the preced-
ing verse, supplementing the instruction on xatpds in vv. 160-163a with
another case in point: when in an assembly, one should not vie with others
to speak first. Prudence and decorum suggest that it is best to bide one’s
time until the proper moment. Compare P.Ins. 22.20-21 (“Do not give way
often to your tongue to counsel when you have not been asked. He who
hastens with his word when he speaks gives a false answer”); Sir 11:7-9
(“Do not find fault before you investigate; examine first, and then criticize.
Do not answer before you listen, and do not interrupt when another is
speaking. Do not argue about a matter that does not concern you”); 32:9
(“Among the great do not act as their equal; and when another is speak-
ing, do not babble”); m. Avot 5:7: “A sage does not speak before someone
greater than he in wisdom. And he does not interrupt his fellow.” Sextus’s
readers are urged to be discrete and respectful in their outspokenness (v.
253a). This applies especially to their conduct in public venues (v. 112),
where caution should be observed especially when speaking about God
(v. 360). Even when in the company of believers it is better to listen than
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to speak (vv. 171a-b), striving to surpass others not in fine speech but in
good judgment (v. 332). The story is told of Demonax that once, when
there was party strife in Athens, “he went into the assembly and simply
by showing himself reduced them to silence. Then, seeing that they had
already repented, he went away without a word” (Lucian, Dem. 64).

Sentence 164b

This line is absent from both Greek manuscripts as well as from Rufi-
nus’s translation, though it is present in the Coptic and Syriac versions,
both of which correspond closely to Clitarchus, Sent. 38, whose text Elter
(1892, 13) and Chadwick (1959, 30) print as v. 164b. Note also that Sextus
reverses the order of Clitarchus, Sent. 38 and 392 (= v. 164a), thus position-
ing a general statement on silence at the end of the subunit in vv. 160-164b.

The value and wisdom of silence are affirmed by a host of gnomic
statements, for example, Prov 18:18 (“A silent man quells strifes and deter-
mines between great powers”); Sir 20:5 (“There is one who stays silent
and is found wise, and there is another who talks much and is hated”);
Syr. Men. 312 (“Being silent is at all times a virtue”); Menander, Mon. 597
(“Nothing is more useful than silence”); m. Avot 1:17 (“All my days I have
grown up among the wise, and I have not found anything better for one
than silence”). Cf. Plutarch, Garr. 502e (= Sophocles, frag. 78): “In silence
lie many noble things.” Elsewhere in De garrulitate, Plutarch suggests that
such wisdom in the area of speech-ethics is not instinctive, but must be
acquired through training. Indeed, “those who have received a noble and
truly royal education learn first to be silent, and then to speak” (Garr.
506¢). Such instruction can even be said to be divine in its source and
nature: “No spoken word, it is true, has ever done such service as have in
many cases words unspoken.... Thus, I think, in speaking we have men as
teachers, but in keeping silent we have the gods, and we receive from them
this lesson of silence at initiations into the mysteries” (Garr. 505f). Against
such a background, it is not surprising to hear our author aver that “a wise
man honors God even while silent” (v. 427). As other statements in the
unit suggest, the content of the relevant “understanding” (émotiun) for
Sextus probably has to do with the ability to recognize the xaipés (vv. 160,
163a). Cf. Vit. Aesop. (G) 88: “Just as I understand (émioTapat) when to
speak, I also know when to keep silent, for the height of wisdom is to rec-
ognize the proper moment (xatpév)” Also compare Schol. Aesch. Eum. 278:
“Iunderstand (émiotapat) when it is necessary to keep silent and when it is
necessary to speak, knowing the proper moment (xaipév) for each”
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Sentences 165a—c

The subunit in vv. 165a—f conveys warnings concerning falsehood and
deception. Note ¢maty in v. 165a, @mataw in vv. 165b, f, Yevdrs in vv. 165¢,
e, and Yebdog in v. 165d. The first three lines in the subunit are paralleled
by three sayings that occur in the same order in Porphyry, Marc. 14. The
first of these matches a saying in Porphyry, Marc. 14 that is the continu-
ation of a saying that parallels v. 152: “It is preferable for you to throw a
stone without purpose than a word, and to be defeated while telling the
truth than to win by being deceitful (t0 #rtédolar TaAn07 Aéyovta 7 vixdy
amat@vta).” Most likely, Sextus’s wording is closer to that of the original
saying with mepryevéobat, which Porphyry has changed to wixév so as to
create greater continuity with the saying that immediate follows in Marc.
14: 6 yap viijoay amaty év @ %ibet Hirntar (= Sext. 165b).

If wisdom leads a soul to God, and nothing is closer to wisdom than
the truth (vv. 167-168), then those who seek God must love the truth and
avoid lying (vv. 158-159). As a practical matter, this means refraining
from deception in all of one’s personal interactions (v. 165f). Indeed, as
vv. 186-187 explain, in an argument it is better to lose because one lacks
knowledge than to win by resorting to deception, since such an offense will
not go unnoticed by God, who cannot be deceived. Verses 165a-b simi-
larly warn against amat, though here it presented as a matter not of feég
but of %o (cf. Philo, Det. 38). Any victory achieved with deception is only
apparent, since it comes at the cost of something far more valuable than
winning an argument, namely, one’s moral integrity. The act of deception,
then, implicates itself in a certain irony: those who deceive others actually
deceive themselves, insofar as they fail to recognize this cost (v. 393, cf. v.
327). The stakes in such matters are high, since duplicity in speech can ruin
a person’s reputation: “Honor and dishonor come from speaking, and the
tongue of mortals may be their downfall. Do not be called double-tongued
and do not lay traps with your tongue; for shame comes to the thief, and
severe condemnation to the double-tongued. In great and small matters
cause no harm, and do not become an enemy instead of a friend; for a bad
name incurs shame and reproach; so it is with the double-tongued sinner”
(Sir 5:13-6:1). With the thought conveyed in v. 165a, comparison can be
made with a saying attributed to Chilon in Diogenes Laertius, Vit. phil.
1.70: “Prefer a loss to a dishonest gain, for one brings pain at the moment,
the other for all time” The form and language of Epictetus, Gnom. 28 are
also comparable, though here what opposes truth is not deception but
d6&a: “It is better (&uewov), by yielding to truth, to conquer (vixév) opinion
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than, by yielding to opinion, to be defeated (¥rtéiofat) by truth” Cf. P.Ins.
12.5: “The stupid man who seeks to deceive, his tongue brings him harm?”

Like the first two lines, the third line in the subunit (v. 165c) is paral-
leled by a saying on falsehood found in Porphyry, Marc. 14: uaptupeg 0t
xax@v Pevdels Adywy. Not only does an act of deception compromise one’s
integrity, but the false words through which it is accomplished attest to
the presence of evil—that is, they bring to expression the evil things that
lurk in an evil mind (vv. 62, 83, 163a). As illustrated by the quotation of
Sir 5:13-6:1 above, duplicity in speech was often interpreted as proof of
malevolent intentions (cf. Prov 26:23-26; Sir 12:16; Theognis, EI. 91-92;
Plutarch, Vit. pud. 533d). For Sextus, however, lying represents more than
a demonstration of personal malice, since things flowing through the
mouth from an evil 7fog have the capacity to defile a soul (v. 110, cf. v.
165b), leaving it vulnerable to the infiltration of polluting, demonic forces
(v. 348), which in turn prompt one to commit evil deeds (v. 305).

Sentences 165d-e

The first line in this couplet is based on Clitarchus, Sent. 40: peyaiy
meploTaoel mpemet Yelidos (note the similar ending in v. 165¢). Sextus inserts
71 and changes the first two words to the nominative.

In the Respublica, Plato famously argued that under certain circum-
stances falsehoods are not only undeserving of condemnation but can in
fact be helpful—for example, when one lies in order to confound one’s
enemies (see above) or when one lies in order to dissuade a friend from
making a mistake. Of particular relevance to his argument is the concept
of the “noble” lie, according to which the Guardians will propagate myths
they know to be false in order to ensure the stability of the state (Resp.
382c-d, 389b-c, 414b-c). Indeed, “it looks as though our rulers will have
to make considerable use of falsehood and deception for the benefit of
those they rule” (Resp. 459¢). In such cases, the effects of the lie can be
likened to those of a dapuaxov, or drug (cf. v. 159). Clement alludes to this
doctrine in Strom. 7.9.53.2, where he describes how the gnostic always
speaks truthfully, “except on occasion, when he speaks medicinally, just as
a physician, with a view to the safety of his patients, will practice decep-
tion or use deceptive language” (cf. Xenophon, Mem. 4.2.17). Origen will
even claim that God employs deceit in order to help humanity, and that
the faithful ought to “pray to be deceived by God” rather than by Satan
(Hom. Jer. 20.3.5; cf. 19.15.2-7; 20.4.1; Cels. 4.19). In a very different set-
ting, we have the Stoic sage. Guided by an innate sense of true and false,
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he remains unconcerned about how his statements might be evaluated by
others (Epictetus, Diatr. 4.6.28-38). Indeed, according to SVF 3:554, the
Stoics “think that (the sage) will upon occasion employ falsehood in dif-
ferent ways without being conscious of it: as a stratagem against adversar-
ies, out of foresight for what is beneficial, and for the sake of many other
considerations in life” (cf. Plutarch, Stoic. rep. 1055f-1056a). According to
Aristotle, a person who is magnanimous always speaks the truth, “except
when he speaks in a self-deprecating way to the many” (Eth. nic. 4.3.28).
Publilius Syrus identifies yet another pretext for lying: “Falsehood for safe-
ty’s sake is true” (Sent. 706).

Verse 165e proceeds to give an example of the sort of extreme situ-
ation mentioned by v. 165d, the sort of situation that “reveals” a faithful
person (v. 200). Sextus’s concern may be that the reader will say something
that might lead others to sin, perhaps in the context of correcting them,
and therefore share in their culpability (cf. v. 174). Alternatively, he might
be concerned that the reader will sin by telling the truth about God to
those who are unworthy of it (vv. 350-352, 401, 407, 451), though the lack
of theological language here or anywhere in the section opens the door to
other interpretative possibilities as well.

Sentences 165f-g

The first line in this couplet reproduces Clitarchus, Sent. 41 precisely,
except for dropping the 0¢ after pdAiota. Integrity of speech when offer-
ing advice represents a particular priority for gnomic authors, PIns. 25.21
being representative: “Do not let your tongue differ from your heart in
counsel” These authors are also worldly enough to recognize that those
who proffer advice do not always do so out of pure motives, for example,
Prov 12:26 (“The righteous gives good advice to friends, but the way of the
wicked leads astray”); Sir 37:7-8: “All counselors praise the counsel they
give, but some give counsel in their own interest. Be wary of a counselor,
and learn first what is his interest, for he will take thought for himself”
For his part, Clement voices concern not only over the direct effects of
duplicitous speech, but also over the sort of example it sets for others. In
his opinion, loving the truth ought to be an expression of loving the neigh-
bor: “We must never adulterate the truth ... gratifying our own desires and
ambitions with a view to the deception of our neighbors, whom we ought
to love above everything and teach to cling to the truth itself” (Strom.
7.16.105.5). The current line can be interpreted as a specification of the
warnings against deceit that had been issued earlier in the section (vv.
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165a-b, cf. vv. 185-186). To a person in need of advice, one should offer
not words of deception but words of guidance that will help him mend his
ways (v. 331).

Verse 165g reproduces Clitarchus, Sent. 39b, reversing the order of &et
and p@Mov and, more notably, dropping the yap. This is necessary because
Sextus has separated the two members of Clitarchus, Sent. 39, postponing
the use of v. 39" until this point, where it is combined instead with Cli-
tarchus, Sent. 41 (= v. 165f) so as to create a couplet on consultativeness.
One implication of this new arrangement is that the “many” people to be
consulted in v. 165g are no longer (necessarily) members of the “assembly”
mentioned in Clitarchus, Sent. 392 (= v. 164a). When in need of advice
themselves, the readers ought to turn not to just anyone (cf. v. 400), but
to fellow believers (v. 171b), and especially to a fellow sage (v. 218), whose
words can purify the soul (v. 24). For comparable sayings, see Prov 11:14
(“In much counsel there is safety”); 12:15; 15:22; 24:6-7; Tob 4:18 (“Seek
advice from every wise person and do not despise any useful counsel”);
Sir 21:13; 37:16; Let. Aris. 255; Septem Sapientes, Praec. 217.15; P. Louvre
2377 no. 2 (“Listen to the voice of every man, that you may discover what
is good to say”); Menander, Mon. 109; Ps.-Cato, Dist. 4.13; Publilius Syrus,
Sent. 141: “In a crisis the prudent man’s remedy is counsel.”

SENTENCES 166-177
TEXT

166 moTo* Amaoy xa @V mpdewy Nyeuwy éoTiv.

167  godic Yuyv 60nyet *mpdg Bebv?.

168 0002V oixeldTepov codia dAnbeiag.

169 00 duvatdv Ty adTip® Gl moThy Teb elvat xal® dihoeudid.
170  OetAfj xal dverevBépw diaet ToTIS 0Ux AV HETED.

171a o Aéyew 2a O€i* Tol dxolew moTdg Qv Wi mpoTipa.

171b v maTois v udMov éxove fmep Aéye.

172 ¢1adovog® awnp dxpnoTog év mavTi.

173 dvedBuvog Gv Adyols i xpé mepl Beod.

174 T TGV dyvoolvTwy GuapTiuate TaV? Sidafdvtwy alTols dveidy).
175  vexpoi mapa Beé o olg To Bvopa Tol Beol Aotdopeita.

176  cododg dynp edepyetns weta Bebv.

177 Todg Adyous aov 6 Biog Pefatottw Tapa Tolg dxobouaty.
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TRANSLATION

166 A faithful person is a guide for all noble actions.

167 Wisdom leads a soul to God.

168 Nothing is more akin to wisdom than truth.

169 Itis not possible for the same nature to be both faithful and fond
of falsehood.

170  Faith could have no part in a cowardly and illiberal nature.

171a Being faithful, do not honor speaking things that are necessary
above hearing them.

171b Among the faithful, listen rather than speak.

172 A man who longs for pleasure is useless in all things.

173  If you are not accountable, do not utter words about God.

174 The sins of the ignorant are a reproach to those who teach them.

175 Dead before God are those through whom the name of God is
reviled.

176 A wise man is a benefactor next after God.

177  Let your life confirm your words among those who hear you.

Textual Notes
1662 TioTig: lat « 166" tév: IT, lat « 167272 mapa Oed mpds Hebv: I1 « 1692
omit Y, lat « 169" omit Y, lat « 169¢ xal wi: IT « 1694 Yeudi: Y, sy, sy?
o 171a% 2 gel: [T e 1723 dmoTog: Y o 1732 omit Y, sy? o 1742 Tév wi): Y

COMMENTARY

The material here is not grouped in such a way as to suggest an overall
theme, though it is noteworthy that a fair number of the sayings (vv. 168,
169, 171a-b, 173, 177) carry over themes from the preceding section (vv.
149-165g), which dealt with integrity in speech. In contrast to that block
of material, however, some of these sayings incorporate references to God
(v. 173, cf. vv. 167 + 168) or to the faithful (vv. 169, 171a-b). Indeed, faith
language figures rather prominently in the first part of the section (vv. 166,
169, 170-171b), while references to sinners become more conspicuous in
the latter part (vv. 172, 174-175).

Sentence 166
In scripture, God (e.g., Exod 15:13), God’s wisdom (e.g., Wis 9:11), and
God’s people (e.g., Rom 2:19) can be described as guides. For the thought
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here, see especially Heb 13:7: “Remember your leaders, those who spoke
the word of God to you; consider the outcome of their way of life, and
imitate their faith” Theophilus draws on a precept similar to Sextus’s (note
that the Latin witness for v. 166 reads mioTic rather than motdc) in Autol.
1.8: “But why do you disbelieve? Do you not know that faith leads the way
in all matters (amavtwy Tpaypatwy 1 mioTis mpovyeitar)? What farmer can
harvest unless he first entrusts the seed to the earth? Who can cross the sea
unless he first entrusts himself to the ship and the pilot? What sick man
can be cured unless he first entrusts himself to the physician? What art or
science can anyone learn unless he first delivers and entrusts himself to the
teacher?” Cf. Origen, Sel. Jes. Nave 12.820; Ephraem Syrus, Imit. prov. 186.

The full meaning of v. 166 comes into view when it is read together
with the line that immediately follows. A faithful person serves as a guide
for noble actions to the extent that he is a coddg, that is, to the extent that
he participates in the godia that guides a soul to God (cf. Prov 15:24: “The
thoughts of the wise are paths of life”). This would appear to be one of
the principal ways in which the sage “presents” or “images” God to others
(vv. 190, 307, cf. vv. 7a, 82d, 376a). It is God, then, who functions as the
ultimate source (vv. 113, 390), guide (v. 104, cf. v. 582), and confirmer (v.
304) of humankind’s noble actions. Compare Philo, Prob. 20: “He who has
God alone for his guide, he alone is free, though to my thinking he is also
the guide of all others, having received charge over earthly things from the
great, the immortal king, whom he, the mortal, serves as regent.” Since it is
impossible to live nobly without God (v. 215, cf. vv. 197, 399), the faithful
must let God guide their actions (v. 95b, cf. v. 30). That which guides evil
actions, on the other hand, is an evil demon (v. 305; cf. Chadwick 1959,
156).

Sentence 167

Biblical authors will on occasion speak of following the “ways” (6dot)
of wisdom (e.g., Prov 3:6; 4:11; Bar 3:23; cf. Clement, Strom. 2.19.101.2;
Ps.-Origen, Frag. Ps. 110:10; Evagrius Ponticus, Pract. 73), and in the book
of Wisdom codla is said to “guide” the actions of the wise (Wis 9:11), even
as wisdom itself is guided by God (Wis 7:15). According to Origen, codia
was manifested “so that people might be led (60nyRowow) from vice to
virtue, and from ignorance to the knowledge of God” (Exp. Prov. 17.201;
cf. Ps.-Macarius, Serm. 18.4.13). The appropriation of this imagery informs
the linkage of v. 167 with the preceding line: just as a faithful person guides
others to what is noble (v. 166), wisdom guides a soul to God (v. 167), the
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source of all that is noble (vv. 113, 390). For Sextus, this is the same as
declaring that faith guides a soul to God (v. 402, cf. v. 349), since for him a
soul that is wise is also faithful (v. 441). By definition, wisdom in the Sen-
tences is divine wisdom, that is, the knowledge of God (v. 406), the means
by which human beings honor and imitate God (vv. 44, 439) and thereby
thrive (v. 148). The faithful allow the illumination cast by this wisdom to
guide their actions (v. 95b, cf. v. 30), just as they adopt for their guide and
norm divine reason (vv. 74, 123), which can also be described as the means
by which the soul “journeys” to God (v. 420).

Sentences 168-169

The source for this couplet (note the antithesis of &Anfeix and
drroeudi) is Clitarchus, Sent. 42-43. The first line replicates Sent. 42 pre-
cisely, except for dropping the 7 before aA%feia. The second line evidences
a more significant alteration, with Sextus replacing ¢ptAdégodov in his source
with momv (cf. vv. 166, 170-171b). This has the effect of ruining the max-
im’s internal wordplay (btAégodov ... dprhoeudf) as well as the connec-
tion between ¢tAéoodov and the reference to codia in the first line. The
material for Clitarchus’s couplet, in turn, comes from Platos Respublica:
“So can you find anything more akin to wisdom than truth (oixetétepov
codla Tt aAnbelag)? Certainly not. Then is it possible for the same nature
to be both fond of wisdom and fond of falsehood (Suvatdv eivar Ty adTiy
duow d1Adoodoy Te xal dtroeudf})? Not at all. Then someone who loves
learning must above all strive for every kind of truth from childhood on”
(Resp. 485¢c-d).

In its Sextine context, the saying in v. 168 is linked to the one that
precedes it by the catchword godia. Those who are led to God by wisdom
will be accompanied on their journey by that which is most closely related
to wisdom, the truth, as suggested by Clement, Strom. 2.2.4.2: “The paths
of wisdom are diverse, but they lead directly to the path of truth, and that
path is faith” The faithful person not only knows and speaks the truth,
above all, the truth about God (vv. 352, 355, 357, 368, 410), he is also a
“worker” (v. 384) and prophet (v. 441) of truth. The juxtaposition of truth
and falsehood informs the structure of vv. 158-159 as well, though here
embracing the former and rejecting the latter are presented as expressions
of faith: abiding by these standards is one of the ways in which a faithful
person guides others to noble actions (v. 166). Cf. Plutarch, Adul. amic.
61d: “Our soul has two sides: on one side are truthfulness, fondness for
what is noble, and power to reason, and on the other side irrationality,
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fondness for falsehood, and the emotional element.” For the critique of
dropevdia, see Aristotle, Eth. eud. 3.7.6; Posidonius, frag. 423; Irenaeus,
Haer. 1.1.8; and Lucian’s Philopseudes sive incredulus.

Sentence 170

The saying in this line is modeled after Plato, Resp. 486b: OetAfj on
xal avedevbépw dioel drhogodiag aAnbivijs, s Eotxey, olx av peteln. The
Sextine version drops 09 plus dAnbuwfi, cws Zoixev, and, more important,
changes ¢1hogodiag to mioTis, much like ¢p1Adgodov had been changed to
moT in v. 169. Thus this line is linked to the one that precedes it by a
compound catchword: Vo matny (v. 169) and dicet miotig (v. 170). Our
author, apparently recognizing the dependence of Clitarchus, Sent. 42-43
on Resp. 485c-d, expands by drawing on material that occurs shortly after
that passage in the Respublica. (Alternatively, v. 170 is based on a version
of the saying, one presumably closer to the Platonic text in wording, that
was originally in Clitarchus’s collection but that later fell out of the manu-
script tradition; see part 4 of the introduction.) Coming on the heels of vv.
168-169, v. 170 would seem to imply that fondness for falsehood is what
demonstrates a nature that is “cowardly and illiberal.” Cf. Ps.-Apollonius,
Ep. 83: “To lie is illiberal (GveAetfepov), while truth is illustrious” Similarly,
Dio Chrysostom’s good king holds that “unscrupulousness and deceit are
for the fool and the slave, for he observes that among the wild beasts also
it is the most cowardly (detdétate) and ignoble that surpass all the rest in
lying and deceit” (Or. 1.26). More often, detAds and dveletBepog are used as
terms of contempt for vice in general (e.g., Teles, frag. 4a.36; Dio Chryso-
stom, Or. 4.22; 8.8), while in the New Testament the former is denounced
as the opposite of faith or as an obstacle to the exercise of faith, which
may account for the particular wording of Sextus’s precept. See especially
Matt 8:26; Mark 4:40 (ti dethol éoe; olmw Exete mioTiv;); John 14:27; 2 Tim
1:7; Rev 21:8. Cf. further Herm. Sim. 9.1.3; 9.21.3; 9.28.4; Const. ap. 4.4;
Evagrius Ponticus, Sent. virg. 27.

Sentences 171a-b

In the New Testament, hearing is the basis of faith (John 5:24; Acts
4:4; Rom 10:17; etc.). In the Sentences, hearing is a practice of faith. The
most appropriate posture for the believer is not one of speaking but one of
listening, especially to God (vv. 353, 415b), though the sage will also wel-
come instruction (v. 290), advice (v. 165g), commendation (v. 298), and
correction (v. 245) from others. The source for the first line of this cou-
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plet is Clitarchus, Sent. 44: “Honor hearing things that are necessary above
speaking them” (tol Aéyew & J¢el 0 dxovew mpotipa). Sextus inserts moTdg
@v w) before mpotipa and switches the placement of the definite articles.
Besides the insertion of faith language, the effect of this revision is to turn
a positive command into a negative one. For Sextus, resisting the impulse
to honor the act of speaking is a higher priority than indulging the impulse
to honor the act of listening. This emphasis is consistent with warnings
issued elsewhere regarding excessive talk (vv. 155-157, 430-431), striv-
ing to speak first (v. 164a), and speaking about God (vv. 22, 173, 195, 352,
356). Yet, just as there are things that should not be spoken (v. 153), there
are also things that are “necessary” to both speak and hear, that is, things
about which the speaker knows (v. 162b) and about which it would be
inappropriate to keep silent (v. 161). The second line of the couplet applies
this priority to the readers’ own speech practices. They should not only
prefer hearing to speaking generally: they should model such behavior to
other believers. Note the chiastic arrangement of catchwords: Aéyew ...
axovew maTés (v. 171a), moTols ... dxove ... Aéye (v. 171b).

Sentence 172

A soul that succumbs to %00V is “impotent to achieve the good, bereft
of function, the plaything of the pleasures that nurture it” (Maximus of
Tyre, Dial. 33.6; cf. Euripides, frag. 282; Ps.-Andronicus Rhodius, Pass.
4.1; Plutarch, Cons. ux. 609a). In terms of their value to the church, those
ensnared by evil desires are not to be considered anything more than “use-
less servants” (Ps.-Clement, Hom. 11.3). Indeed, according to Ephraem
Syrus, those fond of pleasure are so “constrained by useless passions (40
axpelwv mabiv)” that they cannot even repent of their sins (Virt. 3). While
a wise man appears useless to the masses (v. 214), his opposite, the man
fond of pleasure, truly is useless, and not only to the masses, but in every
respect. Ensnared by the vice of intemperance (v. 71b), his body becomes
an “intolerable” distraction from the life of faith (v. 139b, cf. v. 411). The
fact that his prayers go unheeded (v. 72) provides an additional explana-
tion for why such an individual is &xpyoTos, since responding to prayer is
a means by which God grants humankind power and authority (v. 375).

Sentence 173

Elter (1892, 14) and Chadwick (1959, 32) print w) before xpé even
though the former is found only in IT (see the text-critical notes). Given
that it is more customary for dvedfBuvog to mean “not accountable” or “irre-
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sponsible” (e.g., Josephus, Ant. 19.179; Plutarch, Rect. rat. aud. 45e; Epicte-
tus, frag. 25; Clement, Strom. 3.5.40.4) rather than “blameless” (e.g., Ps.-
Clement, Hom. 5.8; 8.15), this reading is probably correct, and it appears
to be supported by the Coptic witness: “When there is no [(accounting
of) sin, do not speak] in anything (which is) from [God]” Note also the
partial parallel in v. 541 (dvedBuvog &v ) émiyeipet véwy &pyetv), where uy
is omitted by Y, but supported by IT as well as by the Syriac and Armenian
witnesses. The version with w also better fits the negative characteriza-
tions of vv. 172 and 174-175. If Elter and Chadwick are correct, then v.
173 expresses the same basic thought as v. 356: “If you are not cleansed of
unholy works, do not utter a word about God.” See also v. 410: “To specu-
late about God is easy, but to speak the truth has been granted the just one
alone” The one who speaks about God is “accountable” both to God, who
passes judgment on all theological discourse (v. 22), and to the souls of
his listeners, which have been entrusted to him (v. 195). For more on the
responsibilities accompanying theological discourse, see the commentary
on vv. 350-368.

Sentence 174

Plato had named ignorance “the cause of sins” (Leg. 863c; cf. Aristo-
tle, Eth. nic. 5.8.12; Epictetus, Diatr. 1.26.6-7; Ps.-Clement, Hom. 10.12:
“ignorance, the cause of evils”). For our author, what the ignorant lack
specifically is knowledge about God, the sort of knowledge that makes
it possible for one to become like God (vv. 44, 148, cf. v. 250) and ascend
to God (v. 167). The source for this line is Clitarchus, Sent. 45: t& T@v
TIAUOEVOULEVWY AUAPTHUATR TEY TAOEVOVTwWY GVeldn. Sextus’s alterations raise
some questions concerning how he envisions the social dynamics of the
pedagogical process. Is T@v dyvootvtwy in his version of the saying equiva-
lent to Tév madevouévwy in the same manner that Tév didagdvtwy appears
to be the equivalent of T&v Tatdevdvtwy, or are “the ignorant” a particular
subgroup of learners, namely, those most likely to sin? Either way, insofar
as their sins are a matter for reproach, the actions of the ignorant are no
different than those of faithless outsiders, whose whole way of life is an
8vetdog (v. 400). Other questions can be raised regarding the reason and
responsibility for their ignorance. As v. 285 indicates, ignorance results
from a lack of learning. But if the ignorant have teachers, who shoulders
the blame if they commit sins on account of a failure to learn? According
to v. 174, the “reproach” is said to fall not on the former (cf. Philo, Migr.
116; Josephus, Ant. 4.263) but on the latter. This is a matter of some con-
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cern for the readers, since, according to v. 331, they have an obligation
not only to tolerate the ignorant in their midst (cf. v. 285), but to protect a
brother who lacks judgment from acting out of ignorance (cf. v. 103). See
further Clement, Strom. 7.13.82.1 (quoting from the Traditions of Matth-
ias): “If the neighbor of an elect person sins, it is the fault of the elect; for
if he had conducted himself as reason dictates, his neighbor’s reverence
for such a life would have prevented him from sinning” For the opinion
that teachers ought to be held responsible for their students’ mistakes, see
Xenophon, Mem. 1.2.27; Plato, Euth. 5b; Epictetus, Diatr. 1.26.13-14. For
the opposing view, cf. Plato, Ep. 341a; Gorg. 456e-457c.

Sentence 175

This line is loosely connected to the one that precedes it by the use
of strongly negative language: dveidos (v. 174), vexpds, Aotdopéw (v. 175).
The lives of the ignorant who sin even though they have teachers would
presumably be included among the sorts of things that cause God’s name
to be reviled (cf. Ps 74:18 [73:18]: “An enemy reproaches the Lord, and a
senseless people provoke your name”). By the same token, the reference
to dvopa draws attention to the particular sin of blasphemy, in which case
there is the possibility of an allusion (as Chadwick 1959, 170 suggests) to
Rom 2:24: “The name of God is blasphemed among the Gentiles because
of you” (citing Isa 52:5; cf. Lev 24:16; 1 Tim 6:1; Jas 2:7). The act of reviling
God, of course, could be interpreted as a manifestation of blasphemous
speech. According to Origen, for instance, the Aoidopot condemned by Paul
in 1 Cor 6:10 are “people who are utter atheists and deny providence” (Cels.
8.38). Sextus takes up the problem of blasphemy especially in vv. 82e-85
(cf. v. 367): the evil thoughts informing the blasphemer’s speech defile God,
evidencing an intention to inflict evil upon God, an intention that is “most
impious” (v. 85). Even though it in fact only expresses an “opinion” about
God (v. 28), the name of God must not be reviled. The person who does
so is as good as dead, that is, as good as a person without faith (v. 7b), a
verdict that accords with Clement’s description of the blasphemer as vexpdg
T4 pooel (Quis div. 23.1; cf. Jude 10-12). In a comparably structured saying
preserved in v. 396 (&6Ator O ol 6 Adyos dxolet xaxds), somewhat less
damning language is applied to those who bring “the word” into disrepute.

Sentence 176
In vv. 33-34, a person’s status peta Bedv is a matter of receiving ben-
efits, while here it is a matter of bestowing them. The inspiration for this
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line may come from Clitarchus, Sent. 63 (“A human being who bestows
benefactions is like God” Cf. Sent. Pythag. 43) and/or Clitarchus, Sent.
134 (“After God, honor the person who benefits you as a servant of God.”
Cf. Sent. Pythag. 105; Sext. 319). The idea that certain individuals par-
ticularly resemble or serve God in the distribution of benefits, however, is
a common one, familiar especially from ancient kingship literature (e.g.,
Strabo, Geogr. 17.2.3; Dio Chrysostom, Or. 1.37-46; 3.52; Let. Aris. 188,
210, 281: “As God showers blessings upon all, you too in imitation of him
are a benefactor to your subjects”). A Pythagorean tractate attributed to
Diotogenes, for example, proclaims that “a king whose rule is beneficent ...
exhibits the form of God among men” (Regn. 2.72.22-23). In the Sentences,
this place is occupied by the sage, since he receives more from God than
anyone else (e.g., vv. 36, 277, 310-311) and is like God more than anyone
else (e.g., vv. 18, 50, 82d, 190). Having God as both his benefactor and
model, the sage confers manifold benefits on others: he prays for human-
ity’s salvation (v. 372), he teaches the truth about God (vv. 357-358), he
shares what he has with the needy (vv. 266-267), and, most important, he
provides a model of the godly life. Indeed, the conferral of benefits is one
of the chief ways in which he presents God to humanity (v. 307). Cf. Clem-
ent, Strom. 2.19.102.2: “The real image of God is a human being who does
good to others, and in so doing receives a benefit” The sage endeavors to
become a benefactor to all humanity (vv. 210a, 260, cf. v. 484), even to his
enemies (v. 213), and even in the face of ingratitude (v. 328), believing that
benefiting others for God’s sake is the only offering fit for God (v. 47). Cf.
V. 542: moudeuTixds dymp oltog edepyétng petd Bedv.

Sentence 177

Just as a buyer must offer a deposit (BePaiwoig) when purchasing a
property, to be credible an orator must offer confirmation for his words
with a worthy Biog (Aeschines, Ctes. 249). The source for this line is Cli-
tarchus, Sent. 48: Todg Adyous cou 6 Blog BePatovtw. The Sextine version
adds mapa Tolg dxovouawy, for which comparison can be made with Marec.
8, where Porphyry appears to be drawing on Clitarchus, Sent. 48 together
with Sent. 49 (tév doypudTwy cou t& Epya dnddeibls EoTw. = Sext. 547): “It
is no small thing to remember the divine doctrines by which you were
initiated into the right philosophy. Your actions have been wont to prove
your steadfast (BePaiav) obedience to them. For deeds provide the positive
demonstration of each person’s beliefs; and whoever has acquired certainty
must live (Btodv) in such a way that he himself can be a faithful witness
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to the things about which he speaks to his listeners (Tois dxpowpévors)”
While the addition of mapa ol dxovovaw in v. 177 conforms with priori-
ties expressed elsewhere in the Sentences (e.g., v. 195, where listeners are
likened to a “deposit” entrusted to their speaker), the fact that Sextus and
Porphyry make reference to listeners independently of Clitarchus suggests
that they are utilizing common source material now lost to us, perhaps
a different version of the Clitarchi sententiae (see part 4 of the introduc-
tion). Cf. Syr. Men. 2 (“Prior to the words of a man are all his activities”);
Musonius Rufus, frag. 32 (“Do not try to enjoin actions that are right on
those who know that your actions are wrong”); Gnom. Democr. 82; Seneca,
Ep. 20.1-2. From a Christian context, mention can be made of Did. 2.5:
“Your word must not be false or meaningless, but confirmed by action”
For our author, integrity of word and deed is a standard that informs not
only practices of self-scrutiny (vv. 90, 359, 383, cf. v. 123) but how one
ought to evaluate others as well (v. 408).

SENTENCES 178-187
TEXT

178 & ) Oel motely, und” Omovool? motelv.

179 & w) Békeg mabely, unde? molet.

180 & motely aloypéy, xal TpooTATTEW *ETEPW aioypov?.

181  uéxpt xal *tod voi* xabdpeve TP quapTudTwy.

182 dpywv dvbpwmwy uéuvnoo® dpyecdat mapad Beod.

183 6 xpivwy avBpwmov xpivetat 1o Tol Oeod.

184  peilwy 6 xivduvog dixalop.évou dixaaTH.

185  dmaot® udMov § Adyw BAdmte dvbpwmor®.

186 20uvatdv anatiioat Adyw dvlpwmov?, Bedv pévtol adlvatov.
187  od xaAemov émioTaclat xat év Adyw vevixdjohat.

TRANSLATION

178 What should not be done, do not even consider doing.

179 Things that you do not want to experience, do not do.

180 Things that are shameful to do are also shameful to command of
another.

181 Cleanse even your mind of sins.
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182 In governing human beings remember that you are governed by
God.

183 The one who judges a human being is judged by God.

184 The danger is greater in being a judge than in facing a judge.

185 Harm a human being with anything but speech.

186 It is possible to deceive a human being with speech, but to do
this to God is not possible.

187 It is no hardship to have knowledge and yet to be conquered in
speech.

Textual Notes
178 vmomtevou motely wnte Umovdet: IT « 178 Hmovéet: co, sy? e 1792 uyte:
IT e 18032 @M aioypotepov aTv: IT o 181373 16 v): IT; ToU Achely: Y o
181 omit Y o 1822 vépuule: IT o 182° Umd: TT « 183 omit Y o 1852 méior: Y o
185" omit Y, lat « 18622 gmatijoat Adyw duvatdyv dvbpwmov: Y

COMMENTARY

This section of text presents the reader with three short units. The first, vv.
178-181, treats the problem of immoral conduct in broad terms (recall the
references to sinners in vv. 172, 174-175). The first three lines of the unit
are bound together by the catchword motéw, as well as by similar open-
ings: 6 (v. 178), & (v. 179), and & (v. 180). Next comes a triad of sayings on
accountability in judging (vv. 182-184), followed by a triad of sayings on
speech (vv. 185-187), the latter bound by the catchword Adyew.

Sentence 178

This line reproduces Sent. Pythag. 6 exactly, except for changing the
initial & to &, perhaps under the influence of the saying in v. 389a: & un O¢i
motely, undevi Tpémé molel. One should refrain not only from doing “what is
wrong to do” but from contemplating it as well, the thought here anticipat-
ing that of v. 181 (cf. vv. 327, 601). For similar sayings, see Tob 4:5 (“Do
not be willing to sin.... do not follow the ways of wrongdoing”); Let. Aris.
133; Menander, Mon. 37-38; Gnom. Democr. 62: “It is good, not to do no
wrong, but not even to wish to.” According to T. Gad 5.5, the just man “is
completely unwillingly to wrong anyone, even in his thoughts.” Motiva-
tion for Sextus’s injunction is provided in v. 233: a person will be deemed a
sinner even if he only thinks about sinning (cf. v. 596). For a positive form
of the command here, as well as an assertion of the mind-body connec-
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tion, see v. 56: “Think about noble things, so that you may also do noble
things”

The version of the saying in v. 178 preserved in Sent. Pythag. 6 is cited
as a maxim of Pythagoras by Stobaeus (Anth. 3.1.32) and Arsenius (Apo-
phth. 2.53a), and as an anonymous gnome by Palladius (Dial. vit. Joan.
Chrys. 94) and Isidorus (Ep. 1540).

Sentence 179

For Sextus’s positive version of the golden rule, see on v. 89 (cf. v.
210b). Illustrations of the negative version abound, for instance, Herodo-
tus, Hist. 3.142; Isocrates, Nic. 61; Septem Sapientes, Apophth. 5.4; Instr.
Ankh. 12.6; 15.23; PIns. 30.10; Tob 4:15; Syr. Men. 250-251; Ps.-Clement,
Rec. 5.23; b. Sabb. 31a (Hillel). Philo’s formulation of the rule in Hypoth.
7.6 is particularly close to the one found here: “What someone would hate
to experience he must not do to another” (& Tig mafeiv éxbaipet, W) motely
adTév). Cf. also Acts 15:20 v.l; 15:29 v.l. (both also with 6éAw).

Sayings elsewhere in the collection postulate a certain innate logic of
reciprocity governing the commission of misdeeds. In mistreating others
one in fact mistreats oneself (v. 211); those who intend evil for others are
the first to experience evil themselves (v. 327, also with maoyw). In Ps.-
Clement, Rec. 8.56, this logic is enumerated with reference to the second
table of the Decalogue: “For almost the whole rule of our actions is summed
up in this, that what we are unwilling to suffer we should not do to others.
For as you would not be killed, you must beware of killing another; and
as you would not have your own marriage violated, you must not defile
another’s bed; you would not be stolen from, neither must you steal; and
every matter of humanity’s actions is comprehended within this rule”

Sentence 180

Just as the readers must not allow anyone to persuade them to act
immorally (v. 91a, cf. v. 306), they must not impose immoral acts on
others. Cf. v. 549: “It is shameful to enjoin things you do not do your-
self” In a discussion of involuntary actions, Aristotle gives the example
of a tyrant who, having a man’s parents and children in his power, “orders
him to do something shameful” (mpogtétrot aioypév Tt mp&éar). If the man
complies, it is, in the Stagirite’s view, open to question whether he should
be held responsible for his actions or not. Either way, it would be cor-
rect to say that anyone forcing such a moral dilemma on another person
would be acting like a tyrant (Eth. nic. 3.1.4; cf. vv. 363b-364, 387). Given
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that at least some of Sextus’s readers are assumed to have families (see
vv. 230a-239, 254-257), the scenarios sketched by Musonius Rufus in his
tract, “Must One Obey One’s Parents in all Circumstances?” (frag. 16), are
perhaps more apropos: for example, the scenario of the father who orders
his son to steal, or to engage in prostitution. He concludes, “Therefore
whether one’s father or the magistrate or even the tyrant orders something
wrong or unjust or shameful, and one does not carry out the order, he is
in no way disobeying” (frag. 16.102.14-16). This is because in disobeying
he neither does anything wrong nor fails to do something right, and it
was wrong of the father to make the command in the first place. As Dio
Chrysostom points out, certainly a god would never command someone
to commit a heinous or disgraceful act (Or. 10.27; cf. Sir 15:20).

Sentence 181

Since even sinful thoughts are defiling (v. 82e) and make one a sinner
(v. 233, cf. v. 596), it is not sufficient to purify the body of moral pollution
(v. 346, cf. vv. 23, 356). The heart (v. 46b) and the mind must be purified
as well. Only a mind thus purged can serve as the temple and abode of
God (vv. 46a, 61, 144). This line has a close parallel in Porphyry, Marc. 9:
uéxpt Tob vol xabapedew Oel Tév mabidv Te xal Tév o O mabog apapTUATWY
(“It is necessary to cleanse even the mind of both the passions and the
sins that result from passion”). In Mos. 2.24, Philo similarly describes a
cleansed intellect as one “untroubled by any bodily passion” (cf. Mut. 247;
Virt. 189). In its Sextine context, the gnome both supports the thought of
v. 178 (see above) and essentially restates v. 57b: €otw gou 7 dtavote xabapa
xaxol mavtds (“Let your intellect be pure of every evil”). The regimen
that Pythagoras prescribed for the training of souls could be likened to
a xdBapais Tijs diavolag (lamblichus, Vit. Pythag. 16.68-70). Compare also
Iamblichus, Protr. 2.10.1-3: “We worship God correctly when we keep the
mind in us pure from all evil as from a defilement.” The concept of an intel-
lect cleansed of sins is found frequently in the writings of Ephraem Syrus,
for example, Paen. 60; Apol. frat. quen. 90; Inst. mon. 309.

Sentences 182-184

The most likely source for the first line in this cluster is Sent. Pythag.
13¢: Bagihebwy yép Tis vBpdmwy xads, obTog vmd Beoll BacidedeTar. Sextus
eschews its royal overtones (cf. Sent. Pythag. 132" Bagihéa dpbunatg od
dadnpa motel. volis yap T 6 dpywv) in favor of more general language.
For the insertion of péuwnoo, cf. vv. 59, 82¢, 221-222, and 364. It was a
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commonplace of ancient ethics that those incapable of making correct
decisions on their own need someone to “govern” them (e.g., Ps.-Crates,
Ep. 34.4; Philo, Prob. 29-31). For his part, the Sextine sage is governed by
God in the sense that he constantly strives to know, honor, and emulate
God (vv. 41-44, 288), who, being “inseparable” from what he governs,
watches over and cares for the sage, rejoicing in his accomplishments (vv.
422-424). In turn, the sage governs those in need of moral guidance by
offering instruction (vv. 358, 410), correction (vv. 24, 103), and a model
of the godly life (vv. 190, 307, 359). He has a particular responsibility to
care for and protect fellow members of the faith who have a tendency
to act out of ignorance (v. 331, cf. vv. 174, 285). He will also have cer-
tain responsibilities to his family members, if any (vv. 230a-b), since it
is expected that a husband will “govern” his wife (v. 236). Whatever the
situation, this verse suggests that God’s governance of the sage furnishes
the basis and standard for the sage’s governance of other people. Clem-
ent’s comments on the true gnostic evidence similar priorities: “In imita-
tion of the divine plan,” he “does good to such as are willing, as far as he
can. And if ever placed in authority (dpx7), like Moses, he will rule for the
salvation of the governed; and he will tame wildness and faithlessness,
by recording honor for the best, and punishment for the wicked” (Strom.
7.3.16.3-4).

As this citation indicates, providing governance entails making judg-
ments. In this respect the symmetry of v. 182 (&pywv avbpiimwy ... dpyeodat
... Beol) and v. 183 (xpivwy @vBpwmov xpivetal ... Oeod) is noteworthy: the
same hierarchy that determines how the sage will govern others deter-
mines also how the sage will judge others. The specific manner in which
this criterion shapes the sage’s deportment as judge is suggested by v. 63:
“By releasing the unjust person from his unjust act you would punish him
in accord with God.” The sage, then, is generally cautious about meting out
judgment, not only because this accords with God’s example, or because
even the just punishment of an offender is deplorable (v. 261), but also out
of an awareness than when doing so he runs the risk of exposing himself to
special scrutiny. The gnomic paradox of “the judged judge” informs a wide
range of ancient sayings, for example, Ps.-Phoc. 11 (“If you judge evilly,
God will afterwards judge you”); Matt 7:2 (“With the judgment you make
you will be judged”); Epictetus, Gnom. 55 (“It is shameful for the judge
to be judged by others”); cf. Ezek 7:27; Matt 7:1; Luke 6:37; Rom 2:1; Jas
2:13; 4:12; 1 Clem. 13.2; Pol. Phil. 2.3; Justin Martyr, Dial. 47.5; Teach. Silv.
87; Publilius Syrus, Sent. 673 (Sext. 572 recommends forestalling divine
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scrutiny by practicing self-scrutiny: xpive geauTov tg unoev auapteiv xat o0
uy) xptbfis). Sextus encourages his readers to have a robust appreciation for
the reality of divine judgment in their lives (vv. 14, 22, 39, 347). They must
therefore keep God before their eyes as a witness to everything that they
do (vv. 224, 303). For the danger (xivduvos) that attends unjust judgments,
cf. Philostratus, Vit. Apoll. 2.39.1. Verse 352 presents speaking about God
as another potentially “dangerous” situation.

Verse 184 is cited in the ninth chapter of the Regula monachorum of
Saint Columban, in the same form as Rufinus’s translation: maius est peri-
culum iudicantis quam eius qui iudicatur.

Sentence 185

Both qualitatively and quantitatively, the capacity of speech to wreak
havoc exceeds even that of physical weapons: “The blow of a whip raises a
welt, but a blow of the tongue crushes the bones. Many have fallen by the
edge of the sword, but not as many as have fallen because of the tongue”
(Sir 28:17-18). See further Philo, Somn. 2.239-240 and Menander, Mon.
546: “A sword can wound a body, speech the mind.” Since his is the life of
the soul, the sage is impervious to harm from fellow human beings (vv.
302, 318) or from anything censorious they might have to say about him
(v. 299). In his own conduct, however, he must be careful not to harm
others, particularly in his speech, something that is apt to happen when
words are uttered “without purpose” (v. 152). By setting this prohibition
adjacent to a unit on accountability in judging (vv. 182-184), our author
may be suggesting that there is a particular temptation to utilize hurtful
language when one assumes the role of judge. Elsewhere Sextus advises
that care be observed when talking about God, since the souls of the
speaker’s listeners have been entrusted to him (v. 195) and, as Plutarch
points out, it is often the case that listeners will unintentionally consent to
false and harmful teachings when the speaker is someone they trust (Rect.
rat. aud. 41b). The possibility of inflicting harm with words is increased,
of course, with public speaking (e.g., Isocrates, Antid. 51, 75), which rep-
resents yet another area in which the readers are urged to proceed with
caution (e.g., vv. 164a, 360).

Sentence 186

Insofar as deceitful speech can be understood as a type of harmful
speech (e.g., Ps.-Demosthenes, Philip. 4.76), this line forms a natural
tandem with v. 185. Note the catchwords Adyw ... &vfpwmov (v. 185) and



208 THE SENTENCES OF SEXTUS

Aoyw avBpwmov (v. 186). Cf. Prov 26:18-19: “Like a maniac who shoots
deadly firebrands and arrows, so is one who deceives a neighbor” The
source for the saying here is Clitarchus, Sent. 53: &vBpwmov pév anatijoat
duwvatdy Abyw, Bedv 0t ddlvatov. Sextus rearranges the word order of the
first part of the saying (most notably moving &v0pwmov from the first to the
final position) and drops the pév ... 0¢ ... construction in favor of pévol.
With its warning against @maty, the dictum picks up on a major theme of
the extended instruction on speech in vv. 149-165g (see especially on vv.
165a-b, f). At the same time, v. 186 departs from the material in that unit
by incorporating a divine warrant, and so accords more with the thrust
of vv. 182-184, where God is imaged as the ideal judge. In so doing, the
saying may provide a relevant perspective from which to interpret the
warning issued in v. 393: the one who deceives others only deceives himself
if he thinks that the deception will go unnoticed by God. God cannot be
deceived by human beings because nothing a human being thinks escapes
God’s attention (v. 57a). Sextus would agree with Philo, then, that “it surely
would be the height of folly to think that the Existent could be deceived,
and that his most certain purpose could be upset by the devices of human
beings” (Conf. 65; cf. Theognis, EIl. 197-208).

Sentence 187

Perhaps the best-known example of a sage who “had knowledge” and
yet was defeated in speech is Socrates, who at his trial deemed it more
important to preserve his integrity and tell the truth about himself and his
vocation than to be acquitted. To the jury that has just sentenced him, he
proclaims: “I was convicted because I lacked not words but boldness and
shamelessness and a willingness to say to you what you would have most
gladly have heard from me, lamentations and tears and my saying and
doing many things that I say are unworthy of me but that you are accus-
tomed to hear from others” (Plato, Apol. 38d-e). If v. 187 is read together
with v. 186 (note the catchword Adyw), then the couplet can be interpreted
as reinforcing the claims made in vv. 165a-b, which utilize similar lan-
guage: “It is better to be defeated while speaking the truth than to over-
come with deceit (ueta dmatyns). The one who conquers (6 vix@v) with
deceit (16 amatédv) is conquered (vixdtat) in character” The instruction
here departs from that of the previous unit by presenting deceitful speech
as a matter not of o but of feds. To lose an argument because one did not
resort to deception is no “hardship” because God is the ultimate arbiter of
such affairs and God requires the truth, especially when God himself is the
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subject of discussion (vv. 355, 357, 410, 441, cf. vv. 158-159, 167-168). The
sage strives to conquer others not in speech but in good judgment (v. 332).
Cf. Gnom. Vat. 74: “In a philosophical discussion he who is worsted gains
more in proportion as he learns more”

SENTENCES 188-203

TeExT
188  xaxodoflag aitiwtatov W2 év mioTel drhodoia.
189  tipa T moTds elvar dié To elva.
190  c£Pov coddv dvdpa g eixdva Beol (Goav.
191  godds avip xal yuuvds dv* Joxeltw ot godds elvard.
192 O 70 moM& ExEW XpAUAT A<UN> TINOYS® uoeva.
193 yaAeméy éotv mAouToUvTa cwbijval.
194  Yéyew dvdpa coddv xai Bedv ioov audptyua.
195 Abyov yepilwv mepid Beol mapabiuny oot deddobar véwle Tag
Yuxas TV dxouovTwS.
196 oUx EoTwv Biéval? xaddg Wy TEMOTEVXOTA YWY Tiws.
197 woévov o xaov dyadov yol xal xaAdv novov? To mpémov fed.
198  molel peyaia 3un peyaia VTITYVOUEVOS?.,
199 00 yewon? codds oiduevos eivat® mpd Tob eivau.
200 peyaAn meploTagts maToV Gvopa Oelxvuat.
201 Téhog MyoU Blov T (v xata Oedv.
202 unoev 1yod xaxdv, & wy éoTv aioypdv.
203 xaxol? mépag UPpis, UBpews 0¢ GAebpos.
TRANSLATION
188 In faith, a love of reputation is the foremost cause of a bad repu-
tation.
189 Honor being faithful by being faithful.
190 Revere a wise man as a living image of God.
191 Let a wise man seem to you wise even when he is naked.
192 Do not honor anyone because he has many possessions.
193 It is difficult for a rich person to be saved.
194 It is just as much a sin to censure a wise man as it is to censure

God.
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195 When making a statement about God, consider the souls of
your listeners to be a deposit that has been given to you.

196 It is not possible to live nobly without truly having faith.

197 Deem only what is noble to be good and only what befits God to
be noble.

198 Do great things without promising great things.

199  You will not become wise thinking that you are wise before you
are.

200 An extreme situation reveals a faithful man.

201 Deem the purpose of life to live in accord with God.

202 Do not deem that which is not shameful to be evil.

203 The result of evil is insolence, and the result of insolence is ruin.

Textual Notes
1882 omit IT, lat « 1912 omit Y « 191 omit IT, lat « 19222 Tiproei: 11,
Y ¢ 19522 mapa: Y o 195 omit Y o 195¢ dxovévtwy mepl Ogol: IT o 1962
oot Biéoat: IT« 1972 omit Y « 19822 joined to the beginning of v. 199:
IT e 1992 yewion: IT « 199® omit Y « 202-203 joined as a single maxim:
IT « 2032 x6pou: sy?

COMMENTARY

Taken as a whole, the lines in this block demonstrate little thematic
coherence. It is possible to construe vv. 190-194 as a unit contrasting the
humble but godlike godds avip (vv. 190-191, 194), who is deserving of
honor, with the rich man, who is not (vv. 192-193). Surrounding this are
couplets of sayings on faith (vv. 188-189), on living nobly (vv. 196-197),
and on humility (vv. 198-199), as well as some miscellaneous sayings (vv.
195, 200-203).

Sentences 188-189

Vaingloriousness, or love of reputation (dthodoia), was seen as a man-
ifestation of pride and hubris (e.g., Esth 4:17d) and is often included in vice
lists, for example, 4 Macc 1:26: “arrogance, love of money, love of reputa-
tion, love of contentiousness, faithlessness, malice” (cf. Philo, Spec. 1.281;
Prob. 21; Plutarch, Garr. 502e; Justin Martyr, Dial. 82.4). Clements com-
ments in Strom. 7.11.67.2 indicate the actual sort of “reputation” Christians
afflicted by ¢rhodo&ie might expect to achieve: “For those that abide (by the
confession of their calling) for the love of reputation, or from fear of some
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severer punishment, or with a view to any joys or pleasures after death,
these are mere children in the faith, blessed indeed, but not having attained
to adulthood, like the gnostic, in their love of God.” According to Origen,
in his teaching Jesus attacked vaingloriousness as though it were a fatal
disease (Orat. 19.2; ct. Diogenes Laertius, Vit. phil. 7.115), while Porphyry
reports that Pythagoras “urged everyone to avoid the love of honor and the
love of reputation, which particularly occasions envy, and to shun public
discussions” (Vit. Pythag. 32; for avoiding actions that incite envy, see on
v. 51). Theophrastus puts the matter even more succinctly: “Nothing is so
unprofitable as the love of reputation” (Diogenes Laertius, Vit. phil. 5.41);
cf. m. Avot 1:13: “A name made great is a name destroyed.” As Plutarch
notes, the vice often manifests itself in public contexts (Quaest. conv. 622b),
in which case the warning in v. 188 would be relevant to counsel Sextus
offers elsewhere regarding the dangers of public speaking (vv. 164a, 360)
and public acclaim (v. 241). Cognizant of fame’s power to corrupt (v. 351),
the sage refrains from boasting about himself (vv. 284, 389b, 432-433) or
trying to please the crowds (v. 112). His reputation with the people, then, is
rather poor (vv. 53, 145, 214), though with God it is great (vv. 51, 308, 422).

Verse 189 is connected to v. 188 by catchword (miotel/motog): faith
is a matter of being faithful, not of having a reputation for being faithful.
That reality ought to trump appearance was established as a principle for
the readers’ moral comportment by a previous couplet in the collection:
“Practice not seeming but being just, for seeming always usurps being.
Honor justice for its own sake” (vv. 64-65). As Chadwick (1959, 156)
notes, v. 189 in fact appears to be a Christian adaptation of v. 65, which
exhibits a comparable structure: Tipa T dixatov o’ adté (cf. Evagrius Pon-
ticus, Cap. paraen. 13: “In honoring the law you shall live according to
the law”). For the thought, see also v. 325: “No pretense escapes notice for
very long, especially in faith.” To honor something means to be ruled by it
(vv. 41-42) and to conform to it (v. 381). The readers, then, are to honor
not what the world honors (v. 192), but only God (vv. 244, 319, 355, 427,
439) and what God honors (v. 135). In the realm of faith, this means doing
nothing unworthy of God (v. 5), that is, nothing sinful (v. 247). For the
concept of “honoring” faithfulness, cf. Plutarch, Frat. amor. 479d; Clem-
ent, Quis div. 30; Cassius Dio, Hist. rom. 38.44.4.

Sentence 190
Among those things that the readers are called upon to honor is the
sage (vv. 219, 244, 319, cf. v. 226). This is only appropriate, given his status



212 THE SENTENCES OF SEXTUS

as a servant of God (v. 319), a benefactor second only to God (v. 176), and
the greatest of all God’s works (v. 308, cf. v. 403), possessed of anything that
God possesses (vv. 310-311). Moreover, since he participates with God in
the life of the mind (vv. 143-144, cf. vv. 415b-418, 421), his intellect can
be said to “mirror” God (v. 450), and through words and actions guided by
this intellect he actually exhibits God to humanity (v. 307). He is therefore
deserving of the same sort of “reverence” as God (cf. vv. 369-370) or a
holy temple of God (v. 46a, cf. v. 35). This is the only place in the Sentences
where the sage (or anyone else) is described as the “image” of God. The
saying does not derive directly from Gen 1:26-27, as might be expected
of a Christian author, but from Clitarchus, Sent. 9: dixaiog Gvp eixcwv Geol.
Sextus alters the first word to codév, perhaps to create better continuity
with vv. 191 and 194, and inserts o€f3ou, perhaps to create better continuity
with v. 189. For the addition of {&oav, cf. v. 7a. A statement similar to Cli-
tarchus’s is attributed to Diogenes the Cynic: “Good men he called images
of the gods” (Diogenes Laertius, Vit. phil. 6.51). A statement similar to
Sextus’s can be found in Porphyry, Marc. 11, which also takes the sage as
its subject: “The person by whom the divine must be honored because of
wisdom is reasonably the sage alone, and a shrine must be adorned for him
because of wisdom in his heart, a shrine with a living statue, the intellect,
for God imparts his image (éveixovioapévov) to the one who honors him?”

It was a convention of Hellenistic ruler ideology to assert that the king
ought to be honored as an image of God (e.g., Plutarch, Princ. iner. 780e-f;
Them. 27.1-3; cf. Menander, Mon. 264: eixawv 0¢ Bacidels éoTwv Euuxos
feol). There are a number of Pythagorean texts that contribute to the topos
(e.g., Ps.-Ecphantus, De regno), though they also broaden its application
to include the virtuous (e.g., Hierocles, In aur. carm. 21.5) or even human-
kind in general (Diodorus Aspendius, frag. 1). Thinkers influenced by
other philosophical schools reflect this trend as well. According to Cicero,
for example, the person who has wisdom recognizes “that he has a divine
element within him, and will think of his own inner nature as a kind of
consecrated image of God; and so he will always act and think in a way
worthy of so great a gift of the gods” (Leg. 1.59; cf. Lucian, Pro imag. 28;
Porphyry, Christ. frag. 76; Menander, Mon. frag. 2.3: yépovta tipa Tol Oeol
v eixéva). The Christian appropriation of the motif is evidenced also by
Clement, Strom. 7.3.16.5 (“The soul of a just man is an image divine”);
7.5.29.4; 7.11.64.6: “The gnostic soul is an earthly image of the divine
power, adorned with perfect virtue, built up by the combined action of
nature, discipline, and reason.”
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Sentences 191-192

When asked to explain the difference between a person who is wise
and a person who is not, Aristippus replied, “Strip them both and send
them among strangers and you will know” (Diogenes Laertius, Vit. phil.
2.73). Sextus agrees that wisdom is properly ascertained not from externals
(v. 192), which can be a source of distraction (v. 193), but from conduct.
Seneca makes the same point with illustrations from daily life: “When you
buy a horse, you order its blanket to be removed; you pull off the garments
from slaves that are up for sale, so that no bodily flaws may escape your
notice. When you judge a man, do you judge him when he is wrapped in
a disguise? ... Do you see yonder Scythian or Sarmatian king, his head
adorned with the badge of his office? If you wish to see what he amounts
to, and know his full worth, take off his diadem; much evil lurks beneath
it” He continues by applying these lessons to the readers themselves: “But
why do I speak of others? If you wish to set a value on yourself, put away
your money, your estates, your honors, and look into your own soul” (Ep.
80.9-10). For Sextus, such externals are not only unnecessary to the life
of virtue (cf. v. 554, also with yuuvds), they actually make it difficult to
be saved (v. 193), since they impede the task of knowing and emulating
God. Instead, the sage purges himself of material possessions as much as
possible, so that he can entreat God in a state of purity (v. 81, cf. vv. 18,
78, 264a, etc.). In this, comparison can be made with Sent. Pythag. 17 (cf.
Porphyry, Marc. 33), which may have prompted the reference here: “Sent
away naked, the sage in his nakedness will call on the one who sent him,
for God listens only to the one not encumbered with extraneous burdens.”
The sage, then, refuses to honor (cf. v. 189) others on account of their
wealth, since material possessions are something that he not only disre-
gards but actually scorns (v. 127), his only “wealth” being self-control (v.
294). Verse 192 can be compared with a saying attributed to the sage Bias:
“If a man is unworthy, do not praise him because of his wealth” (Diogenes
Laertius, Vit. phil. 1.88). As Clement argues, those who praise the rich
should be condemned as both impious and insidious: impious because
they ought to be praising God instead, and insidious because they encour-
age the rich to become even more avaricious (Quis div. 1.1-3). For Philo’s
concept of “naked” philosophy (i.e., a way of life unencumbered by bodily
distractions), see Leg. 2.54-59; Prob. 43. This most likely entails an allusion
to the Gymnosophists of India, for which see his comments in Somn. 2.56;
Abr. 182; Prob. 74, 93; and, further, Strabo, Geogr. 16.2.39; Plutarch, Alex.
64; Lucian, Fug. 7; Clement, Strom. 1.15.71.4; 3.7.60.4; 4.4.17.3; 6.4.38.2;
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Diogenes Laertius, Vit. phil. 1.1, 6, 9; 9.35, 61; Porphyry, Abst. 4.17. The
wy printed by Chadwick (1959, 34) for v. 192 is missing from both Greek
manuscripts but is supported by the Latin and Syriac versions.

Sentence 193

Having many possessions is not only irrelevant in the Sextine scheme
of honor: it may represent an impediment to being saved (cf. vv. 373-374).
This line is based on Matt 19:23: “It will be hard for a rich person (TAodatog
duoxdhwe) to enter the kingdom of heaven” The version of the saying
preserved in Mark 10:23 and Luke 18:24, meanwhile, with of Ta ypjuata
gxovteg in lieu of mAovatog, appears to have influenced the wording of v. 192
(Exew xpruata).

According to Clement, the reason why salvation seems to be more dif-
ficult for Christians with wealth than for those without it is twofold: some,
upon hearing comments like the one Jesus makes in Matt 19:24, despair of
themselves and give up hope of achieving eternal life, while others, though
they understand the saying correctly, fail to take the demands of disciple-
ship seriously (Quis div. 2.1-4). In Paed. 3.7.37.2-3, he adds that a rich
man only rarely inherits the kingdom because his fondness for worldly
goods disorientates his sense of moral direction, ironically “robbing” him
of all shame when in the presence of dishonorable things, while in Strom.
5.5.28.3, he proposes that the Pythagorean akousma, “Don't sail on land,”
is congruent with the thought behind Matt 19:23 insofar as it shows that
“taxes and similar contracts, being troublesome and fluctuating, ought to
be declined” Hermas, meanwhile, suggests that it is difficult for the rich
to enter the kingdom because it is difficult for them to associate with
God’s servants, “for they are afraid that they may be asked for something
by them” (Sim. 9.20.2). Origen, finally, contends that the rich person of
the biblical text can refer either to those who are preoccupied with wealth
or to those who are “rich in false opinions” (Cels. 7.23; cf. Comm. Matt.
15.20). Cf. Sir 31:5: “One who loves gold will not be justified; one who
pursues money will be led astray by it”

Sentence 194

Cf. Evagrius Ponticus, Cap. paraen. 23: Yéyew tov dvemidnmrov eig Oedv
apaptic. Sextus assumes that people should and will be censured for their
sins (v. 298; cf. Aristotle, Eth. eud. 3.2.14; Clement, Paed. 1.8.74.2). He also
assumes that since God’s nature is inimical to everything associated with
sin (vv. 30, 114, 314), it would be sinful to censure God (cf. vv. 29, 440),
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or even to think evil of God (v. 82e). As the living image of God (see on v.
190) and someone who has proven himself to be trustworthy (v. 258), the
sage is deserving of honor (vv. 219, 226, 244, 319), the sort of honor appro-
priate to an individual whose “holy and sinless” self (v. 60, cf. vv. 8, 46b)
reflects the “pure and sinless” authority that God has bestowed on him (v.
36). Those who fail to show proper gratitude for the sage, then, are actually
showing ingratitude to God (v. 229). Instead, the readers have a responsi-
bility not only to refrain from censuring the sage, as we learn here, but to
endure the correction he offers them with thanks, since this is a manifesta-
tion of his innate goodness (vv. 245-246). According to v. 259, they have
an additional responsibility to disregard any slander aimed at the sage, a
likely problem, given that to most people he appears to be useless (v. 214).
In Ps.-Plato, Min. 318e-319a, Socrates cautions his interlocutor against
perpetrating the same sort of impiety as “the mass of people” are wont to
commit. In fact, “than this there cannot be anything more impious”—that
is, doing something “mistaken in word and deed with regard to the gods,
and in second place, with regard to divine humans.... For god vents his
anger when anyone censures (J¢yy) someone similar to himself”

Sentence 195

While Paul speaks of converts being “entrusted” to the teaching that
they have received (Rom 6:17), Sextus speaks of them being entrusted to
the one who teaches them. This line can be interpreted as a counterpart
to the one that precedes it: just as the reader should not say anything that
might be detrimental about his superiors, he should not say anything that
might be detrimental to those dependent on him. Sextus is familiar with
the power of words both to harm (vv. 152, 185) and to instruct (v. 103),
words that attempt to instruct others about God being especially puissant
(v. 357). Indeed, coming to a correct understanding about God is so criti-
cal for salvation that whenever someone speaks about God, the souls that
his listeners have received as a deposit from God (v. 21) are committed to
his care. As Plutarch explains in Rect. rat. aud. 41b, the stakes in a speech-
act are particularly high when the listeners have feelings of goodwill and
confidence towards the speaker, since under such conditions it is possi-
ble that they will unwittingly accept into their minds “a great many false
and vicious doctrines” For Sextus, the corrupting effects accompanying
improper theological discourse can be so insidious (vv. 85, 367-368) that
it is actually better to squander a soul than a word about God (v. 362). It
is therefore imperative in any communication about God that the moral
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worthiness of the speaker (vv. 173, 177, 358-359, 408, 410) and the lis-
teners (vv. 350-351, 354, 360, 365, 401, 451) be scrutinized, not to men-
tion the reverence and truthfulness of what is being spoken (vv. 84, 353,
355, 410), all with an awareness that “even to speak the truth about God
involves no small risk” (v. 352), since those who do so are judged by God
(v. 22). In most situations, a concern for piety will dictate that it is better
to listen than to speak (vv. 171a-b, 366, cf. vv. 153-154). For the unusual
locution yetpilw + Adyos, cf. Clement, Strom. 5.1.5.3.

Sentence 196-197

These lines create a couplet linked verbally by the catchword xaAés.
It is not possible, according to the first saying, to live nobly without faith,
which is the same as claiming that it is not possible to live nobly without
God (v. 215), since faith leads a soul to God (v. 402). Faith, then, is the
only possible basis of a life worth living, since the purpose of life is to live
according to God (v. 201), and living according to God means living a life
that is noble (v. 399), avoiding sin as much as possible (v. 247; cf. Origen,
Princ. 3.1.1).

The second saying is an expanded version of v. 131: pévov ayadov #yol
70 mpémov Bed. That “only the noble is good” was a tenet popularized by
the Stoics; besides SVF 3:29-36, see Clement, Paed. 2.12.121.3; Strom.
3.5.43.2; 5.14.96.5; 5.14.97.6. Sextus amends the principle by defining the
noble as consisting only of that which “befits” God, in other words, only
of that which is like God (see on v. 131). Those who search out the causes
of noble things (v. 100) will discover that God is not only the source but
also the guide and confirmer of both noble deeds and noble persons (vv.
104, 304, 395, cf. v. 166). The readers should therefore give God credit for
whatever they do nobly (vv. 113, 390). It is only such actions that ought
to be considered “good,” that is, appropriate as the object of one’s moral
efforts and aspirations (cf. vv. 79, 246, 277, 316).

Sentence 198

Those who are sensible guard against making inflated promises,
aware that, as Aesop puts it, “Many people promise great things (ueyaia
émayyéMovtat) without even being able to do small things” (Fab. 56.3).
For the theme, see also Theognis, EI. 159-160, 1031-1032 (“Do not add
to your grief and shame by boasting of deeds that cannot be done”);
Menander, Mon. 175; Ps.-Cato, Dist. 1.13, 25; Cassius Dio, Hist. rom.
4.17.4; Act. Thom. 123; Ign. Eph. 14.2: “Those who profess to be Christ’s
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will be recognized by their actions. For the work is a matter not of what
one promises now, but of persevering to the end in the power of faith” The
source for this line is Sent. Pythag. 86 (Tpdtte pueyaia, uy UTLTYVOUUEVOS
ueyaia), which is cited as a saying of Pythagoras in Stobaeus, Anth. 3.1.37.
Sextus alters the word order slightly and substitutes motet for mpétte. In
the current context, “great things” would refer in the first instance to that
which befits God, that which is good and noble (v. 197). The sage observes
caution and humility in the claims that he makes (vv. 284, 432, cf. vv. 64,
171a, 325), especially about himself (see vv. 389b and 433, both also with
Umioyvéopal, cf. v. 470), preferring instead to give God the credit for any
good that he does (v. 390).

Sentence 199

Among the type of person inclined to promising “great” things would
be a person who holds an inflated opinion of himself. Circumspection is
counseled, then, not only in one’s habits of making promises but also in
one’s habits of self-perception. Those wary of deceit (vv. 165a-b, £, 169,
186, 393) must also be wary of self-deceit, especially when it comes to
wisdom. Indeed, according to Sextus, it is acceptable to claim “anything”
except that one is wise (v. 389b). The sage is reluctant to make boasts (vv.
284, 432), including boasts about his own status in the scheme of election
(v. 433). Instead, like any believer he remains anxious about his soul until
he actually attains to God (v. 434), cognizant of the fact that the clear-
est path to knowledge is the awareness that one does not possess it (v.
333). What he seeks is not the appearance of wisdom or a reputation for
wisdom, but the reality (cf. vv. 53, 64, 145, 214).

In the Greco-Roman world, not “to think oneself wise when one is
not” was a principle associated chiefly with the life and teaching of Socrates
(Plato, Apol. 29a). His characteristic approach was to examine a man who
“appeared wise to many people and especially to himself,” and to try to
show him that “he thought himself wise (ofoto ... elvat godds), but that
he was not” (Apol. 21c). At the conclusion of such a dialogue, Socrates
would reflect to himself, “he thinks he knows something when he does
not, whereas when I do not know, neither do I think I know; so I am likely
to be wiser than he is to this small extent” (Apol. 21d, cf. 22¢, 23a-b, 33c;
Phaed. 90b-c; Theaet. 173a-b; Soph. 230a; Hipp. min. 369d—e; Epin. 979d).
For subsequent developments of the theme, see Aristotle, Soph. elench.
165a; Maximus of Tyre, Dial. 25.1; Porphyry, Abst. 2.40; Plotinus, Enn.
2.9.18; and in Christian literature: Justin Martyr, Dial. 2.6; Theophilus,
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Autol. 2.35; Clement, Protr. 6.67. Warnings against self-conceit in wisdom
are conveyed in various gnomic texts as well, for example, Prov 3:7; 26:12
(“Do you see persons wise in their own eyes? There is more hope for fools
than for them”); 28:11; Qoh 7:16; Ps.-Phoc. 53; Teach. Silv. 91; Menander,
Mon. 1, 246, 336, 350, 606; Publilius Syrus, Sent. 451. Such warnings also
figure prominently in some of Paul’s writings, for example, Rom 11:25;
12:16; 1 Cor 3:18; 8:2; cf. Clement, Strom. 1.11.54.1-4; Origen, Cels. 7.66;
Frag. cat. 1 Cor. 16.

Sentence 200

When does the sage know that he is truly wise? Verse 200 provides
one possible answer: when he shows himself to be faithful in the midst of
“extreme” circumstances. Compare Epictetus, Diatr. 1.24.1: ai meploTagelg
elolv al Tovg &vdpag detxviouoal (and see further Diatr. 1.6.37; 1.29.33-34;
3.22.59). A person’s worth is tested not in words but in works (vv. 177, 408,
425), and one must endure “everything” in order to live according to God
(v. 216, cf. v. 201). The one who is faithful in a test of faith is, according to
our author, “a god in a living human body” (v. 7a).

It is probably safe to assume that for Sextus what makes an extreme
situation something that demonstrates mioTig in particular is that it occurs
when one is tempted to sin, since a truly faithful person will avoid sin alto-
gether (vv. 8, 234, 247). Presumably this includes especially sins against
other people, since the greatest impiety that one can commit is the mis-
treatment of a fellow human being (v. 96), and a faithful person will not
harm anyone (v. 212). In the biblical ambit, certain individuals are vener-
ated as heroes in regard to testing, especially Abraham (1 Macc 2:52; Sir
44:20; Heb 11:17; Jas 2:21; etc.), though it is also assumed that eventually
every believer will be called upon to endure a faith trial of some sort (e.g.,
Luke 8:13; 1 Cor 10:13; Jas 1:2-3; 1 Pet 1:6-7).

Sentence 201

The telos of piety is friendship with God (v. 86b), but the telos of life
itself is conduct that accords with God. The bearing of this line on the one
that precedes it becomes apparent when comparison is made with v. 216:
the readers should “endure everything,” even a dire situation, “in order
to live according to God” (xata 6edv Gjv), an aspiration that can be con-
strued as the ultimate goal and standard of faith (cf. vv. 5, 49, 349, 402).
As we know from v. 400, a fiog lived without faith is an object of reproach
(cf. vv. 196, 215). Those who are chosen, on the other hand, do all things
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xate feév (v. 433), an expression that communicates an important and dis-
tinctive principle within the Sentences (note that it is found nowhere in
Clitarchus, the Sententiae Pythagoreorum, or Porphyry’s Ad Marcellam).
Those who abide by this standard act “moderately, nobly, and righteously”
(v. 399), earning God’s favor by striving for such virtues to the best of their
abilities (v. 48, cf. vv. 36, 63). As Chadwick (1959, 171) suggests, the use
of the expression here may be inspired by 1 Pet 4:6 ({&ot 0t xatd Bedv
mvedpatt), though see also Eph 4:24 (“and put on the new self, which in
the likeness of God has been created in righteousness and holiness”). In
Post. 69, Philo defines living in accord with God as loving God, referring
to Deut 30:19-20, while Ignatius explains to the Ephesians that they will
live in accord with God once they have uprooted any “dissention capable
of tormenting you” (Eph. 8.1); cf. Clement, Quis div. 18.2; Origen, Cels.
8.75; Frag. Luc. 180.

Sentence 202
This line is connected to the preceding one by the catchword 7yo¥,
which is absent from the parallel saying in v. 475: 000&v xaxdv, 8 uy aioypév.
According to Porphyry, Marc. 9 (cf. below on vv. 205, 207, 208a), “all evil is
shameful” (xaxic 8¢ méioa aioypév). By inverting the respective positions of
“evil” and “shameful” in the saying (cf. Epictetus, Diatr. 4.1.133: t& ddtxa
xal aloypa xaxd) and formulating it logically as a double negative (undév
.. W9 ...), Sextus’s version of the maxim creates an ambiguity: that which
is not shameful is not to be considered evil, but is it therefore to be con-
sidered good? Because no answer is provided to this question, our author
opens up the possibility of a category of acts that could be described as
amoral or morally neutral, even as he elsewhere urges meticulousness in
assessing moral comportment (vv. 9-10, 297, etc.). Within the context of
the Sentences, perhaps the best illustration of a moral indifferent is the
consumption of meat. While it is more rational to abstain (v. 109), it is
also the case that food cannot defile a person (v. 110) and, according to
v. 102, what makes an action shameful is its capacity to render a person
impure. Such an action, then, should be considered neither good nor bad.
For other possibilities, see on vv. 230a and 276.

Sentence 203

Inv. 73 it is luxury that is said to result in ruin. Here it is insolence (cf.
vv. 339, 509). The dictum “Overindulgence is bred by wealth, and inso-
lence by overindulgence” (6 w&v xépog Omd Tob mAolTOU YewdTar Ufpls 0&
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Um0 Tol x6pov) is attributed to the sage Solon in Diogenes Laertius, Vit. phil.
1.59. Philo was particularly fond of the sentiment expressed in the second
part of the saying, of which he offers sundry versions in Post. 98; Agr. 32;
Abr. 228; Mos. 2.13, 164; Spec. 3.43; Virt. 162; Flacc. 91 (cf. Theognis, El.
153; Clement, Strom. 6.2.8.7-8; Diogenianus, Paroem. 8.22). In Bibl. hist.
34/35.2.35, Diodorus Siculus says of a certain tyrant that he “bred first
overindulgence, then insolence, and finally ruin” (mp&tov x6pov éyévvyaey,
€ld” UBpw, TO 3¢ Teleutdtiov SAeBpov). That insolence begets ruin is reflected
also in several sayings from the Pythagorean tradition, such as Iamblichus,
Vit. Pythag. 30.171: “The first of evils (mp&tov T@v xaxdv) usually to slip
unawares into households and cities is that called luxury (tpud”), second
insolence (OBpts), third ruin (8Aebpog)” A precept attributed to Pythago-
ras in Stobaeus, Anth. 4.1.80 expands the sequence to include four ele-
ments: “The first thing to enter into cities is luxury, then overindulgence,
then insolence, then ruin” Noteworthy for their use of mépag are a pair
of precepts of Pythagorean provenance, one attributed by Stobaeus, Anth.
4.23.61 to Phintys (0Pplog 0¢ mdoag mépag Aebpog), the other attributed by
Stobaeus, Anth. 4.34.71 to Hippodamus: “For the result (mépag) of over-
indulgence and insolence is ruin”

Chadwick (1959, 34), apparently influenced by the form of the saying
in Stobaeus, Anth. 4.1.80 (which he cites on p. 171), follows the Syriac and
prints xdpov, even though both Greek manuscripts and Rufinus’s transla-
tion support Elter’s reading (1892, 15) of xaxoU (printed also by Edwards
and Wild 1981, 38). Given the weight of the textual evidence, as well the
variations noted above (note in particular the reference to “evils” in Iam-
blichus’s version), the latter is to be preferred. Either Sextus had access to
a now-lost version of the saying with xaxol, or he changed xdpov in his
source to xaxol in order to strengthen the continuity with v. 202, which
has xax6v.

SENTENCES 204-209
TeExXT
204 olx qvaProetar mabog emi xapdiav moTol.
205  mév mabog Yuyiic Abyw moréptov.

206 8 &v mpdéys év mébel v, petavorjoel.
207 maby voonuatwy apyald.
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208a xaxia végog Yuyiis.
208b adwxia Yuyiic Bavarog.
209  Téte dbuer maTds elva, drav TAY THs Yuxdic mabdv dmalayfi.

TRANSLATION

204 Passion will not arise in a faithful person’s heart.

205 Every passion of the soul is hostile to reason.

206 You will repent of whatever you do while in a state of passion.

207 Passions are foremost among illnesses.

208a Wickedness is a soul’s disease.

208b Injustice is a soul’s death.

209  When you rid your soul of its passions, then consider yourself to
be faithful.

Textual Notes
2072 apxn: Y, sy' « 208a omit Y

COMMENTARY

These six lines constitute a unit on passion (note méboc in vv. 204, 205,
206, 207, 209), with the first and last sayings creating an inclusio relating
this topic to the theme of faith (note moTés in vv. 204 and 209). Verse 208a
is bound to v. 207 (with voonua) by the catchword végog, while v. 208b
is bound to the lines that both precede and follow it by the repetition of

Yuyis.

Sentence 204

The doctrine of impassibility or “passionlessness” (dmafei) domi-
nates the writings of Clement, for whom achieving spiritual perfection
involves passing from mere moderation of the passions (uetptomafeiat) to
complete liberation from their oppressive influences, facilitating the pro-
cess of becoming like God, who is dnab¥¢ (e.g., Strom. 2.20.103.1; 6.9.72.1;
6.9.74.1; 7.12.72.1; 7.14.84.2). As he explains in Strom. 7.2.10.1, the com-
mandments that God gave to humankind “ordained that the soul which
at any time improved as regards the knowledge of virtue and increase in
righteousness should obtain an improved position in the universe, press-
ing onwards at every step to a passionless state, until it comes to a perfect
man.” For such an individual, passions such as desire, anger, lust, and grief
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are simply “inadmissible” (Strom. 6.9.71.4). This is because, as we learn in
Strom. 7.3.13.3, he “assimilates to that which is by nature free from passion
(i.e., God) that which has been subdued by training to a passionless state
(i.e., the soul).” Insofar as this “laying aside of our passions and becoming
free from sin” constitutes a process of spiritual development, one predi-
cated on the knowledge and love of God, it can be correctly described (in
Strom. 7.3.14.3) as the “impassibility that comes from faith” (v éx mloTews
amabeicr). Thus “the fear of the God who is free from passions is itself free
from passions” (Strom. 2.8.40.2).

While Clement appears to be indebted primarily to Stoic (cf. SVF
3:443-455; Epictetus, Diatr. 2.17.29-33; 3.13.9-13; 4.10.25-30; Seneca,
Ep. 116.1-8; etc.) and Philonic (e.g., Leg. 2.99-102; 3.129-137; Plant. 98;
Abr. 257) sources for his teaching on impassibility, it is important to note
that the theme is present in Pythagorean texts as well (e.g., lamblichus,
Vit. Pythag. 33.234); in the midst of his instruction on mdfy in Marc. 9,
the reader is not surprised to hear Porphyry proclaim how “it is neces-
sary to free oneself of passions.” Given the extended parallels between vv.
202-209 and Marec. 9, it is possible that Sextus’s inspiration for v. 204 may
have come from now-lost source material he shares with Porphyry (see
part 4 of the introduction). For more on the problem of passion in the
Sentences, see on vv. 75a-b. Being purged of the passions would appear
to be one of the principal ways in which a person’s heart becomes “pure
and sinless” (v. 46b) or, as Evagrius Ponticus puts it, “without impassibility
(xwpls amabeias) the heart cannot be raised to the heights” (Sent. mon. 66).

Sentence 205

This line is based on Sent. Pythag. 2°: mév 8¢ mdfog Yuxfis eis cwmypiay
moAepiwtatov. Cf. Porphyry, Marc. 9: mitv mafog Yuyijs els cwtnpiav adTij
moAgwtatov (note that Porphyry’s quotation includes Sent. Pythag. 2* and
2¢ as well, in the order bac). The version of the maxim preserved in Sent.
Pythag. 116 (Yuyijs mév mabog eis cwtnplay adTiis modepwtatov) is quoted
as a saying of Pythagoras in Stobaeus, Anth. 3.1.41. Sextus softens the force
of the saying’s final term with moAéuov and, more important, replaces eis
cwtyplay with Adyw. In Strom. 2.13.59.6 (= SVF 3:377), Clement, reflect-
ing standard Stoic dogma (cf. SVF 3:378, 386, 391, 412, 462, 465), defines
passion as “an excessive impulse (6pu1) exceeding the measures of reason,
or an impulse unbridled and disobedient to reason (ameifyg Adyw). The
passions, then, are an unnatural movement of the soul in disobedience to
reason. This revolt (dméotasig), this disaffection, this disobedience is in
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our control, just as obedience is in our control” As the language here sug-
gests, the stance of the passions toward reason is one not just of defiance
but of active opposition. In order for someone to be faithful, therefore, the
latter must subjugate the former. For the martial imagery, comparison can
be made with Philo, Abr. 223 (cf. Her. 284): “For a time the soul was in a
state of war and was the scene of conflict, for as yet it was not perfectly
purified, but its passions and illnesses (voonudtwy, cf. Sext. 207) still pre-
vailed over its healthy principles” The same point is made without martial
imagery in v. 74: “Let your reason guide your impulses (6puév).” See also v.
123: “Make the reason within you a norm for your life”

Sentence 206

Those incapable of governing their passions are bound to experience
feelings of remorse and regret (e.g., Philo, Opif. 167; Josephus, Bell. 1.444;
Clement, Strom. 6.14.109.3; Plutarch, Comp. Aem. Tim. 2.11; Maximus
of Tyre, Dial. 3.2; Stobaeus, Anth. 4.56.36). Indeed, for Plutarch passion
and regret are so closely bound together that it is more accurate to say
that regret is actually present in an act inspired by passion than some-
thing that occurs as a result of the act (Vit. pud. 533d; cf. Sera 554b). The
only recourse open to someone who has acted in such a way is repentance
(petavora), though even this is not necessarily assured. As he explains else-
where, we can only presume that God “distinguishes whether the passions
of the sick soul to which he administers his justice will in any way yield
and make room for repentance, and for those in whose nature vice is not
unrelieved or intractable, he fixes a period of grace” (Sera 551d; cf. Philo,
Spec. 1.239). If they follow his advice, Sextus’s readers will have few regrets,
since they will be quick to acknowledge any sins that they have commit-
ted (v. 283, cf. v. 247) and will avoid repeating their mistakes by making
it a point to deliberate carefully and think about God before undertaking
any action (vv. 93-95b). If v. 206 is read together with vv. 207-208a, then
it is possible that our author imagines repentance as a process similar to
that of being cured of a disease, a notion familiar from Philo’s writings, for
example, Leg. 2.60; 3.211; Ios. 87; Spec. 1.236, 239, 253; Virt. 176; Praem. 21
(cf. Plutarch, Lat. viv. 1128d-e).

Sentences 207-208a

These verses have a close parallel in Porphyry, Marc. 9: mafy o
voonuatwy apxal: Yuxdis 0¢ véonua xaxia (the saying that parallels v. 202
immediately follows). Sextus’s version lacks 0¢ in both sayings, and in the
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second saying uses v6cos in lieu of véoyua while switching the position of
the first and last terms. As the quotations of Philo, Abr. 223 and Plutarch,
Sera 551d above illustrate, it was a commonplace of moral philosophy to
liken vices to maladies, moral guides to physicians, and their teaching to
therapy for the soul. Another typical example comes from Sent. Pythag.
50, which Porphyry cites in Marc. 31: “Vain is the discourse of that phi-
losopher by which no human passion (nafos) is healed. For just as there
is no benefit from medicine if it does not heal the diseases (Tég végoug) of
the body, neither is there from philosophy if it does not purge the passion
of the soul” Clement employs this kind of imagery frequently, especially
in the opening chapters of the Paedagogus, where the Logos is represented
as the best healer for the passions of the soul (e.g., Paed. 1.1.1.2; 1.1.3.1-
3; 1.2.6.1-4; 1.6.51.1). Among the most effective cures in this regard is
reproof (§Aeyxos), which, he says, “is like surgery performed on the pas-
sions of the soul, the passions being like a disease of truth, which need
to be removed by a surgeon’s knife” (Paed. 1.8.64.4; cf. Sext. 103, 245).
Illnesses of the soul are more serious than those of the body both because
they afflict a higher part of the self and because they are more difficult
to cure, owing in part to the debilitating influence of deception and self-
deception, “for while disease (vooog) grows in the body through nature,
wickedness (xaxia) and depravity are the soul's own doing” (Plutarch,
An. corp. 500¢; cf. Menander, Mon. 116: “It is indeed better for a body to
be sick than a soul”). For passion as a “disease,” see also Philo, Opif. 150;
Deus 67; Spec. 1.167, 257; Plutarch, Rect. aud. 38d; Tranq. an. 468b; Am.
prol. 497d; Quaest. conv. 717e, 731b; Dio Chrysostom, Or. 77/78.45; SVF
3:421-430. Wickedness, meanwhile, represents a particularly intractable
ailment since, “just as an attack of fever is a disease not of a part but of the
whole body, so wickedness (xaxia) is a malady of the whole soul” (Philo,
Sobr. 45). It is not surprising, then, to hear it described as “a desperate
and deadly disease” (Plutarch, Lat. viv. 1128d); cf. Plato, Soph. 228e; Resp.
444d-e; Philo, Cher. 96; Det. 123.

Sentence 208b

The vices of the soul are so serious in nature that they can threaten its
very existence: “When the soul is ‘many, that is, full of passions and vices
(mabdv xal xaxi@v), with her children, pleasures, desires, folly, inconti-
nence, injustice (adxiag), gathered around her, she is feeble and sick and
dangerously near to death” (Philo, Praem. 159; cf. Plato, Resp. 609d, 610c-
d). According to Clement, the law “teaches us to avoid the real evils—adul-
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tery, shameless behavior, pederasty, ignorance, injustice (&dtxia), spiritual
sickness, death—not the death of separation of soul from body, but the
death of separation of the soul from truth” (Strom. 2.7.34.2). In Let. Aris.
212, meanwhile, one of the Jewish sages suggests that the king “should
set before him justice continually in everything and consider injustice a
negation of life” Cf. b. Ber. 18a: “The righteous are called living even after
their death, the sinners dead during their lifetime.” The Sextine sage does
not fear physical death (v. 323), since it is not this but rather “an evil life”
(v. 397) that destroys the soul. Indeed, someone who lives without faith,
that is, someone who lives in a way that is unworthy of God (v. 5), is from
a spiritual standpoint as good as dead (v. 7b, cf. v. 175). Ironically, injustice
leads to the death of the self, even though its origins spring from the love
of the self (v. 138, cf. vv. 23, 370, 386). In his translation of v. 208b, Rufinus
adds et inpietas, expanding on the faith theme identified above.

Sentence 209

What was stated as an indicative in the unit’s introduction (v. 204)
is now stated as an imperative in its conclusion. Given the realities con-
veyed by the intervening material, it is incumbent upon the readers to
act with regard to the passions in a manner that authenticates their status
as the faithful. As Clement explains in the Stromata, freedom from the
passions is not something simply to be had but is achieved through a pro-
cess of education and training whose goal is human perfection: “We must
therefore raise the gnostic and perfect man above all passion of soul. For
knowledge produces training and training habit of disposition, and a state
of this kind produces impassibility, not moderation of passion. For com-
plete eradication of desire reaps as its fruit impassibility” (Strom. 6.9.74.1;
cf. 2.8.39.4; 3.7.57.1). By embracing this regimen, the faithful demonstrate
their eagerness to be assimilated to the Lord (Strom. 7.12.72.1), who him-
self was “trained to a habit of impassibility” (Strom. 7.2.7.6). For the lan-
guage of “ridding” oneself of passions, see Posidonius, frag. 409; Clement,
Strom. 1.28.178.1; and especially Sent. Pythag. 2¢ (cf. on v. 205), which Por-
phyry cites in Marc. 9: “Being educated should not be considered a matter
of acquiring much learning, but of ridding the soul’s passions (dmaMa&et
0¢ Tév Yy mabév)”
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SENTENCES 210A-214
TEXT

210a avBpwmorg xp& Tois dmacty g 2xowds GvbpwTwy elepyeTy?®.
210b g Béhes yprioaabal ot Tobg médag?, xal Pav ypd adToich.
211 avBpwmolg xaxdis XpWIUEVOS TEAUTE Xax@s XpHoy.

212 o00éva xaxdg TomaEel? 6 moToS.

213 elyou Tovg gxBpols dVvachal edepyeTeiv.

214 ¢abrolg dalvetal dxpyaTos godos? avip.

TRANSLATION

210a Treat all human beings as though you were a common benefac-
tor of humanity.

210b As you want your neighbors to treat you, so you treat them.

211 In treating human beings badly, you treat yourself badly.

212 'The faithful person will act badly toward no one.

213 Pray to be able to confer benefits on your enemies.

214 To the masses a wise man seems useless.

Textual Notes
210a*2 xowawvois: Y, sy? « 210aP edepyétne peta Oedv: lat « 210b omit lat
« 210b® maidag: Y o 210bP° ob Tobg méhag ypHoachar: IT « 211 omit Y,
sy? e 2122 motom: IT « 2142 6 codog: I1

COMMENTARY

Verse 210a appears to function as a heading for this unit, with the lines
that follow elaborating on what it means to be a “common benefactor of
humanity” Besides edepyétys in v. 210a and edepyeteiy in v. 213, note the
use of ypaw in vv. 210a-211. While this section focuses on the readers’
relationship with other people, the one that follows focuses on their rela-
tionship with God.

Sentence 210a

The title “common benefactor of humanity” was generally reserved for
gods, demigods, or kings (e.g., Diodorus Siculus, Bibl. hist. 1.13.1; 3.9.1;
3.55.3; 3.72.4; 4.8.5; 5.63.2). Its application here can be interpreted as a



SENTENCES 210A-214 227

variation on the Stoic paradox that the sage alone is king, since he alone
knows how to rule to the best benefit of himself and those who heed him
(e.g., Philo, Abr. 261, 272; Cicero, Mur. 61; Musonius Rufus, frag. 8.64.35-
8.66.31; Epictetus, Diatr. 3.22.63, 72; Clement, Strom. 1.26.168.4; 2.4.19.4;
Diogenes Laertius, Vit. phil. 7.122). In keeping with the general focus of
the material in vv. 210a-214 (see above), what is provided here is not a
theological perspective on the dynamics of benefaction, such as we have
encountered previously (vv. 33, 47, 176), but one that mentions only its
human participants, specifically, edepyétns and &vlpwmot. For the specific
kinds of benefits that the former confers on the latter, see on v. 176. As we
will learn shortly, the expected scope of the readers’ benefaction is truly
universal, extending even to enemies (v. 213, cf. vv. 328, 484). This would
be consistent with Clement’s insistence that those who imitate God best
are those who make their gifts “available for the benefit of all” (Strom.
2.19.97.2). A parallel saying in v. 260 (émty0gue xowos avbpimolg edepyétng
elvat) links the sage’s role as benefactor with the sage’s role as judge (v. 261).
For the wording, cf. also v. 478: avlpwmots xp& g xotwvois xal moAlTals
Beod.

Sentences 210b-211

Verse 210b repeats v. 89 (Rufinus, no doubt aware of this, eliminates
the duplication by dropping the line here). As noted in the commentary
for that verse, the thought, though not the wording, of this precept is based
on Matt 7:12/Luke 6:31, a dominical saying that exercised considerable
influence on early Christian morality. In its current context, the reference
to “neighbors” (for which see, again, on v. 89) would appear to have fairly
broad application, comparable to that of @vfpwmot in vv. 210a and 211 (note
also the referent of v. 212). As with the first citation of the maxim, Sextus
follows it immediately with a negative form of the golden rule. Unlike v.
90 (“What you censure do not do”), however, in v. 211 the element of reci-
procity is made explicit, as we see also in v. 179 (“What you do not want
to experience, do not do”) and v. 327 (“The one who plans evil against
another is the first to experience evil”). In certain cases, the reciprocity
is spelled out in terms of the negative repercussions awaiting those who
break the rule, for example, in Sent. Pythag. 11%: “By planning evil against
another you will cause yourself to be the first to experience evil” Cf. Syr.
Men. 250-253 (“Everything that is hateful to you, you should not wish to
do that to your neighbor. Let not your way of life be arrogant, lest it be
harmful to you”); Instr. Ankh. 12.6 (“Do not do evil to a man, so as to cause
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another to do it to you”); 15.23 (“Do not do to a man what you hate, so as
to cause another to do it to you”).

Sentence 212

According to Philo, the law “does not permit doing wrong to anyone,
male or female, even among strangers” (QE 2.3). Compare Plato, Crit. 49¢
(cited by Origen in Cels. 7.58): “It is not right to do wrong in return or to
act badly toward any person (xaxég motelv 000éva avlpwmwy)” Verse 212 is
bound to the line that precedes it by the catchword xaxég. To refrain from
treating others badly represents a priority motivated not only by self-inter-
est but also by one’s claim to be faithful. Ps.-Clement, Hom. 11.4 develops
a similar thought, though with more explicitly theological language: “He
who wishes to be pious toward God does good to others, because the body
of humankind bears the image of God” Acting badly towards someone
else would no doubt be counted among the things “unworthy of God” that
the faithful strive to avoid in their conduct (v. 5, and cf. the first part of v.
247: “If you want to be faithful, above all do not sin”).

Sentence 213

This admonition can be interpreted as a specification and intensifi-
cation of v. 212. The faithful will not treat anyone badly, including even
enemies. More than this, they will pray for opportunities and abilities to
do their enemies good. As benefactors of all humanity (vv. 210a, 260), the
readers should not allow anything to prevent them from helping others
(cf. v. 328). Instead, since they truly belong to God, they are consider-
ate of all persons and pray for their welfare (v. 372), this being one of the
things “worthy of God” that they ought to bring to God in prayer (v. 122).
Through this practice they show that they in fact consider no one to be
their enemy (v. 105).

The principal source for this line is probably Matt 5:44 (dyaméte
ToUs éxBpods udv xat mpocelyeabe Umep TEY dlwnbyTwy VudS), though it is
noteworthy that, much like Sextus, the parallel in Luke 6:27-28 (cf. 6:35)
associates these sorts of practices with “doing good”: dyamtite Tos éxOpols
V&Y, xaAds moleiTe Tolg piooliaty Uuds, eDAOYEITE TOUS XaTapwiévous UES,
mpogelyeae mepl TéY Emnpealdvtwy Vb, A similar association occurs in T.
Jos. 18.2: “If anyone wishes to do you harm, you should pray for him, along
with doing good” For the particular formulation in the first part of Sext.
213, cf. Did. 1.3 (mpogevyeale Umep Ty éxOpdiv) and Justin Martyr, I Apol.
15.9 (elyecbe Umep Tév €xOpéiv). For more general parallels, see Rom 12:14;
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1 Cor 4:12; Pol. Phil. 12.3; Diogenes Laertius, Vit. phil. 8.23 (Pythagoras
bade his disciples “so to behave one to another as not to make friends
into enemies, but to turn enemies into friends”); Cicero, Off. 1.34-40 (on
extending justice even to enemies). The Letter of Aristeas 227 suggests
one possible motive for such efforts: “We must show liberal charity to our
opponents so that in this manner we may convert them to what is proper
and fitting for them.” A rather different approach is recommended by Syr.
Men. 128-132: “If you have an enemy, do not pray with respect to him
that he may die ... but pray with respect to him that he may become poor,
(then) he will live on and (perhaps may) cease from his evil practices”

The notion of acting as a benefactor to one’s enemies was not unheard
of. According to a saying attributed to the sage Cleobulus, for instance, “It is
right to confer benefits (ebepyeTeiv) on a friend in order to bind him closer
to us, and on an enemy in order to make a friend of him” (Diogenes Laer-
tius, Vit. phil. 1.91). In Ps.-Clement, Hom. 12.26 (cf. 12.33), meanwhile,
the habit of conferring benefits on one’s enemies is presented as a distin-
guishing mark of the humane or “philanthropic” person (6 $ptAavBpwmos).
Aesop, Fab. (vers. 3) 129 manifests a more cynical, and probably more
common, perspective: “Many people will not hesitate to confer a benefit
on their enemies for the sake of gain” Cf. Sext. 607: “Do what is right even
to those who are trying to wrong you.”

Sentence 214

This precept is based on Clitarchus, Sent. 64: daddows dxpnoTos doxel
codds avip. Sextus replaces doxel with dalvetal, shifting the verb to the
second position in the line, perhaps for the sake of alliteration. The term
datihog conveys both the “common” and the “base” character of those
who discredit the importance of the sage (cf. v. 314). Given the nature
of the sage’s role in society, it was only to be expected that those embrac-
ing this profession would face a fair amount of neglect and rejection. In
Plato’s Respublica, for instance, the majority of the people misunderstand
and mistrust the philosopher-rulers even though the latter are the only
ones who are truly virtuous (Resp. 493e-494a, 498d-500d), a reflection of
that fact that to the masses even morally decent philosophers are &ypnotot
(489b). Hence Epictetus’s advice in Ench. 22: “If you yearn for philosophy,
prepare at once to be met with ridicule, to have many people jeer at you,”
and so forth. As Seneca observes, whenever a discussion of how to be good
is being held, there will in fact be “very few in attendance, and the majority
think that even these few are engaged in no good business, for they have
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the reputation of being empty-headed idlers” (Ep. 76.4). Thus, as Cicero
explains, “he who depends upon the caprice of the ignorant rabble cannot
be numbered among the great” (Off. 1.65), since crowds are morally fickle,
assigning praise and blame indiscriminately (Philo, Spec. 4.88). Cf. Sent.
Pythag. 1112 (= v. 82°): dadlog xpitng xarol mpdypatos Exhos. In Strom.
2.18.79.3 (cf. Prov 16:21), Clement offers a variation on the theme, declar-
ing that those who are unrighteous “call those who are wise and discerning
base (Todg codols xal dppovigous davroug xarolaw).”

For his part, the Sextine sage is more concerned with being virtu-
ous than with seeming virtuous (v. 64), and therefore makes little effort
to ingratiate himself with the masses (vv. 112, 241, 354, 360), even to
the point of scorning their approval (v. 299, cf. v. 531: pvAaTTou PavAwy
émaivoug). Ironically, then, even though he is second only to God in confer-
ring benefactions to humanity (v. 176, cf. vv. 210a, 260, 372) and is deserv-
ing of the kind of respect that ought to be accorded a living image of God
(v. 190, cf. v. 244), it is unlikely that he will be acknowledged for who he
truly is except by a very few (vv. 53, 145), that is, by God (e.g., v. 308) and
by fellow sages (vv. 218-219, 244). Those who show a lack of appreciation
for the sage are actually showing a lack of gratitude to God (v. 229), who
is present in the sage, guiding his actions and caring for his soul (vv. 144,
416-424). On the other hand, the individual who is truly dxpnoTog is the
sage’s opposite, the man who longs not for God but for pleasure (v. 172).

SENTENCES 215-229

TEXT

215  olx Gvev Beol xaddis Hioels.

216  Umép Tol xatd Hedv (Hiy mévtad Omépeve.

217 edyfic o0x® dxovet Beds TobP Gvbpwmwy deopévave odx dxolovTog.
218  duréoodos drrocddw 0Gpov mapa Beoli2.

219 TpdY dréoodov TIUNTELS TEQUTOV.

220 moToc &y lobt.

221 &rav vidv 2ot Aéyy TG, wépwoo Tivog Poe Aéyet uidwb.

222 Bedv matépa xaA&v év ols mpdTTels TovTou Hépvnao.

223 & pYpatd oov T moT? moMis Pedoefelag ueotd EoTwde.
224 v olg mpétrels mpd ddBaudiv Exe Tov Bebv.

225  dewdy goTw 2Bedv Tatépa? duooyotva mpdal Tt daynuov.
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226  coddv 6 wy) GLA&Y, 000E? EQUTOV.

227 2unbv Biov xtiipa? vowléabn dhocédw.

228 v xowds 6 Beds 2xal Talta W maTHP?, TodTWY W xowd elval Té
xTARaTE 00X EVTEPBES.

229  dyapiotel Oedd 6wy mept moMoU motodpevog prAdaodov.

TRANSLATION

215 Without God you will not live nobly.

216 Endure all things in order to live in accord with God.

217 God does not listen to the prayer of one who does not listen to
people in need.

218 To a philosopher a philosopher is a gift from God.

219 By honoring a philosopher you will honor yourself.

220 Know that you are faithful.

221 When someone calls you “son,” remember whose son he calls
you.

222 In the things you do remember this, that you call God “father”

223 Let your words of faith be full of much piety.

224 In the things you do keep God before your eyes.

225 1t is terrible while confessing God as father to do something
shameful.

226 'The one who does not love a sage does not love himself.

227 Let a philosopher consider no possession his own.

228 It is impious for those who have God in common, indeed as
father, not to have possessions in common.

229 'The one who does not have much regard for a philosopher
shows ingratitude to God.

Textual Notes

2162 méiv: I1 « 217* omit Y o 217> omit IT ¢ 217 gvbpwymou dedyuevov:
lat? « 2182 Bed: Y o 22122 Aéyn tic oe: T « 2215 Aéyer oe vidw elvar: Y
¢ 223272 omit lat e 2235 edAafelag Hrw peotd: Y o 223 Eotwoay: 1T o
22542 atépa fedv: IT « 2262 ofre: IT o 22722 undév xtijua Otov: Y « 228
omit Y, sy? « 22832 omit sy!

COMMENTARY

This block of sayings and the one that immediately precedes it can be
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interpreted as matching panels. While vv. 210a-214 addressed the read-
ers relationship with other people, this (much longer) unit addresses
their relationship with God. Note references to feds in vv. 215-218, 222,
224-225, 228-229, as well as to moTds in vv. 220, 223, and to edoEfela
in v. 223 and edoefs in v. 228. In particular, attention is drawn repeat-
edly to the believer’s relationship to God as father (vv. 221-222, 225, 228).
Interspersed within this material are two similarly structured sayings on
another figure who deserves love and honor, the sage (vv. 219, 226).

Sentences 215-216

In Leg. 888b, Plato argued that “the most important matter of all”
involves recognizing that it is only possible to live nobly ({fjv xalds) if
one holds correct beliefs about the gods (cf. Diogenes Laertius, Vit. phil.
10.123). The first line of this couplet (note the catchwords 6eo¥ ... {joeis
and Bedv {fjv) serves as motivation for the second: the readers must be
willing to endure everything in order to live in accord with God since this
is the only way that they can live nobly and, while many things in life are
beyond their control, they do possess the freedom to choose to live in this
manner (v. 255). This is only possible however, if they have faith (v. 196),
since God is the source and guide of everything that is noble (vv. 104, 113,
304, 390), that is, of everything that is good (v. 197). The person com-
mitted to doing good not only performs noble works; he himself actually
becomes a noble “work” of God (v. 395). Such a person lives in accord
with God, which includes acting not only nobly, but also moderately and
righteously (v. 399), criteria that lend some specificity to the meaning of
Biv xalds. Another criterion is identified here in v. 216: perseverance.
Aristotle defined courage as the endurance of difficulties for what is noble
(e.g., Eth. nic. 3.7.2; 3.8.14; 3.9.4; cf. Ps.-Plato, Def. 412¢; Philo, Migr. 144).
Since, for Sextus, what is noble cannot be achieved without God, the moral
life consists of enduring difficulties xata Oeév. As Ignatius promises, “If
you endure all things for (God’s) sake, you will reach him” (Smyrn. 9.2).
Perseverance in such endeavors is imperative, since the purpose of life is
to live in accord with God (v. 201, cf. vv. 48, 433) or, as Origen explains
in Cels. 8.75, God unites himself “to everyone who has been persuaded to
live in accord with God in all things (76 xata Oedv év méot {#jv)” For mavta
UTopeve, cf. also 1 Cor 13:7; Col 1:11; 2 Tim 2:10.

Sentence 217
This saying is repeated in the appendices with slight modification
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(i.e., with omoudaiwg in lieu of Tol avlpwmwy) as v. 584 and with significant
modification (i.e., with yovéwv in lieu of Tol avBpwmwy deopévwy) as v. 492.
The prayer of one who ignores the needy is ignored by God, much like the
prayer of a lazy person (v. 126) or the prayer of a person who longs for
pleasure (v. 72). A similar principle of serial reciprocity (again expressed
negatively) informs the logic of v. 378: “If you do not give to those in need
(Oeopévots) when you are able, you will not receive from God when you
are in need.” This verse also sheds light on what it means to “listen” to the
needy. As Origen explains in Orat. 11.4, when Christians hear the prayer
of a poor man asking God for help, they do not neglect his needs but draw
from what resources they have “so as to fulfill the prayer of the poor man,
being a minister of the will of the father who brought together at the time
of the prayer, into the same place with him who is to pray, him who is able
to give” Sextus’s readers are expected to give freely to others of what they
have freely received from God (v. 242), acting as intermediaries in a divine
scheme of benefaction (vv. 33, 176, 210a, 260) by sharing what they have
(vv. 82b, 227-228, 295-296), especially with the poor (vv. 266-267) and
the needy (vv. 330, 377-379, 382), kindness to those in need being one of
the things that makes a person “great” in the eyes of God (v. 52, cf. vv. 340,
382). Presumably the prayers of an individual who enjoys such a status
will be heeded by God (cf. vv. 81, 125, 277, 372). In other texts, what God
heeds is not the prayer of the giver but the prayer of the recipient offered
on behalf of the giver, for example, Herm. Sim. 2.5: “So whenever the rich
go up to the poor and supply them with their needs, they believe that what
they do for the poor will be able to find a reward from God, because the
poor are rich in intercession and confession, and their intercession has
great power with God.” Cf. Clement, Quis div. 33-35.

Sentences 218-219

Given the exalted stature accorded the sage in our text, it stands to
reason that what Sextus describes as a divine dépov is not philosophy or
any of philosophy’s particular contributions (as is usually the case, e.g.,
Philo, Congr. 146; Libanius, Orat. 18.155) but the philosopher himself.
Verse 218 contains the first two of fourteen references to ¢ptAdégodos in our
text. While the term appears to be largely interchangeable with codds (e.g.,
compare v. 244 with v. 319), it is noteworthy that all but one of these four-
teen references (v. 392) occur between v. 218 and v. 319. In the manner
of text’s presentation, therefore, the former is made to occupy a not only
lesser but also more circumscribed role than the latter.
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To the ignorant masses, those who occupy themselves with wisdom
appear irrelevant (vv. 53, 145) and worthless (v. 214). As Plato explains
in Resp. 489a-b, it is precisely because philosophers appear worthless to
the general public that they should not expect to be accorded any honors,
civic or otherwise. To someone of the same profession, however, a sage
is a welcomed gift, since goodness is rare (Sext. 243). That the sage is
welcomed as a gift mapa feol (cf. vv. 21, 124, 128, 182, 242, 353, 378, 449)
is appropriate, inasmuch as he is not only a servant of God (v. 319) but
a living image of God (v. 190). The measure of honor that he has earned
is therefore second only to that of God (vv. 244, 319, cf. vv. 176, 292),
assuming that he has proven himself to be trustworthy (v. 258). Those
who honor the sage bring honor upon themselves insofar as honoring
the sage entails accepting the sage’s correction, through which they them-
selves can become wise (vv. 244-246). By learning to honor the sage, the
readers learn to honor themselves, especially the highest aspect of them-
selves, their souls (v. 129), since the sage represents the pinnacle of what
the human soul can achieve (v. 403). Conversely, the readers must not
dishonor a sage by allowing him to be censured (v. 194) or maligned (v.
259), since such actions show a lack of gratitude to God (v. 229). A nega-
tive version of v. 219 occurs in v. 226 (note the substitution of godds for
dtAéaodos): “The one who does not love a sage does not love himself”
Ct. Gnom. Vat. 32: “The veneration of the wise man is a great blessing to
those who venerate him.”

Sentence 220

This line appears to be Sextus’s variant on a precept attributed to the
sage Sosiadas: £évog &v {061 (Stobaeus, Anth. 3.1.173 = Septem Sapientes,
Praec.217.6-7). Inits revised form, the verse introduces a cluster of sayings
bound together by a fair amount of shared language. Besides motog/mota
in vv. 220 and 223, note also péuwoo in vv. 221 and 222, Oy in vv. 222,
224, and 225, matépa in vv. 222 and 225, and &v oi¢ TPATTELS in vv. 222 and
224 (cf. mp@&aut in v. 225). Read in this context, and especially in conjunc-
tion with vv. 221-222, v. 220 serves as a reminder of the relational nature
of faith. In the Sentences, faith is a matter not only of seeking God (v. 402)
but of becoming utterly dependent on God (v. 49). It is not enough, then,
to honor being faithful, one must actually “be” faithful (v. 189), especially
by doing nothing unworthy of God (v. 5, cf. vv. 234, 247). To those who
prove themselves faithful, God in turn bestows a power befitting God (v.
36, cf. v. 60), so that one becomes a god in a living body (v. 7a, cf. vv. 200,
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376a). For our author’s propensity to insert faith language into his mate-
rial, see part 4 of the introduction.

Sentences 221-222

The two halves of this couplet are bound not only by the natural jux-
taposition of matyp and viés but also by the repetition of péuvyoo and the
reciprocal use of “call” language (Aéyy, Aéyel, xal@v): the reader is sum-
moned to remember both that God calls him “son” and that he calls God
“father” (cf. v. 28). Bringing these acts of mutual naming and the rela-
tionship they establish into the reader’s awareness is not simply a mental
exercise, however, but a habit that should guide all of one’s actions. To
remember that one is God’s son is to remember that one is “next best” to
God, and that one should therefore behave in a manner worthy of God
(vv. 376a-b, cf. vv. 60, 82c, 135, 225). Regarding this couplet’s formulation,
comparison should be made especially with vv. 58-59: “Be worthy of the
one who deems you worthy to be called son and act always as God’s son.
In the things you do remember this, that you call God ‘father.” Verse 222
replicates v. 59 exactly (note that Y omits v. 59), while v. 221 shares the
language of being “called son” with v. 58 (eimely viov in v. 58, Aéyet vidv in
v. 221), even as it lacks the appeal in v. 58 for moral action commensurate
with one’s sonship. This is found instead in v. 224, which opens with phras-
ing familiar from v. 222: év ol¢ mpétrets. For more on the background and
significance of father-son imagery in the Sentences, see the commentary
on vv. 58-59. Comparable calls for remembrance are issued also in vv. 82¢
and 364.

Sentence 223

Cf. v. 84: “Have a reverent tongue, especially concerning God.” The
language of speech continues from v. 221 (Aéyn, Aéyet) and v. 222 (xaA&v)
into this line (cf. oporoyolvta in v. 225). As a rule, the faithful are more
concerned with acts of faith than words of faith (v. 383), and prefer hear-
ing such words to speaking them (vv. 171a-b). However, when they do
utter words of faith, that is, words about God (cf. Const. ap. 8.32), they are
uttered with great piety (e.g., v. 374). Speech about God must be informed
by a love of God that demonstrates itself in action. Indeed, works of divine
love should precede “every word” about God (vv. 358-359, cf. vv. 173,
356). It is only in this manner that words spoken about God can be con-
sidered “true” and therefore deserving of the same honor accorded God
himself (vv. 355, 357). Those who fail to speak about God out of a sense of
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piety run the risk of blasphemy, the “most impious” of all sins (v. 85, cf. vv.
83, 367-368). In Clement, Paed. 3.12.96.1, the relationship between words
of faith and piety appears to be construed somewhat differently, the former
serving not to reflect but to foster the latter: “Be nourished by the words of
faith; train yourself in piety” (cf. 1 Tim 4:6-7).

Sentence 224

This line relates to the one that follows insofar as v. 224 identifies a
means by which the reader can avoid the scenario that v. 225 depicts. Spe-
cifically, by keeping God in his consciousness, he will avoid doing anything
that might betray his confession of God as father. Seneca employs similar
imagery in Ep. 11.8-9: “Cherish some man of high character, and keep
him ever before your eyes, living as if he were watching you, and ordering
all your actions as if he beheld them.... We can get rid of most sins, if we
have a witness who stands near us when we are likely to go wrong.” In early
Christian circles, this sort of psychagogic technique focuses not on “some
man of high character” but on God, as we also see in Clement, Strom.
7.7.35.4: “If the presence of some good man always moulds for the better
one who converses with him, owing to the respect and reverence that he
inspires, with much more reason must he, who is always in the uninter-
rupted presence of God by means of his knowledge and his life and his
thankful spirit, be raised above himself on every occasion, both in regard
to his actions and his words” (cf. Philo, Mut. 217; Justin Martyr, Dial. 20.1;
46.5). Since his intellect is always “with” God (v. 143) and his soul always
“sees” God (vv. 417, 445-447), the sage thinks about God constantly (v.
289), especially before every deed (v. 95a), calling upon God to witness
what he does (v. 303), thus becoming the sort of person he desires to be
when actually present before God (v. 82a).

Sentence 225

This line functions in part to help clarify and extend the meaning of
V. 222: believers do not simply “call” God father but in so doing commit
themselves not to sin against God (cf. v. 234, also with opoloyéw). God’s
son is expected to remain both holy and sinless (v. 60). To do something
shameful, then, that is, to do something that renders one impure (v. 102)
and therefore unfit for God, would be truly terrible (cf. v. 75a). Sextus will
provide an example of such conduct presently, in v. 228. Reverence for
God the father as a motive for unsullied behavior figures as an element in
the argumentation of other early Christian texts as well, most notably 1 Pet
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1:15-17: “As he who called you is holy, be holy yourselves in all your con-
duct; for it is written, “You shall be holy, for I am holy’ Since you call upon
a father who judges all people impartially according to their deeds, live in
reverent fear during the time of your exile” For the “confession” of God as
father, cf. Philo, Post. 175; Theophilus, Autol. 2.4; Origen, Frag. Luc. 162;
Hippolytus, Noet. 8.1; Ps.-Justin Martyr, Exp. rect. fid. 379a.

Sentence 226

According to Lev 19:18, it is necessary to love the neighbor as oneself.
As we saw, v. 87 reformulates this as a command to treat a pious person as
oneself. Verse 226 represents yet another variation on the theme, naming
the sage as the object of one’s affection and expressing the command as
a negative statement. While the sage treats all people fairly (e.g., v. 89),
even aspiring to become a benefactor of all humanity (e.g., v. 210a), he
only “loves” that which is like himself (v. 106a), that is, God (v. 106b) and
a fellow sage (v. 292, cf. vv. 190, 244, 319), since “like is dear to like” (v.
443) and “what is wise is always like itself” (v. 147). Indeed, the wise are
so much “alike” that when one sage honors another sage he also honors
himself (v. 219). The use of the verb ¢1Aéw to express the affinity that
one ought to have for the sage brings the saying here into the ambit of
ancient discussions of ¢tAla. Forming friendships and explicating the
nature of friendship were matters of particular importance to Pythag-
oras and his followers (e.g., Diodorus Siculus, Bibl. hist. 10.8.1-2; Por-
phyry, Vit. Pythag. 59-61; Iamblichus, Vit. Pythag. 33.229-240; Diogenes
Laertius, Vit. phil. 8.10, 16, 23, 33). Care should be observed in choosing
friends (e.g., Clitarchus, Sent. 88, 141), the best friend being an individual
who can help one advance in wisdom (e.g., Sent. Pythag. 33). If one fails
to love such a friend, this not only hinders one’s moral progress, it also
demonstrates a failure to love oneself, since the friend is “a second selt”
(e.g., Porphyry, Vit. Pythag. 33). While it lacks the language of friend-
ship, a similar sentiment is expressed in Prov 19:8: “The one who acquires
understanding loves himself.” For Sextus, as with the Pythagoreans, the
friendship sages establish with one another has its basis in the friendship
they have with God (see on v. 86b).

Sentences 227-228

The first saying in this couplet is repeated in the appendices as v.
594 with undév in lieu of pnbév and drrocddou in lieu of Pprosédw. In
its current context it is bound to v. 228 by the repetition of »t#jua, and,
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less closely, to v. 229 by the repetition of ¢1Adgodos. Similar language is
employed in the first part of Sent. Pythag. 62 (undtv xtijua {01y oty Tol
avopbe, 8 un xal Tii yuvaixds éotv), though for the basic point Sent. Pythag.
80 is closer: “Be persuaded that you have no possession (xt#jua) that is not
within your intellect” Sextus’s readers are similarly encouraged to acquire
for themselves those things that have a share in reason (e.g., v. 277), that
is, the things of the soul (v. 77). Being the only things that are truly divine,
they are the only things that are truly secure (cf. vv. 118, 121b, 128) and the
only things that the sage deems to be his “own” in the sense that their pos-
session contributes to his identity as a person worthy of God. Indeed, he
acquires these things to such an extent that “whatever possessions belong
to God belong also to a sage” (v. 310). From the realm of the material, on
the other hand, the readers are to acquire only enough to meet their physi-
cal requirements (vv. 19, 115), anything beyond this representing a source
of distraction and impurity that must be expunged (vv. 78, 81, 264a, cf.
vv. 137, 274b). Cf. Publilius Syrus, Sent. 424: “Think nothing your own
that can change” Representing a more philosophical position, Epictetus
claimed for himself nothing other than being a friend of God (cf. v. 86b),
“not body, not property (o0 xmgews), not office, not reputation—in short,
nothing” (Diatr. 4.3.10).

Pythagoras similarly instructed his followers “to deem nothing your
own (i0wv)” (Diogenes Laertius, Vit. phil. 8.23). Much like Sextus, this
injunction is associated with an ideal of common property. From this per-
spective, v. 228 can be interpreted as a version of xowa Ta ¢iAwy, a pre-
cept attributed to Pythagoras by Diogenes Laertius in Vit. phil. 8.10 (cf.
Porphyry, Vit. Pythag. 33; lamblichus, Vit. Pythag. 6.32), who goes on to
explain how “his disciples put all of their possessions into one common
stock” (cf. Diodorus Siculus, Bibl. hist. 10.3.5; lamblichus, Vit. Pythag. 6.30;
18.81). The impulse informing the famous precept is reflected also in Sex-
tus’s Pythagorean source material, especially Sent. Pythag. 97: cuyyevel xai
&pyovtt xal didw mavta eixe T Elevbepiag. For Pythagoras, the practice
of having possessions in common was motivated not only by his under-
standing of friendship, but also by a desire to establish a higher form of
justice among his followers (Iamblichus, Vit. Pythag. 30.168). Sextus, by
contrast, is motivated not by the principles of friendship or justice, but
by a desire that his readers’ substantiate their common confession of God
(see on v. 225). In this case, the scenario projected by vv. 227-228 more
closely approximates the community of goods depicted in Acts, according
to which the Jerusalem Christians “had all things in common (xowa) ...
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selling their possessions (xtuata) and goods and sharing them with all,
as anyone might have need ... spending much time together in the temple
... praising God” (2:44-47; cf. 4:32-35). As vv. 59 and 222 make plain, call-
ing God “father” is an affirmation that the readers are to recall especially
in their actions. Those who have a common father are not by implica-
tion friends, but principally siblings and members of the same household,
a reality that according to our author ought to have implications for the
decisions his readers make regarding possessions (cf. Plutarch, Frat. amor.
483d), specifically, they must share from what they have with the needy
(vv. 330, 378-379, 383; and, again, cf. Acts 2:45; 4:34; also Did. 4.8: “You
shall not turn away from someone in need, but shall share everything with
your brother, and do not claim that anything is your own”). Since such
priorities are grounded in the believers filial relationship with God, failure
to abide by them is properly represented as a form of impiety (cf. v. 96;
Acts 5:1-11).

Sentence 229

This is the fourth saying within a relatively short span of the Sentences
on the respect that ought to be accorded the philosopher-sage (vv. 218-
219, 226, cf. v. 246). It is a fact of life that people will fail to show gratitude
for the benefits they receive (v. 328). Those who fail to show gratitude for
the philosopher fail to show gratitude to God, since the philosopher is a
gift from God (v. 218), the living image of God (v. 190, cf. v. 307), and, as
God’s servant, deserving of a measure of respect second only to that of
God (v. 319, cf. v. 244). Indeed he is the work of which God is most pleased
(v. 308), and in the world of human affairs a benefactor second only to
God (v. 176), since God actually dwells in his intellect (v. 144, cf. v. 421). It
is only to those ignorant of these truths that the sage appears irrelevant (vv.
53, 145) or useless (v. 214, cf. vv. 53, 145). For the problem of ingratitude
as a topic of theological reflection in early Christian discourse, see espe-
cially Justin Martyr, Dial. 19.5; Tatian, Orat. Graec. 4.1; Clement, Strom.
6.5.40.2; Ps.-Clement, Hom. 16.20; Const. ap. 6.20. Xenophon describes
ingratitude as the “offence for which people hate one another the most but
go to law the least,” since they believe that “the ungrateful are likely to be
most neglectful of their duty toward their gods, their parents, their coun-
try, and their friends” (Cyr. 1.2.7).
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THE SENTENCES OF SEXTUS

SENTENCES 230A—240

TEXT

230a yapor? didwaly oot maparteichal va Glons® g mhpedpos Hed.

230b yduet xai mawdomowol yahemov eidwg éxatepov®: el 0t xabamep
eldwg mohepov 8Tt xakemdy qvdpiloto, xal® yauer xal maidomotole.

231 pouxds i éauTtol yuvaxodg mhg 6* AxOARTTOS.

232 undtv® gvexa Wific ndoviis molet.

233 Aoh porxds eivar x@v vorons potxeloow® xal meplt mavtog
GuapTiuatos 6° attds EoTw oot Adyoce.

234 moTOV eIy TEAUTOY 2WpoAdynoas unoed auaptely fedl.

235  moTi yuvaud xéopos cwdpoaivy vouléohw.

236 awp ywalxa dmoméuTwy buoloyel unOEr  yuvaixds ApYEW
dvvacdar®.

237 yuw) cwdpwy auopds elxela.

238 aidolpevos yauem)y aidoupéwy Eelg.

239 0 TGV MOTEY yapos dywy E0Tw TepL EyxpaTelag.

240 g Qv yaoTpds dpEng, xat adpodicinwy dpeis.

TRANSLATION

230a It is granted you to decline marriage so that you might live as a
partner to God.

230b Marry and have children knowing that each is difficult. If you
would be brave, like one knowing that a battle will be difficult,
then marry and have children.

231 Every intemperate person is an adulterer with his own wife.

232 Do nothing for the sake of mere pleasure.

233 Know that you are an adulterer if you even intend to commit
adultery. And let your thought regarding every sin be the same.

234 In calling yourself faithful, you have pledged not to sin against
God.

235 Let moderation be considered adornment for a faithful wife.

236 A man who divorces his wife admits to being unable to govern
even a woman.

237 A moderate wife is her husband’s renown.

238 If you respect your wife you will have her respect.

239  Let the marriage of faithful people be a struggle for self-control.
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240 As you govern your stomach, you will also govern your sexual
desires.

Textual Notes
230a® yauov yap: Y o 2302 {oeig: IT » 230a omit Y « 230b*2 omit
Y, sy? « 230b® omit Y  230b¢ moiet: Y o 2312 omit Y o 2322 unoé: I1
o 233272 powyds Gv 0Bt elvar xdv vooels O potyeder: I1 « 233 omit Y
¢ 233° 6 Adyog: Y e 23422 yal Spoloynoas undev auaptiobw: Y o 234P
whTe: IT o 2362 prte: I « 236 omit lat, sy? « 240 8tav yaotpds dpkes xal
Omoyaotplwy dpgets: T1

COMMENTARY

Chadwick (1959, 153) identifies vv. 230a-240 as a section on marriage
(note yapog in vv. 230a, 239 and yapéw in v. 230b; also yuw in vv. 231,
235-237 and yapet) in v. 238). Appropriately enough, the first two say-
ings (vv. 230a-b) take up the question of whether or not to be married,
while subsequent sayings concern conduct within marriage, with a saying
nearer to the end of the section (v. 236) speaking to the matter of divorce.
Consistent with the ascetical tendencies of the text as a whole, the section’s
main emphasis is on the need for restraint in sexual relations. Note that
two of the sayings (vv. 232 and 234) do not deal with sex and marriage
per se but support the overall theme on account of their placement. Addi-
tional instruction on women and marriage is offered in the appendices (vv.
499-516).

Sentences 230a-b

The ydp printed by Elter (1892, 16) and Chadwick (1959, 38) but miss-
ing from IT and Rufinus’s translation (as well as from the Syriac transla-
tion) is, as Chadwick (1959, 172) suggests, probably a vestige from a now-
lost source. The suggestion of Edwards and Wild (1981, 42) that it is a
secondary redaction meant to join v. 230a to v. 229 seems unlikely since
the two verses have nothing in common content-wise (a ydp inserted into
v. 231 or v. 234, for example, would have been more logical) and Sextus
does not demonstrate a propensity for such editorial interference else-
where (see part 4 of the introduction). Pointing to 1 Cor 7:1-6, Chadwick
(1959, 172-73) also argues that v. 230a is addressed to married couples,
granting them the right to dissolve their unions and live in abstinence.
However, as v. 236 makes plain, our author frowns upon on the practice
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of divorce. If the two lines are read together, an alternative interpretation
suggests itself, namely, that Sextus here addresses not married but unmar-
ried readers, offering them permission to leave their status unchanged,
provided that this is done for reasons of faith. Note also that while, on rare
occasions, mapattéopal + yvvaixae can refer to the situation of a husband
leaving his wife (e.g., Ps.-Plutarch, Reg. imp. apophth. 206a), the construc-
tion mapattéopat + yauov, which Sextus employs here, is used elsewhere
of a man who refuses to enter into marriage (e.g., Josephus, Ant. 5.294)
or of a man who disparages marriage generally (e.g., Clement, Strom.
2.23.138.3). If the alternative interpretation is accepted, then v. 230a can be
read in conjunction with v. 230b, both lines addressing unmarried readers
and presenting them with two basic options: either marry, knowing the
difficulties involved, or live as a partner of God by remaining unmarried.

Similar options and priorities are discusses elsewhere in early Chris-
tian literature, for example, Strom. 7.12.70.7-8. “The prize in the contest
of men,” says Clement, is won not by the encratite but by “him who has
trained himself by the discharge of the duties of marriage and procreation.”
Through the discipline of supervising a household, and by rising superior
to all the tests of pleasure and pain implicated thereby, the married man
“shows himself to be inseparable from the love of God” (Strom. 7.12.70.7).
On the other hand, there is the unmarried man, who by comparison “is in
most respects untried” because he cares for himself alone. Nevertheless, in
Clement’s opinion he is superior to the married man “as regards his own
salvation” (Strom. 7.12.70.8). Thus, even as he mounts a rigorous defense
of marriage (especially in book 3 of the Stromata), the Alexandrian con-
cedes that single Christians are better suited to serve God than their mar-
ried counterparts (cf. 1 Cor 7:8-9, 26, 38).

Looking at vv. 230a-b in light of this parallel, we notice that it is only
to the unmarried that Sextus applies the title mépedpog 8eé (literally, “God’s
assessor”), a designation that would appear to correspond especially with
the sage’s role as judge, for which see vv. 183-184 (cf. Philo, Mut. 194;
Ios. 48; Mos. 2.53). Married life, meanwhile, is depicted as a difficult battle
(moAepog; cf. Clement’s use of vixd in Strom. 7.12.70.7), referring presum-
ably to the struggle for self-control (v. 239) that the married couple will
engage against the allures of sensual pleasure (v. 232). For the combative
dimension, cf. vv. 140 and 205. For descriptions of marriage as yaAemdg,
see Antoninus Liberalis, Metam. syn. 39.3; Origen, Comm. Joan. 1.27.184;
Stobaeus, Anth. 4.22a.25; 4.22b.64. Marriage for our author may not be
preferable, but when observed with self-restraint it is not something to be
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regarded as shameful or immoral (see v. 202), and may in fact confer a cer-
tain degree of respect upon the believing husband (vv. 237-238). Finally,
the coupling of yapuéw and madomotéw twice in v. 230b (practically a hendi-
adys; cf. Clement, Strom. 2.23.141.5; 3.6.52.1) points to a further similarity
with Clement, who endorses a strictly procreative definition of marriage
(e.g., Paed. 2.10.83.1-2; Strom. 2.18.93.1; 2.23.137.1; 3.7.58.2). For Sextus’s
instruction on children, see vv. 254-257.

That marital status could create hierarchical divisions within an inten-
tional community is attested in philosophical circles as well, including
Pythagorean circles, for example, Philostratus, Vit. Apoll. 1.13.3: “Pythag-
oras was esteemed for the words he spoke, that a man must have rela-
tions with no other woman except his wife. Apollonius, however, said that
Pythagoras ordained this for others and that he himself would never marry
nor even as much as approach having intercourse” As a rule, the Cynic
sage will also refrain from marriage for the sake of his mission (Epictetus,
Diatr. 3.22.67-82; Ps.-Diogenes, Ep. 47; Diogenes Laertius, Vit. phil. 6.29).
In fact, according to Epictetus, the situation facing the Cynic who is decid-
ing whether or not to marry and beget children is “like that of a battle-
field,” one in which he has been summoned to serve as “the messenger, the
scout, the herald of the gods” (Diatr. 3.22.69).

Sentence 231

Verses 231-234 constitute a subunit on adultery. Note poyds in vv.
231,233 and potyebw in v. 233; and for the role of noovy (v. 232) in adultery,
see below. The source of the first line is Clitarchus, Sent. 71: potyés éoTt
s adTol yuvauxds més 6 axdlaatos. Sextus replaces éott i avTol with
Tii¢ éautol. His saying is in turn cited by Jerome at Jov. 1.49 (adulter est,
inquit, in suam uxorem amator ardentior) and Comm. Ezech. 6.18 (adulter
est uxoris propriae amator ardentior) in translations that differ from one
another as well as from the version offered by Rufinus (adulter etiam pro-
priae uxoris omnis inpudicus). Cf. Peter Lombard, Sent. IV, 31.5.2: omnis
ardentior amator propriae uxoris adulter est.

It was common knowledge that intemperate men are by nature adul-
terous (e.g., Phal. ep. 4.1; Philo, Spec. 3.1; Plutarch, Adol. poet. aud. 18f;
Conj. praec. 144f; cf. Tu. san. 126a). For our author, such men are adulter-
ous even when having sex with their wives, a position with which, accord-
ing to Paed. 2.10.99.3, Clement would have agreed: “The one who seeks
only sexual pleasure commits adultery against his own marriage (potyevet

. Tov gaqutol yapov).” The Logos therefore instructs husbands “not to
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treat their wives as sexual objects, making their goal the violation of their
bodies, but directing their marriage to ... moderation (cwdpoatvyy) at the
highest level” (Strom. 2.23.143.1). The promotion of such austere norms
for marital sexuality would not have been unusual for the era. In Seneca’s
opinion, for instance, “nothing is more shameful than to love your wife as
if she were your mistress” (Matr. 85; cf. Plutarch, Conj. praec. 142¢; and for
an extended treatment of the subject, Musonius Rufus, frag. 12). Philo has
comparable standards in mind when he condemns individuals whose nat-
ural need for pleasure (1 xatd dvow Rdovy) becomes so immoderate that
it deteriorates into lustful and lascivious passion even for their own wives
(Spec. 3.9, cf. 3.79, 113). For the idea of a man committing adultery with
his own wife, see Athenagoras, Leg. 33.1-6; Origen, Comm. Matt. 14.24 (cf.
Matt 5:32; 19:9).

Sentence 232

While this line does not address the topic of marriage per se, a saying
on ndovy is not unexpected in this context, given the nature of its relation-
ship with dxolacia. Specifically, as explained in v. 71b, in order to escape
the latter one must stop longing for the former (cf. vv. 68, 451). While
conceding that pleasure has a necessary place in human existence (v. 276),
Sextus asserts that nothing should be done for the sake of mere pleasure
(Bvexa Y1Ajs ndoviis; cf. Porphyry, Marc. 35: Yidfic 08 vexa ydovijs undémote
XpNay Tols uépeat), since the desire for pleasure corrupts both the body (v.
139b) and the soul (v. 411), and those who fail to control their pleasures
become the object of reproach (v. 272, cf. v. 70). Thus, one should never
have sexual relations under the influence of pleasure, the same sort of rule
that applies to eating and drinking (v. 111). Cf. v. 509: “Those who procre-
ate for the sake of pleasure abuse the gifts of procreation.” Again, a close
parallel can be adduced from the writings of Clement: “Pleasure sought for
its own sake (Y1A3) ... ndovn), even within the marriage bonds, is a sin and
contrary both to law and to reason” (Paed. 2.10.92.2). According to Muso-
nius Rufus, frag. 12.86.7-8, sexual intercourse is “unjust and unlawful
when conducted for mere pleasure (%0oviv ... Y1A5), even in marriage.
For the relationship between %dovyj and adultery, see also Ps.-Plutarch, Lib.
ed. 5b; Clement, Paed. 3.3.22.1; Origen, Cels. 7.63; Act. Thom. 126.

Sentence 233
For the third member of the subunit (see above), our author turns to
Matt 5:28 (for his interaction with Matt 5:29-30, see on vv. 12-14, 273):
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“Everyone who looks at a woman with desire for her has already commit-
ted adultery with her in his heart” (cf. Exod 20:14; Deut 5:18; 2 Pet 2:14).
While the evangelist situates the venue of adulterous sinning in the heart,
Sextus characteristically focuses instead on the activity of the mind (for
the o0t formula, cf. Sext. 220; Sent. Pythag. 47-48). The source of sin is
not one’s body but one’s thoughts (v. 12), and nothing that a human being
thinks can escape God’s notice (v. 57a). It is therefore necessary to purge
the intellect of every evil thought and sinful intention (vv. 57b, 181) so
that one does not “even consider doing” what must not be done (v. 178,
cf. v. 327). For the generalizing application communicated in the second
half of the line, cf. v. 596 (“Let even the intention to sin be considered to
be a sin for you”) and v. 601 (“Consider it a disgrace to intend a disgraceful
action”). Adultery is frequently identified as a sin in the early church (e.g.,
Herm. Mand. 4.1.5; Clement, Paed. 3.12.89.1; Origen, Hom. Jer. 4.6; Ps.-
Clement, Hom. 3.68; 5.8, 12). Clement alludes to Matt 5:28 frequently in
the Stromata, for example, 3.2.8.4-3.2.9.1. Cf. Strom. 4.12.82.2: “For as he
who wishes to commit adultery is an adulterer, although he does not suc-
ceed in committing adultery ... so also, if I see a man without sin, whom I
specity, suffering, though he has done nothing bad, I should call him bad,
on account of his wishing to sin”

Sentence 234

The reminder here is linked to the line that precedes it by catchword:
apaptiuatos (v. 233) and apaptely (v. 234). To refrain from contemplat-
ing sins like adultery is an expression of one’s identity and confession as a
believer. Only those who are sinless (v. 8, cf. v. 46b) or practically sinless
(vv. 247, 283, 298) are truly faithful. Indeed, the highest priority for those
who claim the title “believer” is to avoid sin altogether (v. 247). Things like
passion, then, should never arise in a believer’s heart (vv. 204, 209), much
less inform a believer’s actions (vv. 75a, 206). Inasmuch as sinning makes
one unworthy of God (v. 5), it is properly considered an act of sacrilege
(v. 11) committed “against” God (apaptely 6ed). While Chadwick (1959,
139, 173) thinks that the pledge mentioned here alludes to “the baptismal
promise,” given the absence of references in our text to the rite or theology
of baptism, the more likely allusion is to the confession of God as father:
see especially v. 225, also with opoleyéw. As Sextus stresses repeatedly, the
readers’ filial relationship with God has concrete implications for their
moral comportment, committing them not only to avoiding anything
shameful (v. 225), but to doing only that which is worthy of God (v. 58),
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even to the point of becoming “holy and sinless” persons (v. 60, cf. vv. 59,
135, 221-222, 228, 376b).

Sentence 235

This line is connected to the one that precedes it by the catchword
maTos and to the two that follow it by the catchword yuwn. In the Sentences,
moderation, especially as it pertains to meeting the needs of the body (v.
412), constitutes a path to holiness (v. 67). Since living a godly life is impos-
sible without this virtue (v. 399), the readers must be prepared to take even
extreme measures in order to observe it (vv. 13, 273). As the quotation
from Clement, Strom. 2.23.143.1 above illustrates, it was not uncommon
for awdpoaivn to be held up as a matrimonial norm; cf. v. 499: “Nothing
is more proper to marriage than moderation.” Especially insofar as it was
associated with the ideals of modesty and chastity, within such contexts
cwdpoaiivy was often singled out as a quintessentially “feminine” quality. In
the Pythagorean tract “On Women’s Moderation” attributed to Phintys, for
example, it is said that “fortitude and prudence regard the man more than
the woman ... but moderation belongs peculiarly to the woman” (frag.
1.152.16-18). Musonius Rufus, meanwhile, while conceding that women
will benefit from learning other virtues such as justice and wisdom, argues
that “above all a woman must be moderate (cwdpova); she must, I mean, be
pure in respect of unlawful love, exercise restraint in other pleasures, not
be a slave to desire, not be contentious, not lavish in expense, nor extrava-
gant in dress.... The person who learns and practices these things would
seem to me to have become especially well-ordered (xoouiwtatos)” (frag.
3.40.17-24). As this quotation suggests, in both its standards and goals,
moderation demonstrates a natural affinity for xéopos (“order”), which can,
especially in the case of women, be reflected in the sort of xéouos (“adorn-
ment”) they wear, as we learn also from 1 Tim 2:9 (woaitws yuvaixag év
xaTaoToAj xoopie peta aidols xai cwdpooivyg xoopely éautag); cf. 1 Tim
2:15; 1 Pet 3:3-5. See further Clitarchus, Sent. 75 (= Sext. 513): “A wife fond
of adornment is not faithful” (yvwn dtAdxoauos ob maTy).

Instructions such as these would have lent themselves readily to met-
aphorical application, as is the case here. In the same tract mentioned
above, Ps.-Phintys similarly argues that a woman should eschew jew-
elry, cosmetics, and expensive garments, “adorning herself instead with
modesty” (frag. 2.153.27-28), while Clement recommends that she be
content with “the adornments the Holy Spirit confers: justice, prudence,
fortitude, moderation, love of the good, and modesty” (Paed. 3.11.64.1;
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cf. 2.12.129.1; 3.1.1.1). See further Plutarch, Conj. praec. 141e; Menander,
Mon. 148: yvvaixi xbapog 6 Tpémog, ob Ta xpucia. In Ps.-Clement, Hom.
13.16, meanwhile, metaphor becomes full-blown ekphrasis: “The moder-
ate woman is adorned with the Son of God as bridegroom, clothed in holy
light, her beauty lying in a well-governed soul, fragrant with ointment,
that is, her good reputation, and arrayed in beautiful vesture, her modesty.”

Sentence 236

Verses 235 (yuvvauxl ... cwdpoagivy) and 237 (yuw)) cwdpwy) are sep-
arated by a precept on divorce, which in turn shares a verb with v. 234
(ouoroyéw), though it is used in a very different way. Chadwick’s surprise
regarding the absence of “any Christian appeal to divine or dominical sanc-
tion” (1959, 173) in v. 236 perhaps would have been more restrained had
he recognized that the gnome is based not on any Christian source, but (in
part) on Clitarchus, Sent. 69: yauet duvatds v &pyetv (note that v. 238 paral-
lels Clitarchus, Sent. 72, and that v. 240 parallels Clitarchus, Sent. 73). Both
this saying and Sextus’s expanded version reflect prevailing androcentric
standards, according to which the respectable husband exercises control
not only over himself (see v. 240, again with &pyw) but also over his wife, a
perspective that becomes even more pronounced in the appendices to the
Sentences, where we encounter a whole set of stock themes. See especially
v. 506 (“Let a husband govern his wife, but not tyrannize her”), v. 508 (“A
moderate man is able to govern his wife”), v. 512 (“The richer she is, the
more difficult it will be for you to rule her”), v. 514 (“Let a wife regard her
husband as the law of her life”), and v. 515 (“Let a husband make his wife
obey him”). Cf. Menander, Mon. 300: “Either marry and rule (xpatet), or
don’t get married at all” For his part, Sextus not only assumes that the sage
will govern other human beings, but that the manner in which he does
so will reflect the manner in which he himself is governed by God (vv.
42-43, 182, 288). If this principle is applied in a rigorous sense, then the
remarks made in v. 422 (that one rejoices in whatever one governs) and v.
423 (that one is joined to whatever one governs) could have some relevance
for interpreting Sextus’s understanding of marital relations. For dmoméumew
used of divorce, see Josephus, Ant. 17.48; Plutarch, Aem. Paul. 5.2; Cic.
41.2; Appian, Bell. civ. 2.2.14; Cassius Dio, Hist. rom. 37.45.2.

Sentence 237
While a man who is moderate has status before God (v. 67), a woman
who is moderate enhances the status of the man to whom she is attached.
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For gwpoaiyy as a matrimonial, and particularly feminine, virtue, see on
v. 235. Incentive for that injunction is provided here with the observation
that a wife’s good reputation is a credit to her husband, a point made fre-
quently by gnomic authors, for example, Prov 12:4 (“A virtuous woman
is a crown to her husband”); 18:22; 19:14; 31:10; Sir 26:1-3, 15 (“Grace
upon grace is a women with a sense of shame, and a soul with self-control
has worth beyond all value”); Menander, Mon. 149 (“An upright wife is
salvation for one’s life”), 155 v.l. (“A moderate woman is the rudder of a
noble life”). As Clitarchus, Sent. 123 points out (cf. Sext. 399), obtaining
eUxAela is not possible if one does not live moderately (cf. Stobaeus, Anth.
4.22b.66).

Sentence 238

This line replicates Clitarchus, Sent. 72 exactly, except for replacing
v yuvaixa with yapemv. Cf. Sext. 501: “If you respect your wife you will
save her” Those who exhibit moderation in their comportment are natu-
rally guided by a sense of shame (e.g., Philo, Congr. 124; Fug. 5; Mut. 217;
1 Tim 2:9; Clement, Paed. 2.12.129.2; 3.11.58.1; 3.11.64.1; Plutarch, Conj.
praec. 139¢; Amat. 765b). Within marital contexts, aidws is held up as an
ideal for the wife more often than it is for the husband (e.g., Dionysius
of Halicarnassus, Ant. rom. 8.44.2; Plutarch, Rect. rat. aud. 37d; Clement,
Paed. 3.11.58.1; Strom. 4.19.120.1), though, as with so many values in the
Greco-Roman world, the logic of aidws is generally governed by an ethic
of reciprocity, as we see, for example, in Plutarch, Conj. praec. 144f-145a:
“Plato used to advise the elderly men especially to have a sense of shame
before the young, so that the young might be respectful toward them....
The husband ought to bear this in mind, and show no greater respect
(aideioBar) for anyone than for his wife, seeing how their bedroom is bound
to be for her a school of either orderly behavior or licentiousness” (cf. Lyc.
15.6). As this citation indicates, principal responsibility for initiating the
cycle of mutual respect rests with the husband, and such respect pertains
especially to sexual relations. See also Conj. praec. 139c: “Husband and
wife bring to their mutual relations the greatest respect (aideiohat) as a
token of the greatest love.”

Sentence 239

Asvv. 234-235 have established, propriety in marital affairs is a reflec-
tion of one’s identity and commitment as a believer. Since self-control is
the foundation of a pious life (v. 86a), it stands to reason that it would
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also be the foundation of a pious marriage (cf. v. 438). In the exposi-
tion on Christian marriage offered in book 3 of the Stromata, Clement
refers to éyxpateia over thirty times (Strom. 3.7.59.4; 3.10.69.3; 3.12.79.1;
3.16.101.5; etc.), often in conjunction with cwdpwy or cwdpogivy (e.g.,
Strom. 3.5.41.2; 3.12.86.1; cf. above on vv. 235, 237). For the Alexandrian,
self-control describes an interior disposition that extends to every aspect
of one’s relationship with the things of the world, limiting their use to what
is necessary and assuring that one never acts out of desire. Thus “when a
man marries in order to have children he ought to practice self-control. He
ought not to have a sexual desire even for his wife, to whom he has a duty
to show Christian love. He ought to produce children by a reverent, disci-
plined act of will” (Strom. 3.7.58.3). For the agonistic imagery of Sextus’s
gnome, cf. Hippolytus, Frag. Prov. 10; Epiphanius, Pan. 2.361, 383, 503;
Ephraem Syrus, Serm. paraen. mon. 44. According to v. 282, life ought to
be a struggle not for éyxpateia, but for gepvos (cf. v. 332).

Sentence 240

The source for this line is Clitarchus, Sent. 73: ¢’ doov @v yaaTpds
&pkne, xal adpodiaiwy dpfeic. Sextus alters the opening é¢’ Soov to g. In its
current location, the maxim supports the admonition in v. 239 by identify-
ing a means by which believers can achieve self-control in their married
lives. Cf. v. 428 (= v. 588): “No one is faithful who does not control the
stomach and the parts below the stomach.” A somewhat different approach
is suggested by v. 517: “When you have had enough children, you have
had enough sexual desires (ddpodiaiors)” That a fundamental connection
exists between alimentary and sexual drives is an idea deeply ingrained
in gnomic thought, for example, P.Ins. 6.1 (“The evil that befalls the fool,
his belly and his phallus bring it”); Menander, Mon. 263, 425; Syr. Men.
63-66 (“And there is no one who follows his lust and his stomach who
will not immediately be dishonored and despised. Blessed is the man who
has mastered his stomach and his lust; he is one on whom one can rely at
all times”); Porphyry, Marc. 28: “Even the gods have prescribed remain-
ing pure from food and sexual desires (ddpodiciwy).” See further Muso-
nius Rufus, frag. 18a-b; Josephus, C. Ap. 2.234; Plutarch, Tu. san. 126b;
Porphyry, Abst. 1.47.2; Hierocles, In aur. carm. 8.1. For Sextus, overindul-
gence in eating impairs the soul (v. 345) by infecting it with impurities (vv.
108a-b), so much so that gluttony degrades one to a practically subhuman
status (v. 270, cf. on v. 391). For further instruction on moderation in food
and drink, see vv. 109-111, 265-269, and 412-413.
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THE SENTENCES OF SEXTUS

SENTENCES 241-253B

TEXT

241  $uAaTTOU TOV TIapa TEV ATITTWY? EMaLtvov.

242 & mpoixa® AapPavels mapa Beol, xal didou mpoixa.

243 mhfifog moT@Y 0dx &y égelpoic?” adviov Yap TO dyabév.

244 coddv Tipa peta Hebv.

245 éleyyouevos v yévy aodog xapty Taft Tolg EAéyyouarv.

246 6 Tov coddv ol duvdpevos dépety TO Gyaldv ob dlvatal dépetv.

247  maoTds elvat BENwY paMoTa? ey un GudpTys, €l 0¢ T1, W) diodis T
adTo.

248 8 un ot udbnpa Beol dov, wi pdbrg.

249  molupabio® mepiepyla PYuydic vopuléohu.

250 6 Tab Tod Beol G&iwg eldig codds dvipd.

251  ywpls uabiuatos® odx® Eon Beodidis Céxelvou mepéxou @
dvaryxaiovd.

252 deidetan xpdvou coddg? avp.

253a mappyoiayv dye* ueta aidols.

253b &oTwv godol xat Umvog Eyxpatela.

TRANSLATION

241 Guard yourself against the praise of those without faith.

242 'Things that you freely receive from God, freely give as well.

243 You will not find a multitude of those with faith, for goodness is
scarce.

244  After God, honor a sage.

245 When you are being reproved in order that you might become
wise, be grateful to those reproving you.

246 The one who is unable to bear the sage is unable to bear what is
good.

247  If you want to be faithful above all do not sin; but if you do, do
not commit the same one twice.

248 If something is a teaching unworthy of God, do not learn it.

249  Let excessive learning be considered something superfluous for
the soul.

250 The one who knows the things of God in a worthy manner is a

wise man.
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251 Without learning you will not be dear to God: accept it as neces-
sary.

252 A wise man is thrifty with time.

253a Use outspokenness with respect.

253b For a sage even sleep involves self-control.

Textual Notes

2412 avBpwmwv: IT e 2422 mpoixa xai 0idou: Y « 2432 elpoig: [T e 246-2473-2
dépew maTds elvar BéAwy. pdhioTa xtA: Y (Chadwick 1959, 174) « 247
omit ITe 248 8 un Zo1 Beol d&lov wabnua wi B5s: Y o 249° molupdbeia: Y
¢ 249-250>> Yuydic. vowléahm oot 6 T »TA: IT (Chadwick 1959, 174) «
250 eidmg &&ia: Y o 2509 omit IT » 25122 pafrpatos ywpls 0b odu: lat?
¢ 251 pabnudtwy: Y o 251 doddou un meptéyou: Y o 2514 dvayxaiov: I1
* 25236 godpos: IT « 253a2 Gyer: Y, sy? « 253b-254 €l Tt godol xal Umvog
aviatw ge. waMov xTh: Y

COMMENTARY

The material included in this span of verses contains at least two fairly
well-defined clusters of sayings. Bound by the catchword godds (cf. vv. 250,
252, 253b), there is, to begin with, vv. 244-46, to which has been attached
an admonition on avoiding sin (v. 247). Complementing this is a unit on
learning, vv. 248-251. Note pdfyua in vv. 248, 251, uavbovw in v. 248,
and moAvuadia in v. 249. Verses 241 and 243, meanwhile, separated by an
injunction on generosity (v. 242), convey an implicit contrast of believers
and nonbelievers. This unit, in turn, is linked to the unit in vv. 244-246 by
the repetition of 0 dyabév in vv. 243 and 246. Perhaps it is not coincidental
that a unit on learning (vv. 248-251) is situated near and between units on
marriage (vv. 230a-240) and on children (vv. 254-257). A block of sayings
on education (vv. 540-547) can also be found in the appendices.

Sentence 241

This line is repeated as v. 570 in the appendices. If praising the wicked
only exacerbates wickedness (v. 150), then cherishing the praise of the
wicked constitutes an equally objectionable practice, as we learn from an
anecdote attributed to the Cynic sage Antisthenes, who, when informed
that he was being commended by depraved men, replied “I am terribly
afraid that I have done something wrong” (Diogenes Laertius, Vit. phil.
6.5; he has a similar rejoinder in 6.8 when told that he is being commended
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by the masses). For Sextus, to be a nonbeliever is to be wicked, since life
without faith is a kind of moral death (v. 7b) and therefore deserving of
reproach (v. 400). While it is appropriate to welcome praise when it comes
from the right source (v. 298), since most people are not believers—that is,
good (see on v. 243)—a reasonable person will be reluctant to accept their
approval. As we learn from v. 299, such a person will not only scorn the
commendations of those he deems unworthy: he will also disregard their
censures, a practice that accords with the opinion of Epictetus, accord-
ing to whom paying attention to what uneducated people have to say by
way of praise is just as misguided as paying attention to what they have
to say by way of blame, since in both cases they fail to understand the
principles upon which moral judgments ought to made (Diatr. 1.26.13).
Similar discrimination was observed by King Agesilaus, who “whenever
he heard people blaming or praising, thought it was no less necessary to
inform himself about the ways of those who spoke than of those about
whom they spoke” (Plutarch, Apophth. lac. 208d). Cf. Ps.-Cato, Dist. 1.14:
“When someone praises you, remember to be your own judge; refuse
to trust others more than yourself” For this use of duAattw, cf. vv. 269,
393, and especially v. 531: “Be on guard against the praises of the base”
(duAatTou davAwy émaivous). Plutarch advises that upright individuals find
for themselves “a defense and a shield” against the approval of flatterers
and sycophants (Adul. am. 57¢), since people become arrogant when they
are praised for the wrong reasons (Adul. am. 59a).

Sentence 242

Here, as elsewhere in the Sentences, God is conceptualized as a bene-
factor, the readers as stewards and imitators of divine beneficence (see on
vv. 33, 176, 210a, 260). Our author’s inspiration may come from Matt 10:8
(Owpeav éNafete, dwpeav ddTe), where the principle is applied to the gift of
healing (cf. 4 Kgdms 5:15-16), though the idea is a common one. See Deut
15:14; 2 Cor 9:8; Menander, Mon. 198 (“Give to the poor as you receive
from God the giver”); Ps.-Phoc. 28-29 (“Having wealth extend your hand
to the poor. From what God has given you provide for those in need”); T.
Zeb. 7.2 (“From what God has provided you, be compassionate and merci-
ful to all without discrimination”); Did. 1.5 (“The father wants something
from his own gifts to be given to everyone”). As these parallels suggest,
and as vv. 52,217, 330, 379, and 382 indicate, it is to the needy in particular
that one should give, since the will to share with them is “something great”
in God’s sight. The repercussions for failure to follow this rule are spelled
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out in v. 378, again in reciprocal terms: “If you do not give to those in need
when you are able, you will not receive from God when you are in need.”
Under such circumstances, it is in fact better to receive nothing from God
than to receive much and share it with no one (v. 377).

Sentence 243

Logically this line corresponds better with v. 241 than it does with
v. 242. The readers should assign no value to the judgment of unbeliev-
ers, since they are not “good.” Furthermore, there will be very few people
whose judgment they should value, since goodness is rare (cf. Publilius
Syrus, Sent. 412: “You may make many attempts before finding a good
man”). For Sextus, being a believer is synonymous with being good, that is,
with doing and honoring that which is worthy of God (vv. 131-132, 197,
395) and that which sets one on a path to God (v. 349). Among human-
kind, the individual who embodies goodness most fully, of course, is the
sage (see on v. 246; and cf. v. 535: mAfjBog drhoodduwv olx & égelpols). Since
being good (that is, being a believer) requires virtual sinlessness (vv. 8,
234,247), there will not only be few sages, there will be few people who are
wise enough even to recognize a sage for who he truly is (vv. 53, 145, 214).
As Philo puts it, “The good is scarce, the evil abundant (uév omawiov éott
Téyabéy, To 0F xaxdv modlyouv). Thus it is hard to find a single sage, while
of inferior persons there is a countless multitude” (Leg. 1.102; cf. Ebr. 26;
Migr. 59-61; Prob. 63, 72). The multitude (76 mA#fog), therefore, is some-
thing that must be approached with extreme caution (vv. 112, 343, 360).
For Stoic views on the rarity of the sage, see SVF 3:658 (cf. Ps.-Diogenes,
Ep. 41). Incapable of error or of assenting to anything false (Diogenes
Laertius, Vit. phil. 7.121-122), even Zeus cannot surpass him in virtue
(Plutarch, Comm. not. 1076a).

Sentences 244-246

These three sayings are connected by the catchword godég, which indi-
cates their main theme. It was a tenet of traditional piety that one’s highest
obligation is to honor God, who has created and cared for all humanity,
and thereafter one’s parents, who have created and cared for oneself. See
Menander, Mon. 322 (“Honor God foremost, and secondly your parents”);
Xenophon, Mem. 4.4.19-20; Aristotle, Eth. nic. 9.2.8; Polybius, Hist. 6.4.5;
Porphyry, Abst. 4.22.2-3; Diogenes Laertius, Vit. phil. 1.60 (Solon); 8.23
(Pythagoras); Ps.-Cato, Dist. prol. 1-2; Ps.-Phoc. 8: “First of all honor God,
and after that your parents.” In the Sentences, the place of the parents has
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been taken over by the sage, the one who, after God, confers the greatest
benefits on others (v. 176). In receiving honor second only to that of God,
the sage is recognized in his role as a servant of God (v. 319, cf. vv. 219,
229), embodying the character and will of God to such an extent that it is
even appropriate for him to be revered as a living image of God (v. 190).
Cf. v. 292: Yuydjc dyabiic €pa peta Hebv.

Verses 245-246 elaborate on this characterization. The particular
goodness of the wise man is evident in the fact that not only is he wise him-
self, but through his admonishments he endeavors to make others wise as
well. Therefore the honor that ought to be accorded him is second only to
that accorded God, the source of all wisdom (v. 30), while those incapable
of enduring the sage’s efforts are shown to be incapable of enduring good-
ness itself. People are ruled by what they honor, and it is always preferable
to be ruled by what is best (vv. 41-42). The readers should therefore reject
the judgments of the unfaithful (v. 241) but accept the judgments of the
sage without complaint (v. 194), since he offers such judgments with the
intent of making them wise. Indeed, his words have power to purify the
soul (v. 24), especially through the refutation (EAeyyos) of irrational beliefs
(v. 103), and the readers should expect to be censured for their mistakes,
just as they desire to be praised for their accomplishments (v. 298).

Verse 245 (including the use of x&pig) may have been inspired by Sent.
Pythag. 1132 “Give welcome to those who reprove you (xaipe Tols éAéyxovat
oe) rather than to those who flatter you” By the same token, the need to
accept and appreciate reproof is a constant refrain in the book of Proverbs,
for example, 1:23, 25, 30; 3:11-12 (“My son, do not despise the instruction
of the Lord, nor faint when you are reproved by him, for whom the Lord
loves he reproves, and he afflicts every son whom he receives”); 5:12; 6:23;
9:8 (“Reprove a sage and he will love you”); 10:10; 12:1; 13:18; 15:10, 12;
19:25; 27:5; 28:13; 29:1, 15 (cf. Sir 16:12; 18:13; 21:6). Note in particular
Prov 28:23: “The one who reproves (6 é\éyywv) a person’s ways will have
more thanks (xdpitas) than one who flatters with the tongue” Insofar as
the scene of a father reproving his son would have been a traditional one
(as, for example, in Prov 3:11-12), here again we see the sage of the Sen-
tences usurping the role of parent. Comparison with Clement’s Paedagogus
suggests that in a Christian context the sage of the Sentences might also
be seen as usurping the role of the Lord. As the Alexandrian explains in
Paed. 1.9.78.2, &Xeyxos “is rebuke for sin expressed publically. (The Lord)
employs it in a special way, as a necessity in our education, because of
the weakness of faith exhibited by so many.” As examples of this mode
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of instruction, he refers to Isa 1:4; Jer 2:12; Lam 1:9; and Prov 3:11 (Paed.
1.9.78.2-4). Since its purpose is to eradicate sin and establish justice, such
reproof is properly understood as an expression of the Lord’s innate good-
ness, that is, as an expression of the fact that he is good not only of him-
self but because he is good he establishes what is good for others (Paed.
1.9.88.1; cf. 1.9.85.4). The sage of the Sentences similarly represents what
is “good” (v. 246), something that is rare and therefore to be treasured (v.
243), though while the aim of the Lord’s reproof is to make sure that his lis-
teners are saved (e.g., Paed. 1.8.72.1; 1.9.75.1), the aim of the sage’s reproof
is to make sure that his listeners are wise (cf. Theognis, frag. 7). Compare
also v. 543: “If you reprove yourself you will not be reproved by others”

Sentence 247

This saying may have been attracted to the cluster in vv. 244-246 by
the use of éAéyyw in v. 245. After all, sin is precisely the sort of thing sages
are apt to reprove (cf. v. 298; also the quote of Clement, Paed. 1.9.78.2
above). This line can even be construed as an incentive for vv. 245-246,
insofar as responding properly to reproof constitutes a means by which
one can avoid repeating a mistake. Sextus is convinced that true faith is
a matter of remaining sinless (v. 8, cf. v. 60), even in one’s heart (v. 46b)
and mind (vv. 181, 233), and that being faithful means committing oneself
not to sin against God (v. 234). The readers should therefore expect to be
chastised for their sins (v. 298) no matter how insignificant they might
seem (vv. 9-11, 297). Given the gravity of the situation, the appropriate
response to sin is not to ignore it, but to acknowledge it (v. 283), believers
being more concerned with correcting their mistakes than with defending
them: “When you struggle to defend an unjust deed that you have com-
mitted, you act unjustly twice (dig)” (v. 452 = Clitarchus, Sent. 54). An
equally serious tone is evoked by Sir 7:8: “Do not commit a sin twice; not
even for one will you go unpunished” In Strom. 2.13, Clement explains
that converts, having received pardon for previous sins, must refrain from
future sin (Strom. 2.13.56.1). However, if they are subsequently “forced
or tricked into sin,” they may be granted one more chance of “a repen-
tance that brings no regret” (Strom. 2.13.57.1; cf. 2 Cor 7:10). On the other
hand, “to repeat an action repented is the deliberate accomplishment of
an action already condemned” (Strom. 2.13.57.4), and for those who sin
deliberately, “there is no sacrifice for sins left anymore,” only “a fearful
prospect of judgment” (Strom. 2.13.57.2; cf. Heb 10:25). A believer caught
up in a recurring cycle of sin and repentance, then, is no different than
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an apostate (Strom. 2.13.57.3). Cf. Menander, Mon. 183 (“To commit the
same sin twice is not the mark of a wise man”); Publilius Syrus, Sent. 239:
“He who is unashamed of his offence doubles his sin.”

Sentence 248

Catchword helps to unite the four sayings in vv. 248-251 around the
theme of learning: puabnua ... uadns (v. 248), modvuadia (v. 249), uabiuatos
(v. 251); note also &log in vv. 248 and 250. For a moral philosopher like
Seneca, the only teachings worth studying are those that inculcate virtue:
“All other studies are puny and puerile” (Ep. 88.2). Origen expresses a view
somewhat closer to that of our author’s when he explains in Cels. 3.47 that
the opening chapters of 1 Corinthians condemn not wise men as such but
only those who “interest themselves in things of sense” and so are “wise
men of the world,” as opposed to those who study that which is “intel-
ligible, invisible, and eternal” The readers of the Sentences are instructed
to eschew studies unworthy of God, that is, studies occupied with things
of the material world (e.g., vv. 19-21), especially the body, its needs and
passions (e.g., vv. 78, 101, 127, 448), as opposed to things proper to the
realm of the mind (e.g., vv. 381, 447) and the soul (e.g., vv. 55, 77). Believ-
ers must be careful not to believe everything that they hear (v. 409), espe-
cially everything that they hear about God, since it is possible for anyone
to offer theological speculations, but for only a righteous few to know and
speak the truth (v. 410). There is a great deal at stake in such exchanges,
since even listening to a novel doctrine can endanger one’s faith (v. 338).
Examples of pabfuata unworthy of God would no doubt including teach-
ings that deny divine providence (v. 312) or suggest divine indifference to
human affairs (v. 380) or in some fashion constitute blasphemy (vv. 82e-
85). According to Origen, the contents of scripture have been organized
and presented in such a way that nothing unworthy of God can be learned
from them (Princ. 4.2.9; Philoc. 1.16; cf. Sel. Lev. 12.397).

Sentence 249

The readers should be concerned with the extent as well as with
the character of their learning. Becoming a polymath is not the same as
becoming a sage, a point developed at some length in the pseudo-Platonic
dialogue Amatores (e.g., 139a). Cf. Gnom. Democr. 64-65: “Many who
have much learning have no intelligence. One should cultivate much intel-
ligence, not much learning” For Sextus, any knowledge beyond what is
necessary for the good of the soul (vv. 24, 97, 103, 167, 195, 413, 441, etc.),
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that is, beyond what one needs in order to honor and imitate God (e.g.,
vv. 41-46b), constitutes a meptepyla, or “superfluity” (for the language, cf.
Origen, Frag. Lam. 29; Ephraem Syrus, Imit. prov. 255). A comparable
saying in Sent. Pythag. 2¢ includes a suggestion as to the positive aspects
of study as well, something that Sextus will take up in the next two lines:
“Becoming educated should not be seen to consist in acquiring much
learning (moAupabeiag), but in discarding one’s natural passions” (cf. Por-
phyry, Marc. 9). According to Clement, insofar as it teaches self-control,
philosophy is desirable for its own sake, but, when it is pursued with the
intent of knowing and glorifying God, it becomes “more majestic and
more authoritative” (Strom. 1.5.30.2). By the same token, the Alexandrian
is aware that philosophical studies can have a certain distracting allure. At
Strom. 1.19.93.2, for example, he cites with approval the dictum of Hera-
clitus (= frag. 18): “Much learning (moAvpafin) does not teach understand-
ing” (cf. Diogenes Laertius, Vit. phil. 9.1). Thus “the one who culls what
is useful for the advantage of the catechumens, especially when they are
Greeks ... must not abstain from erudition (¢p1Aouadiag) like irrational ani-
mals, but he must by no means linger over these studies, except solely for
the advantage accruing from them” (Strom. 6.11.89.2). For Clement one
of the principal advantages of exposure to a broad curriculum is that it
better enables one to “protect the faith from all attacks” (Strom. 1.9.43.4).
In addition, a Christian teacher of wide learning, especially one conver-
sant with the most important philosophical doctrines, will more readily
win the confidence of his listeners, even to the point of “creating astonish-
ment in candidates for church membership” (Strom. 1.2.19.4).

Sentence 250

A sage is not simply someone who knows teachings that are worthy
of God (v. 248); he also knows such teachings in a worthy (&&tog) manner
(v. 250). Cf. Sent. Pythag. 79: “Every person is worthy to the extent that
the things he knows or thinks are worthy” What the sage “knows” is him-
self, that is, the reason for which he exists (v. 398), namely, to know God
through the cultivation of his noetic capacities (v. 394), which represent
the means by which one can comprehend God’s words and deeds and
honor God accordingly (v. 439). This last point is crucial, since for the
sage it is sufficient not to obtain knowledge about God but to draw on
such knowledge in order to honor God, something that he does especially
by imitating God, the highest honor that anyone can offer (v. 44). In this
way the sage not only knows what is worthy of God—he becomes worthy
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of what he knows about God by becoming like God (cf. vv. 4-5, 58, 132,
376a). Such a person has truly earned the title “wise,” since his wise words
are confirmed by his wise actions (cf. vv. 177, 359, 383, 408).

Sentence 251

Ct. Carm. aur. 30-31: “Do not do even one thing of which you do not
understand, but learn what is necessary, and you will lead a most enjoyable
life” For the concept of “necessary” learning, see also Plato, Resp. 519¢;
Leg. 818b-d, 967¢; Clement, Paed. 3.10.52.2; Diogenes Laertius, Vit. phil.
6.7; lamblichus, Vit. Pythag. 17.79. Assuming that for Sextus such learn-
ing includes the sort of teaching conveyed by the Sentences itself, then v.
251 also corresponds to the appeals sometimes conveyed by gnomic docu-
ments for the reader to accept the author’s instruction, such as we find
in Prov 1:1-7; Sir prol. 1-14; Teach. Silv. 87.4-15; Epicharmus, frag. (c)
6-9; Gnom. Democr. 35; and Ps.-Cato, Dist. 3.1: “Equip your mind with
precepts: do not fail to learn; for without learning life is like an image of
death” (note also the general prologue to Cato’s collection, as well as the
prologues to books 2, 3, and 4).

For Sextus, there are certain things that derive only from learning (v.
290), including especially knowledge of how to achieve ebdatpovia (v. 344).
A believer who is fond of learning (¢1aopads) both knows and does the
truth (v. 384), while those who lack learning are a burden to others (v.
285). The endorsement of learning here also supplements the emphasis
placed throughout the text on acquiring wisdom (e.g., vv. 167-168, 199,
245, 406, 441) and cultivating the intellect (e.g., vv. 46a, 57b, 61-62, 143-
144, 381, 447, 450). In Strom. 1.6.35.2, Clement describes the advantages
of education to Christian life this way: “Just as we say that it is possible
to have faith without being literate, so we assert that it is not possible to
understand the statements contained in faith without study. To assimi-
late the right affirmations and reject the rest is not the product of simple
faith, but of faith engaged in learning” Verse 251 differs from the gnomic
appeals mentioned above in that it links learning with the goal of becom-
ing someone who is dear to God (6eo¢1Ay¢), a term that not only signifies
the nature of the sage’s relationship to God (v. 419), but as such also serves
as the basis for what he says and does (vv. 340, 358-359, 363a). As Clem-
ent observes in Strom. 7.1.3.6, a person who is dear to God is “someone
who knows (6 eidws, cf. v. 250) what is fitting both in theory and in life” (cf.
Strom. 1.26.168.4; 2.5.20.2). Compare also Sent. Pythag. 2 “Lack of educa-
tion is the mother of all passions” (cf. Porphyry, Marc. 9).



SENTENCES 241-253B 259

Sentence 252

This line represents our author’s variant on the precept xpévov deidov,
a saying of the seven sages (Septem Sapientes, Praec. 217.16; 218.15-16),
and attributed specifically to Chilon in Septem Sapientes, Sent. 216.31.
In Tryphon, ITept Tpémewy 202.19, it is cited as a Delphic maxim (together
with yvébt cautéy and pndév &yav) under the heading mepi PpayiTyTos.
In Strom. 5.4.22.1, Clement explains that the saying refers to the fact that
“either because life is short, we ought not to expend this time in vain; or on
the other hand, it bids you spare your personal expenses, so that, though
you may live many years, necessities may not fail you.” The latter interpre-
tation accords with the value assigned thrift generally in gnomic literature,
for example, Hesiod, Op. 368-369; Theognis, El. 903-932; Gnom. Vat. 43;
PlIns. 4.6-7; 6.17; Ps.-Phoc. 138. In Contempl. 16 (cf. Prob. 14), Philo links
the precept with another well-known aphorism: “For taking care of wealth
and possessions consumes time, and to be thrifty with time is a fine thing
(xpdvou 0t deideadal xaldv), since according to the physician Hippocrates,
‘Life is short but art is long” According to Iamblichus, it was for the sake of
“being thrifty with time” that Pythagoras renounced drinking wine, eating
meat, and eating excessively, a regimen that limited his need for sleep (Vit.
Pythag. 3.13; cf. vv. 109, 253b, 265, 269, 435). For Sextus, the only appro-
priate use of one’s time is thinking about God (v. 54).

Sentence 253a

Drawing on a familiar cultural ideal (e.g., Demosthenes, Or. 6.31; Dio-
dorus Siculus, Bibl. hist. 12.63.2; Acts 19:8; 26:26; Eph 6:19-20), Clement
describes the true gnostic as someone who, on the basis of his extensive
study and experience, “has acquired boldness of speech, not the power of a
mere random fluency, but the power of straightforward utterance, keeping
back nothing that may be spoken at a fitting time before the right audience,
either from favor or from fear of influential persons” (Strom. 7.7.44.8).
The gnostic’s training will even inculcate in him a certain frankness when
speaking to God, emboldening him to ask for that of which he has made
himself worthy (e.g., Strom. 7.7.48.5-6; 7.12.71.1-3; 7.12.72.6; 7.13.81.3—
4). Outspokenness in talking to others is a value for Sextus as well, though
only when combined with respect. While mappyoic is sometimes presented
as the opposite of aidws (e.g., Achilles Tatius, Leuc. Clit. 1.5.6; Maximus of
Tyre, Dial. 4.5), to speak to someone openly and frankly without having a
sense of shame could be seen as insulting (e.g., Act. Thom. 43). As Plutarch
explains, frank speech ought to be delivered in a manner that is “friendly
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and noble,” so as to win the approval of one€’s listeners (Adul. amic. 66e).
Combining outspokenness with modesty is particularly important when
addressing one’s superiors (Philo, los. 222, cf. 107). Although there is noth-
ing that can deprive him of his freedom (vv. 275, 309), the Sextine sage
is circumspect when it comes to freedom of speech (e.g., vv. 153-154),
especially when in the company of other believers (v. 171b). In particular,
a proper sense of reverence governs all his talk about God (vv. 84, 355,
366, cf. v. 22). In the same vein, while he is not reluctant to pray for those
things that he has rightly earned (v. 125), such petitions will be tempered
by a strong sense of humility regarding his relationship with God (v. 434).
Insofar as speaking openly sometimes involves speaking publically (e.g.,
John 7:26; 18:20), this gnome accords also with warnings such as those
expressed in vv. 164a and 360.

Sentence 253b

For the sage, éyxpateia is not only his most valuable asset (v. 294, cf. v.
239), it is the basis for his relationship with God (vv. 86a, 438). While its
formulation is quite different, the inclusion of this saying on self-control
may have been prompted by Clitarchus, Sent. 87: Omvov mpoaiego i 6
avayxalov (note the use of Clitarchus, Sent. 76 in v. 255). In gnomic lit-
erature, maxims urging discipline in sleep are often found contributing
to one or both of two prominent sapiential themes, the condemnation
of laziness and the commendation of industriousness. See Prov 6:9-11;
10:5; 19:15; 20:13 (“Do not love sleep, or else you will come to poverty;
open your eyes, and you will have plenty of bread”); 24:33-34; Menander,
Mon. 780 v.l; Syr. Men. 67-75; Ps.-Cato, Dist. prol. 19; Carm. aur. 9-11:
“Accustom yourself to have control (xpatelv) of the following above all:
of your stomach, of sleep, of lust, and of anger” As this final example
illustrates, self-control in sleep was thought to be interrelated with self-
control in other areas of personal comportment (cf. Hierocles, In aur.
carm. 8.1), including eating (cf. vv. 109-111, 240, 265), drinking (cf. vv.
110-111, 269), and sex (cf. vv. 239-240). A connection between eating,
sleeping, and sex is implied by v. 435 as well: “A person who doubly gorges
himself with food and never sleeps alone at night cannot avoid (sexual)
couplings.” Jamblichus explains that Pythagoras limited his need for sleep
by abstaining from wine, meat, and excessive eating, all for the sake of
“being thrifty with time” (Vit. Pythag. 3.13), suggesting that this line
offers some specification as to the observation just made about the sage
in v. 252 as well.
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In chapter 9 of Paedagogus book 2, Clement offers an extended reflec-
tion on the proper Christian attitude toward sleep, which he believes
ought to be governed by the standards of cwdpocivy (Paed. 2.9.77.1).
Accordingly, expensive beds and bedding are frowned upon, sleep being
something “taken not as self-indulgence, but as rest from activity” (Paed.
2.9.78.5). Even at night, believers should rouse themselves from sleep fre-
quently for times of prayer, like servants alert for the return of their master
(Paed. 2.9.79.1-4; cf. Prov 8:34; Luke 12:35-37). Citing 1 Thess 5:5-8 as a
proof text, he claims that a reasonable person will reserve “only as much
time for sleep as his health demands, much sleep not being required, once
that little has become a regular habit” (Paed. 2.9.80.1-2; cf. Plato, Leg.
808c). Not surprisingly, this is supplemented by recommendations about
being disciplined in habits of eating and drinking (Paed. 2.9.80.3-4).

SENTENCES 254-257
TEXT

254 dndtw ot pdMov Téxva xaxéis (Bvta Tol un? {iv.

255 27 yap? (v udwb odx éd’ Nuly, wadds 08 (v xal éd’ Huive.
256  Téxva wy) maTa 00 TEXVA.

257 moTdg avip edyaploTws dEpeL TEwY ATToBOANY.

TRANSLATION

254  Let it grieve you more that children live badly than that they do
not live at all.

255 For to live is not up to us, but to live nobly is indeed up to us.

256 Children who are not faithful are not children.

257 A faithful man bears the loss of children gratefully.

Textual Notes
253b-254 €l Tt godol xal Umvog aviatw ge. wdMov xTA: Y o 254 omit IT
o 25582 Téxva: IT o 255P omit Y ¢ 255 omit Y

COMMENTARY

This short section on children (so Chadwick 1959, 153) supplements the
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instruction on marriage in vv. 230a-240. Note especially Téxvov in vv. 254,
256, 257, as well as {dw in vv. 254, 255 and miotés in vv. 256, 257. The
author’s message in this tightly organized segment (an admonition fol-
lowed by three supporting explanatory statements) is clear enough: the
reader should judge his children by the same standards he judges anyone,
including himself.

Sentence 254

It is probably safe to assume that Sextus, like Clement (see on vv.
230a-b), believed that sexual relations in marriage should occur only
for the sake of procreation. Also like Clement (e.g., Strom. 3.15.98.4; cf.
1 Tim 2:15; Titus 1:5-6; Did. 4.9), he probably believed that parents have
a responsibility to raise their children in the faith (see also v. 256). A lack
of success in this regard, then, is for the parents a cause for grieving. Cf.
vv. 519-520: “Raise your children as though they were to be servants of
God. Pray to have no children at all rather than to have bad ones” In
other early Christian contexts, the prospect of bearing wicked offspring
can inform vehement denunciations of both marriage and children, for
example, Act. Thom. 12: “Abandon this filthy intercourse ... and you will
not be girt about with cares for life and for children ... for the major-
ity of children become unprofitable, possessed by demons ... performing
useless and abominable deeds ... caught either in adultery or murder or
theft or unchastity, and by all these you will be afflicted.” Gnomic authors,
by contrast, are wont to endorse an approach that is less dogmatic and
more evaluative in nature, for example, P.Ins. 9.12-15: “The son who is not
taught, his <...> causes wonder. The heart of his father does not desire a
long lifetime for him. The wise one among the children is worthy of life.
Better the son of another than a son who is an accursed fool” Cf. Wis
3:10-4:6 and Sir 16:1-3 (quoted below). From Sextus’s perspective, losing
a child is less painful than seeing one become morally corrupt, since what
kills the soul is not death but an evil life (v. 397, cf. vv. 7b, 175, 208b).

Sentence 255

The source for this verse is Clitarchus, Sent. 76: Téxva Gjy v odx é¢’
NV, xads 08 (v éd’ Nuiv. Sextus replaces Téxva with T yép, so that the
line, taken in isolation, expresses a topos familiar especially from Stoic phi-
losophy, for example, Musonius Rufus, frag. 38; Epictetus, Ench. 1.1 (T&v
SvTwy T wév éoTy €’ N, Ta 08 odx &’ NKiv); Seneca, Ep. 90.1 (“Life is
the gift of the immortal gods, but living well is the gift of philosophy”);
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93.2 (“We should strive, not to live long, but to live rightly”). Cf. Plato, Crit.
48b: “The most important thing is not life, but the good life” Note that in
none of these parallels do we find a reference to children. Nevertheless,
the application of Sext. 255 to Téxva is clear enough, not only from the
immediate context but also from the way that the line is bound to the one
that precedes it by the use of yép, the repetition of {Gvta ... {jv (v. 254) ...
Gj ... Gjv ... (v. 255), and the juxtaposition of xaxds (v. 254) with xalés (v.
255). For Sextus’s conception of the noble life, see on vv. 56, 104, 113, 142,
196-197, 215, 304, 390, and 399.

Sentence 256

Verse 256 offers another explanation as to why one should be more
distressed over a child who lives badly than over one who dies: the former,
because he or she does not believe, has ceased to be one’s child at all. As
the previous verse has established, it is within one’s power to choose to live
nobly, and, as v. 196 has established, it is only possible to live nobly if one
chooses to have faith. Those without faith, on the other hand, are as good
as dead (v. 7b), their lives fit only for reproach (v. 400). Especially notewor-
thy for comparative purposes is Sir 16:1-3: “Do not desire a multitude of
worthless children, and do not rejoice in ungodly offspring. If they multi-
ply, do not rejoice in them, unless the fear of the Lord is in them. Do not
trust in their survival, or rely on their numbers; for one can be better than
a thousand, and to die childless is better than to have ungodly children”

Sentence 257

Verse 257 provides a third and final explanation in support of v. 254:
a child lost to death is less painful than a child lost to immorality because
death is something to be welcomed. Here we encounter another argument
familiar from Stoic sources, for example, Seneca, Ep. 74.30: “The sage is
not distressed by the loss of children or of friends. For he endures their
death in the same spirit in which he awaits his own. And he fears the one as
little as he grieves for the other” See also Seneca, Prov. 3.2; Epictetus, Diatr.
2.17.19-28; 3.24.27; Ench. 11; Marcus Aurelius, Med. 1.8 (cf. Plato, Resp.
387e; Teles, frag. 7.56-57). Such statements are reflective of the praemedi-
tatio futuri mali, intellectual exercises meant to train the sage to see death
not as an evil, but as an opportunity for exercising virtue (e.g., Cicero,
Tusc. 3.28-32). That comparable practices were observed among Pythago-
rean tradents is suggested by Iamblichus, Vit. Pythag. 31.196 (cf. 32.224):
“They had a precept, that no human misfortune should be unexpected
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to those with understanding, but that they should expect everything over
which they themselves are not in control.” Cf. Carm. aur. 13-16; Hierocles,
In aur. carm. 11.6: “The righteous mode of life bears the loss of children
mildly (maidwy dmoBodny mpdws fveyxev), being able to say, ‘Has the child
died? So, it has been given back.” In the Sentences, death is understood as
both a blessing and a benefit, insofar as it releases the soul from the chains
of the body (vv. 320-322). While the sage will cause neither his own death
(v. 321) nor the death of another (v. 324), he does not become angry with
those who do (v. 321) but bears the loss of life in the same manner he bears
all of the “things that must be” (v. 119), understanding that only someone
inexperienced in spiritual matters faces death with fear or grief (v. 323).
Clement similarly believes that a believer’s attachment to the faith ought
to outweigh attachments to his household or any of its members: “We have
an obligation to behave as resident aliens: if married, as if we were single;
if we have possessions, as if dispossessed; if we have children, doing so in
the knowledge that they will die” (Strom. 3.14.95.3). Cf. Sext. 522-523:
“Remember that you did not beget children for yourself alone, for they are
liable to death. If you are unable to bear the loss of children (dépetv Téxvwy
amofBoAny), do not have them.

SENTENCES 258-264B
TEXT

258w xplvns dtréaodov ¢ pn mdvra moTeel.

259  dwfordg xata drhooddouv? i) Tapadexov.

260  émiTrdeve xowds avbpwmolg® edepyETyg elva.

261  dmeurtdn® Myod xal o dixalwg T xoldlet.

262 et edbuplac? el Béhes Gy, un ToME TplTTE: TOAUTIPALYOVEY Yip
xaxoTparypoviy £ay.

263 & W) xatébou, und’ dvélyg, Pov yap xatd ToV adtdpxy moliTelnP.

264a adelg a xéxtnoar® axorovfet T4 6phE Adyw.

264b 2helBepos Eom) amd mAVTWY doulelwy Bed.

TRANSLATION

258 Do not judge someone in whom you do not have complete trust
to be a philosopher.
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259 Do not accept slander against a philosopher.

260 Strive to be a common benefactor to humanity.

261 Deem even the just punishment of someone to be deplorable.

262 If you want to live contentedly, do not do many things; for by
doing much you will be doing ill.

263 What you have not put down, do not take up, for by doing this
you will not conduct yourself in accord with self-sufficiency.

264a Let go of the things that you have acquired and follow right
reason.

264b You will be free from all things if you serve God.

Textual Notes
2592 d1hogédwy: Y o 260* dvbpwmog: IT o 2612 ameuxtaiov: Y o 2622
eVfelog: TT o 2632 undt: Y o 263> omit IT « 26422 éxéxtyoo: I1

COMMENTARY

This miscellaneous set of sayings contains three weakly defined subunits.
First, in vv. 258-259, we have a pair of prohibitions regarding the treat-
ment of a philosopher. Next, there is a pair of admonitions regarding the
treatment of others: the readers should be more concerned with doling out
benefits than meting out punishments (vv. 260-261). The maxims in vv.
262-264b, finally, are loosely associated by the theme of distractions from
service to God.

Sentences 258-259

These two lines are linked by the catchword ¢thdgodos. The former
offers advice regarding one of those situations in which the readers will
need to judge others (v. 183), that is, when a determination must be made
as to whether or not someone is a philosopher. According to Sextus, an
individual should not be so judged unless he has proven himself to be
a person in whom the readers can have complete trust. Trust, in turn,
should be based not simply on what the person says (v. 409)—especially
since philosophers will not talk much about themselves (v. 284)—but on
a faithful harmony of words and deeds (vv. 177, 359, 383, 408). It was a
cliché among ancient moralists, including Pythagorean moralists, that
care ought to be observed when forming friendships, for example, Carm.
aur. 5; Clitarchus, Sent. 88 (“Do not make friends quickly”), 141 (“It is
better to have one friend who is worthy than many friends who are not”);
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Porphyry, Vit. Pythag. 13. According to Ps.-Plutarch, Lib. ed. 12e, the
Pythagorean akousma, “Do not give the right hand to everyone,” means
“Do not become friends with everyone” (cf. Plutarch, Amic. mult. 96a).
Various gnomic sources also contribute to this theme, such as Sir 6:7 (“If
you would gain a friend, put him to the test, and do not put your trust in
him quickly”); Isocrates, Demon. 24; Ad Nic. 27; PIns. 12.15, 18; Publilius
Syrus, Sent. 134 (“Mind you think no man a friend save him you have
tried”); Ps.-Cato, Dist. 4.15 (“When you seek a companion or a friend,
ask about a personss life, not his fortune”). Compare also Seneca, Ep. 3.2:
“If you consider any man a friend whom you do not trust as you trust
yourself, you are mightily mistaken and you do not sufficiently understand
what true friendship means” In the hands of our author, advice regard-
ing the ¢flog is converted into advice regarding the ¢iAdéoodog, the latter
usurping the role not only of parent (see on v. 244), but also of friend.

Thus, just as one should not accept slander aimed at a friend (e.g.,
Sir 19:15), one should not accept slander aimed at a philosopher (v. 259).
Indeed, the status of the latter is so divine in nature that censuring a wise
man is tantamount to censuring God (v. 194). Instead, a philosopher should
be honored and esteemed as a servant of God (vv. 219, 229, 319). For his
part, the philosopher must both expect slander and become inured to it,
since the majority of people have no appreciation for the sage (vv. 53, 145,
214, cf. v. 229) and the sage will make little effort to ingratiate himself with
the masses (vv. 112, 241). Cf. v. 299: “Spurn the censures of those whose
praises you despise” For the dizfBoAn that a philosopher must endure, see
Plato, Apol. 23a; Resp. 499d-500d; Xenophon, Mem. 1.2.31; Philostratus,
Vit. Apoll. 1.2. Clement also finds slander unacceptable, though for him
this is true regardless of the target. Citing Exod 23:1 he writes, “You shall
not accept (o0 mapadésy) an idle report, nor consent to an unjust person
becoming an unjust witness, whether for slander (eig diefBords) or for libel
or indeed for malice” (Paed. 2.7.57.3).

Sentences 260-261

Comparison with Plato, Gorg. 476a-477b suggests that these two
lines can be read as a couplet. Here Socrates persuades his interlocutor
that the just punishment (76 xoAd{eoBat dixaiwg) of a wrongdoer confers
a benefit (wdéreta) on him inasmuch as it removes “something bad in his
soul” (Gorg. 477a, quoted with approval by Clement at Paed. 1.8.67.2; cf.
1.8.70.3). Likewise, in vv. 260-261, disciplining wrongdoers would appear
to be among the services rendered by someone who aspires to be a public
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benefactor (cf. vv. 47, 176, 210a, 213, 260, 328), though for Sextus such
actions should be carried out only with great reluctance. For x6\acis as
an act of evepyeaia, cf. Philo, Virt. 41; and note the title for chapter 9 of
Clement, Paedagogus book 1: ‘Ot Tij¢ adtiis duvapews xal edepyeTely xal
xoMGlev dixaiws. As he explains in Strom. 7.16.102.5, when God punishes
human beings, he does so not out of vengeance but with a view to the
good, both public and private (xai xowfj xai idla), of those who are pun-
ished. Ironically, the Sextine sage must endure ill repute (v. 259), even
though as a benefactor to humanity he is excelled only by God (v. 176,
cf. v. 542). The first saying in our couplet exhorts the readers to strive for
this anthropological ideal themselves, essentially repeating the injunction
of v. 210a: @vbpwmotg xp& Tols dmaay s xowds avlpwmwy evepyétys. The
notion of “public” beneficence is one that our author takes seriously. The
readers are encouraged to treat all people well, even enemies (v. 213) and
the ungrateful (v. 328). In this they follow the example of God (v. 372), the
ultimate benefactor (v. 33) and the one for whose sake benefits ought to be
conferred on others (v. 47).

As v. 63 makes plain, following God’s example also includes showing
leniency when judging malefactors. The readers should be loath to punish
others, even rightly, since when they do so they run the risk of forestalling
God’s action as postmortem judge (vv. 14, 347), the one in whose hands
the ultimate fate of all human souls lies (vv. 373, 436a-b). This risk is sig-
nificant, since if they judge wrongly they themselves will be judged by God
(vv. 183-184). Nevertheless, the sage is deeply aware of the power that
injustice possesses to corrupt the soul (v. 208b, cf. v. 138), and so he both
honors and practices justice with the purest of intentions (vv. 64-65, 399).
Cf. v. 607 (“Do what is right even to those who try to wrong you”); Sent.
Pythag. 85* (“Do not exact justice from those who treat you unjustly”).

Sentence 262

Sextus has issued warnings concerning excessive speech (v. 155),
excessive learning (v. 249), and, now, excessive activity. The translation of
V. 262 given above attempts to render the wordplay created by the juxtapo-
sition of moAumparypovéy and xaxomparypovév. (For the matter of the puz-
zling dislocation of v. 262 in I, see Chadwick 1959, 42, 174-75.) Our most
extensive critique of the former is preserved in Plutarch’s treatise De curi-
ositate, where moAvmparypoatvy (“meddlesomeness”) is defined as a desire
to learn the xaxé (either “troubles” or “misdeeds”) of others, an affliction
exacerbated especially by feelings of envy, malice, and pettiness (Curios.
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515d-e). Cf. Cassius Dio, Hist. rom. 46.27.1; Menander, Mon. 654: “Don’t
try to meddle (moAumpaypovely) in the misdeeds (xaxa) of others” For
Sextus, by contrast, moAumpaypocivy appears to be not so much a matter of
involving oneself in the misdeeds of others but of becoming responsible for
misdeeds oneself, in which case comparison can be made with Sir 11:10:
“My child, do not busy yourself with many matters () mept mola Eotwoay
ai mpa&eig oov); if you multiply activities, you will not be held blameless.
If you pursue, you will not overtake, and by fleeing you will not escape.”
Philo provides a detailed portrait of the sort of individual inflicted with
this vice in Abr. 20-21: “He spends his life, one long restlessness, haunt-
ing marketplaces, theaters, courts, council halls, assemblies, and every
group and gathering of men. His tongue he lets loose for unmeasured,
endless, indiscriminate speech.... His ears he keeps alert in meddlesome
officiousness (moAuTpaypovos Teplepylag), ever eager to learn his neighbor’s
affairs, whether good or bad, and ready with envy for the former and joy
at the latter” For Sextus’s un moMa mpdtTe, comparison can be made with
two more sayings of Menander, specifically, Mon. 737 (“Doing too many
things is always unpleasant”) and 750: “Doing too many things (t6 moA\a
mpatTew) brings many griefs” The importance of remaining focused on
what matters most is a recurring gnomic theme, as we see also in Instr.
Ankh. 23.17 (“Do not be active in all sorts of work and slack in your own
work”) and m. Avot 4:10: “Keep your business to a minimum and make
your business Torah.”

Sentence 263

In Leg. 913c, Plato cites “Do not pick up what you did not put down”
(@ wn xatebov, i) avély) as a saying formulated “by a man of great nobil-
ity” and “the finest law there is,” while Diogenes Laertius lists & ) €0ov, uy
avéAy as one of the edicts of Solon (Vit. phil. 1.57). The injunction’s legal
character is further reflected in Josephus, C. Ap. 2.208 and 216, where 0
wy) xatednxé Tig olx avalprioetal is presented as a provision of the Mosaic
law, and in Philo, Hypoth. 7.6, where & un xatébnxey, und’ avapeiofar is
presented as one of the “unwritten customs and institutions” of the Jews
(cf. Lev 6:2; Deut 22:1-3; Luke 19:21; Aelian, Var. hist. 4.1). Sextus’s ver-
sion most closely approximates Plato’s, though, as these citations attest, the
form of the saying evidences a fair amount of variation. By comparison,
what is most distinctive about v. 263 is that the injunction is interpreted
as a contribution to adtdpxela, a virtue that the readers of the Sentences
are repeatedly encouraged to “practice” (vv. 98, 334). This is because self-
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sufficiency represents a means of becoming more like God, who is entirely
self-sufficient (vv. 49-50), and the knowledge and imitation of God are
“sufficient” for human well-being (v. 148, cf. v. 466). Consideration for
v. 300 (bnoavpdy xatatibeoar pév od ddavBpwmov, dvaipeiohar & ob xata
drréoodov) suggests that what one is not to “take up” here is principally
money, in which case this may be a warning for the sage not to accept
payment for his services. At any rate, the danger posed by the desire for
material wealth is noted frequently in our text, for example, vv. 15, 18, 76,
81, 137,192, and 274b. Cf. Matt 10:8: “You received without payment; give
without payment.”

Sentence 264a

This perspective carries over into the next verse, a gnomic version of
Matt 19:21 (cf. Mark 10:21; Luke 18:22): “If you wish to be perfect, go, sell
your possessions (gov Ta Umapyovta), and give the money to the poor, and
you will have treasure in heaven; then come, follow me (dxoloUfel pot).”
While v. 263 appears to focus on money, in v. 264a the focus is on posses-
sions, which are not, as in the dominical saying, to be sold for the benefit
of the poor (cf. vv. 267, 330, 378-379, 382) but simply relinquished, as
in v. 81. While the previous admonition had identified dispossession as
a means of becoming pure, here it is carried out for the sake of pursuing
6 opBdg Adyos, a concept associated especially with Stoic philosophy (e.g.,
SVF 3:198, 200a, 308, 317, 500-501, 560) and referred to frequently by
Clement and other early Christian authors (e.g., Strom. 2.4.19.3-4 = SVF
3:619). Philo integrates this concept with a number of other philosophical
commonplaces using the metaphor of “following” in Migr. 128: “The aim
extolled by the best philosophers is to live by following nature (dxolo0bwg
T§j $puet), and it is attained whenever the mind, having entered on virtue’s
path, walks in the track of right reason (xat’ Tyvog 6pfol Aéyov Paivy) and
follows God (émyrat Be@d), mindful of his injunctions” For Sextus, an indi-
vidual’s reason is “right” when it governs the passions and desires of the
soul (see on vv. 74, 123, 205, cf. v. 533), including the desire for material
possessions (cf. vv. 137, 228, 274b), even to the extent that one does not
consider anything belonging to the world as one’s own (v. 227, cf. vv. 15,
17). Indeed, it is through the exercise of reason that one leaves the things
of the world behind and “travels” to God (v. 420, cf. v. 349), participating
in divine reason (v. 277). Epictetus agrees that attachment to possessions
must not determine which path the sage will “follow” in his life: “Every-
thing (Diogenes) had was easily loosed, everything was merely tied on.
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If you had laid hold of his property (t#js xtrcews), he would have let it go
(adijxev) rather than followed (¥xorotbnoev) you for its sake.... His true
ancestors, indeed, the gods, and his real country, he would never have
abandoned” (Diatr. 4.1.153-154).

Sentence 264b

Philo espouses a Stoic position when he argues that only those who
obey right reason (6 6pbdg Adyos) are truly free, while those who fail to
abide by its norms are truly enslaved, regardless of their legal status (Prob.
45-47 = SVF 3:360). In Prob. 20, he couches the same argument in theo-
logical terms, drawing on another Stoic paradox, namely, that the sage
alone is king: “For in very truth he who has God alone for his leader, he
alone is free, though to my thinking he is also the leader of all others,
having received charge over earthly things from the great, immortal king,
whom he, the mortal, serves as regent” (cf. Leg. 3.89; Spec. 1.176). For his
part, the only thing that the Sextine sage honors, that is, the only thing by
which he is governed, is God (vv. 41-42). Because he is governed by God
alone, he governs everything except God (v. 43, cf. v. 575), including not
only other human beings (v. 182) but especially his body (v. 274a) and its
desires (v. 240, cf. vv. 75a-b, 574, 600), exercising the authority that he has
received from God (v. 36). From this perspective he can be said to be “free”
of all these things (cf. v. 392), enjoying a freedom that is second only to
that of God (v. 309) and is thus inalienable (v. 275, cf. v. 17). In his capacity
as God’s servant (v. 319), the thoughts and deeds of the sage are so fully
governed by God (v. 288) that he not only pleases God (v. 422)—he is in
fact inseparable from God (v. 423). A similar paradox is echoed in 1 Pet
2:16: “As slaves of God (& feol doBdot), live as free persons (&g edfepot),
yet do not use your freedom as a pretext for evil”

SENTENCES 265-270
TEXT

265 amaAaTTou Tpodijs *ETL BEAwY.

266  TpodTicd TaVTL XOWWVEL.

267 Umep Tol mTwyov Tpadijval xatl vyoTeloat xaAdv.
268  moTéV go1? mhv ROV E0Tw.

269 2uébny O¢ dpolwg pavia® GurdTtov.
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270  &vBpwmog yaoTpdst NTTwWEVOS Spotog Bnpiw.
TRANSLATION

265  Stop eating food while you still want some.

266 Share your food with everyone.

267 In order to feed the poor it is noble even to fast.

268 Let every drink be pleasing to you.

269 But guard yourself against drunkenness like madness.

270 A human being overcome by his stomach is like an animal.

Textual Notes
265-266%" omit lat « 266 Tpodn TavTl xowov: Y « 2682 gou: [T « 26932
webny xal paviav épolws: IT « 2702 yaotpl: Y

COMMENTARY

Chadwick (1959, 153) identifies these lines as the second group of maxims
in the Sentences united by the theme of food (cf. vv. 108a-111). Note Tpod
in vv. 265-266 and Tpédw in v. 267. It should be observed, however, that vv.
268-269 do not deal with food as such but address the theme of drink. The
first cluster of sayings argues that it is good to refrain from eating in order
to provide sustenance for others (vv. 265-267), while the second argues
for moderation, especially in the consumption of intoxicants (note Guotog
in vv. 269-270).

Sentence 265

Read in isolation, this verse could be interpreted as an example of the
sort of banqueting advice proffered by Sir 31:12-19: “Are you seated at the
table of the great? Do not be greedy at it.... Do not reach out your hand for
everything you see, and do not crowd your neighbor at the dish.... Be the
first to stop, as befits good manners, and do not be insatiable, or you will
give offense.... How ample a little is for a well-disciplined person!” (For
additional examples, see the introductory comments to vv. 108a-111.)
Consideration for other sayings in the Sentences, however, indicates that
the guidance being offered here is informed not by the principles of deco-
rum but by a concern that the desire accompanying eating can defile and
impair the soul (vv. 111, 345), thus exacerbating other bodily passions (vv.
240, 428). Accordingly, the intake of nourishment should be limited not
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by the desire to eat but by the body’s physical needs (v. 115), needs that
can be met with plain food consumed in moderation (vv. 412-413). This
approach is familiar especially from the regimens of self-control and self-
sufficiency promulgated among the philosophers, for example, Epictetus,
Gnom. 17 (“Let the first satistying of appetite always be the measure to you
of eating and drinking, and appetite itself the sauce and pleasure. Thus you
will never take more than is necessary”); Plutarch, Tu. san. 124e (Socrates
taught that “it is by remaining still hungry that we ought to get enjoy-
ment from the necessary or pleasant foods; but we should not stir up in
ourselves a second and separate set of appetites after we have appeased
the usual ones”); Porphyry, Abst. 1.54.5-6 (“We must also make the body
unaccustomed, as far as possible, to pleasure from satiety, but accustomed
to the repletion which comes from satisfying hunger ... and take as our
limit not the unlimited, but the necessary. Thus it too, by self-sufficiency
and assimilation to the divine, can obtain the good that is possible for it”);
Clitarchus, Sent. 94 (“Eat in order to avoid hunger”) and 97: “Let the extent
of your eating be the avoidance of hunger” (note that Sext. 270 quotes
Clitarchus, Sent. 95). For Sextus as well, limiting one’s bodily needs is a
path to holiness (v. 67) and a means of emulating God, who needs noth-
ing (v. 50). The next two verses will suggest another reason for alimentary
self-restraint, one not mentioned by the philosophers but one that accords
with Sextus’s understanding of the divine (e.g., vv. 378-379, 382): eating
less leaves one with more to share with others.

Sentences 266-267

The previous unit on food (vv. 108a-111) concentrated on the rami-
fications of eating for personal purity. Here attention is drawn instead to
social considerations. The readers have a responsibility to share posses-
sions in common (xowa ... T xtuate) with other believers (v. 228). They
have a responsibility to share (xowwvet) food as well, though this is to be
done “with all” (wavti), that is, it is to be carried out in a manner consis-
tent with the actions of someone who is a common (xowds) benefactor “to
all” (amaow) people (vv. 210a, 260). The same spirit of generosity informs
texts like Ep. Barn. 19.8: “You shall share everything with your neighbor
(xowwwicels v mow T@ mAvaiov oov), and not claim that anything is your
own.” Also Justin Martyr, I Apol. 14.2: “We put to common use (&ig xotvov)
even what we have, and share (xowwvolvtes) with everyone in need” As
Clement explains in Quis div. 13.6, Jesus commanded his followers to
practice sharing (xowwviat) in the use of material wealth, specifically, “to
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give drink to the thirsty and bread to the hungry, to receive the homeless,
to clothe the naked.” For the practice of sharing food in early Christianity,
see also Matt 25:35; Luke 3:11; 14:13; Acts 6:1; Jas 2:15-16; Clement, Paed.
2.1.4.5; Ps.-Clement, Hom. 3.69; 11.4; 12.32; Gregory Thaumaturgus, Met.
Eccl. Sal. 1013. Hermas argues for the practice in Vis. 3.9.2-3 by highlight-
ing the contribution it makes to both personal and communal harmony:
“Be at peace among yourselves, and be concerned for one another and
assist one another; and do not partake of God’s creation in abundance by
yourselves, but also share (netadidote) with those in need. For by overeating
some people bring on themselves fleshly weakness and injure their flesh,
while the flesh of those who do not have anything to eat is injured because
they do not have enough food, and their bodies are wasting away.” Cf. Sir
31:23: “People bless the one who is liberal with food, and their testimony
to his generosity is trustworthy” Mention may also be made of agricul-
tural statutes like Exod 23:10; Lev 19:9-10; 23:22; 25:3; and Deut 24:19-21,
all of which are expounded by Clement in Strom. 2.18.85.3-2.18.86.7 as
ways of “providing the poor with a chance of food” (2.18.85.3). The reader
of Epictetus, Gnom. 24, meanwhile, is encouraged to share (xowwvels) his
food with the slaves who prepare and serve his meals.

Although the readers have been instructed to share their food with
everyone, the second line in the couplet (especially when taken together
with sayings like those in vv. 52, 217, 378-379, 382) makes it apparent
that the principal beneficiary of such largesse is to be the needy, here
represented by mTwyds, the sole occurrence of the term in the Sentences.
In contrast to all of the sayings just mentioned, in v. 267 no theological
motivation is provided for the desired action, which is simply deemed to
be xaév (cf. v. 330). Ritual fasting is evidenced by a wide assortment of
New Testament texts, including Matt 4:2; 6:16-18; 9:14-15; Mark 2:18-20;
9:29 v.l; 17:21; Luke 2:37; 5:33-35; Acts 10:30 v.1; 13:3; 14:23; 1 Cor 7:5
v.l.; 2 Cor 6:5; 11:27. Its observance, in various forms, continued to be an
important marker of group identity in the early church, for example, 2
Clem. 16.4; Pol. Phil. 7.2; Justin Martyr, Dial. 15.1; 1 Apol. 61.2; Gos. Pet.
7.27; Gos. Heb. frag. 7; Prot. Jas. 1.4; Herm. Sim. 5.1.1-2; Tertullian, De
jejunio adversus psychicos. Unlike many of these texts (cf. Did. 8.1; Origen,
Hom. Jer. 12.13; Eusebius, Hist. eccl. 5.24.12-13), Sextus is concerned not
with when believers fast but with to what end they fast. Specifically, fast-
ing becomes “noble” when it is carried out in order to provide food for the
poor. Hermas spells out the positive consequences of this practice for both
the donor and the recipient in Sim. 5.3.7: “You must taste nothing except
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bread and water on that day on which you fast. Then you must estimate the
cost of the food you would have eaten on that day on which you intend to
fast, and give it to a widow or an orphan or someone in need. In this way
you will become humble-minded, so that as a result of your humility the
one who receives may satisfy his own soul and pray to the Lord on your
behalf” In the same spirit is Aristides of Athens, Apol. 15 (“And if there is
among them any that is poor and needy, and if they have no spare food,
they fast two or three days in order to supply to the needy their lack of
food”) and Clement, Strom. 7.12.77.6: “Through the perfection of his love,
(the gnostic) impoverishes himself that he may never overlook a brother
in affliction, especially if he knows that he could himself bear want better
than his brother”

Sentences 268-269

Attention now shifts from food to drink. Since it is not what one con-
sumes but the manner in which it is consumed that defiles a person (vv.
110-111), drink of any kind is allowed, and may even be considered some-
thing “pleasant” (cf. v. 276). As Xenophon explains, Socrates “found any
kind of drink pleasant (700), because he drank only when he was thirsty”
(Mem. 1.3.5; cf. Ages. 9.3). At the same time, for our author péby is pavia,
presumably because the former is the result of being overwhelmed by
pleasure (again, see vv. 110-111, also cf. v. 272). According to Stobaeus,
Pythagoras proclaimed “drunkenness to be a rehearsal for madness” (Thv
wébny paviag elvar pedétny), while Chrysippus called it “a short-term mad-
ness” (Anth. 3.18.23-24). Comparable assessments are made in Plutarch,
Garr. 503e (“Drunkenness is madness, shorter in duration, but more cul-
pable, because the will is involved”); Diogenes Laertius, Vit. phil. 6.89; Phi-
lostratus, Vit. Apoll. 2.36.2; Anth. Gr. 12.115; Seneca, Ep. 83.18: “Drunken-
ness is nothing but a condition of insanity purposely assumed.”

In keeping with their general valorization of self-control and deco-
rum, gnomic sources convey a range of pointed warnings regarding
intoxication and its ill effects. See Prov 23:20-21, 29-35; Sir 31:25-26, 30;
Theognis, El. 467-510; Menander, Mon. 417; Publilius Syrus, Sent. 12; Ps.-
Cato, Dist. 2.21; 4.24; Pland. 5.77.4; Clitarchus, Sent. 116: “There is for
no one a good time for drunkenness (uébng xaipds), since there is for no
one a good time to be foolish” A particularly good parallel for the pairing
of v. 268 and v. 269 is found in Sir 31:28-29: “Wine drunk at the proper
time and in moderation is rejoicing of heart and gladness of soul. Wine
drunk to excess leads to bitterness of spirit, to quarrels and stumbling”
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Other texts similarly acknowledge the pleasant effects of imbibing along
with the unpleasant, discretion making the difference between the two—
for example, Theognis, EI. 211-212 (“Drinking wine in large quantities is
indeed a bane, but if one drinks wisely, wine is not a bane but a blessing”);
Syr. Men. 52-56: “Drink wine moderately and do not boast of it; for wine
is indeed mild and sweet, but every man that quarrels and boasts of it will
immediately be dishonored and despised.”

According to Diogenes Laertius, Pythagoras was never known to be
drunk (Vit. phil. 8.19; cf. Philostratus, Vit. Apoll. 1.8), while according to
Iamblichus, he instructed his more advanced students not to drink wine
at all (Vit. Pythag. 24.107; cf. Diogenes Laertius, Vit. phil. 8.13; Clement,
Paed. 2.1.11.1; Porphyry, Abst. 4.6.8). For the evidence that certain encrat-
ite movements within early Christianity abstained from wine, see Orig.
World 109.25-29; Act. Paul. 7.4; Clement, Strom. 1.19.96.1; Tertullian,
Jejun. 1.4; 15.2; Epiphanius, Pan. 46.2; Eusebius, Eccl. hist. 2.23.5. Cf. Lev
10:9; Num 6:3; Jer 35:6; Dan 1:8; Luke 1:15; 7:33; Rom 14:21; Eph 5:8 (“Do
not get drunk with wine, for that is debauchery”); 1 Tim 3:8; Titus 1.7.
While conceding that wine does possess certain medicinal qualities (Paed.
2.2.22.3-2.2.23.2; cf. 1 Tim 5:23), Clement argues that it is best for younger
believers to avoid wine as much as possible (Paed. 2.2.20.2-3), since the
heat it generates can leave the senses “deranged” (Paed. 2.2.24.2).

Sentence 270

The source for the final line in this unit is Clitarchus, Sent. 95: @vfpwmog
yaoTpds foowy Guotog Bnpiw (Sextus changes #oowy to RrTedpevos). In its
Sextine context the saying is connected to the one that precedes it by the
catchword duotos. Drunkenness should be shunned “like” a madness that
incapacitates one’s reason, because the one who succumbs to gastronomi-
cal desires becomes “like” an unreasoning beast. This saying, then, both
expands and intensifies the condemnation conveyed by its predecessor.
For the problem of controlling the yaotyp, see also on vv. 240, 345, and
428.

Likening the behavior of gluttons to that of ravenous, irrational
animals was a common expedient in ancient moral criticism. Indeed,
Musonius Rufus contends that the way such people feed themselves is in
fact “much worse than the unreasoning brutes, for even if they, driven
by appetite as by a lash, fall upon their food, nevertheless they are not
guilty of making a fuss about it and exercising ingenuity about it, but are
satisfied with what comes their way, seeking satiety and nothing more”
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(frag. 18a.112.31-114.3). The sort of excess that goads such individuals
is particularly odious because “it makes them greedy like swine or dogs
rather than people, and incapable of behaving properly with hands, eyes,
or mouth, so completely does the desire for pleasure in eating fine foods
pervert them” (frag. 18b.116.12-16). See further Philo, Abr. 149; Plutarch,
Tu. san. 133b; Quaest. conv. 746e; Dio Chrysostom, Or. 5.16; Athenaeus,
Deipn. 8.64. From a Christian context, we have Clement, who bewails the
extent to which gourmands are willing to sacrifice reason, friendship, and
even life itself “for the pleasures of the belly, creeping upon their bellies,
beasts that merely resemble human beings, made to the image of their
father, the ravening beast” (Paed. 2.1.7.4; cf. 2.1.9.3-4; 2.1.11.4). See also
the commentary on v. 391.

SENTENCES 271-277
TEXT

271  obOv deTal éx oapxde? dyaldov.

272 aloypés n00viis TO ey 90U TayEws ATELTLY, TO 08 GVELDOG T paULEVEL.

273 avbpwmoug oot &v? UmEp Tol TO Aomdv Tol oimatos Exew
éppwpévoy GmoxdTTovTas EauTé® xal pimtovtast uéind: méow
BérTiov Umepe Tol cwdpoveiy;

274a peyd véule madelav T dpyety cwpatos:

274b ob yap? Pravoel émbupiay xtnudTwv 1° xpyudtwy xTiot.

275  dhéoodov o0dé EaTwy 8 Tjg Eleubeplag adatpelitard.

276 noovag yol Tag 2qvayxaias wg avayxaing?.

277  T& Gyaba qutv Exew mavtee® elyovtal, xT@vTar 08 of ywolwg Tod
Belou® Abyou petéyovtesS.

TRANSLATION

271 Nothing good stems from the flesh.

272 'The sweetness of shameful pleasure quickly departs, but the
reproach remains.

273 You may see people cutting off and throwing away their own
limbs in order to keep the rest of the body strong. Is it not much
better to do this in order to observe moderation?

274a Consider the control of the body to be a major feat of learning.



SENTENCES 271-277 277

274b For the possession of goods will not stop a desire for posses-
sions.

275 'There is nothing that deprives a philosopher of his freedom.

276 Regard pleasures that are necessary as necessary.

277  All pray to have good things, but those who truly partake of
divine reason possess them.

Textual Notes
2712 yaotpds: 1, sy? o 27322 éav ©Oyg: Y « 273" omit Y « 273 omit
Y, lat o 2739 ¢ pédy: IT « 273¢ omit Y o 274b® omit Y o 274b"- madoy
émbupla xmyudtwy #: I1 ¢ 2752 6 Y o 275° ddaipoetar: Y o 27622
avayxaiwg qvayxaiag: Y o 277272 mavreg wév gxew: IT o 277" feol: Y o
277¢ petaoydvres: Y

COMMENTARY

While vv. 265-270 cautioned against desires of the table, the bulk of mate-
rial in this unit takes up the problem of physical pleasure more generally.
Note ®dov) in vv. 272 and 276, émbupia in v. 274b, 0dp in v. 271, and odua
in vv. 273 and 274a. Interspersed near the end of the section are sayings on
the philosopher (v. 275) and those who have a share in divine reason (v.
277), persons who understand that in order to obtain what is “good” one
must turn not to the flesh (v. 271) but to God (v. 277), the references to
@yabés in vv. 271 and 277 creating an inclusio for the unit.

Sentence 271

The inspiration for this line most likely comes from Rom 7:18: oida
yap 0Tt 0x oixel €v éuol, ToUT EoTwv év T gapxi wov, dyabév. Nothing good
may “dwell” within the flesh (the yaotpds of IT no doubt inspired by the
yaatpés of v. 270), but the readers of the Sentences know that something
good does in fact “dwell” within the human personality, specifically within
the intellect, even something divine (v. 144, cf. v. 35). The options are laid
out contrastively in vv. 316-317: “Where your ability to reason is, there is
your good. Do not seek goodness in the flesh.” For our author, only that
which befits God is “good” (v. 131) and the only way to obtain what is good
is to participate in divine reason (v. 277). It is this alone that governs the
life of the sage (v. 42) and which he therefore properly considers his “own”
(v. 79). Conversely, what derives from the flesh is not anything good but
only physical desires, as exemplified by a saying in one of Sextus’s sources,
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Sent. Pythag. 98 (cited in Porphyry, Marc. 30): “The flesh cries out not
to be hungry, not to be thirsty, not to be cold.” Cf. Gnom. Vat. 20 (“The
flesh perceives the limits of pleasure as unlimited.... But the mind, having
attained a reasoned understanding of the ultimate good of the flesh ...
supplies us with the complete life”); Philo, Deus 143 (“There are no two
things so utterly opposed as knowledge and fleshly pleasure”); Plutarch,
Cons. Apoll. 107f: “To pass one’s time unenslaved by the flesh and its pas-
sions, by which the mind is distracted and tainted with human folly, would
be a blessed piece of good fortune” The prudent therefore do not love the
flesh (v. 291), just as they do not love the body (v. 101). Rather they love
what is truly akin to themselves, especially God (vv. 106a-b, cf. vv. 158,
226, 292, 358, 442).

Sentence 272

As the citations just offered illustrate, oc&p& was frequently associated
with pleasure, which is the subject of the next saying. It is a fact that plea-
sure (%dov) is pleasant (100g): Aristotle, Eth. nic. 2.9.6; Philo, Leg. 3.250;
Diogenes Laertius, Vit. phil. 2.87; Porphyry, Vit. Pythag. 39. But it is also
a fact that the pursuit of pleasure often instigates conduct thought to be
shameful and thus deserving of reproach. See Aristotle, Eth. nic. 7.11.5;
Ps.-Andronicus Rhodius, Pass. 6.3; 9.4; Philo, Ebr. 233; Spec. 3.49; Muso-
nius Rufus, frag. 12.86.27-32; Plutarch, Virt. mor. 447a; Gen. Socr. 585a;
Dio Chrysostom, Or. 4.136. The particular reasoning that informs the
expression of this idea here is familiar from the negative half of a Stoic
topos: “If one accomplishes something noble though with toil, the toil
passes, but the noble remains; if one does something shameful with plea-
sure (aloypov peta Ndovijc), the pleasure passes, but the shame remains”
(Musonius Rufus, frag. 51.144.7-9). Other examples focus less on public
venues of moral assessment (as implied by the use of a term like aioypds,
cf. v. 286) and more on the element of self-recrimination, such as Seneca,
Ep.27.2-3 (“Just as crimes, even if they have not been detected when they
were committed, do not allow anxiety to end with them; so with guilty
pleasures, regret remains even after the pleasures are over.... Cast about
instead for some good which will abide”) and Epictetus, Ench. 34: “Think
of the two periods of time: first, that in which you will enjoy your pleasure,
and second, that in which, after the enjoyment is over, you will later repent
and revile your own self; and set over against these two periods of time
how much joy and self-satisfaction you will have if you refrain. But if you
do feel that a suitable occasion has arisen to do the deed, be careful not to



SENTENCES 271-277 279

allow its enticement and sweetness (%0U) and attractiveness to overcome
you.” In the Sentences, shameful deeds have not only social ramifications,
as we learn here, but also religious ones, the latter taking the form of a
defilement that attaches to the perpetrator of a shameful action (v. 102, cf.
v. 111), rendering him unfit to participate in the divine (v. 429).

Sentence 273

The foregoing precepts (vv. 271-272) create an incentive for compli-
ance with the observation + rhetorical question presented in v. 273. If the
pleasures of the flesh expose one to enduring reproach while conferring
nothing that is truly good, then it is prudent to take even extreme mea-
sures in order to achieve self-control (cf. v. 274a). In Comm. Matt. 15.3,
Origen cites this verse together with a parallel saying in v. 13 as evidence
that certain Christians endorsed a literal reading of Matt 19:12 (for the
preponderance of nonliteral interpretations in the early church, see the
commentary on v. 13). Both verses present a scenario in which it is neces-
sary to throw away (pimTew) a limb (uéhog) of the body (céua) in order
to observe moderation (cwdpovely), though only the latter mentions the
need to cut (&dmoxémrey) the limb off first. In addition, while both lines
include “better” sayings, the one in v. 13 opens with duewov yap, while
the rhetorical question in v. 273 opens with méow BéAtiov. Finally, while
v. 13 recommends removing a body part that prevents one from observ-
ing moderation, v. 273 talks about removing a body part in order to pre-
serve one’s health, which is then contrasted with the “better” practice of
removing a body part in order to preserve one’s moderation. As explained
above, the wording of v. 13 appears to be based in part on Matt 5:29-30
and 18:8-9. The influence of these dominical sayings on v. 273 is less evi-
dent, a more important parallel coming instead from Porphyry, Marc. 34:
“Often people cut some limb to save their lives; you should be prepared to
cut off the whole body to save your soul” (moMaxig x0TToUT! Tiva wépy Emt
cwtnpla Tic 08 Yuydic Evexa Etotpnos €00 0 SAov oldpa dmoxdmrew). In addi-
tion to the common verb amoxomtew (also compare Sextus’s gwdpovely
with Porphyry’s cwtypia T Yuyi), the two sayings are distinctive in
their use of the same kind of medical analogy (note that Porphyry uses
medical terminology to illuminate philosophical matters also in Marc. 9,
27, 31). Given the parallel between v. 274a and Porphyry, Marc. 34 (see
below), there is a likelihood, then, that this saying is based on the gnomic
source that Sextus shares with Porphyry (see further part 4 of the intro-
duction). The point for both authors is not that their readers might have
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to amputate body parts (much less “the whole body”) for the sake of the
moral life but rather that they must, as Sextus puts it in v. 78, set aside
“the things of the body” as much as possible (cf. vv. 71a, 101, 115, 127).
This entails providing for the needs of the body with moderation (v. 412,
cf. vv. 67, 399).

Sentence 274a

Moderation, then, is a matter not of throwing away limbs but of learn-
ing how to exercise self-control. Directly preceding the parallel for v. 273
in Porphyry, Marc. 34 is a saying that closely parallels v. 274a: pueydy odv
maudeia dpyew Tol cwpatos. The Sextine construction differs owing to the
use of the verb vopilw, one of our author’s favorites (seventeen occurrences
in the Sentences), in lieu of the particle olv. At the same time, it retains
nawdeia, even though elsewhere our author demonstrates a propensity to
drop that word from his source material (see on vv. 92 and 285, cf. v. 538).
Earlier in his letter, Porphyry had explained that true education concerns
itself not with acquiring much learning, but with “discarding the passions”
(Marc. 9 = Sent. Pythag. 25 cf. on Sext. 209 and 249). In the same vein,
the readers of the Sentences are taught to “conquer” everything bodily (v.
71a), including especially bodily pleasures (e.g., v. 70), passions (e.g., vv.
75a-b), longings (e.g., v. 136), and desires (e.g., v. 240). The learning that
this entails can be considered “major” insofar as self-control provides both
the basis (v. 86a) and the sustenance (v. 438) of a believer’s relationship
with God (cf. vv. 204, 209, 428). As v. 425 indicates, the somatic education
of the faithful can sometimes be experienced in the form of divine “test-
ing” (cf. v. 7a).

Sentence 274b

The ensuing precept takes up a particular type of desire in which
discipline is needed, namely, the desire for possessions. For this saying
Sextus draws on Sent. Pythag. 30% “For the further acquisition of posses-
sions does not stop a desire for them” (00 yap madoet mote émbupiav ¥ Tév
XTNUATWY ETixTYaLS). Sextus inserts ypnuatwy before émixTyais, shortens
the latter to xt#joig, and drops moté (IT also drops the yap). Worldly things
should be acquired only to the extent that they are required to meet essen-
tial physical needs (vv. 19, 115), since anything beyond this distracts one
from the things of God (vv. 20, 81, 264a, cf. v. 192). Indeed, the sage does
not claim anything as his own property (v. 227), since in this he becomes
like God (v. 18). However, insofar as desire is by its very nature insatiable
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(v. 448), the business of acquiring possessions will cease only once the
desire for possessions ceases, and desire in this case is especially intrac-
table because it is attended by the vice of greed (v. 137). As Teles explains
in frag. 4a (A Comparison of Poverty and Wealth”), ironically enough,
the acquisition of possessions does not represent a solution to the prob-
lem of the desire for possessions, since this does nothing to enhance the
moral integrity of the person who acquires them, “for sooner, it seems to
me, could one say that the possession of goods (¥ T&@v ypnuatwy xTijats)
changes skin, size, or appearance than it changes character” (frag. 4a.36).
Despite his wealth, then, an insatiable man is ever in want: “He’s a slave.
He’s eager to be free and says, ‘If I get this, I have everything’ He becomes
free: immediately he longs to acquire a slave. He gets one: he’s eager to
acquire a second as well.... Then he’s eager to acquire a house, a plot of
land, then to become an Athenian, then to be a magistrate, then a king”
(frag. 4a.43). The readers of the Sentences, by contrast, are encouraged to
acquire not material possessions but the sorts of possessions that belong
to those who share in divine reason (see on v. 277). Cf. Plutarch, Cupid.
divit. 523d-e: “Having wealth is not the same as being superior to it, nor
is possessing luxuries the same as feeling no need of them. From what
other ills then does wealth deliver us, if it does not even deliver us from
the craving for it?”

Sentence 275

Set within the immediate context of maxims on e@ua (vv. 273-274a),
on émbupia (v. 274b), and on %dow (vv. 272, 276), it is fair to assume that
the éAeubepie mentioned in this verse refers not to liberty in the social or
political sense (cf. v. 392), but to freedom of character and moral judg-
ment, including especially freedom from enslavement to the body and
its passions (vv. 75a-b, cf. vv. 574, 600). As Clement explains, “to yield in
subjection to the passions is the lowest form of slavery, just as to conquer
them is the only true freedom” (Strom. 2.23.144.3). The only thing that
rules the sage is God (vv. 40-42, 422-424). This does not entail a loss of
freedom, however, since God shares everything with the sage (v. 310) and
what God gives no one can take away (vv. 92, 404). Above all, it is the
sage’s intellect, the divine that dwells within (vv. 35, 46a, 61, 144), that is
properly his “own” (v. 17, cf. v. 227), and as such the aspect of the person-
ality that both achieves and exercises freedom. Because it refers to the life
of the mind and not the life of the body, this freedom is unassailable (vv.
363a-b, cf. vv. 118, 130, 321). Having been set free from everything in the
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world through his relationship with God (v. 264b), the sage is freer than
everything in the world except God (v. 309). Similar logic informs Philo,
Prob. 60: “The good man cannot be compelled or prevented. He therefore
cannot be a slave, and that he can be neither compelled nor prevented
is evident from the fact that one is prevented when he does not obtain
what he desires, but the sage desires things that have their origin in virtue,
and these, being what he is, he cannot fail to obtain.” Epictetus also offers
many contributions to this theme, for example, Diatr. 2.2.3-4 (“What else
do you care about if you want to secure the things that are completely in
one’s power and naturally free? ... Who has authority over them, who
can remove them? If you want to be a person with integrity, who will
stop you? If you want to be free from impediment and compulsion, who
will compel you to have desires and aversions that don’t accord with your
judgments?”) and 4.1.82: “What is there to be fearful about? About the
things that are your own, wherein is the true nature of good and evil for
you. And who has authority over these things? Who is able to take them
away (adperéobat) or hinder them, any more than one can hinder God?”
For the Stoic paradox that the sage alone is free, see SVF 3:355, 362-364,
544, 593.

Sentence 276

For the structure of this sentence, see v. 119: dépe Ta avayxale wg
avaryxaia. It is not pleasures themselves that lead to shame and reproach (v.
272) but the failure to moderate them (v. 273) by learning how to control
the body (v. 274a) and free oneself from their tyranny (v. 275). Most likely,
what Sextus has in mind here are %dovai that derive from the flesh (v. 271),
especially those that accompany eating and drinking. This is suggested by
comparison with Resp. 558d-559a (cf. 560e-561a, 571b), where Plato dif-
ferentiates unnecessary desires, “whose presence leads to no good” (cf. v.
271), from necessary ones, namely, those “from which we cannot desist,”
such as “the desire to eat to the point of health” Cf. Plutarch, Tu. san.
136e; Gen. Socr. 584d—e; An seni 786a; Esu carn. 999b; Plotinus, Enn. 1.2.5;
Porphyry, Abst. 1.56.4; 3.18.5; Seneca, Ep. 116.3: “Nature has intermingled
pleasure with necessary things, not in order that we should seek pleasure,
but in order that the addition of pleasure may make the indispensable
means of existence attractive to us” According to Clement, even the gnos-
tic remains subject to certain passions that exist for the maintenance of
the body, such as hunger and thirst (Strom. 6.9.71.1; cf. 2.20.118.7). While
it is a repeated contention of the Sentences that physical pleasures must
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be curtailed (vv. 70, 232, 411) lest they contaminate the soul (v. 111), it is
acknowledged here that they represent not only an unavoidable but also a
“necessary” aspect of human existence, insofar as each person has certain
minimal physical requirements that must be met (vv. 19, 115, 412). The
admonition in v. 388 (“What must be done, do willingly”) may be relevant
here as well. Since fulfilling such needs is not evil, the pleasures associated
with them ought not be included among the things considered shameful
(v. 202).

Sentence 277

The section in vv. 271-277 begins by identifying that from which good
things never derive (the flesh) and ends by identifying that from which
good things always derive (divine reason). Such “goods” contrast with the
material wealth denounced in v. 274b, whose possession only inhibits one
from becoming more like God (cf. v. 18).

Pythagoras taught his followers to pray not for specific blessings but
simply for “good things” (Diodorus Siculus, Bibl. hist. 10.9.8). In the Sen-
tences, only that which befits God is good (vv. 131, 197), and the only
thing that befits God is the life of the mind (vv. 26, 394, 450, cf. v. 316:
“Where your ability to reason is, there is your good”). It is apparent, then,
that while “all” (presumably all believers) pray for good things, that is, for
things worthy of God (v. 122, cf. vv. 88, 128), only those whose intellects
are pure enough to serve as an abode for God (vv. 46a, 61, 144, cf. vv. 381,
447) will receive the power they need from God to obtain such things (v.
375, cf. v. 36). This would appear to be what Sextus means by “having a
share” of divine reason (cf. Origen, Sel. Ps. 12.1164). In Orat. 20.2, Origen
explains that when someone prays, he “shuts up every door” of the sense-
perceptible world and enters into the realm of the mind, “a hidden sanc-
tuary, wherein the father also dwells (cf. also Orat. 2.4 and 12.1, both of
which include references to 1 Cor 14:15). Clement, meanwhile, describes
prayer in its highest form as an endeavor to “detach the body from the
earth” and direct the soul “towards the intellectual essence ... winged with
the desire of better things ... magnanimously despising the fetters of the
flesh” (Strom. 7.7.40.1-2). Cf. Evagrius Ponticus, Orat. 53 (“The state of
prayer is an imperturbable habit, snatching the philosophic and spiritual
mind to the heights by keenest love”), 64, 84, 86 (“Knowledge is exceed-
ingly fair, for it is prayer’s collaborator, rousing the mind’s mental power
to the contemplation of divine knowledge”), 101. Further instruction on
prayer is offered in vv. 80-81, 124-128, 213, 217, and 372-375.
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SENTENCES 278-282

TEXT

278  durdoodog @y TepVOS €00 UEMNOY 3 PIAOTXWTTYGR.
279 omaviov gov E0Tw ox@upa xal To elxatpov.

280a &peTpog Yéwg onueiov dmpooegiag.

280b ceautd oayelofar mépa Tol pedtdv? w émpedyg.
281  omoudj mheiowt %} dtaxloel Xpé.

282 dyan? %6 Biog® EoTw got mepl ToUC oepvol.

TRANSLATION

278 As a philosopher, be serious rather than facetious.
279 Let your jest be rare, even the one that is timely.
280a Immoderate laughter is a sign of inattentiveness.
280b Do not permit yourself any levity beyond a smile.
281 Be more prone to earnestness than to levity.

282 Let your life be a struggle for seriousness.

Textual Notes
2782 drhooxémryg: IT « 279 omit IT « 280b? undiiv: IT « 2822 aryvéiv: lat e
28250 omit Y e 282¢ Biov: I, Y (cf. v. 573)

COMMENTARY

Chadwick (1959, 153) suggests that vv. 278-281 are unified by the theme
of humor, though it is best to include v. 282 in the unit as well. Indeed, the
term cgepvog not only better names the topic of this section; it also creates
an inclusio for its contents.

Sentences 278-279

The philosopher is a person who is fond of wisdom (¢tAéoodos), not a
person who is fond of jesting (¢1AooxwmTyg), the reserve he demonstrates
in this regard (cf. v. 284) being illustrative of his self-control more gener-
ally (v. 294). Philosophers as a group were known for their serious (oeuvé)
demeanor (e.g., Marcus Aurelius, Med. 6.47.1; Ps.-Lucian, Am. 23), though
they might tell the occasional joke in order to make an audience more
attentive (Plutarch, Quaest. conv. 614a; for the sort of teasing philosophers
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themselves had to endure, see Plutarch, Quaest. conv. 634a-b; Diogenes
Laertius, Vit. phil. 7.27). A fondness for joking or mockery was gener-
ally something to be avoided, since it could be viewed as a symptom of
dissolution (dxolacic), as we see, for example, in Ps.-Aristotle, Virt. vit.
6.7-8 (cf. Ps.-Andronicus Rhodius, Pass. 9.4; Plutarch, Sulla 2.2; Clement,
Paed. 2.5.46.1). As Cicero explains, those who fail to control their desire
for jesting give the appearance of doing everything “from mere impulse
or at random” (Off. 1.29.103). Conversely, it is only after the claims of
more serious responsibilities have been satisfied that the virtuous will, in
a moment of leisure, allow themselves a jest, and even then it will be of a
witty and refined rather than coarse or vicious nature (Off. 1.29.103-104).
In the same manner, Clement contends that, as a rule, believers should nei-
ther make jokes nor make themselves the butt of jokes (Paed. 2.5.45.2-3),
though on occasion older or more dignified persons may utter a witticism
in order to put those around them at ease (Paed. 2.5.47.3). As with most
things, levity has its own uétpov as well as its own xatpés (Paed. 2.5.46.1).
Compare Menander, Mon. 144: “Ill-timed laughter (yéAws dxaipog) is as
faulty as ill-timed weeping.” Indeed, “Ill-timed laughter (yéAws dxaipos)
among mortals is a terrible mistake” (Mon. 144 vl.). Epictetus expresses
the same sentiment in Ench. 33.4: “Do not laugh much, nor at many things,
nor boisterously” Compare also Ench. 33.15: “Avoid raising a laugh, for
this is a kind of behavior that slips easily into vulgarity, and at the same
time is calculated to lessen the respect which your neighbors have of you?”

Sentences 280a-b

For the form of v. 2804a, see v. 157: paxpohoyla onueiov duabiag. In Pub-
lilius Syrus, Sent. 340, levity is seen as a sign of caprice, while in Porphyry,
Marc. 19, it is seen as a sign of demonic possession. For Sextus, it is a sign
of dmpooefia, a term used of people who are easily distracted emotion-
ally (Plutarch, Adul. amic. 69f). In a philosophical context, “inattentive-
ness” categorizes students bent on following their own inclinations, rather
than carrying out their duties with moderation and self-respect (Epictetus,
Diatr. 4.12.6). Origen, meanwhile, uses the term of those who know God’s
law but neglect to observe it (Cels. 7.69; cf. Comm. Matt. 10.24; 12.5; Orat.
29.13; Sel. Ps. 12.1128).

Of all the ancient philosophical movements, Pythagoreanism was the
one best known for its mirthlessness. According to Diogenes Laertius, its
founder “avoided laughter and all pandering to tastes, such as insulting
jests and vulgar tales” (Vit. phil. 8.20). Porphyry takes this avoidance as
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evidence not of Pythagoras’s unwillingness to curry favor, but of his sage-
like imperturbability: “His soul always revealed through his appearance
the same disposition, for he was neither much relaxed (dtexgito) by plea-
sure nor withdrawn because of pain, nor did he ever seem to be in the grip
of joy or grief. Indeed, no one ever saw him laughing or weeping” (Vit.
Pythag. 35; cf. Athanasius, Vit. Ant. 14.3-4). Iamblichus further reports
that Pythagoras inspected prospective disciples for signs of “untimely
(@xatpous) laughter” (Vit. Pythag. 17.71).

The church fathers generally frowned upon laughter, Clement’s com-
ments in Paed. 2.5.46.1-2.5.47.3 being illustrative. Laughter, the Alexan-
drian explains, is natural to the human species, and when it occurs at the
right moment is a proper part of decorum. Excessive or undue laughter, on
the other hand, demonstrates not only a lack of composure but a tendency
to dissolution (dxolacia). For those who observe moderation, the pre-
ferred way to express good humor is with a smile, though even this form
of expression should be used tactfully, lest one give the wrong impression.
The thought as well as the wording of v. 280b are familiar especially from
an aphorism Clement cites in Paed. 2.5.46.4, namely, Sir 21:20: “A fool
raises his voice in laughter (év yéAwtt), but an intelligent man will smile
(uetdiaoer) scarcely alittle” Cf. Sir 27:13 (“The talk of fools is offensive, and
their laughter is wantonly sinful”); Syr. Men. 302 (“Excessive laughter is a
true disgrace”); Menander, Mon. 165 (“The fool laughs even when there is
nothing to laugh at”), 172: “The solemn things of life (t& gepvd) bring a
smile to the prudent.” For the construction diyeiohat mépa Tol petdiév, cf.
Plutarch, Pomp. 57.5; Heliodorus, Aeth. 3.5.5.

Sentences 281-282

If the purpose of life is to harmonize thoughts, words, and deeds (vv.
177, 381) in accordance with the divine (v. 201), even down to the smallest
detail (vv. 9-10), then it stands to reason that it must be lived in an earnest
and disciplined manner. Verse 281 is linked to the saying that precedes
it by catchword: dieyeioat (v. 280b) and diayloet (v. 281). Verse 282, in
turn, (which is repeated as v. 573 in the appendices) is linked to v. 281 by
the near synonyms omoudy and oepvés (Edwards and Wild 1981, 49 even
translate both terms as “seriousness”), the latter creating an inclusio for the
unit with v. 278.

Given the comments made above, it is not surprising that Pythago-
ras was well known for the gepvétys of his life and bearing and that in
this regard he was emulated by his followers (Diogenes Laertius, Vit.
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phil. 8.56; lamblichus, Vit. Pythag. 2.10; 3.15-16; 33.234). As evidence of
their seriousness, Chaeremon the Stoic, in his account of the priests of
Egypt, reports that “their laughter was rare, and if it did happen, did not
go beyond a smile” (Porphyry, Abst. 4.6.7). According to Philo, the coun-
tenance of the sage is neither severe nor flippant but combines serious-
ness with a tranquil and amiable spirit (Plant. 167; cf. Plutarch, Sept. sav.
conv. 156d). As Cicero explains, when individuals overindulge in levity it
shows a lack of perception regarding their true purpose and calling in life:
“For nature has not brought us into the world to act as if we were created
for play or jest, but rather for earnestness and for some more serious and
important pursuits” (Off. 1.29.103). Clement makes the additional point
that “there is some quality in seriousness (1) gepuvéTyg) that strikes fear into
those who approach with immoral intent, simply by its bearing” (Paed.
2.5.48.1; cf. Strom. 1.3.22.1; 1.25.165.1; 2.18.78.1). On the other hand, fool-
ish talk betrays a foolish character (Paed. 2.5.45.1), since “by the repeti-
tion of unbecoming words we lose all fear of unbecoming deeds” (Paed.
2.5.45.4). For life as a “struggle” for control, cf. v. 239.

SENTENCES 283-292
TEXT

283 dpioTov WiV TO W) GuapTelY, QuapTdvouTa 08 YWWoXEW GUEOY 7
ayvoeiv.

284  dlalwv dddoodog ovx EoTuv.

285 peydny godlav vdpile Ot g Suvray dépew dyvootvrwy dmaudeuaiav.

286  aioypév Nyol? PAbyov Eyanb dia oTépac enawvelohal.

287 ooV Yuyal axodpeatol Beooefeias.

288  dpyduevos amo* Beol mpéitTe P8 Qv mpdTTyCh.

289  quveyéaTepov voeL TOV Bedv 3 qvamveld.

290 & pabovta Oet motely, dvev Tol wabely wi) émyeiper.

291  oapxos un épa.

292 uyiic ayabiict Epa peta Bedv.

TRANSLATION

283 It is best not to sin, but having sinned, it is better to acknowl-
edge it than to ignore it.
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284 A philosopher is not a braggart.

285 Consider that wisdom to be great by which you are able to bear
ignorant people’s lack of education.

286 Deem it shameful when you have reason to be praised for your
speech.

287 'The souls of sages are insatiable in their reverence for God.

288 Do whatever you do beginning from God.

289 'Think about God more often than you breathe.

290 Things that should be done with learning do not attempt with-
out learning.

291 Do not love the flesh.

292 After God, love a good soul.

Textual Notes
2852 3jv: I, sy’ « 2862 aidol: IT » 286°-> omit lat, sy? « 286 cdpa: Y, sy? e
2872 dthoobdwy: T « 2882 Omd: IT « 288> § mpdtreis: IT o 2892 dvdmvee:
IT ¢ 2902 éyxelper: Y « 2922 omit IT

COMMENTARY

The material in this block of sayings appears to be largely uncoordinated,
though the instruction in vv. 284-286 would be particularly relevant to the
sage’s interaction with nonbelievers, while the instruction in vv. 287-289
would be particularly relevant to his interaction with God, vv. 288-289
serving as practical definitions of beocéfeia in v. 287. Verse 283, mean-
while, may have been attracted to the former cluster by the linkword
ayvoéw (vv. 283, 285). Verses 291-292, finally, are an antithetical gnomic
couplet on love.

Sentence 283

The source for this line is Sent. Pythag 84: TOMG dpeov w) ayapfravslv
auaptavovta Ot Auewov ylvwoxew 3 dyvoeiv. Sextus creates a usv . 06 ...
construction by replacing the initial clause with &ptotov pév 0 wy) apapteiy,
which also has the effect of eliminating the repetition of duewov. Given the
saying’s philosophical provenance, it is safe to assume that the topic under
consideration is not inadvertent sins (as, e.g., in Lev 4:13, also with dyvoéw)
but unacknowledged sins. Compare v. 595: “It is best not to sin, but having
sinned, it is better to reveal it than to hide it”” In the moral economy of the
Sentences, even the smallest sin is a sacrilege (vv. 11, 297). Therefore only
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the sinless can be considered truly faithful (vv. 8, 36, 60). As believers, the
readers are obliged not only to refrain from committing sins (v. 234) but
also to prevent sin from corrupting their thoughts (vv. 181, 233), since it
is in the heart and the mind that God dwells (vv. 46b, 144). As the current
verse suggests, such sins should be brought to light, so that they can be
properly censured (v. 298) and the perpetrator rendered less likely to repeat
an error (v. 247). The opposite scenario is presented in v. 452 (= Clitarchus,
Sent. 54): “When you struggle to defend an unjust deed that you have com-
mitted, you will commit a second injustice” (cf. Sir 7:8; 23:11).

The practice of repentance is commended in a wide range of ancient,
especially philosophical, sources. In his commentary on the Pythagorean
Carmen aureum, for instance, Hierocles of Alexandria identifies repen-
tance as “the very beginning of philosophy: the flight from both senseless
deeds and words and the first preparation for a life without regret” (In aur.
carm. 14.10; cf. Ps.-Apollonius, Ep. 42a). Even a Stoic like Seneca concedes
that for those who fall short of perfection “the most dependable change
toward integrity comes from repentance” (Nat. 3, pref. 3; cf. Ira 3.36.1-4;
Ep. 28.9-10), while Plutarch describes petavoia as an act of reason work-
ing through the conscience to chastise and reform the soul (Trang. an.
476f; cf. Virt. mor. 452c). In Philo’s moral hierarchy, among humankind
the “unbroken perfection of virtues” most nearly approximates the divine,
while ranking second after it is repentance, “just as a change from sickness
to health is second to a body free from disease” (Abr. 26; cf. Somn. 1.91;
Virt. 176). The reason for the latter’s subordinate status is that even after
the penitent are restored, the “scars and impressions” of their old trans-
gressions remain imprinted on their souls (Spec. 1.103; cf. Abr. 47; Plato,
Gorg. 524d-525a). For the particular formulation of v. 283, comparison
should be made especially with Clement, Paed. 1.9.81.3: “It is noble not to
sin at all, but it is good also to repent after sinning.” For similar gnomes,
see Instr. Ankh. 19.8 (“If a stupid man repents he becomes a wise man”);
Septem Sapientes, Praec. 217.40 (apaptavwy petavoet); Gnom. Democr. 43,
60; Ps.-Cato, Dist. 4.40; Publilius Syrus, Sent. 139 (“You could soon avoid
a fault, if you repent having run into it”) and 343 (“When you’ve slipped
once, be it your fault if you fall again”).

Sentence 284

Insofar as boastfulness and imposture can represent obstacles to
acknowledging one’s faults, this line can be read in conjunction with the
one that precedes it. Compare 1 Clem. 57.1-2: “Accept discipline leading



290 THE SENTENCES OF SEXTUS

to repentance, bending the knees of your heart. Learn how to subordi-
nate yourselves, laying aside the boastful and proud stubbornness of your
tongue.” According to Clement, Strom. 2.19.97.3, a\aloveia itself is a vice
of which believers need to repent. In our sources, dhalwv (“boaster, brag-
gart”) is used especially of the sophists, notorious for their pretension and
arrogance (e.g., Plutarch, Adv. Col. 1118d, 1124c; Dio Chrysostom, Or.
4.33; Philostratus, Vit. Apoll. 7.16), though the term could be employed in
a range of polemical situations (cf. Clement, Strom. 1.17.87.7; Lucian, Dial.
mort. 1.2; Gall. 4; Dio Chrysostom, Or. 66.25; Plutarch, De laude 547e).
According to Aristotle, the boastful man is similar to the liar in that he
deliberately exaggerates his own merits and accomplishments in order to
achieve either profit or glory (Eth. nic. 4.7.10-13). Epictetus adds that not
only is the braggart conceited—he makes pretense to things that in no way
concern him (Diatr. 3.24.43). The philosopher, on the other hand, does
not brag, especially about being a philosopher (Diatr. 2.13.23; Ench. 46.1),
and will refrain from speaking often or at length about his accomplish-
ments (Ench. 33.14). As Gnom. Vat. 45 asserts, philosophy “does not make
individuals productive of boasting or bragging nor apt to display that
culture which is the object of rivalry with the many, but people who are
high-spirited and self-sufficient, taking pride in the good things of their
own minds and not of their circumstances.” For his part, the Sextine sage
is more concerned with pleasing God than with pleasing the multitudes
(vv. 51, 112), and in fact regards the approval of the latter with suspicion
(see on v. 286 below). The sage is therefore resigned to the fact that he will
have little standing with the general public (vv. 53, 145, 214, 360). He aims
instead for the reality rather than the appearance of virtue (v. 64), knowing
that in this arena actions count more than words (vv. 177, 198, 383), while
self-deceit (v. 199) and the love of reputation (v. 188), especially a reputa-
tion for being wise (v. 389b), are constant threats to spiritual progress. For
all of these reasons those who belong to God do not boast much (v. 432),
preferring to give God the credit for any noble thing they do (v. 390). For
the critique of dAafoveia in early Christian literature, see also Rom 1:30; 2
Tim 3:2; Jas 4:16; 1 John 2:16; 1 Clem. 2.1; 13.1; 14.1; 21.5; 38.2 (“Let the
one who is pure in flesh remain so and not boast, recognizing that it is
someone else who grants his self-control”); Herm. Mand. 6.2.5; Clement,
Paed. 2.3.36.2-4. For gnomic perspectives, cf. Prov 21:24; Ps.-Phoc. 122.

Sentence 285
The source for this line is Sent. Pythag. 64 (peydAny madeiav vopule
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O %) duwjoy dépewv amaudevaiav), which is cited as a saying of Pythago-
ras in Stobaeus, Anth. 3.19.8. Our author ruins the wordplay by changing
maudelay to oodlav (cf. on v. 92), and then inserts by way of clarification
dyvoolvtwy before dnadevoiav (cf. Clement, Strom. 1.6.35.3: “Ignorance
involves a lack of education”). This second alteration raises the possibil-
ity that in its Sextine context the maxim is best read in the light of v. 174,
where dyvootvtwy is similarly redactional: “The sins of the ignorant are a
reproach to those who teach them” (cf. Clitarchus, Sent. 45). In this case,
the ignorant are fellow believers under the sage’s tutelage, and “great”
wisdom consists not in making claims regarding one’s own education (v.
284), but in showing patience when responding to their lack of it. Such
an approach is desirable because the sage is obligated to persuade fellow
believers who lack judgment not to act out of ignorance (v. 331, cf. v. 103).
The sage, then, demonstrates forbearance in offering correction, just as his
followers demonstrate forbearance in receiving correction, as suggested
by vv. 245-246: “When you are being reproved in order that you might
become wise, be grateful to those reproving you. The one who is unable
to bear (00 duvauevos dépew) the sage is unable to bear what is good” The
basic disposition encouraged in v. 285 is lauded elsewhere, for instance,
in Gnom. Democr. 46 (“It is greatness of soul to endure faults easily”), and
frequently in the New Testament, for example, Eph 4:2; Col 3:12-13; 1
Thess 5:14 (“Admonish the idlers, encourage the faint hearted, help the
weak, be patient with all of them”); 2 Tim 2:24-25; 4:2; Heb 5:2 (The high
priest “is able to deal gently with the ignorant and wayward”). In evaluat-
ing such texts, it is worth remembering that the willingness to “bear” the
ignorant errors of others (¢pépetv Tag aMNAwy dyvoias) could be seen as a
sign of fraternal love (Polybius, Hist. 23.11.3; cf. Plutarch, Ages. 8.4). As
Clement explains, the gnostic does not keep aloof from “simple” believ-
ers, but “stoops to accommodation” for the sake of their salvation, thereby
demonstrating Christian “condescendence” (Strom. 7.9.53.4-5).

By the same token, it is possible to read v. 285 in tandem with the verse
that follows, in which case the ignorant would be coterminous with the
unbelieving public, that is, with people who praise the sage not for what he
says but for the way that he says it. Certainly, from our author’s perspective
such a population could be fairly described as lacking in education. In this
context, “great” wisdom consists in the sage’s ability to bear with people
who fail to recognize that he in fact possesses such wisdom. Cf. Sir 22:15:
“Sand and salt and a mass of iron are easier to bear than a person without
understanding””
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Sentence 286

Praising someone for the wrong reasons, a practice generally associ-
ated with flatterers, could be considered aioypos (e.g., Dio Chrysostom,
Or. 1.33; 3.21; Plutarch, Alex. 23.7). What makes the sage valuable both
to God and to humanity is not his tongue but his prudence (v. 426). It is
therefore “shameful” to praise the former while failing to recognize the
latter. Presumably, those most apt to do so would be unbelievers, since
they by definition lack goodness (v. 243) and it is in the power of reason
that the good resides (v. 316). Signs of approbation from unbelievers, then,
are to be viewed with suspicion (vv. 241, 299, cf. vv. 530-531). On the
other hand, failing to acknowledge the sage’s reason is ironic, inasmuch
as the way of life he embodies is one guided by Aéyos (vv. 69, 74, 123, 205,
264a, 277, 363a, 413), a fact reflected in his habits of speech, where in
everything he says he endeavors to bring his tongue under the control of
his mind (v. 151, cf. v. 154). Accordingly, in his speech he avoids boasting
about himself (vv. 284, 431-432), flattering the wicked (vv. 149-150), or
striving to please the multitudes (vv. 112, 360), just as he refrains from
everything shameful, that is, from everything that derives from a love of
the body (vv. 101-102, and note that in v. 286 Y replaces otoua with céua).
The sage desires to be praised, not for his words but for his deeds (v. 298).
Compare further Gnom. Vat. 81 (“The disturbance of the soul cannot be
ended nor true joy created either by the possession of the greatest wealth
or by honor and respect in the eyes of the multitude”) and Seneca, Ep.
99.17 (“Crowds are never good advisers in anything”). A more neutral
attitude is endorsed by Clitarchus, Sent. 111: “Be neither impressed nor
dishonored by a crowd’s praise” As Isocrates points out, crowds are more
likely to praise a speech for its style than for its content (Phil. 4).

Sentence 287

The term Oeocéfeia, a near synonym of ebcéfea (e.g., Philo, Spec.
4.134-135; cf. on Sext. 371), is found only infrequently outside of Jewish
and Christian settings, though see Ps.-Plato, Epin. 985c, 990a. Here in v.
287 the virtue is identified as an aspect, indeed an “insatiable” aspect, of
the sage’s very being. As Chadwick (1959, 176) suggests, this saying can be
read against the background of Clement’s argument regarding the indefec-
tibility (dvaméBAntos) of the perfection achieved by the gnostic, especially
as expounded in book 7, chapter 7 of the Stromata (ct. Strom. 4.22.139.2;
7.12.70.5; for the theory’s Stoic pedigree, see SVF 3:237-238, 537). As the
Alexandrian explains, not only does the gnostic pray for the power never
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to fall away from virtue, but through “discipline based upon knowledge,
habit is changed into nature” to such an extent that his perfection can
never be lost or taken away (Strom. 7.7.46.9). What informs this discipline
is not just any knowledge, however, but the knowledge of God. Thus it
is the gnostic alone, owing to the nature of this perfection, who can be
considered truly edoefrs (Strom. 7.7.47.3), since he alone is possessed of
divine godla, and “he who partakes of what has no defect must himself
be without defect” (Strom. 7.7.47.5). Here as elsewhere, Clement simply
assumes that wisdom and reverence represent mutually implicating con-
cepts: “Reverence is the beginning of wisdom” (Strom. 2.18.84.1; cf. Prov
9:10), while a love for wisdom leads one to revere God (Strom. 1.4.27.3; cf.
Josephus, C. Ap. 2.140; Origen, Phil. 13.3). While Sextus does not use the
language of perfection, he does liken the soul of a reverent person to a god
in a human body (v. 82d, cf. v. 46a). Like God, such an individual is not
only blessed himself (v. 326b); he also communicates blessings to others
without discrimination (v. 371, cf. vv. 372-374).

Sentence 288

Insofar as reverence for God entails service to God (e.g., Jdt 11:17;
Act. Paul. 38), v. 288 can be interpreted as an elaboration of v. 287 (cf. vv.
43, 182, 236, 240, 274a, 363a, all also with &dpyw). Accordingly, to have a
reverence for God that is indeed “insatiable” entails a passionate commit-
ment to serving God in “whatever” one does. As Sextus explains in vv.
41-42, being governed by God means being governed by what is best, and
in order to be governed by what is best it is necessary to honor what is
best above all other things. In practical terms, this means living in accord
with God, that is, acting moderately, nobly, and righteously (v. 399), doing
nothing unworthy of God (v. 4). Those who act under God’s governance
in all that they do think about God before every action that they take (v.
95a), remembering in particular that they call God father (vv. 59, 222, cf.
vv. 58, 225). It is in this sense that they “begin” with God, God operating as
the source (vv. 113, 390), guide (vv. 95b, 104), witness (vv. 224, 303), and
validator (v. 304) of every noble deed that they accomplish. Through this
process those who begin with God finish by becoming “inseparable” from
God (vv. 422-424).

Sentence 289
This line can be interpreted as an additional and complementary elab-
oration on v. 287. Reverence for God pertains not only to one’s actions but
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also to one’s thoughts, and those whose souls are ardent in their fzo0¢Beia
think about God constantly, just as they serve God constantly. Indeed,
the former constitutes both a prior and necessary condition for the latter,
as suggested by v. 56 (“Think about noble things, so that you may also
do noble things”) and v. 95a (“Before every action you take, think about
God”). Constant attention to God in one’s thoughts (with the intention of
putting those thoughts into action) doubtless serves as the principal means
by which the intellect purges itself of evil (vv. 57b, 181) and becomes suit-
able as a dwelling place for the divine (vv. 46a, 61, 143-144). Such atten-
tiveness is critical because God, as mind (v. 26), is aware of every thought
(v. 57a), and even the intention to disobey God separates one from God
(V. 233, cf. v. 82¢). Thus the only appropriate and beneficial activity for the
human mind is to think about God (v. 54), conforming one’s mind to the
mind of God as much as possible (v. 381).

Verse 289 appears to have been the source for Gregory Nazianzen’s
precept, uvnuoveutéov feoll udMov % avamvevatéov (Eunom. 4), which in
turn is cited by John Chrysostom, In Ps. 118 55.703; Ps.-John Damascene,
Sacr. par. 95.1357; 96.228; and Theodora Palaeologina, Typ. mon. Lips
13.28.

Sentence 290

The wording of this gnome may be indebted in part to Clitarchus,
Sent. 50: dpyeafar un pabav dpyxewv w) émyeipet. It is often the case that the
accomplishment of some noble deed requires not only effort (v. 125) but
also instruction. For those who would be close to God, then, learning must
be accepted as necessary (v. 251), while its absence is burdensome (v. 285).
Given that the purpose of human existence is to become as much like God
as possible (vv. 44-45, 381), the focus of Sextine learning lies in the area
of theology strictly speaking (e.g., vv. 25-30). As the saying here in v. 290
indicates, such learning is obtained not for its own sake but so that one will
understand what to do (moteiv). Cf. v. 384: “A faithful person fond of learn-
ing is a worker of truth.” What the readers ought to learn about God is only
that which is worthy of God (v. 248). But more than this, the only reason
they ought to acquire such learning at all is so that through their conduct
they might become worthy of God themselves (vv. 4-5, 58, 132, 376a).
One’s curriculum in this regard needs to be chosen with care, however,
since there is a chance that students will be exposed to faulty theological
opinions (vv. 338, 409-410, cf. v. 353) or to forms of learning that distract
them from the care of the soul (v. 249).
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For the argument that the business of becoming morally good and
making others morally good is one that should not be undertaken without
the proper teaching and experience, see especially Plato, Gorg. 513e-515b.
Pythagoreanism, like all ancient philosophies, embraced the need for
learning and instruction as well. According to Iamblichus, for example,
Pythagoras himself would only accept students who demonstrated an apti-
tude for learning (Vit. Pythag. 20.94-95; cf. 29.164; 30.183; 31.200; 32.227).
Such aptitude is important, since those who try to act without learning
are unlikely to succeed, as we discover from a saying in the Pythagorean
Carmen aureum that closely parallels v. 290: “Do not do even one thing of
what you do not understand, but learn what is necessary, and thus you will
lead a most enjoyable life” (Carm. aur. 30-31). In the same vein, Clement
asserts that the gnostic not only does what is right; he also understands
why it is right to do it: “However admirably people live, if they do so with-
out real knowledge of what they are doing ... they have stumbled into
good works by accident, whereas there are those who by means of under-
standing hit the target of the word of truth” (Strom. 1.7.38.1).

Sentences 291-292

Here we have an antithetical pair of sayings bound by the catchword
gpa. It is taken for granted that the readers will “love” something, though
basic alternatives exist as to the direction of their commitment and desire.
As Plato explains, €pws considered in and of itself is neither honorable nor
disgraceful; it only becomes disgraceful when someone “loves the body
rather than the soul” (Symp. 183d-e). By assigning oapxds and Yuy7is the
first position in their respective lines, Sextus draws out the contrastive
nature of these alternatives, which are presumably to be understood in
mutually exclusive terms, as v. 141 suggests: “If you love what is not neces-
sary, you will not love what is necessary.” See further Matt 6:24; Luke 16:13;
Ps.-Phoc. 67 (“Love of virtue is revered, but love of passion earns shame”).
For Sextus, what is “not necessary” to love is the life of the flesh, since
from it derives nothing that is good (vv. 271, 317). In a parallel saying,
the readers had been similarly implored not to “love” the things of the
body (v. 101, cf. v. 76). This requires great effort, however, since the body
has many powerful drives (vv. 136, 139b, 274a, 411, etc.). Compare Evang.
Bart. 5.8: “It is good if he who is baptized preserves his baptism without
blame. But the lust of the flesh will practice its allurement (épacty)” Con-
versely, what is “necessary” to love above all is God, a concept that may be
derived indirectly from the Deuteronomic injunction to “love the Lord
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your God” (Deut 6:5; 11:1; etc.; cf. Matt 22:37; Mark 12:30; Luke 10:27).
In order to love God, however, the readers must become like God, that is,
they must cultivate “what God wills” within themselves (v. 442, cf. v. 444),
since only like is “dear” (¢ihog) to like (v. 443) and the goal of the believing
life is dtAia with God (v. 86b). Cf. vv. 106a-b: “Love what is akin to you.
Love God even more than your own soul” Next to God, the readers should
love that which is most like God, a “good soul” (for the expression, see also
V. 349), the sort of soul that belongs to the sage, as suggested by another
ueta Ogév saying in the collection, v. 244 (“After God, honor a sage”). See
also v. 226: “The one who does not love a sage does not love himself”

SENTENCES 293-302
TEXT

293 oixelw? dpyag otvacbal® dépew xata drhdoodore.

294 maTol® mAolTog Eyxpatela.

295  ¥mep uetadidods dMots adtds oy Eets, i) xpivng dyabdv ebval.

296 0008V axotvwunTov Gyabov.

297 wi) véuile 2puxpdrepov auiptnuad Mo dMou.

298 g émi Tolg xatopbwpacw TipboBau? Béles, Pxal émi Tolg
qupaptipacty Yeydpevos avéxoub.

299 G v énaivawy xatadpoveis, xal Té Yoywy Imepbpa.

300 OBnoavpdv *xatatibesbar uEv? od drravlpwmov, qvalpeichar 0t od
xata® dLAdgodov.

301 8o movelg? o TO g@ua, xai ot THY Yuyy Tovéoas godds v .

302 oodov 00y éoTwv & PAATTEL

TRANSLATION

293 It befits a philosopher to be able to bear the anger of friends.

294 A faithful person’s wealth is self-control.

295 Do not judge something to be good that you cannot share with
others and still have yourself.

296 Nothing is good that is unshared.

297 Do not consider one sin smaller than another.

298 Just as you want to be honored for your successes, so tolerate
being censured for your sins.
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299 Spurn the censures of those whose praises you despise.

300 To hoard wealth is not humane, and even to accept it does not
befit a philosopher.

301 If you labor as much for the soul as you labor for the body, you
will be wise.

302 'There is nothing that can harm a sage.

Textual Notes

2932 abxi@yv: I« 293P dbvacar: Y o 293¢ coddv: IT « 2942 didocédw: IT;
dhogddwy: lat « 295-29622 Tap’ Soov Wi petadidols (= petadidws)
&Mots adTds ol Egets. un xplvng dyabdv eivar 000&y xTA: Y o 297272
auaptyua uixpdv: Y o 297° GAov. mév apdptua aoéPrua fyod.: Y (cf.
v. 11) « 2982 émawveloBau: lat, sy? émaweiohar xal Tipbobar: Y o 298>0
Géxou xal &v xaxois Yeybpevos: Y o 30022 pév xatabéohar: Y « 300° omit
IT« 3012 movéoag: IL, Y

COMMENTARY

This block of sayings demonstrates little thematic coherence, though note
that it begins (v. 293, cf. v. 294 v.l.) and ends (vv. 300-302) with refer-
ences to the philosopher-sage, anticipating a major theme in the unit
that follows (vv. 303-311). In between is a gnomic cluster on sharing (vv.
295-296, both with dyabév), followed by a cluster dealing with praise and
blame (vv. 297-299). Within the latter, vv. 297 and 298 are linked by the
catchword apdptyua, while vv. 298 and 299 are linked by the related terms

Yéyw and Péyos.

Sentence 293

The reader of the Sermon on the Mount is instructed to reconcile
promptly with a brother who “has something against you” (Matt 5:23-24;
cf. 18:21-22), while Prov 22:24-25 recommends that one not associate with
people given to anger in the first place. The advice offered the readers of the
Sentences, by contrast, is not to resolve or avoid the anger of others, but to
bear (dépew) it, in keeping with their philosophical aspirations, much like
they “bear” the ignorance of the uneducated, in keeping with their under-
standing of wisdom (v. 285, cf. v. 119). Moralists of varying backgrounds
agreed in identifying the ability to tolerate a friend’s mistakes and faults as
an essential component of friendship, for example, Sir 19:13-17; Septem
Sapientes, Sent. 216.1; Theognis, EI. 323-328; Plato, Phaedr. 233c. Aristotle



298 THE SENTENCES OF SEXTUS

opines that we should tolerate even badness in friends, that is, tolerate it so
long as they have not become incurably bad, since “it is incumbent on us
to help them morally as long as they are capable of reform” (Eth. nic. 9.3.3).
Among the things that must be tolerated is a friend’s fit of anger, as we hear
in Theognis, El. 97-99 (cf. 1164a-d): “May I have the sort of friend who
knows his comrade and, like a brother, puts up with his anger (6py»n) even
when he is hard to bear (¢pépet)” Cf. Isocrates, Demon. 31 (“You must not
oppose harshly the angry moods of your associates, even if they happen
to be angry without reason, but rather give way to them when they are
in the heat of passion and rebuke them when their anger has cooled”);
Menander, Mon. 99 (“Be slow to anger and disciplined to bear it”), 604:
“Try to bear the anger of a comrade and friend” (épy3v étaipov xal ¢ilov
melpéd dpet). For evidence of the theme’s impact on Pythagorean thought,
see Carm. aur. 7-8: “Do not hate your friend for a small fault, for aslong as
you are able to do so.” Of particular interest for the interpretation of v. 293
is the argument preserved in Iamblichus, Vit. Pythag. 22.101: since anger
and similar emotions tend to undermine the preservation of friendship,
it is important not only to master anger oneself, but also to “draw back”
from a friend’s anger, especially when that friend happens to be a social
superior (cf. Vit. Pythag. 33.230-232). Note that although the problem of
anger represents one of the more prominent themes of gnomic literature,
it is raised in the Sentences only infrequently (see on v. 343), and even on
those occasions it is not the readers’ anger that is under discussion, but
their responsibilities regarding the anger of others.

Sentence 294

The idea for this line may have been inspired by Sent. Pythag. 89, a
saying that is preserved in Stobaeus, Anth. 3.17.11 as well: “Procure for
yourself the greatest strength and wealth, namely, self-control” (pwunv
ueylotny xal mAoltov T éyxpateiav xtijoat). Cf. Porphyry, Marc. 28:
“The philosophers say that nothing is as necessary as perceiving clearly
what is not necessary, and that the greatest wealth of all is self-sufficiency
(TAoualwTATYY ... TAVTWY THY avTapxelay).” Verse 294, in turn, may have
been the source for Apophth. patr. [sy.] 4.87: Yuxjc mAoltog éyxpateia. By
the same token, the paradox being expressed here was not uncommon.
Consider, for instance, Musonius Rufus, frag. 34 (“One man and one alone
shall we consider rich, the man who has acquired the ability to want for
nothing always and everywhere”); Philo, Somn. 2.40 (“He that makes it
his object to be rich in nature’s riches will lay his hands on self-control
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and thrift”); Stobaeus, Anth. 3.5.31 (adtapxela yap dUoews éatt mAoUTOS).
In Strom. 6.2.24.8, Clement cites with approval a saying of Epicurus
(TAovowtatov adtapxela mavtwy), which is most likely the teaching to
which Porphyry refers in Marc. 28. For his part, the sage of the Sentences
does not consider material wealth of any kind to be his own possession (v.
227, cf. v. 300), since it represents an obstacle to salvation (v. 193). Instead,
the only thing that he regards as his “own” is that which is good (v. 79), in
other words, that which befits God (vv. 131, 197). One of the means by
which he obtains this gopod—indeed, it is the very foundation of his rela-
tionship with God—is éyxparteia, or self-control (v. 86a, cf. vv. 239, 253b,
438). By limiting his acquisition of material things to a bare minimum (vv.
78, 115, etc.), the philosopher not only becomes like God (v. 18); he also
comes into possession of whatever God possesses (vv. 310-311), things
that can be obtained only from God (v. 124), the sorts of “goods” acquired
only by those who have a share in divine reason (v. 277).

Sentences 295-296

This pair of sayings is linked by the theme of sharing as well as by
the catchword d&yafév. The source of the first line is Clitarchus, Sent. 105:
“Something is not your possession to the extent that you cannot share it
with others and still have it yourself (uetadidws Tols &Mois adTds ody E5ets)”
Sextus drops the first part of the saying, replacing it at the end with un
xplvyg dyabov elvat, perhaps under the influence of Sent. Pythag. 32: “Deem
to be especially good (&yafév eivar) that which increases all the more to
you even as you share it (uetadioépevov) with another” The thought behind
Clitarchus, Sent. 105, in turn, may be indebted ultimately to Plato, Leg.
730e, according to which praise should be bestowed on “moderation and
good judgment and all the other good things (¢yafa) which the possessor
is able not only to have himself (adtov &yew) but also to share with others
(@Moi petadioévat).” Note that while Plato names particular virtues, Cli-
tarchus and Sextus leave what ought to be shared with others unidentified.

In the Sentences, such a high premium is placed on the practice of
sharing that it is considered better to have nothing at all than to have
many things and share them with no one (v. 377, also with dxowdwwnrog),
though it is also important that sharing be done in the proper spirit (vv.
329, 342). Sextus’s readers are to demonstrate their disdain for the things
of the world by sharing them (v. 82b), deeming it more appropriate to
serve others (@Mot) than to be served by them (v. 336, cf. vv. 210a, 260,
266). In particular, they are to share their possessions with the needy (v.
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330), since this meets with God’s approval (vv. 379, 382) and accords with
the generosity that God expressed to the giver in the first place (v. 242).
The sort of “good” that one can share with others and still have oneself
would appear to refer in the first place to reason (vv. 277, 316), which the
sage both possesses himself and imparts to others, especially in the form
of prudent teaching and counsel (vv. 24, 331, 358, etc.). This ought to be
distributed in a spirit of generosity as well, even if instruction about God
is something that must not be “shared” with everyone (v. 401, cf. v. 350).

Sentences 297-298

In keeping with its monistic psychology, Stoic doctrine made no
allowance for degrees or intermediate states of virtue and vice (e.g., Dio-
genes Laertius, Vit. phil. 7.127). Those who have yet to achieve the per-
fection of the sage “are all in the same degree vicious and unjust and
unreliable and foolish” (Plutarch, Comm. not. 1062e; cf. Stoic. rep. 1038c).
Hence the Stoic paradoxes that “whoever has one vice has them all” (e.g.,
Seneca, Ben. 5.15.1) and that “all sins are equal” (e.g., Diogenes Laertius,
Vit. phil. 7.120; cf. Cicero, Acad. 2.132-137; Fin. 3.48; 4.21, 56, 63, 75, 77;
Parad. 3.20-26). In the Sentences, the sentiment expressed here is famil-
iar especially from vv. 8-11 (apparently recognizing this, Y repeats v. 11
as a gloss on v. 297, which Chadwick 1959, 46 prints as v. 297b seclusi),
where the author’s reliance on biblical perspectives is somewhat clearer.
For additional remarks, see the commentary on those verses, and note in
particular the language of v. 10: 00 yap wxpdv év Biw TO mapa wxpov. See
further Philo, Leg. 3.241 (“He that exercises perfect self-control must shun
all sins, both the greater and the lesser, and be found implicated in none
whatsoever”); Origen, Cels. 3.60; 4 Macc 5:20-21: “To transgress the law in
matters either small (uxpois) or great is of equal seriousness, for in either
case the law is equally despised.” Among the sorts of sins one might be per-
suaded to deem “smaller” than others would be sins of intention, a notion
that Sextus rejects in v. 233. As believers, the most serious pledge that the
readers make is not to sin (vv. 234, 247) even in their thoughts (v. 181).

When sins are committed, therefore, it is imperative that they be
acknowledged, not ignored (v. 283), since failure in this regard increases
the likelihood that they will be committed again (v. 247). The seriousness
attached to the problem of sin is reflected in v. 298 as well, which should be
interpreted especially in the light of v. 245: the readers are advised not only
to tolerate being censured for their sins, but to be grateful for the person,
presumably a fellow believer, who offers reproof in an effort to make them
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wise (cf. v. 609). Indeed, as we learn here, such reproof is so valuable that
they should accept it to the same degree that they desire to be honored
for their successes, a rather high degree of desirability, since being hon-
ored for one’s successes was an important mark of virtue (Aristotle, Eth.
nic. 2.6.12; in Abr. 186, Philo adds that a xatépbwpa is praiseworthy only
when it is performed voluntarily, rather than out of fear; cf. Sext. 121a). On
the other hand, it was considered one of the responsibilities of friendship
to censure a comrade when he sinned (e.g., Plutarch, Ages. 5.1). For the
particular configuration of these ideas in v. 298, comparison can be made
with Mos. 1.154, where Philo explains how “censures (Joyot) and repri-
mands are prescribed by the law for sinners (apaptavévtwy), praises and
honors (émawot xat Tipal) for those who succeed (xatopbovvtwy)” (note
that Y reads émaweiobat xal Tipéodat). See also Plutarch, An seni 795a and,
for a gnomic formulation, P. Louvre 2377 no. 3: “No deed brings honor
to him whom they cannot reprove.” The appropriate, that is, therapeutic,
use of censure in a Christian context is spelled out by Clement in Paed.
1.8.74.2: “It is not inconsistent for the word that brings salvation to make
use of reproof (Aotdopeichat) in its providential care. For this is the remedy
supplied by the divine love of humanity, because it awakens the blush of
reverence and shame for sins committed. For if it is necessary to censure
(Vé€ar) and reprove, then there is also occasion to wound, not to death, but
to its salvation, a soul grown callous” (cf. Origen, Princ. 3.1.21).

Sentence 299

Even if some people offer reproof in the proper spirit, that is, in order to
make others wise (v. 245), this does not mean that all people do so. Presum-
ably, the individuals referred to here are unbelievers, people not only who
lack wisdom themselves but who fail to recognize or cultivate it in others
as well. It is thus inappropriate, even shameful, either to praise unbelievers
(v. 150) or to accept their praise (v. 241). For the composition of v. 299,
our author turns to Sent. Pythag. 111°: &v tév émaivay xatadpovels, xal Tov
Yéyov xatadpbvel. Sextus alters Tov Yoyov to T@v Yéywy, perhaps under the
influence of Clitarchus, Sent. 106: 8¢ &v Tév émaivwy xatadpovij, obTos xal
TG Poywv xatadpovel (note that Sext. 295 parallels Clitarchus, Sent. 105).
Sextus also alters (perhaps for the sake of variation) xatadpéve to Omepépa.
A similar saying is attributed to Pythagoras in Stobaeus, Anth. 4.5.42: &v dv
TGV Emaivwy xatadpoviis, xal Tév Yéywv xatadpével. Cf. Sent. Pythag. 35%
“Deem both the blame and the censure of every thoughtless person to be
ridiculous” Also similar is Gnom. Democr. 48: “The good man takes no
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account of the reproaches of the bad.” It is best to despise (xatadpoveiv) the
opinions of worldly people just as one despises the attractions of worldly
things (vv. 82b, 121a, 127). Such an attitude is necessary, since as vv. 53,
145,214, 322, and 363b indicate, the sage can expect to be ignored, misun-
derstood, and mistreated by “the world.” A typical scenario in this regard
is sketched by Seneca in Ep. 76.4: “Where the question discussed is: “What
is a good man?’ and the lesson to be learned is ‘How to be a good man,
very few are in attendance, and the majority think that even these few
are engaged in no good business, giving them the name of empty-headed
idlers. I hope that I may be blessed with that kind of mockery. For one
should listen in an unruffled spirit to the railings of the ignorant. When
one is marching toward the goal of honor, one should scorn scorn itself”
(cf. Epictetus, Diatr. 1.26.13; Plutarch, Apophth. lac. 208d).

Sentence 300

In v. 263 (also with dvaipéw and xatatifyw), we learn that accumulat-
ing more than what one has “put down” does not accord with the virtue of
self-sufficiency. Here, we learn that the accumulation of wealth (literally,
“treasure”) does not accord with the virtue of humanity, or ¢rAavbpwmia
(cf. v. 371). Presumably, this is because such hoarding conflicts with the
practice of sharing, for which see above on vv. 295-296, the danger posed
by the desire for riches being something that is noted frequently in our
text (vv. 15, 18, 76, 81, 137, 192, 274b, etc.). For “philanthropic” attitudes
towards the use of wealth, see also Menander, Mon. 182; Chion. ep. 10.1;
Clement, Quis div. 1.4; Paed. 3.6.34.1; Strom. 2.18.84.4-2.18.86.7; Dio
Chrysostom, Or. 7.90; Plutarch, Pelop. 3.2-4. In his treatise De humani-
tate, Philo explains that in comparison to those who possess virtues like
humanity and kindness, “even the Great King appears to be the poorest
of all ... for his wealth is soulless, buried underground in treasuries and
vaults, while the wealth of virtue is in the governing part of the soul; and
it is to this that both the purest realm of existence, heaven, and the parent
of all things, God, lay claim” (Virt. 85). Much like v. 300, the Alexandrian’s
comments evoke the ancient critique of illiberality, according to which
riches ought to be put to good use (e.g., to help others), not vainly hoarded
(Aristotle, Eth. nic. 4.1.37-44; Teles, frag. 4A.67-75; Sir 14:3-16; etc.). Cf.
Seneca, Ben. 6.3.4: “The wealth that you esteem, that you think makes you
rich and powerful, is buried under an inglorious name so long as you keep
it” The miser who would rather hide his money than spend it was some-
thing of a cliché in parables and comedy (e.g., Antiphon, frag. 54).
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The second half of the verse goes beyond this observation, suggesting
that for a philosopher, given the basic stance towards worldly things that
he is supposed to exemplify, even accepting money, presumably for his
services, is not permissible. For Socrates’s debate with the sophists over
teaching for pay, see Plato, Apol. 33a-b; Hipp. maj. 282b-d; Protag. 313c—
314b; Xenophon, Apol. 16; Cyn. 13.8-9; Mem. 1.2.6-8. Many subsequent
philosophers both refused to accept money for their services and criti-
cized those who did (e.g., Musonius Rufus, frag. 11; Plutarch, Alex. fort.
333b; Stoic. rep. 1043e-1044a; Clement, Strom. 4.22.137.1; SVF 3:686; Dio
Chrysostom, Or. 32.9-11; 66.1; Lucian, Nigr. 24-26). From the Pythago-
rean tradition, we have Ps.-Apollonius, Ep. 42 (“If someone gives money to
Apollonius, and the giver is someone considered respectable, he will take
the money if he needs it. But he will not accept a fee for philosophy even if
he does need it”) and 51 (“Some criticize you for having accepted money
from the emperor. That would not be immoral if you did not appear to
have done so as a fee for philosophy”). According to Diogenes Laertius,
Pythagoras himself taught that a philosopher “seeks for truth,” not “for
fame and gain” (Vit. phil. 8.8). In the same vein, we also have the example
of Paul foregoing financial support, for which see 1 Cor 9:11-12; 2 Cor
11:7; 12:14 (with fnoavpilw); 1 Thess 2:5-9; 2 Thess 3:7-9; cf. Matt 10:8.

Sentence 301

The basis for this line is Sent. Pythag. 95: “A person who is intelligent
(ouvetds) and beloved of God will be as eager to labor on behalf of the
soul (Umep Tijs Yuyiic movijoau) as others struggle on account of the body”
(cf. Porphyry, Marc. 32). Sextus replaces cuvetds with his favorite, goddg
(creating a catchword with go¢év in v. 302 and a partial catchword with
dtAéoodov in v. 300), emphasizes the concept of labor by employing the
verb movéw twice, and turns a comparative statement into an integrative
one: the sage toils on behalf of both the body, struggling to bring its desires
under control (vv. 70-71a, 239-240, 274a, etc.), and on behalf of the soul,
training it in reason (vv. 97, 123, 264a, 413, 420, etc.) and cleansing it of its
vices and passions (vv. 205, 208a-209, etc.). The former, in fact, comple-
ments the latter, since the soul cannot know God if the body is distracted
with longings (v. 136), and it is through the body that God tests the soul
(v. 425; for more on the body-soul connection, see vv. 139a, 345-347, 411,
449). Cf. also v. 125 (“Pray that after your labors those things that labors
lead to might be yours”) and v. 216 (“Endure all things in order to live in
accord with God”). For the image of the philosopher as a “soul-worker”
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doing moral “labor,” see Plato, Ep. 340b-341a; Xenophon, Mem. 2.1.25;
Philo, Mos. 1.48; 4 Macc 7:21-22; Iamblichus, Vit. Pythag. 8.40-42; 16.68;
32.223-225; Ps.-Justin Martyr, Quaest. Christ. gent. 212d; Clement, Strom.
2.20.126.4. Note also that the language of labor is employed regularly by
both Clitarchus (Sent. 21, 47, 100, 119) and Porphyry (Marc. 6-7, 11-12,
31-32). For the anthropological division of labor conveyed here, com-
parison can be made with Musonius Rufus, who argues that philosophers
must engage in two kinds of doxyats (cf. vv. 51, 64, 69, 98, 120, 334), one
which concerns both the body and the soul, and one which concerns the
soul alone. While the former disciplines its adherents in self-control and
the avoidance of pleasures, the latter trains them to distinguish that which
is truly good from that which only seems to be good (frag. 6.54.10-25).

Sentence 302

It is possible to interpret this line as complementing the one that pre-
cedes it: the sage accepts the hardships obligatory to his profession, con-
fident in the knowledge that none of the afflictions attendant upon them
can injure him, that is, injure his soul. Cf. v. 318: “Whatever does not harm
a soul does not harm a human being”” It was a tenet especially among the
Stoics that since the only thing of any consequence to the sage is his moral
reason, and this lies completely under his control, he ought to be superior
to all injuries, insults, and adversities. Besides SVF 3:567-581, see Muso-
nius Rufus, frag. 10.76.16-10.80.6; Seneca, Ben. 2.35.2; Const. 7.3; Ep. 85.37
(“The wise man is not harmed by poverty, or by pain, or by any other of life’s
storms, for not all of his functions are checked, but only those which per-
tain to others; he himself is always in action, and is greatest in performance
at the very time when fortune has blocked his way”); 92.24; Plutarch, Stoic.
abs. 1057d-e; Epictetus, Ench. 20; Diatr. 3.6.5-7; 3.19.1-3; 3.22.100-106;
4.1.127: “How then does it come about that he is not harmed (BAanTeTat),
even though he is soundly flogged or imprisoned or beheaded? Is it not
thus, if he bears it all in a noble spirit, and comes off with increased profit
and advantage?” Cf. Plato, Apol. 30d (“I do not think that it is permitted
that a better man be harmed by a worse”); Philo, Conf. 153. For his part,
the Sextine sage is unaffected by the loss of anything relating to the physi-
cal world (vv. 15, 91b, 130), even his own life (vv. 321-323). What concerns
him instead is his moral freedom (vv. 17, 275, 306, 309), since it is not
death but an evil life that can destroy his soul (v. 397, cf. vv. 7b, 208a-b). By
the same token, the sage possesses the ability to harm the souls of others
with his speech (v. 185), especially his speech about God (v. 195).
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SENTENCES 303-311

TEXT
303 v &v mpatTiict Bedv émxadol pdpTupa.
304 6 Bedg dvbpwmwP BePatol xaas mpdgeis.
305  xax@v mpdEewy xaxds daipwy Nyeudy EoTiv.
306 olx qvayxdoels coddy *mpafal & wn Bovdetau? uiMov fjmepb Bedv.
307  godog avip Bedv avbBpwimols cuviaTa.
308 62 fedg Ta idiwv® Epywve péytoTov povel Eml codé.
309  2000ev oUtws éAellepov? weta Bedv dg dodds avip.
310 Goa Beol xmpata, xat godod.
311  *xowwvel Paotheiag? Beol codds avip.
TRANSLATION
303 Call upon God as witness of whatever you do.
304 God confirms the noble actions of human beings.
305 An evil demon is a guide of evil actions.
306 You will not compel a sage to do what he does not want any
more than you can compel God.
307 A wise man presents God to human beings.
308 Of all his works God is most proud of a sage.
309 After God, nothing is as free as a wise man.
310 Whatever possessions belong to God belong also to a sage.
311 A wise man shares in God’s kingdom.
Textual Notes

3032 mpatye: Y mpattews: I, Y* o 3042 omit Y « 304 dvbpwmors: Y o
30622 6 wi) Povretan mpdfar: Y o 306P mept: IT « 3082 omit Y « 308 #dy:
IT « 308 omit Y « 30922 000els oUTwg éAevBepog: co « 310-311 omit Y o
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COMMENTARY

The first four lines in this section form a unit bound by actions terms.
Note mpétTw in vv. 303, 306 and mpé&is in vv. 304-305. The final verse in
this string (v. 306) mentions the sage, who then is the subject of six lines
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(vv. 306-311). The entire unit is further bound together by the word 6eég,
which is used in every verse except v. 305.

Sentence 303

This line has a partial parallel in Porphyry, Marc. 12: “Let God be
present as overseer and guardian of every action (mdong mpdéews) and of
every deed and word” For God as émomtyng of human deeds, see 2 Macc
3:39; Let. Aris. 16; Philo, Hypoth. 7.9; 1 Clem. 59.3; Musonius Rufus, frag.
15.96.30-31; Epictetus, Diatr. 3.11.6. For God as €opog, cf. Sent. Pythag.
26 (quoted in Porphyry, Marc. 20): “Remember that wherever your body
and your soul complete a deed, God stands by as guardian.” God’s role as
€dopos Tol mavTég is a prominent feature of the corpus Philonicum, where
it is associated especially with the execution of divine justice in human
affairs (los. 48, 170, 265; Decal. 95, 177; Spec. 3.19, 129; 4.200; Virt. 57,
200; cf. Epictetus, Diatr. 1.14, entitled étt mavtag édopé 6 Oeiov). Philo
is also acquainted with the biblical image of God as witness (e.g., Ebr.
139; Mos. 2.284; Dec. 86; Spec. 2.10; cf. Gen 31:44; Judg 11:10; 1 Kgdms
12:5-6; 20:23), a concept that appears in early Christian writings as well
(e.g., Rom 1:9; Phil 1:8; 1 Thess 2:5; Justin Martyr, 2 Apol. 12.4; Origen,
Cels. 1.46). The language of v. 303 is reminiscent especially of 2 Cor 1:23
(éyw 0t uaptupa ToV Bedv émxarobuatl emt THy uny Yuxny), though similar
formulae can be found in texts like Polybius, Hist. 11.6.4; Josephus, Ant.
1.243; Galen, Reb. bon. mal. 6.755; Heliodorus, Aeth. 1.25.1. For Sextus,
it is important to invoke God as witness not only when making an oath
but when making a moral decision of any kind. Comparison can again be
made with Philo:

For when the tutor is present his charge will not go amiss; the teacher at
the learner’s side brings profit to him; the company of his senior gives to
the youth the grace of modesty and self-control; the mere sight of father
or mother can silently prevent the son from some intended wrongdoing.
Imagine then the vastness of blessings which we must suppose will be his
who believes that the eye of God is ever upon him, for if he reverences
the dignity of him who is ever present, he will in fear and trembling flee
from wrongdoing with all his might. (Mut. 217; cf. Seneca, Ep. 11.8-9)

See further on vv. 82a and 224.

Sentences 304-305
These two lines are paralleled in both wording and order by a pair of
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sayings in Porphyry, Marc. 16: fgdg 0t &vbpwmov BePalol mpaooovta xadd.
xax&y 0t mpaewy xaxds daipwy Myepwv. The source of the latter is Sent.
Pythag. 49 (I1): xax&v mpdEewy xaxds daipwy Nysuwy éotv (for the Nyeudv
¢otw ending, cf. Clitarchus, Sent. 126b and Sext. 104). As for the former,
the two versions differ only slightly, Porphyry’s perhaps preserving the
more original phrasing, with Sextus’s xalag mpd&eis representing an edito-
rial effort to make the gnome correlate better with v. 305, which has xaxév
npb&ewv. For the parallels between Porphyry, Marc. 16 and vv. 312-314,
see below.

Paul sometimes speaks of God as 6 Befativ Hudg, “the one who con-
firms us” (2 Cor 1:21; cf. 1 Cor 1:8), while the Philonic sage interprets
the gifts of grace he receives from God as confirmation (Befaiwatig) of his
virtue, which, like all good things, originates with God (Mut. 155; cf. Abr.
273). Relevant to the interpretation of both v. 304 and v. 305 is v. 104: 0
Beds avBpwmwy xaddv mpdEewy Nyepuwy éotv. God “confirms” what people
do when they participate in divine reason (vv. 277, 413, cf. vv. 315-316)
to such an extent that God dwells within their minds (vv. 46a, 61, 144),
guiding their thoughts, words, and deeds. Reason, then, can be similarly
described as something that should “guide” the faithful (v. 74, cf. v. 95b)
and that they should “follow” (v. 264a, cf. vv. 123, 167, 349, 420). It is only
through such participation that someone can perform noble actions, or
guide others to noble actions (v. 106), since without God the noble would
not exist (vv. 113, 197, 215, 390).

If God is the guide of what is noble and not its opposite (cf. vv. 29-30),
then the guide of evil actions cannot be God, in whom there is no evil
(vv. 114, 314, 440), but something that is itself evil, namely, an evil demon
(ct. vv. 39, 349, 604). Just as God dwells within the mind of the sage, that
is, within an intellect that has been cleansed of sins (vv. 46a-b, 57b, 181),
then an intellect that has not been so cleansed, one rendered impure by
shameful thoughts and actions (vv. 82e, 102, 356), becomes the abode of
“evil things” (v. 62) and the property of demons, who by their nature are
morally “unclean” (v. 348). Such statements are fairly indicative of ancient
anthropological speculation. Porphyry, for example, takes it for granted
that “the soul is a dwelling place either of gods or demons. Accordingly,
when gods are present it will do good in both words and deeds, but if
it receives the evil partner, the soul does everything in a state of wick-
edness” (Marc. 21; and for an elaboration of his demonology, see Abst.
2.37.1-2.43.5). Early Christian authors could also analyze morality as a
cooperative effort. With Origen, for example, it is clear that
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just as in regard to things that are good the mere human will is by itself
incapable of completing the good act (for this is in all cases brought to
perfection by divine help), so also in regard to things of the opposite
kind we derive the beginnings and what we may call the seeds of sin
from those desires which are given to us naturally for our use. But when
we indulge these to excess ... then the hostile powers, seizing the oppor-
tunity of this first offence, incite and urge us on in every way, striving to
extend the sins over a larger field. (Princ. 3.2.2; cf. 3.2.4; Hom. Num. 20.3;
Hom. Jer. 1.3)

For the language of v. 305, cf. Evagrius Ponticus, Spirit. sent. 30: {wjc dAdyou
daipwy nyepwv. For a description of a demon as 6 Tfj¢ xaxiag fyeuwy, see
Ps.-Clement, Hom. 7.3.

Sentence 306

For the form of this saying, compare v. 403: “You will not discover
the greatness of a sage’s soul any more than (u&Mov #imep) the greatness of
God” The sage is as incoercible as God because, through the divine reason
that dwells within him, it is God and God alone who guides, governs, and
empowers him (see on v. 304, cf. vv. 36, 43, 288). Since the sage accords the
things of the world no value (vv. 82b, 227, etc.), his will can be compelled
neither by internal desires (vv. 70-71a, 274a) nor by external threats to
his physical possessions (v. 15) or his physical well-being (vv. 320-322).
Neither tyrants (vv. 363b) nor demons (v. 349) have power over him, since
nothing can control his reason and prevent him from following God (v.
363a). The sage’s incoercibility in this regard is a manifestation of his free-
dom (see on v. 309), the one thing that he will never relinquish (v. 17, cf.
vv. 264b, 275, 392). Thus whatever it is that reason determines is necessary,
this he does willingly (v. 388, cf. vv. 88, 141).

Such assertions regarding the sage are familiar especially from Stoic
philosophy, and especially from the writings of Epictetus, for example,
Diatr. 2.17.22 (“Give up wanting anything but what God wants. And who
will prevent you, who will compel you? No one, any more than anyone
prevents or compels God”) and 4.1.89-90: “I have never been hindered
in the exercise of my will, nor have I even been subjected to compulsion
against my will. And how is this possible? I have submitted my freedom
of choice unto God.... Who can hinder me any longer against my own
views, or put compulsion upon me? That is no more possible in my case
than it would be with God” (see further Diatr. 1.1.23; 1.17.20-29; 1.25.17;
2.2.4;2.5.8;3.13.11; Ench. 1.3; SVF 3:567; Plutarch, Stoic. abs. 1057¢; Clem-
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ent, Strom. 4.7.50.1). Philo builds on such ideas in Prob. 60, declaring that
it is impossible for a sage to be compelled, since someone who is com-
pelled acts against his will, and the sage not only always performs virtuous

actions—he always performs them willingly, since virtue is the only thing
he holds to be desirable.

Sentence 307

The sage not only shares certain attributes with God, he imitates God
to such an extent that he is actually “a god in a living human body” (v. 7a,
cf. vv. 82d, 376a), which, as such, provides humanity with a “mirror” (v.
450) and “living image” of God (v. 190). Thus it is possible to say that the
sage “presents” or “exhibits” God to others (for this use of cuvicTyu, cf.
Philo, Contempl. 90; Ps.-Clement, Hom. 17.5; Diogenes Laertius, Vit. phil.
7.122), language that draws attention especially to the former’s actions,
which would accord with the preponderance of “action” terms in the pre-
ceding four lines (see the introduction to vv. 303-311 above). Other say-
ings in the collection suggest that the sage is godlike particularly in his
self-sufficiency (e.g., v. 18), his beneficence (e.g., v. 176), his sinlessness
(e.g., v. 60), and his impassivity (e.g., v. 15), not to mention his just-men-
tioned incoercibility (v. 306). Cf. Seneca, Vit. beat. 16.1: “You should stand
unmoved both in the face of evil and by the enjoyment of good to the
end that, as far as is allowed, you may represent God (deum effingas).” Of
Pythagoras, meanwhile, it was said that “there was such persuasion and
charm in his words that every day almost the entire city turned to him, as
to a god present among them, and everyone ran in crowds to hear him”
(Diodorus Siculus, Bibl. hist. 10.3.2). See further on v. 7a.

Sentence 308

In the biblical ambit, &pya Tol Beoli can refer to manifestations of the
divine in the realm of human affairs (e.g., Josh 24:29; Ps 66:5 [65:5]; John
5:20, 36; 9:3; Heb 3:9; Rev 15:3; cf. Sir 42:15-17; Matt 11:2, 19; Epicte-
tus, Diatr. 3.5.10). In the ambit of the Sentences, nothing manifests God
to humanity more fully than the sage (see above). Thus of everything in
the world he represents that which is “most pleasing” to God (v. 45, cf.
vv. 51, 422) and the work of which God is most proud (for the expression
uéylatov dpovel émi, see Xenophon, Cyr. 4.2.6; Dio Chrysostom, Or. 8.32;
31.58). As v. 359 suggests, the sage is not only himself a divine “work” (cf.
v. 395): he is also an instrument through whom divine works, specifically
divine works of love, are accomplished (cf. v. 383).



310 THE SENTENCES OF SEXTUS

Sentence 309

Since God is greater than everything (vv. 27-28), those who serve
God alone are free from everything except God (v. 264b), those who are
governed by God alone govern everything except God (v. 43), and those
who take God alone as their guide can serve as a guide for everyone
except God (vv. 104, 166). Cf. Philo, Prob. 20: “He who has God alone
for his guide, he alone is free, though to my thinking he is also the guide
of all others, having received charge over earthly things from the great,
the immortal king, whom he, the mortal, serves as regent.” The éAevfepia
exercised by the sage includes freedom from submission both to internal
forces, such as bodily desires (vv. 75a-b), as well as to external forces,
such as public opinion (v. 299) or the threats of a tyrant (v. 363b). Since
this liberty derives from God, it cannot be restricted or annulled (v.
275, cf. vv. 17, 392). Compare Epictetus, Diatr. 2.17.22; 4.1.89-90 (both
quoted above under v. 306); also Diatr. 2.14.13; 4.7.16-17: “No one has
authority over me, I have been set free by God. I know his commands,
no one has power any longer to make a slave of me. I have the right kind
of emancipator, the right kind of judges” Mention may also be made of
Origen’s formulation of the Stoic paradox that the sage alone is free in
Comm. Joan. 2.16.112 (= SVF 3:544): “The sage alone is free of all things,
having received power of independent action from divine law.” For other
ueta Beov sayings in the collection, see vv. 34, 82¢, 129, 176, 244, 292, and
319.

Sentence 310

The Stoic paradox that the sage alone is king (see below) generated
a number of correlates, including the claim that “all things belong to the
wise” (Diogenes Laertius, Vit. phil. 7.125; cf. SVF 3:589-603; Cicero, Fin.
3.22.75: “Rightly will he be said to own all things, who alone knows how
to use all things”). Among the major witnesses to this tenet is Philo, who
draws on it, for example, in an exposition of Deut 10:9 (“for the Lord is
their portion”) preserved in Plant. 62-72. The wise, he says, accumulate
for themselves possessions not from the material realm, which they in fact
renounce, but from the noetic realm, judging God to be the only source
of true wealth. Such things they obtain not with their bodies, of course,
but with minds “perfectly cleansed and purified” (Plant. 64), which, as
such, both know God and are known by God. The assertion that “every-
thing belongs to the sage,” then, is really not such a paradox after all, since
through these pursuits the wise have become “great kings” (Plant. 68),
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greater than any earthly sovereign, since the source of their sovereignty is
“the very Lord of all” (Plant. 69).

Similar priorities guide the Sextine sage, who “purifies” himself of
material things (v. 81, cf. v. 227), relinquishing his possessions in order
to follow right reason (v. 264a), the means by which he can obtain instead
things in which one can be rightly confident (v. 121b, cf. v. 118), that is,
the things of the soul (v. 77), knowing that only those who have a share
in divine reason acquire “good,” that is, divine things (v. 277). Because
the sage not only follows divine reason but purifies his intellect to such
an extent that the divine can actually abide there (vv. 46a-b, 57b, 61, 144,
181), directing and empowering his every thought and action (vv. 36, 60,
74, 95a-b, 104), it is possible to say that all such things are truly his.

An important variation of the Stoic paradox was attributed to the
Cynic philosopher Diogenes, who reasoned that all things belong to the
wise because all things belong to the gods, and the gods are friends to the
wise, and friends share everything in common (Diogenes Laertius, Vit.
phil. 6.72). Such thoughts also resonate with the aspirations of the Sex-
tine sage, who, as we learn from v. 86b, in his piety endeavors to obtain
friendship with God. As documented in the commentary on that verse, it
was widely understood that friends not only share everything in common
(e.g., lamblichus, Vit. Pythag. 6.32); they even go so far as to share “one
soul” (e.g., Aristotle, Eth. nic. 9.8.2), and it is precisely in the realm of the
soul that the sage can be said to acquire divine “possessions,” not only by
perceiving God (v. 417, cf. v. 97) and following God (vv. 349, 402) but by
uniting itself (v. 418, cf. v. 55) and attuning itself (v. 416) to God to such
an extent that the soul actually becomes a “god” in a living human body
(v. 82d, cf. v. 403).

Sentence 311

According to the Gospels, the kingdom of God belongs to the poor
(Luke 6:20), or to the poor in spirit (Matt 5:3). According to the Sentences,
it belongs to the sage, an assertion that reflects yet another correlate of the
Stoic paradox that the sage along is king, for which again Philo provides
evidence: “Other kingdoms are established among men through wars and
campaigns and numberless ills which those ambitious for power inflict
on one another ... but the kingdom of the sage comes as a gift from God,
and the virtuous person who receives it brings no harm to anyone, but
the acquisition and enjoyment of good things to all his subjects, to whom
he is the herald of peace and order” (Abr. 261). As he explains elsewhere,
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this is a kingship to be found not in any earthly realm but in the intellect
of the virtuous (Mut. 152). Such ideas may also be reflected in Origen’s
comment that “the kingdom of God means the mind’s state of blessedness
and the ordering of wise thoughts” (Orat. 25.1). For his part, the sage in v.
311 can be said to share in God’s kingdom insofar as the rule that he exer-
cises in the world constitutes a reflection and extension of the rule of God
(vv. 41-44, 182, 288, 423-424). Accordingly, his intellect governs both his
body, so as to control its impulses (e.g., vv. 70, 151, 240, 274a), as well as
other people, so as to confer as many benefits upon them as possible (e.g.,
vv. 47, 176, 210a, 260). With regard to the latter priority, it is important to
note that just as the sage shares in the kingdom of God, he shares what he
has with others (vv. 82b, 228, 266, 295-296, 330, 377, 379, 382). For more
on the sage’s kingdom, see Philo, Migr. 197; Somn. 2.243-244; Clement,
Strom. 2.4.19.3-4; Diogenes Laertius, Vit. phil. 7.122; SVF 3:615, 617-618.
And for the Stoic paradox that the sage along is king, see further on vv.
210a and 264b.

SENTENCES 312-319
TEXT

312 xaxds dvmp mpdvotay Beot® elvar ob BéMeL.

313 uyn xaxy) Beov petye.

314 mév 10 dadlov Oedd moAéulov.

315 0 év oot dpovotiv ToliTo véule elvan dvbpwmov.

316  &mou oou T dpovolivd, éxel® gou TO dyabév.

317 Gyabov év oapxl wy) emdirer®.

318 & wi PAdmTel Yuyny, 000E* dvbpwmov.

319  dhboodov? dvbpwmov w® Umypétyy Beod Tipa peta Hedv.

TRANSLATION

312 An evil man does not want God’s providence to exist.

313 An evil soul flees from God.

314 Everything base is hostile to God.

315 Consider the ability to reason within you to be what a human
being is.

316 Where your ability to reason is, there is your good.
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317 Do not seek goodness in the flesh.

318 Whatever does not harm a soul does not harm a human being.

319 After God, honor a philosophical human being as a servant of
God.

Textual Notes
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COMMENTARY

The two triads of sayings in vv. 312-314 and vv. 315-317, while having
little in common thematically, are similar in being contrastive in nature. In
the former, the divine is contrasted with what is evil (vv. 312-313, with the
catchword xaxds) and base (v. 314). In the latter, reason, which is “good”
(vv. 316-317, with the catchword dyafds), is contrasted with the flesh (v.
317), which is then further contrasted with the soul (v. 318).

Sentences 312-313

In Porphyry, Marc. 16, immediately following the pair of sayings that
parallel vv. 304-305 (see above) is a set of sayings that parallel vv. 312—
314, though they differ as to both wording and arrangement: “Therefore a
wicked soul flees from God, and does not wish God’s providence to exist;
it completely re]ects the divine law which punlshes everything base” (Yuy
otV wovnpa dbevyer ugv Oedv, wpovouxv 0t Beod elva 00 Bovetat. vopou Te Belov
ol m&v TO dadilov xohd{ovtog dmooTatol TdyTws). What Sextus presents in
vv. 312-313 as independent maxims is combined in Porphyry’s version by
a Wév ... 0¢ ... construction, with the order of the statements reversed. The
parallel to v. 313 is particularly close, the only noteworthy difference being
that Sextus uses xaxy while Porphyry has mownpa (the order of ¢elyet and
Bebv is also different). As for the parallel with v. 312, Sextus’s f¢Aet essen-
tially matches Porphyry’s BovAetat, while the former has xaxds avip pre-
ceding mpévola, so that the sentence’s subject is not a wicked soul but an
evil man. Verse 314, finally, has in common with Marc. 16 only the phrase
méy T0 datdov, which in Sextuss (shorter) gnome serves as the subject
of the sentence, while in Porphyry’s construction the subject (“a wicked
soul”) remains unchanged.

A bit later in his letter, Porphyry elaborates on both what it is from
which the soul that denies providence tries to escape and how futile such
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efforts are: “Those who believe that neither the gods nor the universe are
managed by God’s providence have suffered the punishment of justice....
And assuredly the gods avoid these people because of their ignorance and
lack of faith, though they themselves are not able to flee (puyelv) or elude
the gods and justice, the attendant of the gods” (Marc. 22). For a more
multifaceted explication of mpévoie, we can turn to Clement, according
to whom divine providence not only disposes all things; it does so in a
manner illustrative of “authoritative excellence” insofar as its power dis-
penses salvation in two ways: “as our sovereign it brings us to our senses
through punishment; as benefactress, it helps us by positive action for us”
(Strom. 1.27.173.5). Various sayings in the Sentences suggest that its author
would concur with such sentiments. For the former type of providential
“power;” see vv. 14, 63, and 347; and for the latter, vv. 33 and 176. As Clem-
ent explains elsewhere, even when providence manifests itself in the form
of punishment, its execution should still be understood as an act of mercy;,
since God punishes sinners not out of vengeance but in order to benefit
those being disciplined, much like teachers or fathers discipline those
under their care (Strom. 7.11.61.5; 7.16.102.5; cf. 1.17.86.1-2; 7.7.42.3-7).
Individuals who deny the existence of providence, on the other hand,
deprive themselves of divine justice, divine mercy, and divine beneficence
(Strom. 4.12.82.2-4.12.88.2).

A more methodical assessment of such individuals is provided by
Theophilus, who in Autol. 3.7 surveys a variety of positions that in his esti-
mation fall under the auspices of either atheism or agnosticism. Among
those who “deny the existence of religion and destroy providence” he
specifically mentions Euhemerus, Epicurus, and—somewhat surpris-
ingly—Pythagoras. Cf. lamblichus, Vit. Pythag. 28.145: “They thought that
nothing happens spontaneously and by chance, but according to divine
providence, especially to good and pious human beings” (cf. Vit. Pythag.
30.174; 32.217). Sextus’s point in vv. 312-313 would seem to be not that
evil people necessarily embrace a particular philosophical position regard-
ing providence (cf. v. 380), but that their actions demonstrate a disregard
for divine justice generally. Efforts on their part to “flee” from God (for
the imagery, cf. Origen, Schol. Cant. 17.269; Plotinus, Enn. 1.2.1; 2.9.6)
contrast with the orientation of the faithful, who in everything they do
endeavor to follow God (vv. 95b, 104, 264a, 349, 402).

Sentence 314
As noted above, the final element of the cluster preserved in vv. 312-
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314 is not as well integrated into the overall composition in Sextus’s ver-
sion as it is in Porphyry’s version, where the same subject (“a wicked soul”)
is retained throughout (Marc. 16). Instead, we have a theological state-
ment of broader application, reminiscent especially of efforts elsewhere
in the collection to disassociate God from evil, particularly v. 114 (“God
is not the cause of evil things”) and v. 440 (“Regard nothing that is evil as
belonging to God”); cf. also vv. 29-30. Here the argument appears to be
that an evil soul flees from God and denies God’s providence, not because
it rejects the idea that God punishes “everything base” (as in Porphyry’s
version) but because it is itself something “base” and as such finds itself in
opposition to God. One of the reasons for this enmity is suggested by v.
82e: by attributing evil to God, the evil soul becomes such a potent source
of impurity that it threatens to defile even the divine (cf. v. 194). For com-
parable statements, see Sir 15:11-13; Philo, Conf. 45 (“Is not every sage
a mortal enemy to all things base?”); Mut. 30 (“God did not create the
soul of a base man, since evil is God’s enemy”); Josephus, Bell. 2.582; Plu-
tarch, An. procr. 1015¢; Arius Didymus, Lib. phil. sect. 82.1 (= SVF 3:661):
“Those who are base are at variance with the gods when it comes to their
way of life, on which account every fool is an enemy to the gods. For if all
those who think the opposite of what the gods think are their enemies, and
the base person thinks the opposite of what is respectable, then the base
person is an enemy to the gods (6 ¢alidog Beois éotv éxBpds).” See further
on v. 114. For ¢allog, see also vv. 214, 468, and 531.

Sentences 315-316

For Sextus, the goal of human existence is to honor and imitate God
as much as possible (vv. 44-45, 48). Since God is mind (v. 26), this means
conforming one’s mind to God as much as possible (v. 381). The highest
aspects and activities of the human personality, then, those with the great-
est affinity for the divine, are those that contribute to the life of the mind,
referred to in our text by means of various terms, not only as vols (e.g.,
vv. 151, 181) but also as diavoa (e.g., vv. 57b, 143), Adyos (e.g., vv. 363a,
420), edroytotia (v. 69), T6 voolv (v. 394), and, here, 10 dpovodv, “the abil-
ity to reason,” for which cf. v. 447; Sent. Pythag. 79: “Every human being
is worthy insofar as he thinks or reasons (¢povel) worthy things.” In order
to achieve one’s full potential as a human being, then, it is necessary to
participate in divine reason (v. 277), that is, to follow (v. 264a) and practice
(v. 69) reason, making it the norm of ones life (v. 123) and the nourish-
ment for on€’s soul (v. 413). The application of év gol to 0 dpovolv in v. 315
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reminds the reader that the ability to reason does not constitute the total-
ity of the human self but rather represents the “something godlike” (v. 35,
cf. v. 394) that has been established as a part or capacity of the self, which
thus can be likened to a temple (v. 46a), or to a temple-worshiper, whose
purpose is to venerate that which is “within” (v. 448). See further on vv. 61,
144, and 450.

It is possible that v. 316 is based upon a logion first attested in Justin
Martyr, 1 Apol. 15.16: 6mou yap 6 bnoavpds éatw éxel xal 6 volis Tol avbpwymou
(“For where the treasure is, there also is the mind of a human being”). Later
versions of the logion, that is, those preserved by Clement in Quis div.
17.1 (8mov yap 6 volis Tol dvbpwmov, éxel xat 6 bnoavpds adtol) and Strom.
7.12.77.6 (6mou yap 6 volis Twog, dnaty, éxel xal 6 Oyoavpds adTol), better
approximate the structure, though not the wording, of Sextuss gnome,
which has 70 dpovoiv in lieu of 6 voli, and T6 dyafév in lieu of 6 byoavpés.
While definitive proof regarding our author’s source(s) at this juncture is
elusive, these comparative texts do provide evidence that noetic variants
on Matt 6:21/Luke 12:34 were circulating in the early church, and such
dependence would help to account for Sextus’s use of @&vlpwmov at the end
of v. 315. See further on v. 41. The specific inspiration for Sextus’s choice
of terminology here may have come from Sent. Pythag. 107—“every-
one declares prudence (tnv ¢povnow) to be the greatest good (uéytoTov
ayabév)”—though it would not have been unusual to identify T0 dpovely
and dpbéwnais as “goods,” for example, Plato, Euthyd. 281e; Resp. 505b; Ceb.
Tab. 41.3 (10 dpovelv wévov ayabov); Plutarch, Comm. not. 1064b; Dio-
genes Laertius, Vit. phil. 2.31, 91; 10.132 (cf. also Prov 19:8: 8¢ 0¢ puAdaoet
dpéunory, edpnoet dyabad). For additional statements on the nature and
location of “the good,” see vv. 79, 131, 197, and 246.

Sentence 317

In vv. 291-292, the flesh was contrasted with the soul. In vv. 316-317,
it is contrasted with reason. To search for something good in the former
amounts to a both senseless and futile act, since “nothing good stems
from the flesh” (v. 271). More than this, the flesh represents a potentially
destructive force within the personality, insofar as its longings can divert
the soul from its true purpose, which is knowing God (v. 136, cf. v. 55).
Similar concerns about gdpf are voiced elsewhere, for example, Philo, Deus
143 (“There are no two things so utterly opposed as knowledge and fleshly
pleasure”); Plutarch, Cons. Apoll. 107f (“To pass one’s time unenslaved by
the flesh and its passions, by which the mind is distracted and tainted with
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human folly, would be a blessed piece of good fortune”); and Gnom. Vat.
20: “The flesh perceives the limits of pleasure as unlimited.... But the mind,
having attained a reasoned understanding of the ultimate good of the flesh
... supplies us with the complete life” As a practical matter, then, it is nec-
essary not only to refrain from any attachment to the flesh (v. 291) or the
body (v. 101) but to “conquer the body in everything” (v. 71a), renouncing
the things of the body as much as humanly possible (v. 78). On the other
hand, as Aristotle explains in Eth. nic. 6.7.5-6, it is a central preoccupation
of those possessed of $ppownats that they “seek the things that are good for
humankind” (t& dvlpwmva dyabd {yroliow). For Sextus, T0 dpovolv not
only manifests itself in the search for what is good, it is itself the object of
that search (v. 316). Cf. Epictetus, Diatr. 2.5.4-5 (“The principal task in life
is this, to distinguish matters and weigh them against one another, and say
to yourself, ‘Externals are not under my control; moral choice is under my
control. Where am I to look for the good and the evil? Within me, in that
which is my own™) and 3.22.43-44: “But to desire, to avoid, to choose, to
refuse, to prepare, or to set something before yourself, who among you can
do these things without first conceiving an impression of what is profitable
and what is not fitting? ... Develop this, pay attention to this, here seek the
good ({yreite 0 dyabév)”

Sentence 318

The claim made in this line can be seen as drawing an inference from
the preceding observations: if that which is truly good for humankind,
that is, the ability to reason, resides in the soul (vv. 315-316), and the flesh
contributes nothing to this good (v. 317), then nothing that can harm the
body can harm a human being, that is, the essence of what a human being
ought to be. In the Sentences, the apex of human possibility in this regard
is represented by the sage, who is both unconcerned with and impervious
to the loss of anything belonging to the physical world (vv. 15, 91b), even
his own body (vv. 321-323). This is because his soul has achieved such a
level of “greatness” (v. 403) and become so godlike in nature (v. 82d, cf.
v. 418) that there is literally nothing that can harm it (v. 302), so long as
he continues to shun the only thing that can injure, or even kill, the soul,
namely, an evil life (v. 397, cf. vv. 7b, 208a-b). As Philo explains, what
causes harm to a person are not such things as the loss of money or status,
or even physical punishment, but the vices of the soul and the sins that
they incite (Prob. 55; cf. Det. 109; Virt. 13, 211; Plato, Leg. 863e-864a; Dio
Chrysostom, Or. 14.15). At the same time, the sage possesses the ability
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to harm the souls of others with his speech (v. 185), especially when such
speech is intended to shape their understanding of God (v. 195). Accord-
ing to Ps.-Plutarch, Lib. ed. 12e, the Pythagorean akousma, “Do not eat
your heart,” was interpreted as advice “not to harm the soul by wasting it
with worries” (cf. Mant. prov. 2.10).

Sentence 319

Chadwick (1959, 177) suggests that the source for this line is Sent.
Pythag. 105: “After God, honor the one who confers benefits on your
soul as a servant of God” (tov edepyetolivra ge eis Yuxny ws OmypeTny Beol
ueta fedv Tipa). To be sure, there is a strong resemblance between the two
sayings, especially in the final six words (though with a slight difference
in order). If this is indeed Sextus’s source, however, it is something of a
mystery as to why he would replace Tov evepyetolivtd ce eic Yuyhv with
diréoodov avlpwmov, when the concept of benefiting the soul would have
formed a natural juxtaposition to that of harming the soul in v. 318. A
more likely candidate, then (as noted by Chadwick 1959, 83), is Clitarchus,
Sent. 134, which not only has the same final six words (and in the same
order) as v. 319, but also includes a reference to @vpwmov while lacking
any reference to the soul: edepyetolivta ge &vbpwmov ws OmypéTny Beol Tipa
ueta Beov (“After God, honor a human being who confers benefits on you
as a servant of God”). Sextus simply alters edepyetolivta oe @vlpwmov to
diréoodov avBpwmov, perhaps in order to make the statement accord better
with v. 244: codov Tina peta Oedv (note also the parallel between Sext. 325
and Clitarchus, Sent. 132). While the sage is a benefactor, indeed a bene-
factor second only to God (v. 176), not all benefactors are necessarily sages
and therefore deserving, in our author’s opinion, of honor. For the reasons
why the sage/philosopher ought to be honored and the nature of the honor
he ought to be accorded, see the commentary on vv. 190, 219, and 244.
While elsewhere the sage is to be honored as “a living image of God” (v.
190) or “a gift from God” (v. 218), here he is to be honored as a OmnpéTyg
feol, a title employed also in v. 32, where we learn that each angel is a
servant of God mpog @vlpwmov, a qualification that would seem to apply to
the sage as well, who, in keeping with his role as a benefactor second only
to God, aspires to become a benefactor to all humanity (vv. 210a, 260). As
such, the sage deems it better to serve others than to be served by them
(v. 336), doing so not out of a need for approval (v. 341) but with the sort
of freedom that comes from serving only God (v. 264b, cf. v. 575). In the
early church, believers were sometime referred to as Omypérar Oeod (e.g.,
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Ign. Trall. 2.3; Pol. 6.1; ct. Luke 1:2), while in Diatr. 3.22.82, Epictetus uses
Omnpétng Tol Adg of the Cynic sage. Cf. Sext. 519: Tolig maidag Tpéde g
vTpétas Beoli éoopévoug. It would not have been uncommon for slaves or
servants to become implicated in the dynamics of honor and shame, usu-
ally as intermediaries or proxies, as we see, for instance, in Philo, Dec. 119:
“Parents are the servants of God (000 ... Ommpétar) for the task of begetting
children, and he who dishonors the servant dishonors also the Lord”

SENTENCES 320-324

TexT
320 T owpwpa 2Thc Yuxiict cou® Paplvesbar piv mepidavov,
amoféabau 8¢ mpadwse dmére xpn dlvacar paxdplov.
321 Bavdtou pév oauTd? mapaiTiog Wi yévy, Té 0¢ ddatpouuéve oe Tod
TWUATOS un dyavaxTeL.
322 godov 6 Tol cwupatos ddalpoduevos® T cautol xaxie edepyerel,
Aetat yap ag éx deopubiv.
323 avBpwmov BavdTou déPog Aumel® dmepia Yuydic.
324 gldnpov dvdpoddvov &pioTov v My wi) yevéabal, yevduevov 3¢ ool
wn vouile elvaua,
TRANSLATION
320 To be distressed by the tent of your soul is arrogant, but to be
able to lay it aside gently when need be is blessed.
321 Do not become the cause of your own death, but do not become
indignant with the one who would deprive you of your body.
322 'The one who by his own wickedness deprives a sage of his body
confers a benefit on him, for he releases him as though from
chains.
323 Fear of death grieves a human being with no experience of soul.
324 It would be best for there to be no such thing as a murderous
weapon, but since there is, do not consider it to be for you.
Textual Notes

320*2 toli cwpatos: lat, sy?? « 320° omit IT, lat « 320 mpdews: Y « 3212
éautd: IT « 321° co adds: “and kills you” « 3222 ddatpotpevos Bia: co?,
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sy? e 323-324%2 Qumel. ametpla Yuyijs aidnpov avopodovov. dplaTov wev

N ... ob wn véwile eivar: Y o 3230 Aumdi: T1
COMMENTARY

Chadwick (1959, 153, 177) labels vv. 320-324 as a group of sayings on
death. Note bdvatog in vv. 320, 323 as well as ddaipovpévw oe Tol cwpatog
in v. 321 and TtoU cwpatog adatpoduevos in v. 322. According to the com-
mands in vv. 320-321, the reader should not become so troubled by the
body that he would either cause his own death or harbor resentment
against the one who would deprive him of it. Supporting statements in vv.
322-323 argue that death is a benefit, since it releases the soul from the
confines of the body. To be grieved by a fear of death, then, is the mark
not of the sage, but of someone unproven in matters of the soul. Verse 324,
finally, draws an inference from v. 321: the use of lethal weapons is incom-
patible with the life of faith.

Sentence 320

In v. 449, the body will be imaged as the soul’s garment. Here it is
imaged as its oxnywpa (“tent, dwelling”), for which cf. Ps.-Plato, Axioch.
365e-366a; Ep. Diogn. 6.8; Corp. herm. 13.12; PGM 4.1951, 1970 (ox#jvog is
also used frequently in Neopythagorean writings, e.g., Ps.-Archytas, Educ.
43.19-23; Ps.-Aresas, Nat. hom. 49.8-11). In this particular instance, the
metaphor probably derives from 2 Cor 5:4 (cf. 5:1): xal yap ol dvtes év 1@
oxfver otevalopev Papovpevor (v.I. Bapuvépevor), “For while we are still in
this tent, we groan, being burdened (v.l. being distressed).” Perhaps the
copyists responsible for the variant reading (D*< F G 1505 pc) were influ-
enced by Wis 9:15, which may be part of the background for Sextus as well:
“For a perishable body distresses a soul (Bapivet Yuyv), and this earthy
tent (oxfjvog) encumbers a mind full of cares” (cf. Plato, Phaed. 81c). At
any rate, our author probably would have agreed with Paul’s declaration
that “we would rather be away from the body and at home with the Lord”
(2 Cor 5:8; cf. v. 322), though for Sextus it is wrong, even arrogant, to be
distressed by the body, since what causes trouble for the soul is not the
body as such (v. 139a), but the longing for bodily pleasures (v. 139b). The
body then, is something that the person of faith endeavors to control (e.g.,
vv. 71a, 274a), not destroy. Cf. v. 411: “Do not torture the body with your
soul nor your soul with the pleasures of the body.” The person whom God
does not release from the body, then, should not be distraught (v. 337). As
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Origen explains in an exposition of 2 Cor 5:1-4 preserved in Cels. 7.32-33,
while human beings do not require a body to know God, they do require
a body for a variety of other purposes, all of which are appropriate to the
“material place” in which God has placed them, and thus the body “needs
to be of the same character as the material place, whatever that may be”
(Cels. 7.33; cf. Res. 1.22.4-5). Similarly, in an exposition of Phil 1:20-24,
Clement explains that with these words the apostle is not disparaging life
in the body but showing that “love of God is the crowning reason for leav-
ing the body, whereas to remain behind gratefully for those in need of
salvation is the reason for being in the flesh” (Strom. 3.9.65.3).

By the same token, according to v. 320, the faithful should also be able
to surrender the body when necessary (xp7), and, moreover, they should
be able to do so “gently” (mpaéwg), the latter corresponding with the com-
mand wy dyavaxtet in v. 321. Surrendering the body gently, then, means
not becoming indignant with those who would take it, just as one should
not become indignant with those who would take any of one’s physical
possessions (vv. 15, 91b, both also with dyavaxtéw and adaipéw), even
when such deprivation constitutes an act of evil (v. 322, cf. v. 130). This
sort of a “blessed” end to life would be in keeping with a blessed life itself,
that is, the life of a person who fears and follows God and nothing else (vv.
326b, 424, cf. v. 40). But under what circumstances “must” the faithful lay
aside the body, and who is the evil person who would deprive them of it?
Sextus provides no answers here, though in vv. 363a-364 he presents the
scenario of a powerful tyrant threatening the sage with bodily harm. Cf.
also vv. 387-388: “A tyrant cannot take away (ddatpeitat) happiness. What
must be done, do willingly”

Sentence 321

As Chadwick (1959, 177) notes, an injunction not to cause one’s own
death would have been applicable to debates in the early church regard-
ing voluntary martyrdom. According to Clement, for example, the gnos-
tic does not try to evade martyrdom, but “when called, obeys easily, and
gives up his body to him who asks” (Strom. 4.4.13.1). Since “he will most
gladly depart from this life” (Strom. 4.4.14.1), he expresses to his persecu-
tors not resentment (Strom. 4.4.13.1), but gratitude, since such a noble
death affords him the opportunity to demonstrate his love for God (Strom.
4.4.14.1). On the other hand, those who “have rushed into death” and “are
in haste to give themselves up” are in fact giving themselves up only to “a
vain death” inasmuch as their actions demonstrate not a love of God, but
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“a hatred for the Creator” (Strom. 4.4.17.1-3). A bit later, he interprets
the dominical saying in Matt 10:23 as instruction for Christians neither
to flee persecution nor to present themselves to the authorities for arrest,
arguing that those who opt for the latter are guilty of their own deaths
as accomplices, and “the one who kills a man of God sins against God”
(Strom. 4.10.76.1-4.10.77.3; cf. 7.11.66.3-7.11.67.2). See further Pass. Pol.
4; Origen, Cels. 1.65; 8.44; Tertullian, Cor. 1.4. For an actual example of
this via media, we have Anthony, who neither fled nor sought martyrdom
but openly expressed his solidarity with persecuted Christians by attend-
ing their trials and executions or by ministering to them in prison (Atha-
nasius, Vit. Anth. 46.1-7).

These arguments are familiar from the philosophical debate regarding
suicide, especially as it was conducted in Stoic circles (see SVF 3:757-768).
Seneca, for example, was open to the possibility that a life guided by reason
and freedom might appropriately end in suicide (Ep. 70.14-16). Yet, “we
need to be warned and strengthened in both directions, that is, not to love
or to hate life overmuch. Even when reason advises us to make an end of
it, the impulse is not to be adopted without reflection or at headlong speed.
The brave and wise man should not beat a hasty retreat from life” (Ep.
24.24). He thus finds himself in agreement with Epicurus, who “upbraids
those who crave, as much as those who shrink from death” (Ep. 24.22; f.
12.10; 26.10; 66.13; 77.15).

Sentences 322-323

If Clement’s martyr receives a benefit from his persecutor insofar as
the former’s death affords him an opportunity to demonstrate his love for
God (Strom. 4.4.14.1), Sextus’s sage sees his killer as a benefactor because
death liberates him from the greatest threat to his freedom (vv. 17, 264b,
275, 309, 392). Ironically, then, the one who after God benefits others the
most (v. 176) receives one of his most important benefits from a person
who acts of out wickedness (cf. vv. 150, 208a, 469, 474). For the image of
the soul being released from the “chains” of the body, see also Epictetus,
Gnom. 32-33; Philo, Det. 158; Her. 68; Somn. 1.181; Legat. 324; Hippoly-
tus, Haer. 7.38.5; lamblichus, Protr. 65. Cf. also vv. 39, 127, 337. In Marc.
33, Porphyry speaks of how human beings “have been enchained with
nature’s chains (deopols) with which she has surrounded us: the belly, the
genitals, the throat, the other bodily members, both in respect to our use
and passionate pleasure in them and our fears (¢6f0o15) about them”

As this statement illustrates, one of the things that turns the body into
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a chain that burdens and confines the soul are the fears that people allow
themselves to entertain about it. The observation in v. 323 offers additional
support for the admonitions in vv. 320 and 321 by addressing such con-
cerns. Only someone inexperienced in matters of the soul, says Sextus,
allows the fear of death to cause him grief. Indeed, if the sage could be
said to “fear” anything, it would not be physical death, which frees the soul
from the body for its ascent to God (v. 40), but rather an evil life, since
this is what can destroy his soul (v. 397). Cf. v. 473 (= Clitarchus, Sent. 62):
“Death is not evil, but the inability to die nobly” Thus, when he must, he
accepts death “gently,” that is, without any emotions that might cause reluc-
tance or resentment. As Clement explains in Strom. 4.4.13.2, when called
upon, the gnostic will give up his body “easily” because his fear of death
is no match for his love of God (cf. Heb 2:15). Insofar as the observation
here in its critique of fear implicates a condemnation of grief, comparison
can also be made with Stoic doctrine, where $6Bos and AUy were not only
categorized as two of the four most basic of the irrational passions (i.e.,
movements of the soul contrary to nature and therefore incompatible with
the life of wisdom) but were thought to affect the soul in comparable ways,
the former involving its “shrinking;” the latter its “contraction” (SVF 3:391,
cf. 3.377-420). As Epictetus explains, the unwanted influence of irrational
passions like fear on the soul can be attributed in part to the lack of proper
training (cf. v. 431). Specifically, while most people are “thoroughly expe-
rienced” in material things, in their actions they are “dejected, unseemly,
worthless, and cowardly” because they have not bothered to understand
the true causes of appropriate and inappropriate conduct: “Yet, if we were
afraid, not of death or exile, but of fear itself, then we would practice how
not to encounter those things that appear evil to us” (Diatr. 2.16.18-19).

Sentence 324

This line functions as a corollary to the command in v. 321. Just as
the reader should not cause his own death, he should not cause the death
of anyone else. Indeed, it would be “best” if the means of killing others
did not exist at all. Although Chadwick (1959, 177) describes Ps.-Phoc.
32-34 (“Gird on your sword not for murder but for defense. But may you
not need it at all, unlawfully or justly. For if you slay a foe, you stain your
hand”) as a near parallel, it should be noted that while Pseudo-Phocylides
(reluctantly) allows his readers to carry weapons for protection, Sextus
rules them out altogether, presumably because his reader will have no
“foe” to begin with (v. 105, cf. v. 386). At any rate, both texts can be inter-
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preted as extensions both of the Decalogue’s prohibition of murder (Exod
20:15; Deut 5:18; cf. Matt 5:21; 19:18; Mark 10:19; Luke 18:20; Rom 13:9;
Jas 2:11) and, more generally, of the negative version of the golden rule, for
which see on vv. 179 and 211 (cf. vv. 90, 327). For gnomic perspectives on
the subject, see Prov 28:17; Ahiqar 126, 128; Syr. Men. 15-19; Instr. Ankh.
22.21-25; PIns. 29.18-19; 33.19; Ps.-Cato, Dist. 1.6. The faithful will not
act badly towards anyone (v. 212) because the mistreatment of a fellow
human being would be the “greatest” impiety that they could commit
against God (v. 96). For the form of this saying (dptoTov uév xTA), see v.
283. For the expression dvdpoddvos aidnpos, see Manetho, Apotel. 1.136.

SENTENCES 325-338
TEXT

325  oudepla mpoomoinoig 2éml oAbV xpdvort AavBdvel, udAioTa OEP év
TIoTEL.

326a olov &v* 7) gou T %og, TototiTog EoTaub gou xal 6 Plo.

326b 1o beoaees motel Plov paxdptov.

327 6 PBoukeuduevog® xat &Mou xaxdis, dBdver xaxds maoywy.

328 ) oe madoy Tol ebepyeTely dxaptoTos avlpwog.

329  wnbdr® dv mapaypiiuab aitoluevos 36ise, dmhelovos &ov xpivygd
Tol AapBavovtog.

330 aMuoTa odoia? xpyoy Tolg Oeopévolg TpoBipws HeTadtdovs.

331 @deddov dyvwpovolvra melfe wi) dyvwpovelv xai dvidtwg Exovra
TUVTYPEL.

332 ebyvawpoolvy mavtas dvlpwmous vixév dywvilov.

333 vobv o0 mpbrepov Eeig *mply 1) Yéic® odx Exwv.

334 adtapxelav doxel.

335 T wéAn Tol cwpatog Tols 0l xpwuévols dopria.

336 UmnpeTelV xpeiTTOV ETEPOIS A} MPOS AMwY UmypeTeiahal.

337 6v® ox dmadTTeL 6° Beds Tol cwpatos Wi Bapuvéohwe.

338 0bypa dxowwvnTov ob pbvov Exety dMa xal dxole xaAemdy 17yod.

TRANSLATION

325 No pretense escapes notice for very long, especially in faith.
326a Whatever your character, so also will be your way of life.
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326b A reverent character produces a blessed way of life.

327 The one who plans evil against another is the first to experience
evil.

328 Do not let an ungrateful person prevent you from conferring a
benefit.

329 When upon being asked you promptly give something, do not
judge it to be worth more than the one receiving it.

330 You will put what there is to best use by sharing it willingly with
those in need.

331 Persuade an ignorant brother not to act ignorantly and protect
him if he is incurable.

332 Strive to surpass all people in goodwill.

333 You will not have intelligence until you know that you do not
have it.

334 Practice self-sufficiency.

335 The members of the body are burdens to those who do not put
them to use.

336 Itis better to serve others than to be served by others.

337 Let the one whom God does not release from the body not
become distressed.

338 Deem it dangerous not only to hold a dissonant opinion but
even to listen to one.

Textual Notes

32522 &y ToAG ypévew: Y; émi modG xpbve: IT e 325P omit IT e 326a2 &iv:
IT, Y « 3262’ éoTw: IT, lat « 3272 BovAduevos: T, Y o 3292 undtv: Y o 329°
omit lat s 329¢ dcioets: IT o 32994 mheove&iav xpiveig: TT « 33022 xadhioTy
odaia: co, sy?; T§j meprovaia: TT « 333272 moyut Yvéis: T1 « 3372 Gv: TT « 337°
omit Y  337¢ Bapivesbar: I1

COMMENTARY

Within this miscellaneous block of material we find a couplet of sayings on
moral character (vv. 326a-b), a triad of different rules on benefaction (vv.
328-330), a rule on fraternal correction (v. 331) accompanied by maxims
promoting a pair of virtues relevant to that practice (vv. 332-333), and an
admonition to practice self-sufficiency (v. 334) followed by sayings on the
body and its use (vv. 335-337). Otherwise there are few signs of topical
organization.
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Sentence 325

This line is based on Clitarchus, Sent. 132 (oddepia mpoomoinoig émt
oAV xpbvov AavBavet), to which has been appended paiiota 0t év mioTe
(note that Sext. 319 depends on Clitarchus, Sent. 134). A version of the
saying also appears in Sent. Pythag. 47 (io6t wg o0depia mpoomoinats TG
xpovew AavBaver), which differs most notably in its opening imperative
(o0t wq), for which cf. Sent. Pythag. 48; Sext. 233. While Chadwick (1959,
157) is no doubt correct that the final four words of v. 325 represent a
“characteristic addition of the Christian reviser” (for our author’s editorial
proclivity for mioTig language, see part 4 of the introduction), it is worth
noting that the Pythagoreans were sometimes mocked for “the pretended
trustworthiness” (¥) mpoomointos mioTi) that they allegedly extended to one
another (Iamblichus, Vit. Pythag. 33.234). Read against this background,
Sextus’s gnome can be interpreted as a warning not only against imposture
in faith, but also against imposture in friendship, a moral problem that
occupied a variety of authors in antiquity. See Demosthenes, Aristocr. 163,
193; Aristotle, Eth. nic. 8.8.1; Eth. eud. 7.1.17; Strabo, Geogr. 6.3.2; 11.2.11;
13.1.57; Dio Chrysostom, Or. 74.2; Chariton, Call. 1.11.2; Acts Andr. 49-50
(and note the story about ¢tAie that immediately follows Iamblichus, Vit.
Pythag. 33.234 in 33.235-236). As for imposture in matters of faith, Sextus
can assert that no pretense will go unnoticed for very long (though cf. the
Coptic version: “Someone who says, ‘I believe, even if he spends a long
time pretending,” etc.) because for him faith is a matter not of claims (vv.
284, 389b, 392, 433-434) but of actions that confirm those claims (vv. 177,
359, 408-409), of actually “being” faithful (vv. 188-189, cf. v. 220). Under
such conditions, it will not be long before a test of faith exposes pretended
faith for what it truly is (vv. 7a, 200). Cf. Ps.-Cato, Mon. 68: “The mind’s
pretenses will not long endure”

Sentences 326a-b

The sayings in vv. 326a-327 are based on Sent. Pythag. 11, though
with important differences in order and composition. For the first line,
Sextus draws on Sent. Pythag. 11¢ (olov y&p 6 %fos éxdarov, TotoliTog xal
6 Blog xai ai déoeis), dropping the final three words (perhaps for the sake
of symmetry), and personalizing the aphorism by omitting éxdotov while
inserting gou before both 76 %60 and xal 6 Blog. In its current location, the
saying can perhaps be interpreted as a commentary on v. 325: a pretense to
faith cannot remain hidden for long, since eventually one’s true character
will be revealed in one’s way of life. Sent. Pythag. 11¢ continues in 11¢ (=



SENTENCES 325-338 327

Sent. Pythag. 117) with: “For the soul is a treasury, of good things if it is
good, of bad things if it is bad.” Given the saying’s strong similarity to the
dominical logion in Matt 12:35/Luke 6:45 (note that the Coptic transla-
tion of both v. 326a and v. 326b changes “character” to “heart”), we might
have expected our author to follow his source material more closely here,
but in v. 326b he offers instead what appears to be his own gnome, repeat-
ing the 7fos—Plog format (so as to create a couplet) and restricting himself
to a positive illustration of the concept articulated in the first line. For a
negative illustration of the concept, see v. 110. For the affirmation that a
“reverent” (Osocefrs) person is blessed, see Maximus of Tyre, Dial. 14.6;
Origen, Frag. Ps. 49.3; 118.158; Ps.-Clement, Hom. 3.60; cf. 2 Clem. 19.4:
“The godly person (6 edoefs), then, should not be grieved if he is miser-
able at the present time; a time of blessing awaits him.” While Sextus is not
unacquainted with the idea of future blessings (v. 40), for him the pious
person is already blessed (v. 424) because his intellect has already been
blessed by the presence of God (v. 46a, cf. v. 86b), his soul having achieved
a godlike status (v. 82d, cf. vv. 287, 412).

Sentence 327

This line is based on Sent. Pythag. 11%: Bouleuduevos mepl &Aov xaxdg
dOavers adTog maoywy OO ceautol xaxds (“By planning evil against another
you yourself will cause yourself to be the first to experience evil”). Sextus
not only rearranges the order of his material (see above), presenting the
first member of Sent. Pythag. 11 last; he also alters its second-person for-
mulation to the third person, dropping Umo geautol in the process, thus
leaving the source of the evil being “experienced” unspecified. The source
of the Pythagorean gnome, in turn, may be Hesiod, Op. 265-266: “The man
does mischief to himself who does mischief to another, and evil planned
harms the planner most (% 0& xaxy Bouly) 76 PovAedoavtt xaxioty).” All
three versions of the maxim are governed by a similar logic of reciprocity,
though while for Hesiod the plotter of evil suffers evil “most,” in the later
texts he suffers evil “first” In any event, the basic thought is consistent with
the negative version of the golden rule, for which see on v. 179 (also with
maoxw) and v. 211. Cf. Menander, Mon. 764 (“The one who acts terribly
also comes to suffer badly”); Seneca, Ep. 81.22: “When we do wrong, only
the least and lightest portion of it flows back upon the other; the worst and,
if I may use the term, densest portion of it stays at home and troubles the
owner.” For biblical parallels, see Pss 7:15-16; 9:15-16; 57:6 [56:7]; Prov
26:27; Qoh 10:8. Insofar as it is not actually doing evil but simply planning
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evil that is said to initiate negative consequences, the thought in this verse
is consistent also with sayings elsewhere in the collection that emphasize
the importance of intentionality, such as vv. 12, 57a, 178, 181, and 233.

Sentence 328

For this line our author turns to Sent. Pythag. 104: ToU edepyeTeiv i
TOTE g€ Tavay) axaplaTos dvlpwmos. Sextus alters the word order in the first
part of the saying slightly, dropping moté. The topic of reciprocity contin-
ues from the preceding verse, though here the problem is not the reality of
reciprocity but its absence.

It was a given among Greco-Roman elites that it is necessary to be dis-
criminating with one’s largesse, bestowing it only on the morally worthy,
specifically, on those who would show proper gratitude, including the will
to make a return (e.g., Cicero, Off. 2.61-63; Seneca, Ben. 1.10.5; 2.35.1;
3.2.2). For Aristotle, “the very existence of the state” depends on the recip-
rocal obligation of its citizens “not only to repay a kindness done one
(xapioapuévw), but at another time to take the initiative in performing a
kindness oneself (yaptléuevov),” with the understanding that “one ought to
return services rendered ... just as one ought to pay back a loan” (Eth. nic.
5.5.6-7; 9.2.3; cf. 9.7.1). This entailed no inconsiderable social obligation
for the recipient of a “gift” The Romans in particular seem to have been vir-
tually obsessed with the moral problem of ingratia (e.g., Seneca, Ep. 81.23,
28, 32; Ben. 1.1.9-10; 3.1.1-2; 4.18.1-4). In their moral world, requiting
a kindness outranked even showing affection for family members, since
“no duty is more imperative than that of proving one’s gratitude” (Cicero,
Off. 1.47), and so one must be ever “watching for an opportunity to repay”
(Seneca, Ben. 3.17.4). Requital was especially important in dealing with
one’s social superiors. Clients, for example, were obliged to exchange
xapites with their patrons so as to strengthen dptdavbpwmia between them,
even if the long-term nature of the relationship was asymmetrical (Dio-
nysius of Halicarnassus, Ant. rom. 2.10.2-4). For the problem (in some
instances, the crime) of ingratitude to benefactors, see Xenophon, Ages.
11.3; Dionysius of Halicarnassus, Ant. rom. 8.49.1; Strabo, Geogr. 14.6.6;
Dio Chrysostom, Or. 31.27, 37, 125; Lucian, Abdic. 13, 19; Philo, los. 99;
Ps.-Clement, Hom. 10.13; Sent. Pythag. Dem. 6: “Conferring a benefit on
an ungrateful person has the same effect as anointing a corpse.” For further
gnomic reflections on the topic, see Menander, Mon. 12, 42, 49, 655.

Against such a background, the willingness of the sage to confer bene-
fits even on the ungrateful would have been seen as exemplary (cf. Seneca,
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Ben. 1.1.11-13; 4.26.1; 7.26.1-5). As Seneca explains in Ep. 81.10-13, “the
sage alone knows how to confer a benefit,” not only because he knows the
best kind of benefit to confer in any situation and the best way to confer
it but because he confers benefits for the right reason, that is, not out of
an expectation of a return but as an act of virtue. For him, therefore, “it
is better to get no return than to confer no benefits” (Ep. 81.1). The Sex-
tine sage sets for himself similar standards, insofar as he follows God’s
example (vv. 47, 176) and endeavors to become a common benefactor to
all humanity (vv. 210a, 260). The person who shows ingratitude to him,
then, is actually showing ingratitude to God (v. 229).

Sentences 329-330

For Sextus, none of the things of the world are “good” unless they are
shared (vv. 295-296, cf. vv. 82b, 377), especially with the needy (vv. 52, 217,
266, 378-379, 382). He would therefore no doubt agree with the domini-
cal injunction mavti aitolvti o€ didov (Luke 6:30; cf. Matt 5:42; Did. 1.5),
though he also stipulates certain conditions under which such giving ought
to occur: the readers should give whenever they can (v. 378), without dis-
crimination (v. 266) or reproach (v. 339) or in order to attract attention
(v. 342) but for the sake of humanity (v. 342) and to please God (vv. 379,
382). In v. 329, it is further assumed that the readers” giving will be done
promptly (mapaypfiua), for which compare Ps.-Phoc. 22 (“To a beggar give
at once, and do not tell him to come tomorrow”); Ep. Barn. 19.11 (“You
shall not hesitate to give”); Herm. Sim. 9.24.2; Septem Sapientes, Praec.
217.23 (8 wéMew, 06¢); Publilius Syrus, Sent. 274 (“To do a kindness to the
needy at once is to give twice”). The readers are also admonished not to
assign more value to what they give than the person receiving it would. This
addresses an important consideration, since “as a rule, those who possess a
thing value it differently than those who want to obtain it. This is because
one’s own possessions and gifts always seem to one worth a great deal
(moMoU d&1a); nevertheless it is the recipients (of Aapupévovtes) whose valu-
ation determines the repayment” (Aristotle, Eth. nic. 9.1.9). For his part,
the ideal benefactor does not concern himself with the value of his gifts at
all, since he does not give with a view to receiving in return (e.g., Seneca,
Ep. 81.19-20). In their obedience to this precept the readers not only act in
a manner consistent with such an ideal (see above), they also demonstrate
their contempt for and freedom from worldly possessions (cf. vv. 15, 82b).

Verse 330 identifies yet another criterion for appropriate giving,
namely, willingness. Cf. v. 379: “The gift of one who with his whole heart
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shares food with a person in need is small, but before God his willing-
ness (mpobupia) to share is great” In both cases canonical precedent can be
found in Paul’s appeal to the Christians in Achaia regarding the collection
for the poor in the Jerusalem church, especially 2 Cor 8:11-12: “But now
finish doing it also, so that just as there was the willingness (1 mpofupia)
to desire it, so there may be also the completion of it by your ability. For if
the willingness is present, it is acceptable according to what a person has,
not according to what he does not have” A statement found a bit later in
the appeal intimates what the apostle may have understood such willing-
ness to entail: “Each of you must give as you have made up your mind, not
reluctantly or under compulsion, for God loves a cheerful giver” (2 Cor
9:7; cf. Lxx Prov 22:8; Sir 35:9). According to Irenaeus, the precedent in
this regard was set by the Lord himself, who in passages like Luke 6:29-31
commands his followers to give in such a way “so that we may not grieve
as those who are unwilling to be defrauded, but may rejoice as those who
have given willingly, and as conferring a favor upon our neighbors rather
than yielding to necessity” (Haer. 4.13.3). In reference to Irenaeus’s final
comment, it is worth noting that mpoBupia is often used of benefactors in
Greco-Roman inscriptions (see BDAG s.v., and cf. SEG 53.1312; Muso-
nius Rufus, frag. 19.122.28-30; Aelian, Var. hist. 9.1). Aristotle sums up
the expected comportment in Eth. nic. 9.11.5: “Since it is noble to bestow
benefits, we ought to invite our friends to share our good fortune willingly
(poBipwg), but be reluctant when asking them to aid us in our misfor-
tune” In all these cases, we see that importance is assigned not only to
appropriate action but also to the intentionality that informs such action,
for which see the references mentioned above in the discussion of v. 327.

Sentence 331

Sextus assumes that his readers will be implicated in processes of moral
persuasion and correction (vv. 91a, 245-246, 358). He further assumes
that they have a responsibility not only to tolerate the participation of
ignorant people in such processes (v. 285) but to serve as their instruc-
tors. Consequently, the readers shoulder at least part of the blame when
such individuals fail: “The sins of the ignorant are a reproach to those who
teach them” (v. 174). Verse 103 identifies one means for addressing such
pedagogical predicaments, namely, the refutation of “senseless” opinions,
which is said to purify the soul, while v. 298 mentions the censure of sins.
Verse 331 identifies another means, namely, persuasion, specifically per-
suading someone who lacks judgment not to act out of ignorance. Taken
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together, the different strategies mentioned in these sayings can be under-
stood as contributing to a “mixed” method of moral instruction, one that
adapts it pedagogical approach to the suit the learner’s particular disposi-
tion and needs. Accordingly, more compliant students receive mild forms
of instruction like praise and encouragement (see vv. 121a, 298), while
recalcitrant students receive more stringent forms like censure and cor-
rection (cf. Clement, Paed. 1.9.75.1-1.9.88.3). According to Philo, such
an approach was adopted by Moses, whose teachings as a whole were set
forth with the purpose of “persuading (avameifovoat) the obedient more
gently, the disobedient more strictly” to pursue a life of virtue (Virt. 15; cf.
Plato, Leg. 718b, 722b-c). Regardless of the form it takes, in order for such
instruction to be effective, and least likely to cause harm or resentment, it
has to be offered in a spirit of goodwill (see v. 332), that is, out of a genuine
desire to benefit the recipient. Given such priorities, it is not surprising
that this is an occasion (indeed, the only occasion) on which Sextus uses
the term &0eAdds of a fellow believer, though from the appendices we have
v. 497: “Other friendships are begrudged, but brother corrects (e080vetat)
brother without loving (to do so0)”

For the idea that persuasion is a cure for ignorance, see Dio Chryso-
stom, Or. 8.8; Athanasius, Ep. Max. 26.1089. For aviatwg €xew, see Plato,
Phaed. 113e; Ep. 322b, 326a; Resp. 615e; Dionysius of Halicarnassus, Ant.
rom. 7.48.2; 8.56.1; Philo, Ebr. 28; Conf. 163; Mos. 2.167; Spec. 4.152;
Praem. 149. In most of these cases, the “incurable” are, as such, simply
to be punished, rejected, or both—though, according to Philo, Joseph
displayed before those around him a life of such exceeding virtue that
“he converted even those who seemed to be quite incurable (Todg mawv
doxolvtag aviatwg éxew), who, as the long-standing maladies of their souls
abated, reproached themselves for their past and repented” (los. 87; cf.
Spec. 1.324). For its part, the Coptic version replaces “if he is incurable”
with “if he is mad”

Sentence 332

The life of a believer should be a struggle (&ywv) for self-control (v.
239), for seriousness (v. 282), and, here, for edyvwpoaivy, a concept that
attracted interest from various philosophical schools. In the Aristotelian
tradition, for example, it is associated with the virtues of honesty, reason-
ableness, and hopefulness (Virt. vit. 8.3; cf. Mag. mor. 2.2.1), while in the
Stoic schema of virtues, it is classified (together with igoTys) as a species
of justice (SVF 3:295), specifically, as éxodatog dixatoatvy (SVF 3:273). In a
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Pythagorean tractate on kingship, meanwhile, it is held up together with
kindness, justice, and reasonableness as one of the traits of the ideal ruler
(Ps.-Diotogenes, Regn. 2.74.19-27). The term’s application to the political
realm is consistent with what we find in historical writings, where it is
used of kings and generals who show consideration for their inferiors (e.g.,
Polybius, Hist. 5.10.2; Diodorus Siculus, Bibl. hist. 13.22.2; 13.23.5; Plu-
tarch, Arist. 23.1). In concert with this, the term is sometimes employed in
parallel constructions with dtdavbpwmia (e.g., Plutarch, Dem. 17.1; Marc.
20.1). As Plutarch explains in Them. 7.3, the security of a nation is achieved
when its leaders have earned a reputation “for surpassing their enemies
in courage and their allies in goodwill (edyvwpooivy 0t Tév cupudywy
meptyevopuévous)” It is possible to interpret edyvwpoovy as a political virtue
within the context of the Sentences as well, insofar as the sage is under-
stood to exercise a certain authority, indeed, the ultimate sort of author-
ity, since it has been conferred on him by God (v. 36, cf. vv. 60, 375). In
the execution of this authority, the surpassing goodwill of the sage comes
to expression in numerous ways, for example, in his eagerness to benefit
as many people as possible (v. 210a), in his willingness to share with the
needy (v. 330), in his compassion for his enemies (v. 213), and in his desire
to be a merciful judge (v. 63). As suggested above, this virtue would be
germane to his role as teacher and corrector as well.

Sentence 333

The next verse implicates another virtue that would be germane to this
role, namely, humility. Even as he presumes to advise the ignorant, the sage
remains cognizant of his own ignorance. Indeed, as this saying maintains,
it is only such cognizance that counts as “intelligence” for the sage, insofar
as he remains attentive to the problems of self-conceit and self-deception
in knowledge, aware that God alone is truly and fully wise (v. 30). The sage,
therefore, does not boast about himself (vv. 284, 432) or claim to be wise (v.
389b). What he seeks is not a reputation for wisdom but the reality of it (cf.
vv. 53, 64, 145, 214). For the Socratic background of these concepts, and for
parallels from gnomic literature, see the commentary on v. 199. The source
for the line here is Clitarchus, Sent. 109: 00 mpétepov yviay 8 i oloba, mplv
v yvaans odx eidws (“You will not know what you have not known until
you know that you do not know it”). Sextus abandons the symmetry of
the yvaoy—yvaweys construction in favor of a &eig—Exwv one, replacing &
un oloBa with volv, for which see vv. 26, 151, 154, and 181. The assertion
here can be compared with the warning in 1 Cor 3:18 (“Do not deceive
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yourselves. If you think that you are wise in this age, you should become
fools so that you may become wise”), though it lacks Paul’s reference to the
“folly” of the cross (1 Cor 1:18-25). Cf. Epictetus, Ench. 13: “If you wish to
make progress, then be content to appear senseless and foolish in externals,
and do not make it your wish to give the appearance of knowing anything”

Sentences 334-336

The reader of the Sentences is summoned to practice (doxeiv) justice (v.
64), discretion (v. 69), greatness of soul (v. 120), and here, self-sufficiency.
The first line in this triad repeats v. 98, where, as the ensuing admonitions
indicate, adTdpxela is a matter of eschewing the things in life that are not
appropriate (v. 99), while ascertaining the things that are (v. 100). Here the
saying is followed by a gnomic observation on the conditions under which
the members of the body become burdensome (cf. v. 101) and an assertion
that serving others is better than being served by them. Cf. Porphyry, Marc.
35: “Practice doing many things for yourself (ta moMa doxet adToupyely),
since doing things for yourself is simple and expedient. And people should
use each of their members (Té&v pepév) for what nature fashioned it, nature
demanding nothing else. To those who do not use (xpwyévors) their own
members but abuse those of others it is a double burden (¢optiov) and
ungrateful to nature, which has given them their limbs” The parallels in
language and thought are sufficient to support the conclusion that Sextus
and Porphyry are here drawing on a common source, though any attempt
at reconstruction would be tentative. The latter’s comments are made
within the context of an exhortation on manual labor and the treatment of
slaves, in which it is argued that relying on oneself rather than on others
to perform simple tasks accords better with the principles of “nature;” a
criterion that may represent Porphyry’s addition, ¢iats being used over
twenty times in Ad Marcellam. From his perspective, failure in this regard
constitutes a “double burden” for the perpetrator, insofar as it subverts the
“natural” purpose of both one’s own bodily members and those of another
human being. In the Sentences, by contrast, the manual labor in question
is not that of a slave (cf. the Coptic version of v. 336: “It is better to serve
others than to make others serve you”), but that of a sage, who is elsewhere
depicted as a servant (UmnpéTyg), indeed, as a servant of God (v. 319), who
through his beneficence, generosity, and teaching ministers to as many
people as he can (vv. 210a, 260).

As Chadwick (1959, 139, 178) suggests, v. 336 may be modeled after
Matt 20:26-27/Mark 10:43-44, though it is important to note that Sex-
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tus’s formulation conveys no promise about the servant becoming “first”
or “great” among his peers (for other “better” sayings in the collection, see
vv. 165a, 283, 345, 362, 377). Instead, the gnome is accompanied by an
observation about bodily members and their use (v. 335), the implication
being that the more one allows one’s body to be served by others, rather
than used to serve them, the more of a burden (¢optiov) it will become,
presumably because doing so makes it more difficult to observe modera-
tion in one’s bodily comportment (cf. vv. 13 and 273, both also with @éog).
As Sextus explains elsewhere, it is not the body as such but the longing for
bodily pleasures that makes it burdensome, even “intolerable” for the soul
(vv. 139a-b), since such longings make it impossible for the soul to know
God (v. 136). Hence the urgent need to control the body (vv. 78, 115, 274a,
etc.). When read together, vv. 336 and 337 suggest that using the body
to serve others represents a means for achieving such control. Accord-
ingly, while Porphyry presents his advice as a way for Marcella to practice
self-reliance (&oxel adTovpyely), Sextus presents his advice as a way for the
reader to practice self-sufficiency (adtapxeiav doxet), that is, as a way for
the reader to become more like God, who is entirely self-sufficient (vv.
49-50), something that is accomplished by divesting oneself of material
encumbrances, including especially those associated with physical desires
(see the commentary on vv. 98 and 263). This godlike state is not simply
to be had, however, but must be “practiced” through disciplined habits,
including habits of the body such as those indicated in vv. 335-336.

Sentence 337

According to Athanasius, when Anthony realized that his prayers to
die as a martyr would not be answered, “he seemed distressed (Avmoupéve
gwxet) ... but it was the Lord who was protecting him for our benefit ...
so that he might become a teacher to many” (Vit. Ant. 46.6; cf. Eusebius,
Hist. eccl. 6.2).

This line, which has no obvious thematic connection with the sur-
rounding material, may have been attracted to the trio of maxims in vv.
334-336 by catchword, ol cwuatos occurring in both vv. 335 and 337. A
more logical location for the injunction would have been the paragraph
of sayings on death in vv. 320-324. The verb Papivw is also used in v. 320,
while the construction amaMattw + aéua (for which see also vv. 39 and
127) is paralleled by Mw + o@ua in v. 322. There the readers were instructed
to be neither distressed by life in the body (v. 320) nor indignant with the
one who would deprive them of that life (v. 321). Here the rejected object
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of their resentment is God, when God does not “release” them from the
body. Such resentment is misguided because, as Sextus explains elsewhere,
the readers’ souls are not their own, but something that they have received
as a trust from God (v. 21). Accordingly, it is God who determines when
this “loan” must be returned, just as it is God who determines the soul’s
final destiny (v. 373). It is the will of God, then, not human desire or fate
(vv. 92, 436b), that determines what is “necessary” for the soul. As faithful
servants of God (vv. 182, 288), the readers must adapt themselves to this
and every necessity (vv. 88, 385, 388), even as they affirm that God’s provi-
dential care will ultimately bring about what is good, not what is evil (vv.
31, 114, 312, 423). To accuse God of doing otherwise, or to think that God
is unconcerned with human welfare, would be a sin (vv. 194, 380).

Sentence 338

Logically, this line would be better placed elsewhere as well, specifi-
cally, in the paragraph of sayings on education in vv. 248-251. There the
reader was encouraged to embrace learning as ingredient to the life of faith
(cf. vv. 290, 384), but to eschew teachings unnecessary or improper to the
development of the soul. For the sorts of ideas that our author may have
considered “dangerous,” see the commentary on those verses. While in
vv. 296 and 377 axowwvntog is used of material goods that the reader does
not share in common with others (cf. the Coptic version of v. 338: “Not
only do not hold an opinion which does not benefit the needy, [but also
do not] listen to it”), here the term is applied to a déyua that has noth-
ing in common with other opinions that the reader holds (cf. Nicoma-
chus, Theol. arith. 59; Ps.-Alexander of Aphrodisias, Prob. 2.72; Gregory
of Nyssa, Eunom. 1.1.360). For Sextus, the danger posed by an unusual or
incompatible opinion extends even to those who merely hear it, in which
case comparison can also be made with the cluster of sayings in vv. 408-
410, where the readers are warned not to believe everything that they hear
(v. 409), especially everything that they hear about God, since practically
anyone can spout forth theological suppositions, but only a righteous few
both know and speak the truth (v. 410). In such matters it is crucial that
the readers be discriminating, since when they listen to speech about God,
they are placing their very souls into the hands of the person who speaks
(v. 195, cf. vv. 171a-b). One of the principal criteria to be applied in this
process is identified by another saying in the cluster, v. 408 (“Make a test of
a man’s works before a man’s words”), which is reminiscent of the advice
offered in v. 177: “Let your life confirm your words among those who hear
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you (mapa Tois axotouaw).” Cf. also v. 547 (= Clitarchus, Sent. 49): “Let
your works be a demonstration of your opinions (tév doyuatwy).” Pre-
sumably, one of the things that makes an opinion “dissonant,” and hence
objectionable, is that the manner in which it informs moral action remains
unclear, thus leaving those who embrace it liable to judgment. As Ps.-
Clement, Hom. 2.38 asserts, those “who dare to listen to things written
against God” are rightly convicted, while those who love God “should not
only disbelieve the things spoken against him, but should not even endure
to hear them at all” Cf. Menander, Mon. 48: “Neither hear nor see things
that are not proper”

SENTENCES 339-349

TeEXT

339 6 didovg 2oTioliv pet’ dveidous VPBpiletd.

340  xndduevos dpdavivt TaThp €0y TAELVWY Téxvwy BeodtAnP.

341 ¢ &v dmovpyroys vexa d6Exg, wabod vmodpynoas.

342 2dv 271 96¢? émi TO alTd Yvwobijval, odx dvbpwmw dédwxas, idia 0
100vfj.

343 Spyny mfous un mapduve.

344 pdbe Tolvuv® Ti Oei motely TOV eddatpovioovTas.

345  xpeiTTov dmofavely Aiud 3 O yaotpds dxpaaiov Yuyiy duavploat.

346 éxpayeion T aGipd oo véuile tiis Wuydic: xabapdv oy Tpet.

347  bmola? Qv émtndeday) Yuyn evoixolioa 16 cwpartt, Tolalta paptipia
gxovaa ATELTW ETL TNV XplaLV.

348  *axabaptov Yuyiic* axabaptot daipoves avtimotolval.

349 momy Yuxy xal Gyabiy év 606 Beol xaxol Oaipoves odx
éumodilouoty.

TRANSLATION

339 'The one who in any way gives with reproach acts insolently.

340 One who cares for orphans will be a God-pleasing father of
many children.

341 Whomever you serve for glory you serve for pay.

342 Ifyou give something in order for it to become known, you have

given not for the person’s sake but for your own pleasure.
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343 Do not incite the anger of a multitude.

344 Learn, then, what a happy person should do.

345 It is better to die of hunger than to impair a soul through over-
indulgence of the belly.

346 Consider your body to be an imprint of the soul. Therefore keep
it pure.

347 Whatever a soul strives for while dwelling in the body will
accompany it as evidence when it departs for judgment.

348 Impure demons lay claim to an impure soul.

349 Evil demons do not impede a faithful and good soul on its way
to God.

Textual Notes
33922 410ty 8w petd: Y o 3392 OPpilet xal eig Bedv apaptiver: Y o 34022
de1ddpevos maidwy: Y o 340° feodiAdv: sy? xatd Oebv: lat? o 341 omit Y
¢ 3412 8: lat, sy? « 342 omit Y, sy? 34222 idwg: IT 3442 omit IT, lat «
3445 ypn: Y o 344¢ eddapovioavta: Y, lat; edyvwpovolvra: I, sy? o 3462
inatiov: lat, co, sy? e 3472 émola 0: IT o 34822 axabaptw Yuydj: I1

COMMENTARY

The first unit (vv. 339-342) in this block of sayings offers advice on pro-
viding for others (note didwwt in vv. 339, 342), with particular attention
drawn to the question of motive (vv. 341-342). After a couplet contrasting
anger and happiness (vv. 343-344), there is a unit on the soul (with Yuxy
in every line), dealing first with its relationship to the body (vv. 345-347),
and then its relationship with demons (vv. 348-349), vv. 347-349 offering
perspectives relevant to the readers’ understanding of postmortem judg-
ment.

Sentence 339

The readers of the Sentences are bid not only to share what they have
(vv. 82b, 295-296, 377) and give to the needy (vv. 52, 217) but to give freely
(v. 242) and willingly (vv. 329-330), in order to please God (vv. 379, 382)
and not themselves (v. 342). Here another condition is stipulated: giving
should never be accompanied by reproach (cf. vv. 174, 272, 400), since in
so doing one acts in a way that is insolent and insulting, and, as v. 203 tells
us, “the result of insolence is ruin.” Sextus’s advice is familiar from another
wisdom text that emphasizes the importance of sharing with the needy,
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Ben Sira. Of particular interest is Sir 18:15, 18: “My child, do not mix
reproach with your good deeds, or spoil your gift by harsh words.... A fool
reproaches (vediel) ungraciously, and the gift of a grudging giver dims
the eyes”” Sirach 20:14-15 dilates on the theme: “A fool’s gift will profit you
nothing, for he looks for recompense many times over. He gives little and
reproaches much (8Aiya dwoer xal moMa dvedioet)” As these sayings imply,
the fool may give to the right people, and even in appropriate amounts, but
he gives in the wrong way, for the wrong reason, and with the wrong result.
Cf. Sir 41:25: “Do not be reproachful after making a gift” (ueta T dolvat
w) éveidile). This theme informs early Christian instruction on giving as
well. According to Herm. Sim. 9.24.2, for example, the faithful “are always
having compassion for everyone, and from their labors they supply every-
one’s needs without reproach (dvoveidiotws) and without hesitation.” See
also Ep. Barn. 19.11 (“You shall not hesitate to give, nor shall you grumble
when giving”) and Sib. Or. 2.272-273 (Among the most wicked are those
who “make reproach when they give from the fruit of their labors”). In Jas
1:5, meanwhile, God is held up as a model of the ideal giver, that is, as one
“who gives to all generously and without reproach (un éveidifovros)” (note
that in v. 339 Y adds xat eig Ogov auapraver). Read within this context, Sex-
tus’s point would seem to be that the readers have an obligation not only to
provide concrete assistance to others, but to do so with a generous spirit,
which means being compassionate to those in need, that is, being kind to
them (v. 52), listening to them (v. 217), and helping them out of a sense of
humanity (v. 342). For a Greco-Roman parallel, see Plutarch, Adul. amic.
64a: “In the flatterer’s favors the reproach (1o émoveidioov) and mortifica-
tion that he feels do not occur at some later time, but at the very moment
when he performs the favor”

Sentence 340

It is probable that this line entails an allusion to Sir 4:10 (cf. 35:17): “Be
like a father to orphans (yivov épdavois ws matyp), and be like a husband
to their mother; you will then be like a son of the Most High, and he will
love you (&yamyjoet oe) more than does your mother” (for another early
allusion to Sir 4:10, see Cyprian, Quir. 3.113). Regardless of their precise
relationship, the two texts are distinctive in the assertion that caring for
orphans like a father will make one beloved of God (in Clement, Quis
div. 34.2, by contrast, it is orphans who are said to be God-beloved). Cf.
Job 31:18: “From my youth I reared the orphan like a father, and from my
mother’s womb I guided the widow.” Here, as often, orphans are grouped
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with widows as categories of individuals typically in need of assistance and
protection (Exod 22:22; Deut 10:18; 24:17, 19-21; 27:19; etc.). Sextus lacks
the second command in Sir 4:10, perhaps so as to avoid the potentially
confusing idea that the reader should be “like a husband” to an unmarried
woman (cf. vv. 230a-240).

Early Christian discourse is rife with admonitions to support rather
than abuse orphans, for example, Ign. Smyrn. 6.2; Pol. Phil. 6.1; Ep. Barn.
20.2; Herm. Mand. 8.10; Sim. 1.8; 5.3.7; 9.26.2; Aristides of Athens, Apol.
15; Justin Martyr, 1 Apol. 67.6 (cf. Mark 12:40 v.l.). The most prominent
proof-text in this regard, however, is not Sir 4:10 but Isa 1:16-20 (e.g., I
Clem. 8.4; Justin Martyr, 1 Apol. 44.3; 61.7). In Jas 1:27, meanwhile, caring
for widows and orphans is a definitional practice of the sort of “pure” reli-
gion (cf. vv. 23, 46b-47, 81) that keeps one unstained by “the world” (cf.
yv. 20, 82b).

Sentences 341-342

For Sextus, it is imperative that sharing be done not only in the right
way (see on v. 339 above) but also with the proper motive. Edwards and
Wild (1981, 56), following Chadwick (1959, 178), suggest that the source
for this couplet is Matt 6:1-4. There is nothing in the Sentences, however,
that corresponds to Matthew’s idea that giving should be done and seen
“in secret” (6:3-4), and so it is probably best to see the influence as being
restricted to Matt 6:1-2, v. 341 corresponding to 6:1 as a general head-
ing on how not to practice acts of piety, v. 342 corresponding to 6:2 as
an application of this principle to a specific case, namely, the practice of
giving to others. Beyond this, our author’s utilization of the dominical
material is both flexible and selective. For example, the construction évexa
38&ng in v. 341 (cf. v. 351) draws not on Matt 6:1 but on Matt 6:2 (8mwg
doéacBidow), while the formula éml 76 adtd yvwobdfival in v. 342 finds its
closest match not in Matt 6:2, but in Matt 6:1 (mpdg 76 Beabijval). Like-
wise, the wafos to which our author refers in v. 341 is not the heavenly
reward of Matt 6:1, but the “pay” that, according to Matt 6:2, individuals
receive when they perform acts of piety in order to be seen and praised
by other people. In addition, Sextus ignores the trumpet imagery of Matt
6:2 (including its references to where the trumpet is sounded), drops the
language of doing (i.e., motely in Matt 6:1, moijjs in Matt 6:2) in favor of
the language of serving (v. 341, cf. vv. 264b, 319, 336), and broadens the
application beyond almsgiving (Matt 6:2) to anything that one gives (v.
342; for this use of didwt, cf. vv. 242, 329, 378). Perhaps most impor-
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tant, for Sextus the underlying moral problem, that which prevents one
from giving &v0pwmw (for the sake of the recipient him- or herself), is not
hypocrisy (Matt 6:2) but pleasure, a major theme for our text (vv. 70, 111,
232,272, 276). Verse 342 makes a distinctive contribution to the develop-
ment of this theme insofar as it indicates an understanding of ndovy that
encompasses not only pleasures of the body (as in v. 411), but also those
of the ego. Cf. PIns. 10.11: “Do not vaunt what you have done as a service,
for then you annoy.” For other references to Matt 6:1-2 in early Christian
literature, see Aristides of Athens, Apol. 15; Justin Martyr, 1 Apol. 15.17;
Clement, Strom. 1.1.9.3; 4.22.138.2.

Sentence 343

The source for this line is Clitarchus, Sent. 110: <épyi)v mAnbous> un
napdguve. Crowds should be approached with caution, since in them one
will find few believers (v. 243). Accordingly, the reader is advised against
trying to speak to the multitudes about God (v. 360) or trying to win their
approval (vv. 112, 241, 299, cf. vv. 530-531, 570-71). By the same token,
he should avoid doing or saying anything that outsiders might deem offen-
sive (vv. 38, 51, 396) or that might give “the world” reason to condemn
(v. 16) rather than to revere (v. 37) his way of life (see further on v. 16).
Presumably, this would include doing or saying anything that might incur
the anger of others (cf. v. 293), a concern of particular importance when
dealing with a large gathering, “for a crowd is another name for every-
thing that is disorderly, indecorous, discordant, and culpable” (Philo,
Praem. 20), always “in a state of confusion and anger ... just as a wild
rough sea is whipped this way and that” (Dio Chrysostom, Or. 3.49). For
the general reputation that crowds had for volatility and impulsiveness,
see further Sir 16:6; Menander, Mon. 372; Philo, Ebr. 113; Mos. 2.169; Spec.
4.88; Flacc. 33; Legat. 67; Ps.-Socratics, Ep. 24.1-2. While steering clear of
crowds altogether is usually the best option, it was considered the mark of
a good leader that he “should be prepared to withstand absolutely all those
things which are considered difficult or vexatious, and especially the vilifi-
cations and anger of the mob” (Dio Chrysostom, Or. 34.33; cf. Sext. 293).
No doubt taking measures to avoid inciting the anger of the mob in the
first place (for the formula mapo§ivw + mA3ibos, see Polybius, Hist. 15.25.36;
38.12.10; 38.13.6; Diodorus Siculus, Bibl. hist. 11.57.3; 11.77.6; 15.58.1;
Josephus, Ant. 4.63; Vita 298; Ps.-Clement, Hom. 20.18) would be even
more commendable. As Seneca puts it, in a thronging multitude, “you may
be sure that just as many vices are gathered there as men” (Ira 2.8.1).
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Sentence 344

Clitarchus, Sent. 110 (see above) is joined to the saying that follows it
by catchword: “Be neither impressed nor dishonored by the praise of the
multitude” (Clitarchus, Sent. 111). Sext. 343 is apparently joined to v. 344
by Toivuy, though note that the term is missing in both IT and the Latin
manuscripts, while the Coptic version at this point is corrupt. There is
a possibility, then, that the connecting particle was added by the copyist
responsible for Y, which would accord with his activity elsewhere in the
text (cf. the apparatus for vv. 10, 230a). In addition, retaining Tolvuv cre-
ates problems of interpretation, since its logical force here is not apparent.
Perhaps the assumption is that eddaipovia entails an absence of anger and/
or actions that provoke anger in others, in which case comparison can be
made with Teles, frag. 7.56. On the other hand, decoupling v. 344 from v.
343 facilitates the task of reading the former in the light of other sayings in
the collection. Thus, just as learning is necessary for those who would be
dear to God (v. 251), it is also necessary for those who would be happy, the
basis of human happiness lying with the divine (v. 133). As v. 148 empha-
sizes, the sort of learning that is necessary—and sufficient—for happiness
concerns itself not only with the knowledge of God but also with the imi-
tation of God. Proper learning, therefore, entails both knowing (vv. 353,
394) and doing (vv. 250, 274a, 384) what is worthy of God.

Sentence 345

Chadwick (1959, 147, 178) identifies as the source of this line Sent.
Pythag. 103 (tebvdvar moIG xpeltTov 7 0 dxpaaias Ty Yuyiy duavpioat),
which is cited as a saying of Pythagoras in Stobaeus, Anth. 3.17.26 (cf. Nico-
laus Catascepenus, Vit. Cyr. Phil. 20.4). Despite the obvious similarities, a
better candidate is Clitarchus, Sent. 114 (xpeittov dmobavely % o1& yaotpos
axpaaiav Yuyxny apavpéoat), which v. 345 matches exactly, except for the
insertion of explanatory Awué after dmoBavelv. The version preserved in
Porphyry, Marc. 35 (moA& yap xpeittov Tebvdvat 7 0 dxpaciav Ty Yuxny
apavploat), meanwhile, appears to be based on Sent. Pythag. 103, both of
which lack yaotpés while having tefvavar rather than dmofaveiv, though
the word order is slightly different.

In gnomic literature, overindulgence in food and drink is said to
diminish oné€’s health (Prov 23:29-32; Sir 37:29-30; PlIns. 6.8-19; Carm.
aur. 33-34) and one’s reputation (Prov 23:20-21; Syr. Men. 52-66; Ps.-
Phoc. 67-69B; Theognis, El. 467-502). In the Sentences, it is said to dimin-
ish one’s soul. It does so by creating impurities that inhibit holiness (vv.
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108a-b), turning it into a source of defilement (v. 429). Given this body-
soul connection (cf. vv. 346-347), maintaining control over the yastip is
for the faithful a major priority (vv. 240, 270, 428). Cf. Epictetus, Gnom.
20 (“In every feast remember that there are two guests to be entertained,
the body and the soul; and that what you give the body you presently lose,
but what you give the soul you keep forever”) and 26: “If you want to be
a musical and harmonious person, whenever you are at a drinking party
and your soul is bedewed with wine, suffer it not to go forth and defile
itself” The damage or “impairment” that overindulgence causes the soul is
in fact lamented by a variety of ancient moralists. Clement even goes so far
as to say that “every depravity of soul” is accompanied by dxpaaia (Strom.
5.13.86.3; cf. Dio Chrysostom, Or. 4.103). Comparable is Philo, Leg. 3.62:
“We can note also the overindulgent man inclined to pleasure of the belly
(ToV dxpartii ml TV yaoTpds veveuxdta doviy); he welcomes as a good thing
the abundance of strong drink and a well-spread table, though taking
harm from them in both body and soul” (for yagtpds axpacia, see also
Athenaeus, Deipn. 4.19; John Chrysostom, Hom. Matt. 57.209, 211). Simi-
lar disapproval is heaped upon those who overindulge in drinking alone:
“Wine must be regarded as very unprofitable for every part of life, since it
presses hard upon the soul, impairs the senses (aich)oewy duavpovpévawy),
and weighs down the body, leaving none of our faculties free and untram-
meled, but hampering the natural activity of each” (Philo, Spec. 1.100).
As Plutarch explains in Tu. san. 125c, for those who overindulge, “there
is no way to prevent their leaving as a residue the most violent and seri-
ous injuries caused by weak and injurious pleasures (¢¢’ noovaic aofevéat
xal quavpais)” For an additional Pythagorean perspective, we can turn to
Ps.-Pythagoras, Ep. 2.185.25-28: “A good disposition is not engendered
by the desire for sex or for food, but by privation leading to manly virtue.
For pleasures manifold and overindulgent (fdoval mowilat xal dxpateis)
enslave the souls of weak people”

Sentence 346

This saying can be understood as elaborating an unstated premise of
the precedingline, namely, that the body and the soul are not only related to
one another—they also affect one another. The soul, for its part, is affected
through (d1¢) what one does with or to one’s body (v. 345), while the body,
as we learn here, is affected by the soul insofar as it has been marked by the

soul’s “imprint” (éxuayeiov). Given the mutually implicating nature of this
relationship, the admonition in the second half of the verse follows natu-
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rally. Even though it represents a higher aspect of the human personality
(vv. 129, 318, 320, 403, etc.), it is not sufficient to keep only the soul “pure;’
that is, sinless (vv. 46b, 57b, 181—or, as the Coptic puts it, “pure, since it
is innocent”): the same must be done for the body as well (cf. vv. 23, 81,
356). Although a different anthropological metaphor is employed (cf. v.
320), the same thought can be seen at work in v. 449: “Keep unstained your
body, the garment of the soul that is from God, just as you keep unstained
your coat, the garment of the flesh” Maintaining somatic purity is crucial,
since it is through the body that one’s soul is tested (v. 425), and whatever
the soul pursues while inhabiting the body will accompany it as evidence
when it goes to judgment (v. 347).

Plato had famously imagined that “we have an imprint of wax (x#pwov
éxpayeiov) in our souls” (Theaet. 191¢, cf. 194d-e, 196a-b). The metaphor
was subsequently utilized in a wide variety of ways, as evidenced perhaps
most fully in the writings of Philo. On some occasions, he employs the
imagery of the seal and impression to explain the relationship between
intelligible and sense-perceptible realities, for example, to explain how the
latter are created or shaped as copies of the models provided by the former
(e.g., Her. 179-181; Spec. 1.47-48). The human being modeled after the
divine image, for instance, can be construed as “a kind of idea or genus
or seal” (Opif. 134). The Alexandrian can also speak of the model of the
sanctuary being “stamped” on the mind of Moses (Mos. 2.76) or of divine
virtues and moral truths being “impressed” on the soul through obedi-
ence to Moses and his laws (Spec. 1.30, 59; 2.104; 4.137). For the particu-
lar application of the metaphor here, however, we must turn to Plutarch,
Fac. 945a (= Posidonius, frag. 398): “The soul receives the impression of
its shape through being molded (Tumoupévy) by the mind and molding in
turn and imprinting (éxpartetat) the body, enfolding it on all sides, so
that, even if it be separated from either one for a long time, since it pre-
serves the likeness and the stamp it is correctly called an image” The body
is given its form by the imprint of the soul, then, which itself has been
molded by the mind. For comparable anthropological speculations, see
Proclus Diadochus, Plat. rem publ. comm. 2.327.21-2.328.18; Macrobius,
Somn. Scip. 1.14.8.

Sentences 347-349

Sextus envisions human life as a time during which the soul is tested
by God through the body (v. 425), followed by a time when the soul, sepa-
rated from the body, is judged by God on the basis of this testing, with the
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things for which it strived while in the body serving as witnesses against
it (cf. v. 303). For the imagery, see Plato, Gorg. 524d: “Everything that’s
in the soul becomes evident after it has been stripped naked of the body,
both things that are natural to it and things that have happened to it, that
is, things that the person came to have in his soul as a result of his pursuit
(émTndeuoy) of each object” Cf. Jas 5:3: “Your gold and your silver have
rusted; and their rust will be evidence against you (eig paptiptov Oulv) and
will consume your flesh like fire.” While for James it is the objects of one’s
greed that condemn the soul at judgment (cf. I En. 96.7), the proximity to
v. 345 suggests that for Sextus it is principally the objects of one’s gluttony
that do so. The scenario of judgment, then, can be seen as relating to the
verses that precede as motivation (cf. vv. 12-14), though it relates to the
verses that follow as well, insofar as they elaborate further on how bodily
pursuits are thought to “accompany” the postmortem soul (cf. v. 421).
While in v. 39 the souls of those who led an evil life were envisioned as
being “called to account” by evil demons after death, here the demons are
said to “lay claim” to such souls (for this use of dvtimoiéw, see also Ephraem
Syrus, Virt. prol. 27-28). The conceptualization that Sextus employs here
is familiar from other early Christian texts, for example, Ps.-Clement,
Hom. 9.9, where we learn that during its earthly life demons attempt to
infiltrate and corrupt the soul through the body, blending their essence
with immoral souls to such an extent that even after the soul’s release from
the body, demonic forces burden and impede it like a “strong chain” (for
additional examples, see the commentary on vv. 39-40; and cf. v. 604: “A
person enslaved by pleasure is enslaved by an evil demon”).

According to Diogenes Laertius, Vit. phil. 8.31, students of Pythago-
reanism imagined the postmortem soul being “claimed” by otherworldly
beings as well. Specifically, when the soul “is cast out upon the earth, it
wanders in the air like a body” (alluding perhaps to the notion that after
death the soul retains the appearance of the body; cf. Lucian, Vera hist.
2.12), being accompanied by Hermes, the “steward” and “keeper” of souls,
who “brings in the souls from their bodies both by land and sea.” Souls
that are “pure,” that is, souls unencumbered by bodily desires, are taken
to the uppermost region, while impure souls “are bound by the Furies in
bonds unbreakable” Purity functions as an eschatological determinant in
the Sentences as well, unclean souls being claimed by unclean demons (cf.
Luke 4:33; 9:42; Rev 16:13-14), while souls that are “faithful and good”
(cf. v. 243), that is, souls cleansed of impure thoughts and deeds (cf. vv. 23,
57b, 102, 108b, 356, 407), are immune to demonic interference. Specifi-
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cally, the demons are unable to block a soul that is év 606 Oeo¥, an allu-
sion to the soul’s heavenly ascent, a topic addressed also in v. 40: “Blessed
is the man whose soul no one will seize when it journeys to God” (note
that the version of v. 349 in v. 591 uses év éwolaig feol in lieu of év 606
Beol). Just as those who are evil follow an evil “guide” (v. 305), the faithful
have as their guide the divine (v. 104, cf. v. 582), that is, reason (v. 74, cf.
v. 95b), through which the soul ascends to God (v. 420). It is thus pos-
sible to speak of souls that “follow” reason (v. 264a), thereby being “led” to
God (v. 167) and “accompanied” by God (v. 421). For the expression 636¢
beol, cf. Acts 13:10; 18:26; Heb 3:10; Apoc. Pet. 20.34. According to the
evangelists, it is Jesus who teaches “the way of God in truth” (Matt 22:16;
Mark 12:14; Luke 20:21). The idea that evil forces endeavor to block the
soul’s ascent to heaven was common in early Christianity. Athanasius, for
example, describes a vision of Anthony’s ascent in which the latter sees
an enormous, terrible being blocking “the pathway for souls” and “seizing
those who were accountable to him and preventing them from passing
by” (Vit. Ant. 66.5; for additional examples, see the commentary on vv.
39-40). Non-Christian authors utilized such imagery as well. Porphyry,
for example, is familiar with the concept of “the blessed way (6965) to the
gods,” by which “ascents to God are made” (Marc. 8). Those who follow
this way avoid anything having to do with “the nature of a base soul and
the kinship and pleasure which it feels for the body,” doing so in order that
they should not be “disturbed by alien souls, violent and impure ... and
not be impeded (und¢ éumodifowvto) in their solitary approach to God by
disruptive demons” (Abst. 2.47.3). For this use of éumodi{w, see also T. Sol.
18.42; Origen, Frag. Luc. 124; Evagrius Ponticus, Orat. 79.1176.

SENTENCES 350-368
TEXT

350 Abyov? mept feol wy mavti xowwve.

351  olx dodalés dxolew mepl Heod Tolg Umo 06Eg SedBapuévols.
352 mepl Beol xat TaAnBij* Aéyew xivduvog o pixpds.

353 mept Beol undtv eimyg Wi puabov mapa Beod.

354  féw 0g* mepi Oeol unoty elmyg.

355  amepl Beol® Ayov dAnd3 we BedvP Tipa.

356w xabapedwy dvociwy Epywy uy dBEYEN mept Heol Adyov.
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357  Abyos aAnbng mept Oeod Abyos éotiv Beol.

358  meloBels mpdrepov Beodihis eivan 2mpds ol dv mewabficd Aéye mept
Beod.

359 T2 Epya gou BeodiAi mpoyyeiohuw mavTds Adyou mept Beod.

360 éml mAnfoug® Aéyetv mepl Beol wy émTydeve.

361 Abyou mept Heol 2deidou udAov? 1) mept Yuydis.

362 Yuyny aipetwtepov 3 Adyov eixdj *mpoéafat mepi? Heod.

363a Beodirols dvdpds ocwpatos pev dpets, Adyou 8¢ ob xupiedaels.

363b godol cwpatos xal Aéwv dpyet?, ProvTou 8 wévou xal TUpawvoeP.

364  OmO Tupdwvou ywouévnet dmethdis Tivos® el Téte pdhioTad péuvnao.

365 Abyov? olg o0 Béuig 6 Aéywv mepl Beoll mpodéTyg Beoll voprléahew.

366 Adyov mepl feoli orydy Guevov 3 mpomeTds dlaAéyeabal.

367 6 Aéywy Yeudd mepl Beol xataedoetar Beol.

368  &vbpwmog undtv Exwy *Aéyew mepl Beoli? dAnbés Epnuds oty Beol.

TRANSLATION

350 Do not share a word about God with everyone.

351 It is not safe for those corrupted by fame to hear about God.

352 To speak even the truth about God entails no small risk.

353 Say nothing about God without having learned it from God.

354 Say nothing about God to a godless person.

355 Honor a true word about God as you would God himself.

356 If you are not cleansed of unholy works, do not utter a word
about God.

357 A true word about God is a word of God.

358 Once you are persuaded that you are God-pleasing, then speak
about God to those whom you would persuade.

359 Let your God-pleasing works precede every word about God.

360 Do not strive to speak to a multitude about God.

361 Be more sparing with a word about God than with one about a
soul.

362 Itis preferable to relinquish a soul without purpose than a word
about God.

363a You may have control over the body of a man dear to God, but
you will not rule over his reason.

363b Over a sage’s body both a lion and a tyrant have control, but over

this alone.
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364 When a tyrant makes a threat, then especially remember whose
you are.

365 Consider the one who speaks a word about God to those who
have no right to hear it a betrayer of God.

366 It is better to keep silent with a word about God than to utter it
recklessly.

367 The one who speaks lies about God speaks lies against God.

368 A person having nothing true to say about God is bereft of God.

Textual Notes
3502 Adyw: IT, Y » 3522 TaAnfés: Y o 3542 omit IT, co « 35522 omit lat »
355 Beol: Y, sy? « 358 mioTols Aéye mepl Beoli: Y o 35822 omit sy' o 3592
omit IT ¢ 360° mARfer: Y o 36122 pd@Mov deidou: Y o 36222 mpobérhau
mept: IT o 363b2 dp&er: I1 » 363bP as the beginning of v. 364: Y « 3642
yevopéwng: Y o 364° Twog: T1, Y o 364 eimote: Y o 3649 pudhiora: IT o
365 Adyou attached to v. 364: Y « 36822 mepl Heol Aéyew: Y

COMMENTARY

According to Chadwick (1959, 153), vv. 350-362 are on caution in making
theological statements. It may be preferable to see vv. 350-368 as the unit,
with vv. 363a-364 representing an aside on the sage and the tyrant (note
the catchword Aéyog in vv. 361-363a, as well as Beodtls in vv. 358-359,
363a). In contrast to the previous section on speech-ethics (vv. 149-165g),
which lacked references to God altogether, here the phrase mept fe0d runs
as a thread through the section, occurring no less than seventeen times
(vv. 350-362, 365-368). Note also the use of Aéyog in vv. 350, 355-357, 359,
361-363a, 365-366 and of Aéyw in vv. 352-354, 358, 360, 365, 367-368.
While a variety of priorities and perspectives are expressed, the overall
point is that integrity must be observed with regard to all elements of the
theological speech-act, that is, with regard to the one who speaks (vv. 356,
358-359, 365, 367-368), the one who hears (vv. 350-351, 354, 360), and
what is spoken (vv. 353, 355, 357, 361-362). The seriousness with which
our author approaches this subject is dramatized especially by the final
four sayings (vv. 365-368), which in their strongly negative orientation
can be understood to function as warnings.
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Sentences 350-352

A phenomenon widely attested in both ancient philosophy and
ancient religion is the practice of esotericism, according to which the
dissemination of certain theological truths is purposefully restricted to
an intellectual or moral elite, the justification being that divulging such
truths to those unworthy or unable to hear them poses a danger to the
listeners, to the speaker, and to the truth itself. The speaker must take
an accounting of his listeners before discussing such truths, then, lest
their imprudent revelation have unintended consequences. As Clement
explains, this process of “distinguishing the one who is capable of hear-
ing from the rest” (Strom. 1.1.9.1) is critical, since “it is difficult to pres-
ent arguments which are truly pure and lucid and concern the true light
to people who are like pigs in their lack of education. There is almost
nothing which seems more ridiculous to the man in the street than these
addresses, or more marvelous and divinely inspired to those of noble
natures” (Strom. 1.12.55.4, alluding to a quotation of Matt 7:6 in Strom.
1.12.55.3). As this citation illustrates, the observance of esotericism in
teaching scriptural principles could be validated by appeals to scripture
itself (cf. Const. ap. 3.5, cited below under v. 365). After all, there were
occasions when Jesus taught the disciples privately (Clement, Strom.
1.1.2.2-3; 1.1.13.2; 6.15.124.3; Origen, Cels. 3.21; 4.36; 6.6; Princ. 3.1.17;
cf. Matt 13:13, 36; Mark 4:11, 34), while Paul reserved the “solid food”
of divine wisdom for those who were mature enough to digest it (Clem-
ent, Strom. 5.4.25.2-5.4.26.5; Origen, Cels. 3.60; Comm. Joan. 13.18; cf. 1
Cor 2:6-7, 14; 3:1-2). Origen also observes that “the existence of certain
doctrines, which are beyond those that are exoteric and do not reach the
multitude, is not a peculiarity of Christian doctrine only, but is shared by
the philosophers. For they had some doctrines which were exoteric and
some which were esoteric. Some hearers of Pythagoras only learnt of the
master’s ipse dixit, while others were taught secret doctrines which could
not deservedly reach ears that were uninitiated and not yet purified”
(Cels. 1.7; cf. Clement, Strom. 2.5.24.3). That the Alexandrian would turn
first to Pythagoreanism as an example in this regard is hardly surprising,
given that its founder was widely admired for the “mysterious” nature
of his pedagogy (Plutarch, Is. Osir. 354e), a fact evident not only in the
division (to which Origen alludes here) of his followers into dxovauatixoi
and pabepatixol (e.g., lTamblichus, Vit. Pythag. 18.80-89; Clement, Strom.
5.9.59.1) but also in the promulgation of the enigmatic cUpfoAa, to which
Clement devotes an entire chapter in his extended discussion of esoteri-
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cism in book 5 of the Stromata (5.5.27.1-5.5.31.5; cf. 5.9.57.2-5.9.58.1;
Plutarch, frag. 202).

An appeal to Pythagoreanism is evidenced here as well, with v. 350
being derived from the now-lost material that our author apparently
shared with Porphyry (see part 4 of the introduction). Cf. Marc. 15: “With
the person from whose opinions you cannot profit share neither a life nor
a word that concerns God” (unte Blov uyre Adyov ToU mept Oeol xovwvet).
Sextus’s use of the more indeterminate w3 mavti makes the saying an appro-
priate heading for the section. The sage may share his food with everyone
(V. 266), but he does not share God’s word with everyone.

The saying from Marc. 15 just cited continues immediately with: “For
it is not safe to speak a word about God to those who have been corrupted
by fame. For, indeed, to speak either truly or falsely about God with such
persons carries with it equal danger” (Aéyov yap mepl Beol Tols vmd d6Eng
otedpbapuévolg Aéyew odx dodarés. xal yap xal TaAnbi Aéyew émi ToUTwy
mepl Oeol xai Ta Yevddj xivduvov loov dépet). The source for both Sextus
and Porphyry is clearly Sent. Pythag. 55*°: Adyov mepl Beol Tols vmd 06€xg
OtedBapuévorg Aéyew odx dodalés. xal yap @ GAndi Aéyew éml ToUTwy xal
e Yevddj xivduvov dépet. With regard to the first saying, except for the con-
nective yap, Porphyry, Marc. 15 reproduces Sent. Pythag. 552 exactly, while
in v. 351 Sextus moves o0x aoparés from the last position to the first, and
replaces Adyov ... Aéyew with dxovew (despite the fact that Adyov would
have created a catchword with the saying that precedes and Aéyew would
have created a catchword with the saying that follows), thus shifting the
object of concern from the speaker to the listener. The latter redaction has
the effect of creating a more balanced couplet with the verse that follows:
there is risk both for those who hear about God (v. 351) and for those who
talk about God (v. 352). While in its original setting 065z here may have
referred to “opinion” (as in vv. 28, 103), comparison with vv. 112, 188,
and 341 suggests that for Sextus it means “glory;” an interpretation sup-
ported also by the Latin and (apparently) Coptic translations. The distinc-
tion between those who are worthy to learn divine truths and those who
are unworthy (see above) is not primarily epistemological, but moral. Cf.
v. 401: “Never unknowingly share a word about God with someone of a
sordid nature” For the “corrupting” effects of fame, see Diodorus Siculus,
Bibl. hist. 24.3.1; Plutarch, Ag. Cleom. 18.2; Dio Chrysostom, Or. 11.6.

With regard to the second saying, again, Porphyry, Marc. 15 repro-
duces Sent. Pythag. 55" almost exactly (the most notable change being the
addition of {oov after x{vduvov), while in v. 352 we see numerous alterations.
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To begin with, Sextus drops both émt ToUtwv (broadening the gnome’s
scope of application) and xat t& Pevds. With regard to the latter, no doubt
he found the notion of false speech about God to be objectionable (cf.
vv. 83-85, 165a—f). By the same token, while our author expects that the
readers will be committed to the truth (v. 158), especially when it comes
to theological discourse (vv. 355, 368, 410, 441), speaking the truth about
God to those who are unworthy may represent for him one of the occa-
sions when one would actually “sin by speaking the truth,” that is, an occa-
sion when it would be better to speak falsely (v. 165e). In addition, Sextus
changes xivduvov dépet to xivduvog ob wxpds, in which case comparison
can be made with Clitarchus, Sent. 144: 6 un 0ékeig axovey unde eimyg: 6
wi) Bérews Aéyew und” édxove. drwy xal YADTTNG péyas 6 xivouvog. Finally, on
one of the few occasions when he agrees with Porphyry against Sententiae
Pythagoreorum, Sextus also adds mepl Ogo¥, though he places the clause at
the beginning of the line, while the Tyrian inserts it after éml TodTwv.

Verse 352 is cited by Origen on three occasions in his extant corpus.
It is cited verbatim, together with v. 22, in the preface to his commentary
on the first psalm (Sel. Ps. 12.1080a [= Epiphanius, Pan. 2.416]) in support
of the argument that one ought to observe discretion when speaking and
(especially) writing about sacred matters (see Chadwick 1959, 115). He
cites it again in Comm. Joan. 20.6 with reference to theological concepts
difficult to explain: “since such things would trouble some people who
have an inkling of these matters but do not understand them thoroughly,
we will expose ourselves to danger concerning such matters where it is
precarious to mention and disclose such things, even if one speaks the
truth.” Finally, we have the following from Hom. Ezech. 1.11: “I gladly pro-
fess the opinion uttered by a wise and believing man which I often quote:
“To speak even the truth about God is dangerous’ (de deo et vera dicere
periculum est). For not only false statements about him are risky; there is
also danger to the speaker in true statements if they are made at an inop-
portune time” (translation from Chadwick 1959, 114). It is interesting that
the Alexandrian comments on the risky nature of false statements about
God even though, as we have seen, Sextus dropped xat T Yevdsj from
his source, while periculum est would seem to accord better with xivouvov
dépet in Sent. Pythag. 55° than with xivduvog 00 pxpés in v. 352. Rufinus has
de deo etiam quae vera sunt dicere periculum est non parvum.

Sentence 353
If it is dangerous to say things about God that are true, then it is cer-
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tainly dangerous to say things about God that have been obtained from
dubious sources (cf. v. 338). Compare Ps.-Clement, Hom. 2.12: “If you
would know the things pertaining to God, you have to learn them from
him alone, because he alone knows the truth” Despite their best efforts,
says Athenagoras, the poets and the philosophers have been unable to
apprehend this truth, “because they thought fit to learn, not from God
concerning God, but each one from himself; hence they came each to his
own conclusion respecting God, and matter, and forms, and the world. But
we have for witnesses of the things we apprehend and believe the proph-
ets, men who have pronounced concerning God and the things of God,
guided by the Spirit of God” (Legat. 7.2-3). The position on this matter
endorsed by our author, who of course makes no mention of prophets or
the Spirit, would probably accord more closely with that of Athenagoras’s
philosophers. See especially v. 394: i fedg yvébi- yvébi 0¢ i Td voolv év gol.
One knows God by knowing oneself, specifically, by knowing the power
of reason that resides within the human mind (vv. 35, 46a, 61, 144), which
reflects the true nature of God as mind (vv. 26, 450). Presumably, this pro-
vides the basis not only for learning but also for speaking (v. 352) the truth
about God.

Sentences 354-355

The readers are instructed to say nothing about God to the multitudes
(v. 360), to the depraved (v. 401), to the impure (v. 407), to the intemper-
ate (v. 451), or, as we learn here, to the “godless” (cf. vv. 380, 599), a desig-
nation that no doubt overlaps with the other four. As Clement emphasizes
in Strom. 5.9.56.3, “the real philosophy and the true theology” should be
disseminated only to those who have proven themselves in “a trial by faith
in their whole way of life” Those lacking such credentials must not hear
such teaching, lest they “receive harm in consequence of taking in the
wrong sense the things declared for salvation” (Strom. 6.15.126.1), deceiv-
ing both themselves and anyone who listens to them (Strom. 1.2.21.2;
5.9.56.4). Clement explains that in communicating his own teachings in
the Stromata, he has been at least as refrained in his writing as he is in
his speaking, out of a fear that people “might misunderstand them and
go astray and that I might be found offering a dagger to a child” (Strom.
1.1.14.3). A major consequence of such misunderstanding is that unbe-
lievers will fail to demonstrate proper reverence for what they are being
taught (as well as, we can presume, for the one who teaches it; see on vv.
244, 319). As Origen puts it, “the unworthy and irreligious are not able
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to understand the deep meaning and the sacredness of the doctrine of
God” (Cels. 6.18). From this perspective, we can see that v. 355 rests on a
premise that provides a rationale for the command in v. 354: it is wrong
to talk about theology with the godless because they are no more likely to
accord a word about God the honor it deserves than they are to accord
such honor to God himself. Elsewhere Sextus urges the readers not only
to honor God (vv. 135, 244, 319, 427), but to honor God by learning God’s
word (v. 439), the knowledge of God forming the basis for the imitation
of God (vv. 41-44), which represents the highest honor that one can pay
to God (v. 381). It is by the divine Adyos that the soul is purified (v. 24)
and nourished (v. 413), and through which the soul ascends to God (v.
420). Regarding the “truth” of this word, see below on v. 357. The Coptic
version (“Speak concerning the word about God as if you were saying it in
the presence of God”) appears to integrate elements from other sayings in
the collection; cf. vv. 82a, 350, 356.

Sentence 356

Immediately following the saying that parallels v. 352 (see above), Por-
phyry, Marc. 15 has: “Neither is it fitting for any of these people to speak
about God if he has not been cleansed from unholy deeds” (oUte adTéV
Tiva Tpoafjxey avoaiwy Epywy i xabapedovta dBéyyeadar mepl Beol). As dis-
cussed in part 4 of the introduction (and, again, cf. above on v. 352), it is
probable that this saying ultimately derives from a now-lost portion of the
Sententiae Pythagoreorum. While in Marc. 15 the prohibition is applied to
“these people,” (that is, people corrupted by glory), in v. 356 it is applied
to the readers themselves. While their ordering differs somewhat, both
sayings are composed of the same basic elements: un xabaped— + dvooiwy
gpywv + dBey— mepl Beol in v. 356, qvociwy Epywy + wy) xabapei— + dBey—
mepl Oeol in Marc. 15 (for the language, cf. also Porphyry, Abst. 4.13.2).
For the final verb, Sextus utilizes the imperative un $0¢yén, balancing un
xabapedwy at the beginning of the line, while Porphyry has an infinitival
construction with olite ... mpogfjxev. Sextus is also alone in appending
Adyov, which has the effect of creating a catchword with the sayings that
immediately precede and immediately follow.

Our author is well aware of the dangers that attend both speech (vv.
152, 185) and impurity (vv. 346-348). Theological speech is particularly
dangerous insofar as the nature of God is not only pure (v. 36), it admits of
nothing that is impure (v. 30). If one is to honor a word about God as one
would honor God himself (v. 355), then, such words must be approached
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in the same way that one would approach God, that is, in a state of purity
(cf. vv. 46D, 81). To attain this state, however, it is necessary not only to
cleanse the mind of evil thoughts (vv. 57b, 181); one must also refrain from
shameful actions (vv. 23, 102), thus achieving within oneself a harmony
of words and deeds (vv. 177, 408). Thus, just as the readers would never
contemplate speaking about God to a person whose soul they deemed to
be impure (v. 407), before presuming to speak about God they must also
inspect themselves for impurities. This way it is less likely that they will
bring any disrepute on the word that they speak (v. 396) or corrupt the
souls of those who hear that word (v. 195). Cf. v. 590: “Only when you have
a soul pure from unholy deeds speak and hear about God” For a similar
admonition without the purity language, see v. 173.

Sentence 357

According to Deut 18:22, a word is to be considered a word of God if
it “comes true” (cf. Num 11:23). According to Sextus, a word is to be con-
sidered a word of God if it declares the truth “about” (mep() God. Bearing
in mind that several Pauline texts identify the gospel as the “word of truth”
(2 Cor 6:7; Eph 1:13; Col 1:5; 2 Tim 2:15; cf. Jas 1:18), comparison can
also be made with 1 Thess 2:13: “We also constantly give thanks to God
for this, that when you received the word of God that you heard from us,
you accepted it not as a human word but as what it really is, God’s word,
which is also at work in you believers” That speech about God is or must
be “true” is asserted no less than four times in this section (vv. 352, 355,
357, 368). Truth is a desideratum for those who would be wise insofar as
there is nothing that is more conducive to wisdom than the truth (v. 168).
Indeed, it is even possible to describe the sage as a prophet of divine truth,
though before he can don this mantle his soul must become not only wise
but also “pure” (v. 441), that is, pure of the sort of “unholy deeds” just men-
tioned. The relation of v. 357 to v. 356 is further suggested by v. 410, where
we learn that speaking the truth about God is only possible for those who
are righteous.

Sentences 358-359

The one who would speak the truth about God must be in a right
relationship not only with others, however, but also with God. Specifically,
one must be “dear” to God, or feodiAns (cf. vv. 251, 340, 359, 363a, 419,
487), a concept of some significance for understanding the spirituality of
the Sentences. For Sextus, the whole basis of piety is ¢tAia with God (.
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86b). Without loving God—indeed, without loving God more than one’s
own soul (v. 106b)—it is impossible to be “with” God (v. 444). Such love
is construed principally not as an emotion or as an act but as a process of
recognizing what is “of” God or “like” God within oneself (vv. 442-443, cf.
vv. 106a, 251), that is, within one’s intellect (see above on v. 353), while dis-
associating from that which is not divine, especially from the things of the
body (v. 101, cf. v. 141). The use of meto0eis in this saying suggests that such
recognition is not something simply to be had but must be accomplished
through a regimen of self-reflection and self-persuasion (cf. vv. 25, 91a).
Verse 540 makes the point even more succinctly: “Educate yourself, then
others” Only those who have themselves navigated this regimen of self-
persuasion to a point of conviction can effectively persuade others about
divine truths (cf. v. 331).

As the next saying (v. 359) makes clear, however, in matters of faith
self-persuasion is not sufficient. In order to persuade others, the faithful
person must also demonstrate that he is BeodtAris (note the catchword with
v. 358) through appropriate “works” (cf. v. 356, for which this serves as a
positive counterpart), such as caring for orphans (v. 340). This is a major
priority for the speaker, since his listeners are unlikely to trust him until
they see proof that his conduct is consistent with his speech (vv. 408-409).
Hence the appeal, “Let your life confirm your words among those who
hear you” (v. 177, cf. vv. 325, 383).

Sextus’s source for this line is Sent. Pythag. 56: Aéyov 7ol mept Beod
mpoyelobw T BeodpiAs] Epya. Besides inverting the overall word order,
the only significant changes are the insertions of cov after ta €pya, and
of mavtog before Adyou. The version of the saying preserved in Porphyry,
Marec. 15 (mponyetoBuw odv ol mepl Beol Adyou & Beodihdi £pya) occurs after
the maxim that corresponds with v. 356 (see above), with two sayings
intervening, the latter being based on Sent. Pythag. 112. For the concept of
“God-pleasing works,” see also Philo, Leg. 3.130; Mos. 2.160. For the form
of the saying, see vv. 74, 95b, and 160.

Sentence 360

Immediately following the saying from Marc. 15 just cited, Porphyry
writes: “Let a word about him be silenced before a multitude” (oryasfew
6 mepl adTol Adyos émi mAndoug). While the verbal correspondence is not
extensive, the two aphorisms having only émt mA%foug in common, the
similarities in content and sequence suggest that once again the two
authors are drawing from a now-lost portion of Sententiae Pythagoreorum
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(see above on vv. 350, 356; also part 4 of the introduction). In lieu of Por-
phyry’s atyaofuw, Sextus uses one of his favorite expressions, ) émtydeuve.
Just as one should “strive” neither to please the multitude (v. 112) nor to
be first when addressing the multitude (v. 164a), one should not strive
to speak to the multitude about God, since there is no telling how many
unbelievers might be present in such a gathering (cf. v. 243) and therefore
no possibility of controlling the different ways in which they might mis-
construe or misrepresent what has been said. This refusal to discuss divine
truths in public represents one of the most basic tenets of the esotericism
described above, under vv. 350-352. See also Clement, Strom. 5.9.57.2: “It
is not wished that all things should be exposed indiscriminately to all and
sundry, or the benefits of wisdom communicated to those who have not
even in a dream been purified in soul (for it is not allowed to hand to every
chance comer what has been procured with such laborious efforts); nor are
the mysteries of the word to be expounded to the profane” As the Alex-
andrian explains elsewhere, crowds assess intelligence and rectitude “not
by the truth, but by whatever they are delighted with,” for they are “not
yet pure and worthy of the pure truth, but still discordant and disordered
and material” (Strom. 5.4.19.1-2). In the Sentences, this sort of attitude is
reflective of the circumspection that the sage displays generally regarding
both crowds and their opinions (cf. vv. 145, 214, 241, 299, 530-531). Cf.
Gnom. Vat. 81: “The disturbance of the soul cannot be ended nor true joy
created either by the possession of the greatest wealth or by honor and
respect in the eyes of the mob or by anything else that is associated with
causes of unlimited desire”

Sentences 361-362

These two gnomes are joined to form a couplet not only by the repeti-
tion of Adyos mept Oeod (see the introductory comments for the section), but
also by the catchword Yuy», which is used as the last word of the first line
and the first word of the second. Attention is called to the significance and
value of the soul by a host of sayings in the Sentences. The soul, we learn,
is not only of divine origin (v. 21), it represents that part of the human
personality bequeathed with the capacity to become divine (v. 82d), the
part that can know God (vv. 136, 417), revere God (v. 287), ascend to God
(vv. 167, 394, 402, 420), and join with God (vv. 418, 421, cf. vv. 415b-416).
Given the exalted status to which it has been assigned, it is not surprising
to see the soul referred to in comparative statements as a way of dramatiz-
ing the even more exalted status that ought to be accorded God himself—
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for example, vv. 106b (“Love God even more than your own soul”), 129,
292, and 403. A similar sort of comparison is drawn here, though it is not
between the soul and God, but between the soul and a word about God.
For the idea that one should be “sparing” with a word, cf. Dionysius of
Halicarnassus, Ant. rom. 10.5.1; Plutarch, Cons. Apoll. 114c.

The source for v. 362 is Sent. Pythag 115: Yuyny véwle aipetwtepov
elvat mpoéabar 3 Adyov ﬁ)\acrqmuov mepl Gsov The version of the saying pre-
served in Marc. 15 (véple alpetditepov elvar orydv ) Adyov eixij mpoéabat mepl
Beol) occurs after the maxim that corresponds with v. 360 (see above), with
one saying intervening. Porphyry agrees with Sent. Pythag. 115 against
Sextus in retaining the véwle ... eivar construction, though he stands
alone in dropping Yuy»v and adding orydv (again, see above on v. 360).
In what is a fairly rare occurrence (see above on v. 352), Porphyry agrees
with Sextus against their Pythagorean source in replacing BAdodnuov after
Adyov with eix]. It is possible that in making this editorial decision the two
authors were influenced by a saying with a very similar construction that
occurs elsewhere in their source, namely Sent. Pythag. 7 (aipetwTepov got
gotw Aibov eixf] PaMew 1) Abyov dpydv), a version of which occurs in both
Sext. 152 (aipetwtepov Albov eixfj PaMew # Adyov) and Porphyry, Marc.
14 (aipetwtépou got Gvutog Aifov eixfj Badeiv # Adyov); cf. also Clitarchus,
Sent. 28. For the use of mpolywt in constructions meaning to “let slip” or
“let drop” a word, see Homer, Od. 14.466; 20.105; 2 Macc 10:34; Clement,
Paed. 2.5.45.1; Plutarch, Alex. 49.2; Lucian, Pod. 81.

Sentences 363a-364

This three-line digression is loosely linked to the surrounding material
both by the use of Adyos in v. 363a (cf. vv. 361-362, 365-366), though the
meaning of the term is different, and, more remotely, by the use of feod1Arg
in the same verse (cf. vv. 358-359). Internally, the first line is connected
to the second by the repetition of céua + &pyw, while the second is con-
nected to the third by the repetition of Tipawvos. Its sequence of thought
confronts the audience with an interesting rhetorical progression: the first
saying addresses the reader directly as someone who might have control
over the body of a faithful person; the second then identifies this “some-
one” as a tyrant; the third, in conclusion, returns to directly addressing the
reader, though not as a tyrant but as someone threatened by a tyrant.

With regard to the section’s overall message, it may not be too much
of an exaggeration to say that what is presented here by Sextus in gnomic
form is presented by the author of 4 Maccabees in narrative form. We learn
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that Eleazar, for example, when “buffeted by the threats of the tyrant (tals
Tol Tupawou ameidalc),” did not give up the fight for religion (4 Macc 7:1-
3), but even when “he fell to the ground because his body (g&ua) could not
endure the agonies, he kept his reason (Aoyiouov) upright and unswerving”
(4 Macc 6:7), raising his eyes to heaven and praying to God (4 Macc 6:6,
26-29). Later, the martyrs mock the tyrant: “If you take our lives because
of our religion, do not suppose that you can injure us by torturing us; for
we, through this severe suffering and endurance, shall have the prize of
virtue and shall be with God, on whose account we suffer” (4 Macc 9:7-8).
Holding fast to reason (4 Macc 9:17; 11:27; 13:3; 15:1; etc.), they use their
“bodies as a bulwark for the law” (4 Macc 13:13), nobly fulfilling their
service to God (4 Macc 12:14) through a supreme demonstration of piety
(4 Macc 13:10).

In these portrayals, as elsewhere, 4 Maccabees betrays the influence
of Stoicism, where the victory of the sage’s reason over the tyrant’s threats
was a stock theme, as we see, for example, in Epictetus, Diatr. 1.19 (enti-
tled, TTés &yew del mpds Tolis Tupdwvoug;). As he explains in Diatr. 1.29.1-7,
for the sage, the essence of the good, and the only thing that matters for
his own virtue, is to be found solely in the correct execution of his own
moral volition as a rational being. As for everything else, “when the tyrant
threatens (ametAfj 6 TUpawvog) and summons me, I answer, ‘Whom are you
threatening?’ If he says, ‘T will put you in chains, I reply ‘He is threatening
my hands and my feet. ... If he says, ‘T will throw you into prison, I say, ‘He
is threatening my whole paltry body’ ... Does he, then, threaten you at all?
If I feel that all of this is nothing to me, then not at all.” Thus when tyrants
“think that they have some power over us because of the paltry body and
its possessions,” the readers must “show them that they have power over
no one” and heed the call to “wait upon God” instead (Diatr. 1.9.15-17;
cf. 1.18.17; 1.19.8-9; 4.5.33-34; 4.7.1-5). The antityrant topos is evidenced
in other philosophical traditions as well. Philostratus’s presentation of
Apollonius as a Pythagorean sage, for instance, includes a sustained nar-
ration of his contest with the tyrannical Domitian (Vita Apollonii books
7-8), who is at one point likened to a lion (Vit. Apoll. 7.30.2-3; for the
comparison, see also Prov 19:12; 20:2; 28:15; Dio Chrysostom, Or. 6.59;
Aelian, Var. hist. 1.29). During the trial, he challenges the emperor: “Send
someone to seize my body, because you cannot seize my soul, or rather,
you can never even seize my body; you will not kill me, since I am not
mortal” (Vit. Apoll. 8.5.3; cf. 7.34.1). For Pythagoras’s own manner of deal-
ing with tyrants, see lamblichus, Vit. Pythag. 32.214-221 (cf. 31.189-194).
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Clement, meanwhile, prefaces a discussion of Christian martyrdom with
references to pagan philosophers who boldly defied tyrants, including
the Pythagoreans Theodotus and Zamolxis (Strom. 4.8.56.1-4.8.58.1). Of
his coreligionists he writes, “though threatened (dmeiAjjrar) by death at a
tyrant’s hands, and brought before the tribunals, and all their substances
imperiled, they will by no means abandon piety” (Strom. 4.8.67.2). In the
Sentences, the tyrant who would go so far as to kill a sage would actually
confer on him a benefit, since this releases the sage from the “chains” of his
body (v. 322), leaving the freedom of his moral reason intact (vv. 275, 309).
After all, “a tyrant cannot take away happiness” (v. 387) and “the heart of
one who is dear to God (Beodid)) is secure in God’s hand” (v. 419). For
the sort of divine “remembering” encouraged in v. 364, see also vv. 59, 82c,
182, 221, and 222 (all also with péuwnoo).

Sentences 365-366

After a brief digression (vv. 363a-364), the theme of esotericism
resumes from vv. 350-62, with emphasis falling on the negative implica-
tions attending failure to observe proper caution in theological discourse.
Those who speak about God to the unworthy are traitors (v. 365), while
those who speak about God falsely are slanderers (v. 367) and God-for-
saken (v. 368). It is better to say nothing at all than to engage in such reck-
lessness (v. 366).

In early Christian circles, mpodétyg is used of Judas (e.g., Luke 6:16;
Clement, Paed. 2.8.62.3), as well as of those who betray the faith, either by
sinful conduct (e.g., Origen, Comm. Joan. 1.11.71) or by actual apostasy
(e.g., Origen, Comm. Joan. 28.23.195). Herm. Sim. 8.6.4 groups betray-
ers together with apostates as those who are “ashamed of the Lord’s name
by which they were called,” while Sim. 9.19.1-3 identifies as the sins for
which there is no repentance apostasy, blasphemy, and “betrayal of God’s
servants.” In a passage that sheds some light on the connection between
v. 365 and v. 366, in Const. ap. 3.5, the term is used of those who violate
disciplina arcani in a “reckless” fashion:

But of the rest let (the widow) not answer anything recklessly (mpometéis),
lest by speaking unlearnedly she should cause the word to be blas-
phemed.... For in the mystical points one must not be a traitor (mpodétyy),
but cautious; for the Lord exhorts us, saying: “Cast not your pearls before
swine, lest they trample them with their feet, and turn again and maul
you” For unbelievers, when they hear the doctrine concerning Christ
not explained as it ought to be, but defectively, and especially that con-
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cerning his incarnation and his passion, will rather reject it with scorn,
and laugh at it as false, than praise God for it. And so the aged woman
will be guilty of recklessness (mpometeiag), and of causing blasphemy, and
will inherit woe.

Some sort of relationship between traitorous and reckless behavior
is implied also by the vice list in 2 Tim 3:3-4 (... dbtrdyabot, mpodéTa,
mpometels, TeTudwuévol ...). The reference to those who have no “right”
to hear, meanwhile, is redolent of the mystery cults; see Euripides, Bacc.
474; Diodorus Siculus, Bibl. hist. 5.48.4; Lucian, Alex. 43; Clement, Strom.
4.25.162.4.

When the subject matter is a word about God (note the use of Adyov +
mept Beol in both v. 365 and v. 366), then, silence is preferable to careless-
ness. After all, one should only speak when it is not appropriate to keep
silent (v. 161). The formulation in v. 366 is familiar from the saying in
Marec. 15 that parallels v. 360 (aryacbw 6 mept adTol Adyos éml mAnBous) and
especially the saying in Marc. 15 that parallels v. 362: “Consider silence
to be preferable to proffering a word about God without purpose” (véule
alpetwtepov elvar arydv 7 Adyov eixd] mpoéaar mept beol). Given Porphyry’s
extended reliance on Pythagorean traditions in composing his letter, it is
probable that this emphasis reflects that school’s teachings on the prac-
tice of silence, for which see the commentary on v. 427. Cf. Didymus
Caecus, Frag. Ps. 1229: “Speaking is not as beneficial as keeping silent in
all situations; for to the one who is able to open his mouth with a word
of God it is not appropriate to keep silent, but to the one who utters idle
speech and words condemning the good there should be silence” For
other “better” sayings in the collection, see vv. 13, 165a, 283, 336, 345,
362, and 377.

Sentences 367-368

The members of this couplet are joined by the repetition of Aéyw +
mepl feol, as well as by the antithetical juxtaposition of Yevds (v. 367) and
aAnbés (v. 368). If false words attest to evil intentions (v. 165c¢, cf. vv. 159,
393), then the one who speaks false words about God harbors evil inten-
tions against God, much like the one who blasphemes against God (vv.
82e-85). The gist of v. 367 is conveyed by the wordplay between {eudfj and
xatapeddetat. In translating the latter, the force of the xata— prefix ought
to be taken seriously: “tell lies (against) Twog, in contradiction or in oppo-
sition to someone” (BDAG s.v). For parallels to the usage here, see Philo,
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Mos. 1.90; Spec. 4.52; Josephus, Ant. 10.178; Bell. 6.288; Dio Chrysostom,
Or. 6.17; Ep. Diogn. 4.3; Ps.-Clement, Hom. 5.22; 6.1.

To be against God is to be without God. Chadwick (1959, 156, 178)
suggests that v. 368 is an adaptation of the first sentence of Sent. Pythag. 50
(ct. Porphyry, Marc. 31): “Vain is the word of that philosopher by which
no human passion is healed” (xevos éxefvou drhogddou Aéyos O’ ob undev
avbpwmov mabog Bepamedetar). Note, however, that verbally the two sayings
have only the words @vfpwmog and undév in common, that in v. 368 the
speech in question is about God and truthtelling, not about human beings
and their mabog (for which see vv. 204-209), and that in v. 368 the judg-
ment rendered on such speech is not that it is vain, but that it leaves one
gpnog Oeol.

This last item was an expression capable of various applications in
early Christian discourse. The author of 2 Clement, for instance, interprets
the “desolate” one of Isa 54:1 (cf. Gal 4:27) as a reference to the Gentiles,
“who seemed to be bereft of God, but now that we have believed, have
become more numerous than those who seemed to have God” (2 Clem.
2.3; cf. Origen, Hom. Jer. 9.3), while Justin Martyr describes the Gentiles as
those bereft not of God himself but of the knowledge of God (Dial. 69.4-
6). In Origen, Cels. 6.43, meanwhile, the expression is used of individuals
who, having fallen under the power of Satan, “are opposed to the people of
God’s inheritance” (cf. Deut 32:9), most likely a reference to persecutors.
In the usage that most closely approximates the one here, Clement applies
gpnuog Beol to those who espouse heretical doctrines (Strom. 1.19.95.7).
Having abandoned the God who truly exists, it is as though they were
trekking “through a waterless desert” (31" épnuiag @vidpov), an allusion to
Prov 9:12. Among non-Christian texts, mention may be made of Plotinus,
Enn.5.5.11, according to which what leaves one bereft of God is not heresy
but the (erroneous) assumption that all things are perceived by the senses
(cf. Plato, Leg. 908c).

SENTENCES 369-376B
TeEXT
369  Bedv odx EoT ywwoxew ) oePéuevori.

370  obx EoTiv §meag addiv Tig Gvbpwmov a€fBot ToV Bebv.
371  xpymic® Beooefeins dAavbpwmia.
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372 6 mpovodiv GvBpwmwy edyduevds Te UmEp mavTwy obTog dAnbele feod
voutléobw?.

373 Beod pév Wiov 0 cwle olg &v* mpoaupiital.

374  evoefols 0t T elyeoBou Bed owlew.

375 ométav edéauévw oot yévyrar vmd Tob? Beoll, TéTe gouaiav Exew
nyol mapa Bedd.

376a &&log &vbpwmog Beoli Bedg v avbpwmorg.

376b Bedg xal vidg feol TO wtv dplaTov, TO 08 EyyuTdTw? Tol dpioTou.

TRANSLATION

369 It is not possible to know God without revering God.

370 It is not possible that someone could revere God while wrong-
ing a human being.

371 'The foundation of reverence for God is love for humanity.

372 Let the one who takes thought for all human beings and prays
for them be considered truly of God.

373 Itis a prerogative of God to save those whom he would choose.

374 Butitis a prerogative of a pious person to pray to God to save.

375 Whenever there is an answer to your prayer by God, then con-
sider that you have power before God.

376a A human being worthy of God is a god among human beings.

376b God is the best, and God’s son is nearest to the best.

Textual Notes
3692 gefépevog: IT « 370 omit IT « 3712 dpyy): co; xpnis xat apxy): lat
3723 omit co ¢ 3733 éav: IT e 3742 omit Y ¢ 375% omit Y « 376a% omit IT
* 376b2 éyyltatov: I1

COMMENTARY

The maxims in this block are joined by the themes of piety and godliness.
Note o€fopal in vv. 369-370, feocéPete in v. 371, and edoefys in v. 374.
Observations are made regarding acts of godliness, especially prayer (note
elyopat in vv. 372, 374-375), the godly person (vv. 376a-b), and godliness
itself (vv. 369-371). Appropriately enough, consideration for this theme
presents an opportunity to discuss salvation as well (vv. 373-374, both
with oolw).
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Sentence 369

The three sayings in the opening cluster (vv. 369-371) are bound
together by the use of similar terminology, céPouat + Ogév in the first two
lines, BeooéPetc in the third. The first two are also alike in employing an odx
€oTw construction.

According to Sent. Pythag. 922, the one “who reveres God is known
by God” According to Sextus, the one who reveres God knows God. In
the Sentences, the reverence that ought to be shown to God is an expres-
sion of the reverence that ought to be shown to that aspect of the human
personality in which the divine is to be found, namely, the intellect (vv. 61,
144, 450). As God’s temple (v. 46a), the intellect is not only the medium
through which one venerates God but, as something divine and holy itself,
is worthy of veneration as well—hence the summons to “revere that which
is within you” (v. 448). The cultivation of intellectual capacities implied by
such a summons can be appropriately understood as a form of piety, then,
insofar as it represents the means by which one comes to “know who God
is” (v. 394, also with ywwoxw). Accordingly, the person of the sage repre-
sents a focal point for the expression of such piety, not only because he is
exemplary in his reverence for God (v. 287) but also because he himself
ought to be revered as “a living image of God” (v. 190, cf. v. 319) on account
of his superior intellect (vv. 143, 450). In this he is similar to Clement’s
gnostic, who alone is truly pious, because he alone is truly possessed of
divine wisdom (Strom. 7.7.47.5). In such a scheme, wisdom and reverence
are seen to function as mutually implicating concepts. Indeed, “reverence
is the beginning of wisdom” (Strom. 2.18.84.1; cf. Prov 9:10), while a love
for wisdom leads one to revere God (Strom. 1.4.27.3; cf. Josephus, C. Ap.
2.140; Origen, Phil. 13.3).

Sentence 370

Such wisdom, however, precisely because it has God as its object,
concerns itself not only with the good of the mind but with the good of
humanity as well. To revere God means not only to know God but through
such knowledge to imitate God (v. 44), and it is impossible to imitate
God without acting in accord with the principles of justice (v. 399; cf. vv.
64-65). Conversely, since only those who are just can know and speak the
truth about God (v. 410, cf. v. 582), injustice can be construed as a kind of
spiritual death (v. 208b), a practice predicated on a love of self, rather than
alove of God (v. 138). Indeed, for Sextus the greatest impiety that one can
commit against God is the mistreatment of another human being (v. 96),
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while the best way to become “pure”—that is, godlike—is to abstain from
&duela (v. 23).

In identifying the renunciation of injustice as a precondition and
expression of piety, Sextus taps into a deep vein of ancient spirituality.
Compare, for example, Sir 35:3: “To keep from wickedness is pleasing to
the Lord, and to refrain from wrongdoing (&md &dixiag) an atonement.”
Moralists often pair injustice and impiety together (e.g., Plato, Protag.
324a; Philo, Conf. 152; Josephus, Bell. 7.260; Rom 1:18; Justin Martyr, I
Apol. 4.7; Dial. 46.5; Ps.- Apollonius, Ep. 58.6; Marcus Aurelius, Med. 9.1.1;
Diogenes Laertius, Vit. phil. 6.17), the implication being that those guilty
of the former are also guilty of the latter. As the author of Ps.-Clement, Rec.
5.23 puts it, “to injure others is a great impiety toward God.” For the for-
mulation here, see especially Clitarchus, Sent. 6: “Pious (edoefg) is not the
one who offers many sacrifices but the one who does no wrong (6 u»ndév
@0wxv).” This accords with the teaching of Pythagoras, who insisted that
those approaching the altar for sacrifice be “pure of every wrongful deed”
(Diodorus Siculus, Bibl. hist. 10.9.6). Cf. also Minucius Felix, Oct. 32 (“He
who cultivates justice makes offerings to God; he who abstains from fraud-
ulent practices propitiates God ... among us he who is most just is he who
is most religious™); Corp. herm. 12.23: “The only worship of God is not to
be evil” (Bpnoxela 3¢ Tod Oeoll wie o, wi) elvar xadv).

Sentence 371

According to v. 86a, the foundation of piety is éyxpateia. According to
this saying, the foundation of piety is d1tAavBpwmic, v. 371 forming a positive
counterpart to v. 370, much like v. 47 (“The only offering suitable for God
is beneficence to humanity for God’s sake”) can be interpreted as a posi-
tive counterpart to v. 23 (“Realize that the best purification is to wrong no
one”). If the greatest form of impiety is the mistreatment of fellow human
beings (v. 96), then it stands to reason that the greatest form of piety is
the love of fellow human beings. While our author’s source for v. 86a was
Clitarchus, Sent. 13, here he relies on Sent. Pythag. 51: xpymig edoefeing
1 dhavbpwmia oot vourléobw. Cf. Porphyry, Marc. 35: xpnmis eboefeiag ool
vopuléabw % didavBpwmia. Sextus renders the saying in a more compressed,
less personalized form, replacing eboefeias (for which see v. 374) with the
near synonym beocefelas (cf. on v. 287). Regardless of the particular ter-
minology, all three variants of the gnome reflect the common procedure in
antiquity of abstracting moral obligation in terms of two primary virtues,
the first (usually edoéfeia or 6016Tyg) encompassing obligations owed to
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one’s superiors, especially the gods, parents, and the dead, the second (usu-
ally dwatootvn or dprdavBpwmia) encompassing obligations owed to one’s
peers, especially friends, neighbors, and fellow citizens. Philo, for instance,
speaks of the two together as “queens” of the virtues (Virt. 95), the two
“main heads” of human responsibility (Spec. 2.63), and summaries of the
two tables of the Decalogue (Her. 168). Virtue in its full sense, he thinks,
necessarily attends to both (Decal. 110), and so the two are mutually impli-
cating: “The nature that is pious is also humane, and the same person will
exhibit both qualities, holiness towards God and justice towards others”
(Abr. 208; cf. Demosthenes, Or. 21.12; Polybius, Hist. 4.20.1; Diodorus Sic-
ulus, Bibl. hist. 3.56.2; 21.17.4; Pausanius, Graec. descr. 1.17.1). Just as the
body requires food to survive, the soul requires a way of life that is fgoaef37¢
in nature (v. 412), through which it becomes both blessed (v. 326b) and
godlike (v. 82d). For ¢p1AavBpwia, see also on v. 300.

Sentence 372

The next line provides an illustration of how the principle just articu-
lated can be put into practice. If reverence for God is predicated upon love
for humanity, then it is fitting that the latter be communicated through
acts of piety. The readers should pray to God for what is truly “good”
(v. 277), not only for themselves, or for those in need (cf. vv. 217, 378)
but even for their enemies (v. 213) and, as we learn here, for all people,
a Christian obligation extending back at least as far as 1 Tim 2:1: “T urge
that supplications, prayers (mpogeuyas), intercessions, and thanksgivings
be made for all human beings (dmép mavtwy dvbpwmwy).” Evagrius Pon-
ticus, meanwhile, contends that it is just to pray “for the sake of all one’s
kinfolk (mepl mavtog opodvrov),” mediating salvation to others in imitation
of the angels (Orat. 40). See further Pol. Phil. 12.3; Athenagoras, Suppl.
37; Clement, Strom. 6.9.77.4-5 (quoted below); Origen, Cels. 8.73; Orat.
14.2. According to Asterius, the person who prays on behalf of his neigh-
bors is ptdavlpwmog xatl ptdaMnros (Comm. Ps. 4.13). In “taking thought”
for others, the readers demonstrate their solidarity with them (cf. v. 423),
expressions of mpovole and pdavbpwmia being especially apropos when
dealing with individuals who have experienced some sort of misfortune
(Josephus, C. Ap. 1.283).

Sentences 373-374
Encouragement to pray for all people (including of course all unbe-
lievers) engenders reflection on the dynamics of prayer and salvation (vv.
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373-375). The first saying in this couplet makes reference to the role of
mpoalpeats in this regard, a concept utilized also by Clement, though usu-
ally with reference to the “choice” that human beings themselves make to
be saved (e.g., Protr. 10.105.1;11.117.2; Paed. 1.6.33.3; cf. SVF 1:216; 3.173;
Epictetus, Diatr. 1.29.1-3; 2.16.1; etc.). Nevertheless, although

the person who is being saved will not be saved without his will ... has-
tening to salvation willingly and inclined to choose (mpoaipeTindis) ...
God does not do good out of necessity, but according to his own choice
(xata mpocaipeo) he befriends those who turn to him of their own
accord. For the providence that comes to us from God is not ministra-
tive, as though it proceeded from inferiors to superiors; rather it is from
pity for our weakness that the nearer dispensations of providence are
set in motion. (Strom. 7.7.42.4-7; for the mutuality of choice, cf. Deut
26:17-18; Philo, Virt. 184-185)

In Princ. 3.1.18, Origen reports as a position based on Rom 9:16 the idea
that “salvation does not come from what lies in our power ... but from
the choice (éx mpoatpéaews) of him who has mercy when he pleases” (cf.
Frag. 1 Cor. 39). Such a position could also be justified by appeal to Deut
7:6-7, where we learn that it is God who “chooses” who his people will
be (cf. Origen, Hom. Jer. II 3.6). In the Sentences, the soul is imaged as a
“deposit” that belongs not to the one in whom it resides, but to the one
from whom it originates (v. 21). Accordingly, its fate is ultimately deter-
mined by divine judgment (vv. 14, 347) and divine grace (vv. 436a-b). Cf.
v. 565: “By God’s judgment all things are saved; by God’s power all things
are possible”

Verse 374 continues and completes the thought, being connected
to v. 373 by a uév ... 0¢ ... construction. Prayers for salvation are strewn
throughout scripture (e.g., 1 Kgdms 7:8; 4 Kgdms 19:19; Ps 116:4 [114:4];
Joel 3:5; Bar 2:14; Rom 10:1, 13; Acts 2:21; Heb 5:7; Jas 5:15; cf. Cassius
Dio, Hist. rom. 62.6.4; Plutarch, Them. 13.2; Thes. 8.2; Comm. not. 1075d).
In the Sentences, the offering of such prayers is understood as a particular
responsibility of the pious person (cf. vv. 46a, 87), while salvation itself
would no doubt be among the “advantageous” (v. 88), “worthy” (v. 122),
and “good” (vv. 213, 277) things for which one should pray. Both the scope
(see above on v. 372, and cf. the Coptic version of v. 374: “It is the busi-
ness of the pious man to beseech God to save everyone”) and the intent
informing the prayer of Clements gnostic are comparable: “He will pray
that as many as possible may become like him, to the glory of God, which
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is perfected through knowledge. For he who is made like the savior is also
devoted to saving” (Strom. 6.9.77.4-5).

Sentence 375

As we have seen, when describing the nature of divine &ouvcia in v.
36 (“To one who is faithful God gives power that accords with God; what
he gives, then, is pure and sinless”) and v. 60 (“A man holy and sinless has
power in the eyes of God as God’s son”), Sextus seems intent on draw-
ing its moral dimensions into relief. In presenting the concept here, he
focuses on its character as a dimension of piety, prayer functioning as the
medium through which divine authority is bestowed upon humankind. In
his treatise on prayer, Origen takes it for granted that Christians pray in
order to receive spiritual power from God (e.g., Orat. 25.3). At one point
he encourages his readers to follow the example of Jonah and pray to “have
power by the goodness of the Spirit” so that they might preach repentance
to unbelievers and become an instrument of their salvation (Orat. 13.4;
cf. above on v. 372). Much like Sextus’s sage (vv. 143-144, 416-418, etc.),
the mind of Clement’s gnostic is so fully conformed to the will of God that
“he no sooner prays than he receives, being brought close to the almighty
power and, by his earnest striving after spirituality, united to the Spirit
through the love that knows no bounds” (Strom. 7.7.44.5). Clement else-
where highlights the ability of pious prayers to disarm the power of evil in
both its human and demonic forms (Quis div. 34.3; cf. Evagrius Ponticus,
Orat. 50, 63, 94). For an example of a non-Christian praying for divine
¢kouaia, see Polybius, Hist. 5.104.11. In the Sentences, divine power prin-
cipally takes the form of divine reason, the possession of which enables
human beings not only to know the “good things” for which they should
pray, but to acquire them as well (v. 277).

Sentences 376a-b

Talk about receiving divine power leads to talk about the one who
receives such power, the latter referred to in v. 60 both as “a man holy and
sinless” and as “a son of God” (cf. v. 36). Such a person not only prays for
what is worthy of God (v. 122); he is himself worthy of God, because he
does nothing unworthy of God (v. 4). Cf. Porphyry, Marc. 15: “Neither to
speak nor to do nor to ask to know anything at all unworthy of God will
make you worthy of God. And the human being worthy of God would be
a god” (6 ¢ dlog &vBpwmos Beol Bedg v €in). The source for both v. 376a
and Porphyry’s second gnome is Sent. Pythag. 4: &%l0¢ &vbpwmog Beol Bedg
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av el év avBpwmots (which is cited as a saying of Pythagoras by Stobaeus;
see Wachsmuth and Hense 1884-1912, 5.vii). While Porphyry drops év
avBpwmotg from his version of the saying, Sextus drops av &in. The “worthy”
person here, of course, is the sage, whose intellect is so fully occupied and
directed by the divine that in his comportment he actually “presents” (v.
307) and “images” (v. 190) God to others (cf. vv. 7a, 82d). As Clement
explains, all those worthy of being called faithful are “noble and godlike”
(Quis div. 36.1). This is because the one who obeys God “is fully perfected
after the likeness of his teacher, and thus becomes a god while still moving
about in the flesh” (Strom. 7.16.101.4).

The one who is worthy of God is worthy to be called God’s son, because
he always comports himself as such (v. 58; cf. the Coptic version of v. 376a:
“[A man who] is worthy of God, [he] is God among [men], and [he is] the
son of God”). Sons are naturally “close” (¢yydc) to their fathers (e.g., Euse-
bius, Dem. evang. 4.6.3). However, as Clement explains, because the heav-
enly father is so distant, “hard to catch and hard to hunt down,” he only
draws “close” to those who have ascended to him by following the path of
wisdom (Strom. 2.2.5.3-4). Compare Origen, Cels. 4.96: “Only those who
are truly wise and genuinely pious are closer (éyyuTépw) to communion
with God” According to Pythagorean traditions, meanwhile, the way of
life that is éyyutatw Oeol is the one governed by adtapxeia (Ps.-Pythagoras,
Ep.2.185.23-25; cf. Sext. 98, 263, 334). See further Ps.-Crates, Ep. 11; Dio-
genes Laertius, Vit. phil. 2.27; Philo, Migr. 57: God “himself will draw near
(éyyvTépw) those worthy (Tév d&iwv) to receive his benefits.” For more on
the language of divine filiation in the Sentences, see the commentary on vv.
58-60, 135, and 221-222.

SENTENCES 377-382
TEXT

377  Gxmpove xpeITTOV %) dxol@ynTOY Elva moAuxTROVA.

378  um 01doUs deopévolg duvatds (v ov* My debpevos Tapa Beotb.

379  Tpodiic deopéve wetadiddutog €% SAng® Yuxdicd ddua wév Tt Bpaxy,
mpoBupia O¢ pweyddn ‘mapa Oedc.

380  Hedv od *voptlovtos 6 vouilwv® xal Potdey elvar mpdg adTov yodpevos
oly TTov dbeogt.

381  Tupd Bedv dpioTa 6 TV Eautol didvolay Eopotoas Bed elg Glvau.
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382 Bedg Oeitar uév ovdaufit o0devés®, xalpel 0t Tois petadidolot Tol
deouevols.

TRANSLATION

377 It is better to possess nothing than to possess much without
sharing it.

378 If you do not give to those in need when you are able, you will
not receive from God when you are in need.

379 A gift from one who with his whole heart shares food with a
person in need is small, but before God his willingness to share
is great.

380 The one who acknowledges God while thinking that noth-
ing matters to God is no less godless than one who does not
acknowledge God at all.

381 The one who conforms his intellect to God as much as possible
honors God best.

382 God needs nothing in any way, but rejoices in those who share
with those in need.

Textual Notes
37800 wi: Y ¢ 378 Bed: Y o 37922 omit IT « 379 L’JUXY) IT+ 379¢¢ omit
lat « 38022 vow{ovmg ovoua(wv IT » 380> undév ¥yolpevos elva ﬂpog
abTdV: Y o 380 frTov %] dbeog: Y; sfrrove Beds: IT « 3822 omit co, sy
382 omit lat

COMMENTARY

The basic framework for this section is provided by Sent. Pythag. 70, with
v. 378 being based on Sent. Pythag. 70° and v. 382 on Sent. Pythag. 709,
Sextus prefaces the former with an additional saying on sharing (v. 377)
and then inserts between the two elements a triad of sayings that together
provide theological warrant for the expected comportment (vv. 379-381).
Note the use of déopat in vv. 378-379, 382.

Sentence 377

The desire for worldly goods not only engenders vice (v. 137); it inhib-
its one from remaining pure (v. 81) and following right reason (v. 264a).
The sage therefore relinquishes himself of all material possessions beyond
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what his body requires (vv. 81, 115, 227, 264a), especially by sharing them
(vv. 82b, 266, 330, 379, 382), following God’s example (vv. 33, 47, 176,
210a, 260), convinced that leaving something “unshared” (axowwvytos)
represents not only a failure to do what is good (v. 296) but an act of
impiety against God (v. 228). For the wordplay here, comparison can
be made with a saying of Evagrius Ponticus: “The monk who possesses
much (ToAuxTuwy) delights in many profits, the one who possesses noth-
ing (axtuwv) in crowns of upright deeds” (Oct. spirit. malit. 79.1153; cf.
Ephraem Syrus, Corr. vit. viv. 283; Hom. meretr. 88). Sextus coins similar
“better” sayings in v. 336 (“It is better to serve others than to be served by
others”) and v. 345 (“It is better to die of hunger than to impair the soul
through overindulgence of the belly”). It is indeed “better” to be axtruwy,
since in this one becomes like God (v. 18, cf. vv. 49-50).

Sentence 378

Cf. Menander, Mon. 198: “Give to the poor so that you will find God
giving to you.” Those who receive freely from God should give freely as
well (v. 242), acting as brokers in a divine regime of benefaction (vv. 33,
176, 210a, 260). A similar principle of serial reciprocity (also expressed
negatively) informs the logic behind v. 217: “God does not listen to the
prayer of one who does not listen to people in need” Here we have the
first of three references in the section to oi deduevot (cf. vv. 379, 382), the
source in this case being Sent. Pythag. 70°: “For the one who does not
share with good people in need will not receive from the gods when he
is in need” (6 yap w) petaddovs dyafois deopévols ob AeTal deduevos
mapa Bedv. Cf. v. 702 Eévoig petadidou xal codols Gvdpaat xdyabois. For v.
70<-4, see below on v. 382). Sextus switches from third person to second
person, changes petadidots to dtdols (perhaps for the sake of alliteration;
cf. vv. 379, 382), and replaces mapa Oedv with mapa beol. More important
is the deletion of ¢yafois and the addition of duvatdg &v (cf. v. 78). In the
Sextine economy of giving, no moral assessment is made of the recipient,
his or her worthiness being determined by need alone (cf. on v. 382). On
the other hand, a means assessment must be made of the donor, who is
expected to give (only) when he or she is able. For similar provisos, see
Prov 3:27 (“Do not abstain from doing good to the needy, whenever your
hand can help”); Sir 14:13; Syr. Men. 229-239; Ps.-Phoc. 28-29 (“When
you have wealth, extend your hand to the poor. From what God has given
you provide for those in need”); Septem Sapientes, Praec. 217.18-19 (&xwy
xapilov); Menander, Mon. 478 (“Remember when you are rich to aid the
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poor”). Note that none of these parallels stipulates the amount to be given
or the frequency with which the giving occurs, sharing with the needy
being viewed instead as a general obligation of those with the capacity to
do so. The thematic connection of v. 377 to v. 378 is made explicit by the
Coptic translator: “It is better for man to be without anything than to have
many things while not giving to the needy; so also you, if you pray to God,
he will not give to you” (for the reference to prayer here, see v. 217).

Sentence 379

This perspective continues in v. 379, which not only serves as a posi-
tive counterpart to v. 378 but also expands the discussion by adding the
principle of mpobupia, or willingness (for which see on v. 330), by specify-
ing food as one of the things that should be shared with the needy (cf. vv.
266-267) and by motivating the prescribed behavior with the promise that
it makes one “great” before God (cf. vv. 51-52). Tobit 4:6-9 is a particularly
instructive parallel for vv. 378-379 insofar as its instruction on giving to the
poor also combines the criteria of ability, willingness, serial reciprocity, and
divine acknowledgement: “To all those who practice righteousness give
alms from your possessions, and do not let your eye begrudge the gift when
you make it. Do not turn your face away from anyone who is poor, and the
face of God will not be turned away from you. If you have many posses-
sions, make your gift from them in proportion; if few, do not be afraid to
give according to the little you have. So you will be laying up a good trea-
sure for yourself against the day of necessity.” The idea that one accumulates
heavenly “riches” by giving to the poor figures in a number of dominical
sayings as well, for example, Matt 6:19-21; 19:21; Mark 10:21; Luke 12:33;
18:22 (cf. Luke 14:13-14; 19:8-9). See also P.Ins. 16.10-13: “Giving food
without dislike removes all dislike. The god gives a thousand for one to him
who gives it to another. The god lets one acquire wealth on account of doing
the good deed of mercy. He who gives food to him who is poor, the god
credits it to him for an offering of millions.” Cf. Prov 28:27 (“Whoever gives
to the poor will lack nothing, but one who turns a blind eye will get many a
curse”); Sir 12:3 (“No good comes to one who persists in evil or to one who
does not give alms”). For the expression €£ 8\ Yuyfic, see Epictetus, Diatr.
2.23.42;3.22.18; 4.1.131; cf. Deut 6:5; Matt 22:37; Mark 12:30; Luke 10:27.

Sentences 380-381
Although both of the sayings in this antithetical couplet relate to
broader theological positions developed elsewhere in the text (see below),
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in their current position they can be interpreted as supplying motivation
for the surrounding material on sharing. To think that God is uncon-
cerned with anything, including the basic needs of human beings and the
responsibility that believers have to meet them, is the mark of a godless
person, while his counterpart, the godly person, not only follows God’s
example by trying to meet such needs but also conforms himself to God
by reducing his own needs as much as possible. As v. 312 indicates, the
existence of God’s providential regard for the world is something that only
a person committed to evil would deny (cf. v. 25). The readers of the Sen-
tences, on the other hand, affirm that God’s involvement in the course of
human affairs comes to expression in various ways, for example, through
benefaction (vv. 33, 176), through judgment (vv. 14, 63, 347), and, above
all, through the actions of the sage, who is infused with and guided by
divine power (vv. 421-424, etc.). For Sextus’s critique of those who deny
providence, see the commentary on vv. 312-313. For the construction
1yolduevos oby NtTov, see Dio Chrysostom, Or. 8.35. There is a fair amount
of textual instability in this verse (see above), which may account for the
divergent Coptic translation: “He who thinks that no one is in the presence
of God, he is not humble towards God”

The second line in the couplet can be read as a summation of the
argument in vv. 41-46a. Note in particular the use of Tinaw in vv. 41, 42,
of Ty} and épolwpa in v. 44, of é€opodw and eig dVvauw in v. 45, and of
dtavole in v. 46a (see further the commentary on those verses). Its particu-
lar source, however, is Sent. Pythag. 1022 Tiuvoeg tov fedv dpiota, oTay
76 Bedd TV Odvolay opotwaeys. Porphyry preserves a similar version of the
saying (immediately followed by Sent. Pythag. 102°-) in Marc. 16: Tyunoelg
uev dpiota tov Bedy, dtav @ Bed TV cautiis davolay opotwoys. The Sextine
version, by contrast, differs in a number of particulars, altering the initial
verb from the second-person future to the third-person present (perhaps
in order to reinforce the contrast with v. 380), dropping the definite arti-
cles before feév and 0eé and inserting éautod between v and ddvotay, in
partial agreement with Porphyry, who inserts in the same location gavTtjs.
More important, our author changes épowioyg in his source to égopotcong
and adds ei¢ dUvapw, the latter bringing the gnome into closer confor-
mity with middle Platonic and Neoplatonic identifications of the telos, for
which see, again, on vv. 44-45. Sententiae Pythagoreorum 1022 is also cited
(independently of Sent. Pythag. 102Y=) by Hierocles, In aur. carm. 1.17:
TAoEes ToV Bedv dplota, Eav Té Bed ™Y didvolay duolwag. For our author,
honoring God is more than a matter of knowing God (v. 439). Rather,
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such knowledge must serve as the basis for becoming “like” God (cf. vv.
147-148), that is, for conforming one’s intellect so fully to the divine that
it becomes an “abode” (v. 61) and “mirror” (v. 450) of God. Cf. v. 447: “If
you see God you will make the ability to reason within of the same sort
as God’s” For Sent. Pythag. 102¢, see on v. 402. An abbreviated version of
Sent. Pythag. 1022 is cited also in the Gnomologium Byzantinum éx Tév
Anpoxpitov "Ieoxpatovs "Emieryrov (Wachsmuth 1882, 168).

Sentence 382

Coming on the heals of v. 381 and its echoes of vv. 41-46a, the dec-
laration in the first part of v. 382 brings to mind the appeal in vv. 48-50
to become like God by needing as little as possible (cf. v. 18), the sort of
aspiration that earns God’s favor (cf. v. 45). Here we learn that the criterion
of “need” draws one closer not only to God, who needs nothing, but also to
other human beings when they are in need. For the divine approval con-
ferred on those who assist this group, see Prov 22:9 (“Those who are gen-
erous are blessed, for they share their bread with the poor”); Tob 4:10-11
(“For almsgiving delivers from death and keeps you from going into the
Darkness. Indeed, almsgiving, for all who practice it, is an excellent offer-
ing in the presence of the Most High”); Sir 17:22-23 (“One’s almsgiving is
like a signet ring with the Lord, and he will keep a person’s kindness like
the apple of his eye. Afterward he will rise up and repay them, and he will
bring their recompense on their heads”); 29:12-13; Matt 6:3-4; 25:34-40;
Acts 10:4, 31; PIns. 16.3 (“The heart of the god is content when the poor
man is sated before him”), 14-15 (“The giving of food contents the heart
of the god <more than> the heart of him who finds it. He who loves to give
food to another will find it before him in every house”).

Sententiae Pythagoreorum 70°, the source for v. 378 (see above),
continues in v. 704 with the following: “Since it is indeed correctly
said that the divine needs nothing at all in any way, but rejoices in the
one who shares with those who are just and laboring for God” (émel xat
Aéyetar opbéic OsioBar ey obdaufj oddaubic To Beiov 0ldevds, yaipew 0t T&
uetaddbvtt Tolg dixalog xal O Bedv mevopévols). Sextus drops both the
introductory formula and (as redundant) the adverb o0dauds, substitut-
ing 0ebg for To Belov, perhaps to preserve better continuity with the other
verses in the unit. He also replaces the rather awkward Tois dixaio xal dia
Bedv mevop.évoig with Tois deopévols, thus creating the wordplay with dettat
and continuing the redactional excision of moral criteria observed in v.
378. God “rejoices” in such giving because it reflects the behavior of those



SENTENCES 383-392 373

who participate in God’s rule (v. 422). For this use of petadidwput, cf. vv.
82b, 295, and 330.

SENTENCES 383-392

TeExT
383  moTév SAlyor pév EoTwoay oi* Adyol, PEpya 0& TOANAD.
384 moTodg drhouabns épyatys ainbeiag.
385  apublov? mpds Tag meptoTdaels va ebbupic.
386  undéva adxiv oboéva dofnbnan?.
387 TUpawvog ebdatpoviay olx adalpeital.
388 0 Jel moiely, éxmy moleL.
389a 8 ) Oel® motely, undevl Tpdme moleL.
389b mdvta pudMov 3 Td* godds ivat vmayvol.
390 ol xaAds mpdTTels P aitiav dvddepe? eig Hedv.
391  oUdels godds dvmp? PrdTw mou® BAémwy eis Yy xal Tpaméluse.
392 Ty dAdoodov 200 TOV ypyumaTioudy reubepolivP Sel, aMa THY
Y.
TRANSLATION
383 Let the words of faithful people be few but their works many.
384 A faithful person fond of learning is a worker of truth.
385 Adapt to circumstances in order to be content.
386 If you wrong no one you will fear no one.
387 A tyrant cannot take away happiness.
388 What should be done, do willingly.
389a What should not be done, by no means do.
389b Claim everything except to be wise.
390 Assign the responsibility for whatever you do nobly to God.
391 No one is a wise man who looks down upon the ground and
tables.
392 'The philosopher must be free not in name but in spirit.
Textual Notes

3832 omit Y « 383> moda 8¢ & Epya: I « 3852 qpudtrou: Y; dywvilou:
sy? « 3862 dofrjon: Y « 388 omit Y « 389222 3¢l wi: Y o 389b2 omit IT «
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COMMENTARY

This block of sayings can be divided into four short segments. The first, in
vv. 383-384, is a couplet on faith and works. Next comes a triad of maxims
on securing happiness (vv. 385-387), followed by a pair of structurally
similar precepts on the readers’ responsibilities regarding what they
“should” and “should not” do (vv. 388-389a). Finally, there is a couplet
on the humility that accompanies wisdom (vv. 389b-390), loosely linked
to the sayings in vv. 391-392 by the use of codés in vv. 389b, 391 and
drtAdgodos in v. 392.

Sentences 383-384

These two sayings are bound by the anaphoric repetition of maTés, as
well as by the similarity of €pya (“works”) in v. 383 and épyatys (“worker”)
in v. 384.

In the Sentences, faith has repercussions both for one’s actions (e.g., v.
212) and for one’s speech (e.g., vv. 171a-b), though in terms of scale prior-
ity is assigned to the former. In keeping with the gnomic tradition gener-
ally, Sextus associates loquaciousness with sin (v. 155) and taciturnity with
wisdom (v. 156). Because actions confirm words, and not vice versa (vv.
177, 356, 359, 408), what matters most is what people do, not what they
promise to do (v. 198). The readers should therefore never see speech as a
substitute for action (v. 163b), being cautious never to speak too quickly
(vv. 153, 164a), too much (vv. 157, 431), or to the wrong kinds of people
(vv. 350-351, 360). Compare Sir 4:29 (“Do not be hasty with your tongue
but slack and remiss with your deeds”) and m. Avot 1:15 (“Say little and
do much”). According to Maximus of Tyre, the discourses of Pythagoras
“were short and concise, like laws; the lengthy sequence of his deeds, how-
ever, saw no interruption” (Dial. 25.2). That doing ought to take prece-
dence over speaking is a theme of several New Testament texts as well, for
example, 1 John 3:18: “Let us love, not in word or speech, but in truth and
action” James, meanwhile, highlights the potential for self-deception in
this regard, a reality that persists even—or perhaps especially—among the
faithful: “But be doers of the word, and not merely hearers who deceive
themselves.... If any think they are religious, and do not bridle their
tongues but deceive their hearts, their religion is worthless” (Jas 1:22, 26).
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Ct. Gnom. Democr. 82: “People who do everything in word but nothing in
deed are fraudulent hypocrites.”

Believers are committed to action, then, though as v. 384 indicates,
they are committed not to action as such but to action that accords with
truth. Put differently, the truth is not only something that one should speak
(vv. 165a, 352, 355, 357, 368, 410); it is also something that one should do.
Acting in accord with the truth is consistent with acting in accord with the
divine (vv. 95a-b, 104, 224, 304), since “nothing is more akin to wisdom
than truth” (v. 168), and wisdom defines both the nature of God (v. 30) and
the means by which human beings ascertain that nature (v. 167). Indeed,
it is incumbent upon those who consider themselves to be wise and faith-
ful not only to undertake actions informed by the truth but to uphold and
manifest the truth so fully that they can be properly called prophets of
truth (v. 441, cf. vv. 158, 169). Such truth is not simply to be had, however,
but is acquired only through “work,” that is, through deliberation (v. 93)
and instruction (v. 290). Hence the need for the right kind of learning (vv.
248-250, 344, 353): one cannot become Ogodtdr)s without first becoming
drropabdis (v. 251; cf. Melito, frag. 3.1). For the designation of early Chris-
tians as “workers of truth,” see Const. ap. 3.19; Ephraem Syrus, Serm. virt.
vit. 10, 14; Gregory of Nyssa, Inst. Christ. 8.1.85; Ps.-Macarius, Serm. 25.4.
Cf. Sir 27:9: “Birds roost with their own kind, so truth comes home to
those who work at it (xal dMfeta Tpds Tols Epyalopévous adtiy émavinget).”

Sentence 385

The group of sayings in vv. 385-387 is based on Clitarchus, Sent.
120-121: apudlov mpds Tas mepiothoels va edbupfic. meploTdoels ebdatpoviay
o00auds adatpolvrat. Verse 385 replicates Clitarchus, Sent. 120 exactly,
while v. 387 replaces the catchword mepiotdoeig with Topavvog, and oddap.éig
with o0x. In between Sextus inserts what appears to be his own saying, v.
386.

In frag. 6 (Tlept mepiotacewy), Teles suggests that, in responding to the
vicissitudes of fortune, “a good man must play well any part she assigns
him. You have been shipwrecked, play the shipwreck well. From a pros-
perous man you have become poor, play the poor man well, equipped
in adversity and equipped in prosperity, being content with any chance
garment, diet, or service” (frag. 6.52, cf. frag. 2.9-10). On the same sub-
ject, Ps.-Plutarch, Cons. Apoll. 116e recommends several poetic selec-
tions (including Carm. aur. 17-18) for consideration: “If one keeps these
in mind ... he will be able to adapt (ébapudlew) easily to all the circum-
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stances of life, and to bear with such circumstances readily;” the ultimate
lesson being that “we should maintain a cheerful frame of mind, since we
know that we cannot escape destiny” (Cons. Apoll. 117e). See also Seneca,
Ep. 107.6-9: “An equal law consists, not of that which all have experienced,
but of that which is laid down for all.... It is to this law that our souls must
adapt (aptandus) themselves, this they should follow, this they should
obey” In v. 385, Sextus similarly encourages his readers to adopt what we
might call a spirit of accommodationism, that is, of adjusting amenably to
whatever possibilities the exigencies of one’s situation allow. This sort of
outlook is what enables the sage to “bear the things that must be as things
that must be” (v. 119), remaining content (cf. v. 262) with the loss of his
property (v. 15), loved ones (v. 257), or even his own life (v. 321), confident
in the knowledge that it is not fate (vv. 436a-b) but divine providence that
guides the course of human affairs (vv. 31, 114, 380, 419), and that such
“circumstances” provide an opportunity for him to demonstrate the true
character of his faith (v. 200, cf. vv. 7a, 425). For further gnomic reflec-
tions relevant to the topic, see Sir 2:4; Ps.-Phoc. 55-56, 118-121; Syr. Men.
453-457; Theognis, El. 591-592, 657-658; Menander, Mon. 15, 223, 392,
721, 813; Publilius Syrus, Sent. 206, 218, 220, 256, 411, 473, 479, 648; Ps.-
Cato, Dist. 2.24; 4.35, 39; Diogenes Laertius, Vit. phil. 1.93. Cf. also Ceb.
Tab. 26.2-3; 31.1-6.

Sentence 386

This verse is repeated as v. 608 in the appendices. In its current loca-
tion, it is possible to interpret the saying as a gloss on v. 385. Part of what
accommodationism requires, and one of the ways in which it contributes
to the readers’ happiness, is that they refrain from responding to adverse
circumstances out of anger or resentment (cf. vv. 15, 91b, 321), that is,
in a manner that might engender acts of injustice (cf. vv. 23, 138, 208b,
370). Such restraint is especially in order for those who agree with Pub-
lilius Syrus that “a wrong done to one means a threat to many” (Sent.
351) and that “many must he fear whom many fear” (Sent. 379). It was
common knowledge that criminals live in fear of retribution, whether it
be from human or divine sources (e.g., Xenophon, Hell. 2.4.23; Jambli-
chus, Vit. Pythag. 30.179). As Plutarch puts it, “fear for the next moment
lies so heavily on them that it precludes any delight or confidence in their
present situation” (Suav. viv. 1090d). On the other hand, those who have
done nothing wrong have nothing to fear (e.g., Plutarch, Apophth. lac.
219f). Indeed, those “who have never done wrong to anyone, or only to
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a few, or not to such as are to be feared” are more likely to be “reassured”
and “confident” in their state of mind (Aristotle, Rhet. 2.5.18-20). In this
light, v. 386 can be seen as relating to v. 385 through the contrast of (epi-
strophic) e0buyfic and doPnbnoy (cf. Diodorus Siculus, Bibl. hist. 8.12.13;
Philo, Praem. 71; Ephraem Syrus, Serm. adv. haer. 133). For the formula-
tion of his own contribution to this theme, Sextus may be relying (per-
haps indirectly) on Isa 54:14: “Abstain from wrongdoing and you shall not
fear” (&méyov amd ddixov xal o0 doPndnay). For other appropriations of the
Isaian verse, see Const. ap. 4.7; Eusebius, Comm. Isa. 2.43; Ephraem Syrus,
Virt. prol. 20-21.

Sentence 387

Here Sextus drops mepiotacels in his source (see above) in favor of a
more specific reference, one to a typical agent of such adverse “circum-
stances,” namely, the tyrant, for whom see the commentary on vv. 363a-
364. While the ideal ruler endeavors to augment the eddatpovia of his sub-
jects, the tyrant attempts to obtain it for himself at the expense of others
(Isocrates, De pace 91). Nevertheless, even though he may take away the
sage’s property (v. 15) or his life (v. 321), he cannot take away the sage’s
happiness, any more than he can take away his freedom (vv. 17, 275; cf.
Plutarch, Exil. 607e). This is because ebdatpovia derives not from human
sources but from God (v. 133), that is, from the knowledge and imitation
of God (v. 148), and what God gives no one can take away (vv. 92, 404).
Insofar as the sage concentrates his efforts on acquiring what is secure (v.
118) rather than the things that evil people might take from him (v. 130),
he remains undismayed when deprived of the latter (vv. 15, 91b, 321). In
ancient philosophy, the image of the sage “happy in adversity” (Seneca,
Ep. 41.4) is familiar especially from Stoic sources, such as Epictetus, Diatr.
2.19.24: “Show me a man who though sick is happy, though in danger
is happy, though dying is happy, though condemned to exile is happy,
though in disrepute is happy. Show him! By the gods, I would fain see a
Stoic” Indeed, as Cicero explains, the power of virtue in the Stoic sage is
so great that he “can never be otherwise than happy” (Pis. 18.42). Even
tyrants cannot alter this condition, since they lack the power either to pro-
cure good for the sage or to involve him in evil, authority over these mat-
ters lying exclusively within the sphere of his own moral will (Epictetus,
Diatr. 4.12.7-9). Cf. Epictetus, Gnom. 8: “Examine yourself, whether you
had rather be rich or happy; and, if rich, be assured that this is neither a
good, nor altogether in your own power; but, if happy, that this is both a
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good and in your own power, since the one is a temporary loan of fortune
and the other depends on choice”

Sentences 388-389a

Exhibiting both similar beginnings (8 €i moieiv/6 pn Oel motelv) and
similar endings (molet), these two sayings mirror one another structurally.
Together they expand on the thought of v. 387: the sage is always happy
because whatever he does he does willingly. This is because, as a sage, he
always knows and does that which is necessary (& 0¢i), in other words, he
always knows and does that which is dictated by an intellect assimilated to
the divine (vv. 381, 447, cf. vv. 45-46a, 61, 143-144, 450). This is, accord-
ingly, that which he most dutifully learns (v. 344), desires (v. 141), and
prays for (v. 88), graciously accepting whatever “must be” (v. 119), even his
own death (v. 320).

It was a truism that the most upright and admirable people do what is
right willingly (éxwv), rather than out of fear or compulsion (e.g., Isocrates,
Nic. 47; Xenophon, Cyr. 8.1.4; Demosthenes, 1 Aristog. 93; Chers. 48). For
the fullest discussion, however, we must turn again to the Stoa. Central to
Stoic ethics was the tenet that “conduct will not be right unless the will to
act is right” (Seneca, Ep. 95.57), correct action in any circumstance being a
matter not of compliance but of volition, that is, of exercising one’s reason.
The sage, then, is not simply resigned to what is necessary—he consents to
it. From this perspective it is more correct to say that he does not so much
obey God as agree with God: “I follow him because my soul wills it, not
because I must” (Seneca, Ep. 96.2; cf. Prov. 5.6). He can therefore say to
God: “Have I ever found fault with you? Have I ever blamed your gover-
nance at all? I fell sick when it was your will; so did others, but I willingly
(éxwv). I became poor, it being your will, but with joy.... Have I not always
come before you with a radiant countenance, ready for any injunctions or
orders that you might give?” (Epictetus, Diatr. 3.5.8-9). For more on the
assent of the sage, see Epictetus, Diatr. 4.3.10; 4.7.6-14; Ench. 31.1; Seneca,
Ep. 90.34; Marcus Aurelius, Med. 4.34.1. For a non-Stoic perspective, cf.
Xenophon, Mem. 2.1.18: “He who endures hardship willingly enjoys his
toils because he is comforted with good hope.” Chadwick (1959, 179) also
refers to John Chrysostom, Hom. Rom. 9.4.

As the similarly worded v. 141 indicates (dtA&v & ) Ol 00 didfoeis &
0¢i), divided loyalties in this regard are not to be tolerated: doing what one
must is only possible when one refrains from doing what one must not. If
the sage carries out the former willingly, his resolution in desisting from
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the latter can be described as godlike (v. 306). Because all of his actions
are guided by reason, to do what should not be done (8 un Jei motelv) is
something that he will not even contemplate (v. 178, cf. v. 93). As Epictetus
explains, the greatest injury that a person can cause himself consists not
in doing something that brings harm or discomfort to one’s body, but in
doing what must not be done (76 un motfjoat & Oet), since the latter corrupts
not only one’s sense of honor and decorum, but also one’s commitment to
reason (Diatr. 3.7.36). Cf. v. 471: “Do not do by preference what should be
done (& d¢ei mpdTTew) in a moment of crisis.”

Sentences 389b-390

Cf. v. 433: “A person who is chosen does all things in accord with God
but does not claim (Omioyveitat) to be chosen” This maxim provides a clue
as to the logic connecting the couplet in vv. 389b-390 with the one in vv.
388-389a: wisdom is about action, not about claims, an assertion consis-
tent with vv. 198-199: “Do great things without promising (dmayvoiuevos)
great things. You will not become wise thinking that you are wise before
you are.” The sage strives to surpass others not in reputation, but in good
judgment (v. 332, cf. vv. 53, 64, 145, 188, 214), mindful of the fact that the
beginning of wisdom is the recognition that one does not yet possess it (v.
333) and that no pretense remains hidden for long (v. 325). See further
Instr. Ankh. 8.3 (“Do not say ‘I am learned’; betake yourself to become
wise”); Prov 3:7 (“Do not be wise in your own eyes”); Qoh 7:16 (“Do not
be too righteous, and do not act too wise; why should you destroy your-
self?”); Rom 12:16 (“Do not claim to be wiser than you are”); Epictetus,
Ench. 46.1 (“On no occasion call yourself a philosopher”); Seneca, Helv.
5.2 (“Do I say that I am a wise man? By no means. For if I could make that
claim, I should thereby not only deny that I am unhappy, but should also
declare that I am the most fortunate of all men and had been brought into
nearness with God”); Sext. 470: “To perform noble deeds is noble, but to
make a claim (Vmioyvelobat) of doing so is presumptuous.”

As the human being who knows and appreciates the greatness of the
divine most fully, then, the sage boasts not about himself (v. 432, cf. v.
284), his own destiny in the scheme of salvation remaining uncertain (v.
434), but about God. Having searched out the causes of noble things (v.
100), he deems God to be not only the source (v. 113), but also the guide
(v. 104) and the upholder (v. 304) of everything that human beings do
right, while uninvolved in anything that they do wrong (v. 114). To live
nobly, then, is impossible without the divine (v. 215), God being both the
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standard for and creator of everything noble, including the sage himself
(vv. 197, 395). For the composition of v. 390, comparison can be made
with a saying attributed to the sage Bias in Diogenes Laertius, Vit. phil.
1.88: “Whatever good thing you do, ascribe it to the gods” (6 Tt av dyafov
TPATTYS, €ig Oeovg dvameume). For this particular use of dvadépw + aitia, cf.
Aesop, Fab. 112; Isocrates, Bus. 41; Polybius, Hist. 10.5.8. As for the cou-
plet as a whole, comparison can be made with Jer 9:23-24 [9:22-23] (“Do
not let the wise boast in their wisdom ... but let those who boast boast in
this, that they understand and know me”), a text popular in early Christian
circles; see 1 Cor 1:31; 2 Cor 10:17; 1 Clem. 13.1; Clement, Paed. 1.6.37.2;
Strom. 1.11.50.2; Origen, Comm. Matt. 10.19; Hom. Jer. 11.4; 17.5.

Sentence 391

In the course of a discussion regarding how Christians should conduct
themselves while dining, Clement exclaims, “Unquestionably, it is contrary
to reason, utterly useless, and beneath human dignity for people to feed
themselves like cattle being fattened for the slaughter, for those who come
from the earth to keep looking down to the earth (xdtw PAémovas eig
y#v) and ever bent over their tables (xexvdétag eic Tpamélas).” Those who
partake of such gluttony “practice a life only of greed, burying the good
of this life in a way of life that will not last” (Paed. 2.1.9.4). The Alexan-
drian’s likely source is Plato’s description of pleasure lovers in Resp. 586a:
“Like cattle they are always looking down at the ground, and with their
heads bent over their tables (xdtw del PAémovtes xal xexudoTes eis yijy xal
el Tpamélag), they feed, fatten, and fornicate.” For Sextus, the person who
cannot control his desire for food defiles (vv. 108a-b, 111) and degrades (v.
345) his soul to such an extent that he actually becomes like an animal (v.
270), the very antithesis of the rational, disciplined sage (vv. 294, 438, cf.
VV. 265-267, 412-413). For further illustrations of animal imagery being
applied to the overindulgent, see the commentary on v. 270. For a different
way of “looking” at tables, see Sir 40:29.

Sentence 392

The basis of the sage’s freedom is his exclusive service to God (v. 264b,
cf. vv. 40-42, 422-424), who shares everything with his servant (v. 310),
including his freedom from all worldly concerns and distractions (v. 309,
cf. v. 36). This freedom, then, pertains not to life in the body, that is, to
one’s social or legal standing (though note that ypyuatiouéds could be used
of a public document, including a slave’s title-deed: see LSJ s.v. 1.4), but
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to the life of the soul, which represents the sphere within which the sage
achieves and exercises his freedom (cf. v. 55). This and only this consti-
tutes true freedom, because this is the one thing of which the sage can
never be deprived (v. 275, cf. vv. 17, 77, 363a-b). Ancient moralists agreed
that freedom ought to be understood as a matter not of status, titles, or
rank but of virtue. The Stoics, for instance, held that “the sage alone is
free, the morally bad are slaves,” since slavery consists not in subordina-
tion to or possession by another human being, as most people think, but
in the absence of adtompayia (Diogenes Laertius, Vit. phil. 7.121-122; cf.
SVF 3:349-366). Epictetus tells his students that if they do not conquer
their fears and desires, “you will be a slave among slaves, even if you are
consul ten thousand times, even if you go up to the palace; you will be a
slave none the less” (Diatr. 4.1.173). Cf. Ps.-Heraclitus, Ep. 9.5: “Evil alone
makes one a slave; virtue alone frees, but no man can do either. Even if you
happen to command others who are virtuous, you yourselves are slaves on
account of your desire, and you are ordered around by your own masters”
If v. 392 is read together with v. 391, freedom here may be understood as
referring in the first instance to freedom from alimentary desires, in which
case comparison can be made with texts like v. 75b (“All the soul’s passions
are just so many despots”); Sent. Pythag. 77 (“No one is free who does not
master himself”); Clement, Strom. 2.23.144.3 (“To yield in subjection to
the passions is the lowest form of slavery, just as to conquer them is the
only true freedom”). See also the commentary on v. 275. For its part, the
Coptic version of Sext. 392 (“The philosopher who is an outer body, he
is not the one to whom it is fitting to pay respect, but (the) philosopher
according to the inner man”) appears to combine elements familiar from
previous sayings in the collection; cf. vv. 192, 219, 319.

SENTENCES 393-399
TEXT

393 Yebdecbar purdTTou: EoTIv Yap dmathy xal dnatdodal.
394 ig Bedg yvéibi wbber T voolvb év goic.

395  Beol xaAov Epyov dyabos dvbpwmos.

396  &bBAtor2 8t olig 6 Adyog dxolet xaxdic®.

397 Yuxny Bavatog odx dméMuoty G xaxds PBios.

398 mpog 6 yEyovas €l0tg YVWIY CRUTOV.
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399  olx €T xata Bedv (v 2évev Tol cwdpdvmg xal xaAds xal Sixaiwe®
TPATTEL.

TRANSLATION

393 Be on guard not to lie, for to deceive is to be deceived.

394 Know who God is; understand the ability to reason within you.

395 A good person is a noble work of God.

396 Wretched are those through whom the word suffers ill repute.

397 Not death but an evil life destroys a soul.

398 When you know for what purpose you have been born, you will
know yourself.

399 Itisnot possible to live in accord with God without acting mod-
erately and nobly and justly.

Textual Notes
3942 1 IT; yvéib 0¢ Ti: co » 394° voolv Eotiv: TT o 394€ gol oV Hebv: lat,
sy? « 3962 dfeot: lat o 396° xaxds: IT « 398 omit IT o 39922 dvev Tod
cwdpdvwg xai dxaiwg: IT; dvev Tol dxaiws xal cwdpdvog: s xai dixaiwg
dvev Tol gwdpovwg: sy?

COMMENTARY

The sayings in this block show few signs of organization. Verses 396 and
397 are linked by the catchword xaxdg (cf. xaddg in vv. 395, 399), while vv.
398 and 399 are connected logically: one knows and fulfills the purpose
of human existence (v. 398) by living in accord with God (v. 399). Here
we also discover two Sextine variations on the famous Delphic precept,
“Know thyself” (vv. 394, 398).

Sentence 393

As Plato observed, where there is falsehood there is deception (Soph.
260c), and those who defend the practice of lying and deceit do “nothing
but harm both to themselves and to others” (Leg. 916e). For his part, the
Stoic sage neither deceives nor is deceived, just as he neither harms others
nor is harmed by them (SVF 3:567). According to Jas 1:16, the person
who does not “bridle” his tongue “deceives his own heart” (amatév xapdiav
avTol), and comparison with Philo, Mut. 240 suggests that lying and decep-
tion are precisely the sorts of speech-acts that are “better to bridle” (cf. Jas
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3:2, 14; 4:11). A clearer parallel comes from Instr. Ankh. 21.11: “There is
none who engages in deceit who is not deceived” The observation here in
v. 393 is consistent not only with admonitions elsewhere in the Sentences
against falsehood and deception (see on vv. 159, 165a-f, 186, 367) but also
with sayings that assert the logic of moral reciprocity (e.g., vv. 179, 211,
327), especially v. 165b: “The one who conquers with deceit is conquered
in character” Cf. Evagrius Ponticus, Sent. mon. 127: “A man who lies will
fall away from God; one who deceives his neighbor will fall victim to evils”
For the problem of self-deception, see also on vv. 199, 333, and 389b.

Sentence 394

This line is the first of two variants offered in this section (cf. v. 398) on
the Delphic maxim yv&ft cautéy, frequently cited (and variously ascribed)
by ancient authors. Besides Clitarchus, Sent. 2, see Septem Sapientes, Sent.
216.9, 30; Plato, Phil. 48c; Charm. 164d-165b; Prot. 343b; Menander,
Mon. 762; Epictetus, Diatr. 1.18.17; 3.1.18; 3.22.53; Plutarch, Sept. sap.
conv. 164b; E Delph. 385d, 392a, 394c; Pyth. orac. 408e; Clement, Strom.
1.14.60.3; 2.15.70.5; 2.15.71.3; 5.4.23.1 (quoted below); 5.8.45.4; 7.3.20.7;
Diogenes Laertius, Vit. phil. 1.40. Its appropriation in the Sentences reso-
nates especially with Clement’s statement in Paed. 3.1.1.1: “To know one-
self has always been, so it seems, the greatest of all lessons. For if anyone
knows himself, he will know God; and, in knowing God, he will become
like him.” For Sextus, one knows God by knowing the ability to reason (o
vooUv) within oneself, no doubt a reference to the operation of the mind (6
vols), otherwise known as the intellect (% didvowe). Insofar as God subsists
as mind (v. 26), the cultivation of one’s noetic faculties represents not only
the means by which one comes to “know” God most fully, but also the
means by which one comes to be “like” God most fully (vv. 44, 148, 381),
the intellect thereby being distinguished as that aspect of the human per-
sonality with the capacity to accommodate and communicate the divine
(vv. 46a, 61, 143-144, 450). It is in this light that we can appreciate Sextus’s
repeated commands for the readers to think (voelv) about the divine as
much as humanly possible (vv. 54, 56, 95a, 289, cf. vv. 181, 333). See fur-
ther v. 577: (“Know God, so that you may also know yourself”); Evagrius
Ponticus, Spirit. sent. 26 (“You want to know God? First know yourself”).

Sentence 395
Thinking about God entails thinking about what is noble (v. 197, cf.
v. 100), and one thinks about what noble in order to do what is noble (v.
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56, cf. v. 255). A good person (cf. v. 132) embodies this process to such an
extent that he not only performs noble works (e.g., vv. 267, 330): he actu-
ally becomes a noble “work” (épyov) himself, indeed, the work with which
God is most pleased (v. 308), and as such is both a manifestation of the
divine in the realm of human affairs and an exemplum for others in nobil-
ity of conduct (v. 166). From this perspective, it is possible to say that faith
is a necessary precondition of and guide for any noble act or any noble
person (v. 196, cf. vv. 104, 113, 304, 390) or, as Sextus puts it in v. 215:
“Without God you will not live nobly” Verse 399 will suggest something of
the content of such “noble” living, aligning it with the virtues of modera-
tion and righteousness (see below). For the human person as a “work of
God,” see also Const. ap. 7.2; Clement, Strom. 4.13.93.3; 7.14.86.2.

Sentence 396

Ill-considered speech not only manifests evil (vv. 163a, 165c¢), it can
give what is spoken of an evil reputation, especially when that speech is
about God. For Sextus, the word of God suffers disrepute especially when
it is spoken by those who are morally unworthy (vv. 173, 356) or to those
who are morally unworthy (vv. 350, 366). For his part, the sage honors
God’s word in the same way that he honors God himself (v. 355, cf. v.
357), that is, by bringing his life into conformity with his speech (vv. 177,
358-359), seeing the souls of his listeners as a divine trust (v. 195, cf. vv.
24, 361-362). In all of this, the sage is careful to refrain from anything
that might give unbelievers reason to censure him or his message (vv. 16,
38, 51, 343). Note in particular the comparably structured warning in v.
175, which Chadwick (1959, 170) describes as a “Christian version” of this
verse: “Dead before God are those through whom (0t’00) the name of God
is reviled” While that aphorism entailed a possible allusion to Rom 2:24
(for the problem of blasphemy in our text, see also vv. 82e-85), here the
closest biblical analogy appears to come from 2 Pet 2:2: “Even so, many
will follow their licentious ways, and because of these teachers the way of
truth will be maligned” (cf. Apoc. Petr. graec. 1; Clement, Protr. 10.106.2;
Eusebius, Hist. eccl. 5.1.48). For other attempts to dissuade early Christians
from conduct that might incur the negative judgment of outsiders, see the
commentary on v. 16.

Sentence 397
Causing the name of God to be defamed is so reprehensible that those
who do so are, as we have just seen, vexpol mapa e (v. 175). The sage,
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by contrast, enjoys true Biog, since he only “lives” in accord with God (v.
201) and reason (v. 123), impervious to the loss of anything relating to
the material world, including his possessions (vv. 15, 91b, 130), his loved
ones (v. 254), even his own life (vv. 320-322), confident in the knowledge
that “whatever does not harm a soul does not harm a human being” (v.
318, cf. v. 302; for the argument that death cannot “destroy” the soul, see
Plato, Phaed. 106b—e). What he fears, then, are not threats to his physi-
cal existence (vv. 323, 363b, 387, cf. v. 473) but moral malignancies like
wickedness, which can plague his soul (v. 208a), injustice, which can cause
his soul’s death (v. 208b), and faithlessness, which can render him “a dead
human being in a living body” (v. 7b, cf. v. 400). See also Philo, QG 1.70
(“But from the prayers of evil men God turns away his face, consider-
ing that—even though they enjoy the prime of life—they are dead to true
life”); b. Ber. 18a (“The righteous are called living even after their death,
the sinners dead during their lifetime”); Clement, Strom. 3.9.64.1: “Sin
is called the death of the soul” Also relevant is a saying of Democritus
recorded by Porphyry in Abst. 4.21.6: “To live badly, without intelligence
or temperance or piety, is not bad life, but long death” For the concept
of moral or spiritual death, see further 1 Tim 5:6; Rev 3:1; Herm. Sim.
9.21.2-4; 9.28.6; Musonius Rufus, frag. 53. Mention may also be made of
the Pauline concept of being “dead” in one’s sins (Col 2:13; Eph 2:1, 5). See
further on vv. 7b and 208b.

Sentence 398

This line is best understood in conjunction with both the other variant
on yvi0t gautév offered in this section (see above on v. 394) and the gnome
that immediately follows. Human beings come to “know” themselves, that
is, to know the reason for their existence (cf. v. 201), by knowing God
(through the cultivation of one’s noetic capacities) and becoming like God
(through a life lived in conformity to that knowledge). The command to
“know yourself” was sometimes taken as a reminder of human creatureli-
ness and mortality (e.g., Plutarch, E Delph. 394c, cf. 392a-b). The state-
ment here accords especially with Clement’s interpretation (cf. the quote
of Paed. 3.1.1.1 above), according to which the Delphic maxim in fact
“shows many things: both that you are mortal and that you are a human
being; also that, in comparison with the other excellences of life, you are of
no account, because you say that you are rich or renowned.... And it says,
Know for what purpose you have been born (eig Tl yéyovas), and whose
image you are, and what is your essence, and what your creation, and what
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your relation to God” (Strom. 5.4.23.1; cf. 7.3.20.7: 76 yv&bt cautév évtalibe,
eldévar éd” @ yeybvapev). Philo, meanwhile, sees the maxim as encouraging
a more diagnostic anthropological process: to “know yourself” means “to
know the parts of which you consist, what each is, and for what purpose
it was made (mpog Tl yéyove), and how it is meant to work, and who it is
that invisibly sets the puppets in motion and pulls their strings, whether
it be the mind that is within you or the mind of the universe” (Fug. 46; cf.
Somn. 1.57-58). For a different kind of variant on the famous precept, see
Sent. Pythag. 27: “Insofar as you do not know yourself, deem yourself to
be mad”

Sentence 399

The source for this line is Clitarchus, Sent. 123: o0x ZoTiv edxhedis (v
dvev Tol cwdpdvwg xal xads xal dixaiws <mpatTew> (note that Sext. 385
is based on Sent. 120, and Sext. 387 on Sent. 121). Sextus replicates his
source exactly, except for replacing edxAeds (“illustriously”) with one of
his favorite expressions, xata 6eov (cf. vv. 36, 48, 63, 201, 216, 433), though
note that the reading xai xaAds is supported only by the Latin witnesses.
Verse 201 is of particular interest here, since it provides the logic con-
necting v. 399 with v. 398: the telos of human existence, that is, the reason
for which human beings exist, is “to live in accord with God” (cf. vv. 48,
216). The character of such a life is delineated at this point with reference
to three moral criteria, each of which is deemed to be essential. The read-
ers of the Sentences have been reminded repeatedly about the importance
of comporting themselves “nobly” (vv. 56, 100, 142, 166, 255, 267). Such
conduct indeed “accords” with God insofar as God is understood to be its
ultimate source and standard (vv. 104, 113, 215, 304, 390, 395). Sextus here
fleshes out the content of this rather generic standard by associating it with
two well-known virtues, cwdpoaivy (cf. vv. 13, 67, 235, 237, 273, 412) and
dweatoawy (cf. vv. 64-65, 261, 410). Compare Clement, Paed. 2.12.121.4:
“It is the just and moderate or, in a word, the good man who is noble, and
not the wealthy one” (cf. Isocrates, Nic. 43; Plotinus, Enn. 1.6.4; 2.9.15;
6.7.33). Earlier, Plato had held that characters shaped by “justice, nobility,
and moderation” belong to “human beings that the gods love as much as
possible” (Resp. 501b, cf. 364a).
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SENTENCES 400—410

TEXT
400 vbpwmwy dmioTwy Biog veldos.
401  pymote Adbne® gauTov dyevel® dpioel wetadidols Adyou Beod.
402 Yy 2amd yiic* mioTis Gvdyel® Tapd Hedv.
403 godod Yuyfic néyebos odx &v égelpois wiMov Fjmep® xal Beol.
404 8oa didwoty 6 Beds 0lOels ddatpeiTal.
405 & mapéyet xoauos BePaiwg o Tnpel.
406 Oela godia M) drod? beoll yvéioig.
407  axabaptw Yuydj wn ToAua Aéyety mept feol.
408  Gvopos *meipay mpéTepov? Epywy 7 Aéywy moletP.
409 T& QTG oov Wi mavTl ToTEVE.
410 ofeoBar pév mepl Oeod eduapés, Aéyew 0t ainbes wévw T6 dixalw?
TUYXEXWPYTAL.
TRANSLATION
400 The life of people without faith is a reproach.
401 Never unknowingly share a word of God with someone of a
sordid nature.
402 Faith leads a soul from earth to God.
403 You will not discover the greatness of a sage’s soul any more
than the greatness of God.
404 Whatever God gives, no one takes away.
405 What the world provides, it does not keep secure.
406 Divine wisdom is the knowledge of God.
407 Do not dare to speak to an impure soul about God.
408 Make a test of a man’s works before a man’s words.
409 Do not believe your ears in everything.
410 To speculate about God is easy, but to speak the truth has been
granted to the just one alone.
Textual Notes

4012 Adfn: IT « 401° d7nei: Y « 40222 omit sy? « 402° dyet: Y « 4032 mep
#: T« 4062 omit Y « 406> omit lat « 40822 mpéTepov melpav: IT o 408P
motol: IT e 410 omit Y « 4102 dixaicw: IT
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COMMENTARY

A gnomic observation on the faithless (v. 400) leads naturally to a precept
regarding those of a “sordid” nature (v. 401), both of which contrast with
a soul led by faith (v. 402, note dmiaTog in v. 400 and mioTis in v. 402). The
gnome in v. 402, in turn, seems to have attracted the saying in v. 403 by
means of the catchwords Yuy and 0edg. This is followed by a couplet con-
trasting divine and worldly goods (vv. 404-405), a precept describing an
example of the former (v. 406), and a set of maxims on caution in speaking
and listening (vv. 407-410, cf. v. 401) reminiscent of the instruction in vv.
350-368.

Sentence 400

The source for this line is the second part of Sent. Pythag. 35: “Consider
both the blame and the praise of every thoughtless person to be ridiculous,
and the life of the ignorant to be a disgrace (t&v dpafév veidog elvar ToV
Biov)” Sextus drops elvat and Tév, reverses the order of the remaining two
final words, and changes Biov to Biog. More important, he replaces Tév
aualév (cf. v. 157) with dvbpwmwy dmiotwy, in keeping with his redactional
proclivity for faith language (see the introduction, part 4). Those guilty of
faithlessness are worthy of reproach, as Mark 16:14 suggests: @veidioey Ty
amotiav adT@v (cf. Demosthenes, Lept. 10). Here the target is not faithless-
ness but the faithless, a group which, judging from v. 243, constitutes in
Sextus’s context the majority population, or what he sometimes refers to
as “the world” (vv. 16, 37). Presumably, what makes the life of unbelievers
such a “reproach” is that they engage in reproachful behaviors, including
especially sin (v. 174) and acts of disgraceful pleasure (v. 272), to such an
extent that morally they are as good as dead (v. 7b, see also above on v.
397). The fiog of the faithful, by contrast, is so impervious to sin (vv. 8, 234,
247) and passion (vv. 204, 209), indeed, to anything unworthy of God (v.
5), that even “the world” views it with admiration (v. 37).

Sentence 401

Given the risks involved (v. 352), it is important to deliberate care-
fully before saying anything (vv. 153-154), especially anything about God
(vv. 361-362). The reader is therefore warned not to discuss theology
with everyone (v. 350), especially the impure (v. 407), the immoderate (v.
451), and the godless (v. 354), the last of these categories being particu-
larly relevant for understanding the connection between this verse and v.
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400, with its reference to &miotot. Heeding these warnings is imperative
because the dissemination of a word about God to such persons consti-
tutes an act of betrayal against God (v. 365), even, as we learn here, if it
is done unintentionally. Among the situations in which such a mistake
might be most likely to occur would be when the reader is speaking about
God to a multitude (v. 360, cf. v. 112), since unbelievers are bound to be
present (v. 243). In such circumstances it is better to keep silent than to say
anything recklessly (v. 366). As Clement explains in Strom. 5.9.56.3, “true
theology” should be shared only with those who have proven themselves
in “a trial by faith in their whole way of life.” Those lacking such credentials
must not hear such instruction, lest they “receive harm in consequence
of taking in the wrong sense the things declared for salvation” (Strom.
6.15.126.1), deceiving both themselves and anyone who listens to them
(Strom. 1.2.21.2; 5.9.56.4). For more on the practice of esotericism in the
early church, see the commentary on vv. 350-352.

Sentences 402-403

This couplet takes up the topic of the soul and its relationship to God.
Note the presence of Yuy»n and beds in both sayings. Chadwick (1959, 180,
cf. pp. 150-51) suggests that v. 402 is a “Christian version” of Sent. Pythag.
102¢ (cf. Porphyry, Marc. 16): “For virtue alone draws the soul upward
and toward what is kindred” (wévn yap apet) ™y Yuxny dvw EAxel mpog
TO guyyeveés). Note, however, that the two sayings demonstrate very little
verbal correspondence.

Regarding the Pythagoreans, Iamblichus explains that “their whole
way of life is arranged in order to follow God (mpds TO dxoAovfelv ¢ Oe),
and this is the rationale for their philosophy” (Vit. Pythag. 28.137). It was
for this reason that the dictum &mou 6e¢ came to be associated with Pythag-
oras (e.g., Arius Didymus, Lib. phil. sect. 59.1), its significance as a kind of
heading or summary for the Pythagorean way of life being evidenced also
by Clitarchus, who chose it as the initial saying of his collection (Sent. 1;
cf. Septem Sapientes, Praec. 217.3). By the same token, it should be noted
that both the saying and the ideal it communicates can be found in a wide
variety of contexts. For examples, see Ps.-Demetrius, Eloc. 9; Diogenianus,
Paroem. 3.31; Alexander Filius Numenii, Fig. 28; Philo, Migr. 131, 146;
Abr. 60; Decal. 98; Spec. 4.187-188; Clement, Strom. 2.15.70.1; Hierocles,
In aur. carm. 23.11; Plutarch, Rect. rat. aud. 37d: “You have often heard
that to follow God and to obey reason are the same thing” In his myth of
the charioteer, Plato describes how “a soul following a god (6eé émopévn)
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most closely, making itself most like that god” is able to “rise” (Vmepépat)
into the heavens and achieve a view of reality (Phaedr. 248a; cf. Leg. 716b).
Sextus’s gnome similarly identifies both the means and the direction of the
soul’s ascent, though the former is identified not as émotnuy (as in Phaedr.
247d-e), but as mioTis (cf. vv. 6, 7a-b, 170, 188, 325). The imagery here
accords generally with that of other sayings in the collection that depict
wisdom “leading” a soul to God (v. 167), for instance, or God “guiding”
human beings (v. 104, cf. vv. 74, 95b, 582), or the sage “following” reason
(V. 264a, cf. v. 349). For more on the ascent of the soul, see the commentary
on vv. 40 and 420.

In Plutarch’s imagining, as it ascends towards the heavens, the soul in
Plato’s myth of the charioteer acquires certain ennobling qualities, most
notably “greatness (uéyefos) and high-mindedness, mingled with joy” (An
seni 786d). If faith guides a soul to God (v. 402), then the soul of a faithful
person not only ascends to God—it has actually achieved its destination,
being “with” God (v. 55) and “united” to God (v. 418) so much so that it
is possible to claim that “the soul of a God-fearing person is a god in a
body” (v. 82d, cf. vv. 7a, 144, 307, 376a). It is not simply the case, then,
that a faithful person (that is, the sage) is “like” God (e.g., vv. 18, 44-45) or
“next best” to God (e.g., vv. 34, 82¢, 376b). With regard to certain quali-
ties, he is in fact indistinguishable from God. See vv. 306 (also with pu&Mov
#imep), 310, cf. v. 194. This pertains in particular to the “greatness” of his
soul, which, having been purified and enlightened by divine reason, is no
more ascertainable than the greatness of God himself (cf. v. 27, also with
ggevplonw + péyebos). For the virtue of pueyadoyuyia, see the commentary
on v. 120. Ps.-Aristotle, Virt. vit. 5.6 defines it as the ability “to bear nobly
both good fortune and bad, honor and disgrace, and not to think highly
of luxury or attention or power or victories in contests, but to possess a
certain depth and greatness of soul (Tt fabog Tj¢ Yuxic xal péyedos)” See
further Philo, Abr. 199; Virt. 216; Origen, Hom. Luc. 4.24; lamblichus, Vit.
Pythag. 2.3.

Sentences 404-405

This couplet contrasts the inviolability of spiritual acquisitions (“what
God gives”) with the transitoriness of material possessions (“what the
world provides”). The first line essentially repeats v. 92 (& didwow 6 Beds,
o00elg adatpeitan), which in turn represents a modified version of Cli-
tarchus, Sent. 15: & 0idwat mawdela, Tadta ovdels e adatpioetal (see further
the commentary on v. 92). In framing the previous gnome, Sextus may
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have retained the opening & in order to create better parallelism with v.
91b (& dédotal oot, xTA), while the use of 8oa here may reflect the influence
of a similarly structured saying in Clitarchus, Sent. 122: “Whatever for-
tune gives, circumstances take away” (6oa didwat TOYY, TadTa mEeploTATEIS
adatpotivrat). Comparison can also be made with Sent. Pythag. 3, which is
cited in Porphyry, Marc. 12: “Do not ask God for things you will not retain
once you have acquired them. For every gift of God is irrevocable. Con-
sequently he will not give you what you will not retain” In the Sentences,
what God (and only God) gives, and what the readers are urged to acquire,
are “things that no one can take from you” (v. 118), identified in v. 77 as
the things of the soul, a fact that may account for the placement of v. 404
immediately adjacent to a couplet on God and the Yuyy (vv. 402-403). The
readers can be rightly confident in such things (v. 121b), because they are
not only divine in origin (v. 128) but also divine in nature (vv. 36, 277, 310).

The only thing that the readers truly need, then, is God (v. 49), and
the only thing necessary for their happiness is the knowledge of God (v.
148). Worldly acquisitions, by contrast, are insecure (for the use of Béfatog
here, cf. v. 77), contributing nothing to the life of the soul (v. 116, cf. .
603). The sage is therefore not only unimpressed by such things (vv. 130,
227) and those who possess them (v. 192), he actively divests himself of
material goods (vv. 82b, 264a), and remains untroubled at their loss (vv.
15, 91b), mindful that riches are an obstacle to salvation (v. 193, cf. v. 137).
For gnomic reflections on the instability of wealth, see Theognis, EI. 318;
Isocrates, Demon. 42; Carm. aur. 16; Qoh 2:18-21; 5:10-14; 6:1-2; Sir
11:18-19; 18:25-26; 20:9; PIns. 17.2; Ps.-Phoc. 27; Publilius Syrus, Sent.
160, 424. For the opposition of beds and xdauog, see also vv. 18-20.

Sentence 406

This line can be read in conjunction either with vv. 404-405, in which
case it offers an illustration of the sort of “secure” acquisition that comes
from God, or with v. 407, in which case it offers an observation in support
of its speech-injunction: if knowledge about God is something “divine,”
and as such pure (see below), then it would be sacrilegious to expose it to
anything or anyone that is impure. Although the verbal correlations are
not extensive, the verse is analogous to a saying preserved in Sent. Pythag.
94: godlay aoxdv émothuny v mepl Bedv doxel. Porphyry explicates the
gnome as follows: “The one who practices wisdom practices the knowledge
of God, not by continually praying and offering sacrifice, but by practicing
piety toward God through his deeds” (Marc. 17). In lieu of ématnuy (cf. vv.
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164b, 187, 578), Sextus has yv@aig (cf. vv. 44, 148), and, instead of talking
about the one who practices wisdom, he makes a claim regarding wisdom
itself. For him, wisdom that is “divine” (cf. vv. 277, 413), that is, wisdom in
its highest and most important sense, is knowledge not of the world or of
anything in the world (cf. v. 405), but of God. This is the wisdom that “leads
asoul to God” (v. 167), enabling it to know God (cf. vv. 394, 398), the “wise
light” (v. 30). Cf. Clement, Ecl. 32.3: “The wisdom that is truly divine (1) 76
vt Bela oodia) is untainted light, illuminating those who are pure among
humankind (tolg xaBapobs Tév avBpwmwy), just as the pupil of an eye pro-
vides sight and a secure (cf. v. 405) apprehension of the truth”

Sentence 407

This line introduces a cluster of sayings on speech (vv. 407-410). Note
the use of Aéyw in vv. 407 and 410, and of Adyos in v. 408. In terms of tone
and content it is reminiscent of the much longer section in vv. 350-368.

As Origen explains, “the mysteries of the religion of Jesus” are “deliv-
ered only to the holy and pure,” that is, to those “who have been puri-
fied in soul” (Cels. 3.60). Clement expresses similar sentiments in Strom.
1.12.55.2: “We too ought to be purified in hearing as well as in speech, if
we are to try to have a share in the truth” Most important, “it is not wished
that all things should be exposed indiscriminately to all and sundry, or
the benefits of wisdom communicated to those who have not even in a
dream been purified in soul” (Strom. 5.9.57.2; cf. 5.4.19.2-4). A word
about God from a sage may purify the soul (vv. 24, 103), but the soul of an
unclean person has been so polluted by shameful actions (v. 102) that it
has become the property of unclean demons (v. 348), and is therefore unfit
for interaction with the divine (cf. v. 429). The saying in v. 407 is repeated
in v. 451, the final line of the collection, though with dxoldoTtw used in lieu
of the opening dxabaptw. For more on the practice of esotericism in early
Christianity, see the commentary on vv. 350-352.

Sentence 408

The remaining lines in the cluster (see above) urge discretion not in
speaking but in hearing. As v. 356 indicates, it is not only those hearing
words about God who must be “cleansed” of immorality, but those speak-
ing such words as well (cf. v. 590). Hence the reader’s need to put potential
teachers to the test by scrutinizing their moral actions, or “works” (cf. vv.
356, 359, 383, 547, 590, 606). The thought, though not the form, of v. 408
derives from Sent. Pythag. 83 “Test a human being based on his works
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rather than on his words” (melpayv avBpwmov éx Tév Epywv puaMov Aaufave %
T6v Adywv). From his source Sextus retains only the basic elements: meipay,
€pywv, %, and Aéywv. Sent. Pythag. 83 continues: “For there are many who
are evil in their way of life but most persuasive in their speech.” Cf. Gnom.
Democr. 82: “People who do everything in word but nothing in deed are
fraudulent hypocrites” Of a scoundrel, Ps.-Demosthenes writes: “Since
you have already put his works to the test, what need is there to trust his
words?” (2 Aristog. 21). Compare also Aesop, Fab. 33.1: “When a test of
one’s works is ready to hand, every word about them is superfluous” In
the Sentences, integrity of word and deed serves as a standard not only for
the evaluation of others, but for the practice of self-evaluation as well (vv.
90, 177, 359, 383). See further Clitarchus, Sent. 48-49; Porphyry, Marc. 8
(“Deeds provide the positive demonstration of each person’s beliefs; and
whoever has acquired certainty must live in such a way that he himself
can be a faithful witness to the things about which he speaks”); Musonius
Rufus, frag. 32; Seneca, Ep. 20.1-2; Syr. Men. 2-3; Zenobius, Paroem. 1.74.
For a Christian parallel, we have Did. 2.5: “Your word must not be false or
meaningless, but confirmed by action.”

Sentence 409

The next line appears to be based on Clitarchus, Sent. 126a: <1 &té
gov > méaw Umexe (note the use of Sent. 123 in Sext. 399). Sextus alters
the final word to ioTeve, bringing the advice of vv. 407-410 to bear on
the question of the readers’ mioTis. It is unwise to put one’s trust in a teach-
ing (or a teacher) until it becomes plain how what is being taught informs
the moral comportment of those who espouse it. In an environment where
listeners place their very souls into the hands of the person who speaks to
them about God (v. 195), and where even listening to a novel opinion is
considered dangerous (v. 338, cf. vv. 248-249), wariness in such matters
would be only sensible. The advice here reflects one of the rudiments of
gnomic wisdom, namely, that human beings are easily deceived in affairs of
personal loyalty. Thus the need for warnings like Sir 6:7 (“When you gain
friends, gain them through testing, and do not trust them hastily”); 19:4;
36:24 (“As the palate tastes the kinds of game, so an intelligent mind detects
false words”); Instr. Ankh. 16.22; PIns. 11.23; 12.6; Theognis, EI 75-82;
Isocrates, Demon. 24-25; Gnom. Democr. 67; Menander, Mon. 460. The
problem of gullibility is of special interest in the Collectio distichorum attrib-
uted to Cato, for example, 1.27; 2.20 (“Refuse to trust those who are often
reporting news; slight faith is due those who utter many things”); 3.2; 4.20.
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Sentence 410

It was universally agreed that a righteous person can be relied upon
to speak the truth regardless of either the topic or the circumstances (e.g.,
Plato, Resp. 589b-c; Ps.-Plato, Alc. maj. 122a; Marcus Aurelius, Med.
12.29.1; Herm. Sim. 9.25.2; Clement, Strom. 1.18.90.2; 7.11.67.5; Origen,
Sel. Ps. 12.1157, 1429, 1545). In our text, the only person who can be relied
upon to speak the truth is a righteous person (v. 410), since only some-
one who is righteous can live in accord with God (v. 399, cf. vv. 64-65)
and therefore be entrusted with something as pure and valuable as a word
about God (vv. 352, 355, 357). In making this identification, Sextus offers a
realistic view of human nature: the reader must be prepared to interact not
only with people who speak falsely (vv. 159, 165a, ¢, f, 169, 393), but with
people who speak falsely about God (vv. 83, 85, 367-368). Cf. Clement,
Strom. 1.7.38.4: “Someone talking about truth and truth giving an account
of itself are very different matters. The former is an attempt at truth, the
latter is truth. The former is a likeness, the latter the actuality. The former
survives by learning and discipline, the latter by power and faith” In the
Sentences, a commitment to both speaking and doing the truth is similarly
understood as a manifestation of a believer’s faith (vv. 384, 441, cf. v. 168).
Hence the appeal to “love the truth” (v. 158).

SENTENCES 411-425
TEXT

411 2y Pacavioys covd Tf Yuxd T cdpa unde® Ty Yuxh gov Paca-
vigys Tals Tol cwpatos noovals.

412 E0ile oeauTdy 6 ndv crpaTt Tapéxe T Tob owpatos cwdpduwg,
Tfj 0t Yuyxfj Beooeiis.

413 Tpéde? gou THY eV’ Yuyiy Adyw Beiws, TO 08 adpa artiorg Aitoicd.

414 yaipew E0uLE gou Ty Yuyd €d” ol xaddv xalpew.

415a Yuyn xalpovoa émi uixpols dtipos Tapa Bed.

415b ool Yuyy dxovet beod.

416  godol Yuyy) apudletar mpds Hedv vmd Heol.

417  2godol Yuyn? el Bedv 6pd.

418 Yy godol clhveoTiv® Gel Bed.

419 xapdia Beodirols év xeipt Beol idputat.

420  Yuydis dvodog mpdg Oedv O Adyou Heolie.
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421 oodds Emetan Bed xal 26 Bedg Yuyfj dodode.

422 xalper 6 dpyopéva TO dpyov, xal 6% Beds oVP codé yaipet.

423 dyploTéy EoTivR Tl dpyopévou TO Gpxov, xal Beds oty Proli godotd
Tpovoel xal x¥NOeTaL.

424 émrpomedeTau? codds dvmp VTP Beol, die TolTo xal paxdplos.

425  Yuyy) godol doxrpdletar die cwpatos? Umd Heolb.

TRANSLATION

411 Do not torture the body with your soul nor your soul with the
pleasures of the body.

412 Accustom yourself to provide the things of the body for the
body with moderation, and (the things of the soul) for the soul
with reverence.

413  Nourish your soul with divine reason, and your body with plain
food.

414  Accustom your soul to rejoice in things in which it is noble to
rejoice.

415a A soul rejoicing in petty things is dishonored before God.

415b A sage’s soul hears God.

416 A sage’s soul is attuned to God by God.

417 A sage’s soul always sees God.

418 'The soul of a sage is always joined to God.

419 The heart of one dear to God is secure in God’s hand.

420 A soul’s ascent to God occurs through God’s word.

421 A sage accompanies God and God accompanies a sage’s soul.

422 That which governs rejoices in that which is governed, and so
God rejoices in a sage.

423  That which governs is inseparable from that which is governed,
and so God provides and cares for the sage.

424 A wise man is under the guardianship of God, and for this
reason is blessed.

425 A sage’s soul is tested through the body by God.

Textual Notes

41122 yy Baoavifou: Y « 411° uhte: TTo 412 omit Y » 4132 dpydj tpécpe: I1
¢ 413% omit Y ¢ 413 feiey Abyw: IT o 4134 GAiyorg: Y o 414 omit Y, sy? e
415a omit Y « 416 omit Y « 41722 Yuyn godol: Y « 4182 éotiv: Y » 420?
Belou: Y o 42122 Bedg codol Yuydj xaipet: Y o 4222 omit Y « 4220 omit IT
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¢ 4232 del: Y o« 4231 godpol xal: Y « 4242 vmotpomedetar: Y o 424° Tof: Y
¢ 4252 700 owpatos: Y o 425 1ol Beoli: Y

COMMENTARY

The presence of Yuyy in vv. 411-418, 420-421, and 425 signals the
theme of this section, vv. 411-413 concentrating on the soul’s relationship
with the body, vv. 414-421 on its relationship with God, and the final verse
of the unit, v. 425, mentioning both. Overlapping this are two groups of
sayings on the sage, the first (vv. 415b-418) focusing on the sage’s percep-
tion of God, the second (vv. 421-425) on his governance by God (note the
structurally similar use of &pyw in v. 422 and v. 423).

Sentences 411-412

Cf. Sent. Pythag. 52: “The unjust person suffers greater ills when being
tortured (Bacavi{8uevog) by his conscience than when being scourged by
blows to his body (7% gwuatt).” For the image of a person being “tried” by
pleasure, see Plato, Resp. 413d-e, 503a (cf. T. Ash. 6.5). In Or. 30.14-15,
Dio Chrysostom utilizes the concept in constructing an anthropology:
“We are composed of the very things that torture us (tév Bacavnilbvtwy),
namely, soul and body. For the one has within it desires, pains, angers,
fears, worries, and countless such feelings ... while the body is subject to
vertigo, convulsions, epilepsy, and other diseases.” While Sextus would no
doubt agree that conditions of the soul like desire can prove vexatious (vv.
146, 448), he would probably disagree that the same should be said regard-
ing conditions of the body like illness, since for him what causes trouble
for the soul is not the body as such (v. 139a), but the longing for bodily
pleasures (v. 139b). Thus, while release from physical existence is desirable
(v. 322), the believer does not see the body as something to escape (vv. 320,
337) but as something to control (vv. 70-71a, 240, 274a, etc.), its members
being burdensome only to those incapable of using them properly (v. 335).

This proper “use” is explicated in the second (v. 412) and third (v. 413)
lines of the cluster. The readers should not torment the body by depriv-
ing it altogether, certain physical pleasures being necessary and there-
fore unavoidable (v. 276), but provide for it with moderation (cwdpévws),
just as they “provide” for their souls with godly reverence (Beocefdic). It
is necessary to make the body “at home” on the earth (v. 55) by acquir-
ing enough to meet its minimum requirements (vv. 19, 115). At the same
time, one must renounce bodily things as much as possible (vv. 78, 101,
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127, 347), since the body not only provides a temporary abode for the
soul (vv. 320, 449) but actually bears its “imprint” (v. 346). The practice of
somatic moderation (cf. vv. 13, 272), then, supports the development of
spiritual reverence (cf. vv. 82d, 287): the soul cannot know God if the body
is distracted by desires (v. 136) and becomes impaired when it succumbs
to them (v. 345), self-control constituting the very foundation of piety (v.
864, cf. v. 399). Discipline in such affairs, then, represents one of the ways
in which the readers are to be “strict in rendering the things of the world
to the world and the things of God to God” (v. 20). Cf. Ps.-Crates, Ep. 3.1
(“Take care of your soul, but take care of the body only to the degree that
necessity requires, and of externals not even that much”); Athanasius, Vit.
Ant. 45.5: “He used to say that it is necessary to give all one’s time to the
soul rather than to the body, but to concede a little time to the body for its
necessities; all the rest of the time, however, one ought to devote to the soul
and what is profitable for it” For more on Sextus’s anthropological divi-
sion of labor, see the commentary on v. 301. For cwdpocivy and Beooéfeia
as complementary virtues, see Jos. Asen. 4.9; Clement, Paed. 2.10.109.4;
Origen, Comm. Rom. frag. 14; Ps.-Didymus Caecus, Trin. 39.808.

Sentence 413

The substance of the “provisions” mentioned in v. 412 is specified here.
For its part, the soul is to be “nourished” in divine reason (for the lan-
guage, cf. Philo, Plant. 114; Origen, Cels. 4.18; Orat. 27.5) to such an extent
that it becomes the norm of one’s life (vv. 74, 123, 264a, 277), leading the
soul to God (v. 420, cf. v. 167). The body, meanwhile, is to be nourished
with simple food, AtéTyg representing a standard generally conducive
to gwdpoaiv (e.g., Dionysius of Halicarnassus, Ant. rom. 6.96.2; Strabo,
Geogr. 4.1.5; 7.3.4; Plutarch, Sept. sap. conv. 150d; Porphyry, Abst. 3.1;
Socrates, Hist. eccl. 6.22). Among Hellenistic philosophers, the Cynics
were particularly keen to advertise their satisfaction with “the simplest
fare” as a sign of their freedom and self-sufficiency (Ps.-Socrates, Ep. 6.2;
cf. Ps.-Crates, Ep. 13; Ps.-Diogenes, Ep. 27, 46; Epictetus, Diatr. 3.22.87;
Diogenes Laertius, Vit. phil. 6.31). The standard also figures prominently
in a tract with Pythagorean leanings,Porphyry’s De abstinentia—for exam-
ple, Abst. 1.49.4: “Ordinary foods suffice to provide what nature neces-
sarily requires, and because they are simple and small in quantity, they
are easy to acquire” (cf. Abst. 1.37, 48, 50; 3.1; 4.5). Indeed, at one point
the entire treatise is characterized as an “investigation into simplicity and
holiness” (Abst. 2.1), a pairing of complementary virtues reminiscent of
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the one found in v. 412. As Clement observes, “those who live on plain
foods are stronger and healthier and more alert” (Paed. 2.1.5.2). He there-
fore recommends, “let the meal be plain and restrained, of such a sort to
quicken the spirit” (Paed. 2.1.7.3). For further instructions on alimentary
self-restraint, see vv. 108a-111, 267, and 435. In Cap. paraen. 17 (pwwuat
utv olvog o addua, TY 08 Yuyny Adyos Beol), Evagrius Ponticus appears to
combine Sext. 413 with Sent. Pythag. 90 (pchwwuat pév oivog xTh).

Sentences 414-415a

This couplet is about the soul’s rejoicing, with yalpw and Yuyy occur-
ring in both lines. It is linked to the preceding cluster by the repetition of
Yuxy in vv. 411-414 and (more loosely) of €6i{w in vv. 412 and 414.

Clement reports the Stoic definition of xapa in Strom. 2.16.72.1 (= SVF
3:433, cf. 3.431-442, 434-436, 438-439): “They say that joy and sorrow are
passions of the soul. They describe joy as a rational elation, and the state
of delight that likes to rejoice in noble things (xalpew éml xalols).” The
final element in this description reflects a more general view, according
to which taking pleasure in what is noble represents a basic component
of moral education. According to Aristotle, Eth. nic. 10.9.6, for instance,
before it is possible to begin teaching someone about virtue, “the soul of
the pupil must have been prepared through the cultivation of habits (Tois
gbeat) so that it has the inclination both to rejoice and to hate in accord
with what is noble (xaAds yaipew xal pioelv).” In the same way, for Plutarch
it is a characteristic of those well schooled in virtue that they “have become
accustomed to rejoice in noble things” (Dion 9.1). Elsewhere he notes that
those who delight in worthwhile endeavors such as philosophy are less
likely to find enjoyment in carnal pleasures or frivolous pursuits (Tu. san.
136¢-e). For the particular formulation of Sextus’s gnome, we can turn to
Maximus of Tyre, Dial. 25.7: just as there are many pleasures associated
with vice, there are also “pleasures that console the labors of virtue, plea-
sures that do not accrue via the flesh or the senses, but which grow spon-
taneously from inside, when the soul becomes accustomed to rejoice in
noble deeds and habits and words” (é81{opévns tiic Yuxdic xaipev Tois xaols
xal €pyots xal emTydedpacty xal Aéyow). In the Sentences, to rejoice in what
is noble is to rejoice in what befits God (v. 197), God being the source and
guide of everything and everyone that is noble (vv. 104, 113, 215, 304, 390,
395). Presumably, this would include rejoicing in whatever God rejoices
in (cf. v. 135), for example, the sage (v. 422) and those who share with the
poor (v. 382).
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From this perspective, it stands to reason that those who fail to rejoice
in what is noble, that is, in what accords with God, are less likely to think
and do noble things (v. 56), and are therefore less likely to be honored by
God (cf. vv. 32, 426), since what pleases God most are those who become
like him (v. 45). Indeed, as we learn here, the one who rejoices in trivial,
that is, ignoble things (cf. vv. 9-10, 297), is dishonored (&tipog) before
God, the latter action most likely entailing a reference to the soul’s post-
mortem judgment. Cf. v. 14: “Consider that both the honors (tag Tiuag)
and the punishments given to you at the judgment will be unending”
As Dio Chrysostom explains in Or. 38.37, it is only those with a childish
outlook on life who concern themselves not with matters of import like
freedom and justice but “in their ignorance of what is truly valuable take
their pleasure in what is of least account (ta éAayiota) and rejoice in mere
nothing (yaipet ¢ undevi).”

Sentences 415b-416

Like other lines in this unit (vv. 415a, 420-421, 425, cf. v. 413), all
of the sayings in the next cluster (vv. 415b-418) have references to both
Yuxn and Oeds. The first three sayings are further bound to one another
by anaphora: godol Yuy) dxovet (v. 415b), codol Yuyy apudletar (v. 416),
codpol Yuyn del (v. 417). The fourth saying (v. 418) has a similar opening
(Yuxn ogodol) and is further connected to the third saying by the catch-
word del. The second, third, and fourth sayings are paralleled in Porphyry,
Marc. 16: Yuyn 8¢ codod appbletar mpds bedv, del Bedv 6pd, chveaTw del e
Sextus (apparently) turns a single maxim into three by repeating the initial
Yuxn godol, reversing the word order in vv. 416 and 417, but maintaining
it for v. 418. (Note that there are further parallels with Porphyry, Marc. 16
invv. 422-424, 426-427, and 429.)

In Judaism, Moses especially is known as one who hears God (e.g.,
Deut 5:22-33; cf. Philo, Leg. 3.142; Mos. 1.83), while the early Christians
could portray themselves as those who “hear” (that is, obey) God rather
than men (Acts 4:19). See also John 8:47 (6 &v éx 7ol feol T& puata Tol
Beol dxovet) with the comments in Origen, Comm. Joan. 20.284-292, 304—
308. For his part, the Sextine sage generally honors listening above speak-
ing (vv. 171a-b). Insofar as God is understood as 76 voolv v ool (v. 394,
cf. vv. 46a, 61, 143-144), in order to “listen” to God it is necessary to think
(voelv) about God as much as possible (vv. 54, 289), a process that illumi-
nates the soul (v. 97) and guides one’s actions (vv. 56, 95a, 233). Those who
hear and obey God, then, are those who hear and obey reason (see on v.
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413 above). Like its human counterpart, listening in this theological sense
can be conceptualized in reciprocal terms. Just as the sage hears and obeys
God, God hears and honors the entreaties of the sage, since he is someone
who participates in divine reason (v. 277, cf. v. 375). On the other hand,
God does not listen to those who fail to observe reason, those who long
for pleasure (v. 72), or those who refuse to help the needy (v. 217, cf. vv.
126, 492).

The soul that can “hear” the divine is most likely to be “attuned” to it
(v. 416). In Pythagorean writings, the sage attunes himself to God by har-
monizing his mind to the harmony of the cosmic spheres (Iamblichus, Vit.
Pythag. 15.64-67; ct. Plato, Tim. 36e-37¢, 47a-e, 90c—d; Aristides Quintil-
ianus, Mus. 1.1). In the corpus Philonicum, the sage attunes himself to God
(Gpuéleadar Bedd) by achieving a “harmony” of virtues (Conf. 198), thereby
joining the ranks of their heavenly “choir” (Spec. 1.269; 2.259; 4.134). In
the Sentences, the sage attunes himself to God by knowing and imitating
God (vv. 44, 148), conforming his mind to God (v. 381) and living xata
fedv as much as humanly possible (vv. 48, 201, 216, 399). Such assimilation
is said to be accomplished “by” God insofar as God is the ultimate source
both of everything that the sage knows about God (e.g., v. 353) and of
everything that the sage does in accord with God (e.g., v. 113). For more
concerning the doctrine of égopoiwaotg, see the commentary on vv. 44-45.

Sentences 417-418

Verse 417 belongs to a trajectory of religious thought according to
which the prospect of seeing God is presented not as an impossibility (as
in Exod 33:20; John 1:18; 1 Tim 6:16; etc.) but as an appropriate aspiration
of human spirituality (e.g., Pss 11:7 [10:7]; 17:15 [16:15]; Job 19:26; Matt
5:8; Heb 12:14). When the soul of the Sextine sage is said to “see” God,
however, this is not to be construed as part of a cultic (cf. Ps 63:2 [62:3])
or visionary (cf. Philo, Contempl. 11-12) or eschatological (cf. Rev 22:4)
scenario but represents yet another way of saying that he knows and imi-
tates the divine (vv. 445-447). In this case, comparison can be made with
1 Cor 13:12, where “seeing face to face” is aligned with “knowing fully” (cf.
Clement, Strom. 1.19.94.4-7; 7.11.68.4; Origen, Comm. Rom. 1.1, 4; 4.8;
7.4-6) and 1 John 3:2, where “seeing him as he is” is aligned with “becom-
ing like him” (cf. Origen, Hom. Ezech. 13.2; Princ. 3.6.1). As with the act of
hearing (v. 415b), seeing in its theological sense is understood in recipro-
cal terms. The readers are ordered not only to “keep God before your eyes”
(v. 224) but also to summon God “as witness of whatever you do” (v. 303).
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The process of the soul’s “union” with God, addressed in v. 418, is sim-
ilarly noetic and similarly reciprocal. God, as mind (v. 26), dwells in the
intellect of the sage (v. 144, cf. vv. 46a, 61), while the intellect of the sage
is always “with” God (v. 143, cf. vv. 55, 444). As v. 423 will soon explain,
the inseparability of the sage from God is a product of God’s rule over
the sage (cf. vv. 41-43, 182, 422, 424), who is committed to serving God
in everything that he does (v. 288). With this line of thought comparison
can be made with Clement, Strom. 7.10.57.1-2: when the gnostic finally
looks upon God “face to face,” that is, with full understanding and cer-
tainty, then his soul, having achieved perfection, “is with the Lord (gUv 76
xuplw ytyveshar) where he is, in immediate subordination to him.” In the
Greco-Roman world, those serving a divinity, for example, in the capacity
of a priest, were sometimes said to be “joined” (cuvelvar) to the deity (e.g.,
Plutarch, Pyth. orac. 405d; Numa 15.2). Plotinus, apparently familiar with
the concept, adapts it to a philosophical context, identifying such union as
the object of the soul’s contemplative activity (Enn. 2.2.2; cf. Philostratus,
Vit. Apoll. 1.16.3).

Sentence 419

The soul that is joined to God is safe with God (cf. Sent. Pythag. 20
Porphyry, Marc. 19). In reference to Sext. 419, Chadwick (1959, 180)
draws attention to Wis 3:1 (“But the souls of the righteous are in the hand
of God”), though for a greater density of verbal correlations we can turn
to another sapiential text, Sir 2:16-18: “Those who fear the Lord seek to
please him, and those who love (oi dyamévteg) him are filled with his law.
Those who fear the Lord prepare their hearts (xapdias), and humble them-
selves before him. Let us fall into the hands (eis xelpas) of the Lord, but not
into the hands of mortals; for equal to his majesty is his mercy, and equal
to his name are his works” (cf. Sir 34:19). In the Sentences, the person who
is BeodtMs, because he is ruled solely by reason (v. 363a), learns (v. 251)
and speaks (v. 358) and acts (vv. 340, 359) in ways that are pleasing to God.
Because his heart, that is, his moral intention, is pure, that is, sinless (v.
46b, cf. v. 204), it can be said to be secure with God. Cf. also Ps 31:5 [30:6];
Luke 23:46.

Sentences 420-421

Images of proximity are supplemented with images of movement: the
sage’s soul is not only with God, hearing and seeing God (vv. 415b-419);
it is guided by God in its journey to God. In depicting this movement,
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Sextus draws on two common concepts, the ascent of the soul and the
injunction to “follow God.”

In v. 402, it is faith that guides a soul from the earth to God. Here it is
God’s Adyos, that is, the divine reason (v. 277) or wisdom that “leads a soul
to God” (v. 167) and that the readers are therefore supposed to “follow” (v.
264a) as the norm (v. 123) and the “guide” (v. 74) for their lives (cf. vv. 95b,
104). Accordingly, and is often the case, the ascent of the soul is under-
stood in noetic terms. The use of dvodog here is familiar especially from
Plato’s myth of the cave, which describes “the upward journey of the soul
to the intelligible realm” (Resp. 517b), that is, the realm of truth, beauty,
and understanding, the soul fleeing from the realm of the senses as though
it were a prison (cf. v. 322). In the same vein, of the virtuous Philo writes,
“while their bodies are firmly planted on the land ... in mind and thought
... they provide their souls with wings, so that they may traverse the upper
air and gain full contemplation of the powers that dwell there” (Spec. 2.45;
cf. Opif. 69-71; Sacr. 5-8; Conf. 95; Her. 280; Spec. 1.37; 3.1-2; QG 1.86;
3.11; QE 2.40). Through the activity of the mind the soul is capable not
only of contemplating divine realities, but of actually joining such realities
(cf. v. 418), anticipating its disassociation from the body and ascent after
death (vv. 39-40). Indeed, much like Philo’s sage, even while in the body,
the soul of the Sextine sage aspires to be “always with God,” his body alone
being at home on the earth (v. 55).

If v. 421 is taken together with v. 420, it can be read as an assertion
that in its ascent to God through divine Aéyog the soul is attended by
God himself. As Philo explains, whenever the human mind “walks in the
track of right reason” it in fact “follows God” since in doing so the mind
comes to a knowledge of God’s will (Migr. 128; cf. Plutarch, Rect. rat. aud.
37d: “You have often heard that to follow God and to obey reason are
the same thing”). If Sextus’s precept has a direct source, the most likely
candidate is Clitarchus, Sent. 1 (Emov 8e@), though, as shown by the com-
mentary on v. 402, while they were sometimes associated with Pythag-
oreanism, both the dictum “follow God” and the concept it represents
were broadly represented in ancient thought. In Plato’s myth of the chari-
oteer, for instance, the soul ascending into the intelligible realm is said
to be “following a god (0eé émopévn) most closely, making itself most like
that god” (Phaedr. 248a). Using somewhat different language, in Det. 114
Philo observes how souls that “follow” virtue are “raised high above that
which is earthly and mortal ... having God to guide their ascent (¥yeuovt
xproauevol Tig avéoov Bed).” Once again, in interpreting Sextus’s meaning
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it is appropriate to make reference to the principle of reciprocity, though
in contrast to vv. 415b and 417-418, here the principle is made explicit
in the saying itself (hence the translation of émetal as “accompanies”).
Presumably, it is God’s presence with the sage’s soul that makes it impos-
sible for evil demons to prevent his soul “from following God’s way” (v.
349, cf. v. 40). For more on the ascent of the soul, see the commentary on
vv. 40 and 402.

Sentences 422-424

In Marc. 16, immediately after the saying that parallels vv. 416-418
(see above), Porphyry writes: “And if that which governs rejoices in what
is governed, God too cares and provides for the sage. And for this reason
the sage is blessed, because he is under the guardianship of God” (ei 02
xalpet T@ Gpyopévew TO dpyov xal Beds codol xNdeTar xal Tpovoelt xal Ol
TolTo paxdplog 6 godds, 6Tt émtpomeveTar Vo Beod). Verse 424 matches the
latter saying rather closely (though with the order of the clauses reversed;
cf. Clitarchus, Sent. 135: paxdptog 06 ¢ eds xndepcv éotwv), while vv. 422
423 present as a pair of structurally analogous gnomes what the former
saying conveys in a more compressed fashion. Verse 422 lacks the opening
el 0¢, in effect turning a general condition into a general principle, which
is then applied to the specific case of God’s relationship with the sage by
means of a second clause that repeats the main verb, yaipet. By repeating
(with slight modification) @ dpyopévew T dpyov in the first clause of v.
423, Sextus creates a parallel construction with the first clause of v. 422,
this time describing (in a way that Porphyry does not) the govern-gov-
erned relationship as “inseparable” (&ywptotos), and then applying this
principle to the relationship of God to the sage with a pair of verbs that
parallel the second half of Porphyry’s first saying, though with the order
of the verbs reversed.

In the Sentences, the sage is governed by God (for this use of dpyw,
cf. vv. 182, 288) in the sense that he obeys God just as a son obeys his
father (vv. 58-59, 222, 225), taking God into consideration before doing
anything (e.g., vv. 95a, 224, 289), attributing to God all the good that he
does (vv. 113, 390), and constantly striving to know, honor, and emulate
God (vv. 41-44, 148, 355, 439). Indeed, as that which emulates God most
fully, the sage represents that which is “most pleasing” to God (v. 45). It
is not surprising, then, to hear that God “rejoices” in the sage (cf. vv. 382,
414-415a). It is also not surprising to hear that God “provides and cares”
for the sage, since this is precisely what a father is expected to do for his
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children (cf. v. 340; Epictetus, Diatr. 3.24.15; Plutarch, Praec. ger. rei publ.
802f-803a), the use of mpovoel in v. 423 serving as a reminder that divine
mpévola (“providence”) extends to the care of specific individuals (see the
commentary on v. 312; cf. also v. 372). Sextus takes all of this as evidence
both for the sage’s “inseparability” from God (cf. Rom 8:39; Ign. Trall. 7.1;
Mart. Pet. 37) and for the sage’s blessedness (cf. vv. 40, 320, 326b). Because
the sage is governed by what is best, he participates in a regime of divine
power that enables him, in turn, to govern whatever he chooses (vv. 42-43,
cf. vv. 36, 310-311, 363a-b, 375). For this use of émtpomedw, cf. Musonius
Rufus, frag. 14.94.20-22. For God as émitpomos (“manager, guardian”), see
Philo, Deus 30 (also cf. Gal 4:2).

Sentence 425

The unit in vv. 411-425 concludes, appropriately enough, with a
saying that includes references to the soul (cf. vv. 411-418, 420-421), the
body (cf. vv. 411-413), the sage (cf. vv. 415b-418, 421-424), and God (cf.
vv. 415a-425). Note also that v. 425 has the same opening as v. 418: Yuyy
godol.

In keeping with biblical perspectives (e.g., Ps 66:10 [65:10]; 1 Thess 2:4;
both also with doxipd{w), Sextus attributes any hardship the sage endures
not to fortune (cf. vv. 436a-b), but to God. Such hardship is not to be inter-
preted as a sign of divine hostility or neglect, however, but as an extension
of God’s fatherly, providential care for the sage (see above; cf. Wis 11:10).
The divine “testing” that this hardship represents occurs through the body
(cf. Origen, Cels. 1.69; Comm. Joan. 10.39.266; Frag. Luc. 101¢; Athanasius,
Vit. Ant. 7.3), because it is in the body that the sage reveals God to others
(v. 82d, cf. vv. 190, 307), including when his soul resists the temptations
of the body (cf. vv. 136, 347, 411, 449). See especially v. 7a: “One who is
faithful in a test (doxtfi) of faith is a god in a living human body” In an
environment where “an extreme situation reveals a faithful man” (v. 200),
such adversity, then, is best understood as a reflection of God’s designs
for the sage as a sage, who in this way mediates divine benefactions to
humankind (cf. v. 176). As documented in the commentary on vv. 7a, 257,
306, 363a-364, and 387, our author’s teaching on the hardships of the sage
accords generally with Stoic doctrine, and in light of the comments above,
it is worth noting that a fair number of statements relevant to the topic can
be found in Seneca’ treatise, De providentia (e.g., 1.5-6; 2.5-7; 3.2; 4.5-8,
11-12;5.3,9).
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SENTENCES 426—434

TEXT

426  oly 7 yA@TTa 1ol codol Tiple mapa Bed?, AAN 1 dpownats.

427 godds avip xal aryidv Tov fedv T

428  yaoTpds xal Tév UTO yaoTépa [0] wi) xpatidy ovdelg maTéS.

429  avBpwmog dxpatng piaiver TOV? Bedv.

430  &vBpwmov Beoli® yviats BpayUAoyov molel.

431  moMoUg Abyoug *mept Beol® dmetpiar motel.

432 Oedv &vbpwmog eidig ob moM & xoumalet.

433 &dextds dvbpwmos moel pdv mavta xatd Bedv, elvan O& ody Hmi-
oyveltal.

434 o+ * *

TRANSLATION

426 It is not the sage’s tongue that is honored before God, but his
prudence.

427 A wise man honors God even while silent.

428 No one is faithful who does not control the stomach and the
parts below the stomach.

429 A person lacking self-control defiles God.

430 Knowledge of God produces a person of few words.

431 Inexperience produces excessive words about God.

432 A person who knows God does not boast much.

433 A person who is chosen does all things in accord with God but
does not claim to be chosen.

434 A faithful man is always in fear until he goes to God.

Textual Notes
426%2 godol mapa T6 Bed Tiwov: Y ¢ 427 omit Y ¢ 4272 Tiud €idcog Ote
Tiva oryd: IT « 428 omit Y « 4292 omit Y « 430% omit Y « 431-434 omit
IT « 431272 omit sy? e 434 omit Y

COMMENTARY

The major feature of this block of material is the presence of two sets of say-
ings on the need for discretion in speech (cf. vv. 149-165g, 350-368), with
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an emphasis on the virtues of taciturnity and humility (vv. 426-427 and vv.
430-433, with v. 434 added as support to v. 433). Intervening is a pair of
sayings on the need to control the stomach and sex organs (vv. 428-429).
Cf. Diogenes Laertius, Vit. phil. 1.104 (yAwoavg, yaotpés, aidolwy xpaTet)
and Clement, Strom. 1.5.30.2 (quoted below under v. 428).

Sentences 426-427

In Marc. 16, immediately after the sayings that parallel vv. 422-424
(see above), Porphyry writes: “It is not the tongue of the sage that is hon-
ored before God, but his works. For a wise man honors God even when
silent” (o0y % yA@Tta ToU codol Tiplov mapa Bed, aMa T& Epya. codds yap
awp xat ary@v tov Ogov Tipd). The source for both Porphyry and Sextus is
Sent. Pythag. 1425 yA&tta codod ob mpovyoupévws Tintov mapd Bed, aa
T Epya godos yap xal aryiy Tov Bedv TIHd.

With regard to the first saying, Porphyry and Sextus agree against
Sent. Pythag. 14? in opening with oy % and dropping o0 mponyoupéves.
Our author departs from both Sent. Pythag. 14* and Marc. 16 in using
Tile in lieu of Tiwov (note the catchword with Tipd in the next line) and,
more noticeably, dropping ta €pya in favor of 1 ¢péwnaig (cf. Sent. Pythag.
132 = Sext. 457). The latter has the effect of altering an observation about
the proper relationship between words and works (as in vv. 356, 359, 383,
408) to one about the need to observe good sense in one’s speech. For par-
allels, see the commentary on v. 151 (“Let your tongue obey your mind”)
and v. 154 (“Words without thought are blameworthy”). Expressing what
may have been an Epicurean view (cf. Diogenes Laertius, Vit. phil. 10.132),
Philo declares that not only is ¢péwnaic “honored” (Tinia) before God: it is
also acknowledged to be “God’s fairest treasure” (Leg. 1.67; cf. Ebr. 86). See
further Matt 7:24; 10:16; 24:45; Luke 12:42; 16:8.

With regard to the second saying, the three renderings are more nearly
identical, though Sextus and Porphyry agree against Sent. Pythag. 14® in
adding dwnp (cf. v. 424), while Sextus is alone in dropping the yap. Where
all three agree is in including the element of reciprocity: God honors the
sage’s prudence, while the sage honors God in everything he does, even
when silent. This is because honoring God is not so much a matter of
speech (though cf. vv. 83-84) but of knowing and imitating God so as to
conform one’s mind, or 6 $povoliv (v. 447), to God as much as possible (vv.
44, 381, cf. v. 439).

The observance of silence was an especially prominent aspect of the
regimen promoted by the Pythagorean movement. See Diogenes Laer-
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tius, Vit. phil. 8.10; Plutarch, Quaest. conv. 728d-f; Philostratus, Vit. Apoll.
1.14-16; lTamblichus, Vit. Pythag. 20.94. Indeed, being a Pythagorean was
virtually synonymous with being silent, as the opening lines of the Vita
Secundi attest: “Secundus was a philosopher. This man cultivated wisdom
all his days and observed silence religiously, having chosen the Pythago-
rean way of life” (Vit. Sec. 68.1-3). The silence of the Sextine sage, like
everything he does, is informed by ématnuy (v. 164b). He therefore avoids
speaking at the wrong time (v. 161) or about what he does not know (v.
162a), especially when the topic is God (v. 366). As Chadwick (1959, 180)
suggests, unease at the implication that in v. 427 silence is being admired
for its own sake may have prompted the addition of idc dt& Tive o1yd in IT
(the phrase is absent from the Latin and Syriac versions). The longer ver-
sion of the saying is cited in Ps.-John Damascene, Sacr. par. 95.1341, while
the shorter version is repeated as v. 589 in the appendices, without the Tov
before Oeov. Cf. also v. 578 (“The greatest honor paid to God is knowledge
of him in silence”); Aesop, Prov. 37 (atépatog aryé@vtog Bedg Exdixog); Clem-
ent, Strom. 7.1.2.3; Ign. Eph. 15.1: “Now there is one teacher, who spoke
and it happened; indeed, even the things that he has done in silence are
worthy of the Father”

Sentence 428

The treatment of speech-ethics (vv. 426-427, 430-434) is interrupted
by a pair of sayings on éyxpateta. Note the juxtaposition of xpatév (v. 428)
and dxpatis (v. 429). Verse 428 is repeated (with minor modifications) in
the appendices as v. 588.

Both the connection between alimentary and sexual drives and their
bearing on the life of faith were established by Sextus in vv. 239-240: “Let
the marriage of faithful people be a struggle for self-control. As you govern
your stomach, you will also govern your sexual desires.” The negative ram-
ifications attending failure in this area of comportment are amplified here.
The person deficient in self-control is deemed to be not only unfaithful
but also a source of defilement to God, much like the one who thinks evil
of God (v. 82e). On the other hand, for Sextus éyxpatela represents both
the basis (v. 86a) and the sustenance (v. 438) of faith (cf. v. 294). Hence the
appeal in v. 70 to “control pleasures” (xpdtet Tév Hdovéiv). For the specific
formulation here, see Clement, Paed. 2.10.90.2: “We must keep a firm con-
trol over the pleasures of the stomach, and an absolutely uncompromising
control over the parts below the stomach” In Strom. 1.5.30.2, he places
such observance within a more explicitly theological context: “If philoso-
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phy advertises control of the tongue, the stomach, and the parts below the
stomach, and is desirable for its own sake, then it will appear more majes-
tic and more authoritative if it is practiced for the glory and true knowl-
edge of God” (cf. Philo, Congr. 80). For the expression T@v Umo yaotépa,
see also Philo, Spec. 1.192; Virt. 208; Ps.-Musonius Rufus, Ep. 1.4; Clement,
Strom. 2.20.106.2. For yacr'rpbg xpatew, see Carm. aur. 9-10; Menander,
Mon. 137,425 (xaAov ye yaotpos xambupiag xpateiv). Cf. also Syr. Men. 65:
“Blessed is the man who has mastered his stomach and his lust.” That the
observance of éyxpateia supports the life of faith is maintained by a vari-
ety of early Christian texts (e.g., Acts 24:24-25; Gal 5:22-23; 2 Pet 1:5-6;
Herm. Mand. 6.1.1). Those who are yaotépes dpyai, meanwhile, should be
rebuked, “so that they might become sound in faith” (Titus 1:12-13).

Sentence 429

In Marc. 16, immediately after the sayings that parallel vv. 426-427
(see above), Porphyry writes: “A foolish person, even while praying and
sacrificing, defiles the divine” (&vpwmog 0 duabis xai edyéuevos xal Biwy
wiaiver T Belov). His source is Sent. Pythag. 15% yAwttakyos dvbpwmog xal
auabig edyduevos xal 8wy Tov Bedv paiver. Given the number and sequence
of parallels between the Sentences, Sententiae Pythagoreorum, and Marc.
16 at this juncture of the text (see above on vv. 416-418, 422-424, 426-
427), we can safely assume that Sent. Pythag. 15% is Sextus’s source as well,
though he offers a drastically simplified version of the saying, dropping
yAwttakyos and edydpevos xal 80wy, reversing the order of tov fedv and
piaiver, and, most notably, replacing quafys with dxpatng, thereby drawing
attention to the polluter’s moral rather than intellectual deficiencies (cf.
below on v. 431). For our author, what defiles a person above all are shame-
ful thoughts (v. 57b) and actions (v. 102), brought about especially when
one succumbs to the desire for physical things (vv. 108a-b, 110-111). This
view can be compared with what we find in texts like Porphyry, Marc. 28
(“Even the gods have prescribed remaining pure by abstinence from food
and sex ... as though any excess, by being contrary to nature’s intent, is
defiled and deadly”) and Plutarch, frag. 200, which censures people whose
lives have been made “sullied and impure by love of pleasure and gluttony.”
In the Sentences, by contrast, such individuals are said to defile not only
themselves, but also God, in which case comparison can be made with
Epictetus, Diatr. 2.8.13: “Do you suppose that I am speaking of some exter-
nal god, made of silver or gold? It is within yourself that you bear him, and
you do not perceive that you are defiling him with impure thoughts and
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filthy actions” The person who lacks self-control is so polluted by immo-
rality, so unfit for communion with the divine, that it is shameful for him
to speak or even hear a word about God (vv. 356, 407; cf. Plotinus, Enn.
2.9.15: the dxpatng man cannot see God or know God’s name, being in the
grip of his passions). As elsewhere in the text, the language of defilement
is employed here both morally and metaphorically, as a way of signifying
that which inhibits a human being’s assimilation to the divine (vv. 102,
108a-b, 110-111, 181; cf. vv. 23-24, 46b-47, 57b). For more on the theo-
logical anthropology informing v. 429, see the commentary on v. 82e.

Sentences 430-431

The source for these lines is Sent. Pythag. 102" Bpaylhoyov péiiota 0
Beol yv@atg motel* moMEY 0t Adywv mept B0l 1 mpog Bedv quabia aitia (Sent.
Pythag. 10% is cited verbatim by Stobaeus; see Wachsmuth and Hense 1884-
1912, 5.vii). Comparison can also be made with Sent. Pythag. 16 (yv&aig
Beod motel Bpayvroyov), which appears to be the source for Porphyry, Marc.
20: Oe0b yap yvéais motel Bpaybv Adyov. With regard to the first saying,
Sextus drops pdAiota and 1) from his source, moves BpayUloyov to the pen-
ultimate position, and in its place inserts d&vbpwmov, creating an anaphoric
catchword with v. 429. With regard to the second saying, our author drops
both the connecting ¢ and 7 pdg Oedv, replaces ToAGY Adywy with moModg
Adyoug and aitia with motel (creating an epistrophic catchword with v. 430),
and, most notably, uses ameipia in lieu of duabia, thereby drawing atten-
tion to the experiential rather than the intellectual nature of the problem
at hand (cf. above on v. 429).

In v. 156, brevity of speech was attributed to coia. Here it is attributed
to yvéaig (cf. vv. 44, 148, 406, 578), specifically, to knowledge of God. The
one who knows God knows that it is dangerous to talk indiscriminately
(vv. 152-154), especially about God (v. 352), and especially when those
hearing such talk are morally impure (v. 407, cf. above on v. 429). One
must therefore be “sparing with a word about God” (v. 361). For examples
of the sort of laconic discourse Sextus has in mind here, we can turn, of
course, to the Sentences themselves, as well as to the Pythagorean cdufola
(for which see Clement, Strom. 5.5.27.1-5.5.31.5), including in particular
the saying, “Rule your tongue before all else, when following the gods”
(Iamblichus, Protr. 21; cf. Jas 1:26). Plutarch would add that not only is
speaking concisely appropriate to discourse about the divine—it also imi-
tates divine discourse itself (Garr. 511b). For more on Bpayvloyia, see the
commentary on v. 156.
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On the other hand, for Sextus the opposite of knowledge is not auabia
but amepler (cf. vv. 323, 567). Among early Christians, dmetpog could be
used of an immature believer (e.g., Irenaeus, Her. 1.8.1). In the Stromata,
for example, those “inexperienced” in faith are characterized as being
prone to speak about God either inadequately or confusingly (Clement,
Strom. 1.11.53.3; 6.14.112.4; 7.16.100.5; cf. Heb 5:12-13). In the Sen-
tences, such individuals are characterized as being prone to speak about
God excessively, a significant problem, since prolonged speech is seen as
both a sign of ignorance (v. 157) and a gateway to sin (v. 155). Presumably,
speaking excessively about God also increases the odds that one will say
something unworthy of God (vv. 84, 353) or say something about God to
those who are unworthy to hear it (vv. 350-351, 365, 407, 451). The “expe-
rienced” instructor, by contrast, has proven himself worthy to speak about
God through his god-pleasing way of life (vv. 173, 356, 358-359, 383, 410).
Cognizant of the stakes involved both for himself (v. 22) and for those to
whom he speaks (vv. 195, 352), he prefers listening about God to speaking
about God (vv. 171a-b, 366). For more on moAvAoyia, see the commentary
on v. 155; and for the theme of esotericism, vv. 350-352.

Sentence 432

Speaking excessively also increases the odds that one will speak
immodestly. Cf. Herm. Mand. 11.12: “The person who seems to have a
spirit exalts himself and wants to have a seat of honor, and immediately
is arrogant and shameless and talkative” Among ancient moralists the
xoumaatys was detested as much for his obstinacy as for his conceit (e.g.,
Aesop, Fab. 33; Philo, Spec. 2.18; Plutarch, Crass. 16.1; Philostratus, Vit.
Apoll. 7.14.7). Abstaining from this sort of behavior was one of the ways in
which sages differentiated themselves from sophists (e.g., Aelius Aristides,
Or. 28.81; cf. on v. 284). As part of an appeal for his readers to demonstrate
the proper communal spirit, the author of 1 Clement holds up the example
of Christ, who “did not come in the boasting (év xoumw) of imposture or
pride, though he could have done so, but in humility” (1 Clem. 16.2). The
critique of boasting, that is, of verbally asserting oneself at the expense
of others, is also a recurring sapiential theme. See Prov 11:7 (“The boast
of the ungodly perishes”); 20:9; 25:14; 27:1-2; Sir 10:26-27; 11:4; 32:12;
Jas 3:5, 14; 4:16; Ps.-Phoc. 122; Theognis, El. 159-160; Menander, Mon.
778; PIns. 3.10-11; Diogenianus, Paroem. 6.70b; Publilius Syrus, Sent. 597.
Because the sage is more concerned with pleasing God than with pleasing
others (vv. 51, 112), he is not a braggart (v. 284) and is often uncomfortable
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when receiving praise (v. 241), preferring instead to give God the credit for
everything he does nobly (vv. 113, 390). Cf. Jer 9:23-24 [9:22-23]; 1 Cor
1:31; 2 Cor 10:17.

Sentences 433-434

Because the sage is more concerned with pleasing God than with
pleasing others, it is also the case that he aspires to the reality rather than
the appearance of virtue (vv. 64-65). As someone who is chosen, that is,
as someone who belongs to God (v. 2), this means that he aspires to a life
worthy of God (v. 3, cf. v. 35), a life whose sole purpose is to live xata Ogov
(vv. 48, 201, 216). Armed with constant reminders that the true measure
of such a life is not speech but action (vv. 163b, 177, 356, 359, 383, 408),
the sage safeguards himself against such vices as love of reputation (v. 188),
overpromising (v. 198), and self-deceit (v. 199). He will therefore never
claim to be wise (v. 389b, also with Omioyvéopat, cf. v. 470) or, as we learn
here, chosen. The same spirit informs Ign. Eph. 14.2: “Those who profess
to be Christ’s will be recognized by their actions. For the work is a matter
not of what one promises now, but of persevering to the end in the power
of faith” Likewise, Clement asserts that the truly faithful are truly the salt
of the earth, being “more elect in proportion as they are less conspicuous.”
Accordingly, they “do not wish to appear holy and are ashamed if some-
one calls them so ... scorning to let their nobility of nature be seen in the
world” (Quis div. 36; cf. Strom. 6.17.149.5).

Apprehension regarding one’s final status in the scheme of salvation
safeguards against such vices as well, the observation in v. 434 serving as a
motivation for the implicit imperative in v. 433. The appeal to fear at this
point is consistent with the function of this emotion in certain wisdom
texts, where it is presented as an antidote to arrogance and self-deceit, such
as Prov 3:7 (“Do not be wise in your own eyes; fear the Lord, and turn away
from evil”); 8:13 (“The fear of the Lord is hatred of evil. Pride and arro-
gance and the way of evil and perverted speech I hate”); Qoh 5:7; Sir 1:27
(“For the fear of the Lord is wisdom and discipline, fidelity and humility
are his delight”), 30; 2:17; m. Avot 2:4: “Do not have confidence in yourself
until the day you die” A variety of New Testament texts concur, advising
that the spirituality appropriate for believers is one informed by fear, for
example, Matt 10:28; Luke 12:5; 2 Cor 5:11; 7:1; Eph 5:21; Phil 2:12-13
(“Work out your own salvation with fear and trembling; for it is God who
is at work in you, enabling you both to will and to work for his good plea-
sure”); 1 Tim 5:20; 1 Pet 1:17. This perspective continues in the apostolic
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period (e.g., I Clem. 3.4; 19.1; 21.6-7; 22.1; 23.1; 28.1; 51.2; 57.5; 64.1; Pol.
Phil. 2.1;4.2;6.3; Ep. Barn.2.2;4.11;10.11; 19.2), with Herm. Mand. 7.1-5
conveying perhaps the most fully developed treatment of “the fear you
must have to be saved” (Mand. 7.1; cf. 1.2; 6.1.1; 10.1.6; 12.2.4; Sim. 5.1.5;
8.11.2).

Verse 434 is absent from both Greek manuscripts (cf. vv. 437, 440),
the translation above being based on the Latin text (Chadwick 1959, 140).

SENTENCES 435-440
TeXT

435  &vbpwog dig éumimAcinevos Tpodi xal pndémote® wdvog® xolpuuevog
VOxTwp cuvouaiag ov Gevyel.

436a eipapuévn maTov ol motel.

436b eipappévy beol ydpitog olx dpyel: €l 08 i, xal Beod.

437 ok

438 mOTOS Avp TpEdeTan EyxpaTela.

439 @b pruata xal xtiopata Oeol xal Tipa? xat’ d&lav oW Bedv.

440 o+ * *

TRANSLATION

435 A person who doubly gorges himself with food and never sleeps
alone at night cannot avoid (sexual) couplings.

436a Fate does not produce a faithful person.

436b Fate does not govern God’s grace, otherwise it would govern
God as well.

437 A faithful man welcomes bodily desires with reluctance.

438 A faithful man is nurtured in self-control.

439 Know God’s words and works, and honor God accordingly.

440 Regard nothing that is evil as belonging to God.

Textual Notes
435-440 omit IT 435 omit sy? « 435 omit lat « 437 omit Y « 4392 Tiua
gxaatov: lat, sy? « 439 peta: lat, sy? « 440 omit Y
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COMMENTARY

Two elements in this block of sayings address the problem of somatic self-
control, an isolated saying in v. 435 and a couplet on éyxpartela in vv. 437-
438, the latter being loosely bound to a couplet on fate (vv. 436a-b) by the
use of faith language. Rounding out the unit is a contrastive couplet on the
appropriate way to honor God (vv. 439-440).

Sentence 435

Regarding the final words of this line, Chadwick (1959, 62) reports as
a conjecture of H. Lloyd-Jones cuvouciav feod ¢etyel. If adopted, compari-
son could then be made with v. 136: “Insofar as the body has longings, the
soul is ignorant of God” (cf. v. 72). Staying with the text as printed by Elter
(1892, 28) and Chadwick (1959, 62), on the other hand, presents prob-
lems of translation. Edwards and Wild (1981, 71) try “[he] does not avoid
becoming like his passions,” though comparison with the Latin (concubi-
tum non effugit) suggests instead something more specifically sexual (the
Syriac is unfortunately of little help at this point: “Every man who eats and
satisfies himself twice in one day—and will even sleep by himself—will not
acquire anything without fatigue and struggle”). In this case, comparison
can be made with other places in the text where our author draws a con-
nection between alimentary and sexual desires (see on vv. 239-240, 428).
Cf. T. Benj. 6.3: The good man “does not gorge himself with food (o0x
gummAGTal Tpodi), nor is he led astray by visual excitement.” For this use
of cuvouaiag ¢edyel, mention can be made of Plutarch, Amat. 768a, which
refers to slave girls who “flee” from sexual liaisons with their masters (cf.
T. Jos. 8.2-3).

In Ep. 326b-c, Plato describes his first encounter with the “happy” life
as observed in Italy and Sicily: “Men were gorging themselves twice a day
and never sleeping alone at night (3i¢ Te T¥ic Nuépas éumumiduevov Gjy xal
unoémoTe xolpuwpevoy ubvov voxtwp), and following all the other customs
that go with this way of living” In his opinion, no young man cultivated in
such practices could possibly grow up to be wise, moderate, or virtuous.
Clement cites this passage in Paed. 2.1.18.1-4 as evidence of the sort of
extravagance condemned by Paul in Phil 3:19.

Sentences 436a-b
In Migr. 179, Philo offers his critique of the Chaldeans, people who



414 THE SENTENCES OF SEXTUS

imagined that this visible universe was the only thing in existence, either
being itself God or containing God in itself as the soul of the whole.
And they made fate (eipapuévy) and necessity divine, thus filling human
life with much impiety by teaching that apart from phenomena there is
no originating cause (aitiov) of anything whatever, but that the circuits
of sun and moon and of the other heavenly bodies determine for every
being in existence both good things and their opposites.

What is being offered here, of course, is a thinly veiled reference to the
Stoics, many of whom were committed to a view of providence that was
tantamount to determinism. Chrysippus, for example, held that “all things
are enforced and linked through fate by a certain necessary and primary
rationale” (SVF 2:1000) and defined fate itself as “the rationale of provi-
dence’s act of government in the universe” (SVF 2:913; cf. SVF 1:532; 2:774,
917, 921, 944-945, 974, 997). While Sextus would agree that the universe
is providentially ordered (v. 312, cf. vv. 380, 423), he would disagree with
any explanation of this order that could be construed as fatalistic. God is
not “the world” (vv. 20, 405-406), nor is he “governed” by anything (cf. vv.
42-43, 182, 288, 422-423), but is himself the “cause” of all things (cf. vv.
100, 113, 390). What “produces” a believer, on the other hand, is not fate
but an individual’s decision to live a life worthy of God (v. 5, and for the
concept of freedom: vv. 17, 275, 309, 392), his or her place in the scheme
of salvation being determined ultimately by God’s grace (cf. vv. 35-36) and
God’s will (v. 373). As Clement explains, a person is faithful not by nature,
but by “instruction, purification, and the beneficence of good works”
(Strom. 5.1.3.3—-4; cf. Justin Martyr, 1 Apol. 43.1-8). Chadwick (1959, 181)
also draws attention to Clement, Exc. 78: “Until baptism, they (the Valen-
tinians) say, Fate is real; but after it the astrologists are no longer right. But
it is not only the washing that is liberating, but the knowledge of who we
were.

Sentences 437-438

This couplet is loosely connected to the one that precedes it by the
repetition of faith language. Note moTés in vv. 436a and 438, and vir fidelis
in v. 437. Like vv. 434 and 440, v. 437 is absent from both Greek manu-
scripts, the translation above being based on the Latin text. Its reference to
libidines corporis invites comparison with sayings like those in vv. 136, 204,
and 209, which disassociate the pursuit of bodily pleasures from the life of
faith (cf. vv. 72, 448). The sage accepts the fact that certain pleasures are
necessary to his survival and therefore unavoidable (v. 276), but he does so
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only begrudgingly, since they represent forces that can enslave (vv. 75a-b),
defile (v. 111), and corrupt (vv. 205-207) the human will. He therefore
does nothing for the sake of pleasure (v. 232), seeing the body not as some-
thing to be loved (v. 101), but as something to be controlled (vv. 70-71a,
274a). As the Syriac translation puts it, “If a wise man falls suddenly into
the lusts of the body, he quickly stifles them?”

Accordingly, the sage is intent on nourishing himself not with too
much food, since this impedes holiness (v. 108a, cf. vv. 265, 267), but with
self-control, since this represents not only the source of his self-worth (v.
294), but also the basis upon which his piety is established (v. 86a, cf. v.
239), éyxpatela providing a means by which he assimilates himself to God
(vv. 49-50). The remark in v. 438 accords with another saying in the col-
lection in which the verb tpédw is used metaphorically, v. 413: “Nourish
your soul with divine reason, and your body with plain food” (cf. Ephraem
Syrus, Paen. 28.14-15). Employing a different kind of metaphor, Herm.
Vis. 3.8.4 elucidates the relationship between self-control and faith by
imaging the former as the daughter of the latter (cf. Vis. 3.8.7; Clement,
Strom. 2.6.31.1). Elsewhere, the obligation “to protect faith and fear and
self-control” is held up as a “foremost commandment” (Herm. Mand.
6.1.1; cf. Acts 24:24-25; 2 Pet 1:5-6). See also Clement, Strom. 2.18.80.5:
“If we exercise self-control we continue on our journey in purity toward

piety”

Sentences 439-440

As members of the faith, the readers’” obligation to honor God is taken
for granted (vv. 244, 319). The best way for them to fulfill this obligation,
in the author’s opinion, is to conform themselves to God as far as pos-
sible (v. 381) through the knowledge and imitation of God (vv. 41-44; cf.
Porphyry, Marc. 11: “Appropriate honor has been rendered to God by the
one who has firm knowledge of God”). Here the content of that knowl-
edge is identified as pjpata xal xtiopata beot (cf. Ps 33:4 [32:4]; Sir 42:15;
John 14:10). For the former, cf. Matt 4:4; Luke 3:2; John 3:34; 8:47; Eph
6:17; Heb 1:3; 6:5; 11:3; 1 Pet 1:25. For the latter, cf. Wis 9:2; 13:5; 1 Tim
4:4; Jas 1:18. As Matt 22:29/Mark 12:24 indicates, those who “know nei-
ther the scriptures nor the power of God” find themselves incapable of
understanding, much less honoring God appropriately (cf. Tertullian, Res.
36.2; Origen, Comm. Matt. 17.34-36; Ps.-Clement, Hom. 2.51; 3.50; 18.20;
Testim. Truth 37.5-9). For this use of xat’ é&law, cf. Sext. 575. Note that the
Latin translation of v. 439 (“Recognize who are God’s children among his
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creatures and who alone are accordingly honored after God”) departs sub-
stantially from the Greek (again, cf. vv. 244, 319), a point to bear in mind
when interpreting vv. 434, 437, and 440.

Those who know God’s words and works know that nothing evil can
be ascribed either to them or to God himself. The source of evil things,
then, is not God (v. 114) but something that is itself evil, such as an evil
demon (v. 305, cf. vv. 39, 348-349). God is not only opposed to everything
evil (v. 314)—the nature of the divine is such that it does not admit of
anything except what is wise and good (v. 30). God does not cause evil;
God judges evil (vv. 14, 39-40, 347). It is therefore never right for a human
being to “think” evil of God (v. 82e, cf. v. 29). Compare Porphyry, Marc.
24 (“No god causes evils for a man; rather he himself causes them by the
choices he makes for himself”); Ps.-Clement, Hom. 19.11 (“Men may be
both good and evil, but God can be only incomparably good ... while men
beget evil and good, God can beget good alone; and while men do evil
and good, God rejoices only in doing good ... thus he alone is the cause
of all good things”); Clement, Strom. 7.4.22.2: “The conceptions which the
wicked form about God must naturally be bad, and those of the good must
be excellent. And on this account he who is gnostic and truly royal in soul
is both devout and free from superstition, persuaded that the only God is
alone meet to be honored and reverenced, alone glorious and beneficent,
abounding in well-doing, the author of all good and of nothing that is evil.”
For additional parallels, see the commentary on vv. 113-114. As with vv.
434 and 437, v. 440 is absent from both Greek manuscripts, the translation
above being based on the Latin text. In his rendering, the Syriac transla-
tor appears to have been influenced by Jas 1:13-15: “Never admit in your
mind that the evil of man is from God. Rather, man is tested either by his
sin or by his lusts.”

SENTENCES 441-451
TEXT

441  Yuyy moTy ayvi) xal cody xai* mpodiiTis GAnfeiag Beol.

442 odx dyamoeis xOprovt Tov Bedy olx Exwv &v Eauté olov 6 Beds BENELL.
443 didov Myol 0 Spotov TG ourolew.

444 odx dyamév Tov Hedv olx oy mapa Oe.

445  E0ule oeauTov del ddopiv® mpds TOV Hebv.
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446  6piv Tov Bedv By cEQUTO.

447  6pGv Tov Bedy momaets T év ool dpovolv émolov 62 Heds.

448  a€fou T év got xai Tals Tol cwpatos émbupialg un xabuBpione.

449  GomidwTév® cou TO gl Tpel wg Evdupa THc® Yuxdic mapa Beolc,
w¢ xal TOV Y1Tévd aov Tpeicd domidwTtov? Evdupa Svta THg caprds.

450 oodol? diavola Beol EvorrTpov.

451  axohaotw Yuyd wi) ToOAua Aéyew mept feol.

TRANSLATION

441 A faithful soul is holy and wise and a prophet of God’s truth.

442 You will not love the lord God if you do not have within yourself
what God wills.

443 Realize that like is dear to like.

444 If you do not love God, you will not be with God.

445  Accustom yourself to look always toward God.

446 If you see God you will see yourself.

447 If you see God you will make the ability to reason within you of
the same sort as God’s.

448 Revere that which is within you and do not insult it with the
desires of the body.

449 Keep unstained your body, the garment of the soul that is from
God, just as you keep unstained your coat, the garment of the
flesh.

450 A sage’s intellect is a mirror of God.

451 Do not dare to speak to an intemperate soul about God.

Textual Notes

441-443 omit IT « 4412 omit lat 4422 omit sy? 442> omit lat, sy? «
4452 édoptiv: Y o 446 omit Y o 446% adTOV: lat, sy? « 4472 omit IT « 448
omit Y « 4482 xaBufpioeig: IT « 4492 domidov: IT « 449° omit Y « 449¢ fedi:
Y « 4499 tnpoeig: Y o 4502 godi): Y e 451 omit I, sy?

COMMENTARY

The final segment of the Sentences recapitulates a fair number of its more
prominent themes: abiding by the truth (v. 441, cf. vv. 158, 168, 384), loving
God by becoming like God (vv. 442-444, 447, cf. vv. 35, 44-45, 106a-b,
147-148, 292, 381), seeing God (vv. 445-447, cf. v. 417), recognizing the
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divine character of the intellect (vv. 447, 450, cf. vv. 46a, 61, 143-144, 394),
keeping bodily desires in check (v. 448, cf. vv. 146, 240, 437), maintain-
ing moral holiness (vv. 441, 449, cf. vv. 46b, 57b, 67, 81, 346), and, finally,
practicing esotericism (v. 451, cf. vv. 350-351, 354, 407).

Sentence 441

According to Diogenes Laertius, Pythagoras was so greatly admired
for his insight that his disciples were called “prophets of God’s voice” (Vit.
phil. 8.14). Here, the faithful (or, more specifically, their souls; cf. Origen,
Cels. 3.81) are called prophets of God’s truth, a description consistent with
biblical expectations expressed in texts like Deut 18:22 and Jer 28:9. Cf.
Origen, Cels. 7.15: “The prophets of the great God must necessarily speak
the truth” Since nothing is more akin to wisdom than the truth (v. 168),
the Sextine sage loves a true word (v. 158), especially a true word about
God (v. 357), something that he honors as much as he honors God himself
(v. 355, cf. v. 368). The addition of ayw) as a criterion of faith would appear
to be particularly significant, drawing attention as it does to the matter of
moral rectitude (cf. vv. 60, 67, 108a). Sextus would no doubt have agreed
with the rule laid down in Did. 11.10: “If any prophet teaches the truth, yet
does not practice what he teaches, he is a false prophet” (cf. v. 410). More
generally, the declaration here accords with the elements of the basic pro-
file of the prophetic vocation laid down by Clement in the Stromata, where
we learn that prophets speak not only about faith (e.g., 2.2.8.2) but by faith
(e.g., 1.9.45.2), not only about wisdom (e.g., 1.4.25.3) but through wisdom
(e.g., 1.18.88.3), and not only about holiness (e.g., 4.25.159.1) but in a state
of purity, so as “to have a share in the truth” (1.12.55.2; cf. 2.4.17.4).

Sentences 442-444

The three lines in this cluster are bound by the language of aftection:
dyamaw in vv. 442 and 444, and ¢iAog in v. 443. In terms of their internal
argument, the second line specifies the means for the first (it is not pos-
sible to love God without being like God), while the third offers its motiva-
tion (it is not possible to experience God’s presence without loving—that
is, being like—God).

In Deuteronomy, the faithful express their love for God by keeping his
commandments (e.g., Deut 11:1). In the Sentences, they express their love
for God by having that which God wills within themselves. At first sight,
the latter approximates what we find in a text like 1 John 4:16 (“God is
love, and those who abide in love abide in God, and God abides in them”),
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though it is important to note that for John the indwelling of God is
thought to manifest itself especially in the love that believers have for one
another (e.g., 1 John 4:20), while for Sextus it manifests itself especially in
the sage’s efforts to conform his intellect to the divine (vv. 381, 447), the
diavola constituting the “something godlike” within (v. 35), the aspect of
the human personality that houses (vv. 46a, 61, 144) and mirrors (v. 450)
the divine in such a manner that it is always “with” God (v. 143). Loving
God, then, can be understood as a process of recognizing and cultivating
one’s “kinship” with the divine (vv. 106a-b) both as mind (v. 26) and as
wisdom (v. 30). After all, “what is wise is always similar to itself” (v. 147).
The language of affection is appropriate for describing the level of serious-
ness attached to this process insofar as the commitment it entails allows
of no compromises (v. 141). The sage must love God, not the body or any-
thing that pertains to it (v. 101). Indeed, he must love God more than his
own soul (v. 106b).

As Chadwick (1959, 181) notes, Aristotle quotes the proverb “like is
dear to like” in Eth. nic. 8.1.6 and 9.3.3 (cf. Homer, Od. 17.218). A more
relevant usage occurs in a passage quoted with approval by Clement in
Strom. 2.22.133.1, namely, Plato, Leg. 716¢—d, a locus classicus on assimila-
tion to the divine: “What conduct, then, is dear to God and in his steps?
One kind of conduct, expressed in the ancient saying that ‘like is dear to
like’ when it is moderate.... He, then, that is to become dear to such a one
must become, as far as he possibly can, of a like character; and, according
to the present argument, he among us that is moderate is dear to God,
since he is like him (8 didog, Spotog yap)” In the Sentences, that which
is “dearest” (mpoadtAéaTaTov) to God is that which becomes “like” (6uotog)
him as far as possible (v. 45, cf. v. 48), “likeness” (6poiwpa) to God repre-
senting the greatest honor one can bestow on him (v. 44, cf. v. 148). While
Plato conceptualizes friendship with God in terms of moral comportment
(i.e., observing virtues like moderation), here Sextus conceptualizes it in
terms of moral anthropology, drawing attention as he does in v. 442 to
that which is like God within the human self. In this case comparison can
be made with Sent. Pythag. 20°=< (cf. Porphyry, Marc. 19): “The god-filled
intellect, firmly established, is joined to God, for like must gravitate to like
(xwpelv yap avayxn To Suotov mpds TO Spotov).” Verse 443 is repeated as v.
592 in the appendices. For the theme of friendship with God, see also on v.
86b. For more on Sextus’s doctrine of assimilation, see on vv. 44-45.

While Sent. Pythag. 20° speaks of the intellect that is like God being
“joined” to God (cuvantet feé), and 1 John 2:5 speaks of those who love
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God being “in” God, the final verse in this triad speaks of the readers being
“with” God, mapa be@ representing for our author a signature expression
(besides the references below, see vv. 32, 175, 375). Of particular interest is
vv. 143-144, where we learn that what is always “with” God is not the sage
as such but the sage’s intellect, since this is the part of the sage in which
God is said to abide. This reality is reflected in the conduct of the sage,
who makes all of his decisions with reference to the divine presence (vv.
51-52, 55, 60, 82a, 426). Because the sage loves God in this manner, his
life is “secure in the hand of God” (v. 419), that which is governed being
“inseparable” from that which governs it (v. 423). For a similar use of this
expression, see I Clem. 21.8 (quoted by Clement in Strom. 4.17.108.4),
which orders that everyone “learn what pure love is able to accomplish
before God (mapa 76 0eé3), how the fear of him is noble and great and saves
all those who live in it in holiness with a pure intellect” Cf. also Clement,
Quis div. 27.5: “For in proportion as someone loves God, he slips more
fully within the presence of God”

Sentences 445-447

The three lines in this cluster are held together by the use of the lan-
guage of visual perception to describe the appropriation of the divine.
Note ddopéiv mpds Tov Bedv in v. 445 and anaphoric 6pédv Tov Bebv in vv.
446-447. Note also geautéy in v. 445 and v. 446.

In 4 Macc 17:10, the martyrs are described as “looking to God” (eig
Beov adopidvtes) for strength, while the readers of Heb 12:1-2 are told that
they should be “looking to” (ddopévtes €ig) the pioneer and perfecter of
their faith. For a directive more in keeping with the one offered here, we
must turn to Diatr. 2.19.29, where Epictetus explains to his students that
his aim as their instructor is “to make of you a perfect work, secure against
restraint, compulsion, and hindrance, free, prosperous, happy, looking to
God (i Tov febv adopéivag) in everything both small and great” (cf. Plato,
Leg. 804b; Clement, Strom. 1.25.165.3; Ps.-Justin Martyr, Quaest. Christ.
gent. 195d). The Sextine sage, because he fixes his attention exclusively and
continuously on the divine and conforming himself to it, is similarly free
from all worldly constraints and distractions (e.g., vv. 264b, 275, 309, 392).
Thus his soul not only “looks to” God, it “always sees God” (v. 417, cf. .
224). For the form of the saying, cf. vv. 129, 412, and 414.

The second line can be interpreted as another Sextine variation on the
Delphic maxim, yv&0t cautév (for discussion, see the commentary on vv.
394 and 398, and cf. v. 577: “Know God, so that you may also know your-
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self”). That self-knowledge can be obtained through a visually conceived
perception of the divine is attested also by Clement, Strom. 2.15.70.5,
which contends that the dictum, “Know thyself,” in fact derives from an
extracanonical saying of Jesus, namely, “You have seen your brother, you
have seen your God” (cf. Tertullian, Orat. 26). According to Ps.-Gregogry
of Nyssa, Imag. dei sim. 44.1332, meanwhile, the believer sees God when
he sees himself, because when he truly “sees” himself what he sees is the
image and likeness of God. In the Sentences, to know God is to know 70
voolv év ool (v. 394). To “see” or perceive God, then, involves perceiving
not the self as such, but the highest aspect of the self, that is, the intellect,
or “that which is of God” within the self (see above on v. 442). More than
this, the sage not only sees God: he makes it possible for others to see God
as well, insofar as his intellect images or “reflects” God to others (see below
onv. 450).

Divine perception does not culminate in self-perception, however, but
informs a process of bringing the self into conformity with the divine. Cf.
Clement, Paed. 3.1.1.1: “To know oneself has always been, so it seems, the
greatest of all lessons. For if anyone knows himself, he will know God; and,
in knowing God, he will become like him” Insofar as it is 70 €v got ppovoiiv
that constitutes the true essence or “good” of the human self (vv. 315-316),
it constitutes the proper object of self-perception. Accordingly, in the Sen-
tences what is assimilated to the divine is not the self per se but the intel-
lect (v. 381, cf. vv. 44-45, 148), such assimilation representing the ultimate
purpose for which human beings are created and therefore the ultimate
form of self-knowledge (v. 398). The idea that divine perception, concep-
tualized metaphorically as “seeing” the divine, is the basis for assimilat-
ing to the divine is variously attested in our source material. In Phaedr.
252e-253a, for instance, Plato similarly links the process of assimilation
with a process of self-inquiry, explaining that those who love (cf. above
on v. 442) and emulate a particular god, “when they search eagerly within
themselves to find the nature of their god, they are successful, because
they have been compelled to look towards the god (mpos Tov Bedv PAémew),
and as they reach and grasp him by memory they are inspired and receive
from him character and habits, so far as it is possible for a human being
to have a share in god ... and become like (6poiétatov) their god as far
as possible” (see also the quotation of Ps.-Plato, Alc. 133¢ below). For a
Pythagorean formulation, we have Hierocles, In aur. carm. 21.5: “Virtue
is in fact an image of God in the rational soul, and every image needs a
model for its genesis, and the acquired image does not suffice unless it sees
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(BAémy) that by the assimilation to which it will acquire its nobility” Paul,
finally, develops a Christological application of the conceptual field in 2
Cor 3:18: “And all of us, with unveiled faces, seeing the glory of the Lord
as though reflected in a mirror, are being transformed into the same image
from one degree of glory to another” (cf. Origen, Comm. Joan. 32.336,
340, 357; Comm. Rom. 4.8; 5.8). For more on Sextus’s visual imagery, see
the commentary on v. 417. For his contribution to the doctrine of opolwatg
Bed, see on vv. 44-45.

Sentences 448-449

This cluster of sayings is linked to the one that precedes it by the rep-
etition of 76 év ool in v. 447 and v. 448. If v. 447 describes the implications
of proper self-perception for the intellect, then vv. 448-449 can be said
to do the same for the body. Just as God, being divine, is to be revered by
human beings (vv. 287, 369-370), “that which is within you,” being “akin”
to the divine (vv. 442, 447), is to be accorded due reverence as well (cf. v.
190). The intellect, then, is appropriately likened to a temple (vv. 35, 46a),
and the self to a temple-worshiper, whose responsibility it is to keep both
the temple and himself pure, that is, sinless (vv. 23, 46b, 57b, 102, 356,
cf. v. 590). As readers of the Sentences already know, one of the principal
obstacles to the fulfillment of this responsibility is the body and its desires
(for émbupia, see on vv. 146, 274b). It was common knowledge that those
unable to control their lusts are more likely to act insolently (e.g., Xeno-
phon, Rep. Lac. 3.2; Plato, Resp. 572¢; Plutarch, Brut. anim. rat. 990f; Clem-
ent, Paed. 2.10.89.2). What is being insulted here, however, is not another
human being but the aspect of the human self that ought to be honored
and cared for (for the juxtaposition of ¢€Bw and xabuPpilw, cf. Ep. Diogn.
2.7; Theophilus, Autol. 3.30). Self-control, conversely, can be construed as
a form of worship (v. 86a, cf. v. 412). Paul employs similar imagery in his
appeal for holiness in 1 Cor 3:16-17, though for him God’s temple is not
the Christian self but the Christian community, and what “dwells within”
is not the intellect but the Holy Spirit (cf. 1 Cor 6:19-20; 2 Cor 6:14-16).
More in keeping with the usage here is Philos discussion of Gen 1:26 in
Opif. 69, where he explains that “it is in respect of the mind, the sovereign
element of the soul, that the term ‘image’ is used.... It is in a fashion a
god to him who carries and enshrines it as an object of reverence. For the
human mind evidently occupies a position in the self precisely answering
to that which the great Ruler occupies in all the world” (cf. Somn. 1.215).
For an effort to draw out the imagery’s moral implications, see Cicero, Leg.
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1.59: “For he who knows himself will realize, in the first place, that he has
a divine element within him, and will think of his own inner nature as a
kind of consecrated image of God; and so he will always act and think in a
way worthy of so great a gift of the gods” See further the commentary on
vv. 35 and 46a.

Assumed in Sextus’s statements is the reality of a body-soul connec-
tion: the soul cannot know God if the body is distracted with longings
(v. 136), and it is through the body that God tests the soul (v. 425), what-
ever it pursued while in the body accompanying it as evidence when it
goes to judgment (v. 347). As our author explains in v. 346, it is necessary
to keep the body pure because it bears the “imprint” of the soul (cf. vv.
139a, 301, 345, 411). Using different metaphors, he also imagines the body
enveloping the soul like a tent (v. 320) or, as we see here, like an article
of clothing. For the body (or the flesh) as the “garment” of the soul, see
Empedocles, frag. 126; Plato, Cratyl. 403b; Gorg. 523¢; Plutarch, Def. orac.
415c; Sir 14:17; Philo, Leg. 2.55-59; Origen, Cels. 7.32. The metaphor is
similarly integrated with temple imagery by Porphyry in Abst. 2.46.1: “In
the shrines which people have allocated to gods, even footwear must be
clean and sandals spotless; in our father’s temple, this universe, should we
not keep our last external garment, the skin tunic (x1téva Tov dgppativoy),
and live with it holy in the temple of the father?” The word domiAwTog, an
extremely rare term (elsewhere only in Dioscorides Pedanius, Mat. med.
2.167.1; Oribasius, Coll. med. 11.1.64; 13.11.10), is equivalent in meaning
to domidog, which is used regularly in constructions with Tpéw, for exam-
ple, Jas 1:27; 1 Tim 6:14; 2 Clem. 8.6; Act. Just. Sept. Sod. 3.3. Cf. Herm.
Sim. 5.6.7: “For all flesh in which the holy spirit has lived will, if it proves
to be undefiled and unstained, receive a reward.” For this use of mapa Oeof,
seev. 21.

Sentences 450-451

While the Sentences does not have a carefully constructed conclusion
to match its introduction (see the commentary on vv. 1-5), the final cou-
plet does at least pull together two important themes for our text, con-
trasting the sage and his godlike intellect (v. 450) with the undisciplined
masses, who should not even be allowed to hear a word about God (v. 451).

In Wis 7:26 it is codla that “mirrors” the divine (cf. Philo, QG 1.57),
while for Philo it is the words of scripture (Contempl. 78), and for Paul it
is Christ (2 Cor 3:18; cf. 1 Cor 13:12; Act. Joan. 95). Here it is the intellect,
an idea that may have been inspired by Ps.-Plato, Alc. 133c: “The way that
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we can best see and know ourselves is to use the finest mirror available and
look at God.” And that mirror is nothing other than the part of the human
personality that most fully resembles the divine, namely, the part “where
knowing and understanding take place” Thus “someone looking at that
and grasping everything divine ... would have the best grasp of himself as
well” (cf. Philo, Dec. 105; Plutarch, Plat. quaest. 1002a). As in the Sentences,
“seeing” God through the activity of the mind is said to inform the process
of self-understanding (see above on vv. 445-447; for the mirror as a meta-
phor for self-examination and self-knowledge, see Philo, Migr. 98; Mos.
2.139; Epictetus, Diatr. 2.14.21; 3.22.51; Plutarch, Rect. rad. aud. 42a-b;
Ps.-Plutarch, Lib. ed. 14a; Jas 1:23). However, for Sextus it is not the intel-
lect as such but the intellect of the sage that mirrors God since his dtqvola
is “pure” and “good” enough to become the abode of God (vv. 46a, 57b, 61,
143-144, cf. v. 381). Moreover, the vocation of the sage does not culminate
in such self-knowledge, but through this he becomes humanity’s benefac-
tor (v. 176). Most important, through his rationally informed conduct, he
actually “exhibits” (v. 307) and “images” (v. 190) God to others, providing
an embodiment of the godly life for them to emulate (see on vv. 7a, 82d,
376a).

Given the importance Sextus assigns to the practice of esotericism
(see on vv. 350-352), it is not surprising that he concludes on this theme.
Perhaps the warning here even functions as a final reminder regarding the
appropriate use of the text itself, in which case comparison can be made
with concluding disclosure statements such as Melch. 27.4-6 (“These rev-
elations do not reveal to anyone in the flesh, since they are incorporeal,
unless it is revealed to you to do s0”); Apoc. Adam 8.16-17; Ap. John 31.32-
32.5; Gos. Eg. 68.1-69.17; Disc. 8-9 63.16-32. The readers of the Sentences
have been instructed to say nothing about God to the multitudes (v. 360),
to the depraved (v. 401), to the impure (v. 407), or, in a word, to the godless
(v. 354). As Clement puts it, “the real philosophy and the true theology”
should be disseminated only to those who have proven themselves in “a
trial by faith in their whole way of life” (Strom. 5.9.56.3). The admoni-
tion here is in fact the twin of the one in v. 407, except that the latter uses
axaBaptog in lieu of axéractog (for which cf. vv. 68, 71b, 231; Sent. Pythag.
48: “Know that not only is the act of intemperance something wrong, but
even to associate with that given to such acts”). Presumably, what makes
such persons unworthy to hear even a word about God is that the intem-
perance that guides their lives engenders shameful pleasures that pollute
the soul (e.g., vv. 102, 108b, 429), rendering it fit to house not God (as in vv.



SENTENCES 441-451 425

46a-b) but demons (v. 348). Once again we can turn to Clement for a par-
allel: “It is not wished that all things should be exposed indiscriminately to
all and sundry, or that the benefits of wisdom be communicated to those
who have not even in a dream been purified in soul” (Strom. 5.9.57.2).
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